Sri Guru-Gaurangau Jayatah

Sri Siksastaka

Sri Sanmodana Bhasyam
by Srila Bhaktivinoda Thakura

Vivrti

by Srila Bhaktisiddhanta Prabhupada

Translation and Commentary

by Sri Srimad Bhaktivedanta Narayana Maharaja

GVP

Gaudiya Vedanta Publications
Mathura, Uttar Pradesh, India



Other titles by Srila Narayana Maharaja:

The Nectar of Govinda-lila
Going Beyond Vaikuntha
Sri Prabandhavali
Bhakti-rasayana
Venu-gita
Sri Bhakti-rasamrta-sindhu-bindu
Sri Manah-siksa
Bhakti-tattva-viveka

Available from:

Heartly Blessings Ltd.
5 Miles Buildings
Bath BA1 2QQS, UK
Tel. +44 1225 460 236
Fax +44 1225 481 918

or
Sri Kesavaji Gaudiya Matha
Mathura (U.P.) 281001

INDIA

Copyright © 1994 by Sri Gaudiya Vedanta Samiti
ISBN 81-86737-06-5



Svi Siksastaka is the great instruction of Sri Caitanya
Mahaprabhu. It is a cry of love, a poem of the soul, a window
to another world of the deepest and most personal spiritual
expression. Sriman Mahaprabhu gave everything through the
teachings of His intimate associates, but in Siksastaka He per-
sonifies the whole Gaudiya Vaisnava mood and philosophy.

As a public figure I stand only as one of many who wishes
to thank Srila Narayana Maharaja for arranging the publica-
tion of these glorious literatures. A realised soul who is ever
fulfiling the desires of his gurudeva, Sri Srimad Bhakti
Prajfiana Kesava Gosvami Maharéja, he is a living embodi-
ment of these teachings, who shows by example and is very
merciful to the fallen jivas. Through the mercy of $ri guru and
Vaisnavas, we may understand the deeper meaning of
Mahaprabhu’s Siksastaka, embrace it in our lives and let it
gently melt our hearts.

Krsna-kanta dasa
(Crispian Mills)
Bath, England
September 21, 1997
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Preface

Not only in Sri Gaudiya Vaisnava literature, but in the
sruti, smrti, Puranas, and in the entirety of Indian literature Sri
Siksastaka, issued from the divine mouth of Sri Caitanya
Mahaprabhu, 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 sri
sti gurudeva, nitya-lila-pravista om visnupada astottara-Sata Sri
Srimad Bhakti Prajfiana Kesava Gosvami Maharaja, this Sri
Siksastaka is presented to the reading audience in the English
language.

Sri Caitanya Mahaprabhu, the incarnation who delivers
the fallen conditioned souls in the age of Kali (kali-yuga-
pavanavatari), is directly Svayarm-Bhagavan Sri Krsna.
Vrajendra-nandana Sri Krsna, overwhelmed with an intense
desire to relish a particular sentiment, assumed the heartfelt
bhava and lustre (kanti) of the limbs of Srimati Radhika, the
embodiment of His hladini-sakti, and bestowed upon the
entire world the gift of krsna-nama and krsna-prema. By His
deep scholarship, matchless renunciation, humility, supreme-
ly radiant spotless character, and His pre-eminent transcen-
dental devotional sentiment, He not only astounded
renowned panditas and scholars, but also very easily attracted
ordinary religionists and bhavuka-bhaktas to the religion of
visuddha-prema.

Due to the distinctive and magnanimous characteristics,
not only of Sri Caitanya Mahaprabhu, but of His followers as
well, from Sri Svartipa Damodara, Raya Ramananda, and the
six Gosvamis up to present day dcaryas and devotees, the
waves of bhagavad-bhakti have spread to every town and vil-
lage of the world. Everywhere, the sound of harinama-sankir-
tana is resounding, accompanied by mrdanga and karatalas.



Preface vi

It is truly a source of great honour and happiness for us
that today the extensive Gaudiya Vaisnava literatures are
appearing in many other major languages and Gaudiya
Vaisnavism is being propagated around the world. Never-
theless, it is a matter of great astonishment that, in spite of
being unlimitedly qualified, Sri Caitanya Mahaprabhu did
not personally write any books like dcaryas 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 Siksastaka is the very essence of all the Vedas.
Although its Sanskrit language is quite simple, its import is so
profound that even if one studies it throughout his life, his
study will not come to an end. Each time one reads and delib-
erates on this subject, newer and newer meanings come to
light. Therefore, it remains eternally fresh. This Sri Siksastaka
is a necklace for all Gaudiya Vaisnavas.

Sri Bhaktivinoda Thakura, the eternal associate of Sri
Caitanya Mahaprabhu in the modern age and author of many
sacred texts expounding the glories of bhakti, has again initi-
ated the flow of the Bhagirathi of bhakti, inundating the
entire world in the flood of krsna-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 Sri Sanmodana
Bhasya or the commentary which brings delight to the devo-
tees. 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
bhava of full-blown ujjvala-prema-rasa (syngara-rasa) situated
within the heart of the prema-avatara, Sri Sacinandana
Gaurahari. Beholding this incomparable bhava with the help
of this captivating commentary, one is sure to be astonished
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at every step. Furthermore, one’s heart becomes deeply over-
whelmed with transcendental pleasure, and unprecedented
faith and devotional sentiment develop toward sri-krsna-
nama.

This subject is so important and its greatness is unlimited.
Moreover, the commentator 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 (sadhana), and prayo-
jana (sadhya) are very nicely included in Sri Siksastaka.
Although instructions regarding abhidheya-tattva are inherent
within all eight verses, the first five verses deal with sadhana-
bhakti, verses six and seven deal with bhava-bhakti, and verses
seven and eight describe prema-bhakti.

In the seventh and eighth verses, in particular, is found a
pre-eminent example of Srimati Radhika’s deep emotional
anguish due to love in separation (vipralambha-prema-
vaicittya), instigated by Her own adhiriidha-mahabhava.
(Prema-vaicittya refers to a state in which even in the
beloved’s presence, the lover, out of intense love, fails to per-
ceive the presence of the beloved and is thus aggrieved with
feelings of separation.)

Jagad-guru nitya-lila pravista om visnupada Sri Srimad
Bhaktisiddhanta Sarasvati Gosvami Prabhupada in the year
442 Gaurabda (1929), edited and published Sri Siksastaka in
the Bengali language within a book entitled Sadhana Patha,
with the Sanmodana Bhasya and songs composed by Sri
Srimad Bhaktivinoda Thakura, and a short commentary of
his own known simply as Viurti (commentary). However, its
non-availability in Hindi literature was acutely felt by me. It
was the desire of my most revered Sti Sti Gurudeva that these
Bengali bhakti literatures of unparalleled benefit be published
in Hindi and now in the English language as well. He kindly
inspired me to fulfil this purpose.
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Lastly, I am especially obliged to the present day head and
acarya of the Sri Gaudiya Vedanta Samiti, parivrajakacarya Sri
Stimad Bhaktivedanta Vamana Gosvami Maharaja. He is a
very influential dacarya, deeply immersed in spiritual knowl-
edge. Moreover, he is an object of great affection of our §ri
gurudeva. At this time, he himself is engaged in preparing and
editing Gaudiya bhakti literature in the Bengali language.
This edition is being published by his special enthusiasm and
inspiration. May he kindly deliver this precious Siksastaka
into the lotus hands of our revered §ri gurudeva and thus fulfil
his innermost desire. This is our fervent prayer at his respect-
ful feet.

[ have complete faith that this book will be respectfully
received by faithful sadhakas possessed of yearning for bhakti
and by learned circles as well. By studying this book, such per-
sons may enter into the spotless prema-dharma propagated by
Sti Caitanya Mahaprabhu. This is our desire.

Being aggrieved at the distress of others, may Sri
Sacinandana Gaurahari and our most revered §ri gurudeva,
who is the direct embodiment of the Lord’s mercy, be pleased
and bestow upon us eligibility to serve their inner heart’s
desire—this is our sole heartfelt prayer at their lotus feet.

On the occasion of the appearance day of Sti Gauranga,
Dola Parnima (Holi), 24 March, 1997

An aspirant for a particle of mercy of $ri guru and Vaisnavas,
Tridandi Bhiksu Sri Bhaktivedanta Narayana

Sti Kesavaji Gaudiya Matha, Mathura, U.P.



Introduction

Sti Caitanya Mahaprabhu, adorned with the inner senti-
ment (bhava) and bodily splendour of Srimati Radhika,
appeared in this world in order to taste the ecstatic moods of
Her love for Sri Krsna. Simultaneously, He distributed sri-
nama profusely for the deliverance of the fallen conditioned
souls of the age of Kali. But which nama did He distribute?

The chanting of the Hare Krsna maha-mantra was already
existing prior to the appearance of Mahaprabhu. The princi-
ples of Vaisnavism were established and spread all over India
by renowned dacaryas such as Sri Ramanujacarya, Sri
Madhvicarya, Sri Nimbaditya, Sri Visnu Svami and others.
But previous to Sri Gauranga, the practices of bhakti and even
the chanting of the maha-mantra were directed toward the
attainment of Vaikuntha.

Sri-nama 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, Sri Caitanya
Mahaprabhu’s unique contribution was that He revealed the
confidential loving moods of Srimati Radhika and thus
inspired the living entities to aspire for the highest attain-
ment—the spontaneous loving service of Sri Sri Radha-Krsna
in Goloka Vrndavana. This is indicated in the following verse
from Sri Caitanya-caritamrta (Adi-lila, 4.15-16):

prema-rasa-niryasa karite asvadana
raga-marga bhakti loke karite pracarana
rasika-sekhara krsna parama-karuna
ei dui hetu haite icchara udgama

Sti Krsna’s desire to appear was born from two principal
causes (miila-karana): He wanted to taste the sweet essence of
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prema-rasa, and He wanted to propagate bhakti in the world
on the platform of spontaneous attraction (rdga-marga).
Thus He is known as rasika-sekhara (the topmost relisher of
transcendental rasa) and as parama-karuna (the most merciful
of all).

The chanting of the holy name must be accompanied by
sambandha-jfiana. In the eight verses known as Sri Siksastaka,
Sri Caitanya Mahaprabhu has expressed the essence of His
teachings. If we chant according to the method outlined in
these verses, we are assured of attaining that most precious
and confidential gift which Sri Gauranga came to distribute.

The teachings of Sri Gaurasundara, which appear in con-
densed form in the Siksastaka, have been expanded upon
elaborately in the writings of His followers like Sti Rapa
Gosvami, Sri Sanatana Gosvami, Sri Jiva Gosvami, Sri
Raghunatha dasa Gosvami, Sri Krsnadasa Kaviraja Gosvami,
Sri Narottama Thakura, Sri Visvanatha Cakravarti Thakura
and others.

It was the intention of Sri Caitanya Mahaprabhu 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
Sti Krsna’s eternal associates in Vraja. These books enunciate
the exact method by which this goal may be attained.

With this in mind, Srimad Bhaktivedanta Narayana
Maharaja has inspired the presentation of this edition of Sri
Siksastaka in the English language. By studying its contents
carefully, one can easily gain access to the wealth of literature
left by the Gosvamis. The deep and confidential mysteries of
Sri Siksastaka have been revealed in this volume through the
commentaries of Srila Bhaktivinoda Thakura and Srila
Bhaktisiddhanta Sarasvati Thakura. 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
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inserted in select places still other secrets to be discovered by
those who have acquired the eyes to see. The insights of Srila
Narayana Maharija 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. Srila Narayana Maharaja has illuminated selected
points of this book with his own comments. These give us a
perception of topics that would otherwise have to remain
beyond our vision. They have been identified in the book sim-
ply as ‘Comments’.

This edition of Sri Siksastaka has been made possible by the
constant guidance and causeless mercy of my beloved siksa-
guru, om visnupdada paramahamsa parivrajakdcarya astottara-sata
Sri Srimad Bhaktivedanta Narayana Maharaja. He strongly
desired that this book be made available for all the Vaisnava
followers of Srila Ripa Gosvami. We have translated it into
English from Srila Gurudeva’s 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.

This is the second edition of Sri Siksastaka translated into
English from Srila Gurudeva’s Hindi edition. Although the
basic translation is the same, the language has been improved
in many places to make the subject matter easier to under-
stand. The devanagari has been added for the eight original
verses of Siksastaka. We have arranged the English word syn-
onyms according to the anvaya system, which refers to the
natural order of the words as they appear in a prose sentence.
This system allows the reader to easily see how the Sanskrit
words fit together to form the English translation of the verse.

Srila Bhaktivinoda Thakura often quotes Hari-bhakti-vilasa
and Bhakti-rasamyta-sindhu. In some places we have added the
comments of Srila Sanatana Gosvami and Srila Jiva Gosvami



Introduction xi1

on those verses to clarify certain philosophical points. The
commentary on the seventh sloka has been greatly enlarged
from Srila Bhaktivinoda Thakura’s original edition by adding
verses and commentary from Ujjuala-nilamani and Bhakti-
rasamrta-sindhu. The Thakura’s commentary on verse seven is
drawn from Srila Jiva Gosvami’s Priti-sandarbha (Anuccheda
84), which describes the development of priti from rati to
mahabhava. The verses and commentary which have been
added significantly help the reader to understand each of the
stages in this development. Finally, an extensive glossary has
been added to this edition to explain the meaning of the many
Sanskrit words used in this book.

[ would like to thank all the devotees who assisted in the
production of this book. Sriman Tirthapada dasa Adhikari
edited the first edition of this book. Srimati Vicitra dasi,
Stiman Prema-vilasa dasa Adhikari, and Srimati Yasoda-gopi
dasi edited and proofread the second edition.

[ would also like to express my heart felt gratitude to
Stiman Bhidhara dasa Adhikari, Srimati Krsna-priya dasi,
Stiman Yasoda-nandana dasa Adhikari, and Srimati Ananga-
mohini dasi, who have entirely funded the publication of this
book along with reprints of The Nectar of Govinda-lila, Bhakti-
rasayana, and Going Beyond Vaikuntha. Their dedication to
serve Srila Gurudeva through their work and their enthusi-
asm to publish his books has been inspiring. Furthermore,
they have offered financial assistance to me so that I may
focus exclusively on my translating work. For all this and the
friendship they have shown me, I am greatly indebted to
them.

I also want to thank Sriman Gopinatha dasa Adhikari,
who has repeatedly encouraged me in many ways. He pur-
chased a computer and laser printer, without which it would
not be possible to do this work. I offer my dandavat-pranama
at the feet of all these Vaisnavas and pray that the mercy of
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Srila Gurudeva, Sri Gauranga, and Sri Sri Radha-Vinoda-
vihari be upon them all.

An aspirant for the service of the
lotus feet of Stri Guru and Vaisnavas,

Navadvipa dasa



Prayers to Sri Caitanya Mahaprabhu

anarpita-carim cirat karunayavatirnah kalau
samarpayitum unnatojjvala-rasam sva-bhakti-sriyam
harih purata-sundara-dyuti-kadamba-sandipitah
sada hrdaya-kandare sphuratu vah saci-nandanah

May Sri Sacinandana Gaurahari, resplendent with the
radiance of molten gold (having adopted the splendour of the
limbs of Srimati Radhika), ever manifest Himself within your
hearts. He has descended in the age of Kali out of His cause-
less 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-
wjjvala-prema-rasa).

—Sti Rapa Gosvami, Vidagdha-madhava-nataka (1.2),
Caitanya-caritamrta (Adi-lila 1.4)

radha krsna-pranaya-vikrtir hladini saktir asmad
ekatmanav api bhuvi pura deha-bhedam gatau tau
caitanyakhyam prakatam adhuna tad-dvayam caikyam aptam
radha-bhava-dyuti-suvalitam naumi krsna-svariipam

Although Radha and Krsna are one (ekatma) in identity
(svariipa), They perpetually exist in two forms because of the
eternality of the principal of exchanging amorous pastimes
(vilasa-tattva). This is brought about by the hladini-sakti 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 Sri Caitanya Mahaprabhu. I offer my
respectful obeisances unto Him who has assumed the form of
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Lord Gaura, but who is the very same Lord Krsna, covered
with the sentiment (bhava) and bodily splendour (kanti) of
Srimati Radhika.

—Sri Svaripa Damodara Gosvami, Kadaca,
Caitanya-caritamrta (Adi-lila 1.5)



Sri Guru-Gaurangau Jayatah

Sloka One

Nama-tattva
What is the most excellent form of sadhana?

SATEUUHTST Wa-HeTeTai=-fHamoom
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ceto-darpana-marjanam bhava-mahadavagni-nirvapanam
sreyah-kairava-candrika-vitaranam vidyavadhii-jivanam
anandambudhi-vardhanam prati-padam piwrnamrtasvadanam
sarvatma-snapanam param vijayate sri-krsna-sankirtanam

Anvaya

param—only, or supreme; wijayate-sri-kysna-sankirtanam—may
sri-krsna-sankirtana be especially victorious; ceto-darpana-mar-
janam—which cleanses the mirror of the heart; nirvapanam—
which extinguishes; maha-davagni-the blazing forest fire;
bhava—of material existence; candrika-vitaranam—which
spreads the moonshine of bhava; sreyah-kairava—bringing to
bloom the jiva’'s white lotus of good fortune; vidya-vadhii-
jiwanam—which is the life and soul of the wife in the form of
transcendental-knowledge; anandambudhi-vardhanam—which
expands the ocean of transcendental bliss; prati-padam
purnamrtasvadanam—which enables one to taste complete
nectar at every step; sarvatma-snapanam—and which cleanses
and cools the self (atma), one’s nature (svabhava), determina-
tion (dhrti), and the body both inside and out, by a thorough
bath.
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Translation

“Let there be supreme victory for the chanting of the holy
name of Sri Krsna alone, which cleanses the mirror of the
heart and completely extinguishes the blazing forest fire of
material existence. Sri-krsna-sankirtana diffuses the soothing
moon rays of bhava which causes the white lotus of good for-
tune for the jivas to bloom. The holy name is the life and soul
of transcendental knowledge, which is here compared to a
wife. It continuously expands the ocean of transcendental
bliss, enabling one to taste complete nectar at every step. The
holy name of Sti Krsna thoroughly cleanses and cools the self,
one’s nature and determination, as well as the body both
internal and external.”

Mangalacarana

namah om visnupadaya gaura presthaya bhiitale
srimad bhakti-prajiiana kesava iti namine
namo bhaktivinodaya sac-cid-ananda-namine
gaura-sakti-svaripaya ripanuga-varaya te
namo mahda-vadanyaya kysna-prema-pradaya te
krsnaya krsna-caitanya-namne gaura-tvise namah

In spite of being very low and insignificant, and thorough-
ly incompetent, I am engaged in translating this Sri
Sanmodana Bhasya by the mercy of my most revered sri
gurudeva, nitya-lila-pravista om visnupada astottara-Sata Sri
Srila Bhakti Prajiana Kesava Gosvami; Srila Bhaktivinoda
Thakura, the eternal associate of Sri Gaurasundara and writ-
er of the Sri Sanmodana Bhasya; and the original author of Sri
Siksastaka, Sri Krsna Caitanya Mahaprabhu, the incarnation
who delivers the fallen conditioned souls of Kali-yuga, and
who is the very self-same personality known as Sri Nanda-
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nandana. Holding in my heart their lotus feet which grant all
desires, I am engaged in this work in order to fulfil their inner
hearts’ longing.

Sri Sanmodana Bhasyam

pafica-tattvanvitarm nityam pranipatya mahaprabhum
namna sanmodanam siksastaka-bhasyam praniyate

Offering my humble obeisances at the lotus feet of the
original Supreme Lord Sri Caitanya Mahaprabhu, who is the
bestower of krsna-nama and krsna-prema, and who is eternally
associated with the pafica-tattva, I am writing a commentary
named ‘Sri Sanmodana’ of the Sri Siksastaka which issued
from the lotus mouth of the Lord.

In Srimad-Bhagavatam (2.2.34), it is said:

bhagavan brahma kartsnyena trir anviksya manisaya
tad adhyavasyat kitta-stho ratir-atman 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? Preoccupied
with this question, Sri Brahmaji, who knows the fundamen-
tal truths regarding the Lord, thought long to find its solu-
tion. 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 Bhagavan Sri Krsna who is the Supersoul of
all existence.

This conclusion of Srimad-Bhagavatam (2.2.34) clearly
establishes that only bhagavad-bhakti is the topmost process of
religion bestowing ultimate good for the living entities.
Karma, jiiana, yoga, tapasya, and other processes do not bestow
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the ultimate good and therefore they are not the topmost reli-
gious process. But this bhakti is extremely rare. It is obtainable
only by paramarthika-sraddha or transcendental faith.

Paramarthika-sraddha is of two kinds: (1) sastrartha ava-
dharanamayi-sraddha—faith which brings about engagement in
the path of bhakti inspired by the governing principles of
scripture, and (2) bhagavat-lila-madhurya-lobhamayi-sraddha
—faith which brings about engagement in bhakti due to lobha
or intense longing, arisen out of some extreme good fortune
by hearing the lila-madhurya of Bhagavan.

Even if one of these two kinds of sraddha arises, suddha-
bhakti can develop only by continuous engagement in suddha-
hari-katha in the form of sravana and kirtana in the association
of unadulterated pure devotees. If one does not regularly
engage in such hari-katha in the association of saintly persons,
his sraddha will gradually dwindle and then vanish altogether.
In the Srimad-Bhagavatam (3.25.25), the Lord has said: satam
prasangan mama viryasamvido bhavanti hrt-karna-rasayanah
kathah—“In the association of saintly persons, one has the
opportunity to hear narrations 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, ignorance is immediately destroyed and sraddha, rati,
and prema-bhakti develop one after another.” Therefore, by
faithfully hearing and chanting about the names, forms, qual-
ities, and pastimes of Bhagavan in the association of pure
devotees, pure sankirtana is possible—otherwise not.

The glories of pure sankirtana are the very first thing spo-
ken of in the teachings of Sri Caitanya Mahaprabhu. Because
sri-krsna-kirtana is the very identity of all auspiciousness, the
word ‘param’ has been used in the fourth line of the verse
under discussion. The word param or supreme here specifical-
ly indicates pure sri-krsna-sankirtana, which is obtained in
progressive stages beginning from sraddha, followed by sadhu-
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sanga or saintly association, and leading to bhajana-kriya or
execution of the angas of bhakti. It does not refer to hari-kir-
tana which is within the jurisdiction of pratibimba-bhakti-
abhasa. (Pratibimba-bhakti-abhdsa 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 Sri Siksastaka, the ocean of mercy Sri Caitanya
Mahaprabhu, appearing like a bhakti-sadhaka, is singing the
glories of sri-krsna-sankirtana and the transcendental form and
identity of Sri Krsna in order to enlighten the jivas with the
truths of sambandha, abhidheya, and prayojana. In this com-
mentary, the very same truths of sambandha, abhidheya, and
prayojana are being discussed in summary fashion.

Sri Caitanya Mahaprabhu, who is the Supreme Lord of all
and whose lotus feet are constantly served by suddha
Vaisnavas, says, “param wvijayate $ri-kysna-sankirtanam.” In
other words, let there be supreme victory only for the chant-
ing of the holy name of Sri Krsna. A question may be raised
here. Can sri-krsna-sankirtana, which is aprakrta, non-materi-
al, and beyond the range of maya, become victorious in this
material world created by the external energy? Yes, even in
this illusory material world sri-krsna-sankirtana can be thor-
oughly 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 srutis the oneness of the abso-
lute truth is established. This is expressed in the Chandogya
Upanisad (6.2.1): ekam evadvitiyam—“The absolute truth is one
without a second.” Another statement of the $rutis establish-
es that the absolute truth is nirvisesa or devoid of material
form, attributes, and qualities. This is expressed in the Brhad-
aranyaka Upanisad (4.4.19): neha nanasti kificana—"‘Other than
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the one non-dual absolute truth, advaya-brahma, there is no
existence of any separate forms.” Yet another statement of the
srutis establishes that the absolute is savisesa or possessing
eternal attributes and qualities. This is expressed in
Chandogya Upanisad (3.14.1): sarvam khalv idam brahma—
“This entire creation is the form of the absolute truth.”

Therefore, according to the srutis, the absolute truth is
simultaneously savisesa and nirvisesa. The nirvisesa feature,
however, is imperceptible. The mere non-possession of materi-
al qualities and attributes does not define what is the absolute,
and thus it remains but a vague notion. But the savisesa feature
directly ascertains what is the absolute by describing His tran-
scendental name, form, qualities, activities, associates, and
abode. Because of the intangibility of the nirvisesa feature and
because of the eternal tangibility of the savisesa feature, it is the
savisesa feature which is prominent and superior.

2. Four features of the absolute truth

In his Bhagavat-sandarbha (Anuccheda 16.16), Srimad Jiva
Gosvami, our acarya on such philosophical conclusions, has
stated that by the influence of His inherent inconceivable
potency, svabhaviki acintya-sakti, the one absolute truth eter-
nally exists in four features: (1) svariipa—His original form,
(2) tad-ripa-vaibhava—His personal splendour, which includes
His abode, eternal associates, and expansions such as Lord
Narayana, (3) jivas—the living entities, and (4) pradhana—the
unmanifest state of the three modes of material nature.

He compares these four features to the four aspects of the
sun: (1) suryantar mandala sthita teja—the effulgence situated
in the interior of the sun planet, (2) mandala—the sun globe,
(3) rasmi-paramanu—the atomic particles of sunlight emanat-
ing from the sun, and (4) pratibimba-rasmi—the reflected rays of
the sun. Although the sun is one, it exists in these four forms.
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3. The absolute truth as sakti and sarva-saktiman

The absolute truth described above is further explained
here. Bhagavan Sri Krsna, who is replete with six opulences,
is the absolute truth. He is sarva-saktiman or one who possess-
es all potencies. In the Brahma-siitra it is said:—Sakti-saktimator
abhedah—“There is no difference between sakti, or the Lord’s
potency, and saktiman, or He who possesses all potency.”
According to this statement sakti and saktiman are non-differ-
ent. But that one transcendental potency known as para-sakti
is perceivable in different forms—parasya saktir vividhaiva $rii-
yate (Svetasvatara Upanisad 6.8)

From this Vedic mantra it is proved that the Lord’s incon-
ceivable potency known as acintya-sakti is adept in carrying
out that which is unfeasible. In the material world we cannot
conceive of anything which is one and different simultane-
ously. If sakti and saktiman are one, how can they be different?
Yet if the Lord’s potency is one in all respects, how can it
manifest in different forms as above stated? This inconceiv-
able power is known as aghatana-ghatana patiyasi. In other
words the Lord’s acintya-sakti makes possible even that which
is impossible. Therefore the eternal difference between sakti
and Saktiman is also inevitable. The kevaladvaita-vadis or
unqualified monists advocate that the absolute truth known
as Brahman is impersonal, formless, and divested of poten-
cies. The conclusion established above proves that this opin-
ion is contrary to scripture and reasoning.

The Lord’s potencies:
1. Antaranga-sakti

The one para-sakti or superior potency, described above, is
manifest in three forms: (1) antaranga-sakti—the Lord’s inter-
nal potency, (2) tatastha-sakti-the marginal potency, and
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(3) bahiranga-sakti-the external potency. By the Lord’s
antaranga-svariipa-sakti, the supreme absolute truth in His
complete and original feature eternally exists as Bhagavan
who is devoid of all faults, supremely auspicious, and the basis
of all transcendental qualities.

In addition to this the Lord’s feature known as tad-
ritpa-vaibhava, which refers to His transcendental abode,
Vaikuntha dhama, His eternal associates, and the variegated
manifestations of Lord Narayana, is eternally established by
the same all-accommodating internal potency for the accom-
plishment of His transcendental pastimes.

2. Tatastha-sakti

The same absolute truth, when endowed with the tatastha-
sakti or marginal potency, exists as the innumerable, infinites-
imal, conscious living entities, who are vibhinnamsa-svariipa
or separated expansions of the Lord. Just as innumerable tiny
molecular particles of light continuously shimmer in the rays
of the sun, the numberless, infinitesimal jivas exist like atom-
ic particles of spirit in the rays of the Lord’s marginal poten-
cy.

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 infinitesimal, con-
scious jivas have no separate existence from the Lord, neither
can they ever be addressed as the Lord, nor become the Lord.

3. Bahiranga-sakti

Again, the supreme absolute truth, Bhagavan, has mani-
fested this entire material world, the display of His external
splendour, by His inferior potency known as bahiranga-maya-
sakt. This material world is a transformation of the Lord’s
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maya-sakti or pradhana, which refers to the sum total of mate-
rial existence. Just as the reflected rays of the sun create a col-
orful rainbow, the Lord’s maya-sakti or pradhana manifests this
fascinating material world. The material world is a shadow of
the spiritual world which is manifested by the Lord’s internal
potency. As such, the material world is also not separate from
the absolute truth.

4. Acintya-bhedabheda-tattva
Simultaneous oneness and difference
of the Lord and His potencies

From the above discussion, it is proved that the living
entities (jivas), the material world (jada-jagata), and the Lord’s
personal splendour as regards His Vaikuntha existence (tad-
ripa-vaibhava) are inconceivably one and different from His
original spiritual form (bhagavat-svariipa). The anucit-jivas, on
account of being dependent on the Lord, are His separated
parts and parcels—in this is found their non-distinction from
the Lord (abheda). However, due to an absence of knowledge
of the Supreme Lord, they are preoccupied with the material
energy—in this lies their difference (bheda).

The process by which hari-kirtana
becomes successful for the jiva:
1. The meaning of the jiva as marginal potency

Just as the sun’s rays are covered by the clouds, the living
entities are covered by the influence of maya or avidya (igno-
rance). How is it possible for a conscious entity to be covered
by matter! In this we see application of the principle of
aghatana-ghatana-patiyasi. That which is impossible is made pos-
sible by the Lord’s inconceivable potencies. The infinitesimal
jiva, manifested by the tatastha-sakti of the Lord, becomes cov-
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ered by maya on account of being an instrument for the Lord’s
pastimes in the matter of the material creation. Otherwise how
can the conscious jiva be covered by inert matter?

Because he is manifested by the tatastha-sakti, the nature of
the jiva is also tatastha. This means that he is prone to be
influenced either by the internal potency known as svariipa-
sakti or by the Lord’s external potency known as maya-sakti.
When his connection with svariipa-sakti is established, he
obtains the happiness of serving the Supreme Lord in the lib-
erated condition. When the living entity desires material
enjoyment, he is covered by maya.

The living entity, bewildered by maya, suffers the pangs of
material existence. But when he establishes his relationship
with the svariipa-sakti, the external potency in the form of
ignorance is dissipated. As a result, he is liberated from the
material condition and becomes situated in his pure constitu-
tional form (suddha-svariipa).

2. The process of conquering maya

The living entity, bewildered by maya, 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 madhurya of Bhagavan (this is a reference again to the
two types of faith that one can develop, as previously men-
tioned). At that time, he attains eligibility for bhakti, which is
predominated by the hladini or pleasure-giving aspect of the
Lord’s svariipa-sakti.

On the awakening of sraddha, he first of all takes shelter of
the lotus feet of a spiritual master by accepting harinama-diksa
from him. Thereafter, in the association of $ri gurudeva and
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pure Vaisnavas, he obtains an excellent opportunity to hear
the truths of the scriptures. When he begins to perform kir-
tana of the nama, ripa, guna, and lila of Krsna, the process of
conquering maya begins. This means that his ignorance and
anarthas begin to vanish. Simultaneously, the pure form of the
jiva starts to become clear.

This is the process by which hari-kirtana becomes victori-
ous within the phenomenal world of matter. By this process,
hari-kirtana makes its descent into this illusory world. By per-
forming hari-kirtana according to this system, one obtains
seven excellent results. These seven kinds of results are spo-
ken of in the first verse by the words ceto-darpana-marjanam,
and so on. Each of these will now be separately discussed.

Seven excellent results of sri-krsna-sankirtana:

1. Ceto-darpana-marjanams:
Cleanses the mirror of the heart

By the initial words ceto-darpana-marjanam, the truth con-
cerning the identity of the jiva is disclosed. The conclusion of
Sti Jiva Gosvami 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 poten-
cy represented by the sum total of all jivas. Like the atomic
particles of sunlight which have emerged from the accumu-
lated effulgence within the sun, the living entities are
infinitesimal particles of spirit emanated from the absolute
truth who is always situated in His svaritpa and who is the per-
sonification of undivided transcendental rasa (akhanda-cin-
maya-rasa-vigraha).

Sti Baladeva Vidyabhasana, who wrote a commentary on
the Vedanta-siitra known as Sri Govinda-bhasya, has also ana-
lyzed the Supreme Lord as vibhu-caitanya, or the all-pervading
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consciousness, and the jiva as anu-caitanya, or infinitesimal
consciousness. Unlimited transcendental qualities which
bestow all good fortune 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 jiva 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 spiri-
tual bliss. Being eternally situated in His own svariipa and
being the bestower of prema-rasa through the medium of
bhakti, He causes it to be tasted by others.

But the jivas 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 covering of maya, which covers the pure identity
and qualities of the jiva, is withdrawn. Thereafter, they direct-
ly perceive their own spiritual form.

From this conclusion it is clear that the jivas are particles of
spiritual consciousness. 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
illusory material enjoyment, their pure ego and pure con-
sciousness become contaminated with the filth of ignorance.

Here the heart has been compared to a mirror. Just as one’s
face cannot be seen in a dirty mirror covered by dust, the liv-
ing entity cannot see his actual form in the heart which is
contaminated by the filth of ignorance. When the practice of
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bhakti predominated by the hladini potency of the Lord begins,
one engages in the process of sravanam. Thereafter, sri-krsna-
sankirtana automatically appears and thoroughly cleanses the
filth of ignorance.

At that time the jiva’s pure consciousness becomes mani-
fest, and he becomes situated in his pure ego. From this, he
begins to see factually in the mirror of his pure consciousness
the following five truths: (1) isvara-the Supreme Lord,
(2) jivas—the living entities, (3) prakrti-material nature,
(4) kala—time, and (5) karma—fruitive activities. When the
mirror of the heart is completely cleansed and purified, the
vision of one’s own svariipa and, consequently, his svadharma
or constitutional occupation is made possible. The svadharma
of the jiva is bhagavat-dasya, or in other words, to engage in
the service of Bhagavan.

2. Bhava-mahadavagni-nirvapanam:
Extinguishes the forest fire of material existence

By engaging steadily in the service of Bhagavan, the mate-
rialistic demeanor is transformed into the inclination for ren-
dering service to Lord Krsna. The purport of the word bhava,
or mundane existence, is that the jiva has to take birth in this
material world again and again. Repeated birth and death is
compared to a great forest fire (mahdadavagni). This blazing
forest fire cannot be extinguished by any means other than
$ri-kysna-sankirtana.

The question may be raised here that upon attainment of
the knowledge of one’s constitutional duty, does one cease to
chant the holy name? The answer is that this never happens.
Hari-sankirtana is the nitya-dharma of the jiva. The phrase
sreyah-kairava-candrika-vitaranam has been used in a qualify-
ing sense to point out that the holy name is eternally the nat-
ural and characteristic function of the living entity.
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3. Sreyah-kairava-candrika-vitaranam:
Diffuses the moonrays of bhava-bhakti
for the highest good of the jiva

For the living entities ensnared by maya, material enjoy-
ment alone is desirable, and it is on this account that they
have to rotate in the cycle of repeated birth and death in
this material world, suffering the three-fold miseries. In
complete opposition to this, aversion toward maya and con-
stant engagement in the service of Sti Krsna is the highest
achievement (sreyah). This highest achievement is com-
pared to the white water lotus or kumudini. Just as the sooth-
ing rays of the moon cause the white lotus to blossom, $ri-
kysna-sankirtana, diffusing the moon rays of bhava-bhakti,
causes the white lotus of good fortune to bloom for the jivas.

According to the statement of Srimad-Bhagavatam
(11.3.31): bhaktya safijataya bhaktya—bhakti arises from bhak-
ti—one must first continuously engage in the process of sad-
hana-bhakti through sravana, kirtana, and so on. At this stage
one’s devotion is said to be an abhdsa or a semblance of real
bhakti. By such practice, suddha-bhakti makes its appearance
in the heart of the faithful jivas. Here sri-krsna-sankirtana has
been compared with the moon. Just as the nectarine light
emitted from the moon causes the white lotus to bloom, sri-
krsna-sankirtana causes bhava or rati, which is predominated
by the hladini potency, to appear within the hearts of the
jivas. All kinds of benedictions arise as a consequence of

this.

