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Introduction
(To ThE hIndI EdITIon)

Ś réla Viçvanätha Cakravarté Öhäkura, the crown prince of   
     illustrious teachers among the Gauòéya Vaiñëava äcäryas, is the 

author of this book. In this book there is a description of the nature of 
uttama-bhakti and its divisions, sädhana-bhakti, the stages in the 
development of prema, the limbs of bhajana, offences committed 
in the performance of devotional service (sevä-aparädha), offences 
against the holy name (näma-aparädha), vaidhé- and rägänuga-
sädhana-bhakti, bhäva-bhakti, prema-bhakti and bhakti-rasa.

Life history of  
Śrīla Viśvanātha Cakravartī Ṭhākura 

Çréla Viçvanätha Cakravarté Öhäkura appeared in a family of 
brähmaëas from the community of Räòhadeça in the district of 
Nadia, West Bengal. He was celebrated by the name Hari-vallabha. 
He had two older brothers named Rämabhadra and Raghunätha. 
In his childhood, he studied grammar in a village named 
Devagräma. After this he went to a village named Çaiyadäbäd in 
the district of Murçidäbäd where he studied the bhakti-çästras in 
the home of his guru. It was in Çaiyadäbäd that he wrote three 
books while still undergoing his studies. These three books are 
Çré Bhakti-rasämåta-sindhu-bindu, Çré Ujjvala-nélamaëi-kiraëa 
and Çré Bhägavatämåta-kaëä. A short time later, he renounced 
his household life and went to Våndävana. There he wrote many 
books and commentaries.

After the disappearance of Çréman Mahäprabhu and His eternal 
associates who had taken up residence in Vraja, the current of çuddha-
bhakti was flowing by the influence of three great personalities: 
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Çréniväsa Äcärya, Narottama Öhäkura and Çyämänanda Prabhu. 
Çréla Viçvanätha Cakravarté Öhäkura was fourth in the line of 
disciplic succession coming from Çréla Narottama Öhäkura.

One disciple of Çréla Narottama Öhäkura was named Çré 
Gaìgä-näräyaëa Cakravarté Mahäçaya. He lived in Bälücara 
Gambhilä within the district of Murçidäbäd. He had no sons and 
only one daughter, whose name was Viñëupriyä. Çréla Narottama 
Öhäkura had another disciple named Rämakåñëa Bhaööäcärya 
from the brähmaëa community of Värendra, a rural community 
of West Bengal. The youngest son of Rämakåñëa Bhaööäcärya was 
named Kåñëa-caraëa. Çré Gaìgä-näräyaëa accepted Kåñëa-caraëa 
as an adopted son. The disciple of Çré Kåñëa-caraëa was Rädhä-
ramaëa Cakravarté, who was the spiritual master of Viçvanätha 
Cakravarté Öhäkura.

In his commentary on Çrémad-Bhägavatam entitled Särärtha-
darçiné, at the beginning of the räsa-païcädhyäya, the five chapters 
describing Çré Kåñëa’s räsa-lélä, Viçvanätha Cakravarté Öhäkura 
has written the following verse:

çré-räma-kåñëa-gaìgä-caraëän
natvä gurün uru-premëaù

çréla-narottama-nätha
çré-gauräìga-prabhuà naumi

In this çloka the name Çré Räma refers to the spiritual master 
of Viçvanätha Cakravarté Öhäkura, Çré Rädhä-ramaëa. The word 
Kåñëa refers to his grand-spiritual master, parama-gurudeva, Çré 
Kåñëa-caraëa. The name Gaìgä-caraëa refers to his great grand-
spiritual master, parätpara-gurudeva, Çré Gaìgä-caraëa. The 
name Narottama refers to his great-great grand-spiritual master, 
parama-parätpara-gurudeva, Çréla Narottama Öhäkura, and the 
word nätha refers to the spiritual master of Çréla Narottama 
Öhäkura, Çré Lokanätha Gosvämé. In this way he is offering 
obeisances unto his guru-paramparä up to Çréman Mahäprabhu.

The daughter of Çréniväsa Äcärya, Hemalatä Öhäkuräëé, was 
extremely learned and a great Vaiñëavé. She expelled an estranged 
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disciple named Rüpa Kaviräja from the Gauòéya Vaiñëava 
community. Thereafter Rüpa Kaviräja was known as atibäòé in the 
Gauòéya Vaiñëava community. He established his own concocted 
doctrine, opposed to the Gauòéya Vaiñëava conclusions, that only 
a person in the renounced order of life could act as äcärya. He 
claimed that it was not possible for a householder to become a 
spiritual master. Completely disregarding the path of devotional 
rules and regulations (vidhi-märga), he propagated the path of 
spontaneous attraction (räga-märga) in an unrestrained and 
undisciplined manner. His opinion was that rägänuga-bhakti 
could be practised by smaraëa (remembrance) alone, abandoning 
the practices of çravaëa and kértana (hearing and chanting).

Fortunately, Çréla Cakravarté Öhäkura was present at that time. 
In his Särärtha-darçiné commentary on the third canto of Çrémad-
Bhägavatam, he refuted these false conclusions. The householder 
disciples in the disciplic succession of Nityänanda Prabhu’s son, 
Vérabhadra, and those who are descendants of the rejected sons 
of Advaita Äcärya award and accept the title of gosvämé. Such 
action is completely improper according to the line of äcäryas. Çré 
Cakravarté Öhäkura refuted this idea of Rüpa Kaviräja. He proved 
that it was not incompatible for a qualified gåhastha descendant of 
an äcärya to act as a spiritual master. But for unfit descendants of 
äcärya families who are greedy for disciples and wealth to adopt 
the name of Gosvämé is unlawful and contrary to the statements 
of çästra. This he also proved. Therefore, although acting as an 
äcärya, he never used the title gosvämé with his name. He did 
this just to instruct the foolish and unfit descendants of äcärya 
families of modern times.

When Çréla Viçvanätha Cakravarté Öhäkura was very old, he 
spent most of the time in a semi-conscious state, deeply absorbed 
in bhajana. At that time in the state of Jaipur, a debate broke out 
between the Gauòéya Vaiñëavas and other Vaiñëavas who supported 
the doctrine of svakéyäväda (marital love in the Lord’s pastimes).

Jaya Singh II was the king of Jaipur. The Vaiñëavas of the 
antagonistic camp led Jaya Singh to believe that the worship of 
Çrématé Rädhikä along with Çré Govindadeva was not supported by 
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çästra. Their contention was that Çrématé Rädhikä’s name was not 
mentioned anywhere in Çrémad-Bhägavatam or the Viñëu Puräëa 
and that She was never legally married to Kåñëa according to Vedic 
rituals. Another objection was that the Gauòéya Vaiñëavas did not 
belong to a recognized line of disciplic succession (sampradäya). 
There are but four lines of Vaiñëava disciplic succession, which 
have descended from time immemorial: the Çré sampradäya, 
Brahmä sampradäya, Rudra sampradäya and Sanaka (Kumära) 
sampradäya.

In the age of Kali the principal äcäryas of these four sampradäyas 
are, respectively, Çré Rämänuja, Çré Madhva, Çré Viñëusvämé and 
Çré Nimbäditya. The Gauòéya Vaiñëavas were thought to be outside 
of these four sampradäyas and were not accepted as having a pure 
lineage. In particular the Gauòéya Vaiñëavas did not have their 
own commentary on the Brahma-sütra (otherwise known as the 
Vedänta-sütra). Therefore, they could not be accepted as a bona fide 
line of Vaiñëava disciplic succession.

At that time Mahäräja Jaya Singh, knowing the prominent 
Gauòéya Vaiñëava äcäryas of Våndävana to be followers of Çréla 
Rüpa Gosvämé, summoned them to Jaipur to take up the challenge 
with the Vaiñëavas from the line of Çré Rämänuja. Because he was 
very old and immersed in the transcendental bliss of bhajana, Çré 
Cakravarté Öhäkura sent his student, Gauòéya Vaiñëava vedäntäcärya 
mahä-mahopädhyäya (the great one among exalted teachers of 
Vedänta), paëòita-kula-mukuöa (the crown of the assembly of 
learned scholars) Çréla Baladeva Vidyäbhüñaëa, to Jaipur along 
with his disciple Çré Kåñëadeva, in order to address the assembly.

The caste gosvämés had completely forgotten their connection 
with the Madhva sampradäya. In addition to this they were dis-
respect ful to the Vaiñëava Vedänta and created a great disturbance 
for the Gauòéya Vaiñëavas. Çréla Baladeva Vidyäbhüñaëa, by his 
irrefutable logic and powerful scriptural evidence, proved that 
the Gauòéya sampradäya was a pure Vaiñëava sampradäya coming 
in the line of Madhva. The name of this sampradäya is the Çré 
Brahma-Madhva-Gauòéya sampradäya. Our previous äcäryas 
like Çréla Jéva Gosvämé, Kavi Karëapüra and others accepted 
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this fact. The Çré Gauòéya Vaiñëavas accept Çrémad-Bhägavatam 
as the natural commentary on the Vedänta-sütra. For this reason 
no separate commentary on the Vedänta-sütra was written in the 
Gauòéya Vaiñëava sampradäya.

In various Puräëas the name of Çrématé Rädhikä is mentioned. 
She is the personification of the hlädiné (pleasure-giving) potency 
and the eternal beloved of Çré Kåñëa. In several places of the Çrémad-
Bhägavatam and specifically in the Tenth Canto in connection 
with the description of the Lord’s Våndävana pastimes, Çrématé 
Rädhikä is mentioned in a very concealed manner. Only rasika 
and bhävuka devotees who are conversant with the conclusions 
of the scriptures can understand this confidential mystery.

In the learned assembly in Jaipur, Baladeva Vidyäbhüñaëa 
refuted all the arguments and doubts of the opposing party. He 
solidly established that the Gauòéya Vaiñëavas were following 
in the line of disciplic succession descending from Madhva, as 
well as the authenticity of the worship of Rädhä-Govinda. The 
opposition was silenced by his presentation. Nonetheless, because 
the Gauòéya Vaiñëava sampradäya did not have a commentary on 
the Vedänta-sütra, the contesting party did not accept them as 
being a pure line of Vaiñëava disciplic succession.

Çré Baladeva Vidyäbhüñaëa then wrote the famous Gauòéya 
commentary on the Vedänta-sütra named Çré Govinda-bhäñya. 
Once again the worship of Çré Rädhä-Govinda began in the temple 
of Çré Govindadeva, and the validity of the Çré Brahma-Madhva 
Gauòéya sampradäya was accepted. It was only on the authority of 
Çréla Cakravarté Öhäkura that Çré Baladeva Vidyäbhüñaëa Prabhu 
was able to write the Çré Govinda-bhäñya and prove the connection 
of the Gauòéya Vaiñëavas with the Madhva sampradäya. There 
should be no doubt in this regard. This accomplishment of Çréla 
Viçvanätha Cakravarté Öhäkura done on behalf of the sampradäya 
will be recorded in golden letters in the history of Gauòéya 
Vaiñëavism.

Çréla Viçvanätha Cakravarté Öhäkura describes a very striking 
event in his own book entitled Manträrtha-dépikä. Once, while 
reading Çré Caitanya-caritämåta, he came upon the verse quoted 
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below (Madhya-lélä 21.125), which describes the meaning of the 
käma-gäyatré-mantra.

käma-gäyatré-mantra rüpa, haya kåñëera svarüpa,
särdha-cabbiça akñara tära haya

se akñara candra haya kåñëe kari’ udaya
trijagat kaila kämamaya

The käma-gäyatré-mantra is identical with Çré Kåñëa. In this king of 
mantras there are twenty-four and a half syllables and each syllable 
is a full moon. This aggregate of moons has caused the moon of 
Çré Kåñëa to rise and fill the three worlds with divine love, prema. 

It is proved by the evidence of this verse that the käma-
gäyatré-mantra is composed of twenty-four and a half syllables. 
But in spite of considerable thought, Çré Viçvanätha Cakravarté 
could not ascertain which syllable in the käma-gäyatré was 
considered a half-syllable. Although he carefully scrutinized 
grammar books, the Puräëas, the Tantra, the scriptures (çästras) 
dealing with drama (näöya) and rhetoric (alaìkära), and other 
scriptures, he found no mention anywhere of a half-syllable. In 
all these scriptures he found mention only of the vowels and 
consonants that make up the fifty letters of the alphabet. He 
found no evidence anywhere of a half-syllable.

In the Çré Harinämämåta-vyäkaraëa, the grammar system 
composed by Çré Jéva Gosvämé, he found mention of only fifty 
letters in the section dealing with the names of the various groups of 
vowels and consonants (saàjïäpäda). By study of the arrangement 
of letters (mätåkä) in the Mätåkänyäsa and other books, he found  
no mention anywhere of a half-syllable. In the Rädhikä-sahasra-
näma-stotra, found in the Båhan-näradéya Puräëa, one of the names 
of Çrématé Rädhikä, the goddess of Våndävana, is given as Païcäçad-
varëa-rüpiëé (one whose form is composed of fifty syllables).

Seeing this, his doubt only increased. He began to consider 
whether Kaviräja Gosvämé might have made a mistake while 
writing. But there was no possibility of him committing any 
mistake. He was omniscient and thus completely devoid of the 
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material defects of mistakes, illusion and so on. If the fragmented 
letter t (the final letter of the käma-gäyatré-mantra) is taken as a 
half-syllable, then Kåñëadäsa Kaviräja Gosvämé would be guilty 
of the fault of disorder, for he has given the following description  
in Çré Caitanya-caritämåta (Madhya-lélä 21.126–8):

sakhi he! kåñëa-mukha-dvija-räja-räja
kåñëa-vapu siàhäsane, vasi’ räjya-çäsane

kare saìge candrera samäja

dui gaëòa sucikkaëa, jini’ maëi-sudarpaëa,
sei dui pürëa-candra jäni

laläöe añöamé-indu, tähäte candana-bindu,
sei eka pürëa-candra mäni

kara nakha cändera häöa, vaàçé upara kare näöa
tära géta muraléra täna

pada nakha candra-gaëa, tale kare sunartana
nüpurera dhvani yära gäna

In these lines, Çré Kåñëadäsa Kaviräja Gosvämé has described 
the face of Çré Kåñna as the first full moon. His two cheeks are both 
considered as full moons. The dot of sandalwood on the upper 
portion of His forehead is considered as the fourth full moon, 
and the region of the forehead below the dot of sandalwood is the 
moon of añöamé, or in other words, a half-moon. According to this 
description, the fifth syllable is a half-syllable. If the fragmented t,  
which is the final letter of the mantra, is taken as a half-syllable, 
then the fifth syllable could not be a half-syllable.

Çréla Viçvanätha Cakravarté Öhäkura fell into a dilemma 
because he could not decipher the half-syllable. He considered 
that if the syllables of the mantra would not reveal themselves, 
then neither would it be possible for the worshipful deity of the 
mantra to manifest to him. He decided that since he could not 
obtain audience of the worshipful deity of the mantra, it would be 
better to die. Thinking thus, he went to the bank of Rädhä-kuëòa 
at night with the intent of giving up his body.
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After the second period of the night had passed, he began to 
doze off when suddenly Çré Våñabhänu-nandiné, Çrématé Rädhikä, 
appeared to him. She very affectionately said, “O Viçvanätha! O 
Hari-vallabha! Do not lament! Whatever Kåñëadäsa Kaviräja has 
written is the absolute truth. By My grace, he knows all the inner 
sentiments of My heart. Do not maintain any doubt about his 
statements. The käma-gäyatré is a mantra to worship Me and My 
dear beloved (präëa-vallabha). We are revealed to the devotee 
by the syllables of this mantra. No one is capable of knowing 
Us without My grace. The half-syllable is described in the book 
known as Varëägama-bhäsvat. After consulting this book, Çré 
Kåñëadäsa Kaviräja determined the actual identity of the käma-
gäyatré. You should examine this book and then broadcast its 
meaning for the benefit of faithful persons.”

After hearing this instruction from Våñabhänu-nandiné Çrématé 
Rädhikä Herself, Viçvanätha Cakravarté Öhäkura suddenly arose. 
Calling out, “O Rädhe! O Rädhe!” he began to cry in great lamen-
tation. Thereafter, upon regaining his composure, he set himself to 
carrying out Her order.

According to the indication of Çrématé Rädhikä regarding the 
determination of the half-syllable, the letter ya, which precedes 
the letter vi in the mantra, is considered a half-syllable. Apart 
from this, all other syllables are full syllables or full moons.

By the mercy of Çrématé Rädhikä, Çréla Viçvanätha Cakravarté 
Öhäkura became acquainted with the meaning of the mantra. 
He obtained the direct audience of his worshipful deity, and by 
means of his internal perfected spiritual body (siddha-deha), he 
was able to participate in the Lord’s eternal pastimes as an eternal 
associate. After this, he established the deity of Çré Gokulänanda 
on the bank of Rädhä-kuëòa. While residing there, he experienced 
the sweetness of the eternal pastimes of Çré Våndävana. It was at 
this time that he wrote his Sukhavartiné commentary on Änanda-
våndävana-campü, a book written by Çréla Kavi Karëapüra.

rädhä-parastéra-kuöéra-vartinaù
präptavya-våndävana-cakravartinaù
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änanda-campü-vivåti-pravartinaù
sänto-gatir me sumahä-nivartinaù

I, Cakravarté, completely leaving aside all else, desire to attain Çré 
Våndävana. Residing in a simple hut on the bank of Çré Rädhä-
kuëòa, which is the topmost place of pastimes for Çré Rädhä, I 
am now writing this commentary on Änanda-våndävana-campü.

In old age, Viçvanätha Cakravarté Öhäkura spent most of 
his time in a semi-conscious state, deeply absorbed in bhajana. 
His principal student, Baladeva Vidyäbhüñana, took over the 
responsibility of teaching the çästras.

Re-establishment of the doctrine  
of parakīyāvāda

Because of a slight decline in influence of the six Gosvämés in 
Çré Våndävana-dhäma, a controversy arose regarding the doctrines 
of svakéyäväda, marital love, and parakéyäväda, paramour love. 
To dispel the misconceptions regarding svakéyäväda, Çréla 
Viçvanätha Cakravarté Öhäkura wrote two books named Räga-
vartma-candrikä and Gopé-premämåta, which are wonderfully 
filled with all the conclusions of çästra. Thereafter, in his Änanda-
candrikä commentary on the “laghutvam atra”1 verse of Ujjvala-
nélamaëi (1.21), he soundly refuted the theory of svakéyäväda by 
scriptural evidence and irrefutable arguments, and established the 

1 The full verse from Ujjvala-nélamaëi is as follows:

laghutvam atra yat proktaà
tat tu präkåta näyake

na kåñëe rasa-niryäsa-
svädärtham avatäriëi

Whatever fault or impropriety has been pointed out (in other rasa-çästras) in 
regard to the love of paramours applies to ordinary worldly lovers and not to 
Çré Kåñëa, for He is the taster of the liquid essence of rasa and the source of 
all incarnations. [In other words, the Lord’s incarnations are the controllers of 
religion and irreligion and never subjected to their control. How then can Çré 
Kåñëa be subjected to such codes when He is the source of all incarnations?]
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conception of parakéyä. In his Särärtha-darçiné commentary on 
Çrémad-Bhägavatam, he gave strong support to parakéyä-bhäva.