4. Vidya-vadhi-jivanam:
It is the life of all transcendental knowledge

A question may be raised here: when will those who have
already attained suddha-bhakti obtain their pure spiritual
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forms? In reply to this question, Sri Sacinandana Gaura-
candra says: wvidyd-vadhii-jivanam—"“Sankirtana is the life of
transcendental knowledge.” In reality Bhagavan has but one
sakti. Its two functions are wvidya (knowledge) and avidya
(ignorance). The Lord’s internal potency known as yogamaya-
svaritpa-sakti is called wvidya. The external potency or
mahamaya, which is responsible for the creation of the mate-
rial world and which covers the original spiritual form of the
living entity and the qualities associated with that form, is
called avidya.

When suddha-bhakti arises in the heart of the sadhaka-jiva
by continual practice of hearing and chanting, Bhakti-devi,
who dispels all desires other than that for the service of the
Lord, removes this avidya. By the function of the vidya-vrtti or
knowledge potency, Bhakti-devi destroys the gross and subtle
bodies of the jiva. Simultaneously, Bhakti-devi manifests the
original pure spiritual form of the jiva, to the extent that one
receives the purely spiritual form of a gopi, if by qualification
one is fit to taste the madhura-rasa. (One may attain a form in
any of the five transcendental relationships of santa, dasya,
sakhya, vatsalya, or madhura in accordance with one’s eligibil-
ity or, in other words, in accordance with the sthayi-bhava.)

Thus, it is proved that sri-krsna-kirtana is the life of all tran-
scendental knowledge which has been compared to a vadhii, a
wife or consort. The svariipa-sakti’s being compared to Sri
Krsna’s consort is especially notable in context of the descrip-
tion of His sportive amorous pastimes known as lila-vilasa.

Comment

Bhakti is a function of the Lord’s svariipa-sakti. Suddha-sat-
tva is the essence of the combination of the hladini and samwit
potencies of svariipa-sakti. When suddha-sattva is obtained,
bhakti is also present. By executing the various practices of sa-
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dhana-bhakti, such as sravanam, kirtanam, and so on, suddha-
sattva arises in the heart. Suddha-sattva is eternally existing in
the hearts of the Lord’s eternal associates. By performing bhak-
ti under their guidance, suddha-sattva manifests in the heart.

This suddha-sattva is also known as rati or bhava. By further
execution of bhakti in the stage of rati, bhava-bhakti is trans-
formed into prema-bhakti. The essence of prema-bhakti is bhava
(not to be confused with bhava-bhakti, but rather a stage
which comes in the systematic development of prema, i.e. rati,
sneha, mana, pranaya, raga, anuraga, bhava, mahabhava) and
the essence of bhava is mahabhava. This mahabhava is the form
of Srimati Radhika, or otherwise stated, Srimati Radhika is
the embodiment of mahabhava. Therefore, where mahabhava
is present, the form of Radhika is present.

Srimati Radhika is eternally the hladini aspect of Sri
Krsna’s svariipa-sakti. Sri Krsna is sarva-saktiman and Srimati
Radhika is His sakti. Consequently They are one in Their
identity. For the purpose of lila-vilasa or transcendental pas-
times, They manifest as two personalities. Srimati Radhika
further manifests as all the gopis. Bhakti, as the essential func-
tion of svaritpa-sakti, is always present within the hearts of the
gopis. In particular, Srimati Radhika is the personification of
the svariipa-sakti and, consequently, the personification of
bhakti. Therefore, the svaritpa-sakti, as well as bhakti, have
been compared to the beloved consort of Sri Krsna.

5. Anandambudhi-vardhanam:
Increases the ocean of bliss

When the gross and subtle bodies of the jiva have been
completely destroyed, his infinitesimal nature becomes evi-
dent. At that time, on account of the jiva’s svariipa being
infinitesimal, it may be assumed that his constitutional hap-
piness is also infinitesimal. In order to dispel this apprehen-



Sloka One 17

sion, Sri Caitanya Mahaprabhu informs us that the holy
name is an ever increasing ocean of bliss, anandambudhi-vard-
hanam. In other words, sri-krsna-sankirtana, performed in the
liberated condition (upon the jiva's attainment of his pure
spiritual form), unlimitedly expands the inherent transcen-
dental pleasure of the jiva by virtue of the hladini potency.

6. Prati-padam piarnamrtasvadanam:
Enables one to taste complete nectar at every step

In that condition, the jiva, being eternally situated in one
of the transcendental rasas of dasya, sakhya, vatsalya, or ma-
dhura, relishes complete nectar at every step by virtue of the
ever-increasing freshness of his attachment to Sri Krsna (nava-
navayaman anuraga). Sri Krsna has four unique qualities: (1)
lila-madhurya—He is a surging ocean of astonishing pastimes
out of which rasa-lila is supremely captivating, (2) prema-ma-
dhurya—He is surrounded by devotees who possess incompara-
ble madhura prema which develops up to the stage of mahabha-
va, (3) venu-madhurya—the sweet and mellow sound of His
flute attracts the minds of everyone within the three worlds,
and (4) riupa-madhurya—His extraordinary beauty astonishes all
moving and non-moving entities. These four unique qualities
of Bhagavan Sri Krsna are eternally fresh. Although the jivas
who have awakened their prema toward Sri Krsna continuous-
ly drink these aspects of the Lord’s sweetness, they remain
unsatiated and hanker for more. Therefore, they unceasingly
drink that sweetness in endlessly new varieties.

7. Sarvatma-snapanam:
Premananda is completely pure

A doubt may be raised here. The longing or endeavor for
one’s own enjoyment is opposed to visuddha-prema. When the
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jiva is relishing the ever-fresh bliss of prema, he is also enjoy-
ing. So how can this condition be called nirmala-premananda
or the untainted spiritual bliss of prema? As if to dispel this
doubt, Sri Caitanya Mahaprabhu, the crest jewel of all san-
nyasis, has used the qualifying statement: sarvatma-snapanam
—“Sri-krsna-sankirtana thoroughly bathes the living entity
both internally and externally, leaving him very clean and
cool.”

In the condition of prema, Krsna’s ananda is completely
pure. In other words, because the jiva in the status of prema
gives unadulterated ananda to Sri Krsna, he is devoid of any
selfish motives for personal enjoyment. Obtaining one’s spir-
itual form, the jiva becomes a maidservant of Srimati Radhika
who is the embodiment of the hladini potency and who is
always absorbed in the ecstacy of mahabhava. He thus tastes
unlimited spiritual bliss in connection with the prema-vilasa
of Sri Yugala. Therefore, there is no possibility of his having
even the faintest trace of kama or material desire, which is
completely opposed to the nature of prema.

The two words sarvatma-snapanam have been used to indi-
cate supreme purity, completely devoid of the faults of merg-
ing into the impersonal Brahman, known as sayujya-mukti,
and selfish sense enjoyment.

Sri-krsna-sankirtana is thus decorated with seven transcen-
dental qualities. It is the embodiment of eternity, bliss and
knowledge. May sri-krsna-sankirtana be thoroughly victorious
especially in revealing the astonishing pastimes of love of Sri
Sti Radha-Krsna yugala.

Comment
Harinama is like a new bud of a lotus flower. By constant

chanting of harinama, the name first makes its appearance
within the heart of the sadhaka. Thereafter, Krsna’s form, His
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transcendental qualities, His pastimes, and associates such as
the gopas and gopis, all become manifest within the heart. The
devotee directly perceives all of these within his heart. He
also perceives the vildsa 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-vilasa of Sti Sri
Radha Krsna should be especially glorified.

Sri Caitanya-caritamrta

(Antya-lila 20.11,13-14):

nama-sankirtana haite sarvanartha-nasa
sarva-subhodaya, krsna-premera ullasa
sankirtana haite papa-samsara-nasana
citta-suddhi, sarva-bhakti-sadhana-udgama
kysna-premodgama, premamrta-asvadana
kysna-prapti, sevamrta-samudre majjana

“By the performance of sri-krsna-sankirtana, 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 repeat-
ed birth and death which is a by-product of those sins. All
kinds of benedictions arise from sri-krsna-sankirtana, which
instigates all varieties of sadhana giving rise to prema-bhakti.
Krsna-prema appears and one begins to taste its nectar. Sri
Krsna is then obtained. Finally, one achieves spotless purity
and is thoroughly cooled and refreshed by complete immer-
sion in the nectar ocean of service to Sri Krsna.”
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Siksastaka: Song One (from Gitavali)

pita-varana kali-pavana gora
gaoyai aichana bhava-vibhora
citta-darpana parimarjana kari
krsna-kirtana jaya citta-vihari
hela bhava dava-nirvapana-vrtti
krsna-kirtana jaya klesa nivrtti
sreyah-kumuda-vidhu jyotsna-prakasa
krsna-kirtana jaya bhakti-vilasa
visuddha vidya vadhii-jivana riipa
krsna-kirtana jaya siddha-svariipa
ananda-payo nidhi vardhana-kirti
kysna-kirtana jaya plavana-miirti
pade-pade piyiisa svada-pradata
kysna-kirtana jaya prema vidhata
bhaktivinoda-svatma snapana vidhana
krsna-kirtana jaya prema-nidana

Adopting the sentiment and golden lustre of the limbs of
Srimati Radhika, Sri Sacinandana Gaurahari, the supreme
deliverer of the fallen conditioned souls of Kali-yuga, would
chant the holy name of Sri Krsna absorbed in a deep emo-
tional state. By the potency of His kirtana, not only the sinful
and materially afflicted people 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:

“The chanting of the holy name of Sri Krsna thoroughly
cleanses the mirror of the heart. [t very easily extinguishes the
blazing forest fire of material existence and dissipates, once and
for all, the threefold miseries: (1) adhyatmika—miseries arising
from one’s own body and mind, (2) adhibhautika—miseries aris-
ing from other living entities, and (3) adhidaivika—miseries aris-
ing from material nature or the demigods.
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“As the moon, by its nectarine soothing and cooling rays,
causes the white lotus to bloom, the holy name brings to blos-
som the white lotus of bhava-bhakti, which is the highest
benediction for the jivas. May there be all victory for sri-krsna-
sankirtana, the embodiment of the variegated manifestations
of bhakti.

“Visuddha-bhakti or unalloyed devotion is the embodiment
of the highest knowledge and it is like a new wife (vadhi). Sri-
kysna-sankirtana is the life of transcendental knowledge in the
form of bhakti. May there be all victory again and again for the
chanting of the holy name of Sti Krsna which manifests the
eternal constitutional form of the living entities.

“Sri-krsna-sankirtana expands the unfathomable, unlimited
ocean of transcendental bliss. May there be all victory for the
chanting of the holy name of Sri Krsna which is an inunda-
tion of transcendental bliss. Sri-krsna-sankirtana enables one
to taste ever-increasingly fresh nectar at every step.

“May there be all victory again and again for the chanting
of the holy name of Sri Krsna which bestows krsna-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 Sri Krsna which is a storehouse

of love of God.”

Srila Prabhupada Bhaktisiddhanta Sarasvati

Thakura’s Vivrti (commentary)

$ri kysna-kirtanaya namah
$1i kysna-sankirtana-kari $vi gurudevera o sri krsna-kirtana-vigraha
$ri gaurasundarera jaya hauka

[ offer my respectful obeisances unto sri-krsna-kirtana.
May there be all victory to $ri gurudeva, who is constantly
engaged in the performance of §ri krsna-sankirtana, and to
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Sti Gaurasundara, who is the personification of sri-krsna-
kirtana.

Out of innumerable different kinds of sadhana-bhakti, many
angas of bhakti have been described in Srimad-Bhagavatam and
Sri Hari-bhakti-vilasa. In sadhana-bhakti, there are principally
sixty-four angas of bhakti which have been described in con-
nection with vaidhi and raganuga-bhakti. In the statements of
Prahlada Maharaja as well, found in Srimad-Bhagavatam, we
find reference to suddha-bhakti. Sri Gaurasundara has said,
“Sri-nama-sankirtana is the topmost performance out of all the
various angas of bhakti.”

Learned scholars of the absolute truth have described the
supreme non-dual substance known as advaya-jiana-vastu in
three different stages. When that non-dual substance is
realised exclusively by knowledge, or in others words through
the function of the cit potency, it is referred to as Brahman.
When realised through the combined functions of the sat and
cit potencies, it is referred to as Paramatma, and when realised
through the functions of all potencies—sat, cit, and ananda—
that supreme truth is referred to as Bhagavan.

When the absolute truth, or in other words Bhagavan, is
viewed in terms of His opulences or majesty (aisvarya), He is
perceived as Vasudeva Krsna, and when viewed in terms of
His sweetness (madhurya), He is perceived as Vrajendra-nan-
dana Syamasundara Sri Krsna, the topmost relisher of tran-
scendental rasa. Sri Narayana is the worshipable object of two
and a half rasas. He is served primarily in the moods of santa
and dasya. The relationships of sakhya and vatsalya are faintly
present, but because the natural feelings of intimacy are
somewhat crippled by the sense of the Lord’s majesty, they are
only counted as half. Sti Krsna is served in all five principal
transcendental rasas known as mukhya-rasa.

Vrajendra-nandana Syamasundara Sri Krsna is the
supreme truth, the original source of all manifestations. His
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vaibhava-prakasa expansion, Sri Baladeva Prabhu, manifests
the abode of Maha-Vaikuntha. He is situated there in His
eternal catur-vyuha expansions—Vasudeva, Sankarsana, Pra-
dyumna, 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 kirtana, 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 kirtana. Kirtana is superior to japa within the
mind, because one derives great benefit by hearing the sound
vibration. Simultaneously, others who hear such kirtana also
derive benefit. Thus there is benefit both for the chanter and
for the hearers.

The word sankirtana means sarvatobhavena-kirtana.
(Sarvato-bhavena-kirtana means complete kirtana, or in other
words, kirtana that is performed in full knowledge of sam-
bandha-jiiana and free from all anarthas and aparadhas.) This
refers to that kirtana, the performance of which requires no
assistance from any other angas of sadhana. Partial kirtana of
the holy name of Sri Krsna is not called sankirtana. When
there is partial or imperfect chanting of the holy name of Sri
Krsna, the jiva 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 Sri Krsna.

By discussing material topics, one obtains fragmentary mate-
rial happiness. In the transcendental realm, Sri Krsna is the only
object of attainment. There is no possibility of any material
objects being there. Therefore, by chanting the holy name of Sti
Krsna, one obtains all kinds of perfections which are transcen-
dental to material nature. Out of the various types of perfection,
seven in particular are certainly obtained by $ri-krsna-sankirtana.
These seven types of perfection are being described here.
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1. Ceto-darpana-marjanam:
Cleanses the mirror of the heart

The chanting of the holy name of Sri Krsna cleanses the
dust from the mirror of the heart of the living entity. The
mirror of the heart of the baddha-jiva is thoroughly covered
by the dust of material contamination. This material con-
tamination, indicative of the jiva's disregard for the Lord
(bhagavat-vimukhata), is of three types: (1) anyabhilasa—the
living entity who is distracted from the Lord is filled with
desires separate from the interest of the Lord, (2) phala-
bhoga—enjoyment of the fruits of worldly activities, and (3)
phala-tyaga—renunciation which is not undertaken for the
pleasure of the Lord.

The chanting of the holy name of Sri Krsna is the most
effective instrument for cleansing the dirt from the mirror of
the jiva’s 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 jiva.

By the chanting of the holy name of Sri Krsna, all these
obstacles are removed. Finally, when the mirror of the heart
is cleansed by complete chanting of the holy name, one’s pure
spiritual form is reflected in the mirror of the heart and one
understands, “I am the servant of Lord Krsna.”

2. Bhava-mahadavagni-nirvapanam:
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
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innumerable sufferings which come under three headings:
(1) adhyatmika, (2) adhidaivika, and (3) adhibhautika.

As a blazing fire thoroughly destroys all the trees and ani-
mals 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 Sri Krsna. But when one
takes up the chanting of the holy name of Sri Krsna under the
expert guidance of a qualified guru and Vaisnavas, then even
while residing in this material world, one obtains relief from
the blazing fire of material existence. This is due to one’s
adopting an attitude which is favorably disposed toward Sri
Krsna (krsna-unmukhata). By sri-krsna-nama-sankirtana, all
these miseries are driven away.

3. Sreyah-kairava-candrika-vitaranam:
Diffuses the moonrays of bhava-bhakti
for the highest good of the jiva

Complete chanting of the holy name of Sri Krsna diffuses
the radiance of supreme auspiciousness. The word sreyah
means auspiciousness; kairava means white lilies (kumuda);
and candrika means the rays of the moon. Just as the soothing
rays of the rising moon cause the white lilies to bloom and
thus enhance their whiteness, the chanting of the holy name
of Sri Krsna expands the good fortune of the living entities.
Good fortune cannot be had by separate desires (anyabhilasa),
karma or jiiana. But sri-krsna-sankirtana promotes the highest
welfare of the jiva.

4. Vidya-vadhi-jivanam:
The life of all transcendental knowledge

Two kinds of knowledge have been described in the
Mundaka Upanisad: (1) laukiki-vidya—material knowledge, and
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(2) para-vidya—transcendental knowledge. Indirectly, $ri-
krsna-sankirtana is the life of laukiki-vidya, but it is primarily
the life of para-vidya or aprakrta-vidya. By the influence of $ri-
krsna-sankirtana, the jiva is liberated from the false ego arising
from mundane knowledge, and he obtains sambandha-jiiana.
The goal to be obtained by aprakrta-vidya is sri-krsna-sankir-
tana (i.e., the chanting of the holy name of Vrajendra-nan-
dana Syamasundara Sri Krsna). By this, Krsna Himself is
obtained.

5. Anandambudhi-vardhanam:
Increases the ocean of transcendental bliss

Sri-krsna-sankirtana expands the ocean of transcendental
bliss for the living entities. 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 compara-
ble only with a boundless ocean.

6. Prati-padam parnamrtasvadanam:
Enables one to taste nectar at every step

Sri-krsna-sankirtana causes one to taste complete nectar at
every step. In the relishing of transcendental rasa, there is
neither deficiency nor incompleteness of ananda. By the per-
formance of sri-krsna-sankirtana, one relishes the complete
and uninterrupted bliss of rasa at every moment.

7. Sarvatma-snapanam:
Completely bathes the body, mind, and atma

Even aprakrta-vastu or transcendental objects become soft-
ened by the chanting of the holy name of Sri Krsna. In the
material realm, the body, mind, and the soul are not only
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purified by sri-krsna-sankirtana, 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 contaminations are
cleansed away. When attachment toward mundane existence
is vanquished, the krsna-unmukha jiva obtains the cooling and
soothing service of Sri Krsna’s lotus feet.

Sti Jiva Gosvami has written in the Bhakti-sandarbha (273)
and in his Krama-sandarbha commentary on Srimad-
Bhagavatam (seventh canto):

ata eva yadyapy anya bhaktih kalau kartavya
tada kirtanakhya bhakti-samyogenaiva

This means that although in Kali-yuga it is necessary to
perform the other eight angas of bhakti (i.e., Sravanam,
smaranam, pada-sevanam, arcanam, wvandanam, dasyam,
sakhyam, and atma-nivedanam), they must be performed in
connection with the chanting of the holy name (kirtanam).
By this method, bhakti is fully accomplished.

Srila Bhaktivinoda Thakura’s

Sri Bhajana-rahasya verses
Ceto-darpana-marjanam:

In material existence, the heart is covered by attachment
for mundane enjoyment, aparadha, lust, anger, greed, intoxi-
cation, illusion, and envy. The mirror of the heart is cleansed
from all these impurities by bhagavan-nama-kirtana. This is
possible because the holy name is sac-cid-ananda-maya, as
described by Sri Riapa Gosvami in his Sri Namastaka (7) taken
from Stava-mala:
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suditasrita-janartir-asaye
ramya-cid-ghana sukha-svarippine
nama! gokula mahotsavaya te
krsna! piirna-vapuse namo namah

“O Nama! O Krsna! You destroy all the sufferings (arising
from namaparadha) of those who have taken shelter of You.
You are the form of supreme beauty, concentrated conscious-
ness, and spiritual happiness, and You are the embodiment of
bliss for the residents of Gokula (the gopas, gopis, cows, calves,
and all other life forms of Gokula). Therefore, I offer repeat-
ed obeisances unto You, who are the personification of the
complete manifestation of Vaikuntha.”

Bhava-mahadavagni-nirvapanam:

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 performing nama-
sankirtana. This is confirmed in Hari-bhakti-vilasa (11.371)
quoting from Srimad-Bhagavatam (6.2.46):

natah param karma-nibandha-krntanam
mumubksatam tirtha-padanukirtanat
na yat punah karmasu sajjate mano
rajas-tamobhyam kalilam tato 'nyatha

“Therefore, 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
sinful activity. Consequently, by the performance of nama-
sankirtana, one will never again become implicated in fruitive
activities (karma-khanda). This is not the case, however, with
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material methods of atonement, because even after such per-
formances, the heart again becomes contaminated by the
modes of passion and ignorance.”

Sreyah-kairava-candrika-vitaranam:

Sri-krsna-nama emits nectarine rays which cause the
white lily of supreme fortune to bloom. As the moon, by its
rays, causes the white lilies to blossom and become very fra-
grant, the holy name, by the transmission of its potency,
causes all kinds of good fortune to arise for the jivas. The fol-
lowing verse from the Prabhasa-khanda of the Skanda-Purana
has been cited as evidence of this in the Hari-bhakti-vilasa

(11.451):

madhura-madhuram-etan mangalam mangalanam
sakala-nigamavalli-sat-phalam cit-svariipam
sakrd-api parigitam sraddhaya helaya va
bhrguvara nara-matram tarayet krsna-nama

“Of all that is auspicious, the holy name of Sri Krsna
stands supreme. Of all that is sweet, the holy name is sweeter
still. It is the eternal spiritual fruit of the wish-fulfilling tree of
the entire Vedas and the embodiment of the absolute truth
endowed with full consciousness. O best of the Bhrgus! If any-
one even once chants the holy name of Lord Krsna, either
with faith or indifferently, the holy name delivers him from
the ocean of material existence.”

Comment
In his Dig-darsini commentary on this verse Srila Sanatana

Gosvami has explained that the word cit-svaritpam means cai-
tanya-brahma-svariipam. This means that the holy name is the
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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 sakrd-api mean that if
the holy name is chanted even once, everything even up to
moksa follows as a necessary result. Sanatana Gosvami
emphasizes this point by using the conditional case (bhavet)
meaning that it must be so. He says that the suffix pari in
parigitam indicates that even if the holy name is uttered indis-
tinctly (avyaktam) or incompletely (asampitrnam), it will
deliver such a result.

The suffix pari alters the meaning of words in many differ-
ent ways. It expresses the following ideas: against, opposite to,
away from, except, round about, fully, abundantly, richly, in
high degree, and so on. Srila Bhaktisiddhanta Sarasvati
Thakura Prabhupada has interpreted the word pari in a differ-
ent sense. He takes it in the sense of distinctly or fully
(prakrsta-ritpe) meaning that the holy name should be chant-
ed without offence (niraparadhe). If the holy name is chanted
in this way, it will immediately deliver the chanter.

Vidya-vadhi-jivanam:

The holy name is the life of all transcendental knowl-
edge, which is here compared to a wife. This is supported in
the Hari-bhakti-vilasa (11.441) quoting from the Garuda
Purana:

yad-icchasi param jianam jianad yat paramarm padam
tadadarena rajendra kuru govinda kirtanam

“O Rajendra (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 Sri Govinda.”
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Comment

In his Dig-darsini commentary on this verse Srila Sanatana
Gosvami explains that the word jiianam here refers to knowledge
concerning the glories of the topmost bhagavad-bhakt. By chant-
ing 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 mukt. Beyond mukd,
beyond Vaikuntha, beyond even Ayodhya and Mathura—the
attainment of the service of the lotus feet of Sri Krsna in Vraja is
what is here referred to as param-padam. This fruit is obtained by
kirtana of govinda-nama, not by any ordinary knowledge.

It is further stated in the Srimad-Bhagavatam (3.5.40):

dhatar yad asmin bhava isa jivas
tapa-trayenabhihata na sarma
atman labhante bhagavams tavanghri-
cchayam sa-vidyam ata asrayema

“O maintainer of the universe! O Lord! In this material
world the jivas who disregard the Lord are always over-
whelmed by the three-fold miseries—adhyatmika, adhibhautika,
and adhidaivika. Thus they are unable to find any happiness or
peace. Therefore, O Bhagavan, in full knowledge, we are tak-
ing shelter of the shade of Your lotus feet.”

Comment
The words sa-vidyam—with full knowledge—-mean with

bhakti. Out of all types of vidya, bhakti is the best, because by
it Bhagavan becomes known.
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In the Srimad-Bhagavatam (4.29.49) it is stated, sa vidya
tan-matir-yaya: “That by which one’s attention is concentrat-
ed upon the Supreme Lord is called vidya.” Srila Bhakti-
vinoda Thakura has composed a verse in this connection
explaining how krsna-nama is the life of such knowledge

(Bhajana-rahasya 1.21):

ye Saktite krsne mati kare udbhavana

vidya-name sei kare avidya khandana

krsna-nama sei vidya-vadhura jivana
krsna-pada-padme ye karaye sthira mana

“That potency by which one’s intelligence is aroused
toward Krsna is known as vidya. Only by bhakti can one’s
attention be drawn upon the lotus feet of Bhagavan.
Therefore, the knowledge being referred to here is bhakti.
This knowledge dissipates ignorance. Krsna-nama is the life of
transcendental knowledge by which the consciousness
becomes firmly situated at the lotus feet of Sti Krsna, and one
is engaged in the service of His lotus feet.”

Anandambudhi-vardhanam:

Nama-kirtana expands the ocean of transcendental bliss
within the heart, as it is stated in the Hari-bhakti-vilasa
(10.193) quoting from Srimad-Bhagavatam (8.3.20):

ekantino yasya na kaficanartham
vafichanti ye vai bhagavat-prapannah
aty-adbhutam tac-caritam sumangalam
gayanta ananda-samudra-magnah

“The ekantika-bhaktas, who are fully surrendered unto the
Lord, become immersed in the ocean of bliss by chanting and
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reciting the Lord’s transcendental pastimes which are aston-
ishing and supremely auspicious. They have no desire other
than to obtain the lotus feet of Bhagavan. [ pray unto that
supreme Brahman, who is the Supreme Personality of

Godhead.”
Prati-padam parnamrtasvadanam:

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 perception of his constitu-
tional 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 ananda
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
one’s svariipa, one who then chants the holy name with love
and spiritual emotion (bhava) will taste the nectar of the
name at every step.

[t is therefore said in the Hari-bhakti-vilasa (11.504) quot-
ing from the Padma Purana:

tebhyo namo ’stu bhava-baridhi-jirna-panka-

sammagna-moksana-vicaksana-padukebhyah
kysneti varna-yugalam sravanena yesam
anandathur-bhavati nartita-roma-vrndah
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“I offer my respectful obeisances again and again unto the
lotus feet of that person whose heart trembles with bliss upon
chanting and hearing the holy name of Sri Krsna, whose bod-
ily 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 material existence.”

Sarvatma-snapanam:

The self is thoroughly cleansed by bathing in the holy
name, as it is stated in the Hari-bhakti-vilasa (11.359) quoting
from Srimad-Bhagavatam (12.12.48):

sankirtyamano bhagavan anantah
srutanubhavo vyasanam hi pumsam
pravisya cittam vidhunoty asesam
yatha tamo 'rko ’bhram ivati-vatah

“By describing the transcendental characteristics or pas-
times of Bhagavan Sri Hari, or by hearing of His glories, the
Supreme Lord Sri Krsna enters within the heart (as hari-
katha) and drives away all ignorance (andhakara) exactly as
the sun drives away darkness. And as a powerful wind blows
away a mass of clouds, the hearing of lila-katha eradicates all
the sufferings of material existence.” The word andhakara
refers to the various contaminations of the heart such as
anarthas and aparadhas.

Srila Bhaktivinoda Thakura has composed the following
Bengali verse in this connection (Bhajana-rahasya 1.24):

sruta anubhuta yata anartha samyoga
$ri krsna kirtane saba haya ta viyoga
je ritpa vayute megha sitrya tamah nase
citte pravesiya dosa asesa vinase
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krsna namasraye citta darpana marjjana
ati Sighra labhe jiva krsna prema-dhana

“All varieties of anarthas that have ever been heard of or
experienced are destroyed by chanting the holy name of Sri
Krsna. As the wind disperses the clouds or as the sun dissi-
pates 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 Sri Krsna, the mirror of the
heart is cleansed and very quickly the jiva attains the treasure
of krsna-prema.”

The holy name of Sti Krsna is caitanya, fully conscious,
and it is the personification of madhurya, sweetness, and of
transcendental rasa. As stated in the Namastaka (8):

narada-vinoj-jivana!
sudhormi-niryasa-madhuri-pura!
tvam krsna-nama! kamam
sphura me rasane rasena sada

“O krsna-nama! You are the life-support of Sri Narada’s
vind. You are the crest upon the waves of nectar arising from
the ocean of madhurya. May you, therefore, always appear
very prominently on our tongues, accompanied by great
attachment.”

Sri-harinama is worshipable particularly for liberated persons.
Simply by namabhasa, or a semblance of pure chanting, all mis-
ery and distress are dissipated. As stated in the Namastaka (2):

jaya namadheya! muni-vrnda-geya!
jana-rafijanaya param aksarakrte
tvam anadarad api manag-udiritam
nikhilogra-tapa-patalim vilumpasi
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“O Namadheya, O Krsna appearing in the form of the
name! Great sages such as Narada and others constantly
chant Your glories. For the delight of all humanity, You have
appeared in the form of transcendental syllables. Although
You are directly the supreme Brahman, Sri Krsna Himself,
You appear in the form of syllables for the benefit of people in
general. Even if one chants the holy name of the Lord indif-
ferently (avahelana), or in other words, with the four kinds of
namabhasa—sanketya (to indicate something else), parihasa
(jokingly), stobha (for musical entertainment), and hela
(neglectfully)—the holy name is competent to destroy the
most grievous sins and thus nullify all severe material afflic-
tions. Therefore, O Nama, may there be all victory unto
You!”

It is, therefore, stated in Sri Caitanya-Bhagavata (Madhya
23.76-78):

hare krsna hare krsna krsna krsna hare hare
hare rama hare rama rama rama hare hare
prabhu kahe-kahilan ei maha-mantra
iha japa giya sabe kariya nirbandha
iha haite sarva-siddhi haibe sabara
sarva-ksana bala ’ithe vidhi nahi ara

“Sri Caitanya Mahaprabhu said, ‘I have spoken this maha-
mantra, now all of you return home and perform japa and kir-
tana 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 regulations regarding its performance. At
every moment, utter this maha-mantra.’”
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Why is nama-sadhana so accessible?
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namnam akari bahudha nija-sarva-saktis
tatrarpita niyamitah smarane na kalah
etadysi tava krpa bhagavan mamapi
durdaivam idysam ihajani nanuragah

Anvaya

(he) bhagavan—O Bhagavan (being compelled by causeless
mercy); namnam bahudha akari-You have manifested innumer-
able names such as Krsna and Govinda just to benefit the liv-
ing entities; tatra—and in all those names; arpita—You have
invested; nija sarva saktih—all the potencies of Your respective
personal forms; smarane kala api-moreover, in remembering the
holy names of the Lord; na niyamitah—You have not imposed
any restrictions as is the case with sandhya-vandana, or savitri-
gayatri, which must be chanted by brahmanas 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 etadrsi krpa—although Your
mercy is so great; mama idrsam durdaivam—my misfortune (in
the form of offenses to the holy name) is such that; anuragah na
ajani-1 have not awoken attachment; iha—for these holy names
which award all benedictions and are so easily accessible.
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“O Bhagavan! Your holy name bestows all auspiciousness
upon the living entities. Therefore, for the benefit of the jivas,
You eternally manifest Your innumerable names, such as
Rama, Narayana, Krsna, Mukunda, Madhava, Govinda,
Damodara, and so on. You have invested those names with all
the potencies of Your respective personal forms. Out of cause-
less mercy, You have not even imposed any restrictions on the
chanting and remembrance of such names as is the case with
sandhya-vandana, 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 remembered. This
is the provision You have made. O Lord! This is Your cause-
less mercy upon the living entities. Nonetheless, | am so
unfortunate due to committing offenses that I have not awo-
ken any attachment for Your holy name, which is so easily
accessible and bestows all good fortune.”

Sri Sanmodana Bhasyam

Sri-kysna-sankirtana is of four varieties being distin-
guished by nama, riipa, guna, and lila. The holy name of Sri
Krsna is the original seed of all happiness. The word nami
literally means possessing a name. It is used almost exclu-
sively with reference to the Supreme Lord to indicate the
personality whom the holy name addresses. Sri-nama and
sri-nami are one and the same fundamental truth. There is
no difference between Them. Sri-krsna-nama-sankirtana is
extremely beneficial for everyone in all respects.
Therefore, in order to arouse faith in the jivas toward the
holy name of the Lord, Svayam Bhagavan Sri Caitanya
Mahaprabhu personally broadcast the supreme utility of
krsna-nama-sankirtana.



Sloka Two 39

He says, “O Bhagavan! 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) mukhya—principal, and (2) gauna—secondary.
The names Hari, Krsna, Govinda, Acyuta, Rama, Ananta,
Visnu, and so on, are principal names; whereas, the names
Brahma, Paramatma, niyanta (supreme controller), pata
(maintainer), srasta (creator), and mahendra (the great chief)
are secondary names. Furthermore, You have invested Your
principal names with all the potencies and perfect compe-
tence of Your svaripa-sakti.”

This is proved by the statements of many scriptures. The
first reference describes the holy name’s power to destroy sins.
This verse is found in Hari-bhakti-vilasa (11.486) quoting
from Srimad-Bhagavatam (6.16.44):

na hi bhagavann aghatitam idam
tvad-darsanan nrmam akhila-papa-ksayah
yan-nama sakyc chravanat
pukkaso "pi vimucyate sarsarat

“O Bhagavan! Just by seeing You, all the sins of men
become destroyed. This is not at all impossible, for even a low
class dog-eater (candala) who hears Your holy name but once
is liberated from material existence.”

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 Visnu-
dharmottara Purana. The second verse in this series is also

found in Hari-bhakti-vilasa (11.378):

vedaksarani yavanti pathitani dvijatibhih
tavanti harinamani kirttitani na samsayah
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rg-vedo yajur-vedah sama-vedo ’py atharvanah
adhitas tena yenoktam harir ity aksara dvayam

“The extent to which the twice-born brahmanas 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 ‘Hari’ should be understood
to have completed his study of all the Vedas—the Rg Veda,
Yajur Veda, Sama Veda and Atharva Veda.”

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

ma rco ma yajustata ma sama pathakificana
govindeti harer-nama geyam gayasva nityasah

“Therefore do not study the Rg, Yajur, Sama, 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.”

The next verse shows the effect of disrespecting the holy
name. It is found in Bhakti-sandarbha (Anuccheda 265) and in
Hari-bhakti-vilasa (11.509) quoted from the Vaisakha-mahat-
mya of the Padma Purana:

avamanya ca ye yanti bhagavat-kirtanam nara
te yanti narakam ghoram tena papena karmana

“Those 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.”

The next verse establishes that the chanting of the holy
name is the most effective method of sadhana both for the

sadhakas and for the siddhas. This verse is found in Srimad-
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Bhagavatam (2.1.11). It has been cited in Bhakti-sandarbha
(Anuccheda 265), Hari-bhakti-vilasa (11.414), and Bhakti-
rasamrta-sindhu (1.2.230):

etan nirvidyamananam icchatam akuto-bhayam
yogindrm nrpa nirnitam harer-namanukirtanam

“O King! It is the opinion of all scriptures and all previous
acaryas 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 eleva-
tion to the heavenly planets or liberation, or whether one be
a self-satisfied yogi (atmarama), one should chant the holy
name of the Lord with great love.”

In his Bhakti-rasamrta-sindhu commentary on this verse
Srila Visvanatha Cakravarti Thakura explains that the term
nirvidyamananam means of those who are devoid of all desires,
including the desire for liberation. This term refers to the
ekanta-bhaktas. The word icchatam means of those who seek
the heavenly planets and liberation. This refers to the jiianis
and karmis. The word yoginam means of the yogis. This refers
to the atmaramas or those who take pleasure in the self.

The word akutobhayam means that there is absolutely
no doubt about the efficacy of nama-kirtana. It does not
depend on time, place, person, articles of worship, puri-
ty 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 nama-anukir-
tanam mean either constant chanting or chanting to an
extent that is appropriate for one’s practice of bhakti.
This practice is suitable both in the stage of sadhana,
practice, and sadhya, perfection. The purport of the word
nirnitam (it has been decided) is that this fact has been
decided by the common consent of previous rsis and
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maharsis who became devoid of all doubt after direct
experience and realization.