It is said that at the time of Çréla Viçvanätha Cakravarté 
Öhäkura there were some paëòitas who opposed him in regard to 
worship in the mood of parakéyä. But by his deep scholarship and 
irrefutable logic he defeated them. On account of this, the paëòitas 
resolved to kill him. Çréla Viçvanätha Cakravarté Öhäkura used 
to go out in the early morning before dawn to circumambulate 
Çré Våndävana-dhäma. They formulated a plan to kill him at that 
time in some dense, dark grove.

While performing such circumambulation, Viçvanätha 
Cakravarté Öhäkura came upon the grove where the adversaries 
desired to kill him. But suddenly they looked and saw that he was 
no longer there. In his place, they saw a beautiful young Vrajaväsé 
girl picking flowers along with two or three of her friends. The 
paëòitas inquired from the girl, “Dear child, just a moment ago a 
great devotee was approaching here. Where did he go? Did you 
happen to see him?” The girl replied, “I saw him, but I do not 
know where he went.”

Seeing the astonishing beauty of the girl, her sidelong 
glancing, her graceful feminine manner and gentle smiling, the 
paëòitas became captivated. All the impurity in their minds was 
vanquished and their hearts became soft. On being requested by 
the paëòitas to introduce herself the girl said, “I am a maidservant 
of my mistress Çrématé Rädhikä. She is presently at Her mother-
in-law’s home in Yävaöa. She sent me to pick flowers.” Saying 
this, she disappeared, and in her place, they saw Çréla Viçvanätha 
Cakravarté Öhäkura once again. The paëòitas fell at his feet and 
prayed for forgiveness. He forgave them all.

Many such astonishing events are heard in the life of Çré 
Viçvanätha Cakravarté Öhäkura. In this way he refuted the theory 
of svakéyäväda and established the truth of pure parakéyä. This 
work of his is of great importance for the Gauòéya Vaiñëavas.

Çréla Cakravarté Öhäkura not only protected the integrity 
of the Çré Gauòéya Vaiñëava dharma, but he also re-established 
its influence in Çré Våndävana. Anyone who evaluates this 
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accomplishment of his is sure to be struck with wonder by his 
uncommon genius. The Gauòéya Vaiñëava äcäryas have composed 
the following verse in praise of his extraordinary work:

viçvasya nätharüpo ’sau
bhakti-vartma-pradarçanät

bhakta-cakre varttitatvät
cakravarty äkhyayäbhavat

Because he indicates the path of bhakti, he is known by the name 
Viçvanätha, the Lord of the universe, and because he always 
remains in the assembly (cakra) of pure devotees, he is known by 
the name Cakravarté (he around whom a circle or assembly turns).

In the year 1754, on the fifth day of the light phase of the moon 
in the month of Mägha (January–February), at approximately 
one hundred years of age, while absorbed in an internal condition 
at Çré Rädhä-kuëòa, he entered into aprakaöa (unmanifest) 
Våndävana. Even today his samädhi can be found just next to the 
temple of Çré Gokulänanda in Çré Våndävana.

Following in the footsteps of Çréla Rüpa Gosvämé, he 
composed abundant transcendental literatures about bhakti and 
thus established the inner heart’s longing of Çréman Mahäprabhu 
in this world. He also refuted various faulty conclusions opposed 
to the genuine following of Çré Rüpa Gosvämé (rüpänuga). He is 
thus revered in Gauòéya Vaiñëava society as an illustrious äcärya 
and as an authoritative mahäjana. He is renowned as a great 
transcendental philosopher, poet and rasika-bhakta. A Vaiñëava 
composer of verse named Kåñëa däsa has written the following 
lines at the conclusion of his translation of Çréla Cakravarté 
Öhäkura’s book Mädhurya-kädambiné:

mädhurya-kädambiné-grantha jagata kaila dhanya
cakravarté-mukhe vaktä äpani çré-kåñëa-caitanya

keha kahena-cakravarté çré-rüpera avatära
kaöhina ye tattva sarala karite pracära
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ohe guëa-nidhi çré-viçvanätha cakravarté
ki jäniba tomära guëa muñi müòha-mati

Çréla Viçvanätha Cakravarté Öhäkura has benedicted the whole 
world by writing the book Mädhurya-kädambiné. In reality, Çré 
Kåñëa Caitanya Mahäprabhu is the speaker of this book. He has 
spoken it through the mouth of Çré Cakravarté. Some people 
say that Çré Cakravarté Öhäkura is an incarnation of Çréla Rüpa 
Gosvämé. He is very expert in the art of describing extremely 
complex truths in an easily understandable manner. O ocean 
of mercy, Çré Viçvanätha Cakravarté Öhäkura! I am a great fool. 
Kindly reveal the mystery of your transcendental qualities in 
my heart. This is my prayer at your lotus feet.

Among Gauòéya Vaiñëava äcäryas there are very few who 
wrote as many books as Çréla Cakravarté Öhäkura. Even today the 
following proverb regarding three of his books is quite famous 
amongst the Vaiñëavas:

kiraëa-bindu-kaëä ei téna niye vaiñëava-paëä

These three books, Ujjvala-nélamaëi-kiraëa, Bhakti-rasämåta-
sindhu-bindu and Bhägavatämåta-kaëä, are taken by the 
Vaiñëavas as their wealth.

The following is a list of his books and commentaries, which 
form a storehouse of incomparable wealth of Gauòéya Vaiñëava 
devotional literature:

(1) Vraja-réti-cintämaëi
(2) Camatkära-candrikä
(3) Prema-sampuöa (Khaëòa-kävyam – a poetic work that displays 

only partial characteristics or ornamentation of poetry)
(4) Gétävalé
(5) Subodhiné (commentary on Alaìkära-kaustubha)
(6) Änanda-candrikä (commentary on Ujjvala-nélamaëi)
(7) commentary on Çré Gopäla-täpané
(8) Stavämåta-laharé
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(9) Çré Kåñëa-bhävanämåta
(10) Çré Bhägavatämåta-kaëä
(11) Çré Ujjvala-nélamaëi-kiraëa
(12) Çré Bhakti-rasämåta-sindhu-bindu
(13) Räga-vartma-candrikä
(14) Aiçvarya-kädambiné (unavailable)
(15) Çré Mädhurya-kädambiné
(16) commentary on Çré Bhakti-rasämåta-sindhu
(17) commentary on Däna-keli-kaumudé
(18) commentary on Çré Lalita-mädhava-näöaka
(19) commentary on Çré Caitanya-caritämåta (incomplete)
(20) commentary on Brahma-saàhitä
(21) Särärtha-varñiëé commentary on Çrémad Bhagavad-gétä
(22) Särärtha-darçiné commentary on Çrémad-Bhägavatam

My most revered Çré Gurudeva, añöottara-çata Çré Çrémad 
Bhakti Prajïäna Keçava Gosvämé Mahäräja, was a guardian of the 
Çré Gauòéya sampradäya and founder-äcärya of the Çré Gauòéya 
Vedänta Samiti as well as the Gauòéya maöhas established under its 
auspices. Aside from publishing his own books, he republished the 
books of Çréla Bhaktivinoda Öhäkura and other previous äcäryas 
in the Bengali language. Today, by his heartfelt desire, enthusiastic 
blessings and causeless mercy, Jaiva-dharma, Çré Caitanya-
çikñämåta, Çré Caitanya Mahäprabhura Çikñä, Çré Çikñäñöaka and 
other books have been printed in Hindi, the national language of 
India. Gradually other books are being published.

The present-day head and äcärya of the Çré Gauòéya Vedänta 
Samiti, my most revered godbrother, parivräjakäcärya Çré 
Çrémad Bhaktivedänta Vämana Mahäräja, is deeply immersed in 
transcendental knowledge and is a very dear, intimate servant 
of the lotus feet of our Çré Guru. I humbly pray at his lotus feet 
that he may bless me by presenting this precious book, Bhakti-
rasämåta-sindhu-bindu, into the lotus hands of our Çréla Gurudeva 
and thus fulfil his inner heart’s longing.

I have complete faith that those who are possessed of 
yearning for bhakti and especially the practitioners of the path 
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of sponteneous devotion who are captivated by the mellows of 
Våndävana (vraja-rasa) will receive this book with great reverence. 
Faithful persons who study this book will obtain qualification to 
enter into the wealth of prema of Çré Caitanya Mahäprabhu.

Finally, I pray at the lotus feet of my most revered Çréla 
Gurudeva, the condensed personification of the Lord’s 
compassion, that he may pour down a shower of abundant mercy 
upon me, by which I may obtain more and more eligibility to 
engage in the service of his inner heart’s longing. This is our 
humble prayer at his lotus feet, which bestow pure love for the 
Supreme Lord Çré Kåñëa.

An aspirant for a particle of mercy
of Çré Hari, Guru and Vaiñëavas,

humble and insignificant,

Tridaëòi Bhikñu Çré Bhaktivedänta Näräyaëa

Akñaya-tåtéyä (third day of the bright half of Vaiçäkha) 
507 years after the appearance of Lord Gauräìga (Gauräbda) 

25 April 1993
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Editors’ Preface
(To ThE ThIrd EngLIsh EdITIon)

I t is said that Vaiñëavas accept the three books Ujjvala-nélamaëi-
kiraëa, Bhakti-rasämåta-sindhu-bindu and Bhägavatämåta-kaëä as 

their wealth – kiraëa-bindu-kaëä ei téna niye vaiñëava-paëä.
It is therefore with much happiness that, by the mercy of 

our beloved Çréla Gurudeva, Çré Çrémad Bhaktivedänta Näräyaëa 
Gosvämé Mahäräja, we are able to present to the English-speaking 
readers the third edition of this jewel of Gauòéya Vaiñëava 
scriptures, Bhakti-rasämåta-sindhu-bindu, ‘a drop of the nectarean 
ocean of bhakti-rasa’, as presented by him.

The structure of this edition

The twenty-seven texts of Bhakti-rasämåta-sindhu-bindu 
concisely summarize every Wave of the four Divisions of its 
source, Çréla Rüpa Gosvämé’s Bhakti-rasämåta-sindhu. To clearly 
show the correlation between the two books, labelled tabs have 
been inserted on the side of the page.

Çréla Viçvanätha Cakravarté Öhäkura took some texts directly 
from Bhakti-rasämåta-sindhu and wrote the other texts himself. 
His Sanskrit commentaries on these texts are labelled “Viçvanätha 
Cakravarté Öhäkura’s Commentary”. 

Çré Çrémad Bhaktivedänta Näräyaëa Gosvämé Mahäräja’s 
commentary, Çré Bindu-vikaçiné-våtti (the commentary that reveals 
the meaning of Bhakti-rasämåta-sindhu-bindu), further clarifies 
the subject matter. In addition to this commentary, there is a 
boxed-in section labelled “Additional Comment”, which includes 
Çréla Mahäräja’s footnotes from the Hindi edition, as well as 
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clarifications he made for the English edition. He also added to 
the English edition more excerpts from Bhakti-rasämåta-sindhu, 
specifically in the later sections. As a result, the English rendition 
is more voluminous than its Hindi source, having been expanded 
under the supervision of Çréla Gurudeva.

Appendices

Appendix 1 is an overview of the structure of the book in 
chart form. It clearly depicts the correlation between Bhakti-
rasämåta-sindhu-bindu and Bhakti-rasämåta-sindhu.

Appendix 2, also in chart form, shows the Bhakti-rasämåta-
sindhu verses that Çréla Viçvanätha Cakravarté Öhäkura and Çréla 
Gurudeva refer to in their commentaries.
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•
We pray at the lotus feet of Çré Çrémad Bhaktivedänta Näräyaëa 

Gosvämé Mahäräja and Çréla Viçvanätha Cakravarté Öhäkura that 
they be pleased with our presentation of this jewel of Gauòéya 



Preface

xvii

Vaiñëava scriptures. We humbly request the readers to overlook 
any shortcoming they may find in the contents of this book.

Aspiring for the service of Çré Guru and Vaiñëavas, 
The Publication Team of the Third Edition

Disappearance day of Çréla Rüpa Gosvämé 
 4 August 2017





nitya-lélä-praviñöa oà viñëupäda añöottara-çata

Śrī Śrīmad  
Bhaktivedānta nārāyaṇa Gosvāmī mahārāja



nitya-lélä-praviñöa oà viñëupäda añöottara-çata

Śrī Śrīmad  
Bhaktivedānta vāmana Gosvāmī mahārāja



nitya-lélä-praviñöa oà viñëupäda añöottara-çata

Śrī Śrīmad  
Bhaktivedānta svāmī mahārāja



nitya-lélä-praviñöa oà viñëupäda añöottara-çata

Śrī Śrīmad  
Bhakti Prajñāna keŚava Gosvāmī mahārāja



nitya-lélä-praviñöa oà viñëupäda añöottara-çata

Śrī Śrīmad  
Bhaktisiddhānta sarasvatī Ṭhākura PraBhuPāda



The Crest Jewel of Çré Gauòéya Vaiñëava Äcäryas 
mahä-mahopädhyäya

Śrīla viŚvanātha Cakravartī Ṭhākura



1

śrī śrī guru-gaurāṅgau jayataḥ

Maṅgalācaraṇam

akhila-rasämåta-mürtiù prasåmara-
ruci-ruddha-tärakä-päliù

kalita-çyämä-lalito
rädhä-preyän vidhur jayati

The supreme benefactor of all devotees, Çréla Rüpa Gosvämé, 
composed the above çloka as the maìgaläcaraëa, or invocation 
verse, to his unprecedented book named Bhakti-rasämåta-sindhu, 
which manifested from the treasury of the divine lotus of his heart. 
This sacred book named Bhakti-rasämåta-sindhu-bindu, written 
by Çréla Viçvanätha Cakravarté Öhäkura, is also begun with the 
same maìgaläcaraëa çloka composed by Çréla Rüpa Gosvämé. The 
meaning of this verse is as follows:

“Let there be all glory to the omnipotent Lord Çré Kåñëacandra, 
who is endowed with all excellence and who is the personifica tion 
of transcendental bliss characterized by the twelve forms of rasa: 
five primary (mukhya-rasa – çänta, däsya, sakhya, vätsalya and 
mädhurya) and seven secondary (gauëa-rasa – laughter, wonder, 
compassion, anger, fear, heroism and disgust). By the radiance  
of His limbs, which is spreading in all directions, He has brought 
under His control the yütheçvarés, leaders of the various groups of 
gopés, named Tärakä (representing vipakñä, the group of gopés who 
are Çré Rädhä’s rivals) and Päli (representing taöastha-pakñä, the 
group neutral to Çré Rädhä). He has made Çyämalä (representing 
suhåt-pakñä, the group friendly to Çré Rädhä) and Lalitä (represent-
ing svapakñä, belonging to Rädhikä’s own group) His very own, 
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and He is the most beloved of Çrématé Rädhikä (rädhä-preyän). 
That is, being under the control of the prema of Çrématé Rädhikä, 
who is the embodiment of the mahäbhäva of all the yütheçvarés,  
He is always intently absorbed in inspiring Her love.”
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Text 1

Uttama-bhakti

anyäbhiläñitä-çünyaà
jïäna-karmädy-anävåtam

änukülyena kåñëänu-
çélanaà bhaktir uttamä

Bhakti-rasämåta-sindhu (1.1.11)

[The cultivation of activities that are meant exclusively for the 
pleasure of Çré Kåñëa, or in other words, the uninterrupted 
flow of service to Çré Kåñëa, performed through all endeavours 
of the body, mind and speech, and through the expression of 
various spiritual sentiments (bhävas), which is not covered by 
jïäna (knowledge aimed at impersonal liberation) and karma 
(reward-seeking activity), and which is devoid of all desires 
other than the aspiration to bring happiness to Çré Kåñëa, is 
called uttama-bhakti, pure devotional service.]

asyärthaù – anyäbhiläña jïäna-karmädi-rahitä çré-kåñëam 
uddiçyänukülyena käya-väì-manobhir yävaté kriyä sä bhaktiù ||1||

Commentary  
by Śrīla Viśvanātha Cakravartī Ṭhākura

atha tasyä lakñaëaà vadanneva grantham ärabhate, – anyeti | 
yathä kriyä-çabdena dhätv artha mätram ucyate, tathätränu-çélana-
çabdenäpi dhätv artha mätram ucyate | dhätva arthaç ca dvividhaù –  
pravåtti-nivåtty ätmakaù | tatra pravåtty ätmaka dhätv arthas tu 
käya-väì-mänaséya tat tac ceñöä rüpaù | nivåtty ätmaka-dhätva 
arthaç ca pravåtti bhinnaù, préti-viñädätmako mänasaù tat tad 
bhäva rüpaç ca, sa ca vakñyamäëa rati premädi sthäyi bhäva rüpaç 
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ca, sevä-nämäparädhänäm udbhaväbhäva käritety ädi vacana-
vyaïjitaù-sevä-nämäparädhädy abhäva rüpaç ca | 

tad evaà sati kåñëa-sambandhi kåñëärthaà vä ’nuçélanam 
iti tat sambandha mätrasya tad arthasya vä vivakñitatväd guru-
pädäçrayädau, bhäva rüpasyäpi kroòékåtatväd ratyädi-sthäyini 
vyabhicäribhäveñu ca nävyäptiù |

etac ca kåñëa-tad-bhakta kåpayaiva labhyaà çré-bhagavataù 
svarüpa-çakti-våtti rüpam api käyädi-våtti tädätmyenävir-bhü-tam 
iti jïenam | agre tu spañté kariñyate | kåñëa-çabdaç cätra svayaà 
bhagavataù kåñëasya tad rüpäëäà cänyeñäm avatäräëäà grähakaù | 
täratamyam agre vivecanéyäm |

tatra bhakti svarüpatä siddhy arthaà viçeñaëam äha – änu-
külyeneti, prätikülye bhaktitväprasiddheh | änukülyaï-cod-deçyäya 
çré-kåñëäya rocamänä pravåttir ity ukte lakñaëe ’tivyäptir avyäptiç 
ca | tad yathä – asura-kartåka-prahära rüpänuçélanaà yuddha-
rasaù utsäha-ratiù çré kåñëäya rocate | yathoktaà prathama skandhe 
(S.B. 1.13.40) – saïjätakopaù sphurit-äruëä-dharam iti | tathä ca 
tatra taträtivyäpty avyäpteç ca väraëäya-öänukülyänäà pratikülya 
çünyatvam eva vivakñaëéyam | evaà satyasureñu dveña rüpa 
prätikülya sattvän nätivyäptiù | evaà yaçodäyäù prätikülyäbhävän 
nävyäptir iti bodhyam |

etena viçeñaëasyänukülyasyaiva bhaktitvam astu | bhakti 
sämänyasyaiva kåñëäya rocamänatväd viçeñyasyänuçélana-padasya 
vaiyarthyam ity api çaìkä nirastä. tädåça prätiküly-äbhä-va 
mätrasya ghaöe ’pi sattvät |

uttamätva siddhy-arthaà viçeñaëa dvayam äha – anyäbhiläñitä-
çünyam ityädi | katham bhütam anuçélanam? anyasmin bhakty ätirikte 
phalatvenäbhiläña çünyaà – ‘bhaktyä saïjätayä bhaktyä’ (S.B. 
11.3.31) ity ekädaçokter bhakty uddeçaka bhakti karaëam ucitam 
evetyato ’nyasmin khalu bhakty atirikta iti | yathätränyäbhiläña-
çünyatvaà vihäyänyäbhiläñitä çünyam iti svabhävärthaka-täcchélya 
pratyayena kasyacid bhaktasya tadä-cid  akasmät maraëa saìkaöe 
präpte – he bhagavan bhaktaà mäm etad vipatte sakäçäd rakñeti 
kädäcitkäbhiläña sattve ’pi na kñatiù | yatas tasya vaivaçya hetuka-
svabhäva-viparyayeëaiva tädåç-äbhiläño na tu sväbhävika iti bodhyam |
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punaù kédåçam? jïäna karmädy anävåtam – jïänamatra 
nirbheda brahmänusandhänam na tu bhajanéya-tattvänusudhänam 
api tasyävaçyäpekñaëéyatvät | karma – smärttaà nitya-naimit-
tikädi na tu bhajanéya-paricaryädi tasya tad anuçélana rüpatvät | ädi 
çabdena phalgu vairägya yoga säìkhyäbhyäsädayastair anävåtaà 
na tu çünyam ity arthah | tena ca bhakty ävarakäëäm eva jïäna 
karmädénäà niñedho ’bhipretah | bhakty ävaraktvaà näma vidhi 
çäsanän nitya karmäkaraëe pratyaväyädi bhayäc-chraddhayä 
kriyamäëatvaà tathä bhaktyädi rüpeñöa säd-hanatväc-chraddhayä 
kriyamäëatvaï ca | tena loka saìgra-härthama çraddhayä piträdi 
çräddhäìgaà kürvatäà mahänu-bhävänäà çuddha bhaktau 
nävyäpiù | astra çré-kåñëänuçélanaà kåñëa bhaktir tit vaktavye 
bhagavac-chästreñu kavalasya bhakti çabdasya tatraiva viçräntir ity 
abhipräyät tathoktam || 1 ||

Śrī Bindu-vikāśinī-vṛtti
~ Illumination of the meaning ~  

of Śrī Bhakti-rasāmṛta-sindhu-bindu

by Śrī Śrīmad  
Bhaktivedānta Nārāyaṇa Gosvāmī Mahārāja

Symptoms of uttama-bhakti

namaù oà viñëupädäya gaura-preñöhäya bhütale
çré-çrémad bhakti prajïäna keçava iti nämine

atimartya cariträya sväçritänäïca päline
jéva-duùkhe sadärttäya çré-näma-prema däyine

viçvasya nätha-rüpo ’sau bhakti-vartma-pradarçanät
bhakta-cakre varttitatvät cakravarty-äkhyayä bhavat

çré-caitanya mano ’bhéñöaà sthäpitaà yena bhütale
svayaà rüpaù kadä mahyam dadäti sva-padäntikam
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väïchä kalpatarubhyaç ca kåpä sindhubhya eva ca
patitänäm pävanebhyo vaiñëavebhyo namo namaù

namo mahä-vadänyäya kåñëa-prema pradäya te
kåñëäya kåñëa-caitanya-nämne gaura tviñe namaù

Let me first of all offer repeated obeisances at the lotus feet  
of my spiritual master, nitya-lélä-praviñöa oà viñëupäda añöottara-çata 
Çré Çrémad Bhakti Prajïäna Keçava Gosvämé; Çré Rüpa Gosvämé, 
who is the eternal associate of Lord Gauräìga; all the spiritual 
masters who are following in the line of Çré Rüpa Gosvämé; and Çré 
Çré Gauräìga-Gändharvikä-Giridhäré Çré Çré Rädhä-Vinoda-bihäré. 
Praying for their causeless mercy and blessings, this insignificant 
and lowly person is beginning the translation of this sacred 
book Çré Bhakti-rasämåta-sindhu-bindu, written by the supreme 
teacher among the followers of Çré Rüpa Gosvämé (rüpänugas), 
Çré Viçvanätha Cakravarté Öhäkura, along with its commentary 
named Çré Bindu-vikäçiné-våtti.

•
We will now enumerate the symptoms of uttama-bhakti, 

which, as described in this first verse, are of two kinds: (a) intrinsic 
characteristic (svarüpa-lakñaëa) and (b) extrinsic characteristics 
(taöastha-lakñaëa). The intrinsic characteristic is described in 
the second line of the verse: “änukülyena kåñëänuçélanaà bhaktir 
uttamä – uttama-bhakti involves the cultivation of activities 
favourable to Çré Kåñëa.” This is said to be the svarüpa-lakñaëa of 
uttama-bhakti because it acquaints us with the inherent nature, or 
svarüpa, of bhakti.

The extrinsic characteristics are described in the first line of the 
verse: “anyäbhiläñitä-çünyaà jïäna-karmädy-anävåtam – uttama-
bhakti is devoid of all desires other than to please Çré Kåñëa, and it 
is not covered by jïäna and karma.” These are called the taöastha-
lakñaëa because they define those characteristics that are not part 
of the nature of bhakti.
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(1) Svarūpa-lakṣaṇa – intrinsic characteristic

s Anuśīlanam – constant cultivation
Here the intrinsic characteristic of uttama-bhakti will be 

described beginning with kåñëänuçélana. Just as all the various 
meanings of the verbal roots (dhätus), or in other words, the 
constituent parts of words, can be understood by the ideas they 
express when applied as verbs (kriyä), all the meanings of the 
verbal root çél, to do or practise, may be known by the word 
anuçélana, to constantly practise or cultivate.

There are two meanings of any verbal root, or dhätu: ceñöä-
rüpa (in every verbal root some activity is implied) and bhäva-
rüpa (inherent in every action, or accompanying every action, 
there is some particular sentiment). The meaning of ceñöä-rüpa is 
also of two kinds: (1) sädhana-rüpa – endeavours in the stage of 
sädhana leading to the manifestation of bhäva (comprising both 
vaidhé- and rägänuga-sädhana) and (2) kärya-rüpa – endeavours 
that manifest as effects upon attaining the stage of bhäva, or in 
other words, the anubhävas of bhäva-bhakti. Included within 
this category are the eight sättvika-bhävas, such as crying and 
horripilation, and the anubhävas such as singing and dancing. All 
these effects (anubhävas) are expressions arising from the mind 
constituted of viçuddha-sattva.

Sädhana-rüpa is further divided into two parts: pravåtti-mülaka, 
that which is based on performance of positive action, and nivåtti-
mülaka, that which is based on avoidance of negative action.

The aspect of the verbal root that deals with the performance 
of positive action refers to favourable endeavours undertaken 
with the body (käyika), mind (mänasika) and speech (väcika). 
The aspect of the verbal root that involves the avoidance of 
negative action is different in meaning from that which arises from 
engagement in positive activity. In other words, nivåtty-ätmaka-
ceñöä-rüpa involves the avoidance of all activities – bodily, mental 
and vocal – that give rise to offences in service (sevä-aparädha), 
offences to the holy name (näma-aparädha) and offences to the 
holy places (dhäma-aparädha).
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Bhäva-rüpa is also of two kinds: préti, or love, and viñäda, 
despondency. Préti refers to the manifestation of the sthäyibhäva, 
and viñäda refers to the saïcäri-bhävas (also known as vyabhicäri-
bhävas). Çréla Viçvanätha Cakravarté Öhäkura has explained 
this same thing in his commentary on Bhakti-rasämåta-sindhu 
(1.3.1). There he says that bhäva-rüpa may be divided into two 
aspects: (1) the permanent sentiment in one of the five primary 
relationships of çänta, däsya, sakhya, vätsalya or mädhurya; 
this  is called sthäyibhäva-rüpa, and (2) the internal transitory 
emotions, or saïcäri-bhäva rüpa, which arise like waves from the 
ocean of the sthäyibhäva, enhance it and then submerge once 
again into the sthäyibhäva. There are thirty-three saïcäri-bhävas, 
such as viñäda (despondency), dainya (depression) and nirveda 
(self-disparagement).

Sthäyibhäva-rüpa is again divided into two forms: (1) 
premäìkura-rüpa – the sprout of prema, that is, rati or bhäva, and 
(2) prema-rüpa – prema, which is developed through the stages 
of sneha, mäna, praëaya, räga, anuräga, bhäva and mahäbhäva. All 
these states (bhäva and so on) are completely beyond mundane 
worldly sentiments. They are transcendental and fully situated in 
unalloyed goodness, viçuddha-sattva. These will be described later.

Additional Comment 
by Śrī Śrīmad Bhaktivedānta Nārāyaṇa Gosvāmī Mahārāja

Of the sixty-four limbs (aìgas) of bhakti that are 
described in Bhakti-rasämåta-sindhu, the first ten, beginning 
with taking shelter of the lotus feet of a spiritual master 
(çré-guru-padäçraya) involve the cultivation of bhakti 
through endeavours (ceñöä-rüpa) arising from positive 
activity, pravåtti-mülaka. These ten limbs are the beginning 
forms of bhajana. The next ten limbs describe activities 
that are to be given up. These include renunciation of the 
association of non-devotees, avoidance of sevä-aparädha and 
näma-aparädha, and so on. To refrain from such activities
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is what is meant by the cultivation of bhakti through 
endeavours arising from avoidance of negative activity, 
nivåtti-mülaka. One should act in such a way as to exclude 
these negative items.

The meaning of the word anuçélana has thus been 
defined in terms of endeavours, or ceñöä-rüpa, of two 
kinds, pravåttyätmaka and nivåttyätmaka, and in terms of 
sentiments that arise in connection with such endeavours, 
bhäva-rüpa. When such cultivation (anuçélana) is in 
relation to Çré Kåñëa or when it is performed for His 
pleasure, it is called bhakti.

The word kåñëänuçélana implies two kinds of endeavours, or 
ceñöä: all varieties of anuçélana that are related to Çré Kåñëa and 
all varieties of anuçélana that are performed directly for Çré Kåñëa. 
This refers to the limbs of bhakti such as taking shelter of the lotus 
feet of a bona fide guru, receiving initiation (dékñä) and spiritual 
instructions (çikñä) from him, serving him with a feeling of great 
intimacy (viçrambha-bhäva-guru-sevä) and so on. In all these limbs 
of bhakti there is no possibility that the fault of avyäpti, under-
extension of a definition, could occur. In other words, there is 
no possibility that these limbs of bhakti could fail to be included 
within the definition of kåñëänuçélana.

Similarly the sthäyibhäva (including rati, prema, sneha and 
so on) and the vyabhicäri-bhävas, which both come under the 
heading of bhäva-rüpa, are included within the word kåñëänuçélana. 
Consequently there is no possibility of the fault of avyäpti 
occurring in their case either.

Thus anuçélana that is undertaken for Kåñëa both as ceñöä-
rüpa (endeavour) and as bhäva-rüpa (both sthäyibhäva-rüpa and 
vyabhicäri-bhäva-rüpa) is possible only by the mercy of Çré Kåñëa 
and the devotees of Kåñëa. Çré gurudeva is a topmost devotee of 
Bhagavän. Therefore, the limbs of bhakti such as taking shelter 
of the lotus feet of a bona fide guru and so on are also within 
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Kåñëänuçélana
Cultivation of activities for Çré Kåñëa

Ceñöä-rüpa
(endeavours)

Bhäva-rüpa
(spiritual sentiments)

Sädhana-rüpa
(endeavours 

in the stage of 
sädhana leading 

to bhäva)

Kärya-rüpa
(endeavours that 
manifest as effects 
upon attainment of 
bhäva [anubhävas, 

sättvika-bhävas and 
the limbs of bhakti 
performed in the 
stage of bhäva])

Sthäyibhäva-rüpa
(the permanent 

sentiment in 
one of the 

five primary 
relationships 

of çänta, däsya, 
sakhya, vätsalya 

or mädhurya)

Saïcäri-bhäva-rüpa
(the thirty-three 

saïcäri-bhävas, or 
internal transitory 

emotions)

Pravåtti
(performance 

of positive 
action)

Nivåtti
(avoidance 
of negative 

action)

Premäìkura-rüpa
(the sprout of prema, 

i.e. rati, or bhäva)

Prema-rüpa
(prema, which 
is developed 

through the stages 
of sneha, mäna, 
praëaya, räga, 
anuräga, bhäva 

and mahäbhäva)

kåñëänuçélana. The sthäyibhäva and other sentiments associated 
with it, or in other words, anubhäva, sättvika-bhäva and vyabhicäri-
bhäva, are related to Çré Kåñëa as well. Therefore, they are also 
within kåñëänuçélana.

Kåñëänuçélana, or bhakti, is a special function (våtti) of the 
internal energy (svarüpa-çakti) of Çré Kåñëa. The body, mind and 
senses of all conditioned souls are unconscious. The function of 
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the internal energy cannot manifest in the unconscious body, 
mind and speech of conditioned souls. But due to the causeless 
mercy of the ocean of mercy, Çré Kåñëa, or by the mercy of the 
topmost devotees of Bhagavän, the function of internal energy 
obtains identification with (tädätmya) and manifests in the body, 
mind and words (even though they are material) of the devotees 
who have taken shelter of the lotus feet of çré gurudeva. This 
subject will be described more clearly ahead.

The meaning of the word tädätmya can be understood from 
the following example. When fire permeates an iron rod it burns 
other objects. An iron rod in itself does not burn other objects. In 
this example, the fire is said to have obtained oneness with the iron 
rod (tädätmya). Similarly, by the mercy of the Lord, the devotional 
tendency of the internal potency obtains tädätmya with the body, 
mind and words of the devotees, and then acts through them.

s Kṛṣṇa
In the verse under discussion, the word Kåñëa has been used 

to indicate Svayam Bhagavän Vrajendra-nandana Çré Kåñëa and 
all other incarnations (avatäras) of Çré Kåñëa. However, there 
is a gradation in the cultivation of bhakti in accordance with its 
object – either Kåñëa, the original source of all incarnations, or  
other avatäras. This gradation in the cultivation of bhakti will be 
described later.

s Ānukūlyena
The intrinsic characteristic of bhakti has been defined as the 

cultivation of activities in relation to Çré Kåñëa (kåñëänuçélana). 
Now, in order to further qualify this definition, the word 
änukülyena will be explained. In order to establish the inherent 
nature (svarüpa) of bhakti, the qualifying adjective änukülyena 
(favourably disposed) has been used, because bhakti is not 
accomplished by unfavourable behaviour.

Certain liberal-minded philosophers have defined the meaning 
of the word änukülya as behaviour or engagement that is 
pleasing. In other words, they say that bhakti, or the cultivation 
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of activities in relation to Çré Kåñëa, should be pleasing to Him. 
Such engagement that is pleasing to Kåñëa is termed as änukülya-
viçiñöa-bhakti, devotion that is favourable to the pleasure of Kåñëa. 
But by accepting this kind of meaning, the faults of ativyäpti,  
over-extension, and avyäpti, under-extension, may become 
present in the definition of bhakti. Ativyäpti means that when 
a definition is too wide it encompasses things which are not to 
be included within the description. Avyäpti means that when 
a definition is too narrow it excludes things which should be 
included within the description.

When the demons Cäëüra, Müñöika and others struck the limbs 
of Çré Kåñëa in the wrestling match, it gave Him great happiness. He 
began to taste véra-rasa (heroism) with great enthusiasm in their 
company. In this example the asuras’ activity of striking the Lord 
appears to be pleasing to Kåñëa. A doubt arises here as to how the 
activity of the asuras can be pleasing to Kåñëa. In response to this 
doubt, a portion of a verse from Çrémad-Bhägavatam (1.13.30) is 
cited: “manasvinäm iva sat-samprahäraù – although in the vision 
of ordinary persons a fierce battle with an enemy is the cause of 
great distress, for great heroes it is very pleasing.”

If, because it pleases Kåñëa, the asuras’ activity of violently 
striking Him in the wrestling match is accepted as bhakti, then 
the fault of ativyäpti, or over-extension, enters into the definition 
of bhakti. In other words, the asuras’ activity of maliciously 
striking the Lord is completely opposed to bhakti, but because 
it is pleasing to Kåñëa, it appears to be included within the 
description of bhakti.

The next example is when Yaçodä-maiyä seated Çré Kåñëa on 
her lap and began to breast-feed Him. At that time the milk on 
the stove boiled over and was falling into the fire. Yaçodä-maiyä 
left Kåñëa unsatisfied and went to rescue the milk. This was not 
pleasing to Kåñëa. His tiny lips began to tremble with anger – 
saïjäta-kopaù sphuritäruëädharam (Çrémad-Bhägavatam 10.9.6). 
Because the activity of Mother Yaçodä was displeasing to Çré Kåñëa, 
it seems that it should be excluded from the definition of bhakti. 
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Therefore, here the fault of avyäpti, or under-extension, appears to 
be present in the definition of bhakti.

The faults of ativyäpti (over-extension) and avyäpti (under-
extension), respectively, seem to appear in the examples cited: 
the activities of the asuras and those of Yaçodä-maiyä. The word 
änukülya has been used here with the intention of prohibiting 
these kinds of faults. The real meaning of änukülya is to be 
completely free of any attitude that is unfavourable, or hostile, 
to the Lord.

Without the complete absence of any attitude that is 
unfavourable to the Lord, bhakti is not established. According to 
this definition of bhakti, the fault of ativyäpti cannot be applied to 
the asuras (in other words, the definition of bhakti does not extend 
to them), because they are always possessed of a malicious attitude 
toward the Lord. Consequently, because they are not devoid of a 
hostile attitude, their activities are not counted as bhakti. Here the 
meaning of anukülya is to be devoid of any attitude unfavourable  
to the Lord.

On the other hand the activity of Yaçodä-maiyä, from the 
external point of view, appeared to be unfavourable, because it 
was seen to be displeasing to Kåñëa. But Yaçodä-maiyä has no 
trace of any attitude that is unfavourable to Kåñëa. She is always 
permeated with an attitude that is completely agreeable toward 
Kåñëa, being constantly attentive to rearing Him and looking after 
His welfare. Therefore, the definition of bhakti has no contact 
with the fault of avyäpti in regard to Yaçodä. (In other words, the 
definition of bhakti does not exclude her example.)