The next verse describes the self-revealing power of the
holy name and its ability to deliver the living entities from
material existence. This verse is found in Hari-bhakti-vilasa

(11.512), quoted from the Rg Veda (1.156.3):

asya jananto nama cid-viviktana
mahaste visno sumatim bhajamahe
om ity etad-brahmanopadistarn nama
yasmad-uccaryamanam-eva samsdara
bhayat-tarayati tasmad ucyate tarah

“O Visnu! Your name is fully spiritual (cit-svariipa), 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. Brahmaji propagated the tran-
scendental sound ‘om’, the mere utterance of which liberates
one from the fear of material existence. Therefore, the vibra-
tion om is known as taraka-brahma.” Taraka 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-vilasa (11.417) from the Padma Purana
(Uttara-khanda, Chapter 46):

sakyd-uccaritam yena harir-ityaksara-dvayam
baddah parikaras-tena moksaya gamanam prati

“Those who are free from all offenses and who utter even
once the two syllables ‘Hari’ become resolute to obtain liber-
ation from material existence and the service of the lotus feet
of the Supreme Personality of Godhead.”
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In his Dig-darsini commentary on this verse, Srila
Sanatana Gosvami has explained that the words baddah-
parikaras, to tighten one’s girth, mean that he becomes imme-
diately prepared, and moksaya gamanam prati mean for obtain-
ing liberation. He says that by this simple act one’s sadhana is
complete, sadhanam samyag-anusthitam ity arthah.

The next verse from Srimad-Bhagavatam (2.3.24) shows by
indirect indication the power of the holy name to melt the

heart. It is cited in Hari-bhakti-vilasa (11.505):

tad asma-saram hrdayam batedam
yad grhyamanair hari-nama-dheyaih
na vikriyetatha yada vikaro
netre jalam gatra-ruhesu harsah

“O Sita! If one’s heart does not melt and begin to flow
toward the Supreme Lord upon hearing and chanting His
holy name, if one’s eyes do not fill with tears and the hairs of
one’s body stand on end due to ecstacy, then one should know
that one’s heart has become as hard as iron due to committing
namaparadha.”

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-vilasa
(11.451) quoting from the Prabhdsa-khanda of the Skanda

Purana:

madhura-madhuram-etan-mangalam mangalanam
sakala-nigama-valli-satphalam cit-svariipam
sakrd-api parigitam sraddhaya helaya va
bhrguvara naramatram tarayet kysnanama

“Of all that is auspicious, the holy name of Sri Krsna
stands supreme. Of all that is sweet, the holy name is
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sweeter still. It is the eternal spiritual fruit of the wish-
fulfilling tree of the entire Vedas and the embodiment of
the absolute truth endowed with full consciousness. O
best of the Bhrgus! If anyone even once chants the holy
name of Lord Krsna, either with faith or indifferently,
the holy name delivers him from the ocean of material
existence.”

The next verse from the Adi Purana proves the power of
the holy name to bring Krsna under control. This verse is
quoted in Hari-bhakti-vilasa (11.446) and Bhakti-rasamyta-
sindhu (1.2.231):

gitvd ca mama namani vicaren-mama sannidhau
iti brabimi te satyam krito "ham tasya carjuna!

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

The last two verses in this section, quoted from the Padma
Purana, establish that the holy name is completely beyond
material nature and, therefore, cannot be grasped with the
material senses. These verses appear in Bhakti-rasamrta-sindhu
(1.2.233-234). The first verse in the series also appears in
Hari-bhakti-vilasa (11.503):

nama cintamanih kysnas caitanya-rasa-vigrahah
pitrnah suddho nitya-mukto 'bhinnatvan-nama-naminoh

“The holy name of Sri Krsna awards all benedictions just
like the cintamani stone. It is Krsna Himself, the embodiment
of all transcendental mellows (caitanya-rasa-vigraha). The
holy name is complete, beyond the influence of maya, and
eternally liberated, since sri-krsna-nama and sri-krsna-nami are
non-different.”
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atah sri-kysna-namadi na bhaved grahyam indriyaih
sevonmukhe hi jihvadau svayam eva sphuraty adah

“Therefore, the transcendental name, form, qualities, and
pastimes of Sri Krsna 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.”

Thus the existence of all potencies in harinama is estab-
lished by the statements of the sruti, smrti, and the tantras.
After explaining how Bhagavan has mercifully invested all
powers in His holy names, Sri Caitanya Mahaprabhu says:

“In the processes of karma, jiana, 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 limit-
less 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.” The word durbhagya, misfor-
tune, indicates the presence of namaparadha. Namaparadha
will be briefly described in the discussion ahead. Sri Caitanya
Mahaprabhu continues:

“In this material world fashioned by maya, the jivas 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, jiana, and other meth-
ods which simply produce misery. But the jiva can never
achieve eternal welfare by these methods.

“Thinking thus, unlimitedly merciful Sri Krsna manifested
His holy names to the jivas as the method of obtaining bhak-
ti. Bhakti is predominated by the hladini potency of Sri Krsna’s
svaritpa-Sakti, and by the chanting of the holy name it is trans-
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mitted into the hearts of the jivas. But in spite of hearing and
chanting, the jivas do not obtain attachment toward the holy
name on account of offenses. Therefore, persons possessing
sraddha should receive harinama from the mouth of $ri gurude-
va. Being attentive to avoid committing offenses, they should
perform japa and nama-sankirtana with great faith, as far as
their capacity allows.”

Offenses are of ten kinds:

The ten offenses to the holy name are mentioned in the
Padma-Purana (Svarga-khanda, 48). They have also been
quoted in Hari-bhakti-vilasa (11.521-524) and Bhakti-sandar-
bha (Anuccheda 265):

1 satam ninda namnah paramam aparadham vitanute; yatah
khyatim yatam katham usahate tad vigarham—To criticise the
devotees of the Lord is a very grievous offense to $ri-nama.
How can sri-nama-prabhu tolerate criticism of those great
souls who are deeply devoted to the holy name and who
spread its glories throughout the world? Therefore, criti-
cism of saintly persons and devotees is the first offense
against the holy name.

2 sivasya $ri visnor ya tha guna-namadi-sakalam; dhiya bhinnam
pasyet sa khalu harinamahitakarah—In this world, those per-
sons who, by mundane intelligence, see a difference in the
all-auspicious transcendental holy name, form, qualities,
and pastimes of Sti Visnu, in other words, who consider
them to be like material phenomena and thus different
from nami-visnu, commit an offense against the holy name.
Furthermore, one who considers the qualities, names, and
other attributes of Sri Siva to be different from those of Sri
Visnu commits a serious offense.

In his Dig-darsini commentary on this verse quoted in

Hari-bhakti-vilasa (11.521), Srila Sanatana Gosvami has
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said: adi-sabdena rupa-liladi, dhiyapi harinamni ahitam
aparadham karotiti tatha sah—“The word adi refers to the
other attributes of Sri Siva such as his form and pastimes.
If one even thinks that Sri Siva’s name, form, qualities,
and pastimes are different from those of Sri Visnu, he com-
mits a serious offense against harinama.”

Srila Jiva Gosvami 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 Sri Visnu. This means
that the name, form, qualities, and pastimes of Siva and
those of Sri Visnu are identical. The meaning here is
that the Siva being referred to is none other than Visnu
in another form. The word §ri in the verse appears in
front of Visnu and not in front of Siva to give promi-
nence to Visnu. The word namaparadha used with refer-
ence to Siva signifies that the name Siva here simply
indicates Sri Visnu. The name of Siva has also been list-
ed in this way in the thousand names of Visnu.
Therefore the oneness referred to simply means that
Siva is nothing but a manifestation of Visnu in another
form. Consequently one should not see any difference
between them. Otherwise if one thinks that Siva is a
separate and independently powerful Lord, that is an
offense to harinama.

3 guror avajiia-To disregard the spiritual master who is estab-
lished in all the truths regarding the holy name, consider-
ing him to be an ordinary man possessing a perishable
body composed of material elements, is the third offense
against the holy name.

4 sruti-sastra nindanam-The fourth offense is to find fault
with the Vedas, the sattvata Puranas, and other scriptures.

5 tatharthavado-The fifth offense is to consider the glories of
the holy name to be exaggerated.
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6 hari-namni kalpanam-The sixth offense is to ascribe one’s
own imaginary meaning to the holy name.

7 namno balad yasya hi papa-buddhir na vidyate tasya yamair hi
suddhih—Persons who have the tendency to commit sinful
actions on the strength of the holy name cannot be puri-
fied by any artificial processes of yoga, such as yama, niya-
ma, dhyana, dharana, and so on. This is certain.

8 dharma-vrata-tyaga-hutadi karma subha-kriya-samyam api
pramadah—To consider routine religion, penances, renunci-
ation, sacrifices and other ordinary pious activities in the
material mode of goodness (sat-karma) to be equal to the
transcendental holy name of the Lord is negligence and is
thus considered an offense.

9 asraddadhane vimukhe "py asrnvati yas-copadesah siva-nama-
paradhah—To instruct the glories of the holy name to faith-
less persons who are averse to hearing and chanting the
holy name is also an offense.

10 srutwapi nama-mahatmyam yah pritir-ahito ’dhamah aham
mamadi-paramo namni so ’'py aparadhakrt—Those who, in
spite of hearing the astonishing glories of the holy name,
maintain the conception that “I am this material body”
and that worldly objects are ‘mine’, and who display no
persistence in or love for the utterance 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 work-
ers. Such fruitive activities are no longer under his jurisdic-
tion. In other words, he has already relinquished the author-
ity 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 harinama,
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there will be no opportunity to commit further offenses and
all previous offenses will be destroyed.

This is stated in the Padma Purana (Svarga-khanda, 64):

namaparadha-yuktanam namany eva haranty adham
avisranti prayuktani tany evartha karani ca

“Only harinama is able to destroy the sins of persons who
are infested with namaparadha. Therefore, one should con-
stantly chant the holy name of the Lord. By this process, all
offenses will be dissipated and one will obtain krsna-prema,
the highest attainment of life.”

When all offenses have thus been nullified, attachment
will awaken for s§ri-harinama. At that time sarvartha-siddhi,
complete perfection, will be attained. Here sarvartha-siddhi
implies krsna-prema. This is the second instruction of Sti
Caitanya Mahaprabhu.

Sri Caitanya-caritamrta

(Antya-lila 20.17-19):

aneka-lokera vanicha—aneka-prakara
krpate karila aneka-namera pracara
khaite suite yatha tatha nama laya
kala-desa-niyama nahi, sarva siddhi haya
« z . - ] = I . -
sarva-sakti name dila kariya vibhaga
amara durdaiva—name nahi anuraga!”

“Those who are distracted from the Lord, being bound by
the illusory energy, have innumerable desires for sense enjoy-
ment 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
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the vibration of such names, He has not imposed any restric-
tions in regard to time, place, or person. Even by chanting $ri-
krsna-nama at the time of eating, drinking, and sleeping, all
petfection is attained. Alas, Sri Krsna has invested all His
potencies in His holy names, but I am so unfortunate that I
have not even the slightest attachment for them.”

Siksastaka: Song Two (Gitavali)

tunhu daya-sagara tarayite prani
nama aneka tuya sikhaoli ani’
sakala sakati dei name tohara
grahane rakhali nahi kala-vicara
sri-nama-cintamani tohdri samana
visve bilaoli karuna-nidana
tuya daya aichana parama udara
atisaya manda, natha! bhaga hamara
nahi janamila name anuraga mora
bhakativinoda-citta duhkhe vibhora

“O ocean of mercy Sri Krsna, 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 respec-
tive transcendental 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 sadhaka-jiva can per-
form japa, kirtana, or smarana of the holy name.

Like Your transcendental form, the holy name is sat-cit-
ananda, and it is superior even to cintamani, touchstone. You
have distributed this touchstone-like harinama throughout the
entire world. This is the topmost display of Your mercy. On the
one hand Your mercy is extremely generous and beyond com-
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pare. Yet my misfortune is very great, for I have not even the
slightest attraction toward the magnanimous name of Sri
Krsna. Therefore Bhaktivinoda Thakura says, ‘My heart is
overwhelmed with sadness. What shall I do? O Lord! Now |

r»

am simply waiting expectantly upon Your causeless mercy’.
Vivrti

“O Bhagavan! Out of Your causeless mercy, You have man-
ifested 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 sleeping—at any time—one can
chant the holy name of the Lord. There is no inconvenience
in this whatsoever. Yet I am so unfortunate that [ have not
even the slightest attachment for chanting or remembering
such liberal and magnanimous names.”

Mukhya and gauna-nama:

[t is mentioned above that the Lord manifests innumerable
(bahu) names. The word bahu indicates that the Lord’s holy
names are of two types: mukhya and gauna. Mukhya-nama is
also of two types: madhurya—names which represent the sweet,
intimate, loving feature of the Lord, and aisvarya—names
which represent His opulent and reverential feature. Included
in the first category are Krsna, Radha-ramana, and Gopijana-
vallabha; in the second category are Vasudeva, Rama, and
Nrsimhha. The separated expansions of the Lord, or in other
words, His partial manifestations such as Brahma, Paramatma,
and so on are included in the gauna or secondary names of the
Lord. The principal names of the Lord are non-different from
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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 jiva is cetana, conscious. The principal meaning of the
word cetana is that the jiva has independence. But when the
jiva misuses his independence and remains disinterested in
the Lord, he is bound in the perishable kingdom of maya.
This is his durdaiva, misfortune. The word durdaiva refers to
the jiva's apathy toward the service of Bhagavan known as
bhagavat-seva-vimukhata.

When the jiva embarks upon the threefold path of enjoy-
ment—namely, anyabhilasita, karma, and jiana-he forgets his
true identity and, thus, meets with disaster. The term
anyabhilasita literally means desirousness. It refers to the state
of being driven or impelled by material desires. Under the
sway of anyabhilasita, the jiva 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 jiva engages
in sat-karma in order to obtain fleeting heavenly pleasures.
When, in the midst of such enjoyment, he is forced to expe-
rience distress, he renounces the inclination for material
enjoyment. He then cultivates jiana directed toward libera-
tion by merging into the impersonal, undifferentiated feature
of the Supreme (nirbheda-brahma).

Namaparadha, namabhasa, and suddha-nama:

By some great fortune, the jiva obtains the association of the
Lord’s devotees. By the association of those devotees, by the
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instructions received from the spiritual master, and by the mercy
of the Lord, the jiva awakens a desire to serve Sri Krsna. This is
the nitya-dharma of the jiva in his constitutional position.

At present, because the jiva remains covered by the impu-
rities of the three paths cited above, his good fortune is
severely impaired. Sometimes he remains busy in the acquisi-
tion of trivarga—namely, religiosity (dharma), accumulation of
wealth (artha), and sense enjoyment (kama). Sometimes,
being disgraced by irreligiosity, anarthas, and unsatisfied mate-
rial desires, the jiva 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 suddha-nama, but namaparadha.

Sometimes, being harassed by his restless state, he avoids
material sense gratification, hoping to obtain peace. For his
welfare, he takes up the chanting of the holy name, but
remains indifferent toward the cultivation of sambandha-
jiana. At that time also, the name which he chants is not sud-
dha-nama, but namabhasa, a semblance of the holy name. By
chanting in the stage of namabhasa, he becomes liberated
from the materialistic conception of life and becomes eligible
to take up the service of the Lord.

Pure devotees, having rid themselves of misfortune in the
shape of mundane existence and impersonal liberation, chant
the pure holy name of the Lord; consequently, they attain
unalloyed krsna-prema.

The process to attain freedom from namaparadha:

Observing the predicament of the baddha-jivas, Sri
Gaurasundara instructed them on the system for performing
nama-bhajana. The jivas’ absence of attachment toward the
holy name of Bhagavan is their misfortune. But in spite of
such misfortune, the mercy of Bhagavan is always present.
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There is a method of becoming freed from the hands of nama-
paradha. Considering offences to be like a thunderbolt, one
should never engage in aparadha, and by incessantly chanting
the holy name, there will be no occasion to commit such
offenses.

By chanting namabhdsa, one obtains mukti, or in other
words, freedom from attachment to material sense enjoy-
ment. Thereafter, the jiva obtains qualification to chant the
holy name purely. The attainment of all such opportunities is
an indication of the mercy of Bhagavan. By the influence of
mukhya-nama—i.e., Radha-kanta, Radha-ramana, Madana-
mohana, Govinda, Madhustadana, and other such names—the
jivas attain exceptional and exclusive benefit.

Niyamitah-smarane na kalah:

As far as the fulfilment of desires for insignificant materi-
al sense enjoyment are concerned, there are rigid considera-
tions regarding time, place, person, eligibility, and so on. But
out of His mercy, Bhagavan has exonerated those who chant
the holy name from the iron shackles of such inflexible stric-
tures. At all times and in any condition, one can chant the
holy name of Bhagavan.

In this connection, Sri Caitanya Mahaprabhu has said the
following in the Sri Caitanya-Bhagavata (Madhya 28.28; and
Madhya 23.78):

ki sayane, ki bhojane, kiva jagarane
ahar nisa cinta krsna, balaha vadane

“Whether sleeping, eating or waking—day and night—
chant and remember the holy name of Sri Krsna.”

sarvaksana bala ithe vidhi nahi ara



Sloka Two 55

“There are no hard and fast rules for chanting the holy
name of the Lord, so chant always.”

It is further stated in the Sri Caitanya-caritamrta (Antya
20.18):

khaite suite yatha tatha nama laya
kala-desa-niyama nahi, sarva siddhi haya

“The 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.”

Sri Bhajana-rahasya Verses
Nija-sarva-saktih-tatrarpita:

Sti Krsna has invested all potencies in His holy names, as
stated in the Hari-bhakti-vilasa (11.398), quoting from the
Skanda Purana:

dana-vrata-tapas-tirtha-ksetradinafi-ca yah stitah
saktayo deva-mahatam sarva papa harah subhah
rajasityasvamedhanam jianasyadhyatma vastunah
akrsya harina sarvah sthapitah svesu namasu

“Sri Krsna 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 rdjasitya and asvamedha sacri-
fices, or knowledge of spiritual phenomena, have been
assembled by the Supreme Lord and invested in His holy
names.”
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Srila Bhaktivinoda Thakura has composed the following
Bengali verse in this connection (Bhajana-rahasya 2.3):

dharma-yajiia-yoga-jiiane-yata sakti chila
saba hariname kysna svayam samarpila

“Sri Krsna extracted all the potencies that are present in
dharma, yajiia, yoga, and jiiana, and conferred them upon His
holy names.”

Niyamitah-smarane na kalah:

There are no rules regarding the time for chanting and
remembering the name of Bhagavan. In the performance of
nama-bhajana, there are no considerations such as whether one
is clean or unclean, purified or unpurified, or whether the occa-
sion is timely or untimely. This is corroborated in the Hari-
bhakti-vilasa (11.411), quoting from the Vaisvanara-sambhita:

na desa kala niyamo na saucasauca nirayah
param sankirtanad eva rama rameti mucyate

“In nama-bhajana, there are no rules regarding time and
place, nor are there any considerations of cleanliness or
uncleanliness. Simply by repeating the holy name ‘Rama,
Rama’, the jivas obtain liberation from material existence.”

Durdaivam-idrsam-ihajani-nanuragah:

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-vilasa (10.466), quoting from
Srimad-Bhagavatam (3.9.7):
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daivena te hata-dhiyo bhavatah prasangat

sarvasubhopasamanad vimukhendriya ye
kurvanti kama-sukha-lesa-lavaya dina
lobhabhibhiita-manaso ’kusalani sasvat

“O Bhagavan! By hearing, chanting, and remembering
Your lila-katha, all misfortune is driven away. Persons who are
averse to such hearing and chanting, which mitigate all dis-
tress, continuously engage in inauspicious activities, their
hearts’ 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.”
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What is the process of chanting the holy name?
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trnad api sunicena taror api sahisnuna
amanina manadena kirtaniyah sada harih

Anvaya

trnad-api sunicena—being completely free from materialistic
pride and considering oneself even lower and more worthless
than insignificant grass which has been trampled beneath
everyone’s feet; taror api sahisnund—being more tolerant than a
tree; amanind-being prideless; manadena—giving respect to
others in accordance with their respective positions; sada harih
kirtaniyah—always incessantly chant the holy name of Sri Hari.

Translation

“Thinking oneself to be even lower and more worthless
than insignificant grass which has been trampled beneath
everyone’s feet, being more tolerant than a tree, being pride-
less, and offering respect to all others according to their
respective positions, one should continuously chant the holy
name of Sri Hari.”

Sri Sanmodana Bhasyam

Four symptoms are observed in the sadhaka who chants the
holy name of Sri Krsna free from all offenses: (1) natural
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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 respec-
tive positions.

1. Trnad-api sunicena:
Humbler than a blade of grass

When sri-harinama, which is the personification of
aprakrta-cinmaya-rasa, makes its appearance in the heart of the
sadhaka, it overwhelms his heart and he begins to think thus:

“Aho, I am by nature infinitesimal consciousness (anu-
caitanya) and a servant of Sri Krsna. I have absolutely no use
for mundane material objects. Alas! Alas! Due to my apathy
toward Sri Krsna, 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 $ri guru and Vaisnavas, | have now understood that
my indifference can be dissipated only by sadhana of bhagavad-
bhakti.

“By becoming situated again in my constitutional identity,
[ can obtain bhagavat-prema. Therefore, until, by the grace of
Bhagavan, I obtain release from material existence, I shall
have to take support of the principle of yukta-vairagya. While
cultivating sambandha-jiiana, 1 will accept only those things
which are appropriate for the maintenance of life.

“Misery arising from scarcity, disease, lamentation, and old
age, as well as happiness arising from wealth, good health,
strength, knowledge, and so on are all manifest reactions of
previous activities known as prarabdha-karma. These 1 will
certainly have to enjoy or suffer. Loss and gain, life and death,
happiness and distress are not paramarthika, meaning that
they have nothing to do with ultimate spiritual reality.
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Therefore, I have absolutely no use for these mundane sub-
jects. Thinking in this way, I shall say with great humility:

“Alas, Alas! Krsna! Gauracandra! Prananatha! When
shall I obtain Your unadulterated service? Please be merciful
upon this wretched and fallen soul, and accept me without
delay.” Speaking in this way, I shall pass my days, somehow or
other, living either at home or in the forest.

“Even 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.”

2. Taror-api sahisnuna:
More tolerant than a tree

The meaning of the statement taror api sahisnuna 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 Krsna is even more merciful than the
tree, he does good to all-both friend and enemy. This com-
passion, free from envy, is the second symptom of saintly per-
sons engaged in the performance of harinama-kirtana.

Persons who chant the holy name free from all offenses
think as follows: “O Natha! 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 sub-
merged in the happiness and distress 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
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are bound by the stringent ropes of innumerable desires for
sense enjoyment. At all times, they are busily engaged in
seeking the fruit of karma and jiiana. The fruit of karma is the
momentary happiness of material enjoyment available in this
world or in the heavenly planets. This momentary happiness
ultimately leads to suffering. The fruit of jiiana is liberation.
How may the desire be awakened in them to perceive their
actual form?” Speaking thus, the sadhaka-jivas, being deeply
moved with emotion, begin to sing in a very loud voice

(Brhan-naradiya Purana 38.126):

harer nama harer nama harer namaiva kevalam
kalau nasty eva nasty eva nasty eva gatir anyatha

“In 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.”

3. Amani: Absence of false prestige

The word amani indicates the third symptom of the sadha-
ka engaged in the performance of kirtana, 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 entity who is bound by the illu-
sory energy, is false and opposed to one’s real identity. 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 free-
dom from false ego is most competent to chant the holy
name. Such a pure sadhaka-bhakta, completely renouncing
the pride of being a brahmana householder, or the egotism of
being a sannydsi or ascetic in the renounced order of life, fixes
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his mind exclusively on the lotus feet of Sri Krsna and
engages constantly in $ri-krsna-nama-sankirtana.

4. Manada: Offering all respect to others

Lastly, the word manada indicates the fourth symptom of a
sadhaka engaged in the chanting of the holy name, namely,
that he offers respect to everyone as is befitting their respec-
tive position. Understanding all living entities to be servants
of Krsna, 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 individ-
ual’s position, whether he be a qualified brahmana or other
dignified person of this world, or whether he be an exalted
demigod such as Brahma or Rudra. They pray to them for the
awakening of bhagavad-bhakt. In particular, they thoroughly
and lovingly engage themselves in the service of the pure
devotees of the Lord.

Thus sri-krsna-sankirtana, performed with the four above
mentioned symptoms, is the only method of attaining the
topmost perfection of human life. This is the instruction of
Sri Caitanya Mahaprabhu, the incarnation who delivers the
conditioned souls in Kali-yuga.

Sri Caitanya-caritamrta (Antya-lila 20.22-26):

uttama hafia apanake mane trnadhama
dui-prakare sahisnuta kare vrksa-sama
vrksa yena katileha kichu na bolaya
sukana maileha kare pani na magaya
yel ye magaye, tare deya apana-dhana
gharma-vrsti sahe, anera karaye raksana
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uttama hafia vaisnava habe nirabhimana
jive sammana dibe jani’ ‘krsna’-adhisthana
ei-mata haia yei krsna-nama laya
sri-kysna-carane tanra prema upajaya

“In 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 sap—everything that
it has. The tree, while personally tolerating all kinds of heat
and rain, offers protection to others from the same hardships.

“Similarly, a Vaisnava desires nothing for himself, but
gives everything to others and offers them protection to the
extent of giving them their constitutional occupation of
krsna-prema. In spite of being the most elevated person, a
Vaisnava is devoid of false ego. He offers respect to everyone
as befits their position, knowing everyone to be the residence
of Sti Krsna. Such a person is genuinely fit to chant krsna-
nama. Only those who chant the holy name of Sri Krsna
endowed with such qualifications obtain krsna-prema.”

Siksastaka: Song Three (Gitavali)

sri-krsna-kirtane jadi manasa tohara
parama yatane tanhi labha adhikara
trnadhika hina, dina, akificana chara
apane manabi sada chadi’ ahankara
vrksa-sama ksama-guna karabi sadhana
pratihimsa tyaji’ anye karabi palana
jivana-nirvahe ane udvega na dibe
para-upakare nija-sukha pasaribe
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haile-o sarva-gune guni mahasaya
pratisthasa chadi’ kara amani hrdaya
kysna-adhisthana sarva-jibe jani’ sada
karabi sammana sabe adare sarvada
dainya, daya, anye mana, pratistha-varjjana
cari gune guni hai’, karaha kirtana
bhakativinoda kandi, bale prabhu-paya

hena adhikara kabe dibe he amaya

“If you desire to chant the holy name of Sti Krsna, then
you must sincerely endeavour to acquire proper qualification.
Give up your false material ego and consider yourself to be
more fallen and insignificant than lowly grass. Become as tol-
erant and forgiving as a tree. Abandon violence and the spir-
it 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 welfare of all others. Although you may be a reposito-
ry of all good qualities, shun the aspiration to acquire reputa-
tion and prestige. Know all living entities to be the residence
of Sri Krsna and humbly offer respect to everyone according
to their position.

“Being thus possessed of four qualities—humility, compas-
sion, respect for others and renunciation of the desire for per-
sonal prestige, chant the holy name of Sri Krsna. Crying
again and again, Sri Bhaktivinoda Thakura prays at the lotus
feet of the Supreme Lord: ‘O my Lord! When will You give
me the qualification to chant the holy name? ”

Vivrti
By his constitutional nature, the jiva is an eternal servant

of Krsna. Therefore, whether residing in this world or in the
spiritual world, the chanting of the holy name of Sri Krsna is
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the eternal dharma of the living entity. Harinama is both the
means of attainment (upaya) 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 oneself and for others. Sri Caitanya Mahaprabhu, out
of His mercy upon the living entities, composed the verse
trnad api sunicena in order to describe how the jivas may chant
the holy name free from namaparadha and namabhasa.

Those who have no inclination at heart to serve Krsna and
who are intoxicated with material enjoyment can never
acknowledge their insignificance. Such recognition 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 enjoy-
er is inclined to offer respect to another material sense enjoy-
er. Their nature is to be envious of one another.

The nama-bhajananandi Vaisnavas, 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.

The respect which pure Vaisnavas offer to their respective
gurus and other Vaisnavas is inspired by their innate propen-
sity to honour others. This is known as svabhavika-manada-
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 amani-svabhava. 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 appreciation to be cheap material
flattery. Furthermore, by tolerating the taunting remarks of
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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 enti-
ties in this world. They never think of themselves as gurus or
Vaisnavas. 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 Sri Krsna, they do not consider anything
to be inferior to themselves. Devotees absorbed in chanting
the holy name never desire nor request anything for them-
selves from anyone else in this world. Even if others bear mal-
ice 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 qualities 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 harinama maha-mantra. To
preach the glories of sri-nama, to write books based on suddha-
bhakti, and to perform kirtana, all under the guidance of sri
gurudeva, is not opposed to the principle of Vaisnava humili-
ty. In such activities, there is no transgression of humility, for
the devotee always considers himself to be low and fallen.
Whereas, a false display of humility through speech or behav-
ior to deceive others for some ulterior motive, in one who is
lacking genuine simplicity, is not the true sign of humility.

The uttama maha-bhagavatas, while engaged in chanting
the holy name of Sti Krsna, 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 Krsna and the devotees of
Krsna. In other words, they see everything in this world as
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related to Krsna; they see all moving entities as servants of
Krsna and all non-moving entities as enjoyable by Krsna.

They never think this material world to be for their own
enjoyment, but for Krsna’s enjoyment. They never invent
new mantras, giving up the chanting of the maha-mantra
which they obtained from their gurudeva. They do not engage
in propagating new theories and opinions.

To regard oneself as a guru of Vaisnavas is an impediment
to one’s humility. Those who do not listen to the instructions
of Siksastaka set forth by Sri Gaurasundara, who are forgetful
of their actual spiritual identity, who are greedy for prestige
and material gain and who are thus anxious to obtain the sta-
tus of Vaisnava or guru to satisfy their senses, can never chant
the holy name of the Lord. A disciple who has faith in the kir-
tana performances of such persons also cannot obtain qualifi-
cation 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.

Sri Bhajana-rahasya Verses
Kirtaniyah-sada-harih:

Everyone should chant the holy name of the Lord at all
times. This is stated in the Srimad-Bhagavatam (2.1.11):

etan nirvidyamananam icchatam akutobhayam
yoginam nrpa nirnitarn harer namanukirtanam

“O King! It has been decided by previous acaryas that
whether one be an unalloyed devotee, thoroughly detached
from material existence, whether one be desirous of elevation
to the heavenly planets or liberation, or whether one be a
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self-satisfied yogi, one should in all cases hear, chant, and
remember the transcendental name, form, qualities, and pas-
times of Sri Hari. These three activities are considered to be
the supreme form of sadhana and sadhya.” In other words, pre-
vious dcaryas have determined that these three activities are
both the means of attaining perfection 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 Srimat Kulasekhara in the Mukunda-mala
stotra (37):

idam sariram sata-sandhi-jarjjaram

pataty-avasyam parinama-pesalam
kim-ausadhim prcchasi miidha durmate

niramayam krsna-rasayanam piba

“O fool! O dull-headed creature! This constantly mutable
body, which is afflicted by innumerable attachments, will
surely perish one day. What medicine are you seeking to rem-
edy this situation? Just incessantly drink the medicine of the
holy name of Sri Krsna which destroys the disease of this
material existence, the source of all other diseases.”

Srila Bhaktivinoda Thakura has composed the following
Bengali verse in this connection (Bhajana-rahasya 3.3):

sata-sandhi-jara-jara, tava ei kalevara,
patana haibe eka-dina; bhasma, krimi, vistha habe,
sakalera ghrnya tabe, thate mamata arvacina;
ore mana, Suna mora e satya-vacand;
e rogera mahausadhi, krsna-nama-
niravadhi, nivamaya krsna-rasayana

“Your material body, which is afflicted by hundreds of
attachments, will undoubtedly perish one day. It will then
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transform into ashes, worms, and stool, and become most
abominable to all. Therefore, to become attached to this body
is certainly foolish. 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 Sri Krsna. This elixir
(rasayana) of the holy name of Sri Krsna is the only cure for
all diseases.”
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What is the desire of the sadhakas?
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na dhanam na janam na sundarim
kavitam va jagadisa kamaye
mama janmani janmanisvare

bhavatad bhaktir ahaituki twayi

Anvaya

(he) jagadisa! (aham) dhanam na, janam na, sundarim kav-
itam va na kamaye—O Lord of the universe! I do not
desire wealth, followers such as wife, sons, and relatives,
or mundane knowledge expressed in poetic language;
mama janmani janmani-my only prayer is that in birth
after birth; tvayi isvare ahaituki bhaktih bhavatat—(I) may
have unadulterated devotional service unto You, my dear

Lord.
Translation

“O Jagadisa! I do not desire wealth, followers such as wife,
sons, friends and relatives, or mundane knowledge expressed
in poetic language. My only desire, O Pranesvara, is that in
birth after birth I may have ahaituki-bhakti unto Your lotus
feet.”
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The sadhaka possessed of faith should first of all hear the
holy name of Sri Hari emanating from the mouth of sri
gurudeva. Thereafter, being freed from all offenses, he should
chant harinama with great faith. By chanting bhagavan-nama
according to this method, the four symptoms mentioned in
the previous sloka will manifest in his heart. But accompany-
ing this positive assertion (anvaya) is a negative consideration
(vyatireka). If the sadhaka does not give up all connection
with the sensual happiness of this material world, his pure
spiritual form will not arise. Without the awakening of his
suddha-svaripa, bhakti, whose essence is the hladini potency,
cannot be transformed into bhava-bhaki.

It is in consideration of this that the pure character of sa-
dhana-bhakti in the form of sri-nama-sankirtana is being clear-
ly described by negative indication in the first two lines of
this verse (na dhanam na janam, etc.). The positive indication
refers to the svariipa-laksana, or intrinsic characteristic of
bhakti. In defining an object the svaripa-laksana refers to
those characteristics which are part of its fundamental nature
or svariipa. The svaripa-laksana of bhakti is that it involves the
cultivation of activities favorable to Sri Krsna. This is known
as anukilya-maya krsna anusilana.

The negative indication refers to the tatastha-laksana or
extrinsic characteristics of bhakti. In defining an object the
tatastha-laksana refers either to those characteristics 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 tatastha-laksanas of bhakti: (1) anyabhilasita-sunya—
bhakti is devoid of all desires for anything other than the plea-
sure of Krsna, and (2) jiana-karmady-anavyta—bhakti should
not be covered by karma, jiana, and so on. As long as the cul-
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tivation of activities favorable to Sri Krsna remains covered
by anyabhilasa, karma, jiana, and yoga, it does not become sud-
dha or uttama-bhakti; rather, it remains as a mere semblance of
bhakti.

In order to dissipate the abhdasa referred to here, the follow-
ing instruction is being given—“O Jagadisa! I do not desire
wealth, followers, or beautiful poetry.” The word dhana refers to
the wealth of religiosity of those who are devoutly engaged in
the performance of duties in varnasrama. It also refers to all vari-
eties 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, maidser-
vants, subjects, friends and relatives. The word widya is
defined in Srimad-Bhagavatam (4.29.49): sa vidya tan-matir
yaya—“That by which the intellect remains firmly situated at
the lotus feet of Bhagavan is known as real knowledge.” But
the words sundari-kavita refer to ordinary knowledge related
to mundane poetry. They do not refer to aprakrta-kavya, or
transcendental poetry related to the lila-katha, tattva, and kir-
tana of Bhagavan.

Lord Caitanya, praying in the mood of a devotee, says: “I
do not pray to you for all these things. My only prayer is that
birth after birth I may have ahaituki-bhakti unto You, Sri
Krsna, the Lord of my life.” Ahaituki-bhakti is here defined as
having the following characteristics: (1) phalanusandhana-
rahita—it is devoid of the result-seeking mentality, (2) cin-
maya-svabhava-asraya—it is fully transcendental and sentient
in nature, (3) krsnananda-riipa—it gives pleasure to Sri Krsna,
(4) suddha—it is pure, (5) kevald—it is exclusive, (6) amisra—it
is unmixed, and (7) akificana—it is free from all material
attachments.

The endeavour to remove the miseries of material exis-
tence in the form of repeated birth and death is a matter
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beyond the ability of the living entities, for it depends exclu-
sively on the will of Bhagavan. One’s liberation from all mis-
eries occurs automatically 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:

“Until the cycle of birth and death is terminated by the
will of Bhagavan, let Me have ahaituki-bhakti unto His lotus
feet birth after birth, regardless of my material circum-
stances—this is my only prayer.”