The devotees naturally display even greater love for those 
things that are favourable toward the service of Kåñëa than for 
Kåñëa directly. Kåñëa was to be nourished with the milk that was 
boiling on the stove. It was only with the idea of Kåñëa’s future 
benefit that Yaçodä-maiyä left Him aside to tend to the milk; 
therefore, this action is also bhakti.

Someone may raise the following contention: If a favourable 
attitude (änukülya), or in other words, the absence of any inimical 
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attitude (prätikülya), defines bhakti, and if bhakti involves some 
kind of activity that is favourable, or pleasing, to Kåñëa, then what 
need is there to further qualify bhakti with the word anuçélana 
(attentive study or practice)? Why has this word been used if it 
is without meaning? It is with the purpose of responding to just 
such a doubt that the word anuçélana has been employed.

The true nature of bhakti is not established by the mere 
absence of an inimical attitude, for even within a clay pot there 
is an absence of animosity. Can the pot then be said to possess 
bhakti? It never can. It is true that there is no animosity in the 
pot; however, because there is no activity of the kind implied by 
the word anuçélana, the existence of bhakti cannot be admitted. 
Therefore, the use of the word anuçélana is not without meaning.

(2) Taṭastha-lakṣaṇa – extrinsic characteristics

Having thus described the intrinsic characteristic of bhakti, 
the extrinsic characteristics (taöastha-lakñaëa) are described, in 
order to establish the exclusivity of uttama-bhakti. The extrinsic 
characteristics are pointed out in the beginning of this verse with 
the use of two terms: anyäbhiläñitä-çünyam and jïäna-karmädy-
anävåtam.

s Anyābhilāṣitā-śūnyam
How should the cultivation of activities favourable to Kåñëa 

be undertaken? One should act only in such a way that bhakti 
is augmented, giving up worldly desires, other-worldly pursuits, 
such as elevation to the heavenly planets and acquisition of 
mystic perfections in yoga, and any other kind of aspiration. This 
same idea has been expressed in Çrémad-Bhägavatam (11.3.31): 
“bhaktyä saïjätayä bhaktyä – bhakti is produced only by bhakti.” 
According to this statement, bhakti (çravaëa, kértana and other 
forms of sädhana) is to be done only for the sake of bhakti. This 
means that that sädhana- and bhäva-bhakti should be performed 
only with the objective of attaining prema-bhakti. Therefore, to be 
devoid of all desires other than for bhakti is uttama-bhakti.
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Here, it is particularly worth noting why the term anyäbhiläñitä-
çünyam has been used rather than anyäbhiläña-çünyam. A very 
deep and confidential idea of Çréla Rüpa Gosvämipäda has been 
concealed in this term, which he has used after giving a great 
deal of consideration to this matter. The term anyäbhiläña means 
‘a desire for other objects’. To this word, the Sanskrit suffix in 
has first been added. This suffix indicates the natural or acquired 
way of living or acting. When used in conjunction with the 
word anyäbhiläña, it means the innate tendency to act under 
extraneous desires. To this, the suffix tä is added, which indicates 
the quality, or state of being, of anything. This means that in his 
natural condition, a sädhaka should have no desires other than 
for bhakti. But if on the appearance of some unexpected calamity 
(in an unnatural condition) a sädhaka prays, “O Bhagavän, I am 
Your devotee. Please protect me from this calamity,” then in spite 
of this desire, no damage is done to his bhakti. It is only due to 
some calamity that there is a reversal of his natural condition. 
Therefore, he becomes compelled by circumstances to pray in an 
unnatural way. It should be understood that this desire is not his 
innate condition.

s Jñāna-karmādy-anāvṛtam
The second extrinsic characteristic is now being explained. 

The term jïäna-karmädy-anävåtam means that the cultivation 
of bhakti should be free from the covering of jïäna, karma and  
so forth. 

Three types of jñāna
There are three divisions of jïäna: (1) tat-padärtha-jïäna, (2) tvaà-
padärtha-jïäna and (3) jéva-brahma-aikya-jïäna.

(1) Tat-padärtha-jïäna ~ Knowledge of the constitutional
identity of Bhagavän

Çré Kåñëa is the Absolute Truth, parama-tattva. He is the nondual 
Parabrahma. He is the origin of all, yet He is without origin. He 
is the cause of all causes. He is the supreme repository of all the 
qualities of aiçvarya (majesty) and mädhurya (sweetness). He is 
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completely bereft of inferior material qualities (präkåta-guëa). 
He is replete with all transcendental qualities (apräkåta-guëa). He 
is the embodiment of existence, cognisance and bliss (the sac-
cid-änandamaya-vigraha). He is the inconceivable possessor of 
all potencies (acintya-sarva-çaktimän). He is the very identity of 
both rasa and rasika, meaning He is the abode of all rasa, and He 
Himself is fully adept in enjoying such rasa in the company of 
His devotees. He is Svayam Bhagavän, the ultimate object to be 
ascertained by the Vedas and all çästras. He alone is the person 
to be designated by the term Svayam Bhagavän. This kind of 
knowledge is called tat-padärtha-jïäna.

(2) Tvaà-padärtha-jïäna ~ Knowledge of the constitutional 
identity of the jéva and his relationship with Bhagavän

The jévas, as atomic particles of living spirit (cit-paramäëu-svarüpa), 
are but infinitesimal rays of the supreme existential spirit, Çré 
Kåñëa. Although non-different from Lord Hari, they are eternally 
distinct from Him. The jévas are infinitesimal consciousness (aëu-
caitanya), whereas the Lord is the all-pervading consciousness 
(vibhu-caitanya). The jévas are subjugated by mäyä, while the 
Lord is the controller of mäyä. Even in the liberated condition, 
the jéva, in accordance with his nature as the marginal potency 
(taöastha-çakti), is capable of falling under the sway of material 
nature. The jéva is represented both as knowledge (jïäna-svarüpa) 
and as the knower (jïätä-svarüpa). Although the potentiality for 
action (kartåtva) is present in him, he nonetheless remains atomic 
spirit (aëucit).

He has minute independence; therefore, he is by nature the 
eternal servant of the supreme Absolute Truth, Çré Kåñëa. He also 
possesses eternal separate existence. In other words, he is both 
independent and dependent. On account of being a product of the 
taöastha-çakti of Çré Kåñëa, the jéva’s relationship with Çré Kåñëa 
is one of inconceivable, simultaneous oneness and difference 
(acintya-bheda-abheda). Apart from this, because he is a portion 
of the Lord and because the tendency to serve the Lord is inherent 
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in his nature, the jéva’s relationship with Çré Kåñëa is that of the 
eternal servant and the served. This type of knowledge is called 
tvaà-padärtha-jïäna.

(3) Jéva-brahma-aikya-jïäna ~ Knowledge of the oneness 
of the jéva and brahma

“There is no difference between the jéva and brahma. When 
ignorance is dissipated, the jéva becomes identical with the svarüpa 
of brahma. At that time the jéva has no separate existence.” This 
kind of knowledge is called jéva-brahma-aikya-jïäna.

The word jïäna, which is used in the verse under discussion, 
refers only to this knowledge of the oneness of the jévas and 
brahma. This knowledge is called nirviçeña-jïäna, knowledge of 
non-distinction, or impersonalism. Nirviçeña-jïäna is opposed to 
bhakti. But the other two forms of knowledge mentioned before –  
tat-padärtha-jïäna and tvaà-padärtha-jïäna – are not opposed to 
bhakti. When one adopts the path of bhakti, these two types of 
knowledge are essential. But upon entering the path of bhakti, 
devotion mixed with empiric speculative knowledge (jïäna-
miçra-bhakti) is labelled as external. This type of knowledge must 
be given up.

There is no possibility that the jéva’s natural relationship 
with the Supreme Lord as servant and served could ever arise 
in jéva-brahma-aikya-jïäna. This attitude of servant and served, 
sevya-sevaka-bhäva, is the very life of bhakti. Therefore, to remain 
fully purified of any taint of nirviçeña-jïäna is part of the second 
extrinsic characteristic of uttama-bhakti.

Three types of bhakti
One should also remember that bhakti is of three types: (1) äropa-
siddhä (activities which, although not consisting of pure bhakti, 
are designated as bhakti due to their being offered to the Supreme 
Lord); (2) saìga-siddhä (endeavours that are associated with or 
favourable to the development of bhakti but not in and of themselves 
purely composed of bhakti); and (3) svarüpa-siddhä (endeavours 
purely constituted of uttama-bhakti).
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(1) Äropa-siddha-bhakti ~ Endeavours indirectly attributed 
with the quality of bhakti

Endeavours that by nature are not purely constituted of bhakti –  
that is, änukülya-kåñëänuçélana – and in which the performer, 
in order to fulfil his own purpose, offers his activities and their 
results to the Lord so that He may be pleased, are called äropa-
siddha-bhakti. In other words, because his activities are assigned 
(äropa) to the Supreme Lord, bhakti is attributed (äropita)  
to them.

Additional Comment

That bhakti which is mixed with karma, or desires for 
material enjoyment, is called sakäma-bhakti or saguëa-
bhakti. Without the assistance of bhakti, karma cannot 
yield any fruit. Knowing this, many persons dedicate their 
prescribed duties to the satisfaction of the Lord, so that 
He might fulfil their extraneous desires. The activities of 
such persons are not svarüpa-siddha-bhakti. Nonetheless, 
because they offer the fruit of their activity to the Lord, 
it is considered to be a type of bhakti. Although their 
activities are offered for the satisfaction of the Lord, 
their motivation is that by pleasing Him, He may fulfil 
their extraneous desires. In this case their activities 
are attributed with the sense of bhakti. Therefore, such 
endeavours are known as äropa-siddha-bhakti. 

(2) Saìga-siddha-bhakti ~ Endeavours associated with 
or favourable to the cultivation of bhakti

There are other endeavours which, although not purely consti-
tuted of bhakti (i.e. anukülya-kåñëänuçélana), acquire a likeness to 
bhakti due to their being established as assistants to bhakti. Such 
endeavours are known as saìga-siddha-bhakti. An example of this 
is found in Çrémad-Bhägavatam (11.3.23–5), in the statement of 
Çré Prabuddha Muni to Mahäräja Nimi: “One should cultivate com-
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passion for others, friendliness, offering respect to others, clean-
liness, austerity, tolerance, silence, study of the Vedas, simplicity, 
celibacy, non-violence and so on. One should consider heat and 
cold, happiness and distress to be the same. One should perceive 
the presence of the Lord everywhere. One should live in a secluded 
place, renounce family attachments and remain satis fied with 
gain that comes of its own accord.”

Even though the behaviour or practices of bhägavata-dharma 
described in this verse are not by nature purely constituted of 
bhakti, they are assistants to bhakti. Thus they are considered 
to be like associates, or parikaras, of bhakti. If bhagavad-bhakti 
is removed from the twenty-six qualities above, alluded to by 
Prabuddha Muni, then Bhagavän has no direct relationship with 
them. Only when these qualities exist as assistants to or associates 
of bhakti is their likeness to bhakti effected. Therefore, they are 
known as saìga-siddha-bhakti.

(3) Svarüpa-siddha-bhakti ~ Endeavours purely constituted 
of uttama-bhakti

All favourable endeavours (ceñöä) such as çravaëa, kértana, smaraëa 
and so on, as well as the manifestation of the spiritual senti ments 
that occur beginning from the stage of bhäva, which are completely 
devoid of all desires separate from Çré Kåñëa and which are freed 
from the coverings of jïäna and karma, are known as svarüpa-
siddha-bhakti. In other words, all endeavours of the body, mind 
and words that are related to Çré Kåñëa and that are performed 
exclusively and directly for His pleasure, without any intervention, 
are known as svarüpa-siddha-bhakti.

Therefore, in Rämänanda Saàväda, the conversation between 
Çré Caitanya Mahäprabhu and Räya Rämänanda found in Çré 
Caitanya-caritämåta, both äropa-siddha- and saìga-siddha-bhakti 
have been described as external.

s Karma
By the word karma (action) in this verse, all smärta-karma, or in 

other words, all daily and occasional duties (nitya-naimittika-karma) 
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mentioned in the småti-çästras, as well as all types of karma-miçra- 
and jïäna-miçra-bhakti, have been forbidden. Karma as activities 
that are undertaken as sevä-paricaryä (service and attendance 
upon the Lord) and that are helpful in the performance of bhajana 
are not forbidden. Because all the activities of sevä-paricaryä 
relate to bhajana and fall within the jurisdiction of kåñëänuçélana 
(endeavouring for Kåñëa), they can never be prohibited.

s Ādi
In the phrase jïäna-karmädi, the word ädi (which means ‘and 

so on’) refers to renunciation that is not helpful to bhakti (phalgu-
vairägya), the eightfold yoga system (añöäìga-yoga), frequent and 
repeated meditation on abstract spirit (the practice of abhyäsa-
yoga) as cited in säìkhya-çästra, and other practices. All these are 
also prohibited.

s Anāvṛta
One other topic is worthy of consideration here. Why is it 

that the word anävåta (uncovered) has been used in relation to 
jïäna, karma and so on instead of the word çünya (completely 
devoid of)? This has been done to signify that only the jïäna and 
karma that cover bhakti have been prohibited, not the jïäna or 
karma that gives nourishment to bhakti. If karma and jïäna were 
completely absent, a sädhaka would not even be able to maintain 
his life.

The coverings of bhakti are of two kinds: (1) the fear that by 
not performing daily obligatory rituals (nitya-karma) in confor mity 
with the injunctions of the çästras, one will incur sin; and (2) the 
conviction that by carrying out daily and occasional duties (nitya-
naimittika-karma) set down in the småti-çästras, one will obtain 
the desired fruit in the form of bhakti. If one is impelled by such 
a conviction and faithfully performs all the daily and occasional 
duties thinking that bhakti cannot be attained without them, then 
such action (karma) will obscure bhakti.

If, however, an advanced devotee sometimes performs Vedic 
rituals like the çräddha offering to the forefathers, with no regard 
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for those rituals and merely to instruct and restrain people in 
general, there will be no harm done to his bhakti. Because he 
performs such activities without the faith that bhakti is dependent  
on them, çuddha-bhakti is neither hindered nor covered.

Here, the phrase kåñëänuçélana refers simply to kåñëa-bhakti. 
This phrase has been used in the verse to point out very clearly 
that bhakti is to be directed exclusively toward Çré Kåñëa. 
Wherever the word bhakti is mentioned in Çrémad-Bhägavatam, 
Närada-païcarätra and all other bhakti-çästras, it refers only to 
bhagavad-bhakti. The purport is that the word bhakti should be 
used only for viñëu-tattva (Çré Kåñëa and His plenary expansions).
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Text 2

Three Types of Uttama-bhakti 
&  

Sādhana-bhakti

sä bhaktiù sädhana-bhaktir bhäva-bhaktiù
premä-bhaktir iti trividhä

sädhana-bhaktiù punar vaidhé
rägänugä-bhedena dvividhä || 2 ||

Bhakti-rasämåta-sindhu (1.2.1)

[Uttama-bhakti is of three types: sädhana-bhakti, bhäva-bhakti 
and prema-bhakti. Sädhana-bhakti is further divided into two, 
namely vaidhé and rägänugä.]

Three types of uttama-bhakti
sä bhaktiù sädhana-bhaktir bhäva-bhaktiù

premä-bhaktir iti trividhä

Commentary  
by Śrīla Viśvanātha Cakravartī Ṭhākura

sä bhaktir iti | athätra sädhana-sädhyarüpo dvividho bheda 
evästu bhävasyäpi sädhya bhakty antarbhävo ’stu kià bheda-traya 
karaëeneti cenna | yato ’gre vakñyamäëasya utpanna-ratayaù 
samyaì nairvighnyam anupägatäù | kåñëa säkñät kåtau yogyäù 
sädhakäù parikértitäù | iti sädhaka bhakta lakñaëasya madhye 
raty apara paryäyasya bhävasyävirbhäve ’pi samyaì nairvighnyam 
anupägatä iti viçeñaëena prabalatarasya kasyacid aparädhasya 
kaçcana bhägo ’vaçiñöo ’sti iti labhyate |

s s 
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evaà sati kleça-janakasyäparädhasya leçe ’pi sädhya bhakter 
ävirbhävo na saàbhavati. ataeva tatraivoktasya sädhya bhakti 
viçiñöa siddha bhakta lakñaëasya madhye avijïätäkhila kleçäù 
sadä  kåñëäçritäkriyäù siddhäù syur ity anena tathaiva pratipädi-
taà. tasmäd bhävasya sädhya bhakter antarbhävo na saàbha-vati 
| tathaiva sädhana bhakter antarbhävastu sutraà eva nästi | yato 
’traiva prakaraëe sädhana bhakti lakñaëe bhäva sädhanatva-rüpa 
viçeñaëena bhävasya sädhana bhaktitvaà parästaà | bhävasya 
bhäva-sädhanatväbhävät | tasmät sädhüktaà bhaktes tri-vidhatvam 
iti vivecanéyaà || 2a ||

Śrī Bindu-vikāśinī-vṛtti

Someone may assert, “Uttama-bhakti should be classified into 
two types – sädhana-bhakti as the means and prema-bhakti as 
sädhya, the objective – and if bhäva-bhakti would be included 
within the second category of prema-bhakti as sädhana-bhakti, 
what, then, is the necessity of accepting three divisions?” No! 
This apprehension is completely unfounded. Uttama-bhakti 
should be accepted to be of three types. There are solid grounds 
to support this.

In Bhakti-rasämåta-sindhu (2.1.276) the characteristics of a 
sädhaka of bhakti are described as follows:

utpanna-ratayaù samyaì
nairvighnyam anupägatäù

kåñëa-säkñät-kåtau yogyäù
sädhakäù parikérttitäù

One in whose heart rati (bhäva) for Çré Kåñëa has already mani-
fested, who has become qualified to perceive the direct manifes-
tation of the Lord, but who has not yet obtained complete 
freedom from all obstacles, is called a sädhaka-bhakta.

By this description of a sädhaka-bhakta it is clear that, in 
spite of the appearance of bhäva-bhakti, or rati, in the heart of 
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the sädhaka, he has not obtained complete freedom from all 
impediments. At that time some traces of a powerful offence 
committed against an exalted devotee remains in the heart of the 
sädhaka. As long as a trace of such an offence remains, distress 
(kleça) and impediments (vighna) may still arise. As such, it is 
not possible that sädhya-bhakti or prema-bhakti manifest in the 
above-mentioned sädhaka. In contrast, Bhakti-rasämåta-sindhu 
(2.1.280) describes the charac teristics of one who has attained to 
the stage of sädhya-bhakti (a siddha-bhakta) as follows:

avijïätäkhila-kleçäù
sadä kåñëäçrita-kriyäù

siddhäù syuù santata-prema-
saukhyäsväda-paräyaëäù

One who is always fully immersed in activities related to Çré 
Kåñëa, who is completely unacquainted with impediments 
(vighna) or material distress (kleça 1), and who incessantly 
tastes the bliss of prema is called a siddha-bhakta.

Material distress (kleça) is still present in the practitioner 
of bhäva-bhakti, and he experiences these types of distress and 
various kinds of impediments also. The siddha-bhakta, however, 
does not experience any kind of kleça. Therefore, bhäva-bhakti 
can never be included within sädhya-, or prema-bhakti.

It could be argued, alternatively, that bhäva-bhakti may be 
included within sädhana-bhakti. In response to this it is said that 
it can never be accepted that bhäva-bhakti falls within sädhana-
bhakti. In this connection, the characteristics of sädhana-bhakti 
have been described in Bhakti-rasämåta-sindhu (1.2.2):

kåti-sädhyä bhavet sädhya-
bhävä sä sädhanäbhidhä

nitya-siddhasya bhävasya
präkaöyaà hådi sädhyatä

1 The kleça referred to here is of five types: avidyä (ignorance), asmitä (false ego), räga 
(attachment), dveña (hatred) and abhiniveça (perseverance in bodily enjoyment).
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In this verse, sädhana-bhakti is referred to as sädhya-bhäva. 
In other words, the sädhana, or practice, of bhakti, by which 
bhäva-bhakti is attained is called sädhya-bhäva. Since bhäva-
bhakti is the fruit of sädhana-bhakti, how can it be included 
within sädhana-bhakti? The sädhana, or means of attainment, 
of bhäva-bhakti can never be called bhäva-bhakti. Therefore, the 
previously mentioned three divisions of uttama-bhakti – namely 
sädhana-bhakti, bhäva-bhakti and prema-bhakti – are thoroughly 
appropriate and pleasing in every respect.

Having defined uttama-bhakti to be of three types, sädhana-
bhakti will now be described. 

Sādhana-bhakti
sädhana-bhaktiù punar vaidhé

rägänugä-bhedena dvividhä 

Commentary  
by Śrīla Viśvanātha Cakravartī Ṭhākura

kåtéti | sä sämänyato lakñitottamä bhaktiù | indriya vyäpäreëa 
sädhyä cet sädhanäbhidhä bhavati | atra indriya vyäpärasya bhakty 
antarbhävaù, yäga kriyäyäù (pürva kriyäyäù) yathä yägäntar-bhävas 
tathaiva jïeyah | tena bhakti bhinnasyana bhakti janakatvam it siddhäntye 
’pi saìgacchate | atra bhäva bhakter anubhäva rüpasya çravaëa 
kértanädeù sädhanatva vyavahära-bhävät tad väraëäyäha sädhyeti |  
sädhyo bhävo yayä sä bhäva janakety artha tena dharma-arthädi 
puruñärthäntara sädhaka bhaktiç ca parihåtä uttamäyä upakräntatvät | 
bhävädénäà sädhyatve kåtrimatvät parama puruñärthatväbhävaù 
syäd ity äçaìkyäha nity eti | bhävasyäpy upalakñaëamataù çravaëa 
kértanädayo ’pi grähyäh | teñäm api karëa jihvädau präkaöya-mätraà | 
yathä çré-kåñëo vasudeva gåhe avatatära | bhakténäà bhagavac chakti 
viçeñat-venägre sädhayiñyamäëatväd iti bhävah || 2b ||
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Śrī Bindu-vikāśinī-vṛtti

Sädhana-bhakti is of two kinds: vaidhé and rägänuga. The 
characteristics of uttama-bhakti have been described in a general 
way in the verse anyäbhiläñitä-çunyam. When uttama-bhakti is 
accomplished through the medium of the senses of the baddha-
jéva, it is called sädhana-bhakti. This is stated in Bhakti-rasämåta-
sindhu (1.2.2):

kåti-sädhyä bhavet sädhya-
bhävä sä sädhanäbhidhä

nitya-siddhasya bhävasya
präkaöyaà hådi sädhyatä

That bhakti which is accomplished through the function of the 
senses and by which bhäva-bhakti is obtained is called sädhana-
bhakti. The manifestation of the nitya-siddha-bhäva (eternally 
perfect mood) within the heart of the purified jéva is called 
sädhyatä.

Bhakti is the nitya-siddha-bhäva of the jéva. To bring about 
its manifestation within the purified heart is called sädhyatä, the 
attainment of the desired pursuit. The purport of this statement 
is that in the jéva, who is an infinitesimal particle of spirit (cit-
kaëa), there exists inherently a particle of bliss (änanda-kaëa) of 
Çré Kåñëa, who is compared to the unlimited spiritual sun. When 
the jéva is bound by mäyä, this änanda-kaëa remains practically 
lost. To cause this eternal nature to manifest within the heart 
is the one and only duty of the jévas. Only in this condition is 
the attainment of the eternally accomplished reality (nitya-
siddha-vastu) effected. As long as bhakti that brings about the 
manifestation of bhäva is effected through the sense organs of the 
baddha-jéva, it is called sädhana-bhakti.

Only by the mercy of Kåñëa or His devotees does bhakti, in the 
form of çravaëa, kértana and so on, manifest itself in the purified 
senses of the jéva. Prior to this, when the faithful jéva, through his 
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own effort, performs kértana of Bhagavän’s names with his tongue 
or hears bhagavat-kathä with his ears, such an endeavour is called 
indriya-vyäpära (engagement of the senses) or indriya-preraëä 
(that which is induced by the senses). But this, also, is accepted as 
sädhana-bhakti.

For example, for the performance of a yajïa it is necessary 
to first collect ghee, firewood, kuça grass, flowers, a sitting place 
and other paraphernalia. The gathering of these items and other 
preliminary activities are understood to be included within the 
yajïa. Similarly, for the performance of sädhana-bhakti, consisting 
of çravaëa, kértana and so on, the preliminary activities of forcibly 
engaging the senses (indriya-vyäpära) are also accepted as part 
of bhakti. Karma, jïäna, yoga, tapasya, vows or any other means 
separate from bhakti cannot bring about its manifestation. Bhakti 
is the only cause of the appearance of bhakti. This conclusion is 
thoroughly appropriate.

Additional Comment

In reality çravaëa, kértana and the other limbs of 
bhakti are not functions of the material senses; they 
cannot be performed with the material senses. Because 
bhakti is a specialized function of Çré Kåñëa, it is an 
eternal spiritual phenomenon. By the mercy of Çré Kåñëa 
or His devotees, bhakti, manifesting itself upon the senses 
of the sädhaka, spiritualizes them and causes them to 
attain oneness (tädätmyä) with its nature. The various 
limbs of sädhana of uttama-bhakti may then be performed 
through the medium of the purified senses. It should be 
remembered, however, that the various types of sädhanas 
directed toward the attainment of dharma, artha, käma 
and mokña are not counted as sädhana-bhakti. Only those 
limbs of bhakti that give rise to bhäva-bhakti are accepted 
as sädhana-bhakti.
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s Bhāva-bhakti as nitya-siddha
The limbs of bhakti, such as çravaëa, kértana and so on, that 

are performed in the stage of bhäva-bhakti, or in other words, that 
are undertaken as by-products, or anubhävas, of bhäva-bhakti, are 
also known as bhäva-bhakti. To refer to them as sädhana-bhakti 
would be a mistake. Therefore, in order to prevent this, the 
qualifying term sädhya-bhäva has been used in the verse under 
discussion (Bhakti-rasämåta-sindhu 1.2.2). That by which bhäva 
is to be accomplished (sädhya) is called sädhya-bhäva. Sädhana-
bhakti brings about the manifestation of bhäva-bhakti. Therefore, 
the practices of bhakti by which dharma, artha, käma, mokña and 
other goals of human life (puruñärthas) are accomplished are 
quite apart from sädhana-bhakti, which gives rise to bhäva-bhakti. 
They cannot be classified as sädhana-bhakti. The reason for this is 
that sädhana-bhakti is carried out only in connection with uttama-
bhakti, in which there is no trace of desire other than for bhakti.

A doubt may be raised here: if bhäva-bhakti is brought about 
by sädhana-bhakti, then bhäva-bhakti must not have existed 
previously; it arose by the performance of sädhana-bhakti. In that 
case bhäva-bhakti would be temporary (anitya) or unnatural, not 
spontaneously manifest (kåtrim). How, then, could this anitya-
bhäva-bhakti be accepted as nitya-siddha (eternally accomplished), 
or in other words, as the supreme object of attainment, parama-
puruñärtha-vastu?

The word nitya-siddha has been used in this verse in order to 
dispel this doubt. Bhäva is an eternally accomplished phenomenon 
(nitya-siddha). It always exists in the eternal associates (nitya-
parikaras) of Bhagavän. This nitya-siddha-bhäva manifests itself 
from the Lord’s eternal associates into the heart of the purified jéva. 
This is verified in Çré Caitanya-caritämåta (Madhya-lélä 22.107):

nitya-siddha kåñëa-prema sädhya kabhu naya
çravaëädi çuddha-citte karaye udaya

Kåñëa-prema is an eternally established reality; it is not brought 
about by sädhana. It automatically manifests itself in a heart 
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purified by the performance of the various limbs of bhakti such 
as çravaëa, kértana and so on.

Bhäva is the indistinct beginning stage of prema, which is 
also known as premäìkura, the sprout of prema. The mature or 
highly intensified condition of bhäva is called prema. Therefore, 
the bhäva being referred to is also an eternally established reality 
(nitya-siddha-våtti).

The word bhäva has been used in the sense of upalakñaëa. 
Upalakñaëa means ‘the act of implying something that has not 
been directly expressed.’ Upa is a prefix that literally means 
‘toward, near to, by the side of, together with,’ and so on. When, 
in describing some particular characteristic (lakñaëa), a second 
charac teristic is simultaneously and indirectly implied, it is called 
upalakñaëa. Therefore, the word bhäva also implies that the limbs 
of bhakti, such as çravaëa and kértana, are to be accepted as 
anubhävas, or resultant actions of bhäva-bhakti.

Although Çré Kåñëa ‘appeared’ in the home of Vasudeva, 
one should not think that He took birth there. Similarly, one 
should not think that sädhana gives birth to bhäva. Rather, bhäva 
automatically manifests itself upon the ears, tongue and other 
senses that have been purified by sädhana. At such a time, the 
performances of sädhana, such as çravaëa and kértana, being 
fully constituted of bhäva, become one with its nature. They are 
then nitya-siddha, being anubhävas of nitya-siddha-bhäva-bhakti. 
Therefore, the limbs of çravaëa, kértana and so on manifest 
themselves automatically on the tongue, ears and other senses 
of persons engaged in the nitya-siddha-aìgas of bhakti. This is 
due to the fact that bhakti is a specialized function of the internal 
potency (svarüpa-çakti) of Bhagavän. This will be described later, 
in connection with bhäva-bhakti.
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Text 3

Stages Leading to 
the Appearance of Prema

ädau çraddhä tataù sädhu-
saìgo ’tha bhajana-kriyä

tato ’nartha-nivåttiù syät
tato niñöhä rucis tataù

athäsaktis tato bhävas
tataù premäbhyudaïcati

sädhakanäm ayaà premëaù
prädurbhäve bhavet kramaù || 3 ||

Bhakti-rasämåta-sindhu (1.4.15–16)

[In the heart of the sädhaka, first çraddhä (faith) develops. 
After that come sädhu-saìga (association with saints), bhajana-
kriyä (regulated devotional activities) and then anartha-nivåtti 
(the clearing of unwanted habits). Next the sädhaka develops 
niñöhä in bhajana (fixed determination in devotional service), 
followed by ruci (taste). Then he develops äsakti (intense 
attachment) to bhajana and to the object of bhajana, Vrajendra-
nandana Çré Kåñëa. After this, çuddha-sattva (pure unalloyed 
transcendental existence) descends in the heart of the sädhaka 
in the form of bhäva (spiritual emotions) and finally prema 
arises. This is the gradual development of love of Godhead.]

Commentary  
by Śrīla Viśvanātha Cakravartī Ṭhākura

atra bahuñvapi krameñu satsu präyikam ekaà kramam äha 
ädävitidvayena | ädau prathama-sädhu-saìge çästra-çravaëa dvärä 

s s 
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çraddhä tadartha-viçväsaù | tataù çraddhänantaraà dvitéyaù sädhu-
saìgo bhajana réti çikñärthaà | niñöhä bhajane avikñepeëa sätatyaà 
kintu buddhi pürvikeyaà | äsaktis tu svärasiké | etena niñöhäsaktyor 
bhedo jïeyaù || 3 ||

Śrī Bindu-vikāśinī-vṛtti

There are many stages leading to the manifestation of prema. 
Among them, those that are most famous in the scriptures will 
be described here. One whose face is averted from Bhagavän (the 
bhagavad-vimukha-jéva) has from a time without beginning fallen 
into the unlimited flow of the insurmountable ocean of material 
existence and is thus wandering here and there. When by the 
special mercy of Bhagavän the jéva’s material existence begins to 
wane, he obtains the association of the Lord’s devotees. At that 
time, in the company of sädhus, he obtains the extraordinary 
fortune of hearing from the mouths of elevated devotees the 
scriptures that are filled with the glories concerning three topics: 
bhaktas, bhakti and Bhagavän.

The stages leading to the appearance of prema, as described 
in the above verses from Bhakti-rasämåta-sindhu (1.4.15–16), are 
as follows:

(1) By hearing the çästras, transcendental (päramärthika) pure 
faith (çuddha çraddhä) appears. The word çraddhä here implies 
firm belief in the meaning of the bhakti-çästras, such as 
Bhagavad-gétä, Çrémad-Bhägavatam, Bhakti-rasämåta-sindhu 
and so forth.

(2) Upon the appearance of such çraddhä, one again obtains 
sädhu-saìga, and in such company, one begins to receive 
instructions regarding the methods for executing bhajana.

(3) Thereafter, one takes up the practices of bhajana (bhajana-
kriyä), beginning with çré-guru-padäçraya and so on.

(4) By constant engagement in bhajana, anarthas gradually 
disappear (anartha-nivåtti).
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(5) This elimination of anarthas takes place in successive stages.  
As a person becomes progressively freed from anarthas, he 
attains niñöhä and freedom from all distractions (vikñepa). 
At that stage, onepointedness (ekägratä) characterized by 
incessant striving arises in the pursuit of bhajana.

(6) Thereafter, ruci (taste), or in other words, an intense hanker-
ing for bhajana, develops.

(7) When ruci becomes very deep it is called äsakti. The difference 
between niñöhä and äsakti is that niñöhä involves application of 
the intelligence, whereas äsakti is spontaneous. In the stage of 
niñöhä, even if the mind is not attracted to doing bhajana, by 
one’s intelligence, one remains devoted to the performance 
of bhajana. But when he comes to the stage of äsakti, he is no 
longer dependent on any kind of reasoning by the faculty of 
the intelligence. At that stage, he is deeply immersed in the 
performance of bhajana in a spontaneous manner.

(8) After the stage of äsakti, bhäva makes its appearance.
(9) In the final stage, prema manifests. 

This is the order of the stages leading to the appearance of prema 
within the heart of the sädhaka.

Additional Comment

To elaborate further on point (4) above, anarthas are 
of four kinds: (1) svarüpa-bhrama (illusion about one’s 
spiritual identity), (2) asat-tåñëä (thirst for that which 
is unreal; that is, material enjoyment), (3) aparädha 
(offences) and (4) hådaya-daurbalya (weakness of heart).

Svarüpa-bhrama is of four kinds: (1) sva-tattva-bhrama  
or jéva-svarüpa-bhrama (illusion about one’s own spiritual 
identity), (2) paratattva-bhrama (illusion about the spiritual 
identity of the Supreme Absolute Truth), (3) sädhya-
sädhana-tattva-bhrama (illusion about sädhana-bhakti, 
the means of spiritual perfection, and sädhya, the object
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to be obtained by such sädhana, or in other words, prema-
bhakti) and (4) mäyä-tattva-bhrama (illusion about the 
Lord’s external energy, mäyä).

Asat-tåñëä is of four types: (1) varieties of desires 
for material enjoyment in this world, (2) desires for 
enjoyment in the higher planetary systems of Svargaloka, 
(3) desires for the attainment of the eight mystic siddhis 
and the nine divine jewels of Kuvera (padma, mahäpadma, 
çaìkha, makara, kacchapa, mukunda, kunda, néla and 
kharva) and (4) the desire for mukti.

Aparädha is of four kinds: (1) offences toward Çré 
Kåñëa, (2) offences toward kåñëa-näma, (3) offences 
toward kåñëa-svarüpa (the deity form of the Lord) and  
(4) offences toward the living entities who are infini tesi-
mal particles of spirit belonging to the Lord (tadéya-cit-
kaëa-jévas).

Hådaya-daurbalya is of four kinds: (1) tuccha-äsakti 
(attachment to useless things), (2) küöé-näöé (deceitful 
behaviour. The word küöé-näöé may be broken down 
into the constituent parts kü, bad or evil, and na or näöé, 
that which is forbidden. In that case it would mean 
doing wicked deeds or doing that which is forbidden),  
(3) mätsarya (envy) and (4) sva-pratiñöhä-lälasä (desire 
for one’s own fame and prestige).

Aside from the above, there are four additional varieties 
of anartha: (1) duñkåti-uttha (arising from past sins),  
(2) sukåti-uttha (arising from previous pious activities), 
(3) aparädha-uttha (arising from offences) and (4) bhakti-
uttha (arising in relation to bhakti).

(1) Duñkåti-uttha: anarthas arising from past sinful 
activities refer to five types of kleça, or distress, 
which are (i) avidyä (ignorance or forgetfulness of 
Kåñëa), (ii) asmitä (the false egoism arising from 
the conceptions of ‘I’ and ‘mine’ in relation to the
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material body), (iii) räga (attachment to the objects 
of sense gratification), (iv) dveña (hatred or aversion 
to unpleasant, disagreeable or adverse situations) and 
(v) dur-abhiniveça (attachment to or absorption in 
sinful activities).

(2) Sukåti-uttha: various kinds of material enjoyment 
arising from the pious activities of one’s previous 
birth.

(3) Aparädha-uttha: suffering arising from näma-aparädha 
and other types of offences.

(4) Bhakti-uttha: desires for läbha (material gain), püjä 
(worship) and pratiñöhä (prestige) arising from the 
performance of sakäma-bhakti, or sopädhika-bhakti 
(conditional devotional service).

One should endeavour to uproot all these anarthas, 
otherwise niñöhä will not develop.