Sri Caitanya-caritamrta
(Antya-lila 20.27,28,30-31):

‘Suddha-bhakti’ krsna-thafi magite lagila
premera svabhava—yanha premera sambandha
sei mane,— ‘krsne mora nahi prema gandha’
dhana, jana nahi magon, kavita sundari
‘suddha-bhakti’ deha’ more, krsna krpa kari
ati-dainye punah mage dasya-bhakti-dana
apanare kare samsari jiva-abhimana

“Svayarh-Bhagavan Sri Caitanya Mahaprabhu, consider-
ing Himself to be an ordinary conditioned soul, prays to Sri
Krsna for suddha-bhakti. The nature of prema is such that who-
ever possesses it begins to think that they have not even a
scent of krsna-bhakti. Therefore, Sriman Mahaprabhu, who is
the very embodiment of prema, says:

‘T do not want wealth, followers such as wife, sons, friends,
and relatives, or mundane knowledge expressed in poetic lan-
guage. O karunamaya Sri Krsna! Please bestow causeless mercy
upon me and give Me only Your suddha-bhakti. Again and again
[ humbly beg for the gift of dasya-bhakti at Your lotus feet.”
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prabhu! tava pada-yuge mora nivedana
nahi magi deha-sukha, vidya, dhana, jana
nahi magi svarga, ara moksa nahi magi
na kari prarthana kona vibhiitira lag’
nija-karma guna-dose ye-ye janma pai
janme janme yena tava nama-guna gai
el matra asa mama tomdra carane
ahaituki bhakti hrde jage anuksane
visaye ye priti ebe achaye amara
sei-mata priti hauk carane tomara
vipade sampade taha thakuk samabhave
dine dine vrddhi hauk namera prabhave
pasu-paksi ha’ye thaki svarge va niraye
tava bhakti rahu bhaktivinoda-hrdaye

“O dayamaya Prabhu (O merciful Lord)! This is my specif-
ic submission at Your lotus feet. I do not ask for bodily happi-
ness, knowledge, wealth, followers, attainment of the heav-
enly planets, liberation from material existence, or any other
such thing. I do not ask You for any kind of opulence or per-
fection. 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 ahaituki-bhakti ever remain awakened within
my heart—this is my only prayer at Your lotus feet.

“Let whatever attraction I presently have for material
sense enjoyment be transformed 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
distress, but that day after day it continues to grow by the
influence of the chanting of Your holy names. Wherever |
take birth, be it in the animal species, in the heavenly plan-
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ets, or in hell, may ahaituki-bhakti ever grace the heart of this
servant, Bhaktivinoda.”

Vivrti

“O Jagadisa! I do not desire wealth, followers, or beautiful
poetry adorned with literary embellishments. You are my wor-
shipful Lord birth after birth. My only desire is that I may
have ahaituki-bhakti unto Your lotus feet.”

The words sundari-kavita refer to material religiosity pre-
scribed in the Vedas. The word dhana refers to wealth, and
jana refers to wife, children, family, and so on.

“I reject not only bhukti, material enjoyment, in the form
of dharma, artha, and kama, 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, kama, and moksa. I desire to serve
You only for Your own pleasure.”

The prayer of King Kulasekhara from Mukunda-mala-sto-
tram (4-5) is worthy of consideration here:

naham vande tava-caranayor-dvandvam-advandva-hetoh
kumbhipakam gurum-api hare narakam napanetum
ramyd-rama mydu tanu lata-nandane nabhirantum

bhave bhave hrdaya-bhavane bhavayeyam bhavantam
nastha dharme na vasunicaye naiva kamopabhoge
yad yad bhavyam bhavatu bhagavan piirva-karmanuriipam

etad-prarthyam mama bahumatam janma-janmantare "pi

tvat-padambhoruha-yuga-gata niscala bhaktir-astu

“O 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 Kumbhipaka or any other dreadful hell. I do

not pray to enjoy the company of exquisitely beautiful heav-
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enly damsels in the Nandana-kanana pleasure gardens of the
heavenly planets. I only pray that in life after life I can med-
itate upon You in the temple of my heart with great love.

“O Bhagavan, I have no regard for varnasrama-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.”

Persons possessing faith in the Vedas and who are desirous of
routine religiosity worship Stirya (the sun-god). Those who
desire wealth worship Ganesa. Those who desire varieties of sen-
sual enjoyment worship Sakti (Durga). Those who desire libera-
tion worship Rudradeva (Siva), and the adulterated devotees
worship Lord Visnu through sakama-bhakti, or bhakti mixed with
material desires. Worship of these five personalities is known as
paficopasana. Paficopasana is sakama-upasana, worship with mate-
rial desires. Whereas the worship of the Lord’s undifferentiated
impersonal feature, known as nirguna-brahma, is effected in the
niskama stage of freedom from attachment to the results of one’s
activities. Lord Visnu is worshipped purely by ahaituki-bhakt.

Sri Bhajana-rahasya Verses
Exclusive unmotivated devotional service, known as ekan-
tiki-ahaituki-bhakti, is depicted in various places in the scrip-

tures; as in Srimad-Bhagavatam (1.2.14):

tasmad ekena manasa bhagavan satvatam patih
srotavyah kirtitavyas ca dhyeyah piijyas ca nityada

(The highest attainment to be achieved by humanity by
perfect execution of one’s prescribed duty within the cate-
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gories of dharma, artha, and kama is to please Sri Hari.)
“Therefore, with one-pointed attention, pure devotees, being
devoid of all desires for dharma, artha, kama, and moksa,
should constantly engage in sravana, kirtana, smarana, and
japa-piija of the names, forms, qualities, and pastimes of
Bhagavan Sri Hari, who is the protector of the devotees.”
Srila Bhaktivinoda Thakura says in this connection

(Bhajana-rahasya 4.6):

ananyabhavete kara sravana-kirtana
nama-riipa-guna-dhyana-krsna-aradhana
sange sange anartha-nasera yatna kara

bhakti-lata phala-dana karibe satvara

“One should hear about, chant, and meditate upon the tran-
scendental name, form, qualities, pastimes, and associates of Sri
Krsna with undivided attention. Simultaneously, one should
worship Krsna in all respects. One should endeavour to elimi-
nate all anarthas. Only then can the bhakti-lata quickly bear
fruit.”

The devotee has no desire to attain the heavenly planets,
Brahmaloka, sovereignty over the entire earth, rulership of
Rasatala, or the eight or eighteen mystic yoga-siddhis. All
these things are worthless to him. This is confirmed in
Srimad-Bhagavatam (6.11.25):

na naka-prstham na ca paramesthyam
na sarvabhaumam na rasadhipatyam
na yoga-siddhir apunar-bhavam va
samafijasa tva virahayya kankse

(Sti Vrtrasura is praying to the lotus feet of Sri Hari.) “O
Lord, who are the abode of all auspiciousness! I have no desire
to attain Dhruvaloka, Brahmaloka, or sovereignty over the
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earth. I do not desire the eight mystic siddhis (such as anima
and mahima), the nine priceless jewels of Kuvera (the Padma,
Mahapadma, Sankha, Makara, Kacchapa, Kunda, Mukunda,
Nila, and Kharva), nor even moksa, if I have to give up Your
service.”

The symptoms of advancement in ahaituki-bhakti are given
in Srimad-Bhagavatam (11.2.42):

bhaktih paresanubhavo viraktir
anyatra caisa trika ekakalah
prapadyamanasya yathasnatah syus
tustih pustih ksudapayo 'nughasam

“With each morsel of food that a hungry person takes,
three effects are simultaneously accomplished: he obtains sat-
isfaction, nourishment, and cessation of hunger. Similarly,
surrendered souls engaged in the performance of bhajana
simultaneously experience three effects: the awakening of
bhakti ultimately developing into prema, direct manifestation
of the Lord’s beloved form, and detachment from material
objects.”

One should endeavour to attain suddha-ahaituki-bhakti.
This is stated in Srimad-Bhagavatam (1.5.18):

tasyaiva hetoh prayateta kovido
na labhyate yad bhramatam uparyadhah
tal labhyate duhkhavad anyatah sukham

kalena sarvatra gabhira-ramhasa

“As misery is obtained without any endeavour by the
effect of one’s past fruitive activities, material happiness is
also acquired automatically by the unfathomable influence of
irrepressible time. Therefore, intelligent persons should strive
for that supreme object which cannot be achieved even by



80 Sri Siksastaka

wandering from the highest region of the universe,
Brahmaloka, down to the lowest position of stationary life.”

Srila Bhaktivinoda Thakura has expressed the same thing
in this Bengali verse (Bhajana-rahasya 4.15):

vina yatne duhkhera ghatana yena haya
sei ritpa kala-krame sukhera udaya
ataeva caudda-loke durlabha je dhana
sei bhakti-janya yatna kare budha-gana

“As 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, kama, moksa, and so forth. They endeavour
only for bhakti which is the rarest treasure within the fourteen
planetary systems.”
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What is the svartpa of the sadhaka?
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ayi nanda-taniija kinkaram
patitarn mam visame bhavambudhau
krpaya tava pada-pankaja-
sthita-dhili-sadysam vicintaya

Anvaya

ayi nanda-taniija—O son of Maharaja Nanda; mam krpaya
—being merciful upon me; kinkaram—your eternal servant;
patitam—fallen; visame-bhava-ambudhau—in the dreadful
ocean of material existence; wicintaya—please consider
(me); dhali-sadrsam—like a particle of dust; tava pada-
pankaja-sthita—affixed to Your lotus feet (in other words as
your eternally purchased servant).

Translation

“O Nanda-nandana! Please be merciful upon me, your
eternal servant, fallen in the dreadful ocean of material exis-
tence as a result of my fruitive actions. Please consider me as
a particle of dust affixed to Your lotus feet and accept me for-
ever as your purchased servant.”
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[s it proper for the sadhaka who has taken up the process of
harinama-sankirtana to reflect upon the miseries of material
existence? To solve this doubt, Sti Gaurasundara has present-
ed us this verse (ayi nanda taniija).

“O Nanda-nandana! In reality, [ am Your eternal servant.
But now I have fallen into this dreadful ocean of material
existence as a result of my own misdeeds. Lust, 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,
[ 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.

“Karma, jiiana, 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 tak-
ing 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.

“Now there is no refuge other than Your mercy. Your holy
name alone is the only sturdy boat, taking shelter of which,
the jiva can easily cross the ocean of material 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
sri guru. You are very affectionate 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.”

This is the purport of the above mentioned verse. It is to
be understood from this that the bhakti-sadhaka must com-
pletely renounce the desire for material enjoyment and liber-
ation.
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Sri Caitanya-caritamrta (Antya-lila 20.33-35):

“tomara nityadasa mui, toma pasariya
padiyachon bhavarnave mayabaddha hana
krpa kari’ kara more pada-dhiili-sama
tomara sevaka karon tomdara sevana”
punah ati-utkantha, dainya haila udgama
krsna-thafi mage prema-nama-sankirtana

“ ‘O Prabhu! I am Your eternal servant. Due to great mis-
fortune, I have abandoned You. Being bound by maya, I am
drowning in the bottomless ocean of material existence.
Kindly accept me as a particle of dust at Your lotus feet. [ shall
become Your servant and eternally engage in Your service.’
Speaking in this way, great longing welled up within the heart
of Sri Caitanya Mahaprabhu. In a very humble mood, He
again began to pray to Sri Krsna to awaken love for nama-
sankirtana.”

Siksastaka: Song Five (Gitavali)

anadi karama-phale, padi’ bhavarnava jale,
taribare na dekhi upaya
e visaya-halahale, diva-nisi hiya jvale,
mana kabhu sukha nahi paya
asa-pasa sata-sata, klesa deya avirata,
pravrtti-iirmmira tahe khela
kama-krodha-adi chaya, vatapade deya bhaya,
avasana haila asi’ bela
jiana-karma-thaga-dui, more pratariya lai,
avasese phele sindhu jale
e hena samaye bandhu, tumi krsna krpa-sindhu,
kypa kari’ tola more bale
patita kinkare dhari,” pada-padma-dhili kari,
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deha bhaktivinoda asraya
ami tava nitya-dasa, bhuliya mayara pasa,
baddha ha’ye achi dayamaya

“O supremely merciful Krsna! I am drowning in the bot-
tomless ocean of material existence as a consequence of my
fruitive activities, which are without any beginning. 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. [ am continuously 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 jiiana are
like two swindlers who have cheated me and thrown me into
a bottomless ocean.

“O ocean of mercy! At such a time of formidable distress,
You are the only friend. O Krsna! 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.”

Vivrti

Sti Nanda-nandana is the worshipable object for all jivas.
Every jiva is by nature a servant of Krsna. Krsna-dasya is inher-
ent within the nitya-svariipa of every jiva. The jiva, having
become indifferent to the sense of servitorship toward Sri
Krsna, 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 condition, the jiva’s
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only support is the mercy of the Lord. If Sri Krsna, out of His
causeless mercy, accepts the jiva as a particle of dust at His
lotus feet, then the jiva’s covered identity and eternal dispo-
sition of servitorship to Sri Krsna, can become manifest once
again.

The attempt to attain the lotus feet of Sti Krsna by one’s
own endeavour is called aroha-pantha. Krsna cannot be
obtained by this method, because it is opposed to the jiva’s
inherent function. Only by adopting a service attitude which
is in accordance with Krsna’s will is it possible to attain His
lotus feet. Endowed with such firm faith, one should engage
in the process of sadhana and bhajana. The words pada-dhiili,
dust particle, indicate the jiva's eternal identity as an
infinitesimal part and parcel of Bhagavan known as vibhin-
namsa.

As long as the jiva is not situated in his svaritpa, anarthas
are inevitable. In such a condition, ascertainment of the
ultimate goal remains ambiguous. Suddha-harinama-sankir-
tana begins upon the awakening of sambandha-jiiana, and
only by such suddha-nama-sankirtana is prema obtained.
When the heart is purified by continuous chanting of sud-
dha-nama, rati is manifested in the heart of the jiva. This
rati, also known as bhava, is the initial sprout of unalloyed
love for Krsna. It is a combination of the samwit and hladini
potencies of the Lord’s svaripa-sakti and is eternally situat-
ed in the hearts’ of the Lord’s eternal associates. By the
mercy of Sri Krsna and sri gurudeva, this bhava is transmit-
ted into the jiva’s heart, at which time he is known as a jata-
rati-bhakta, or a devotee in whom rati or bhava has mani-
fested.

There is a difference between the nama-sankirtana of an
ajata-rati-sadhaka (one in whom rati is not manifest) and a
jata-rati-bhavuka-bhakta. To deceitfully present oneself as a
jata-rati-bhakta before having attained to such a stage is
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completely improper. After anartha-nivrtti, one becomes sit-
uated in nairantarya, or uninterrupted steadiness in the
practice of sadhana. Next, one attains sveccha-purvika
which means meditation on the pastimes of the Lord by
one’s own will. This is an advanced stage of remembrance
of the Lord which comes in the stage of asakt. This is fol-
lowed by the condition known as svarasiki when the pas-
times of the Lord automatically manifest in one’s heart as
an uninterrupted flow. This comes in the stage of bhava
after suddha-sattva manifests in the heart. At last one comes
to the stage of krsna-prema.

Sri Bhajana-rahasya Verses

When bhava manifests in the heart of the sadhaka, then
dasya-rati is easily awakened. The dasya-rati mentioned here is
general. It refers to the natural inborn inclination to serve
Krsna. Without the manifestation of bhava, one’s service to
Krsna is superficial. But when suddha-sattva manifests in the
heart, then one naturally wants to serve Krsna with full
expression of the heart. This is supported in Srimad-
Bhagavatam (6.11.24):

aham hare tava padaika-mila-

dasanudaso bhavitasmi bhityah
manah smaretasu-pater gundms te

grnita vak karma karotu kayah

“O 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.”
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Srila Bhaktivinoda Thakura then says (Bhajana-rahasya
5.6):
chinu tava nitya-dasa, gale bandhi’ maya-pasa,
samsdre painu nand-klesa
ebe punah kari asa, haiia tava daser dasa,
bhaji’ pai tava bhakti-lesa
pranesvara! tava guna, smaruk mana punah punah,
tava nama jihva karuk gana
kara-dvaya tava karma, kariya labhuk sarma,
tava pade sampinu parana

“l am your eternal servant, but due to my own misfor-
tune, I have forgotten You. Consequently, maya has cap-
tured me and, binding me by the neck, she has cast me
down into this material atmosphere. | have been wandering
here and there in this material existence and rotating
through thousands and millions of different species of life.
[ am being crushed by varieties of different miseries. Now
in the association of the Vaisnavas, 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.
[ may then engage in Your bhajana and obtain a particle of
bhakti.”

“O Pranesvara! Let my mind be constantly engaged in
remembering Your transcendental 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.”

By his constitutional nature, the jiva is meant to be
enjoyed (bhogya), whereas Krsna is the Supreme enjoyer
(bhokta). Therefore, by continuous practice of bhajana, an
ardent desire will arise in the heart to become a maidservant
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of Srimati Radhika who is the embodiment of transcendental
bliss (anandamayi). At that time, gopi-bhava, or the loving
sentiment exhibited by the gopis, awakens in the heart. This
is confirmed in Srimad-Bhagavatam (10.29.38):

tan nah prasida vrjinardana te "nghri miilam
prapta visyjya vasatis-tvad-upasanasah
tvat-sundara-smita niriksana tivra-kama-
taptatmanam purusa-bhitsana dehi dasyam

The gopis say, “O Svami, You mitigate the sufferings of
anyone who takes shelter 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, rela-
tives, household, 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.”

Srila Bhaktivinoda Thakura has expressed this in the form
of a Bengali verse (Bhajana-rahasya 5.7):

tava-dasya-ase chadiyachi ghara-dvara

daya kari deha krsna, carana tomara
tava hasya-mukha-niriksana-kami-jane
tomara kaimkarya deha praphulla vadane

“With a desire to serve You, we have forsaken house and
home. Please be merciful, O Krsna, and give us the service of
Your feet. Seeing Your sweet smiling face has kindled a burn-
ing fire within our hearts to meet with You. Please grant us
the vision of Your blossoming lotus face and accept us as Your
maidservants.”



Sloka Five 89

The necessity of taking shelter of the lotus feet of Srimati
Radhika is expressed by Srila Raghunatha dasa Gosvami in
Svi Stavavali (Sva-sankalpa-prakasa-stotram, 1):

anaradhya radhapadambhoja renu
mandsritya vrndatavim tat padankam
asambhasya-tadbhava gambhira cittan
kutah syama-sindho rasasyavagahah

“If you have never worshipped the dust of the lotus feet of
Srimati Radhika, or taken shelter of Sri Vrndavana, 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 Srimati Radhika, how can you
become immersed in the blackish ocean of nectar known as
syama-sindhu-rasa?”

Srila Bhaktivinoda Thakura has sung (Bhajana-rahasya
5.10):

radha-padambhoja-renu nahi aradhile

tanhara padanka-puta vraja na bhajile
na sevile radhika-gambhira-bhava-bhakta

syama-sindhu-rase kise habe anurakta?

“If you have never worshipped the dust of the lotus feet of
Srimati Radhika 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
Srimati Radhika, how will you become attached to the black-
ish ocean of nectar known as syama-sindhu-rasa?”

Attainment of the service of the lotus feet of Srimati
Radhika is the one and only goal of the bhavuka-bhaktas. This
is exhibited in the eighth verse of Vilapa-kusumarjali, taken
from Stavavali:
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devi duhkha kula-sagarodare
dityamana mati durgatam janam
tvam krpa prabala naukayadbhutam
prapaya sva-pada-pankajalayam

“O Srimati Radhike, who are adept in amorous sports!
am drowning in an unlimited ocean of horrible miseries. [ am
severely oppressed and shelterless. Kindly place me on the
infallible boat of Your causeless mercy and guide me to the
extraordinary shelter of Your lotus feet.”

Srila Bhaktivinoda Thakura has sung (Bhajana-rahasya
5.17):

duhkha-sindhu majhe devi, durgata e jana
krpa-pote pada-padme uthdao ekhana

“O 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.”

Comment

Those who taste rasa are called rasika, and those who
taste bhava are called bhavuka. The gopis and Krsna are both
rasika and bhavuka. When visuddha-sattva, or in other
words, bhava descends from the gopis upon those who are in
the stage of sadhana, they attain svariipa-siddhi, or percep-
tion of their sthayi-bhava, but they have not yet attained
their siddha-deha. At that stage they are known as bhavuka-
bhaktas. When, by further advancement, the sthayi-bhava
mixes with the elements of vibhava, anubhava, sattvika-bhava
and wyabhicari-bhava and one is able to taste bhakti-rasa,
instigated by hearing the pastimes of Sri Krsna, then one is
called a rasika.
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Just like in rasa-lila, Krsna is dancing and all the gopis are
dancing. Krsna is continuously taking cups of rasa and giving
them to the gopis—they are rasika, and those hearing all these
things, who are drinking unlimited cups of that rasa within
their hearts—they are also rasika and bhavuka. Those who
meditate upon and remember the bhava exchanged between
Radha and Krsna, or that which is found in the gopis, the
sakhas, or in vatsalya, are called bhavuka. Bhava is the spiritu-
al emotion of the atmd; it is not of this bodily heart.

For example, Krsna is addressing Srimati Radhika: “Who
are You! How have You come here (at Govardhana or Radha-
kunda)? Why are You stealing all my flowers and breaking all
my creepers which are very dear to me?” Then Srimati
stopped, turned toward Krsna, 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 bhava. What bhava? “Are You are a thief, or am I a
thief? You are a thief, so don’t accuse Me in this way.” She did
not say this, but everything was expressed in Her gaze.

Those devotees who aspire to become maidservants of
Srimati Radhika constantly seek Krsna’s mercy through
intent sankirtana. This is stated in Sri Radha-rasa-sudhd-nidhi
(259):

dhyayams tam sikhi piccha mauli manisam tan-nama sankirtayan

nityam tac-carany ambujam paricaran tan-mantra varyam japan
$ri radha-pada-dasyam eva paramabhistar hrda dharayan
karhi syam tad-anugrahena paramadbhutanuragotsvavah

“Keeping in my heart my highest aspiration to obtain the
service of the feet of Sri Radha, I constantly meditate on Sri
Krsna, whose head is bedecked with a peacock feather, chant



92 Sri Sikséstaka

His sweet holy names, serve His lotus feet, and utter His
mantras. When, by His mercy, will the supreme festival of
anuraga toward the service of the feet of Srimati Radhika
awaken in my heart?”
Srila Bhaktivinoda Thakura has sung (Bhajana-rahasya

5.14):

nirantara krsna-dhyana, tan-nama-kirtana

kysna-pada-padma-seva tan-mantra-japan

radha-pada-dasya-matra abhista-cintana
krpaya labhiba radha-raganubhavana

“My only desire is to obtain the service of the lotus feet of
Sti Radha. Having fixed this goal in my heart, I constantly
meditate on Sri Krsna, 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.
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What are the external symptoms of perfection?
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nayanam galad-asru-dharaya
vadanam gadgada-ruddhaya gira

pulakair nicitar vapuh kada

tava nama-grahane bhavisyati

Anvaya

(O my Lord!) tava nama-grahane—at the time of chanting Your
holy name; (mama-my); nayanam—eyes; galad asru dharaya—
flooded by a stream of tears; vadanam—my throat; gadgada—
stammering; ruddhaya gira-—with a choked voice; vapuh—and
all the limbs of my body; pulakaih nicitam—pervaded by rows of
hair standing erect due to ecstacy; kada bhavisyati-when will
this take place?

Translation

“O 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.”
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Sri Sanmodana Bhasyam

In the five previous slokas the systematic development of
parama-dharma has been described. Parama-dharma refers to
the unfolding of the eternal constitutional identity of the jiva,
which takes place through the medium of bhakti predominat-
ed by the hladini potency of the Lord. This systematic devel-
opment, which begins with sraddha, is described in Bhakti-
rasamrta-sindhu 1.4.15-16):

adau sraddha tatah sadhu-sango ’tha bhajana-kriya
tato 'nartha-nivrttih syat tato nistha rucis tatah
athasaktis tato bhavas tatah premabhyudaficati
sadhakanam ayam premnah pradurbhave bhavet kramah

Faith leads one to associate with saintly persons, sadhu-
sanga. In their association one begins to practice the nine-
fold path of bhakti consisting of $ravana-hearing, kirtana
—chanting, smarana-remembering, pada-sevana—serving the
lotus feet of the Lord, arcana—worship of the Lord in the tem-
ple, vandana—offering prayers and obeisances, dasya— servi-
tude, sakhya—friendship, and atma-nivedana—full surrender of
the self. By execution of these items, one attains self-realiza-
tion, atma-svariipa, as a result of which all anarthas in the form
of ignorance are destroyed. Thereafter, one attains
nistha—steadiness, ruci—taste, asakti—attachment for the Lord,
and finally bhava arises.

Upon the attainment of bhava, bhakti attains to its pure
identity which is now unbreakable. Bhava is also called rati. It
is regarded as the ankura or sprout of prema. Prema is the fully
blossomed state of bhakti. Of the various angas of bhakti, such
as Sravana and kirtana practiced in the stage of sadhana-bhak-
ti, Sri-kysna-nama-sankirtana in particular becomes intensified
in the stage of bhava-bhakti.
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Nine characteristics of bhava:

In the stage of bhava, the following nine symptoms (anu-
bhavas) become manifest, as described in Bhakti-rasamrta-sind-

hu (1.3.25-26):

ksantir avyartha-kalatvam viraktir mana-sinyata
asabandhah samutkantha nama-gane sada-rucih
asaktis tad-gunakhyane pritis-tad-vasati-sthale
ityadayo 'nubhdavah syur-jata-bhavankure jane

(1) ksanti—even though a cause for agitation may be pre-
sent, the devotee’s heart remains unagitated, (2) avyartha-
kalatva—a devotee does not waste time in activities that are
not directed toward the cultivation of bhakti, (3) wirakti—
detachment from the objects of sense enjoyment, (4) mana-
sunyata—pridelessness, (5) asa-bandha—a firm hope of attain-
ing Bhagavan, (6) utkantha—intense longing for the Lord,
(7) nama-gane-sada-ruci—ever relishing a strong taste to chant
the holy name, (8) asaktis-tad-gunakhyane—attachment
for hearing and chanting the qualities of Bhagavan, and
(9) pritis-tad-vasati-sthale-love for the places where the Lord
enacted His transcendental pastimes.

Constitutional nature of bhava:

Bhava-bhakti is described in the Bhakti-rasamrta-sindhu
(1.3.1):

suddha-sattva-visesatma prema-siryamsu samyabhak
rucibhis citta-masmmya krd asau bhava ucyate

When the heart becomes melted by ruci, or in other words
an intense longing to attain the Lord, then what was previ-
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ously sadhana-bhakti is called bhava-bhakti. The primary char-
acteristic of bhava is that it is a phenomena constituted
entirely of visuddha-sattva. Visuddha-sattva is the self-revealing
agency of the cit-sakti, comprised of hladini, sandhini, and
samwit, through which the Lord and His paraphernalia are
revealed to the devotees. This means that bhava is complete-
ly beyond the influence of material nature, and as such it is
compared to a ray (kirana) of the sun of prema-bhakti. The
conclusion established by the above verse is that bhava-bhak-
ti or rati is the sprout of prema and an atom of prema. This fact
is further established by the following two verses from Bhakti-
rasamyta-sindhu (1.3.2-3). The first verse is quoted from the
tantra and the second from the Padma Purana:

premnas tu prathamavastha bhava ity abhidhiyate
sattvikah svalpa-matrah syur atrasru-pulakadayah
dhyayam dhyayam bhagavatah padambhuja-yugam tada
isad-vikriyamanatma sardra-drstir abhiid asau

“In its initial stage, prema is called bhava. In that stage, var-
ious transformations of ecstacy arising from wvisuddha-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 visuddha-sattva they are known as sattvika-bhavas. In the
stage of bhava, while meditating on the lotus feet of
Bhagavian, the heart melts and tears begin to flow from the
eyes.” According to this statement, the anubhavas and sattvi-
ka-bhavas which manifest very powerfully in the stage of
prema, are visible to a slight extent in the stage of bhava.

Anubhavas of bhava-bhakti:

The external transformations or symptoms which illus-
trate the emotions that are experienced within the heart are



Sloka Six 97

called anubhavas. The anubhavas are thirteen in number as
described in Bhakti-rasamrta-sindhu (2.2.2):

nrtyam viluthitam gitam krosanam tanu-motanam
hunkaro jrmbhanam svasa-bhioma lokanapeksita
lalasvravo ’ttahasas ca ghivna-hikkadayo ’pi ca

(1) nrtyam—dancing, (2) viluthitam—rolling on the ground,
(3) gitam—singing, (4) krosanam-loud crying, (5) tanu-
motanam—writhing of the body, (6) hunkaro-roaring,
(7) jrmbhanam—yawning, (8) svasa-bhiima—breathing heavi-
ly, (9) lokanapeksita—neglecting others, (10) lalasrava—drool-
ing, (11) attahasa—loud laughter, (12) ghitrna—staggering
about, and (13) hikka—a fit of hiccups.

Sattvika-bhavas of bhava-bhakti:

The sattvika-bhavas, or transformations of ecstacy arising
from wvisuddha-sattva, are eight in number as described in

Bhakti-rasamrta-sindhu (2.3.16):

te stambha-sveda-romafcah svarabhedo ’tha vepathuh
vaivarnyam asru pralaya ity astau sattvikah smrtah

(1) stambha—becoming stunned, (2) sveda—perspiration,
(3) romafica—standing of the hairs on end, (4) svarabheda—fal-
tering of the voice, (5) kampa—trembling, (6) vaivarnya—loss
of color, (7) asru—tears, and (8) pralaya—all activity is arrested
and one loses consciousness. Out of all these symptoms
(sattvika-bhavas and anubhavas), dancing, singing, tears,
standing of the hairs on end, and faltering of the voice are
especially observed in the stage of bhava. The crest jewel of
instructors, Sri Caitanya Mahaprabhu, has indicated the con-
dition of bhava while speaking in this way:
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“O Krsna! 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
Natha! Please be merciful so that all these symptoms will arise
in me as soon as possible while chant-ing Your holy name.”

Sri Caitanya-caritamrta (Antya-lila 20.37):

prema-dhana bina vyartha daridra jivana
‘dasa’ kari’ vetana more deha prema-dhana

“Without 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.”

Siksastaka: Song Six (Gitavali)

aparadha phale mama, citta bhela vajra-sama,
tuya name na labhe vikara
hatasa haiya hari, tava nama ucca kari,
bada duhkhe daki bara bara
dina dayamaya karuna-nidana
bhava bindu dei rakhaha parana
kabe tava nama uccarane mora
nayane jharaba dara dara lora
gadgada svara kanthe upajaba
mukhe bola adha adha bahiraba
pulake bharaba sarira hamara
sveda-kampa-stambha habe bara-bara
vivarna Sarire haraoba jiiana
nama samasraye dharabun parana
milaba hamara kiye aiche dina
rovaye bhaktivinoda matihina
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“As a result of my offenses, my heart has become as hard as
a thunderbolt. Consequently, 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 call-
ing Your name again and again. You are very merciful. Kindly
give me just a single drop of bhava and save my agitated life.

“When will that auspicious day arrive when, upon chant-
ing 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 of my body begin to tremble? O Prabhu!
When will my body become stunned? Becoming over-
whelmed with bhava, 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 Bhaktivinoda, who
is devoid of all intelligence, says, ‘Will there ever be such a
day for this unfortunate soul? ”

Vivrti

“O Gopijana-vallabha! When will a stream of tears lov-
ingly flow from the eyes of this gopi 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?” This prayer is an example of
lalasamayi-vijiapti. The word vijfiapti means a kind of entreaty
or submissive prayer. These have been described to be of three
kinds: (1) samprarthanatmika—a prayer with whole-hearted
submission of mind, body and everything to the Lord. This is
a prayer for the awakening of rati or bhava of one in whom it
is not yet aroused, (2) dainyabodhika—making known one’s
insignificance and worthlessness, and (3) lalasamayi—this kind
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of prayer applies only to one in whom rati has already been
awakened.

Lalasa means intense yearning. After rati manifests in the
heart, an intense yearning will come to serve the Lord in a
particular manner in accordance with one’s sthayi-bhava. This
is a prayer to obtain that service for which one always han-
kers. Another example of lalasamayi-vijfiapti is given in the
Bhakti-rasamrta-sindhu (1.2.156):

kadaham yamuna-tire namani tava kirtayan
udvaspah pundarikaksa racayisyami tandavam

(Narada Muni addresses the Lord as follows:) “O
Pundarikaksa (O lotus-eyed Lord Krsna)! While chanting
Your holy name on the bank of the Yamuna, 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?”

In regard to the secondary names of the Lord, such as
Brahma, Paramatma, Isvara, Jagannatha, and so on, it is not
possible to perform sankirtana with prema. Only while chant-
ing the principal names of the Lord, such as Krsna, Govinda,
and Rama, is it possible to perform sankirtana with prema.
Therefore, Sti Gaurasundara has said: srutam apy aupanisadarm
dire hari-kathamrtat yan na santi dravac-citta-kampasru-pulaka-
dayah—“The subject of the Upanisads 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.”

Comment

When anyone chants the gauna-nama, there will be no
expression of prema because there is no lila and no mamata,
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or sense of intimate relationship with the Lord. Mamata is
the primary characteristic of prema. When an intimate rela-
tionship 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-nama and remembers
Krsna’s pastimes with the gopis, a special kind of prema
comes. Then he automatically forgets his body and every-
thing. Sometimes he rolls on the ground, sometimes cries,
sometimes, laughs, dances, or sings. This cannot take place
when one chants gauna-nama because there is no lila and no
mamata. When you chant Yasoda-nandana, ha sri yasoda-
tanaya prasida—“O son of Yasoda, be pleased with me,” so
many expressions are coming. But, when you chant ‘Isvara,’
nothing will come.

The subject of Brahman which has been described in the
Upanisads is far removed from the nectarine topics of Lord
Hari. When there is a discussion of hari-kathd, the heart may
become melted giving rise to the eight sattvika-bhavas 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 mak-
ing a show of such symptoms without actually being situated
in rati or bhava. Such a display is known as bhavabhasa; it is
not suddha-bhakti.

But when the pure jivatma becomes spontaneously
inclined to the service of the Lord, his mind and entire body,
which have become completely favorable to Krsna’s pleasure,
can no longer stand in opposition to the nitya-bhava situated
in his heart. At such a time, the heart naturally melts and the
sattvika-bhavas and bodily transformations of ecstacy are dis-
played in pure devotees who are free from all anarthas.
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Those of weak faith deceive others by imitating the
behaviour of maha-bhagavatas and by pretentiously displaying
so-called symptoms of ecstacy. The emotion displayed by such
imitative and deceptive practice is thoroughly opposed to the
awakening of suddha-bhakti. By following in the footsteps of
pure devotees and by continuous engagement in bhakti, the
sattvika-bhavas and anubhavas will arise automatically in a
pure devotee in whom rati has manifested.

Sri Bhajana-rahasya Verses

The following references from Srimad-Bhagavatam
(11.3.30-31) show the necessity of performing ardent practice
of nama-bhajana and kirtana in the association of pure devo-
tees in order to attain bhakti which has the characteristics of
rati:

parasparanu-kathanam pavanam bhagavad-yasah
mitho ratir-mithas-tustir nivrttir-mitha atmanah
smarantah smarayantas ca mitho ’ghaugha haram harim
bhaktya safijataya bhaktya bibhraty-utpulakam tanum

“In the association of pure devotees, there is constant
chanting and discussion of the glories of the Lord’s transcen-
dental pastimes, which are by nature purifying and produce
the highest virtue. By such association there will be three
effects: the feelings of mutual affection and love between
devotees will be increased, mutual happiness will be experi-
enced, and devotees will help each other to become free from
all material attachments and distress. All this is learnt in the
association of devotees.

“In this way, devotees constantly remember Lord Hari,
who destroys all sins. They also cause the remembrance of the
Lord to appear within each others’ hearts. Thus by prema-
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bhakti awakened through sadhana-bhakti (bhaktya-saiijataya-
bhaktya), they always remain engaged in thinking of
Bhagavan and exhibit transcendental symptoms of ecstacy in
their bodies such as standing of the hairs on end.”