One further point should be clarified in regard to the 
appearance of prema. In the verse under consideration (ädau 
çraddhä...), the word ädau refers to the initial contact with devotees 
(sädhu-saìga). This sädhu-saìga is not obtained coincidentally, 
it is the result of sukåti, pious activities accumulated over many, 
many lifetimes.

bhaktis tu bhagavad-bhakta-
saìgena parijäyate

sat-saìga-präpyate pumbhiù
sukåtaiù pürva-saïcitaiù

Båhan-näradéya Puräëa (4.33);  
Hari-bhakti-viläsa (10.279)

Bhakti becomes manifest by the association of the Lord’s 
devotees. The association of devotees is obtained by previously 
accumulated piety.
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In the scriptures, pious activity is called sukåti, which is of two 
kinds: that which promotes bhakti and that which instigates some 
secondary result other than bhakti. Sukåti that begets ordinary fruits 
arises from such activities as service to one’s parents or husband, 
material welfare work, charity, execution of nitya-naimittika-karma 
(one’s daily and occasional duties), cultivation of säìkhya and 
other types of jïäna, and so on.

Sukåti that gives rise to transcendental (päramärthika) results, 
or in other words, bhakti, arises from contact with places such as 
a temple or holy place, holy times or days, and objects related to 
bhakti or sädhu-saìga. When heaps and heaps of sukåti that yields 
bhakti accumulates over countless lifetimes, bhakti makes its 
appearance through the via-medium of sädhu-saìga.

Laukika (material) sukåti is exhausted after producing its 
desired fruits, which extend no further than the limit of material 
enjoyment. Sukåti that is rooted in knowledge of the Lord’s 
featureless aspect (brahma-jïäna) produces its fruit in the form 
of mukti and is then dissipated. These two types of sukåti are 
thoroughly incapable of producing the fruit of bhakti.

Sukåti that yields bhakti arises from association with Vaiñëavas; 
observance of Ekädaçé, Janmäñöamé, Gaura-pürëimä and other 
such occasions; seeing or touching tulasé, the temple, Çré Våndävana 
and other holy places connected to the Lord, or a holy river like 
the Gaìgä or Yamunä; honouring mahä-prasäda; and other such 
activities. When these activities are performed unknowingly, it is 
called sukåti. When, however, these activities are performed in the 
association of devotees and in full knowledge of their greatness, 
they become limbs of bhakti. In Çré Caitanya-caritämåta (Madhya-
lélä 22.62) it is said:

‘çraddhä’-çabde viçväsa kahe sudåòha niçcaya
kåñëe bhakti kaile sarva-karma kåta haya

Simply by performing bhakti to Çré Kåñëa, all of the obligations 
of this human form of life are fulfilled. Such firm, decisive faith 
is called çraddhä.



Text 3 ~ Stages Leading to the Appearance of Prema

E
astern D

ivision 
S

econd W
ave

37

çraddhä tv anyopäya-varjaà bhakty unmukhé citta-våtti viçeñaù
Ämnäya-sütra (57)

That particular disposition of the heart (citta-våtti) that is 
always inclined toward Çré Kåñëa alone, leaving aside all other 
methods of sädhana such as jïäna, karma and yoga, is called 
çraddhä.

By the association of saintly devotees, çraddhä, which is 
the seed of the creeper of devotion (bhakti-latä-béja), arises in 
the heart of the sädhaka. This is stated in various places in Çré 
Caitanya-caritämåta:

kåñëa-bhakti-janma-müla haya ‘sädhu-saìga’
kåñëa-prema janme, teìho punaù mukhya aìga

Çré Caitanya-caritämåta (Madhya-lélä 22.83)

Sädhu-saìga is the root cause of kåñëa-bhakti. This sädhu-saìga 
waters the creeper of kåñëa-bhakti (sädhana-bhakti) through 
the medium of çravaëa and kértana and thus transforms it into 
kåñëa-prema. When kåñëa-prema is awakened, sädhu-saìga 
becomes the most essential limb once again.

brahmäëòa bhramite kona bhägyavän jéva
guru-kåñëa-prasäde päya bhakti-latä-béja

Çré Caitanya-caritämåta (Madhya-lélä 19.151)

While continuously wandering throughout the innumerable 
material universes, some extremely fortunate jévas obtain the 
seed of the creeper of devotion (bhakti-latä-béja) in the form 
of çraddhä, by the causeless mercy of Çré Guru and Çré Kåñëa.

kona bhägye käro saàsära kñayonmukha haya
sädhu-saìge tabe, kåñëe rati upajaya

Çré Caitanya-caritämåta (Madhya-lélä 22.45)
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When the material entanglement of the living entity who is 
wandering throughout this worldly existence begins to diminish, 
he obtains sädhu-saìga by the causeless mercy of the Lord. By 
that sädhu-saìga he obtains kåñëa-bhakti in the successive stages  
of çraddhä, niñöhä, ruci, äsakti and rati.

kåñëa yadi kåpä kare kona bhägyaväne
guru-antaryämi-rüpe çikhäya äpane

Çré Caitanya-caritämåta (Madhya-lélä 22.47)

When Çré Kåñëa, who is an ocean of mercy, becomes causelessly 
merciful to some fortunate jéva wandering throughout material 
existence, then inspiring him from within as the caitya-guru 
and from without as the elevated dékñä- and çikñä-gurus, He 
personally gives that jéva instructions on how to perform 
bhajana.

çraddhävän jana haya bhakti-adhikäré
‘uttama’, ‘madhyama’, ‘kaniñöha’ – çraddhä-anusäré

Çré Caitanya-caritämåta (Madhya-lélä 22.64)

Devotees are categorized according to the degree of their çraddhä. 
Those whose faith is little are known as kaniñöha-bhaktas, those 
whose faith is intermediate are known as madhyama-bhaktas, 
and those whose faith is highly developed are known as uttama-
mahä-bhägavatas.

sädhu-saìge kåñëa-bhaktye çraddhä yadi haya
bhakti-phala ‘prema’ haya, saàsära yäya kñaya

Çré Caitanya-caritämåta (Madhya-lélä 22.49)

When a sädhaka-bhakta obtains faith in the association of 
soft-hearted and affectionate rasika Vaiñëavas who are more 
advanced than himself, who are thoroughly versed in all the 
conclusions of the revealed scriptures, and who are of the same 
disposition (sajätéya), he very quickly obtains prema-bhakti 
and his material entanglement is easily dissipated.
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mahat-kåpä vinä kona karme ‘bhakti’ naya
kåñëa-bhakti düre rahu, saàsäre nahe kñaya

Çré Caitanya-caritämåta (Madhya-lélä 22.51)

Without the mercy of elevated devotees, bhakti cannot be 
obtained by any method. To say nothing of kåñëa-bhakti, one 
cannot even obtain freedom from material attachment and 
repeated birth and death.

Sädhu-saìga is the root of bhagavad-bhakti – kåñëa-bhakti-
janma-müla haya sädhu-saìga (Çré Caitanya-caritämåta, Madhya-
lélä 22.83). In Çrémad-Bhägavatam (11.20.8), the Supreme Lord 
has said: “yadåcchayä mat-kathädau jäta-çraddhas tu yaù pumän –  
by virtue of the good fortune of their previous births, those in 
whom çraddhä is awakened in narrations of My pastimes (lélä-
kathä) are eligible to take up bhakti.”

Jéva Gosvämé, in defining the word yadåcchayä (voluntarily, 
spontaneously or by their own will) used in this çloka, has said: 
“kenäpi parama-svatantra bhagavad-bhakta-saìga tat-kåpäjäta 
parama-maìgalodayena – by the association of the Lord’s supremely 
independent devotees and as a consequence of the mercy obtained 
from them, one obtains great fortune (saubhägya). That saubhägya 
itself becomes the eligibility for bhakti.”

The meaning of saubhägya is that by the contact of sädhus in 
one’s previous life and by the mercy obtained from them, a very 
deep impression (saàskära) is formed on the mind, or heart. 
When it is again nourished in the present life, it arises in the form 
of çraddhä. This çraddhä is the cause of the awakening of bhakti.  
In this connection it is said in Çrémad-Bhägavatam (3.25.25):

satäà prasaìgän mama vérya-saàvido
bhavanti håt-karëa-rasäyanäù kathäù

taj-joñaëäd äçv apavarga-vartmani
çraddhä ratir bhaktir anukramiñyati

In the association of pure devotees one hears descriptions of  
My heroic deeds, which are very pleasing to the ear and 
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the heart. Such descriptions bestow real knowledge of My 
excellence. By regular hearing and contemplation of such 
topics one is liberated from ignorance, as a result of which one 
successively attains çraddhä, rati (bhäva-bhakti) and prema-
bhakti toward Me.

According to the above-mentioned conclusion, sädhu-saìga 
is the passageway which brings one face to face with the Lord. 
By the influence of sädhu-saìga, the living entity who is averted 
from the Lord becomes turned toward Him. Furthermore, by that 
association, çraddhä, rati and prema arise one after another.

By the association of sädhus whose attention is not incessantly 
and exclusively drawn upon the Lord, and in whom çraddhä, 
rati and prema have not arisen, the conditioned soul cannot be 
turned toward the Lord, nor can çraddhä, rati or prema develop 
in him. By the association of sädhus who are attached only to the 
rituals of proper conduct that are in accordance with the rules 
and regulations of the Vedas, bhagavad-unmukhatä (attentiveness 
toward the Lord) and çraddhä, rati and prema cannot arise.

Sädhu-saìga is of two types: the association of siddha-
mahäpuruñas, or perfected souls, who pursue the path of knowledge 
(jïäna-märga) and the association of siddha-mahäpuruñas who 
pursue the path of bhakti (bhakti-märga). By the association of 
jïänés, çraddhä, rati and prema cannot awaken. Although material 
attachments may be dissipated by the association of such persons, 
çraddhä, rati and prema toward the personal form of the Lord do 
not arise in the jéva. Therefore, their association is irrelevant.

Siddha-mahäpuruñas who pursue the path of bhakti are of 
three types: (1) bhagavat-pärñada-deha-präpta (those who have 
obtained perfected spiritual bodies as eternal associates of the 
Lord), (2) nirdhüta-kañäya (those who have thrown off all material 
impurities) and (3) mürcchita-kañäya (those in whom a trace of 
material contamination still lies dormant).
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s Three types of siddha-mahāpuruṣas on  
the path of bhakti
(1) Bhagavat-pärñada-deha-präpta ~ those who have attained

perfected bodies as eternal associates of the Lord
After giving up the gross material body, those who have perfected 
themselves through the practise of bhakti obtain eternal, all-
cognizant, blissful (sac-cid-änanda) spiritual forms, which are 
just suitable for the service of the Lord as associates (pärñadas). 
Such persons are the best of all uttama-bhägavatas.

(2) Nirdhüta-kañäya ~ those who have thrown off 
all material impurities

Those who, although still residing within the gross material body 
made of five elements, have no trace of material desire (väsanä) 
nor any material impressions (saàskäras) within their hearts are 
called nirdhüta-kañäya (those who have thrown off all material 
impurities). They belong to the intermediate class of uttama-
bhägavatas.

(3) Mürcchita-kañäya ~ those in whom a trace of material 
contamination still lies dormant

Those siddha-mahäpuruñas pursuing the path of bhakti in whose 
hearts there remains a trace of desire (väsanä) and impressions 
(saàskäras) based on the material mode of goodness are known 
as mürcchita-kañäya. Due to influence of their bhakti-yoga, these 
desires and impressions remain in a dormant, or unconscious, 
state. As soon as there is a favourable opportunity, their worshipful 
object, Çré Bhagavän, somehow causes their desire to be consumed 
and attracts them to His lotus feet. Such elevated souls belong to 
the preliminary stage (kaniñöha) of uttama-bhägavatas.

Devarñi Närada is an example of the topmost uttama-
bhägavata. Çukadeva Gosvämé belongs to the intermediate stage 
of uttama-bhägavatas (nirdhüta-kañäya). And Çré Närada in his 
previous birth as the son of a maidservant is an example of the 
preliminary stage of uttama-bhägavatas (mürcchita-kañäya). The 
association and mercy of these three kinds of mahä-bhägavatas 
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is the cause of the production of çraddhä. By discussing the 
gradations of the bhakti of different categories of devotees, one 
can automatically understand the gradations of the effect of their 
association.

Some people think there is no need to take shelter at the lotus 
feet of a spiritual master. Is there any harm in reading books by 
oneself and thus performing bhajana? Some persons accept dékñä 
from their mother, father or other relatives, considering that 
there is no need to take shelter at the lotus feet of a sad-guru. 
Such persons think, “Some elevated personalities appeared in our 
dynasty and we are their descendants. Therefore, we are already 
gosvämés or mahäpuruñas. Why should we accept dékñä from any 
other person?” But Çréman Mahäprabhu has said in Çré Caitanya-
caritämåta (Madhya-lélä 8.128):

kibä vipra, kibä nyäsé, çüdra kene naya
yei kåñëa-tattva-vettä, sei ‘guru’ haya

Whether one is a brähmaëa, a sannyäsé or a çüdra, if he is 
learned in all the truths regarding Çré Kåñëa, then he is to be 
accepted as a guru.

It is also stated in Çrémad-Bhägavatam (11.3.21):

tasmäd guruà prapadyeta
jijïäsuù çreya uttamam

çäbde pare ca niñëätaà
brahmaëy-upaçamäçrayam

How can a person who is desirous of knowing what duty is 
and what duty is not, obtain the topmost benefit? In order 
to understand this, one must approach the lotus feet of a 
bona fide guru. One who is expert in understanding all the 
conclusions of the revealed scriptures such as the Vedas, who 
has direct experience and realization of Bhagavän, and who is 
not influenced by any kind of material agitation is known as a 
bona fide guru.
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The purport of this statement is that only a person who is 
situated in çuddha-bhakti, who is learned in all the conclusions of 
the scriptures, whose actions are pure, who is simple and honest, 
who is free from greed, who is free from deviant conclusions 
such as mäyäväda, who is expert in all functions related to the  
service of the Lord, who is free from lethargy, and who is intently 
devoted to the holy name of the Lord, is fit to become a guru. It 
does not matter what family, race, social classification (varëa) or 
stage of life (äçrama) he may be in.

Another consideration is that only a person who is free from 
lethargy, who is faithful, whose activities are pure, and who 
is desirous of bhagavad-bhakti is eligible to become a disciple. 
When the guru considers the disciple fit and when the disciple 
ascertains the guru to be a pure devotee of Kåñëa and thus reposes 
his faith in him, the spiritual master will then impart instructions  
to the disciple.

There are two kinds of guru: the dékñä-guru and the çikñä-
guru (the çravaëa-guru and the çikñä-guru are here considered as 
one). One should accept initiation from the dékñä-guru and take 
instructions from him regarding the process of worship (arcana). 
There is only one dékñä-guru, but there can be many çikñä-gurus. 
The çikñä-guru gives instructions on how to perform bhajana. 
According to Çré Caitanya-caritämåta and other scriptures, one 
should not discriminate between the dékñä- and çikñä-guru – there 
is no difference between them.

The dékñä- and çikñä-guru have been described respectively 
as the external form or feature of the Lord (bhagavad-rüpa or 
prakäça) and the internal identity or form of the Lord (bhagavat-
svarüpa). This is clearly mentioned in Çré Caitanya-caritämåta. 
The dékñä-guru has been described in the following words:

guru kåñëa-rüpa hana çästrera pramäëe
guru-rüpe kåñëa kåpä karena bhakta-gaëe

Çré Caitanya-caritämåta (Ädi-lélä 1.45)
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According to the evidence of the revealed scriptures, the [dékñä-] 
guru is directly the outward form of the Supreme Lord Çré Kåñëa 
(kåñëa-rüpa). Kåñëa in the form of the spiritual master bestows 
mercy upon the devotees.

The çikñä-guru is described as follows:

çikñä-guruke ta’ jäni kåñëera svarüpa
Çré Caitanya-caritämåta (Ädi-lélä 1.47)

One should know the çikñä-guru to be the internal form, or 
identity, of Çré Kåñëa (kåñëa-svarüpa).

Jagad-guru Çréla Bhaktisiddhänta Sarasvaté Öhäkura has given 
an elaborate explanation of these verses in his commentary to  
Çré Caitanya-caritämåta.

Additional Comment

There is very little difference between the words rüpa 
and svarüpa. The word rüpa conveys a sense of form, 
figure or appearance, whereas the word svarüpa conveys 
a sense of form, nature or condition. For example, Çré 
Kåñëa appears very charming as He holds the flute to 
His lips in His threefold-bending form (tribhaìga-lalita). 
This is kåñëa-rüpa. The various moods He expresses as 
dhérodätta, dhéra-lalita, dhéra-çänta, dhéroddhata and so 
on are all kåñëa-svarüpa. In Kåñëa there is no difference 
between rüpa and svarüpa. There is no difference between 
His external form and His internal moods. Similarly, 
there is no difference between the dékñä- and çikñä-guru. 
The dékñä-guru reveals Kåñëa’s rüpa and the çikñä-guru 
reveals Kåñëa’s svarüpa.

Without thoughtful consideration, some people take shelter 
at the feet of a mäyävädé sannyäsé or a präkåta-sahajiyä2 who is 

2 A präkåta-sahajiyä is one who abandons the fundamental procedures of sädhana and 
imitates the symptoms of advanced devotees by a material display. 
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a Vaiñëava in name only, or a family guru (kula-guru) who is 
ignorant in the matter of bhajana. Having taken shelter of such 
persons, they think that they have obtained a genuine spiritual 
master, or sad-guru. They think that there is no need for sädhana-
bhajana or for sädhu-saìga, but this kind of consideration is blind 
faith. Such a spiritual master simply hinders one’s attainment of 
prema.

After taking shelter of the lotus feet of a sad-guru and 
performing bhajana, the disciple should discern whether or not 
his anarthas are going away. One can consult the book named 
Mädhurya-kädambiné written by the same author, Çréla Viçvanätha 
Cakravarté Öhäkura, for a detailed description of anarthas and 
the method to obtain freedom from them. Those who perform 
bhajana but make no endeavour to become free from anarthas 
cannot make any advancement in bhajana. Only by performing 
bhajana in accordance with the appropriate methods can the 
sädhaka make steady progress, beginning from çraddhä and 
culminating in one’s desired goal of prema.
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Text 4
The Sixty-four Limbs 

of Bhajana

atha bhajanasya catuù-ñañöir aìgäni |
çré-guru-pädäçrayaù, çré-kåñëa-dékñä-çikñädi, çré-guru-sevä, 

sädhu-märgänusäraù, bhajana-réti-praçnaù, çré-kåñëa-prétaye bhogädi-
tyägaù, tértha-väsaù tértha-mähätmya-çravaëaà ca, sva-bhakti-
nirvähänurüpa-bhojanädi-svékäraà, ekädaçé-vratam, açvattha-tulasé-
dhätré-go-brähmaëa-vaiñëava-sammänaà – pürva-daça-grahaëam |

para-daça-tyägaù – asädhu-saìga-tyägaù, bahu-çiñya-karaëa-
tyägaù, bahu-ärambha-tyägaù, bahu-çästra-vyäkhyä-vivädädi-tyägaù, 
vyavahäre kärpaëya-tyägaù, çoka-krodhädi-tyägaù, devatäntara-
nindä-tyägaù, präëimätre udvega-tyägaù, seväparädha-nämäparädha-
tyägaù, guru-kåñëa-bhakta-nindä-sahana-tyägaù |

vaiñëava-cihna-dhäraëaà, harinämäkñara-dhäraëaà, nirmälya-
dhäraëaà, nåtyaà, daëòavat-praëämaà, abhyutthänam, anuvrajyä, 
çré-mürti-sthäne gamanaà, parikramä, püjä, paricaryä, gétaà, 
saìkértanaà, japaù, stava-päöhaù, mahä-prasäda-sevä, vijïaptiù, 
caraëämåta-pänaà, dhüpa-mälyädi-saurabha-grahaëaà, çré-mürti-
darçanaà, çré-mürti-sparçanaà, ärätrika-darçanaà, çravaëaà, 
tat-kåpäpekñaëaà, smaraëaà, dhyänaà, däsyaà, sakhyaà, ätma-
nivedanaà, nija-priya-vastu-samarpaëaà, kåñëärthe samasta-
karma-karaëaà |

sarvathä çaraëäpattiù, tulasé-sevä, vaiñëava-çästra-sevä, mathurä-
maëòale väsaù, vaiñëava-sevä, yathä-çakti dolädi-mahotsava-
karaëaà, kärttika-vrataà, sarvadä harinäma-grahaëaà, janmäñöamé-
yäträdikaà ca evaà ünañañöi bhakty aìgäni; atha tatra païca aìgäni 
sarvataù çreñöhäni yathä – çré-mürti-sevä-kauçalaà, rasikaiù saha 
çré-bhägavatärthäsvädaù, sajätéya-snigdha-mahattara-sädhu-saìgaù, 
näma-saìkértanaà, çré-våndävana-väsaù evaà militvä catuù-ñañöy 
aìgäni || 4 ||

s s 
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Commentary  
by Śrīla Viśvanātha Cakravartī Ṭhākura

kåñëa-dékñädéti – dékñä-pürvaka çikñaëam ity arthaù | çré-kåñëeti –  
çré-kåñëa präpteryo hetuù kåñëa-prasädas tadartham ity arthaù | ädi 
grahaëälloka-vitta-puträdayo gåhyante || 4 ||

The words kåñëa-dékñä etc. mean ‘instruction (çikñä), after accept ing 
dékñä’. The words çré kåñëa etc. mean ‘for the sake of Kåñëa’s mercy, 
which is the cause of attaining Çré Kåñëa’. The word ädi (meaning 
‘etc.’) refers to worldly abodes, wealth, sons and the like.

Śrī Bindu-vikāśinī-vṛtti

(1) Śrī-guru-padāśraya 
Taking shelter at the lotus feet of śrī guru
All the scriptures that promote bhakti describe the unlimited 

glories of çré guru. Without taking shelter at the lotus feet of a 
bona fide guru it is impossible to enter the realm of bhajana of 
Bhagavän. Therefore, out of all the limbs of bhakti, taking shelter 
at the lotus feet of the bona fide guru (sad-guru-padäçraya) has 
been cited first. It is the duty of all faithful persons who have a 
desire for bhakti to Bhagavän to take shelter at the lotus feet of a 
spiritual master who is a genuine preceptor of çästras expounding 
the glories of Bhagavän and who is expert in understanding and 
explaining the mantras describing Bhagavän.

All anarthas are easily removed only by the mercy of such a 
genuine spiritual master, and thus one also obtains the supreme 
favour of Bhagavän. By the mercy of çré guru all anarthas are 
easily destroyed. Çréla Jéva Gosvämé has demonstrated this in his 
Bhakti-sandarbha (Anuccheda 237) by citing evidence from various 
çästras. He has explained this by the statement of Brahmäjé as well:

yo mantraù sa guruù säkñät
yo guruù sa hariù svayaà

gurur yasya bhavet tuñöas
tasya tuñöo hariù svayam
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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 Çré  
Hari Himself.

Additional Comment

The guru’s internal, spiritual mood of service to Çré 
Rädhikä and Kåñëa is conveyed to the disciple through 
the medium of a mantra. Everything is given in seed form 
within the mantra. At first the disciple will not be able to 
understand this, but by performing sädhana and bhajana 
under the guidance of çré gurudeva and by meditating on 
the mantra given by him, gradually everything will be 
revealed. Therefore, it is said here that the mantra is the 
direct representation of çré gurudeva.

In Hari-bhakti-viläsa (4.360) it is stated:

harau ruñöe gurus trätä
gurau ruñöe na kaçcana

tasmät sarva-prayatnena
gurum eva prasädayet

Even if a person incurs the displeasure of the Lord, the spiritual 
master may still give him protection, but if the spiritual master 
is displeased, there is no one to give him protection. Therefore, 
one should please çré gurudeva by all endeavours of one’s body, 
mind and words.

The author, Çréla Viçvanätha Cakravarté Öhäkura, has also said: 
“yasya prasädäd bhagavat-prasädo yasyäprasädän na gatiù kuto 
’pi – for one who pleases the spiritual master, the Supreme Lord 
is automatically pleased, but for one who displeases the spiritual 
master, there is no means of obtaining success. I therefore meditate 
upon çré gurudeva, offer prayers to him, and bow down before him 
three times a day.”
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What is required to be a guru? This has been stated in Çrémad-
Bhägavatam (11.3.21):

tasmäd guruà prapadyeta
jijïäsuù çreya uttamam

çäbde pare ca niñëätaà
brahmaëy-upaçamäçrayam

In Bhakti-sandarbha (Anuccheda 202) Çréla Jéva Gosvämé 
has defined the meaning of the words çäbde pare ca niñëätam in 
the following statement: “çäbde brahmaëi vede tätparya vicäreëa 
niñëätaà tathaiva niñöhäà präptam, pare brahmaëi-bhagavad-
ädi-rüpävirbhäves tu aparokñänubhavena – one who is expert in 
explaining the purport of the Vedas, which are transcendental 
sound vibration (çabda-brahma), who has direct experience of 
Parabrahma (the Supreme Brahma, Çré Kåñëa), and who is devoid 
of all material expectations and requirements, should be accepted 
as a genuine spiritual master. One should take shelter of such a 
guru through the process of hearing, in order to know the truth 
regarding sädhana, the means, and sädhya, the goal.”

Similarly it has been stated in the Çrutis (Muëòaka Upaniñad 
1.2.12): “tad-vijïänärthaà sa gurum eväbhigacchet samit-päëiù 
çrotriyaà brahma-niñöham – in order to obtain direct realization 
of the Supreme Absolute Reality, or in other words, knowledge 
concerning prema-bhakti, a person who desires his own welfare 
should approach a bona fide guru, who knows the purport of 
the Vedas and who is learned in the truths regarding Çré Kåñëa. 
Taking an offering in one’s hands, one should submit oneself to 
such a guru, with body, mind and words.”

Çréla Jéva Gosvämé has here described that the instructors who 
disseminate knowledge of bhagavat-tattva are of two kinds: saräga, 
with attachments, and niräga, without attachments. Instructors 
who are greedy for wealth and who maintain desires for sensual 
enjoyment are known as speakers with material attachments, or 
saräga-vaktäs. The influence of such instructors is not enduring. 
An instructor who is a topmost devotee of the Lord, who is adept 
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in relishing bhakti-rasa and evoking spiritual emotions in others 
(sarasa), and who is capable of extracting the essence of anything 
(säragrähé) is known as a speaker without attachments, or 
niräga-vaktä. The verse cited on the previous page from Çrémad-
Bhägavatam refers exclusively to the instructor who is devoid of 
attachments (niräga-vaktä).

In Bhakti-sandarbha, Çréla Jéva Gosvämé, in examining guru-
tattva, has cited three types of guru: (i) çravaëa-guru, (ii) çikñä-
guru and (iii) dékñä-guru.

(i) Śravaṇa-guru
The person from whom one hears knowledge of the bhaktas, 

bhakti and bhagavat-tattva is known as the çravaëa-guru. In the 
conversation between Mahäräja Nimi and the Nava-Yogendras in 
Çrémad-Bhägavatam (11.3.22) it is said:

tatra bhägavatän dharmän
çikñed gurvätma-daivataù

amäyayänuvåttyä yais
tuñyed ätmätma-do hariù

A sädhaka should adopt the practice of bhakti free from all 
hypocrisy. He should approach a guru who knows all the truths 
related to the Supreme Lord and who is very dear to the Lord. 
The sädhaka should receive instructions on bhägavata-dharma 
from such a spiritual master. By carrying out those instructions, 
Bhagavän Çré Hari personally gives Himself to the devotee.

Such a person who gives instructions on how to execute 
bhajana is called a çravaëa-guru. There may be many çravaëa-
gurus, nonetheless, the sädhaka should take shelter of one 
mahäpuruña among them whose nature corresponds with his own, 
and receive instructions from him on how to perform bhajana.

(ii) Śikṣā-guru
Out of many such competent çravaëa-gurus, one who gives 

instructions in bhajana which are just suitable to the mood 
(bhäva) of the sädhaka is called a çikñä-guru. There may be many  
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çikñä-gurus also; however, it is advantageous to have one çikñä-guru 
in particular who is conducive to one’s mood. The çravaëa-
guru and the çikñä-guru are usually one and the same person, as 
stated in Bhakti-sandarbha (Anuccheda 206): “atha çravaëa-guru-
bhajana-çikñä-gurvoù präyakam ekatvam iti – the çravaëa-guru and 
the bhajana-çikñä-guru are usually the same person.” The verses 
already cited – “tasmäd guruà prapadyeta”, “tad-vijïänärtham”, 
“tatra bhägavatän dharmän çikñet” and so on – should be under-
stood in relation to both the çravaëa-guru and the çikñä-guru.

(iii) Dīkṣā-guru
One who gives a mantra for worship according to the rules 

and regulations of scripture is called a dékñä-guru or mantra-guru. 
The dékñä-guru should possess all the symptoms of a mahäpuruña 
already described, as well as those described in connection with 
the sad-guru. The dékñä-guru should be conversant with the 
conclusions of the Vedas, he should be adept in expounding those 
conclusions, he should have direct experience and realization of 
Bhagavän, and he should be completely detached from material 
sense objects. If he is lacking in these characteristics, then the 
faith of the disciple will waiver.

There is only one dékñä-guru. The çikñä-guru should be in 
conformity with the dékñä-guru, otherwise impediments may arise 
in the practice of sädhana. Ordinarily, the dékñä-guru carries out 
the function of çikñä-guru. In his absence one should accept as 
one’s çikñä-guru an advanced devotee possessing the characteristics 
already described.

There is no directive permitting one to renounce a bona fide 
guru; however, a guru who has become inimical to Vaiñëavas, the 
çästras and bhakti, who is engrossed in sense enjoyment, who is 
lacking discrimination as to what duty is and what it is not, who is 
foolish, or who is following a path other than çuddha-bhakti should 
be given up. It is instructed in various places in the çästras that one 
should then take déksä again from a Vaiñëava guru in accordance 
with the rules and regulations. This is the purport of the verses 
quoted below from Bhakti-sandarbha (Anuccheda 238):
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guror apy avaliptasya
käryäkäryam ajänataù

utpatha-pratipannasya
parityägo vidhéyate

Mahäbhärata (Udyoga-parva 178.48)

avaiñëavopadiñöena
mantreëa nirayaà vrajet

punaç ca vidhinä samyag
grähayed-vaiñëaväd guroù

Hari-bhakti-viläsa (4.366)

In other words, one who accepts a mantra from a non-
Vaiñëava guru goes to hell. Therefore, one should again receive 
dékñä-mantra from a Vaiñëava guru in accordance with the rules 
and regulations [of the scriptures].

(2) Śrī-kṛṣṇa-dīkṣā-śikṣādi 
Receiving initiation and spiritual instructions
It is essential to accept dékñä and çikñä from a guru in order to 

gain entrance into bhagavad-bhajana. In Hari-bhakti-viläsa (2.9) 
the following is said regarding dékñä:

divyaà jïänaà yato dadyät
kuryät päpasya saìkñayam

tasmäd-dékñeti sä proktä
deçikais tattva-kovidaiù

That religious undertaking which bestows divya-jïäna 
(transcendental knowledge) and destroys päpa (sin), päpa-béja 
(the seed of sin) and avidyä (ignorance) to the root is called 
dékñä by learned authorities in the Absolute Truth.

Therefore, a faithful sädhaka will dedicate his entire self to the 
lotus feet of çré gurudeva, offer praëäma to him and take dékñä from 
him by receiving a Vaiñëava mantra in accordance with the rules 
and regulations of the scriptures. The meaning of divya-jïäna  
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referred to above is that the living entity (jéva) is not a material 
phenomenon; the jéva is an atomic particle of spiritual conscious-
ness belonging to the eternal, all-cognizant and fully blissful 
(sac-cid-änanda) svarüpa of Çré Kåñëa. By virtue of this, the jéva 
is nothing but the eternal servant (nitya däsa) of Bhagavän. This 
is also stated in Çré Caitanya-caritämåta (Madhya-lélä 20.108): 
“jévera svarüpa haya kåñëera nitya-däsa – the svarüpa, or identity, 
of the jéva is to be an eternal servant of Çré Kåñëa.”

Although the jéva is by nature an eternal servant of Bhagavän, 
because his face has been averted from the Lord from a time 
without beginning, he has been wandering in various species 
of life. He is thus being scorched by the threefold miseries of 
material existence.

By the causeless mercy of the ocean of compassion Çré 
Bhagavän or His devotees, the jéva attains the association of saintly 
persons (sädhu-saìga). By the potency of that sädhu-saìga, the 
jéva offers himself at the lotus feet of çré gurudeva. By bestowing the 
kåñëa-mantra, çré gurudeva dispels the jéva’s aversion toward the  
Lord (bhagavad-vimukhatä) and directs his attention toward 
the performance of bhagavad-bhajana. He gives sambandha-jïäna 
concerning bhagavad-tattva, jéva-tattva and mäyä-tattva, and 
awakens the dormant inclination of the jéva to serve the Lord 
(bhagavad-unmukhatä). Consequently, the sin (päpa), seed of 
sin (päpa-béja) and ignorance (avidyä) of the practitioner are all 
destroyed at the root. This procedure of dékñä is not completed in 
one day; rather it begins from the day of initiation.

In Bhakti-sandarbha (Anuccheda 283) Çréla Jéva Gosvämé has 
explained the meaning of divya-jïäna in the following words: 
“divyaà jïänaà hy atra mantre bhagavat-svarüpa-jïänam, tena 
bhagavatä sambandha-viçeña-jïänaà ca – divya-jïäna is transcen-
dental knowledge contained within a mantra that reveals the form 
and identity of the Supreme Lord (bhagavat-svarüpa) as well as 
the knowledge of the sädhaka-jéva’s particular relationship with 
the Lord.”

The relationship between the jéva and Bhagavän is that of the 
servant and the served. That Bhagavän is the served (sevya) and 
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the jéva is the servant (sevaka) is only a general relationship. In the 
advanced stage, this same relationship manifests in one particular 
form among the various moods of servitude (däsya), friendship 
(sakhya), parental affection (vätsalya) or amorous love (mädhurya). 
Çré gurudeva, knowing the the natural, inherent disposition of the 
sädhaka (svarüpagata-bhäva), nourishes that particular mood in his 
heart, in order to bring it clearly into view. Hari-bhakti-viläsa (2.12) 
quotes a statement from the Tattva-sägara:

yathä käïcanatäà yäti
käàsyaà rasa-vidhänataù

tathä dékñä-vidhänena
dvijatvaà jäyate nåëäm

Just as bell metal is turned to gold by a particular alchemical 
process, a man can attain to the state of being a dvija (twice 
born) by the process of Vaiñëava dékñä.

By the word nåëäm in this verse, Çréla Sanätana Gosvämé has 
indicated a person who has received initiation. In other words, a 
person who receives dékñä becomes a dvija 3. By the word dvijatvam 
he has indicated that one attains the state of a brähmaëa, or one 
who knows the Absolute Truth, brahma. Here, the word dvijatvam 
does not mean the state of becoming a dvija through initiation 
into the sacred thread, like that of the kñatriyas and vaiçyas. By 
the procedure of dékñä, the disciple is born again. This is called 
birth by dékñä (daikña-janma).

There are three kinds of birth: (1) çaukra-janma – seminal 
birth; that is, birth by mother and father, (2) sävitra-janma – a 
ceremony in which a boy is initiated into one of the three twice-
born classes by being awarded the sacred thread and (3) daikña-
janma – birth by the process of spiritual initiation (dékñä). Even 
a çüdra or an untouchable person born in the lowest family 
obtains the saàskäras for becoming a dvija upon being initiated 

3 The word dvija in common usage can refer to a man of any one of the first three classes –  
brähmaëa, kñatriya or vaiçya – who has been reborn by being invested with the sacred 
thread. Here, however, the word dvija is used specifically to refer to the state of a 
brähmaëa, or one who knows brahma.
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in accordance with the regulations of the Païcarätra. This is 
the purport of the following statement from the Mahäbhärata 
(Anuçäsana-parva 143.46):

etaiù karma-phalair devi
nyüna-jäti-kulodbhavaù

çüdro ’py ägama-sampanno
dvijo bhavati saàskåtaù

As a result of these activities, O Goddess, even a çüdra born in a 
low-caste family becomes twice-born and endowed with ägama 
(the scripture).

In a conversation between Rukmäìgada [a king] and Mohiné 
quoted from the Skanda Puräëa it is said:

adékñitasya vämoru
kåtaà sarvaà nirarthakam

paçu-yonim aväpnoti
dékñä-virahito janaù

Hari-bhakti-viläsa (2.6)

O Vämoru (woman with beautiful thighs), all the auspicious 
activit ies of men are worthless without their accepting dékñä.  
A person who is bereft of dékñä obtains birth in the animal 
species of life.

In Bhakti-sandarbha Çréla Jéva Gosvämé has said that without 
undergoing the upanayana-saàskära4 even children appearing in 
twice-born families are unfit to study the çästras and to perform 
yajïas. Similarly, without dékñä one is unfit to worship the 
presiding deity of the mantra.