In this connection, Srila Bhaktivinoda Thakura has com-
posed the following verse (Bhajana-rahasya 6.12):

bhakta-gana paraspara krsna katha gaya
tahe rati, tusti, sukha paraspara paya
hari smrti nije kare, anyere karaya
sadhane udita bhave pulakasru paya

“Devotees constantly hear and chant the topics concern-
ing Lord Krsna among themselves. They become intently
absorbed in such discussions which become the basis of mutu-
al loving relationships, satisfaction, and happiness. They
themselves remember Bhagavan Sri Hari and cause others to
do the same. By continuous engagement in sadhana, bhava is
manifested in their hearts, giving rise to the eight sattvika-
bhavas, such as tears and standing of the hairs on end.”

The symptoms of ecstacy displayed by devotees in the
stage of bhava are described in Srimad-Bhagavatam (11.3.32):

kvacid-rudanty acyuta cintaya kvacid-
vasanti nandanti vadanty alaukikah
nrtyanti gayanty anusilayanty ajam
bhavanti tiisnim parametya nirvrtah

“Thereafter, having obtained freedom from the miscon-
ception of identifying the self with the body, they are distin-
guished from ordinary worldly persons by their deep absorp-
tion in constant remembrance of the Lord in the stage char-
acterised by consummated endeavours for bhakti (in other
words, in the stage of bhava). In this condition, they some-
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times cry, sometimes laugh, sometimes become delighted,
sometimes speak out to the Lord, sometimes dance, some-
times sing, and sometimes enact the transcendental pastimes
of Lord Hari. Thereafter, having obtained the personal audi-
ence of the Lord, they become peaceful and silent.”

Srila Bhaktivinoda Thakura says in this connection

(Bhajana-rahasya 6.14):

bhavodaye kabhu kande krsna cinta phale
hase anandita haya, alaukika-bole
nace gaya, krsna-alocane sukha paya
lila-anubhave haya, tusnimbhiita praya

“After the awakening of bhava within the heart, when one
becomes deeply absorbed in thinking of Krsna, 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 experiences great happiness by a direct per-
ception of Krsna, and sometimes one becomes silent at heart
by witnessing the pastimes of the Lord.”

At that time their love toward the places which are dear
to Sri Krsna is observed. This is stated in the following verse
from Bhakti-rasamrta-sindhu (1.2.156):

kadaham yamuna-tire namani tava kirtayan
udvaspah pundarikaksa racayisyami tandavam

(Narada Muni addresses the Lord) “O Pundarikaksa!
When, on the bank of the Yamuna, 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?”
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yugayitam nimesena caksusa pravrsayitam
sunydyitam jagat sarvam govinda-virahena me

Anvaya

govinda virahena—in separation from Vrajendra-nandana Sri
Krsna; nimesena—even a moment; yugdayitam—seems like a mil-
lenium; caksusa—from my eyes; pravrsayitam—tears flow like
rain from the monsoon clouds; sarvam jagat—this entire world;
sunyayitam—seems void; me—to me.

Translation

“O 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.”

Sri Sanmodana Bhasyam
Rati has been described in the previous sloka. When bhak-

ti is endowed with this rati, it assumes the form of the sthayi-
bhava, which refers to the ruling emotion of the heart in one
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of the five transcendental relationships with Sri Krsna. When
it then mixes with the other four bhavas—vibhava, anubhava,
sattvika-bhava, and vyabhicari-bhava—it is transformed into the
relishable experience known as bhakti-rasa. In that state the
anubhdavas and sattvika-bhavas of bhakti are fully exhibited. In
Bhakti-rasamrta-sindhu (1.4.1), Srila Rapa Gosvami establish-
es the definition of prema in the following words:

samyan masrnita svanto mamattvatisayankitah
bhava sa eva sandratma budhaih prema nigadyateh

“Bhava-bhakti which melts the heart much more thor-
oughly than in its beginning stage thus making it completely
soft, which produces supreme exultation of transcendental
bliss, and which gives rise to a very deep sense of possessive-
ness (mamata) in relationship to Sri Krsna is called prema by
learned persons.”

According to the philosophical conclusion of this verse,
bhava-bhakti which is fully matured owing to the upsurge of a
very powerful sense of mamata in relationship to Sri Krsna
should be understood to be prema.

In Bhakti-rasamrta-sindhu it is described that Sri Krsna is
the wvisaya or object of prema for the devotees. The devotees
are the asraya or receptacle of prema for Krsna. In the mutual
exchange of love between Krsna and the devotees, five types
of relationships are possible: santa, dasya, sakhya, vatsalya, and
madhura. These five primary relationships are known as
mukhya-rati.

In each of these there is a particular ruling emotion known
as the sthayibhava. In santa the ruling emotion is santi-rati,
tranquility. In dasya the ruling emotion is priti-rati, affection
in servitude. In sakhya the ruling emotion is sakhya-rati, affec-
tion in friendship. In vatsalya the ruling emotion is vatsalya-
rati, parental affection. And in madhura the ruling emotion is
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priyata-rati, affection in conjugal love. When these five types
of mukhya-rati combine with the sentiments of vibhava, anu-
bhava, sattvika-bhava, and wvyabhicari-bhava, then affection
becomes converted into the relishable sentiment known as
mukhya-bhakti-rasa, as described in Bhakti-rasamrta-sindhu

(2.5.115):

mukhyas tu paficadha santah pritah preyams ca vatsalah
madhuras cety ami jiieya yatha-pirvam anuttamah

“Mukya-rasa is of five varieties: (1) santa—tranquility,
(2) prita (dasya)-servitude, (3) preyan (sakhya)—friendship,
(4) vatsalya—parental affection, and (5) madhura—conjugal
love. Each one of these is successively better than the pre-
vious one.”

The primary ruling emotion is always present in a devotee
who has awakened prema for Krsna, and it is therefore known
as sthayi-bhava, permanent emotion. Yet sometimes the devo-
tee’s ruling emotion recedes and gives nourishment to sec-
ondary emotions known as gauna-rati. Gauna-rati is of seven
types and when they combine with the emotions of vibhava,
anubhava, sattwika-bhava, and vyabhicari-bhava, they produce
the relishable sentiments known as gauna-rasa. These are

described in Bhakti-rasamrta-sindhu (2.5.116):

hasyo 'dbhutas tatha virah karuno raudra ity api
bhayanakah sa vibhatsa iti gaunas ca saptadha

“Gauna-rasa is of seven varieties: (1) hasya—laughter,
(2) adbhuta—astonishment, (3) vira—heroism, (4) karuna—com-
passion, (5) raudra—anger, (6) bhayanaka—fear, and (7) vibhat-
sa—disgust.”

Out of the five types of mukhya-rasa, madhura-rasa is the
highest. As the intensity of priti or love for Krsna increases
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within the mukya-rasas, it takes the form of prema, pranaya,
mana, sneha, raga, anuraga, and mahabhava.

Development of priti from rati to mahabhava:
Rati:

The development of priti is described in Priti-sandarbha
(Anuccheda 84). The initial stage of priti is known as rati and
it is defined as follows: tatrollasa-matradhikya-vyafijika pritih
ratih, yasyam jatayam tad ekam-tatparyam anyatra tucchatva
buddhis ca jayate—“Priti which is predominated only by a feel-
ing of ullasa, elation, is called rati. Because this priti arises from
rati it is exclusively fixed on Sri Bhagavan. All other things
which are not related to the Lord are considered as worth-
less.” Priti which extends only to the level of rati is indicative
of santa-rasa.

Prema:

Priti which increases to the level of prema is defined as
follows: mamatatisayavirbhavena samrddha pritih prema, yas-
min jate tat priti-bhanga-hetavo yad iyam udyamam svariipam
va na glapayitum isate—“When priti is augmented due to the
appearance of a strong sense of mamata in relationship with
Sti Krsna, it is called prema. On the appearance of prema,
priti is so deep that even though multiple causes may appear
to bring about a break in affection, they are completely
unable to dampen either the enthusiasm or the fundamen-
tal character of that love.” Priti which extends to the level
of prema is indicative of dasya-rasa. The character of prema
in dasya-rasa is illustrated in Bhakti-rasamrta-sindhu

(3.2.169):
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dvisadbhih ksodistair jagad avihatecchasya bhavatah
karad akrsyeva prasabham abhimanyav api hate
subhadrayah pritir danuja-damana! tvad-visayika
prapede kalyani na hi malini-manam lavam api

Sti Narada spoke to Krsna, “O slayer of the demons! In
this world no one can oppose Your will. Everything is hap-
pening according to Your desire. Yet, it was from Your hands
that Abhimanyu was forcibly snatched away and killed by tri-
fling enemies like Karna and Jayadratha. Nonetheless,
Subhadra’s endearing love for You was not tarnished even in
the least.” Subhadra was the younger sister of Krsna, and
therefore she had the attitude of being cared for by Krsna,
which comes under the heading of gaurava-priti, a division of
dasya-rasa. She knew that without Krsna’s sanction, her son
Abhimanyu could never have been killed, yet her prema for
Krsna was not affected. This is the symptom of prema.

Pranaya:

Following prema is pranaya: atha visrambhatisayatmakah
prema pranayah, yasmin jate sambhramadi yogyatayam api tad-
abhavah—“When prema is imbued with an exceptional feel-
ing of intimacy, known as visrambha, it is called pranaya.
When pranaya is present, there is a complete absence of awe
and reverence toward the beloved even in the midst of a cir-
cumstance which would normally evoke such feelings.” A
vivid example of this is given in Bhakti-rasamrta-sindhu

(3.3.109):

surais tripurajin mukhair api vidhiyamana stuter

api prathayatah paramadhika paramesthya sriyam
dadhat pulakinam harer adhi-sirodhi savyam bhujam

samas-kuruta pamsulan sirasi candrakan arjunah
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“Even though Tripurari (Lord Siva) accompanied by the
other devas approached Sri Krsna and began to offer prayers
proclaiming His supreme opulence and supremacy, His
cowherd friend Arjuna lovingly placed his left arm on Krsna’s
shoulder and flicked the dust from the peacock feather which
adorned His head.”

Srila Jiva Gosvami mentions in his commentary that such
a pastime should be understood to have occurred after the
killing of some demon. Srila Visvanatha Cakravarti Thakura
mentions that this occurred in Vraja and that the Arjuna
referred to is a priya-narma-sakha.

This pranaya is the very life of sakhya-rasa. Its basis is the
sense of deep faith devoid of reverence known as visrambha.
Visrambha is defined as the feeling of being identical with the
beloved. Such a feeling causes one to consider one’s 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.

Mana:

Mana is described in the following words: priyatvatisayab-
himanena kautilyabhasa-piirvaka-bhava-vaicitrim dadhat pranayo
manah, yasmin jate $ri bhagavan api tat-pranaya-kopat prema-
mayam bhayam bhajate—“"When the devotee’s self conception
of being extremely dear to the Lord causes pranaya to assume
a crooked appearance and thus attain to a surprising and
unusual state, it is known as mana. When mana is present,
even Sri Bhagavan Himself becomes fearful out of love due to
the pranaya-kopa of His beloved.”

The term pranaya-kopa means anger out of affection.
When Krsna’s beloved exhibits mana, He is compelled to
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appease her, just to savour her loving sentiment of anger
aroused by their lover’s quarrel. The words priyatwa-atisaya-
abhimana literally mean the egoism of being very dear to
Krsna. Such a feeling causes the heroine to think thus, “My
love for Him is so great that it has no limit. He is under the
control of my prema.” It is due to this type of abhimana that
pranaya externally exhibits a feature of crookedness which is
referred to by the words kautilya-abhasa. This crookedness in
turn causes pranaya to attain a most astonishing state, bhava-
vaicitri, which is then known as mana. In Ujjvala-nilamani
(15.74), the symptoms of mana are described:

dampatyor bhava ekatra sator apy anuraktayoh
svabhistaslesa viksadi nirodhi mana ucyate

“Although 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 mana.”

If affection is lacking, if the lover and beloved are not pre-
sent together, or if there is no desire to embrace then there is
nothing astonishing. But in mana all three conditions are pre-
sent and yet the exchange which is desired by both of them
does not occur. This is the bhava-vaicitri referred to above.
Although rejection is exhibited externally, there is no
diminution of attachment within due to the presence of
pranaya.

Sneha:

Sneha is described as follows: ceto dravatisayatmakah pre-
maiva snehah, yasmin jate tat-sambandhabhasenapi maha-vaspadi
vikarah priya-darsanady atrptis tasya parama-samarthyadau
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satyapi kesaficid anistasanka ca jayate—“Only 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 satiat-
ed in beholding the beloved, and although Sri Krsna is
supremely competent, the devotee becomes apprehensive
that some harm may come to Him.” These last two symptoms
are especially observed in watsalya-rasa. The character of
sneha in vatsalya-rasa is illustrated in Bhakti-rasamrta-sindhu

(3.4.58):

piyisa-dyutibhih stanadri-patitaih ksirotkarair jahnavi
kalindi ca vilocanabja janitair jatafijana-syamalaih
aran madhyama vedimapatitayoh klinna tayoh sangame
vrttasi vraja-rajii! tat-suta muka-preksam sphutam vanchasi

On the pretext of observing a solar eclipse, Sri Yasoda
went to Kuruksetra with an overpowering desire to see her
son. When an ascetic lady who was previously acquainted
with Yasoda saw her, she said, “O Vrajesvari! The splendid
stream of milk-nectar flowing from the mountain of your
breasts is the Jahnavi river. The stream of water from your
lotus eyes, made blackish by mixing with your collyrium, is
the Kalindi river. These two rivers have met at the Prayaga 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.”

Srila Visvanatha Cakravarti Thakura explains in his com-
mentary on this verse that it is well known that people go to
bathe at the holy place of Prayaga only with the desire of
obtaining darsana of Bhagavan. But Yasoda, in spite of having
completed her bath, did not hanker for darsana of Bhagavan.
She desired only to see the face of her son, Sri Krsna. The
symptoms of streams of tears, milk flowing from the breasts,
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and unabated desire to see her son are all characteristics of
sneha in vatsalya-rasa.

Raga:

Raga is described as follows: sneha evabhilasatisayatmako
ragah, yasmin jate ksanikasyapi virahasyatyantaivasahisnuta, tat-
samyoge param duhkham api sukhatvena bhati, tad-viyoge tad-
viparitam—"“Sneha which is endowed with intense longing is
called raga. Due to the appearance of rdaga, even a moment’s
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).” An example of pain being experienced
as happiness due to raga is found in Ujjvala-nilamani (14.127):

tivrarka-dyuti-dipatair asilata dhara karalasribhir
marttandopala mandalaih sthaputite 'py adres tate tasthusi
pasyanti pasupendra-nandanam asav indivarair astrte
talle nyasta-padambujeva mudita na spandate radhika

Lalita, accompanied by her friends, saw Srimati Radhika
from a distance. Savoring Radha’s raga, Lalita said to her
friends, “O sakhis, just see! It is midday at the height of sum-
mer. 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 Srimati Radhika, standing at the edge of
Giri-Govardhana, is experiencing unbearable pain, She is
merged in the ocean of bliss by beholding Sri Krsna who is
grazing the cows nearby in great happiness, surrounded by His
cowherd friends. Absorbed in the bliss of seeing Krsna, 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.”



114 Sri Sikséstaka

In this example the pain resulting from contact with
extremely hot, jagged, hard stones is experienced as happiness
because of seeing Krsna. This is the symptom of raga.

Anuraga:

Anuraga is defined as follows: sa eva rago 'nuksanam sva-
visayam nava-navatvenanubhdvayan svayam ca nava-navibha-
vann anuragah, yasmin jate paraspara-vasi-bhavatisayah, prema-
vaicittyam, tat-sambandhiny apraniny api  janma-lalasa,
vipralambhe visphurtis ca jayate—“Only that raga which causes
its object of affection to be experienced in newer and newer
varieties at every moment, and which is itself experienced in
ever new varieties is known as anurdga. Due to the appear-
ance of anuraga, four symptoms become manifest: (1) paras-
para-vasibhavatisaya—a tremendous increase of the sentiment
exchanged between the lover and beloved of having been
brought under one another’s control, (2) prema-vaicittya—fear
of separation from the beloved even while in their presence,
(3) apraniny api janma-lalasa—the desire to take birth as inan-
imate objects that are connected to Sri Krsna, and (4)
vipralambhe visphiirti-in separation from Sri Krsna, the
beloved begins to see Krsna everywhere, as if He were direct-
ly before her. This type of vision or appearance is known as
visphiirti.”

The quality of anuraga causing the beloved to be newly
experienced is illustrated in two examples from Ujjvala-nila-

mani (14.147-148). The first example is taken from Danakeli-
kaumudi (28):

prapannah panthanam harir-asakyda asman nayanayor
apiirvo "yam piirvam kvacid api na drsto madhurima
pratike "py ekasya sphurati muhur angasya sakhi ya
sriyas tasyah patum lavam api samartha na drg iyam
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Seeing Sri Krsna from a distance at Danaghati, Sri Radha
said to Vrnda, “O sakhi, I have seen Sri Krsna many times, but
[ 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.”

ko 'yam krsna iti vyudasyati dhrtim yas tanvi karnam visan
ragandhe kim idam sadaiva bhavati tasyor asi kridati
hasyam ma kuru mohite tvam adhuna nyastasya haste maya
satyam satyam asau drg anganam agad adyaiva vidyun nibhah

Once while talking about Krsna, Sri Radha became over-
whelmed by intense longing which incited in Her heart a pow-
erful upsurge of anuraga. She began to speak with Lalita: “O thin-
waisted girl (Krsodari), Lalita! Who is that person who goes by
the name of Krsna? When those two syllables enter My ears, My
gravity completely vanishes.” Lalita said, “O You who are blind-
ed by attachment (Ragandhe), what are you saying? You are
always sporting upon His chest.” Sti Radha: “O sakhi, don’t
ridicule me. Why are you speaking such impossible words?”
Lalita: “Radhe, what I am saying is neither impossible, nor deri-
sive, nor false. O bewildered one (Mohite), just a moment ago |
offered You into His hands.” Sri Radha: “Lalite, you are certain-
ly truthful, but it seems to me that until this very moment, [ 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.”

Each of the four symptoms of anuraga will now be illus-
trated by examples from Ujjvala-nilamani.

(1) Paraspara-vasibhava—(14.150):

samarambham parasparika vijayaya prathayathor
apiirva ke "yam vam agha-damana sarmrambha-lahari

mano hasti baddhas tava yad anaya raga-nigadais
tvayapy asyah premotsava-nava-gunais citta-harinah
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Impelled by intense longing, Sri Radha and Sri Krsna,
while searching for each other, met along the path by a kufija
and bathed each other in a stream of bliss. Kundalata, who
suddenly appeared there, tasted the sweetness that emerged
from that meeting and with great delight and astonishment,
she spoke to Krsna, “O slayer of Agha, both You and Sri
Radha 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 Sti Radha’s anu-
raga, and You have bound the deer of Her heart with the new
ropes of the festival of Your prema.”

(2) Prema-vaicittya—(14.151):
prema-vaicittya safijiias tu vipralambhah sa vaksyate

“Prema-vaicittya will be described ahead under the heading
of vipralambha.” In other words, although prema-vaicittya is a
symptom of anuraga, it is a special condition 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 anuraga.

In the section on vipralambha, prema-vaicittya is defined as

follows—(15.147):

priyasya sannikarse ’pi premotkarsa svabhavatah
vya vislesa dhiyartis tat-prema-vaicittyam ucyate

“The distress which is experienced due to fear of separa-
tion even in the presence of the beloved, brought about by
the inherent nature of an exceptional quality of prema is
known as prema-vaicittya.”

In his commentary on this verse, Srila Jiva Gosvami
defines the word prema-vaicittya as prema-janita-vicittatd, or
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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 consciousness meditates
continuously on some object that is related to Sri Krsna, 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 related to Krsna.
Thus even when Krsna is directly present nearby, one cannot
recognise Him. One thus becomes overwhelmed by the
anguish of separation from Krsna. This unique condition of
prema is known as prema-vaicittya.

Srila Visvanatha Cakravarti Thakura explains that the
premotkarsa or exceptional quality of prema which brings
about this condition refers to the sthayibhava in the state of
anuraga. This is clear from the fact that prema-vaicittya was
previously described as a symptom of anuraga (Ujjvala-nila-
mani 14.149). This anuraga is rooted in such an overwhelm-
ingly unquenchable thirst that even an object which has been
experienced over and over seems as if it has never been expe-
rienced at all.

Sometimes in the state of anurdga the intelligence loses
the subtlety to be able to experience Sri Krsna and the sweet-
ness of His qualities at the same time. When one is experi-
encing Sri Krsna, 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 Krsna, Srimati Radhika sometimes becomes so
totally immersed in thinking of Krsna’s qualities, such as His
expertise in loving affairs, the cleverness of His speech, His
singing, musical ability, dancing, and other unlimited quali-
ties, that She loses perception of Krsna directly. Then after
some time She remembers the person who possesses those
qualities and asks, “Where is He?” At that time She abandons
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Her absorption in His qualities and begins to seek Him out.
Being overwhelmed by a feeling of separation, She is unable
to see Krsna, who is present right before Her. Prema-vaicittya
is illustrated in this statement (Ujjvala-nilamani 15.148):

abhirendra-sute sphuraty api puras tivranuragotthaya
vislesa juara sampada vivasa-dhir atyantam udghivrnita
kantam me sakhi darsayeti dasanair udgirna saspankura
radha hanta tatha vyacestata yatah krsno "py abhiid vismitah

When Vrnda saw the prema-vaicittya of Sri Radha, she said
to Paurnamasi-devi, “Even in the presence of Vrajendra-nan-
dana, Sri Radha’s intelligence became overwhelmed by an
acute fever of separation arising from intense feelings of
anurdaga and, staggering about in delusion, She exclaimed, ‘O
sakhi! Where is My prana-vallabha? Please show Him to Me
just once.” Saying this, She took a piece of straw between Her
teeth and began to behave in such a way that even Krsna
Himself became completely astonished.”

(3) Apranany api janma-lalasa—(14.152), taken from
Danakeli-kaumudi (6):

tapasyamah ksamodari varyitum venusu janur
varenyamm manyethah sakhi tad akhilanam sujanusam
tapastomenoccair yad iyam urariktya murali
murarater bimbadhara madhurimanam rasayati

Sri Radha, considering Herself unsuccessful in the attempt
to attain Sri Krsna, said to Lalita, “O Krsodari, what is the use
of us having attained these attractive human forms? We cannot
attain Krsna through these forms. I will perform austerities 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 Krsna’s lips.”
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(4) Vipralambhe-visphiirti—(14.153):

brityas tvam mathura-dhvanina mathura-natham tam ity uccakaih
sandesam vraja-sundari kam api te kacin maya prahinot
tatra ksmapati-pattane yadi-gatah svacchanda gacchadhuna
kim klistam api visphuran disi-disi klisnasi ha me sakhim

Lalita said to a traveller who was on the way to Mathura,
“Go to the master of Mathura and loudly tell Him that a
vraja-sundari has sent You this message through me, ‘O Krsna,
now that You have gone off to the capital, You may go wher-
ever it pleases You. But why must you manifest Your appear-
ances (visphiirti) throughout the four directions and thus
again and again harass my anguished friend? ”

Srila Visvanatha Cakravarti Thakura explains that when
Sti Krsna went to Mathura Sri Radha was seeing His sphiirti in
every direction due to the overwhelming experience of anura-
ga. When Sri Radha, afflicted by separation, would see a sphitr-
ti of Krsna, She thought that Krsna had come to Her directly.
Becoming delighted, She would rush forward to embrace Him.
But the sphiirti 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. Lalita
could feel the acute suffering of Sri Radha and therefore she
sent this message to Krsna not to trouble her sakhi in this way.
Srila Cakravartipada also mentions that from the example of
Bilvamangala Thakura it may be understood that sphirtis of
Krsna are possible in the stage of rati or bhava. But the visphiir-
tis experienced in the stage of anuraga are far more powerful.

Bhava or Mahabhava:

Mahabhava is described as follows: anuraga evasamorddhva-
camatkarenonmadako mahabhavah, yasmin jate yoge nimesasahata,
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kalpa-ksanatvam ity adikam, viyoge ksana-kalpatvam ity adikam,
ubhayatra mahoddiptasesa sattvika-vikaradikam jayate—“When
anuraga becomes matchless and filled with astonishment, it
obtains a state of complete madness (unmada) and is called
mahabhava. In the state of mahabhava, when the devotee is in
Krsna’s association, even a moment’s obstruction in seeing Him
due to the blinking of the eyes is intolerable, and an entire mil-
lenium (kalpa) appears to be but a moment. Conversely, when
the devotee is separated from Krsna, even a moment appears to
be like a kalpa. In the state of mahabhava, both in union and in
separation, the sattvika-bhavas are displayed up to their highest
possible limit of intensity known as maha-uddipta.” In Bhakti-
rasamyta-sindhu a gradation of sattwika-bhavas is given of which
uddipta is the highest state. Yet in the condition of mahabhava
this state is converted into suddipta-sattvika-bhava, in which all
eight symptoms simultaneously manifest to the ultimate limit
of their brilliance. This same condition is here referred to as
maha-uddipta.

In Ujjvala-nilamani Srila Rapa Gosvami has used the terms
bhava and mahabhava interchangeably. He uses both words to
refer to the same state. This is seen in at least two instances.
In the section on sthayibhava (14.57) he says that when
samartha-rati is matured it attains to the state of mahabhava.
Immediately after that (14.59) he says that as prema intensi-
fies it is transformed successively into sneha, mana, pranaya,
raga, anuraga, and bhava. In this progression bhava is men-
tioned as the final stage, which was just previously referred to
as mahabhava. Later on (14.154) he defines bhava. Then in
(14.156) he says, “This bhava is extremely difficult for any of
Krsna’s queens to obtain. It can be experienced only by the
vraja-devis, and it is known as mahabhdava.” Here again he has
used the two terms to refer to the same state.

In Jiva Gosvami’s commentary on the verse defining
bhava (14.154), he says, bhava-sabdasya tatraiva wvrttih
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parakastha, bhagavac-chabdasya sri krsna iveti bhavah, maha-
bhava-sabdasya tu kvacitt-atra prayogah svayam bhagavac-
chabdasyeva jiieyah—“In this circumstance the word bhava
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 Sri Krsna expresses the highest possible limit of the
term Bhagavan. The word mahabhdva is sometimes used
elsewhere and should then be understood in the same sense
as the term Svayam-Bhagavan.” He is showing here how
both bhava and mahabhava refer to the highest development
of prema in exactly the same way that Sri Krsna and
Svayarh-Bhagavan both refer to the highest and original
form of Bhagavan.

In Jiva Gosvami’s description from Priti-sandarbha, we
don’t find any separate mention of the state of bhava.
According to this description, when anurdga is intensified it
is converted into mahabhava. Therefore, here also no distinc-
tion is made between bhava and mahabhava. Bhava is defined
in Ujjvala-nilamani (14.154):

anuragah sva-sarmvedya-dasam prapya prakasitah
yavad-asraya-vrttis ced bhava ity abhidhiyate

“When anuraga reaches a special state of intensity, it is
known as bhava. This state of intensity has three characteris-
tics: (1) anurdga reaches the state of sva-sarmwvedya, which
means that it becomes the object of its own experience, (2) it
becomes prakasita, radiantly manifest, which means that all
eight sattvika-bhavas become prominently displayed, and
(3) it attains the state of yavad-asraya-vrtti, which means that
the active ingredient of this intensified state of anurdga trans-
mits the experience of Radha’s and Krsna’s bhava to whomev-
er may be present and qualified to receive it. This includes

both the sadhaka and siddha-bhaktas.”
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Srila Jiva Gosvami and Srila Visvanitha Cakravarti
Thakura have given detailed explanations of this verse. The
word sarmvedya means capable of being known or realised.
This comes from the word samvedana which means to thor-
oughly understand or experience. The word sva means one-
self. Thus the term sva-samvedya literally means that which
has the power to be fully tasted or experienced by itself.
When anuraga reaches the state where it becomes the object
of its own experience, it is known as sva-samwedya.

There are three fundamental features of this heightened
state of anuraga: (1) bhava-svariipa—the experience of tasting,
(2) karana-svaripa—the cause of tasting, and (3) karma-sva-
ripa—that which is tasted. Bhava-svariipa refers to the act of
experiencing Krsna by virtue of the hladini aspect present
within the intensified condition of anuraga. When Krsna’s
sweetness is experienced along with a powerful yearning
(utkantha) in the developed state of anuraga, then the relish-
er becomes so absorbed in the exceptional taste of that sweet-
ness that he completely forgets himself 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 bhava-svariipa
of anuraga.

Next is the karana-svariipa of anuraga. The word karana
means a cause. That by which something is accomplished is
known as its karana. Krsna’s sweetness is tasted by anurdga in
its samwit aspect. Therefore, the intensified state of anurdaga is
the cause of Krsna’s sweetness being tasted. When anuraga
reaches its highest limit, Krsna’s sweetness can also be tasted
to its highest limit.

Next is the karma-svaripa of anuraga. Karma refers to the
object of any action. That which is tasted is known as the
object of taste. As the sweetness of Krsna is tasted by the
excellence of anuraga, the excellence of anuraga is also expe-
rienced by Krsna’s sweetness. By the influence of anuraga,
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Krsna’s incomparable sweetness increases, and as a result of
tasting Krsna’s sweetness the eminence of anurdga also
increases beyond measure. Thus both Krsna’s sweetness and
anuraga itself are the karma of anuraga.

When anuraga is fully manifested in these three fea-
tures—bhava, karana, and karma—ananda is fully experienced.
That state is known as sva-sarmvedya. Anuraga is a highly
intensified condition of rati, and rati is a function of the Lord’s
svariipa-sakti predominated by the hladini and samwit poten-
cies. Therefore, hladini and samvit are present in anurdga.
When it is said that anuraga attains the state of sva-samvedya,
this means that the bhava, karana, and karma of anuraga each
become objects of the experience of anuraga. Each of these
are realised one after another. First, by virtue of the hladini
aspect in anurdga, the act of experiencing or tasting Krsna is
realised. Then by the samwit aspect in anuraga, Krsna is tasted
due to the causality of anuraga. Finally, by a combination of
both the hladini and samvit potencies, anuraga itself becomes
the object of taste due to the effect of tasting Krsna. In reali-
ty, rati itself is imbued with taste, and it becomes the cause of
tasting Krsna.

The term prakasita means that in the stage of bhava the
sattvika-bhavas manifest externally to the degree of intensity
known as uddipta. When five, six, or all eight of the sattvika-
bhavas manifest simultaneously and attain supreme exulta-
tion, this condition is known as uddipta. Thus, when the
intensified condition of anuraga causes the sattvika-bhavas to
manifest to this degree of intensity, anurdga is said to have
attained the quality of prakasita.

In the term yavad-asraya-vrtti, yavad means whomever and
asraya means the receptacle or abode of the experience of
anuraga. This refers to both the sadhaka and siddha-bhaktas.
The word vrtti means function or activity. The function or
transaction which extends its influence to whomever is in a
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position to receive it is known as yavad-asraya-vrtti. When
anuraga reaches the zenith of expression in Radha and Krsna
and extends its influence to the hearts of whatever devotees
may be present, then it is said that anurdga has reached the
state of yavad-asraya-vrtti.

The extent to which the heart is moved by the influence
of the anuraga situated in Radha’s and Krsna’s hearts is depen-
dent on one’s eligibility. Not everyone’s 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 distributes its cooling rays equal-
ly, 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 anurdga in
Srimati Radhika’s heart in the intensified stage of anuraga is
transmitted to whatever sadhaka and siddha-bhaktas are pre-
sent to receive it. Yet the degree to which it is experienced is
dependent on their eligibility.

Yavad-asraya-vrtti has a second meaning. Asraya can be
taken to mean basis or foundation. In that case it means that
raga is the basis of anuraga. Vrtti can also mean state or exis-
tence. Yavad will then mean as much as, or to its topmost
limit. When raga reaches its ultimate state or condition, it is
called yavad-asraya-vrtti. The question may be raised as to
why the word rdga is used here when it is a stage prior to
anurdaga. Raga is defined as the condition wherein distress is
experienced as great pleasure if it affords one the opportunity
to meet with Krsna. The word rdga is used here to indicate
that when the extreme limit of distress is turned into the
greatest happiness, raga reaches its highest point and is
known as yavad-asraya-vrtti.

What is the highest limit of distress for the vraja-sundaris?
For chaste girls there is no greater suffering than to abandon
the path of righteousness. To preserve their chastity such girls
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are prepared to enter a lake of fire and give up their life with-
out flinching. But for the service of Sri Krsna the chaste vraja-
sundaris give up family and the path of righteousness without
hesitation. That supreme difficulty is experienced by them as
the greatest happiness. This condition is known as the yavad-
asraya-vrtti of anuraga.

To summarise, when anurdaga reaches its highest limit of
intensity, it causes one to fully experience the bliss of tasting
Sti Krsna’s incomparable sweetness. As a result of tasting
Krsna’s sweetness, one fully experiences the relish produced
from the supreme excellence of anuraga. By the combined
experience of these two tastes, one becomes so immersed in
the extraordinary quality of taste that one forgets himself and
the object of relish and remains conscious only of the experi-
ence of tasting. In that state five, six, or all eight sattvika-bha-
vas manifest very prominently. Due to the superexcellence of
raga in that condition the chaste girls of Vraja abandon with-
out shame even their own families and the path of righteous-
ness for the service of Krsna and they experience such diffi-
culty as the greatest happiness. In that intensified condition
anuraga extends its influence into the hearts of whatever sad-
haka or siddha-bhaktas may be present at the time. When all
this takes place, it is known as bhava.

An example of bhava is given in Ujjvala-nilamani (14.155):

radhaya bhavatas ca citta-jatuni svedair vilapya kramat
yufjann adri-nikufija-kufijara-pate nirdhiita-bheda-bhramam
citraya svayam anvaraiijayad tha brahmanda-harmyodare
bhityobhir nava-raga-hingula-bharaih syngara-karuh krti

In a kufija on Govardhana Hill Sri Radha and Sri Krsna
were immersed in tasting each other’s sweetness. Their bodies
were decorated by uddipta-sattvika-bhavas. Appreciating the
sweetness of Their mahabhava, Vrnda said, “O king of ele-
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phants who sports in the groves on Govardhana Hill, conju-
gal love itself is a highly skilled artist who has slowly melted
the shellac of Your hearts with the heat of Your perspiration,
thus liquifying them into an undifferentiated, unified sub-
stance. He is mixing that with a full measure of the vermil-
lion of Your new rdga in order to paint an extraordinary pic-
ture on the interior walls of the palace of this universe.”

In his commentary on this verse, Srila Visvanatha
Cakravarti Thakura explains that just as all incarnations are
present in Svayam-Bhagavin, all the stages of priti beginning
from rati are present in mahabhava. He then explains how in
this example all the stages of prema are exhibited, as well as
the special symptoms of mahabhava.

In the above verse the words srgara-karuh-kyti mean that
the artist of conjugal love is expert in his craft. This refers to
rati because rati is the basis of smgara-rasa. In Ujjuala-nilamani
(14.1), it is said: sthayibhavo 'tra srngare kathyate madhura-
rati—“Madhura-rati is the sthayibhava of smgara-rasa.” The
sthayibhava is the ruling emotion which brings all the sub-
sidiary emotions under its control. This means that madhura-
rati is an artist who deftly mixes the colors of various emo-
tions and paints a picture of srngara-rasa.

The words radhaya bhavatas ca mean of Radha and Krsna.
The fact that Radha and Krsna are mentioned together is sug-
gestive of paramour love. Radha’s and Krsna’s 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.

Radha’s and Krsna'’s 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 yufijan means that Radha’s and Krsna’s hearts are
combined together into one substance. This complete inti-
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macy is the symptom of pranaya. The words nirdhiita-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 symptom of susakhya or intimate friend-
ship, which is described elsewhere as visrambha. Visrambha is
also a symptom of pranaya.

The word kramat means slowly or gradually. This indicates
the presence of vamya or contrariety which is suggestive of
mana. If mana were not present, Their hearts would be melt-
ed all at once, without any hesitation.

The words adri-nikufija-kufijara-pate mean the king of ele-
phants who sports in the groves on Govardhana Hill. This is
suggestive of raga. With an anxious longing to meet in day or
night, Radha and Krsna 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 symptom of raga.

The words nava-raga hingula-bharaih mean by a full mea-
sure of the vermillion of new attachment. This is indicative
of anuraga, because it shows the ever-fresh quality of raga and
its abundance. The word bhiiyobhir means with tremendous
profusion. This means that the ever-fresh quality of anuraga is
experienced in a highly intensified condition which is indica-
tive of mahabhava.

After analysing how all the stages of prema from rati to
mahabhava have been illustrated in this verse, the three spe-
cial characteristics of mahdabhava are now shown. The sub-
stance of Srila Jiva Gosvami’s commentary on this is that
Radha’s and Krsna’s 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
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have no awareness of anything else. Nothing else can pene-
trate Their awareness. Neither is this perception dependent
on any other object. Their anuraga is both the cause and the
object of its own experience. This is the symptom of sva-
samvedya.

Jiva Gosvami then explains that, when shellac is repeat-
edly exposed to the heat of fire, it becomes completely melt-
ed both inside and out. Similarly, when Radha and Krsna are
repeatedly exposed to the upsurge of the sattvika-bhava known
as sveda, perspiration, Their hearts melt both inside and out.
This indicates the presence of uddipta-sattvika-bhava which is
the symptom of anuraga manifesting its prakasita feature.

Srila Visvanatha Cakravarti Thakura explains that in
order to paint a picture inside a wealthy person’s mansion, an
expert artist slowly melts shellac, which is inherently red, by
the heat of fire. He then mixes in an abundant quantity of
vermillion 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, anuraga melts the hearts of Radha
and Krsna who are experiencing the condition of mahabhava.
Their hearts are then infused with a great inundation of ever-
fresh raga. At the time of Their prakata-lila, the devotees
within the universe experience the exhilaration of Radha’s
and Krsna’s hearts due to the condition of mahdbhdva and
become astonished. The effect of Radha’s and Krsna’s maha-
bhava-mayi-lila is experienced by whatever devotees are pre-
sent there as far as their qualification allows. This is the symp-
tom of anuraga manifesting the condition known as yavad-
asraya-vrtti. In this way all the symptoms have been displayed
by this verse.

Thus with the help of the statements of Priti-sandarbha, it
has been shown how Sri Caitanya Mahaprabhu, in one sloka,
has very concisely expressed the essence of the systematic
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development of prema through its various stages. In particular,
He has described the fully developed and radiant madhura-
prema-rasa of the gopis (unnata-ujjvala-madhura-prema-rasa).

Comment

It may be noted that the order of the stages of prema that
is given by Srila Jiva Gosvami in the Priti-sandarbha differs
slightly from that which is given by Srila Rapa Gosvami in
Ujjvala-nilamani. In Priti-sandarbha the order is given as rati,
prema, pranaya, mana, sneha, raga, anuraga, and mahabhava;
whereas in Ujjvala-nilamani it is given as rati, prema, sneha,
mana, pranaya, raga, anuraga, and mahabhava. There is no
contradiction between these two different views because
sometimes the order of sneha, mana, and pranaya is reversed in
accordance with different rasas.

The word yugayitam, appearing like a millenium, is simple
and straight-forward. The phrase govinda-virahena expresses
the attitude of wipralambha or separation from Govinda.
Vipralambha is defined in Bhakti-rasamrta-sindhu (3.5.25):

sa purva rago manas ca pravasadi mayas tatha

vipralamabho bahu-vidho vidvadbhir iha kathyate

“Self-realized rasika devotees have described wvipralambha
to be of many varieties, such as pirva-raga—the mutual attach-
ment and anticipation of meeting that exists between lovers
who have not yet met, mana—anger which prevents a loving
couple from consummating their desire for union, and
pravasa—separation due to living at a distant place.”

The esoteric mystery implied in Sri Caitanya Mahaprabhu’s
statement is that the sadhaka-jiva who is still within the world
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of matter is fit to taste love in separation only in the condition
of purva-raga.

Comment

It is essential for the sadhaka-jivas to cultivate the mood
of wvipralambha, and because they have never experienced
meeting with Krsna, their vipralambha will come only in the
category of piirva-raga. But without having ever met with
Krsna, how can they experience separation from Him in
purva-raga?

By hearing the lila-katha of Sri Krsna from others, piirva-
raga is awakened. This was the case with the dvija-patnis as
well as the ladies of Mathura previous to Krsna’s arrival
there. Rukmini also had never seen Krsna, but by hearing
about Him from Sri Narada, pirva-raga arose within her
heart. Thus, she became exceedingly anxious to meet with
Krsna. Similarly, by hearing from §ri guru and Vaisnavas or
by reading the sastras, the jivas may have vipralambha pirva-
raga awakened within their hearts. The jivas have qualifica-
tion only up to this extent because they have never experi-
enced meeting with Krsna. Therefore, the other types of
vipralambha such as mana and pravasa are not possible for
them.

There are ten conditions which arise due to separation:
(1) cinta—anxious consideration, (2) jagarana—sleeplessness,
(3) udvega—agitation, (4) tanava-kysata—emaciation of the
body, (5) malinangata—discoloring of the limbs of the body,
(6) pralapa—incoherent speech, (7) wyadhi-being stricken
with a tormenting ailment, (8) unmada—madness, (9) moha—
bewilderment, and (10) mrtyu—death, which is also known as
milrcchd—unconsciousness.
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Sri Caitanya-caritamrta (Antya-lila 20.40-41):

udvege divasa na jaya, ‘ksana’ haila ‘yuga’-sama
varsara megha-praya asru varse nayana
govinda-virahe sinya haila tribhuvana
tusanale pode—yena na jaya jivana

Sti Caitanya Mahaprabhu, absorbed in intense feelings of
separation in the ecstacy of mahabhava, speaks as follows:

“O sakhi! Without Sri 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 millenium. Tears are flow-
ing 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 burn-
ing in the fire of separation as if my limbs had been bound by
straw and set ablaze. Yet | remain alive. What am I to do now?”

Siksastaka: Song Seven in four parts (Gitavali)

(7-a)
gaite gaite nama ki dasa haila
krsna nitya-dasa mui hrdaye sphurila
janilama maya-pase e jada jagate
govinda-virahe duhkha pai nana mate
ara je samsdara mora nahi lage bhala
kanha jai krsna heri e cinta visala
kandite kandite mora ankhi varisaya
varsa-dhara hena cakse haila udaya
nimesa haila mora sata yuga sama
govinda-viraha ara sahite aksama

“While repeatedly chanting the holy name of Sri Krsna, 1
was overtaken with a most astonishing condition. The real-
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ization that [ am the eternal servant of Lord Krsna began to
manifest within my heart. Because my attention has been
diverted from Sri Krsna, I have been bound in the dreadful
grip of maya. Thus I am suffering from various kinds of mis-
eries in this material world.

“Now this material world no longer holds any attraction
for me. Where shall I go now? What shall I do? Where will I
meet Sri Krsna? Without seeing Him, I can get no relief. This
has become a great anxiety. As I cry repeatedly, the tears are
flowing from my eyes in an incessant downpour, like rain
falling from the clouds in the monsoon season. In separation
from Sti Govinda, a single moment appears like hundreds of

millenniums. O sakhi! Now I cannot tolerate separation from
Sri Govinda.”

(7-b)
sinya dharatala, caudike dekhiye,
parana udasa haya
ki kari ki kari, sthira nahi haya,
jivana nahika raya
vraja-vasi-gana, mora prana rakha,
dekhao $ri radhandthe
bhakativinoda, minati maniya,
lache tahare sathe
$ri kysna-viraha ara sahite na pari
parana chadite ara dina dii cari

“Now 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 dhama!
Give me a glimpse of Sri Radhanatha and save my life.
Please hear the prayer of this Bhaktivinoda and take him
along with you. Otherwise, I cannot tolerate separation
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from Krsna anymore. Within a few days I shall give up my

life.”

(7-c)
gaite govinda-nama, upajila bhava-grama,
dekhilama yamunara kiile
vrsabhanu-suta-sange, Syama natavara range,
bansari bajaya nipa-miile
dekhiya yugala-dhana, asthira haila mana,
jiana hara hailun takhana
kata-ksana nahi jani, jiana labha haila mani,
ara nahi bhela darasana

“Aho! When I began to chant the holy name of Sri
Govinda in a loud voice, various symptoms of ecstacy began
to manifest in my body. Suddenly, I saw the beautiful shore of
the Yamuna. In a charming and lush green grove beneath a
kadamba tree, the best of dancers, Syamasundara, was display-
ing His graceful threefold bending form and playing the flute
accompanied by Sri Vrsabhanu-nandini. Seeing the unprece-
dented 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 darsana.”

(7-d)
sakhi go! kemane dhariba parana
nimesa haila yugera samana
sravanera dhara, ankhi varisaya,
sunya bhela dharatala
govinda-virahe, prana nahi rahe,
kemane baficiba bala
bhakativinoda, asthira haiya,
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punah namasraya kari’
dake radhanatha, diya darasana,
prana rakha, nahe mari

“Now this entire universe has begun to appear void.
Streams of tears flow from my eyes like torrents of rain during
the month of sravana. O sakhi! The life air within this body
has become very restless and agitated. I feel that my life is
about to come to an end-how shall I go on? In separation
from Govinda, a single moment appears like hundreds of mil-
lenniums. Deeply agitated, this Bhaktivinoda chants the holy
name again and loudly cries, ‘O Radhanatha! O Krsna-
pranapriye! Please, both of You give me Your darsana and save
my life. Otherwise, [ will surely perish’.”

Vivrti

“O 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.”

This is a vivid example of vipralambha-rasa. For jata-rati-
bhaktas, it is absolutely essential that one seek to experience
vipralambha-rasa, without concern for sambhoga or union with
the Lord. This sloka 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 aprakrta-
vipralambha-rasa, one experiences supreme bliss within the
heart even though externally it appears like intense suffer-
ing. Therefore, it has been said regarding the feelings of sep-
aration experienced by a Vaisnava: yata dekha wvaisnavera
vyavahara duhkha, niscaya janio sei parananda sukha—
“Although the feelings of separation experienced by a
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Vaisnava appear like ordinary distress, you should know
them to be transcendental bliss.” Vipralambha-rasa always
gives nourishment to sambhoga.

In the condition known as prema-vaicittya, which comes
under the heading of wvipralambha, there is an external
appearance of sambhoga. In this condition, although one is
directly in Krsna's presence, one feels intense grief due to
the internal conception of separation that is generated by
the unique excellence of prema. By contrast with this, when
one is physically separated from Krsna, 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-nagari, who are actually obliv-
ious to Lord Krsna, make a licentious display of sambhoga-
rasa. Due to their negligence of Lord Krsna, they simply cre-
ate obstacles to the development of aprakrta-rasa. Those who
aspire for sambhoga always endeavour for the selfish satisfac-
tion of their own senses. Therefore, they are devoid of krsna-
bhakti.

In the Caitanya-caritamrta, Adi-lila (4.165) it is said: atmen-
driya-priti-vaficha tare bali ‘kama’, krsnendriya-priti-iccha dhare
‘prema’ nama—"“The desire to gratify one’s own senses is kama,
but the desire to please the senses of Lord Krsna is prema.” If
the Gaura-nagaris understood the meaning of this verse, they
would not be so quick to place Sri Gauranga in the position
of nagara, the enjoyer, and themselves as nagari, the enjoyed,
with an urgent desire to promote their own sambhoga-rasa.
One should abandon this and perform bhagavat-bhajana pure-
ly under the guidance of Vaisnavas.

The confidential secret of Sri Gauranga lila is that Sri
Krsna Himself, accepting the bhava of an asraya-jatiya (a
receptacle of loving sentiments, or in other words, a devotee),
is always situated in the mood of vipralambha. The fullest dis-
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play of the sentiment of the asraya-jatiya-jiva who is seeking
to give nourishment to sambhoga-rasa is found in the mood of
vipralambha. In order to demonstrate this, Sti Krsna manifests
His eternal Sri Gaura svariipa who is the incarnation of
vipralambha-rasa. From this it can be concluded that the mis-
placed endeavours of those who aspire for sambhoga can never
become successful.

Sri Bhajana-rahasya Verses

The following verse from Sri Krsna-karnamrta (41) is an
example of Srimati Radhika’s pralapa (incoherence or speech
filled with lamentation) instigated by feelings of separation
from Sri Krsna. This verse is also quoted in Bhakti-rasamrta-
sindhu (3.2.100) as an example of the vyabhicari-bhava known
as autsukya, anxious longing, experienced in the condition of
separation from Krsna:

amiiny adhanyani dinantarani

hare tvad-alokanam antarena
anatha bandho karunaika-sindho
ha hanta ha hanta katham nayami

“O Anatha-bandhu (friend of the destitute), O Hare, O
Karuna-sindhu! Alas, alas! How can I bear the passing of
these miserable days and nights, being bereft of Your associa-
tion?”

Srila Bhaktivinoda Thakura has composed the following
verse in this connection (Bhajana-rahasya 7.14):

na heriye tava mukha, hrdaye daruna duhkha
dina bandho karuna sagara
e adhanya diva-nisi, kemane katabe dast,
upaya balaha atah para
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“Being unable to see Your face, my heart is filled with
unbearable distress. O Dina-bandhu, Karuna-sagara! How
shall I pass these miserable days and nights? I am Your maid-
servant. Therefore, please tell me immediately what am I to
do about this?”

The following verse from Padyavali (330) is a statement
of Sri Madhavendra Puri which illustrates Sri Radha’s
bhavocchvasa. (Bhavocchvasa is a deep outburst of feeling
which expresses the bhava or spiritual sentiment which is
hidden in the heart of Srimati Radhika. There are many dif-
ferent instances of this. The one mentioned here is instigat-
ed by feelings of separation. In the references from Bhajana-
rahasya given in text eight, there is a statement from Krsna-
karnamrta which shows an example of Srimati Radhika’s
bhavocchvasa instigated by meeting with Krsna. See the
comment given there for further explanation of bhavoc-
chvasa.)

ayi dina-dayardra-natha, he
mathura-natha, kadavalokyase
hrdayam tvad-aloka kataram
dayita bhramyati kim karomy aham

“O Lord whose heart melts with compassion for the desti-
tute, O Lord of Mathura! When will I obtain Your darsana?
Being bereft of Your association, my sorrowful heart has
become greatly agitated and unsteady. O dearly beloved!
What shall I do now?”

Srila Bhaktivinoda Thakura sings (Bhajana-rahasya 7.7):

‘he dina-dayardra-natha, he krsna, mathura-natha,
kabe punah paba darasana

na dekhi se canda-mukha, vyathita hrdaye duhkha,
he dahita! ki kari ekhana’
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“O Lord whose heart melts with compassion for the desti-
tute, O Krsna, master of Mathura, when will [ see You again.
My heart is greatly distressed because of not seeing Your
moonlike face. O beloved! What shall I do now?”

The following verse from Ujjvala-nilamani (15.167)
describes ten conditions which arise due to separation from
Sti Krsna and which thus promote the state of bhavonmada in
Srimati Radhika. Bhavonmada is a kind of divine madness
which comes in the stage of mahabhava:

cintatra jagarodvegau tanavam malinangata
pralapo vyadhir-unmado moho mrtyur-dasa dasa

“There are ten conditions which arise in sudiir-pravasa-
vipralambha, separation due to living at a distant place. These
conditions are as follows: (1) cintd—anxious consideration, (2)
jagarana—sleeplessness, (3) udvega—agitation, (4) tanava-
krsata—emaciation of the body, (5) malinangata—discoloring of
the limbs of the body, (6) pralapa—incoherent speech, (7)
vyadhi-being stricken with a tormenting ailment, (8) unma-
da-madness, (9) moha—bewilderment, and (10) mrtyu—death,
which is also known as miirccha—unconsciousness.”

Srila Bhaktivinoda Thakura sings (Bhajana-rahasya 7.11):

‘jagara, udvega, cinta, tanavanga malinata,
pralapa, unmada ara vyadhi
moha, mrtyu dasa dasa, tahe radha suvivasa,

paila duhkha-kulera avadhi’

“When Sri Radhika is stricken with these ten conditions
due to separation from Sri Krsna, She attains to the ultimate
limit of distress.”
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Steadiness in perfection
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aslisya va pada-ratam pinastu mam

adarsanan marma-hatam karotu va
yatha tatha va vidadhatu lampato

mat-prana-nathas tu sa eva naparah

Anvaya

sah lampatah—that debauchee, who acts for His own pleasure;
va—either; pinastu—let Him crush (make me His very own);
mam-me (a maidservant); pada-ratam—attached to the service
of His lotus feet; aslisya-by a deep embrace; va—or; marma-
hatam karotu—let Him break my heart; adarsanat-by not being
visible; vidadhatu—let Him do; yatha tatha va-whatever He
likes (let Him even enjoy the association of other lovers); tu
eva—nonetheless (He only); mat prana nathah—is the Lord of
My life; aparah na—there is no one other than Him.

Translation

“Let Krsna 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.
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Even if He sports with other lovers directly in front of Me, He
is still My prananatha. There is no one other than Him.”

Sri Sanmodana Bhasyam

In this verse we are acquainted with the mental condition
of the jiva upon attainment of the status of prema. “That crest
jewel of debauchees may delight this maidservant 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
prananatha. There is no one other than Him.” This charac-
teristic of one-pointed devotion to Sri Krsna is known as
krsnaika-nisthita. This is also demonstrated in Srimad-
Bhagavatam (11.29.34):

martyo yada tyakta-samasta-karma
niveditatma vicikirsito me
tadamytatvam pratipadyamano
mayatma-bhityaya ca kalpate vai

“When mortal beings abandon all fruitive activities and
surrender themselves fully unto Me, 1 become desirous of
bestowing some special benediction upon them. At that time,
[ cause them to attain their immortal forms (amrta-svariipa)
and promote them to the status of My dear eternal associ-
ates.”

From this characteristic it is understood that in the stage
of prema, Sri Krsna 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

Bhagavan and the devotee. In the Srimad-Bhagavatam
(7.5.14), Sri Prahlada Maharaja has said:
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yatha bhramyaty ayo brahman svayam akarsa sannidhau
tatha me bhidyate cetas cakra paner yadrcchaya

“O brahmana, just as iron is automatically attracted toward a
magnet, my consciousness has become released from this mun-
dane existence and forcibly attracted to Cakrapani Bhagavan,
the Lord who carries a discus in His hand, by the irresistible
force of the Lord’s willing potency, known as iccha-sakei.”

This statement supports the idea that a svabhavika-dharma
or natural function does exist between the infinitesimal liv-
ing entity and the all-pervading Lord Sri Krsna, and that it
involves mutual reciprocity. When the jiva is in the state of
indifference to the Lord, this svabhavika-dharma is practically
non-existent. But when, by some great fortune, the jiva's
nature becomes cleansed and purified, this eternally estab-
lished svabhavika-dharma that exists between Krsna 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 svabhavika-dharma. Religion has
no purpose other than this. Therefore, it should be under-
stood that in the sadhana leading to the manifestation of
prema, the pure jiva is completely devoid of desire for any
other result. In Srimad-Bhagavatam (10.32.22), Krsna Himself
has given support to this in the following words:

na paraye 'ham niravadya-sarmyujam
svasadhu-krtyam vibudhayusapi vah
ya mabhajan durjara-geha-synkhalah
samwrscya tad vah pratiyatu sadhuna

“My beloved gopis! Your meeting with Me is completely
pure and faultless. You have completely broken the tenacious
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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 pos-
sible for Me to repay your love, service, and renunciation.
Therefore, you will have to be satisfied by accepting your own
auspicious activities as repayment.”

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

In this verse of Sri Siksastaka, the words adarsanat-marma-
hatam 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 Sri
Krsna’s statement in the Srimad-Bhagavatam (10.32.21):

evarm mad-arthojjhita-loka-veda-
svanam hi vo mayy anuvrttaye ’balah

maya paroksam bhajata tirohitam
masiyiturnmarhatha tat priyam priyah

“O beloved gopis! 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 listening to your love-intoxicated speeches. I am your
beloved. Therefore don’t be displeased with Me.”

Another important point spoken of in this verse is that in
the statement “delighting Me by Your embrace,” 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 Krsna, and to bring happiness to Him. Therefore, this
statement is thoroughly appropriate. It is in complete confor-
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mity with the nature of prema and the conclusions of the
scripture.

Significance of Sri Siksastaka as related
through the life and experience of
Sri Caitanya Mahaprabhu

The glory of this Siksastaka will now be summarized. What
is the greatness of the transcendental love of Srimati Radhika
who is the personification of the Lord’s svariipa-sakti? What is
the extraordinary sweetness of Sri Krsna which She tastes
through Her love? And what is the indescribable happiness
which She experiences when She tastes the sweetness of Sri
Krsna? The supreme absolute truth, Sri Krsna, desiring to ful-
fill these three inner longings, assumes the form of St Krsna
Caitanya Mahaprabhu. Deeply absorbed in the mood of
audarya or munificence, He eternally performs unlimited pas-
times in Sti Navadvipa dhama, which is situated in a special
section of Vaikuntha named Goloka. There in the seat of His
eternal transcendental pastimes He tastes these three senti-
ments.

Sti Krsnacandra, united with the bodily complexion and
sentiment of Sri Radha, appears in this universe only once in
a day of Brahma in the form of Sri Caitanya Mahaprabhu. He
appeared just recently on the sacred banks of the Bhagirathi
(Ganga) within the Nadia district of West Bengal, in Sri
Navadvipa-Mayapura, which is non-different from Sri
Vrndavana. He appeared in the year 1486, on a Saturday at
dusk of the full moon night of the month of Phalguni
(February-March) during a lunar eclipse. At that time, due to
the lunar eclipse, the entire town vibrated the melodious
sound of harinama-sankirtana.

Caitanya Mahaprabhu’s father’s name was Pandita Sri
Jagannatha Misra, and His mother’s name was Srimati Saci-
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devi. By His transcendental pastimes, enacted at different
stages of life, He inundated the entire land of Gauda with
transcendental bliss. In childhood He displayed His childlike
mischievousness, and occasionally demonstrated astonishing
superthuman pastimes. In boyhood He was emersed in the pas-
times of education and study. In youth He was married
according to the regulations of scripture and set an ideal
example of how to execute the duties of householder life. It
was at this time also that He began to discourse on the prin-
ciples of bhakti.

Thereafter, He went to Gaya and accepted initiation
into the ten-syllable gopala-mantra from Sri Isvara Puri,
who was the foremost mendicant of the Sri Madhva sam-
pradaya. 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 sas-
tras. Returning from Gaya, He submerged all of Gauda-
bhimi in the flow of the river of bhakti, by performing sri-
harinama-sankirtana in the company of His devotees. At the
age of twenty-four, He abandoned householder life for
good, and accepted the renounced order of life from Sri
Kesava Bharati, who was a sannyasi in the line of Sri
Sankaracarya.

Afterwards, on the pretext of going for pilgrimage, He
spent six years travelling throughout Bengal, Orissa, South
India, Maharastra, Uttar Pradesh (Mathura, Vrndavana,
Prayaga, and Kasi), and Bihar (Kanhai Natasala and Raja
Mahala). During His travels, He inspired hundreds of thou-
sands of people to obtain the ultimate goal by bestowing upon
them §ri-nama-prema. Everywhere He went, He propagated
suddha-bhakti. Through logical debate He defeated many per-
sons who subscribed to doctrines which were opposed to the
principles of scripture. He clearly established His own doc-
trine which is the essence of all conclusions of the four
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Vaisnava sampradayas. This is known as acintya bhedabheda
tattva, the inconceivable truth of the oneness and difference
that exists between the Lord, His energies, and the living
entities.

Thereafter, He remained in Sri Jagannatha Puri continu-
ously 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 sud-
dha-bhakti all over and propagated His pure doctrine through
them. Thus, He submerged all of India in the flow of sri-krsna-
prema.

In the meantime, He empowered the hearts of His eternal
associates like Svartipa Damodara, Sri Raya Ramananda, Sri
Prabodhananda Sarasvati, Sri Rapa, Sri Sanatana, Sri
Raghunatha dasa, Sri Gopala-bhatta, Sri Jiva, Kavi Karna-
pura, and others. He inspired them to write many jewels of
transcendental literature and thus gave nourishment to His
own ideals.

That very same Sri Gaurangadeva Himself composed the
Sri Siksastaka, which is filled with all the conclusions of bhak-
ti, and instructed it to persons of all different levels of qualifi-
cation. He often tasted the nectarean essence of this
Siksastaka in a secluded place in the company of His two most
confidential associates, Sri Svarapa Damodara and Raya
Ramananda. This topic is found in Sri Caitanya-caritamrta
and other literatures.

In this way, by His pastimes as an ideal practitioner of
bhakti within grhastha-asrama, Svayam-Bhagavan Sri
Gaurangadeva instructed all religious householders how to
properly carry out family life. Likewise, by His pastimes as a
sannyasi, He instructed all renunciants, showing them an
ideal example of renunciation combined with the highest
devotional sentiment. The glory of this Siksastaka is unlim-
ited.
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Benediction for the readers of Sri Siksastaka:

Faithful persons who with great devotion read and study
this Siksastaka, which emanated from the lotus mouth of Sri
Gaurangadeva, will become infatuated with greed to taste the
honey from the lotus feet of Sri Gaurasundara. Moreover,
they will be submerged in the reservoir of prema for Murari,
Sti Krsnacandra. Four hundred and one years after the
appearance of Sri Gaurdnga, this commentary on Sri
Siksastaka named Sanmodana Bhasya has been composed by
me—Kedaranatha Bhaktivinoda.

Srila Narayana Maharaja’s concluding words
to Srila Bhaktivinoda’s commentary

For pure rasika Vaisnavas who taste madhura-rasa, this
Siksastaka is the essence of all the Vedas. Because it
emanated from the lotus mouth of Svayarm-Bhagavan, it is
an essential truth (maha-vakya). Therefore, all fortunate
persons should adorn their necks with the garland of this
Siksastaka by reading, studying, and worshiping it daily as a
fixed principle.

Thus ends the translation of the commentary on Sri
Siksastaka, known as Sanmodana Bhasya, composed by the
greatly merciful eternal associate of Sri Sti Gauranga, Srimad
Saccidananda Bhaktivinoda Thakura.

Sri Caitanya-caritamrta

(Antya-lila 20.48-52):

“ami—krsna-pada-dasi, tenho rasa sukha-rasi’
alingiya kare atma-satha
kiba na deya darasana, jarena mora tanu-mana,
tabu tenho—mora prana-natha
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sakhi he, suna mora manera niscaya
kiba anuraga kare, kiba duhkha diya mare,
mora pranesvara krsna—anya naya

chadi” anya nari-gana, mora vasa tanu-mana,
mora saubhagya prakata kariya
ta-sabare deya pida, ama-sane kare krida,
sei nari-gane dekhana

kiva tenho lampata, satha, dhrsta, sakapata,
anya nari-gana kari’ satha
more dite manah-pida, mora age kare krida,
tabu tenho—mora prana-natha

na gani apana-duhkha, sabe vafichi tanra sukha,
tanra sukha—amara tatparya

more yadi diya duhkha, tanra haila maha-sukha,
sei duhkha—mora sukha-varya

“O sakhi! T am a maidservant of the lotus feet of Sri Krsna.
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 darsana. Whatever He does, He is still My
prananatha.

“O sakhi, please hear My heart’s conviction. Whether He
loves Me or torments Me, Krsna is My pranesvara—there is no
other. Abandoning the other beautiful ramanis, He may man-
ifest My good fortune by submitting His mind and body to My
control. By sporting with Me in front of those ramanis, He
will bring about their distress. Yet He is a wicked, impudent,
and deceitful debauchee, who is immersed only in the satis-
faction of His own whims. He may mortify Me by frolicking
with other gopa-ramanis in My presence. Even then, He is My



148 Sri Sikséstaka

prananatha. 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 dis-
tress, He is pleased, that distress becomes My greatest happi-
ness.”

Siksastaka: Song Eight in two parts (Gitavali)

(8-a)
bandhu-gana! sunaha vacana mora
bhavete vibhora, thakiye jakhana,
dekha deya citta-cora
vicaksana kari’ dekhite cahile,
haya ankhi-agocara
punah nahi dekhi’, kandaye parana,
duhkhera nahi thake ora
jagatera bandhu sei kabhu more laya satha
yatha tatha rakhu more, amara se prana-natha
darsana-ananda dane, sukha deya mora prane,
bale more pranaya-vacana
punah adarsana diya, dagdha kare mora hiya,
prane more mare prana-dhana
yahe tanra sukha haya, sei sukha mama
nija sukhe duhkhe mora sarva dai sama
bhakativinoda, samyoge, viyoge,
tanhe jane pranesvara
tanra sukhe sukhi, sei prana-natha,
se kabhu na haya para

“Q 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
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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.

“Alas! 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 prananatha. By giving me His darsana, He
may delight me, please me, and appease me with affectionate
words. Or He may scorch my heart by not giving His darsana.
Let Him do whatever He likes. Even if He kills me by separa-
tion from Him, He remains the very wealth of my life.
Whatever gives Him pleasure is my happiness. My own hap-
piness and distress are all the same to me. He is the pranesvara
of Bhaktivinoda both in separation and in union. My happi-
ness is only in His happiness. He alone is my pranandtha,
there is no one else.”

(8-b)
yoga-pithopari sthita, asta-sakhi-suvestita,
vdaranye kadamba-kanane
radha saha bamsi-dhari, visva-jana citta-hari,
prana mora tanhara carane
sakhi-ajiiamata kari donhara sevana
palya-dasi sada bhavi donhara carana
kabhu krpa kari’, mama hasta dhari’,
madhura vacana bole
tambila laiya, khaya dui jane,
mala laya kutithale
adarsana haya kakhana ki chale
na dekhiya donhe hiya mora jvale
jekhane sekhane, thakuka du’jane,
ami ta’ carana dasi
milane ananda, virahe yatana,
sakala samana basi
radha-krsna prana mora jivane marane



150 Sri Sikséstaka

more rakhi’ mari’ sukhe thakuka du’jane
bhakativinoda, ara nahi jane,
padi’ nija sakhi-paya
radhikara gane thakiya satata,
yugala-carana caya

“Sri Nanda-nandana, who plays the flute and steals the
hearts of the entire universe, is graciously seated on a jeweled
throne with Srimati Vrsabhanu-nandini, at the seat of Their
transcendental pastimes, surrounded by the asta-sakhis in a
kadamba forest of transcendental Vrndavana. The lotus feet
of this yugala-kisora are my life and soul. I have offered myself
at Their lotus feet. I am Their palyadasi engaged in the service
of Their lotus feet. Sometimes They take hold of my hands,
and with sweet voices, They request tambiila 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 pretexct.

“O 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 separation are
all the same to me. In life and in death-at all times—Sri
Radha-Krsna yugala, are my very life. Bhaktivinoda knows
no one else but Them. Falling at the lotus feet of Their
dearmost sakhis, I beg for one thing alone: that they accept
me into the personal group of Srimati Radhika and engage
me always in the service of the lotus feet of yugala-kisora.”

Vivrti

“I am a maidservant of the gopis who are always engaged in
serving the lotus feet of Sri Krsna 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
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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
prananatha. There is no one other than Him. Sri Krsna 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.”

In the stage of perfection, the jiva is devoid of all materi-
al designations pertaining to both the body and the mind.
At that time, the jiva becomes a female attendant of the
gopis in aprakrta Vrndavana, the place where Nanda-nan-
dana Sri Krsna freely enacts His divine lila. There one is
engaged in fulfilling the desires of Sti Krsna through spiritu-
al senses in one’s siddha-deha. This is the actual nature of
prema-bhakti.

The jiva should never consider himself as the asraya-vigra-
ha. The asraya-vigraha refers to the Lord’s eternal associates
who are naturally the receptacle of love for Sri Krsna and
under whose guidance the aspiring devotees place themselves
in order to awaken their spontaneous attraction toward the
Lord. The asraya-vigraha here specifically refers to Srimati
Radhika. A devotee never considers himself to be identical
with the asraya-vigraha, but always feels himself to be their
follower and an aspirant for their mercy. When one considers
himself as the asraya-vigraha, then his worship becomes
ahangrahopasand.

Ahangrahopasana refers to a type of worship in which the
devotee considers himself to be identical with the object of
worship. The unadulterated condition of the pure jiva is to
remain always under the guidance of the asraya-jatiya
(Srimati Radhika and Her confidential associates). Although
the jiva is dear to Sri Krsna, he is, by constitution and by the
will of Krsna, the separated part and parcel of the Lord (vib-
hinnamsa).
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Summary of Sri Siksastaka:

In all eight slokas of Siksastaka, three subjects have been
explained: sambandha directed toward the practice of bhakti,
abhidheya, and prayojana tattva. In the first sloka, sadhana in the
form of sri-kysna-sankirtana has been described in a general
way. In the second sloka, the awareness of one’s incompetence
to execute this super-excellent form of sadhana is shown. The
third sloka teaches the method for chanting the holy name;
the fourth sloka, the necessity of eliminating unfavorable
desires and deceit in the form of the aspiration for moksa; the
fifth, knowledge of the jiva’s original spiritual identity; the
sixth, how one achieves good fortune by attaining proximity
to Sri Krsna; the seventh, the mood of separation in those who
have acquired the highest qualification; and the eighth, the
ultimate perfection of one’s cherished goal.

In the first five slokas, instructions have been given on
sambandha-jiana, which is the basis of abhidheya. In all eight
slokas, abhidheya-tattva has been described. In the final three
slokas, instructions regarding prayojana, or the ultimate goal,
are found. In the first five slokas, the process of sadhana-bhak-
ti is described under the heading of abhidheya-tattva, and in
the next two slokas, bhava-bhakti. The sixth to eighth slokas,
and particularly the seventh and eighth slokas, deal with sad-
hya or the perfectional stage of bhakti, which culminates in
prema.

Presenting the following sloka composed by Srila
Visvanatha Cakravarti Thakura, I offer my obeisances at the
feet of all the readers:

aradhyo bhagavan vrajesa-tanayas-tad-dhama vrndavanam
ramya kacid-upasana vraja-vadhii-vargena ya kalpita
srimad-bhagavatam pramanam-amalam prema pumartho mahan
$ri caitanya mahaprabhor-matam-idam tatradaro nah parah
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“Bhagavan Vrajendra-nandana Sri Krsna and His
transcendental abode Sri Vrndavana-dhama are my
worshipable objects. The most excellent method of wor-
shipping Krsna is that adopted by the gopa-ramanis, the
young wives of Vraja. Srimad-Bhagavatam is the flawless
and most authoritative scripture, and krsna-prema is the
fifth and highest achievement of human life beyond
dharma, artha, kama, and moksa. It is thus known as pafi-
cama-purusartha or parama-purusartha. This is the opin-
ion of Sri Caitanya Mahaprabhu. We have supreme
regard for this conclusion. We have no inclination or
respect for any other cheating opinions.”

Sri Bhajana-rahasya Verses

The following verse from Srimad-Bhagavatam
(10.31.11) gives an example of the highly developed
krsna-prema of the gopis. When Krsna was wandering
about in the forest with bare feet chasing after the
cows, the gopis felt tremendous anxiety thinking of
the pain that Krsna might be experiencing and spoke
as follows:

calasi yad-vrajac-carayan pasin

nalina-sundaram natha te padam
sila-trnankuraih sidatiti nah

kalilatam manah kanta gacchati

“O Natha! O Kanta! When You set out from Vraja and
head for the forest to graze the cows, our hearts become great-
ly anguished with the thought that Your feet, which are soft-
er 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.”
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Srila Bhaktivinoda Thakura sings (Bhajana-rahasya 8.14):

dhenu la’ye vraja ha'te jabe jao vane
nalina-sundara tava kamala-carana
silankure kasta habe manete vicari’

maha-duhkha pai mora ohe citta-hari

“O beloved, who have stolen my heart, when You leave
Vraja and go to the forest 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.”

When the gopis are unable to behold the lotus face of Sri
Krsna which is encircled by curling locks of hair, they con-
sider each and every moment to be like hundreds of yugas.
(The exact words used here to express a moment are nimesa,
which means the blinking of an eye, and truti, which is the
time occupied in the integration of eighteen atomic parti-
cles, or in other words, 1/1687.5 of a second.) This is
expressed in the following verse from Srimad-Bhagavatam

(10.31.15):

atati yad-bhavanahni kananam

truti yugayate tvamapasyatam
kutila-kuntalam sri-mukham ca te
jada udiksatam paksma-kyd-dysam

“O dear beloved! When You go to the forest to herd the
cows, we are unable to see You and thus even a single
moment (truti) appears to us to be like an entire yuga. At the
day’s 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 seeing You, which we are
unable to tolerate for even a moment (nimesa). We then con-
sider the creator of our eyelids to be a great fool.”
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Srila Bhaktivinoda Thakura sings (Bhajana-rahasya 8.15):

purvahne kanane tumi jao go-carane
truti yuga-sama haya tava adarsane

kutila-kuntala tava $ri candra-vadana
darsane nimesa-data vidhira nindana

“At 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 beautiful moonlike face
encircled by curling locks of hair, the blinking of our eyelids
interferes with our seeing You and thus we severely rebuke
the creator.”

The following verse from Krsna-karnamrta (12) is an
example of the gopis’ bhavocchvasa at the time of union with
Krsna:

nikhila-bhuvana-laksmi-nitya-lilaspadabhyam

kamala-vipina-vithi-garva-sarvan-kasabhyam
pranamad-abhaya-dana-praudhi-gadhadrtabhyam

kim api vahatu cetah krsna padambujabhyam

“Sri Krsna’s lotus feet are the abode wherein Srimati
Radhika, who is the original source of all laksmis, 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 inde-
scribable happiness of serving them.”

Srila Bhaktivinoda Thakura sings (Bhajana-rahasya (8.17):

nikhila-bhuvana-laksmi radhika-sundari

tanra nitya-lilaspada parama-madhuri
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kamala-vipina-garva ksaya yache haya
pranata-abhaya-dane praudha-sakti-maya
hena kysna-pada-padma, krsna, mama mana
apiirva utsava-rati karuk vahana

“May an unprecedented festival of love awaken in my
heart for Sti Krsna and His lotus feet, which are the highest
sweetness, being the abode of the eternal pastimes of the
divinely beautiful Srimati Radhika, the source of all laksmis,
which shatter the pride of the forest path bedecked with
lotuses, and which are fully competent to bestow fearlessness
upon the surrendered souls.”

Comment

Sti Bilvamangala Thakura is here praying with intense
longing to become immersed in the pleasure of serving the
Lord’s lotus feet. The word vahatu means to bear or carry, but
it is used here in the sense of shelter. Bilvamangala Thakura
prays that his mind may take shelter of Krsna’s lotus feet. The
word kimapi used in combination with vahatu means vehe-
mently 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 Krsna’s 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-bhu-
vana-laksmi refers to Srimati Radhika. It means that She is the
original source of all laksmis who are of three types: the laksmis
of Vaikuntha, the mahisis or queens of Dvaraka, and the vraja-
devis. The words nitya-lilaspadabhyam mean that Sri Krsna’s lotus
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feet are the abode wherein Srimati Radhika enacts Her eternal
pastimes. Nikhila-bhuvana-laksmi also refers to the beauty, opu-
lence, and splendour of all the worlds including Vaikuntha. In
that case the words nitya-lilaspadabhyam mean that all opulence,
beauty, and splendour eternally and joyfully reside at Krsna’s
lotus feet. In either case the beauty of Krsna’s feet are beyond
compare. Consequently they completely shatter the pride of a
beautiful forest lined with rows of fragrant lotuses.

How may those extraordinary feet by obtained?
Pranamad—simply by bowing down to them with great respect.
To those who bow down in this way, Krsna’s feet bestow fear-
lessness. And in doing so, they are praudhi, which means that
they are audacious. They display uncommon boldness, and
therefore nothing can stand in their way. Furthermore, he
says that they are gadhadrta, they are deeply attentive in
bestowing such fearlessness. Thus although those feet are so
precious, he is confident of attaining his goal.

The term bhavocchvasa, referred to above, means an out-
burst of feeling which expresses the bhava hidden in the
hearts of the gopis. How does this occur?

The gopis were silent and Krsna was silent. They were feel-
ing the mood of separation. The gopis were weeping and feel-
ing very distressed at heart. But suddenly Krsna approached
Srimati Radhika 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,
“Visakha,” and Krsna laughed trying to restrain Himself.
Srimati Radhika was feeling overjoyed. Then just to increase
Krsna’s mood, She said, “Yes, I know. You are Lalita.”

Then Krsna could not check Himself anymore and He at
once began to laugh very loudly. Then Srimati Radhika said,
“Oh You, You, You, You!” After this They embraced.

This is an example of bhavocchvasa. Srimati Radhika is
always experiencing bhava within Her heart. But if any uddi-
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pana comes and makes these moods come out from the heart
so that everyone can see, it is called bhavocchvasa. This
bhavocchvasa is so powerful that it cannot be checked by any-
thing, just as the flow of a swift-moving river cannot be

checked.

Srila Narayana Maharaja’s Concluding
words to Sri Siksastaka

Now in conclusion, this translator, who aspires for the ser-
vice of the lotus feet of Srimati Radhika, cites a verse from Sri
Visvanatha Cakravarti Thakura and humbly bows at the
respected feet of the faithful readers.

aradhyo bhagavan vrajesa-tanayas-tad-dhama vrndavanam
ramya kacid-upasana vraja-vadhii-vargena ya kalpita
srimad-bhagavatam pramanam-amalam prema pumartho mahan
$ri caitanya mahaprabhor-matam-idam tatradaro nah parah

“Bhagavan Vrajendra-nandana Sri Krsna and His tran-
scendental abode Sri Vrndavana-dhama are my worshipable
objects. The most excellent method of worshipping Krsna is
that adopted by the gopa-ramanis, the young wives of Vraja.
Srimad-Bhagavatam is the flawless and most authoritative
scripture, and krsna-prema is the fifth and highest achieve-
ment of human life beyond dharma, artha, kama, and moksa. It
is thus known as paficama-purusartha or parama-purusartha.
This is the opinion of Sri Caitanya Mahaprabhu. We have
supreme regard for this conclusion. We have no inclination
or respect for any other cheating opinions.”



Glossary

A

Abhidheya—the means by which the ultimate goal is
achieved; the practices of sadhana-bhakti.

Acarya—spiritual preceptor; one who teaches by example.

Ahaituki-bhakti—(1) unmotivated, pure devotional service.
(2) bhakti which has no cause. This means that bhakti,
being an eternal function of the Lord’s 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 sin-
cerity of the devotee who has taken full shelter of s
gurudeva and Sri Krsna.

Aisvarya-jnana—knowledge of the Lord’s opulence, splen-
dour, magnificence, majesty, and supremacy. In regard to
bhakti this refers to devotion which is inspired by the opu-
lence and majesty of the Lord especially in His feature as
Lord Narayana. The intimacy of exchange between the
Lord and His devotees is restricted in this type of devo-
tion.

Ananda—(1) transcendental bliss; (2) the potency of the Lord
which relates to His aspect of bliss. This corresponds to
the hladini potency (see hladini).

Ananya-having no other object; undistracted; not devoted
to anyone else.

Ananya-bhakti—exclusive or pure devotion; devotion which
is unmixed with any other desires; devotion which has no
other object than Sri Krsna.

Anartha—unwanted desires in the heart which impede one’s
advancement in bhakti. These anarthas are of four types:
(1) duskrtottha—those arising from past sins, (2) sukrtottha—



160 Sri Sikséstaka

those arising from previous pious activities, (3) aparadhot-
tha—those arising from offenses, and (4) bhaktyuttha—those
arising in relationship to bhakti.

Anartha-nivrtti-elimination 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 sadhu-
sanga and bhajana-kriya.

Anga—(1) limb, division, part; (2) the various practices of
bhakti such as hearing and chanting are referred to as
angas.

Antaranga-sakti-the Lord’s internal potency (see svariipa-
sakti).

Anubhdava—one of the five essential ingredients of rasa. The
actions which display or reveal the emotions situated
within the heart are called anubhavas. The anubhavas are
thirteen in number: (1) nrtya—dancing, (2) wiluthita—
rolling on the ground, (3) gita—singing, (4) krosana—loud
crying, (5) tanu-motana—writhing of the body, (6) hunkara
—roaring, (7) jrmbhana—yawning, (8) svasa-bhitma—breath-
ing heavily, (9) loka-anapeksita—giving up concern for pub-
lic image, (10) lalasrava—salivating, (11) attahasa—loud
laughter, (12) ghiirna—staggering about, and (13) hikka—a
fit of hiccups.

Anuraga—(1) attachment in general; (2) spiritual attach-
ment; (3) an intensified stage of prema; a stage in the
development from prema up to mahabhava. In Ujjvala-nila-
mani (14.146) anuraga has been defined as follows:
“Although one regularly meets with the beloved and is
well-acquainted with the beloved, the ever-fresh senti-
ment 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 anuraga.”

Aparadha—offences committed against the holy name, the
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Vaisnavas, the guru, the scriptures, the holy places, the
Deity and so on. The word radha means to give pleasure
and the word apa means taking away. Thus the word
aparadha signifies all activities that are displeasing to the
Lord and His devotees.

Aprakrta—non-material, supramundane, spiritual, transcen-
dental; that which is not composed of prakrti or material
nature.

Arcanam—to worship the Deity in the temple with all differ-
ent types of paraphernalia. When this worship is conduct-
ed internally, it is known as manasi-piija. Arcanam is one of
the nine primary angas of bhakt.

Artha—-acquisition of wealth. This is the second purusartha, or
goal of human attainment, which succeeds kama. The
desire to accumulate wealth is also for the satisfaction 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 ani-
mal propensity is prominent may desire wealth, but it is
only for gross sensual enjoyment. Above them are persons
who desire not only the satisfaction 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 purusartha is known as artha.

Those whose only goal is kama are concerned only with
gross satisfaction of the senses and they pay no heed to the
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means they must adopt to satisfy their lust. They do not
accept any restriction. The second category of persons also
desire sensual gratification, but they are concerned about
the means and they do accept restrictions. They are not
satisfied only with gross sensual gratification. They desire
to satisfy the subtle senses by doing some welfare for oth-
ers. Both these classes of persons have no thought about
the next life. They are concerned only with the present
life. (See kama, dharma, and moksa.)

Asakti—attachment. This especially refers to attachment for
the Lord and His eternal associates. Asakti occurs when
one’s affection for bhajana leads to a direct and deep
attachment for the person who is the object of that bha-
jana. This is the sixth stage in the development of the
creeper of bhakti and it is awakened upon the maturing of
one’s ruci for bhajana.

Asraya—(1) shelter, support, refuge, container. (2) the recep-
tacle of prema; Krsna’s devotees. Krsna may also become
the receptacle of prema for His devotees.

Asrayalambana—the receptacle of love for Krsna, the devo-
tees. This is an aspect of vibhava, one of the five essential
ingredients of rasa (see vibhava). Although the word asraya
also conveys the same meaning as asrayalambana, it may
often be used in the general sense of shelter or support.
The word asrayalambana, however, is specifically used to
indicate the receptacle of prema as one of the necessary
ingredients of rasa. It is not used in any other sense.

Atma-—the soul; it may also refer to the body, mind, intellect,
or the Supreme Self. It usually refers to the jiva soul.

Atma-nivedanam—to offer one’s very self to the Lord. When
one offers oneself to the Lord, one no longer acts for one’s
independent pleasure. One engages body, mind, life, and
everything in the service of Sri Bhagavan. Just as when
one sells his cow, he no longer endeavors to feed or main-
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tain it; similarly when one offers oneself to the Lord, he no
longer endeavors independently for his maintenance and
welfare. This is one of the nine primary angas of bhakti.
Awidya—ignorance. Ignorance is of four kinds: to mistake that
which is impermanent 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. Avidya is one
of the five types of klesa, or miseries, destroyed by bhakti.

B

Bahiranga-sakti-the Lord’s external potency, which is also
known as maya. This potency is responsible for the cre-
ation of the material world and all affairs pertaining to the
material world. Because the Lord never directly contacts
the material energy, this potency is known as bahiranga,
external.

Bhagavan—the Supreme Lord; the Personality of Godhead. In
the Visnu Purana (6.5.72-74) Bhagavan is defined as fol-
lows: suddhe mahavibhiity akhye pare brahmani varttate
maitreya bhagavac-chabdah sarva-karana-karane; sambhartteti
tatha bhartta bha-karo ’rtha-dvayanvitah neta gamayita srasta
ga-kararthas tatha mune; aisvaryasya samagrasya dharmasya
yasasah Sriyah jiana-vairagyayos caiva sanndam bhaga
itingana—"The word bhagavat is used to describe the
supreme Brahman who possesses all opulence, who is com-
pletely pure, and who is the cause of all causes. In the word
bhagavat the syllable bha has two meanings: one who main-
tains 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 jiana. Complete opulence, reli-
giosity, fame, beauty, knowledge, and renunciation are
known as bhaga or fortune.” The suffix vat means possess-
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ing. Thus one who possesses these six fortunes is known as
Bhagavan.

Bhagavat-vimukhata—the state of having one’s attention
turned away from Krsna; the state of absorption in the
material world.

Bhagirathi—another name for the Ganges River.

Bhajana—(1) the word bhajana is derived from the verbal root
‘bhaj’ which is defined in the Garuda Purana (Pirva-
khanda 231.3): bhqj ityesa vai dhatuh sevayam parikirtitah tas-
mat seva budhaih prokta bhaktih sadhana-bhityasi—“The ver-
bal root bhaj is used specifically in the sense of seva or ser-
vice. Therefore, when sadhana is performed with the con-
sciousness of being a servant, it is called bhakti.” According
to this verse, krsna-seva or loving devotional service to
Krsna is called bhakti. Such service is the intrinsic attribute
of bhakti or bhajana. Therefore, whatever services are per-
formed in this consciousness may be referred to as bhajana;
(2) in the general sense bhajana refers to spiritual practices,
especially hearing, chanting, and meditating upon the
holy name, form, qualities, and pastimes of Sti Krsna.

Bhajana-kriya—taking up the practices of bhakti such as hear-
ing and chanting. There are sixty-four primary angas of
bhakti out of which the first four are to take shelter of the
lotus feet of $ri guru, to receive diksa and siksa, to serve
one’s guru with great affection, and to follow the path of
sadhus. Without adopting these practices, there is no ques-
tion of making any advancement in bhajana. This is the
second stage in the development of the creeper of bhakti
and it occurs by the influence of sadhu-sanga.

Bhakta—a devotee.

Bhakti—the word bhakti comes from the root bhaj, which
means to serve (see bhajana). Therefore the primary mean-
ing of the word bhakti is to render service. The perfor-
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mance of activities which are meant exclusively for the
pleasure of the Supreme Lord Sri Krsna, 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
jiana is called bhakti.

Bhakti-devi-the goddess of bhakti. All potencies of the Lord
have personified forms. In Madhurya-kadambini (1.3), Srila
Visvanatha Cakravarti Thakura explains that bhakti is the
svariipa-sakti of Bhagavan and it is yadrccha, which means
that it has its own will. It is sva-prakasa which means that
it is not dependent on any other agency for its manifesta-
tion. In the Bhagavatam (1.2.6) it is said: yato-bhaktir-
adhoksaje ahaituky apratihata—“that by which causeless and
uninterrupted bhakti arises.” The word ahaituky in this
verse indicates that bhakti has no cause. The only cause of
bhakti is bhakti itself. Srila Cakravartipada analyzes the
meaning of this statement. He says that the bhakti situated
in the heart of a bhava-bhakta is the only cause for its man-
ifesting in others. Since the Lord is under the control of
His unalloyed devotees, He has invested such power in
them. Therefore sadhana is not the true cause of bhakti’s
appearance. Bhakti-devi, being self-willed, manifests bhak-
ti in the heart when she is pleased with the devotee’s unal-
loyed service attitude. Ultimately, this indicates that
Bhakti-devi acts through the agency of the Lord’s devotees
who are situated in the stage of bhava. When they see the
sincerity of the sadhaka-bhakta, they transmit bhakti into
their hearts. Other than this, there is no cause for bhakti’s
appearance.

Bhakti-lata—the creeper of devotion. Bhakti is likened unto a
creeper which grows in the devotee’s heart until it matures
and produces the fruit of love for Krsna. The bija or seed of
this creeper is known as krsna-seva-vasana, the inception of
the desire to serve Sri Krsna. This desire is sown in the heart
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of the devotee by the grace of $ri gurudeva and it manifests
externally as sraddha, faith in the conclusions of the sastra.
After its initial inception in the form of the bhakti-lata-bija,
the creeper develops through eight successive stages leading
to prema. These stages are sadhu-sanga, bhajana-kriya,
anartha-nivrtti, nistha, ruci, asakti, bhava, and prema. Each of
these are separately described in the glossary.

Bhakti-lata-bija—the seed of the creeper of devotion. This
refers to the inception of the desire to serve Sri Sri Radha-
Krsna in a particular capacity known as krsna-seva-vasana.
Within this seed is the undeveloped conception of bhava.
This seed externally manifests as sraddha, or faith in the
instructions and goal described by the scriptures. When
this seed is watered by the methods of hearing, chanting,
and service to Vaisnavas, it grows into a luxurious plant
and ultimately delivers the fruit of love of God.

Bhava—(1) spiritual emotions, love, sentiment; a particular
mood of love in which the devotee serves Krsna as a ser-
vant, friend, parent, or lover. (2) an intensified stage of
prema which in Ujjuala-nilamani has been equated with
mahabhava. An elaborate description of bhava has been
given in the commentary to sloka seven.

Bhava-bhakti-the initial stage of perfection in devotion. A
stage of bhakti in which wvisuddha-sattva or the essence of
the Lord’s internal potency consisting of spiritual knowl-
edge and bliss is transmitted into the heart of the practic-
ing devotee from the heart of the Lord’s eternal associates
and softens the heart by different kinds of taste. Bhava-
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 bhava referred to under (2) above, which is an
intensified stage of prema in the development from rati to
mahabhava. This is the seventh stage in the development
of the creeper of bhakti.
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Bhavuka-bhaktas—devotees who taste bhava or spiritual emo-
tions within their hearts.

Bhukti-material enjoyment.

Brahman—the impersonal, all-pervading feature of the Lord,
which is devoid of attributes and qualities. The supreme
Brahman or Parabrahman refers to the Supreme Lord, Sri
Krsna.

Brahmana—one of the four varnas, or castes, in the varnasra-
ma system; one who is a member of that varna such as a
priest or teacher.

C

Cinmaya—possessing full spiritual nature and consciousness;
composed of pure cognition; spiritual.

Cit—the potency of the Lord which relates to His cognisant
feature or transcendental knowledge. This corresponds to
the samvit potency (see samuvit).

D

Dandavat-pranama—prostrated obeisances; falling like a
stick to offer obeisances.

Darsana—seeing, meeting, visiting with, beholding.

Dasya—(1) one of the five primary relationships with the
Lord which is established in the stages of bhava or prema;
love for or attraction to the Lord which is expressed in the
mood of a servant. (2) in this world the general relation-
ship of practicing devotees with the Lord is known as
krsna-dasya or bhagavat-dasya. This means simply to recog-
nise that one’s true identity is to be a servant of the Lord.

Dasyam—one of the angas of sadhana-bhakti; to render service
with the pure egoism of being a servant of Krsna. Only
when one renders service with this attitude, giving up false
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conceptions of the self, can one’s bhajana practices attain
perfection. According to Bhakti-rasamrta-sindhu (1.2.183)
there are two kinds of dasya: (1) in its beginning form,
dasya means to offer all one’s activities to the Lord, and (2)
to render all kinds of services to the Lord with the feeling
that ‘I am a servant of Sti Krsna, and He is my master.’
This attitude is called kainkarya. Dasyam is one of the nine
primary angas of bhakti.

Devas-higher beings situated in the heavenly planets who
are entrusted with specific powers for the purpose of uni-
versal administration; celestial deities.

Devatas—same as devas.

Dhama-a holy place of pilgrimage; the places wherein the
Lord appears and enacts His transcendental pastimes.

Dharma—(1) the natural, characteristic function of a thing;
that which cannot be separated from its nature. (2) reli-
gion in general. (3) the socio-religious duties prescribed in
the scriptures for different classes of persons in the
varnasrama system. (4) material religiosity. Succeeding
artha, this is the third purusartha or goal of human attain-
ment. Dharma is aspired for by persons who not only desire
appropriate enjoyment 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 heav-
enly planets after death and enjoy there as well. This
necessitates following the religious codes outlined in the
scriptures. By following the religious duties prescribed
according to varndsrama, one can enjoy happiness in this
life and attain the heavenly planets 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 there-
fore their purusartha is known as dharma.

The three types of purusarthas thus far described relate
only to the happiness of the body and senses. But all these
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types of happiness are mixed with distress. Even in the
heavenly planets there is fear of demons, and even in
Brahmaloka there is fear of the cosmic annihilation.
Furthermore, all such types of happiness are temporary and
culminate in distress. Therefore in reality, because all liv-
ing entities ultimately desire that happiness which is eter-
nal and uninterrupted by any trace of misery, these three
purusarthas cannot be the goal of human attainment. Such
happiness is not to be found in these objectives. (See also
kama, artha, and moksa.).

Diksa-receiving initiation from a spiritual master. In the
Bhakti-sandarbha (Anuccheda 283) Jiva Gosvami has
defined diksa: divyam-jiianam yato dadyat kuryat papasya
sanksayam tasmad dikseti sa prokta desikais tattva-
kovidaih—“Learned exponents of the absolute truth
declare that the process by which the spiritual master
imparts divya-jiiana to the disciple and eradicates all sins
is known as diksa.” He then explains what is divya-jiiana
or divine knowledge: divyam-jianam hy atra srimati
mantre bhagavat-svariipa-jiianam tena bhagavata-samban-
dha-visesa-jiianam ca—“Divya-jiana is transcendental
knowledge of the Lord’s form and one’s specific relation-
ship with the Lord contained within a mantra.” 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 one’s wor-
ship and the devotee’s specific relationship with the Lord
in one of the relationships of dasya, sakhya, vatsalya, or
madhurya.

Diksa-guru—initiating spiritual master. One who gives a
mantra in accordance with the regulations of scripture to a
qualified candidate for the purpose of worshipping the
Lord and realising the Lord through that mantra is known
as a diksa or mantra-guru.
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Diksa-mantra—the mantras given by the guru at the time of
initiation. These mantras include the maha-mantra, brah-
ma-gayatri, guru-mantra, guru-gayatri, gaura-mantra, gaura-
gayatri, gopala-mantra, and kama-gayatri. The guru’s inter-
nal mood of service to Radha and Krsna is transmitted
through the medium of these mantras. This is indicated in
the following verse from Bhakti-sandarbha (Anuccheda
237): yo mantrah sa guruh saksat yo guruh sa harih svayam
gurur-yasya bhavet tustas-tasya tusto harth svayam—“The
mantra (which is given by the guru) is itself the guru, and
the guru is directly the Supreme Lord Hari. He with whom
the spiritual master is pleased also obtains the pleasure of
Sri Hari Himself.” These mantras are invested with divya-
jiiana or transcendental knowledge of the Lord’s form and
one’s specific relationship with the Lord (see also diksa and
mantra).

G

Gaudiya Vaisnava sampradaya—the school of Vaisnavism
following in the line of Sri Caitanya Mahaprabhu.

Gaudiya Vaisnava dcaryas—prominent teachers in the line of
Caitanya Mahaprabhu.

Gaurabda—a year in the era beginning from the appearance of
Sri Gauranga Mahaprabhu (corresponding to 1486 A.D.).

Goloka Vrmdavana—the highest realm of the spiritual world.
The abode of Sti Krsna where He is manifest in His original
and topmost feature as a cowherd boy, surrounded by His
intimate and loving devotees, the gopas and gopis of Vraja.

Gopas—the cowherd boys who serve Krsna in the mood of
intimate friends. This may also refer to the elderly gopas
who serve Krsna in the mood of parental affection.

Gopis—the young cowherd maidens of Vraja headed by
Srimati Radhika who serve Krsna in the mood of amorous
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love. This may also refer to the elderly gopis headed by
mother Yasodd who serve Krsna in the mood of parental
affection.

Grhastha—the second asrama, or stage of life, in the varnasra-
ma system; family life.

Guna—(1) in relationship to Krsna this refers to His tran-
scendental qualities which are heard, described, and med-
itated upon by devotees as part of the practice of sadhana-
bhakti; (2) qualities of objects such as hardness and soft-
ness; (3) qualities in general such as compassion, toler-
ance, and mercy; (4) the three qualitative modes of mate-
rial nature—sattva (goodness), rajas (passion), and tamas
(ignorance).

H

Hari-katha-narrations of the holy name, form, qualities, and
pastimes of Sri Hari.

Harinama-the chanting of the holy names of the Lord.
Unless accompanied by the word sankirtana, it usually
refers to the practice of chanting the Hare Krsna maha-
mantra softly to oneself on a strand of tulasi beads.

Hladini—this refers to svaripa-sakti which is predominated by
hladini (see svaripa-sakti). Hladini is the potency which
relates to the ananda or bliss aspect of the Supreme Lord.
Although the Supreme Lord is the embodiment of all
pleasure, hladini is that potency by which He relishes tran-
scendental bliss and causes others to taste bliss. When
visuddha-sattva is predominated by hladini it is known as
guhya-vidya or confidential knowledge. This guhya-vidya
has two faculties: (1) bhakti, and (2) that which bestows
bhakti. It is by these two faculties that bhakti, which con-
sists of priti or prema, is manifest. Bhakti which is of the
nature of priti is itself a special feature of guhya-vidya.
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J

Jada-jagat—the material world.

Japa—very soft utterance or whispering of the holy names of
the Lord to oneself; usually refers to the practice of
chanting harinama on tulasi beads. The word japa comes
from the verbal root jap which means to utter or whisper
repeatedly (especially prayers or incantations). In the
Sabda-kalpadruma it has been defined as utterance of
mantras either within the heart or verbally. In Hari-bhak-
ti-vilasa (17.155-159) Srila Sanatana Gosvami describes
japa in the following words: “In the Nrsimha Purana it is
said that japa-yajfia is of three kinds: (1) vacika (verbal),
(2) upamsu (in a whisper), and (3) manasika (within the
mind). Each one is successively better than the previous
one. When a mantra is pronounced very distinctly either
in a high, low, or resonant voice, it is known as vacika-
japa. When a mantra is uttered slowly with slight move-
ment of the lips and can be heard only by one’s own ears
it is known as upamsu-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 manasika-japa. The
sage Yajfiavalkya has said that upamsu-japa is one hun-
dred times superior to wvacika-japa and manasika-japa is
one thousand times superior to vacika-japa. The reason is
that manasika-japa is equivalent to dhyana or deep med-
itation.”

Jwa—the eternal individual living entity who in the condi-
tioned state of material existence assumes a material body
in any of the innumerable species of life.

Jiana—(1) knowledge; (2) knowledge of the atma’s separate-
ness from matter and its identity with Brahman leading to
impersonal liberation.
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Jiana-kanda—a division of the Vedas which relates to knowl-
edge of the one undifferentiated spirit known as Brahman.

K

Kali-yuga—the present age of quarrel and hypocrisy which
began five thousand years ago (see yuga).

Kama—(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
purusarthas, or goals of human attainment. Those who
have no desire other than the satisfaction of the gross sens-
es aspire for such pleasure. Animals know nothing other
than this. Those in whom the animal propensity is unre-
stricted are conducted by such desires. Since they have no
objective other than gross sensual enjoyment, their
purusartha is known as kama. (See also artha, dharma, and
moksa.)

Karatalas—small brass hand cymbals used for devotional
songs.

Karma—(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-kanda—a division of the Vedas which relates to the
performance of ceremonial acts and sacrificial rites direct-
ed toward material benefits or liberation.

Kirtana—congregational singing of the Lord’s 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 Lord’s names, forms, qualities, associ-
ates, and pastimes. One of the nine most important angas

of bhakti.
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Krsna-dasya—acceptance of one’s position as a servant of
Krsna (see dasya).

Krsna-unmukhata—the state of being attentive to Krsna, the
state of having one’s attention focused on Krsna.

L

Lila—divine sportive pastimes. The Lord’s 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 mate-
rial nature. They are all manifestations of His self-willed
potencies and therefore they are known as lila or divine
sport. These pastimes are heard, described, and meditated
upon by devotees as part of the practice of sadhana-bhakti.

Lila-madhurya—the sweetness of Krsna’s pastimes which are
characterised by intimate exchanges with His devotees in
the mood of intense spontaneous love (see also madhurya).

Lobha—greed. 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 lov-
ing service to Sri Krsna. This sincere lobha is the only qual-
ification for entrance into the path of raganuga.

M

Madhura-bhava—one of the five primary relationships with
Krsna established in the stages of bhava and prema; love or
attachment toward Krsna which is expressed in the mood
of a lover. This mood is eternally present in the gopis of
Vraja. Those who are performing bhakti in this world in
pursuance of the gopis and who have realised this mood in
their hearts are also said to be established in madhura-

bhava.
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Madhurya—sweetness or beauty. In regard to bhakti this refers
to devotion which is inspired by attraction to the Lord’s
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.

Madhurya-bhava—same as madhura-bhava.

Mamata—the word mamata refers to a deep sense of attach-
ment or possessiveness in relation to Sri Krsna by which
one thinks, “Krsna is my master,” “Krsna is my friend,”
“Krsna is my son,” or “Krsna is my lover.” This type of
mamata is a symptom of prema.

Mana—(1) jealous anger; (2) an intensified stage of prema; a
stage in the development from prema up to mahabhava. It is
described as follows in Ujjvala-nilamani (14.96): “When
sneha reaches exultation, thus causing one to experience
the sweetness of the beloved in ever new varieties, yet
externally takes on a crooked feature, it is known as mana.”

Mantra—a 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 diksa. The question may
be raised that since bhagavan-nama is not dependent on
diksa, why is it that mantra is dependent on diksa when
mantra is composed of the names of the Lord? Srila Jiva
Gosvami has raised this question in Bhakti-sandarbha
(Anuccheda 284). He says that mantra is bhagavan-namat-
maka. This means that mantras are composed of the names
of Bhagavan. The difference is that mantras also contain
some special words like namah, svaha, and klim. Sri
Bhagavin and the 7rsis have invested mantras with some
special power by which the mantras reveal to the sadhaka
their own specific relationship with the Lord. (From these
considerations it may seem that mantras are endowed with
some special potencies that are not invested in nama.) If
bhagavan-nama (which is lacking these special attributes)
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is able to bestow the supreme object of attainment (para-
ma-purusartha) without any need for diksa, then how is it
that mantra is dependent on diksa when it is even more
powerful than nama?

Srila Jiva Gosvami analyses that by its constitutional
nature mantra is not dependent on diksa. Nonetheless peo-
ple in general are influenced by the bodily conception and
their hearts are polluted with abominable desires. In order
to curb these tendencies the rsis have established some
regulations to be followed in the arcana-marga. Otherwise,
by constitutional nature, there is no difference between
nama and mantra in the matter of their independence from
any formalities.

Nama, being non-different from nami or Bhagavan
Himself, is already invested with all potencies. Therefore,
in actuality the glory of nama is superior to that of mantras.
Yet Jiva Gosvami says that the diksda-mantras are invested
with the power to reveal the sadhaka’s specific relationship
with the Lord—sri bhagavata-samamatma-sambandha-visesa-
pratipadakas ca (Bhakti-sandarbha, Anuccheda 284). The
same thing is stated in Anuccheda 283: divyam-jianam hy
atra srimati mantre bhagavat-svariipa-jianam tena bhagavata
sambandha-visesa-jianam ca (see diksa). This means that
when a guru who is situated on the platform of bhava gives
diksa, the mantras are invested with the potency of the
bhava situated in his heart. Therefore, those who are desir-
ing to attain the prema-seva of Sti Krsna in Vraja in one of
the four relationships of dasya, sakhya, vatsalya, or madhu-
ra should accept diksa-mantras from a guru who is estab-
lished in one of these moods.

Maya-—illusion; that which is not; the Lord’s external poten-
cy which influences the living entities to accept the false
egoism of being independent enjoyers of this material
world.
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Moksa-liberation from material existence. This is the fourth
purusartha, or goal of human attainment, which succeeds
dharma. Those who aspire for moksa and do not hanker for
the other three goals are few in number. As it is said in the
Gita (7.3): manusyanam sahasresu kascit yatati siddhaye—
“Out of thousands of men, one might endeavor for perfec-
tion.” Such persons seek a form of happiness which is not
temporary and abounding in misery like the happiness
resulting from dharma, artha, and kama. They also consid-
er that the happiness arising from dharma, artha, and kama
is merely bodily happiness and since the body is temporary,
such happiness is also temporary. As long as one is con-
nected 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 jiva’s relationship with the temporary body is only due
to the bondage of maya. If the bonds of maya can be cut,
the jiva’s relationship with the temporary body will cease
and one will be able to find eternal happiness. One who
thinks in this way endeavors to remove the bondage of
mayda. Destruction of this bondage of maya is known as
mukti or moksa. Consequently, the purusartha of those who
seek release from material bondage as their sole objective
is known as moksa. (See also kama, artha, and dharma.)

Mrdanga—a double-headed clay drum which is used in the
performance of devotional songs.

Mukhya-rasa—refers to the transcendental mellow of love
which is experienced in five primary relationships with
the Lord: equanimity, servitude, friendship, parental affec-
tion, and conjugal love (see santa, dasya, sakhya, vatsalya,
and madhura).

Mukti-liberation from material existence. There are five
types of liberation: sariipya—obtaining the same form as the
Lord, samipya-living in close proximity to the Lord,
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salokya—living on the same planet as the Lord, sarsti-hav-
ing the same opulence as the Lord, and sayujya—becoming
one with the Lord either by merging into His body or by
merging into His Brahman effulgence. The last type is
vehemently rejected by devotees of the Lord. Although
the other four types of mukt, as they are not entirely
incompatible with bhakti, are sometimes accepted by some
devotees, they are never accepted by unalloyed devotees of
Sri Krsna.

N

Nama—the holy name of the Lord, which is chanted by devo-
tees as part of the practice of sadhana-bhakti.

Namaparadha—offenses against the holy name of which
there are ten varieties.

Navadha-bhakti—nine types of bhakti: sravanam, kirtanam,
visnu-smaranam, pada-sevanam, arcanam, wvandanam,
dasyam, sakhyam, and atma-nivedanam (hearing, chanting,
and remembering the glories of the Lord, serving His lotus
feet, worshipping Him, praying to Him, carrying out His
orders, making friends with Him, and offering one’s very
self to Him).

Nirvisesa—the 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
savisesa).

Nistha—firm faith. Steadiness in one’s devotional practices.
This is the fourth stage in the development of the creeper
of bhakti. It occurs after the elimination of a significant
portion of one’s anarthas.

Nitya-dharma—the eternal characteristic function of a thing
or that which relates to its eternal inherent function.
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P

Pada-sevanam-literally means to serve the feet. But the
question arises as to how a sadhaka can serve the feet of the
Lord. Therefore in his Krama-sandarbha commentary on
Srimad-Bhagavatam, Jiva Gosvami has defined pada-
sevanam as follows: pada-sevayam pada sabdo bhakty eva
nirdistah tatah sevayam sadaratvam vidhiyate—“In the term
pada-seva the word pada refers only to bhakti. The word
seva indicates that this bhakti or service should be done
with great love and respect.” To take darsana of the Deity,
to touch the Deity, to do parikrama of the Deity, to follow
behind the Deity in a procession, to visit the Lord’s tem-
ples or holy places such as the Ganga, Purusottama-ksetra,
Dvaraka, and Mathur3, to observe Vaisnava festivals, and
to serve Vaisnavas and tulasi are all included in pada-
sevanam. This is one of the nine primary angas of bhakti.

Panca-tattva—the Supreme Lord manifested in five features:
(1) bhakta-ritpa—the original Supreme Lord appearing as
the embodiment of a devotee, Sri Caitanya Mahaprabhu,
(2) bhakta-svaripa—the Lord’s direct expansion appearing
as a devotee, Sri Nityananda Prabhu, (3) bhakta-
avatara—the Lord’s incarnation appearing as a devotee, Sri
Advaita Prabhu, (4) bhakta—the Lord’s liberated associate
manifest as a devotee, Srivasa, and (5) bhakta-sakti—the
Lord’s internal potency manifest as a devotee, Sri
Gadadhara. In Caitanya-caritamyta (Adi-lila 7.5-6) it is
explained that the pafica-tattva in essence is one funda-
mental truth. There is no separation between them. They
manifest in five forms simply for the purpose of tasting
transcendental sentiments in reciprocal exchanges of love.
Within the pafica-tattva, the bhakta-riipa, bhakta-svaripa,
and bhakta-avatara represent the original Supreme Lord
(Svayarmm-Bhagavan), the Lord’s direct expansion
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(prakasa), and the Lord’s partial expansion (amsa). These
three belong to the category of visnu-tattva. Bhakta-sakti
refers to the Lord’s eternal associates who are manifesta-
tions of His internal potency. These are represented by
Gadadhara, Svaripa Damodara Gosvami, and Raya
Ramananda. The word bhakta refers to the Lord’s pure
devotees in the category of liberated jivas. These are rep-
resented by Srivasa and others. The Lord is the embodi-
ment 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 ingre-
dients which make up the experience of rasa. Therefore it
is said that the one absolute truth assumes five features for
the purpose of tasting lila-rasa. At the time of tasting rasa
the experience is so overwhelming that the individual
ingredients 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 fundamen-
tal truth.

Palyadasi—a female maidservant. This specifically refers to
the mafijari assistants of Srimati Radhika. The word palya
means one who is fit to be maintained, protected, and
nourished. The mafijaris have no conception of indepen-
dence and no desire other than to serve the feet of Srimati
Radhika. Hence, they are always under Her loving protec-
tion and care and are known as palyadasis.

Paramarthika—that which relates to the supreme spiritual
truth or ultimate reality; real, essential, true; that which
relates to a higher object.

Paramatma—the Supersoul situated in the hearts of all living
entities as the witness and source of remembrance, knowl-
edge, and forgetfulness.

Parikara—an associate or attendant of the Lord.
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Phalgu-vairagya—futile renunciation; renunciation which is
unfavorable to bhakti. This is defined in Bhakti-rasamrta-
sindhu (1.2.256): “When persons who are desirous of liber-
ation give up objects which are related to the Lord con-
sidering them to be material, their renunciation is known
as phalgu-vairagya.” Srila Jiva Gosvami has explained in his
commentary that this especially refers to giving up prasada
or remnants of food and other articles offered to the Lord.
This giving up of prasada is of two types: never requesting
the Lord’s prasada and refusing it when it comes unsolicit-
ed. The second one in particular is considered to be an
offense and therefore unfavorable to bhakti.

Pradhana—the 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.

Prananatha-literally means the Lord of one’s life, but it has
the sense of one who is infinitely more dear than life itself.

Pranaya—an intensified stage of prema; a stage in the devel-
opment from prema up to mahdbhava. It is described in
Ujjvala-nilamani (14.108): “When mana assumes a feature
of unrestrained intimacy known as wvisrambha, learned
authorities refer to it as pranaya.” The word visrambha used
in this verse means complete confidence devoid of any
restraint or formality. This confidence causes one to con-
sider one’s life, mind, intelligence, body, and possessions to
be one in all respects with the life, mind, intelligence, and
body of the beloved.

Pranesvara—the Lord of one’s life (see prananatha).

Prarabdha-karma—the results of previous activities which
have already begun to bear fruit.

Prayojana—the ultimate goal, krsna-prema.

Prema—(1) love for Krsna which is extremely concentrated,
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which completely melts the heart, and which gives rise to
a deep sense of mamata or possessiveness in relationship to
the Lord (This is the general definition of prema given in
Bhakti-rasamrta-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, mana, pranaya, raga, anuraga, and bhava.
When some cause arises 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-nilamani 14.59, 63). (See
also sneha, mana, and so on.)

Prema-avatara—the incarnation of love, Sri Caitanya
Mahaprabhu.

Prema-bhakti—a 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-dharma-the religion of prema.

Prema-rasa—the concentrated essence of loving devotional
mellows (see rasa).

Priti-love for Krsna which is also known as prema or bhakti.
Jiva Gosvami has defined priti in Priti-sandarbha
(Anuccheda 65): tasya hladinya eva kapi sarvanandatisayini
vrttir-nityam bhakta-vrndesv eva niksipyamana bhagavat-pri-
tyakhyaya varttate—“When the eternal pleasure-giving fac-
ulty of the hladini potency, which alone has the power to
bring supreme delight to Krsna, manifests in the devotee’s
heart, it is known as bhagavat-priti, or love for Bhagavan.”
The symptom of this priti is an uninterrupted desire to
please the object of priti, Sti Krsna.

Puranas—the eighteen historical supplements to the Vedas.

Purusartha-the goals of human attainment. In the Vedic
scriptures these are classified into four categories: (1) dhar-
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ma-religious duty, (2) artha—acquisition of wealth, (3)
kama—satisfaction of material desires, and (4) moksa—liber-
ation from 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-purusartha 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 sastra may be understood 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 cat-
egories mentioned above. When these four are analysed
comparatively in terms of their respective merits, it is seen
that kama is lowest, then artha, dharma, and finally moksa.
In other words when these are viewed in terms of the
development of consciousness, then it is seen that those in
the gross bodily consciousness seek only kama. 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 supe-
rior enjoyment in the hereafter, he pursues dharma by
which his goal may be accomplished. When one com-
pletely abandons the quest for material enjoyment and
aspires freedom from material existence, he seeks moksa.
Thus when considered in this order, these four goals rep-
resent the successive development of human conscious-
ness. Each of these four have been analysed in this glossary
under their individual headings, in accordance with this
order.

In the sastra, however, we find that the order generally
given is dharma, artha, kama, and moksa. This order has
been given simply for the benefit of the conditioned living
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entities. By adhering to one’s religious duty, economic
development naturally follows, and from that satisfaction
of the senses. When the attempt to satisfy the senses is
satiated, the desire for liberation ensues. This is the psy-
chology. 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 association of devotees they can
be purified and aspire for the ultimate goal of bhakti. Artha
and kama are not the real fruit of dharma, nor can kama be
satiated by any amount of material enjoyment. Therefore,
understanding all these points, one should strive for the
parama-purusartha of krsna-prema.

R

Raga—(1) a deep attachment which is permeated by sponta-
neous and intense absorption in the object of one’s affec-
tion. The primary characteristic of raga is a deep and over-
powering thirst for the object of one’s affection. The desire
for water 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 one’s 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 raga.
This raga is the basis of the ragatmika devotees’ bhakti. (2)
an intensified stage of prema; a stage in the development
from prema up to mahabhava. It is described as follows in
Ujjvala-nilamani (14.126): “When pranaya reaches exulta-
tion, thus causing even extreme misery to be experienced
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within the heart as happiness, it is known as raga.” In his
commentary on this verse Jiva Gosvami explains that if by
accepting some misery there is a chance of meeting with
Krsna, then that misery becomes a source of great happi-
ness. And where happiness affords one no opportunity to
meet with Krsna, that happiness becomes the source of
great distress. When such a state is experienced, it is
known as raga.

Raga-marga—the path of raga or spontaneous attachment; see
raganuga.

Ragamayi-bhakti-bhakti which is permeated with raga or
spontaneous affection.

Raganuga-bhakti—a stage of bhakti which is motivated by
spontaneous attraction or love; bhakti which follows in the
wake of the ragatmika nature present in the hearts of the
Lord’s eternal associates in Vraja.

Ragatmika—one in whose hearts there naturally exists a deep
spontaneous desire to love and serve the Supreme Lord Sti
Krsna. One whose bhakti is permeated with raga. This
specifically refers to the eternal residents of Vraja.

Rasa—(1) the spiritual transformation of the heart which
takes place when the perfectional state of love for Krsna,
known as rati, is converted into liquid emotions by combi-
nation with various types of transcendental ecstasies. In
Bhakti-rasamrta-sindhu (2.1.5) bhakti-rasa is defined:
“When the sthayibhava, or the permanent emotion of the
heart in one of the five primary relationships of neutrality,
servitude, friendship, parental affection, or conjugal love,
mixes with vibhava, anubhava, sattvika-bhava, and vyab-
hicari-bhava, and produces an extraordinary taste in the
heart of the devotee, it is called bhakti-rasa.” This expla-
nation of bhakti as rasa is the unique contribution of Srila
Ripa Gosvami. The theory of rasa was well known even at
his time, originating from the Natya-sastra of Bharata
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Muni, the famous work on Sanskrit poetics and drama.
Ripa Gosvami has explained how rasa is generated exact-
ly in accordance with Bharata Muni’s definition. Yet he
has explained the experience of rasa in terms of bhakti or
love for Krsna, whereas the common view is that rasa
applies to the emotional experience of poetry or drama.
Thus, there is both a transcendental and secular concep-
tion of rasa. The definitions which follow give some
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 rel-
ish, but metaphorically it means the emotional experience
of poetry or drama; the taste or character of a poetic or dra-
matic work, the feeling or sentiment prevailing in it; the
aesthetic experience on witnessing a dramatic perfor-
mance 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
sthayibhava. When that emotion is aroused by a skillful
dramatic performance and combines with other senti-
ments it is consummated into a relishable sentiment
known as rasa.

Rati—(1) attachment, fondness for; (2) a stage in the devel-
opment of bhakti which is synonymous with bhava (see
bhava-bhakti).

Ruci-taste. The awakening of taste for hearing, chanting,
and other such devotional practices means that one has
greater liking for these activities than any type of material
activity. At this stage one’s attraction to spiritual matters
exceeds one’s attraction to material things. This is the fifth
stage in the development of the creeper of bhakti. It occurs
after one has acquired steadiness in bhajana.

Rupa—form, shape, appearance; when used in relationship
with Krsna this refers to His transcendental eternal form
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which is heard about, described, and meditated upon by
devotees as part of the practice of sadhana-bhakti.

S

Sadhaka—one who follows a spiritual discipline to achieve a
specific goal; especially a practitioner of bhakti.
Sadhana—the method one adopts in order to obtain a specif-
ic goal is called sadhana. Without sadhana one cannot
obtain sadhya or the goal of one’s practice. There are many
different types of sadhana corresponding to various goals.
Those who desire material enjoyment adopt the path of
karma as their sadhana. Those who desire liberation adopt
the path of jiana as their sadhana. And those who aspire
for the eternal loving service of Sti Krsna adopt the path
of bhakti as their sadhana. The sadhana of bhakti refers to
spiritual practices such as hearing, chanting, and so on.
Sadhana-bhakti—a stage of bhakti in which the various spiri-
tual disciplines performed for the satisfaction of Sti Krsna
are undertaken through the medium of the senses for the
purpose of bringing about the manifestation of bhava or
spiritual love of God. The practicing stage of devotion.
Sadhu—although 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 known as mahat
(great souls) or bhagavata (devotees who embody the char-
acteristics of Bhagavan). Their symptoms are described in
Srimad-Bhagavatam (5.5.2-3): mahantas te sama-cittdh
prasantah vimanyavah suhrdah sadhavo ye. ye va mayise krta-
sauhrdartha janesu dehambhara-vartikesu grhesu jayatmaja-
ratimatsu na priti-yukta yavad-arthas ca loke—The mahat or
great souls are endowed with the following qualities: They
see all living entities with equal vision. They are fully
peaceful due to their intelligence being firmly fixed in the
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Lord. They are devoid of anger. They are well-wishing
friends to all living entities. They are saintly, meaning that
they never consider others’ faults. They are firmly estab-
lished in a loving relationship with the Supreme Lord, and
they consider that love to be the supreme object of attain-
ment. 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.”

Sadhu-sanga—the association of highly advanced devotees
who possess the qualities described above. The word
sadhu-sanga does not mean merely to be in the proximity
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 fol-
low in the footsteps of their behavior, to take on their
mood, and to conduct one’s life according to their instruc-
tions. In Bhakti-rasamrta-sindhu (1.2.91) Srila Rapa
Gosvami specifically defines what type of sadhu-sanga we
should seek out—sajatiyasaye snigdhe sadhau sangah svato
vare. He says that we should associate with devotees who
are significantly more advanced than ourselves, who are
soft-hearted, and who are established in the mood of ser-
vice to Krsna for which we aspire. This is the first devel-
opment of the creeper of bhakti after its initial inception in
the form of sraddha.

Sadhya—the object or goal which is desired by a person and
for the attainment of which he undergoes a suitable pro-
cess. There are many different types of sadhyas, or objects
of attainment, and these are generally grouped into four
categories: dharma, artha, kama, and moksa. The sadhya-
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vastu, or object of attainment, for devotees of the Lord is
bhagavat-priti or love for the Supreme Lord. This is also
known as prema. Bhakti or prema, being an eternal function
of the Lord’s svariipa-sakti, is not produced by anything, yet
when the devotee’s heart is purified by performing sad-
hana-bhakti, it becomes fit to receive the manifestation of
the Lord’s hladini, pleasure-giving potency. At that time
Krsna manifests this hladini potency in the devotee’s heart
and it becomes known as bhagavat-priti (see purusartha).

Sakhya—one of the five primary relationships with Krsna
which are established in the heart at the stage of bhava or
prema; love or attachment for the Lord which is expressed
in the mood of a friend.

Sakhyam—one of the nine primary angas of sadhana-bhakti; the
worship of the Lord while one is in the stage of sadhana in
the mood of being a friend of the Lord. Although Sri
Bhagavan 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 sadhaka 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 dasya and sakhya is that sakhya is
imbued with visrambha-bhava or the mood of intimacy free
from any formal restraint.

Sakti—the Lord’s potencies which are innumerable. They are
generally grouped into three categories: (1) antaranga-
sakti-the internal potency, (2) tatastha-sakti-the marginal
potency, and (3) bahiranga-sakti—the external potency (see
each of these listings for more information).

Saktiman—the Supreme Lord, Sri Krsna, who possesses all
potencies.
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Sambandha-jiiana—knowledge regarding sambandha-tattva,
the mutual relationship between the Lord, the living enti-
ties, and the material energy. The word sambandha means
connection, relationship, and binding. The living entities
are eternally 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.

Sampradaya—a line of disciplic succession; established doc-
trine transmitted from one teacher to another; a particular
system of religious teaching. According to the Padma
Purana, in the age of Kali there are four authorised lines of
Vaisnava disciplic succession: atah kalau bhavisyanti
catwarah sampradayinah sri-brahma-rudra-sanaka vaisnavah
ksiti-pavanah—“In the age of Kali four Vaisnava sampradayas
will purify the earth. These are known as the Sri (Laksmi),
Brahma, Rudra, and Sanaka (Catuhsana) sampradayas.”
These sampradayas are renowned by the names of the
acaryas who established their doctrines in recent times:
ramanujam  $rih svicakre madhvacaryam caturmukhah $ri
visnusvaminam  rudro  nimbadityam  catuhsanah—“Sri,
Laksmidevi, accepted Ramanuja; Caturmukha Brahma
accepted Madhvacarya; Rudra accepted Visnusvami; and
Catuhsana, the four Kumaras, accepted Nimbaditya as the
respective heads of their sampradayas.” Although Sri
Gauranga Mahaprabhu is accepted as belonging to the
Madhva sampradaya, His line is distinguished as the
Gaudiya sampradaya 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 sam-

pradayas.
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Sanwit—this refers to svaripa-sakti which is predominated by
samait (see svariipa-sakti). 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, samwit
is the potency by which He knows Himself and causes oth-
ers to know Him. When the samvit potency is prominent
in visuddha-sattva, it is known as atma-vidya, or knowledge
of the individual self and the Supreme Lord. This atma-
vidya has two faculties: (1) jiana—knowledge itself, and (2)
jiana-pravartaka—one who or that which promotes knowl-
edge. The worshipper’s knowledge is manifest by these two
faculties. Knowledge of absolute reality is possible only
with the help of atma-vidya.

Sandhini—this refers to svariipa-sakti which is predominated
by sandhini (see svariipa-sakti). Sandhini 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 sandhini potency is prominent in wvisuddha-sat-
tva, it is known as adhara-sakti, the all-accommodating
potency. The spiritual abode of the Lord and His associates
are manifest by this adhara-sakti.

Sankirtana—loud congregational chanting of the Lord’s holy
names.

Santa—one of the five primary relationships with the Lord
which is established in the heart when one is in the stages
of bhava and prema; love for Krsna in His four-armed fea-
ture as the paramatma which is expressed in the mood of
perfect equilibrium of mind. Actually, santa-rati is said to
be prema only in the sense that the santa-bhaktas are fully
situated in the developed stage of visuddha-sattva or unal-
loyed goodness, which is the intrinsic characteristic of
prema. They are, however, completely devoid of mamata,
or the sense of relationship with Krsna. They simply med-
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itate upon Him within their hearts and render no service.

Sastra—scripture; especially the Vedic scripture.

Sat—the potency of the Lord which relates to His existential
aspect. This corresponds to the sandhini potency (see sand-
hini).

Sat-cid-ananda—that which is composed of sat (eternal exis-
tence), cit (full spiritual consciousness), and ananda (spiri-
tual bliss); often refers to the transcendental form of Sri
Krsna.

Sattvika-bhava—one of the five essential ingredients of rasa;
eight symptoms of spiritual ecstacy arising exclusively from
visuddha-sattva or in other words, when the heart is over-
whelmed by emotions in connection with the primary or
secondary forms of rati. These are as follows: (1) stambha—
becoming stunned, (2) sveda—perspiration, (3) romafca—
standing of the hairs on end, (4) svara-bhanga—faltering of
the voice, (5) kampa—trembling, (6) vaivarna—pallor or
change of color, (7) asru—tears, and (8) pralaya—loss of con-
sciousness or fainting.

Savisesa—the personal feature of the Lord; a method of
describing the absolute which stresses that it possesses
eternal transcendental form, qualities, and attributes
(compare with nirvisesa).

Sayujya-mukti-becoming one with the Lord either by merg-
ing into His body or by merging into His Brahman efful-
gence.

Siddhi—eight mystical perfections attained through yoga (see
yoga-siddhi).

Siksd-guru—the person from whom one receives instructions
about how to progress on the path of bhajana is known as
the siksa-guru or instructing spiritual master. After hearing
instructions from the sravana-guru regarding the funda-
mental truths of the Lord, a desire may arise to engage in
bhajana. If such a desire arises, the person whom one



Glossary 193

approaches in order to learn how to perform bhajana is
known as a stksa-guru. The sravana-guru and siksa-guru are
usually one and the same person as stated in the Bhakti-
sandarbha, Anuccheda 206—atha sravana-guru bhajana-siksa-
gurvoh prayakam-ekatam-iti tathaivaha.

Smaranam-remembrance and meditation upon the Lord’s
names, forms, qualities, and pastimes. Smaranam should be
done in connection with nama-sankirtana. There are five
stages in the process of smarana known as smarana,
dharana, dhyana, dhruvanusmrti, and samadhi: (1) a little
investigation or examination of Sri Hari’s names, forms,
and so on is called smarana, (2) to withdraw the mind from
all external objects and fix it in a general way upon the
name, form, etc. of Sri Hari is called dharana, (3) to con-
template the Lord’s names, forms, etc. in a distinctive
manner is called dhyana, (4) when that remembrance pro-
ceeds in an uninterrupted manner like a continuous flow
of nectar, it is called dhruvanusmrti, (5) that meditation in
which the object of one’s contemplation is the only thing
manifest in the heart is called samadhi. Smaranam is one of
the nine primary angas of bhaki.

Smrti—(1) that which is remembered; (2) the body of sacred
literature which is remembered (in contradistinction to
sruti or what is directly heard or revealed to the rsis). These
include the six Vedangas, the dharma-sastras such as
Manu-samhita, the Puranas, and the itihdsas.

Sneha-an intensified stage of prema; a stage in the develop-
ment from prema up to mahabhava. It is described as fol-
lows in Ujjvala-nilamani (14.79): “When prema ascends to
its ultimate limit, intensifies one’s perception of the object
of love, and melts the heart, it is known as sneha.”

Sraddhafaith. This refers to faith in the statements of the
scriptures which is awakened after accumulating pious
devotional activities over many births. Such faith is
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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 Sri Sri Radha-
Krsna in a particular capacity (see also bhakti-lata-bija).

Sravana-guru—the person from whom one hears instructions
regarding the fundamental truths of the Supreme Lord,
His energies, the living entities, and bhakti is known as the
Sravana-guru.

Sravanam-hearing the transcendental descriptions of the
Lord’s names, forms, qualities, pastimes, and associates
from the mouths of advanced devotees. One of the nine
most important angas of bhakti.

Srigara-rasa—another name for madhura-rasa or the devo-
tional sentiment which is a transformation of love in the
mood of conjugal attraction.

Sruti—(1) that which is heard; (2) infallible knowledge which
was received by Brahma or by the great sages in the begin-
ning of creation and which descends in disciplic succes-
sion from them,; the original four Vedas (also known as the
nigamas) and the Upanisads.

Sthayibhava—one of the five essential ingredients of bhakti-
rasa; the permanent sentiment in one of the five primary
relationships of santa, dasya, sakhya, vatsalya, or madhurya,
which are known as mukhya-rati. This also refers to the
dominant sentiment in the seven secondary mellows
(gauna-rati) of laughter, wonder, heroism, compassion,
anger, fear, and disgust.

Suddha-bhakti—pure devotion; devotion which is unmixed
with fruitive action or monistic knowledge and which is
devoid of all desires other than the exclusive pleasure of
Krsna; this is also known as uttama-bhakti.

Suddha-sattva—the state of unalloyed goodness (see visuddha-
sattva).
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Svabhava—the natural inherent nature of a thing which forms
an essential part of its composition.

Svadharma—(1) ‘own-duty’; the true eternal spiritual func-
tion of the self; (2) in regard to varnasrama-dharma this
refers to the temporary duties prescribed in accordance
with one’s social caste. Thus svadharma is used in both the
absolute and relative sense.

Svarupa—(1) form, identity, nature; (2) the eternal constitu-
tional nature and identity of the self which is realised in
the stage of bhava.

Svarupa-sakti—the Lord’s divine potency is known as svariipa-
sakt. It is called svariipa-sakti because it is situated in the
Lord’s form. This potency is cinmaya, fully conscious, and
thus it is the counterpart and antithesis of matter.
Consequently, it is also known as cit-sakti, or potency
endowed with consciousness. Because this potency is inti-
mately connected with the Lord, being situated in His
form, it is further known as antaranga-sakti, or internal
potency. Because it is superior to His marginal and external
potencies both in form and glory, it is known as para-sakti,
or superior potency. Thus, by its qualities, this potency is
known by different names—svaripa-sakti, cit-sakti,
antaranga-sakti, and para-sakti. The svariipa-sakti has three
divisions: (1) sandhini—the potency which accommodates
the spiritual existence of the Lord and all His associates,
(2) samwvit-the potency which bestows transcendental
knowledge of the Lord, and (3) hladini-the potency by
which Krsna enjoys transcendental bliss and bestows such
bliss upon His devotees (see sandhini, samwit, and hladini).

The supreme entity known as Parabrahma is composed
of sat-cit-ananda. These features (eternal existence, full-
cognisance, and supreme bliss) can never be separated
from each other. Similarly sandhini, sarmvit, and hladini are
always found together. Any one of these potencies can
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never be separated from the other two. However, they are
not always manifest in the same proportion. When san-
dhini is prominent in visuddha-sattva, it is known as sva-
ripa-sakti predominated by sandhini. When samwit is
prominent, it is known as svaritpa-sakti predominated by
sarwvit. And when hladini is prominent, it is known as
svaripa-sakti predominated by hladini.

Svayam-Bhagavian—the original Supreme Lord, Sri Krsna.
Although the word Bhagavan may be used for any incar-
nation of the Lord, the word Svayarh-Bhagavan specifical-
ly refers to the original form of the Lord, Sri Krsna, who is
the source of all incarnations (see Bhagavan).

T

Tapasya—voluntary acceptance of austerity for the purpose of
detaching oneself from the sense objects.

Tatasthd-sakti-the marginal potency known as the jiva.
Because the jiva-sakti is included neither within svariipa-
sakti nor within maya-sakti, it is known as tatastha-sakti or
the marginal potency. The word tata means a shore or
bank, like the shoreline 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 tatastha. He is situat-
ed neither within the ocean, nor on the land.

In his Paramatma-sandarbha, Jiva Gosvami has
described the tatastha-sakti as follows: “The jiva-sakti is
known as tatastha-sakti for two reasons. First of all it can-
not be included within maya-sakti for it is beyond the
maya-sakti. Secondly, although the jiva-sakti is overcome
by ignorance, the defect of being overcome in this way
cannot touch the Paramatma situated in his heart. This is
understood in the same way we see that some portion of
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the sun’s rays can be covered by shade or clouds, but the
sun itself cannot be covered. (Similarly, the individual
soul who is vibhinnamsa, or a separated part of the Lord,
can be covered by maya, but the Lord Himself can never
be covered.) From this it may be understood that the jiva-
sakti is separate from the svaritpa-sakti also. Svariipa-sakti is
present in the Paramatma. If the jiva-sakti were included
within the svariipa-sakti, then the defect of the jiva’s being
overcome by ignorance would be transposed upon the
svaripa-Sakti situated within the Paramatma as well and
ultimately upon the Paramatma Himself. Since that is not
the case, it is evident that the jiva-sakti is not included
within svaripa-sakti. Consequently, because the jiva-sakti is
included neither within svariipa-sakti nor within maya-
sakti it is known as tatastha-sakti.”

Tattva—truth, reality, philosophical principle; the essence or
substance of anything.

Tulasi—a sacred plant whose leaves, blossoms, and wood are
used by Vaisnavas in the worship of Lord Krsna.

Tulasi-mala—(1) a strand of wooden beads made from the
tulasi plant, used like a rosary by the Vaisnavas to count
their harinama chanting. (2) a small necklace of tulasi
beads is worn around the neck of Vaisnavas to indicate
their devotion to Sri Krsna.

U

Uddipana-vibhava—an aspect of vibhava which refers to those
things which stimulate remembrance of Sri Krsna, such as
His dress and ornaments, the spring season, the bank of
the Yamuna, forest groves, cows, peacocks, and so on.
Vibhava is one of the five essential ingredients of rasa (see
vibhava).
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Vaibhava-prakasa—a particular type of expansion of Lord
Krsna. This has been defined in Caitanya-caritamrta
(Madhya 20.171). When an expansion manifests some dif-
ference from the original form in bodily features and in
bhava-avesa or complete absorption in a particular mood,
it is known as vaibhava-prakasa.

Vaidhi-a stage of bhakti which is prompted by the rules and
prohibitions of scripture.

Vaikuntha—the spiritual world. The majestic realm of the
spiritual world which is predominated by Lord Narayana
or His various expansions.

Vaisnava—a devotee of Lord Krsna or Visnu.

Vdisnava-dharma—the Vaisnava religion which has as its goal
the attainment of love for Krsna.

Vandanam-—refers to namaskara or obeisances. These are of
four types: (1) abhivadana—salutation or bowing, (2) astanga
—prostrated obeisance performed with eight parts of the
body (two hands, two feet, two knees, the chest, and the
forehead), (3) paficanga—obeisance performed with five
parts of the body (two knees, two arms, and the forehead),
and (4) kara-sirah-samyoga—obeisance by joining the hands
to the head and bowing. Vandana may also be divided into
another three categories: (1) kayika—by the body, (2) vaci-
ka—by speech, and (3) manasika—by the mind. Although
vandanam is actually included within arcana, it has been
listed as an independent anga to show its importance. To
offer obeisances with one hand, to offer obeisances directly
facing the Deity, behind the Deity, or with one’s right side
facing the Deity are all considered to be offenses.
Vandanam is one of the nine primary angas of bhakti.
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Varnasrama-dharma—the Vedic social system, which organ-
ises society into four occupational divisions (varnas) and
four stages of life (asramas).

Vatsalya—one of the five primary relationships with Krsna
which are established in the stages of bhava and prema;
love or attachment for the Lord expressed in the mood of
a parent.

Vibhava—one of the five essential ingredients of rasa; that in
and by which rati is stimulated and thus caused to be tast-
ed is called vibhava. Vibhava is of two kinds—alambana (the
support) and uddipana (the stimulus). He for whom rati is
aroused is called visayalambana (the object of rati) and one
in whom rati is aroused is called asrayalambana (the recep-
tacle of rati). Sti Krsna is the visayalambana of krsna-rati
and the devotees are the asrayalambana. Uddipana-vibhava
refers to all those things which stimulate remembrance of
Sti Krsna such as His dress and ornaments, the spring sea-
son, the bank of the Yamuna, forest groves, cows, pea-
cocks, and so on.

Vipralambha-love in separation. This vipralambha is of many
varieties, chief of which are piirva-raga, mana, and pravasa.
Piirva-raga is a mutual feeling of attachment that exists
between the lover and beloved prior to their meeting.
Mana refers to jealous anger in the heroine aroused by the
unchaste behavior of the hero, thus resulting in temporary
separation. Pravasa refers to separation due to living at a
distant place.

Visayalambana—the object of prema, Sti Krsna. This is an
aspect of vibhava, which is one of the five essential ingre-
dients of rasa (see vibhava).

Visuddha—completely pure; beyond the influence of material
nature.

Visuddha-sattva—the state of unalloyed goodness; the quality
of existence which is beyond the influence of material
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nature; Sridhara Svami has defined wisuddha-sattva in his
commentary on a Sloka from the Visnu Pirana (1.2.69): tad
evam tasyas try-atmakatve siddhe yena svaprakasata-laksanena
tad-vrtti-visesena svariipam va svaritpa-sakti-visistam vavirbha-
vati, tad-visuddha-sattvam tac-canya-nirapeksas tat-prakasa iti
jiapam-jiiana-vrttikatvat samvid eva. asya mayaya sparsa-
bhavat wvisuddhatvam—“The Lord’s cit-sakti is known as
svaprakasa. The term svaprakasa 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-sakti arises in the heart, one can know what is cit-sakti
and one can know oneself in one’s true spiritual identity.
Because the cit-sakti is svaprakasa, its vrtti is also svaprakasa.
The word vrtti literally means function, which refers to the
active agency through which the cit-sakti operates. The cit-
sakti is composed of hladini, sandhini, and samvit. The par-
ticular svaprakasa-vrtti of this threefold cit-sakti which
reveals Bhagavan, His form, and the transformations of His
cit-sakti, such as His associates and dhama, is known as
visuddha-sattva. In other words visuddha-sattva is the self-
revealing agency of the cit-sakti 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 visuddha-sattva.”

Vraja-dhama—the eighty-four square mile area in the district
of Mathura wherein Krsna enacted His pastimes.

Vraja-mandala—same as Vraja-dhama.

Vraja-ramani—the gopis of Vraja. The word ramani means a
beautiful young woman.

Vraja-sundari-the gopis of Vraja. The word sundari means a
beautiful young woman.

Vyabhicari-bhava—one of the five essential ingredients of
rasa; thirty-three internal spiritual emotions which emerge
from the nectarean ocean of sthayibhava, cause it to swell,
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and then merge back into that ocean. These include emo-
tions like despondency, jubilation, fear, anxiety, and con-
cealment of emotions.

Y

Yoga—(1) union, meeting, connection, combination; (2) a
spiritual discipline aiming at establishing one’s connection
with the Supreme. There are many different branches of
yoga such as karma-yoga, jiana-yoga, and bhakti-yoga.
Unless specified as such the word yoga usually refers to the
astanga-yoga system of Patafijali (see astanga-yoga).

Yogamadyd—In Srila Jiva Gosvami’s Vaisnava-tosani commen-
tary on Srimad-Bhagavatam (10.29.1), he has defined
yogamayda: yogamaya parakhyacintya-saktih—Yogamaya is
the inconceivable potency known as para.” Therefore in
essence yogamaya is the Lord’s para-sakti or svaripa-sakti.
Both yogamaya and maya are potencies endowed with
inconceivable power to bewilder and delude. However,
the application of this deluding power is not identical.
Maya deludes those who are diverted from the Lord, and
yogamaya deludes those who are in contact with the Lord.
Maya deludes the jivas who are averse to the Lord and cov-
ers their knowledge in order to prompt them to reap the
fruits of their karma. Yet why does yogamaya 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. Yogamaya bewilders the Lord’s associates
only for the purpose of enhancing the sweetness and beau-
ty of the Lord’s pastimes. The Lord’s pastimes with His
associates are known as antaranga-lila. Therefore, yoga-
maya, the Lord’s internal potency, serves the Lord in His
antaranga-lila. Yogamaya is personified in Vraja in the form
of the ascetic lady, Paurnamasi.
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Yoga-siddhi—subtle material powers attained by practice of
the yoga system. There are eight principal siddhis described
in Srimad-Bhagavatam (11.15.4-5). The first three powers
relate to the subtle yogic body: (1) anima—the ability to
enter even within the smallest particle, such as an atom;
(2) mahima—the ability to assume a huge expansive form;
and (3) laghima—the 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) prapti-the 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 pre-
dominating deities of each of the senses); (5)
prakamya—the 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)
isita—the ability to manipulate other living entities and
certain minute aspects of the external potency;
(7) vasita—the ability to remain detached even in the pres-
ence of enjoyable objects; and (8) kamavasayita—the abili-
ty to enjoy to the fullest extent whatever happiness may be
desired.

Yuga—an age of the world. Four ages are described in the
Vedas: Krta or Satya, Treta, Dvapara, and Kali. The dura-
tion of each yuga is said to be respectively 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 consti-
tute a mahd-yuga, or great-yuga.

Yugala—a couple or pair.

Yugala-kisora—the divine youthful couple, Sri Sri Radha-
Krsna.
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Yukta-vairagya—appropriate renunciation; renunciation
which is suitable for entrance into bhakti. This is defined
in Bhakti-rasamrta-sindhu (1.2.255): “When one is
detached from material sense enjoyment, but accepts in
appropriate proportion objects which are favorable to
one’s bhakti, and shows special inclination toward things
which are directly related to Krsna, such as mahaprasada,
his renunciation is known as yukta-vairagya.” (See phalgu-
vairagya with which this is contrasted.)
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samyan masymitasvanto . . . . . . . 106
sankirtana haite papa . . ... ... .. 19
sankirtyamano bhagavan . . . . . .. 34
sa purva rago manas ca . . . . . . . 129
sarvaksana bala ithe . . ... .. ... 54
sarva Saktindme . . .. ......... 49
satam ninda namnah . . ... ... .. 46
sata-sandhi-jara-jara . . .. ... ... 69
sivasya sri visnor ya . . ... ... .. 46
smarantah smarayantas ca . . . . . 102
sneha evabhilasatisay . .. ... ... 113
sri-krsna-kirtane jadi . . .. ... ... 64
sruta anubhuta yata anartha . . . . 34
sruti-sastra nindanam . . . ... ... 47
Srutvapi nama-mahatmyam . . . . . 48
suddha-bhakti’ krsna-thafi . . . . .. 74
suddha-sattva-visesatma . . . . . . . 95
suddhe mahavibhaty . . . ... ... 163
stditasrita-janartir-asaye . . . . . . . 28
sunya dharatala, caudike . . . . . . 132
surais tripurajin mukhair . . . . .. 109
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PS (A 84)

Git (Sik 7-d)

Cc (Antya 20.49)

PP; HBV (11.417)
UN (14.150)

VP (6.5.73)

BRS (1.4.1)

Cc (Antya 20.13)

SB (12.12.48);
HBV(11.359)

BRS (3.5.25)

CB (Madhya 23.78)
Cc (Antya 20.18)

PP; HBV (11.521); BS
BR (3.3)

PP; HBV (11.521); BS
SB (11.3.31)

PS (84)

Git (Sik 3)

BR (1.24)

PP; HBV (11.522); BS
PP; HBV (11.524); BS
Cc (Antya 20.27)
BRS (1.3.1)

VP (6.5.72)

SM (N 7)

Git (Sik 7-b)

BRS (3.3.109)
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T

tad asma-saram . .. ......... .. 43
tan nah prasida vrjinardana . . . . . 88
tapasyamah ksamodari . . . . . . .. 118
tasmad ekena manasa . . . ... ... 77
tasya hladinya eva . .. ........ 182
tasyaiva hetoh prayateta . . . . . . .. 79
tatharthavado . . .. ........... 47
tatrollasa-matradhikya . . . . . . .. 108
tava-dasya-ase . .. ........... 88
tebhyo namo ’stu bhava . . . . .. .. 33
te stambha-sveda-romaficah . . . . . 97
tivrarka-dyuti-dipatair . . . . . . .. 113
tomara nityadasa mui . . . . . . . .. 83
trnad api sunicend . .. ... ... ... 59
tunhu daya-sagara . .. ......... 50
U

udvege divasana jaya . . ... ... 131
uttama hafia apanake . . . . ... .. 63
uttama hafid vaisnava . . . . ... .. 64
\Y%

vedaksarani yavanti . . .. ....... 39
vina yatne duhkhera . ......... 80
vrksa yena katileha . .. ... ... .. 63

Sri Sikséstaka

SB (2.3.24);

HBV (11.505)

SB (10.29.38)
UN (14.152)

SB (1.2.14)

PS (A 65)

SB (1.5.18)

PP; HBV (11.522); BS
PS (A 84)

BR (5.7)

PP; HBV (11.504)
BRS (2.3.16)

UN (14.127)

Cc (Antya 20.33)
Sik (3)

Git (Sik 2)

Cc (Antya 20.40)
Cc (Antya 20.22)
Cc (Antya 20.25)

VDP; BS (A 265)
BR (4.15)
Cc (Antya 20.23)



Verse Index

Y

yad icchasi param jianam . . . . . . 30
yatha bhramyaty ayo . .. ... ... 141
VeI Ve MAGAYE « « v v vveev e e e 63
ye Saktite kysne mati . ... ... ... 32
ye va mayise krta . .. ........ 187
yoga-pithopari sthita . . .. .. ... 149

yomantrah sa . . .. .......... 170
yugayitam nimesend . . . . . ... .
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GP; HBV (11.441)
SB (7.5.14)

Cc (Antya 20.24)
BR (1.21)

SB (5.5.3)

Git (Sik 8-b)

BS (A 237)

Sik (7)