It is seen in the çästras in connection with the glories of 
the holy name of Bhagavän that there is so much potency in the 
Lord’s name that even without undergoing dékñä, purificatory 

4 Upanayana-saàskära is a ceremony in which a guru initiates a boy into one of the 
three twice-born classes and by which the boy is invested with the sacred thread, thus 
becoming qualified to study the Vedas.
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ceremonies (satkriyä) or preparatory rites (puraçcaryä), harinäma 
(the holy name of Çré Hari) is competent to produce results as soon 
as it comes in contact with the tongue. This is expressed in the 
following statement of Çré Lakñmédhara, cited from Padyävalé (29):

äkåñöiù kåta-cetasäà sumahatäm uccäöanaà cäàhasäm
äcaëòälam amüka-loka-sulabho vaçyaç ca mokña-çriyaù

no dékñäà na ca sat-kriyaà na ca puraçcaryäà manäg ékñate
mantro ’yaà rasanä-spåg eva phalati çré-kåñëa-nämätmakaù

This mahä-mantra, composed of the names of Çré Kåñëa, is so 
astonishingly powerful and accessible that it yields fruit as soon 
as it touches the tongue. Because it attracts even liberated souls 
who are purified at heart and whose desires are fully satiated, 
this mantra is supreme in its power of subjugation. It eradicates 
great sins that could not be destroyed by yajïa, yoga, tapa, däna  
and other means. Because it can be chanted anywhere at any 
time, it is so easily available that even caëòälas or anyone who 
is not mute can chant it. By its causeless mercy, it submits  
itself to a person who merely desires to chant. The rare wealth 
of mokña runs behind to serve it. Unlike other mantras, the 
chanting of this mahä-mantra is not dependent on receiving 
dékñä from a guru, moral conduct or preparatory rites.

Çréla Jéva Gosvämé, in discussing this topic in Bhakti-sandarbha 
(Anuccheda 283), has said that in spite of the statements in the 
scriptures as to the autonomous potency of the holy name, the 
previous mahäjanas such as Çré Närada first accepted dékñä from 
their gurus and then performed their sädhana and bhajana in 
worship of their iñöadeva (the beloved deity of the heart). Similarly 
those who desire to follow in the footsteps of those mahäpuruñas 
must also accept dékñä into bhagavad-mantra from çré gurudeva, 
because without accepting dékñä, one’s relationship with Bhagavän 
in däsya, sakhya and so on cannot be awakened. That relationship 
is established only by the lotus feet of çré guru. The custom of dékñä 
was honoured by Çré Caitanya Mahäprabhu and His followers, the 
Gosvämés. It is prevalent even today in their followers.
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Çréla Viçvanätha Cakravarté Öhäkura has clearly said that 
those persons who have abandoned the pursuits of karma-yoga, 
jïäna-yoga, japa, tapa and other processes of sädhana, who have 
accepted Bhagavän as their worshipable Lord (iñöadeva) and who 
are engaged in çravana, kértana and smaraëa of Bhagavän’s holy 
name, but who have not accepted dékñä from a Vaiñëava guru 
according to the Vaiñëava regulations, cannot attain the Supreme 
Lord. They will merely be prevented from entering hell, or in 
their next birth, by the influence of the bhajana performed in 
the previous life, they will obtain sädhu-saìga. By then taking 
shelter at the lotus feet of a guru, receiving dékñä from him and  
making advancement through the different stages of bhakti, they can 
attain the Supreme Lord.

In Hari-bhakti-viläsa (5.450–1), quoting from the Skanda 
Puräëa, Çréla Sanätana Gosvämé has said:

evaà çré-bhagavän sarvaiù
çälagräma-çilätmakaù

dvijaiù strébhiç ca çüdraiç ca
püjyo bhagavataù paraiù

brähmaëa-kñatriya-viçäà
sac-chüdräëäm athäpi vä

çälagräme ’dhikäro ’sti
na cänyeñäà kadäcana

In the commentary on the above verses it is stated that upon 
receiving dékñä in accordance with the regulations of çästra, 
everyone, whether they be a brähmaëa, vaiçya, kñatriya, woman 
or çüdra, becomes qualified to worship Bhagavän in the form 
of çälagräma-çilä. The word sat-çüdra from the verse means a 
çüdra who has received dékñä. After receiving dékñä, a çüdra no 
longer remains a çüdra. In the scriptures, one can sometimes see 
statements forbidding women and çüdras to worship çälagräma-
çilä. These statements, however, do not apply to persons who 
have taken dékñä. They are intended for those who have not 
received dékñä.
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In Bhakti-rasämåta-sindhu (1.2.98) the following verse is 
quoted from Çrémad-Bhägavatam (11.3.22):

tatra bhägavatän dharmän
çikñed gurvätma-daivataù

amäyayänuvåttyä yais
tuñyed ätmätma-do hariù

One should know çré gurudeva to be one’s supreme benefactor, 
friend and most worshipful deity – the direct personification 
of Hari. One should always follow him without duplicity and 
take instructions from him about bhägavata-dharma. By this 
practice the Supreme Lord Hari becomes pleased and gives 
Himself to the disciple.

(3) Prīti-pūrvaka-guru-sevā 
 Serving śrī guru with love
In Çrémad-Bhägavatam, Çré Kåñëa Himself has declared to 

Uddhava, “Know the äcärya to be My very own self and never 
disrespect him. Never find fault with him, considering him to be 
an ordinary man, for all the demigods reside within çré gurudeva.” 
All those anarthas, which cannot be removed even by very rigid 
practice of sädhana, are easily destroyed by serving çré gurudeva 
without duplicity. “Yasya prasädäd bhagavat-prasädo yasyä-
prasädän na gatiù kuto ’pi – the mercy of çré guru is itself the 
mercy of Bhagavän.” If a disciple has the mercy of çré guru but 
somehow displeases Bhagavän, çré guru will take responsibility 
for the disciple’s action and ensure that Bhagavän is pleased. 
But if the spiritual master is displeased then Çré Bhagavän will 
never forgive such an offender. Therefore, considering the 
spiritual master to be one’s supreme friend, one should serve him  
with great love.

Some persons who are not conversant with the conclusions 
of the scriptures serve only the spiritual master, thinking him to  
be Bhagavän. They think that there is no need to perform service 
to the Lord or bhajana of the Him separately. Such persons go as 
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far as offering tulasé and other articles at the feet of çré gurudeva. 
This thinking is opposed to the scriptures. According to the 
scriptures, just as one possesses para-bhakti to Çré Bhagavän, one 
should similarly possess bhakti to the lotus feet of çré gurudeva; 
otherwise all one’s efforts in sädhana and bhajana will bear no 
result.

yasya deve parä bhaktir
yathä deve tathä gurau

tasyaite kathitä hy arthäù
prakäçante mahätmanaù

Çvetäçvatara Upaniñad (6.23)

For one who has para-bhakti for the Supreme Lord and for 
çré gurudeva, all the conclusions mentioned in the çästras 
regarding the supreme, ultimate reality, Çré Bhagavän, become 
manifest in his heart. For those who have no bhakti to the lotus 
feet of the spiritual master, the conclusions of the scriptures 
are not revealed.

(4) Sādhu-mārgānusāraḥ 
 Following the path of sādhus
The method by which the mind may be fixed at the lotus 

feet of Kåñëa can be called sädhana-bhakti. But one should pursue 
the very same path by which the previous mahäjanas attained 
the Lord. The reason for this is that the path which has already 
been chalked out by the mahäjanas is free from all distress and 
hardship, and it is the cause of all auspiciousness.

sa mågyaù çreyasäà hetuù
yathä santäpa-varjitaù

anaväpta-çramaà pürve
yena santaù pratasthire

Bhakti-rasämåta-sindhu (1.2.100),  
from the Skanda Puräëa
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No path can be properly ascertained by any one individual. All 
the previous mahäjanas, in consecutive succession, have made the 
path of bhakti-yoga neat and clean and free from obstruction. They 
have eliminated all the petty obstacles and disturbances on the 
path and made it very easy and free from fear. Therefore, we must 
take support from the specific path they have laid. Even though 
one may be engaged in exclusive devotion (aikäntiké-bhakti) to 
Lord Hari, if one transgresses the regulations of the çästras like the 
Çruti, Småti, Puräëas or Païcarätra, his bhakti can never produce 
a beneficial result. Rather it will simply be the cause of calamity.

çruti-småti-puräëädi-
païcarätra-vidhià vinä

aikäntiké harer bhaktir
utpätäyaiva kalpate

Bhakti-rasämåta-sindhu (1.2.101),  
from the Brahma-yämala

A question may be raised here as to how aikäntiké-bhakti to Çré 
Hari could ever be the cause of calamity? In response, it is said 
that the exclusive or one-pointed mood (aikäntika-bhäva) of pure 
devotion (çuddha-bhakti) is obtained only by taking support of 
the path of the previous mahäjanas. By abandoning the path of the 
previous mahäjanas and making some other path, the mood of one-
pointed devotion is not obtained. Therefore Dattätreya, Buddha 
and other more recent teachers, not being able to comprehend 
çuddha-bhakti, accepted in its place a mere reflection of çuddha-
bhakti and thus propagated paths that were mixed with mäyäväda 
and atheism. Some aspect of one-pointed devotion to Çré Hari is 
attributed to these paths, but in reality the paths introduced by 
those persons are not hari-bhakti; they are a disturbance (utpäta).

In the bhajana of those who pursue the path of spontaneous 
devotion (räga-märga) there is no dependence upon the 
regulations of the Çruti, Småti, Puräëas and Païcarätra. It is 
simply dependent on following the Lord’s eternal associates in 
Vraja. But for those sädhakas whose qualification is to follow 
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vidhi-märga, it is essential to take support only of the path of 
bhakti specified by Dhruva, Prahläda, Närada, Vyäsa, Çuka and 
other mahäjanas. In particular, it is even more beneficial to follow 
the path shown by Çré Rüpa, Sanätana, Raghunätha däsa Gosvämé 
and other associates of Çré Çacénandana Gaurahari, who is the 
saviour of the fallen conditioned souls of the age of Kali and who 
is decorated with the sentiment and complexion of Çré Rädhä. 
One should also follow subsequent mahäjanas following in their 
line. Therefore, for vaidha-bhaktas, there is no method other than 
following the path of sädhus.

(5) Bhajana-rīti-nīti-praśna 
 Questions about the procedures of bhajana
Sad-dharma means ‘true religion’, or in other words, the religion  

of true sädhus. In the association of saintly persons, sädhakas 
should inquire about those procedures that sädhus have adopted 
to attain the Lord. To inquire with great persistence in order to 
understand those procedures is called inquiry about sad-dharma 
(the method of bhakti). This has been stated in the Närada-
païcarätra:

aciräd eva sarvärthaù
sidhyaty eñäm abhépsitaù

sad-dharmasyävabodhäya
yeñäà nirbandhiné matiù

Bhakti-rasämåta-sindhu (1.2.103)

Those whose minds are exceedingly anxious to know all about 
the procedure of bhakti very quickly attain all their cherished 
goals.

(6) Kṛṣṇārthe akhila-bhoga-tyāga 
 Renunciation of all enjoyment for the sake of Kṛṣṇa
To enjoy material pleasure through activities such as eating, 

drinking, sleeping and mating is called bhoga (material enjoyment). 
This bhoga is principally opposed to bhajana. Bhajana becomes 
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easily accessible by giving up such material enjoyments for the 
sake of kåñëa-bhajana. A person attached to sense enjoyment is 
like a person addicted to intoxication. He becomes so engrossed 
in the enjoyment of material pleasure that he cannot perform pure 
bhajana. Therefore, he should only accept the prasäda of Bhagavän 
in the mood of service. He should protect and maintain his body 
only to keep it fit for the service of the Lord. He should give up 
all types of material enjoyment, particularly on holy days such as 
Ekädaçé, Janmäñöamé, Räma-navamé, Gaura-pürëémä and Nåsiàha-
caturdaçé.

(7) Tīrtha-vāsaḥ tīrtha-māhātmya-śravaṇaṁ ca 
 To live in a sacred place and to hear the greatness  
 of such places 
By living in close proximity to a holy river like the Gaìgä or 

Yamunä that is connected to the Lord’s pastimes or by living in 
sacred places where the Lord appeared and enacted various pas-
times, niñöhä is awakened. Bhakti-rasämåta-sindhu (1.2.105–7) 
states the following about residing in a holy place:

saàvatsaraà vä ñaëmäsän
mäsaà mäsärddham eva vä

dvärakä-väsinaù sarve
narä näryaç caturbhujäù

Skanda Puräëa

By living in Dväräka for one year, six months, one month or 
even for fifteen days, a man or woman becomes a four-armed 
denizen [of Vaikuëöha].

aho kñetrasya mähätmyaà
samantäd-daça-yojanam

diviñöhä yatra paçyanti
sarvän eva caturbhujän

Brahma Puräëa
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The glories of Puruñottama-dhäma (Jagannätha Puré) are extraor-
di nary. The demigods from the celestial planets look upon all 
living beings spread within a radius of ten yojanas (approximately 
eighty miles) of this sacred place as four-handed denizens of 
Vaikuëöha.

yä vai lasac-chré-tulasé-vimiçra-
kåñëäìghri-reëv-abhyadhikämbu-netré

punäti lokän ubhayatra seçän
kas tväà na seveta mariñyamäëaù

The çästras have extensively proclaimed the glories of resid-
ing on the bank of sacred rivers like the Gaìgä, Yamunä and 
Godävaré. The above verse is taken from Çrémad-Bhägavatam 
(1.19.6). “The Bhagavaté (Gaìgä), which carries the most sacred 
water mixed with the dust of the lotus feet of Çré Kåñëa and the 
beautiful, alluring tulasé, purifies everyone in this world, as well 
as the world beyond, including Çiva. Therefore, who is there on 
the verge of death who will not take up service to her?” In other 
words, everyone should engage in the service of the Gaìgä.

In Jaiva-dharma, Çréla Bhaktivinoda Öhäkura has said that 
residence anywhere within the thirty-two mile radius of Çré 
Navadvépa, and in particular within Mäyäpura, is identical to 
residence within Çré Våndävana. Of the seven holy places that 
yield liberation – namely Ayodhyä, Mathurä, Mäyä, Käçé, Käïcé, 
Avantikä and Dvärakä – Mäyäpura is the chief. The reason for 
this is that, in Mäyäpura, Çréman Mahäprabhu has manifested His 
eternal abode of Çvetadvépa.

Four centuries after the appearance of Çréman Mahäprabhu, 
this Çvetadvépa has become the most important of all the holy 
places on the planet Earth. By living at this place all kinds of 
offences are destroyed and one obtains çuddha-bhakti. Çréla 
Prabodhänanda Sarasvaté has described this dhäma as being non-
different from Çré Våndävana, and in some places he has given 
even greater importance to Çré Mäyäpura.



Text 4 ~ The Sixty-four Limbs of Bhajana

E
astern D

ivision 
S

econd W
ave

65

Those who are incapable of living in the above-mentioned 
holy places can hear the glories of those places and, by doing so, 
a strong desire will arise to live there. When the time is ripe, they 
may then obtain the good fortune to reside at a holy place.

(8) Sva-bhakti-nirvāhānurūpa-bhojanādi-svīkāram 
 Accepting only what is required for the sustenance  
 of bhakti
In the Näradéya Puräëa it is said:

yävatä syät svanirvähaù
svékuryät tävad-arthavit

ädhikye nyünatäyäà ca
cyavate paramärthataù

Bhakti-rasämåta-sindhu (1.2.108)

A wise person, or one who actually knows the value of wealth 
(arthavit), should accept only as much wealth and other 
things as is required in order to be steadfast in carrying out 
one’s obligations in the matter of bhakti. For if one accepts 
more or less than one’s actual requirement, he falls down from 
spiritual life and thus his real wealth (paramärtha) becomes  
spoilt.

Sädhakas who are fit for vaidhé-bhakti may earn wealth by 
honest means prescribed in accordance with varëäçrama-dharma, 
in order to sustain their existence. It is beneficial for them to 
accumulate wealth only in proportion to their needs. If one is 
anxious to seize more than he requires, attachment will arise, 
which will systematically destroy his bhajana. If one accepts less 
than he needs, it will also be detrimental because, by doing so, one 
will be in scarcity and his bhajana will dwindle. Therefore, until 
one has earned the qualification to become completely desireless 
(nirapekña), he should practise çuddha-bhakti and accept wealth 
only in a proportion appropriate for the maintenance of his 
existence.
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(9) Śrī Ekādaśī-vrata 
 Observing the vow of Ekādaśī
The name of çuddhä Ekädaçé is Hariväsara, the day of Lord 

Hari. Çuddhä Ekädaçé means pure Ekädaçé. This refers to a circum-
stance in which there is no overlapping or mixture of tithis, lunar 
days. When the Ekädaçé tithi begins one aruëodaya period, or at 
least ninety-six minutes before sunrise on a particular day, and 
continues until sunrise of the following day with no overlapping 
of tithis, it is known as çuddhä Ekädaçé, or pürëä Ekädaçé.

If, however, the Daçamé tithi extends even one second within 
the aruëodaya period before sunrise, the tithis are said to overlap 
and this is called pürva-viddhä Ekädaçé. The term pürva-viddhä 
Ekädaçé means that the overlapping takes place at the beginning 
of Ekädaçé, or in other words, with the Daçamé tithi. One should 
not observe the Ekädaçé-vrata on pürva-viddhä Ekädaçé. In such a 
case the Dvädaçé tithi that follows will be known as Mahädvädaçé. 
The Ekädaçé-vrata should then be observed on Mahädvädaçé 
instead of on the Ekädaçé tithi.

When, however, the overlapping occurs any time before 
sunrise of the following day, or in other words, with the Dvädaçé 
tithi, it is known as para-viddhä Ekädaçé. The term para-viddhä 
Ekädaçé means that the overlapping occurs at the conclusion of 
Ekädaçé. This does not present any problem, and the ekädaçé-
vrata should still be observed on the Ekädaçé tithi.

To honour the day of Lord Hari properly, one should observe 
celibacy the day before. Then, on Hariväsara, one should fast even 
from water and remain awake throughout the night, performing 
continuous bhajana. The next day, one should maintain celibacy 
and break the fast at the appropriate time. Fasting from water 
(nirambu-upaväsa) means that one must also refrain from taking 
any mahä-prasäda. Without doing so, one cannot be said to be 
observing nirambu-upaväsa.

For those who are incapable of observing complete fasting 
throughout the day, an alternative arrangement has been given in 
Hari-bhakti-viläsa (12.97), quoting from the Väyu Puräëa, where 
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the statement naktaà haviñyännam is found. The word naktam 
means ‘by night’, and the word haviñyännam means ‘sacrificial 
food that is suitable to be taken on certain religious festival days’. 
By this statement it is understood that those who are incapable of 
observing complete fasting may accept suitable eatables such as 
fruits in the evening.

A similar statement has been given in Hari-bhakti-viläsa 
(12.82), quoted from the Väyu Puräëa, regarding the method of 
observing fasting by appointing a representative. This is stated in 
the following words:

upaväse tv açaktasya
ähitägner athäpi vä

puträn vä kärayed anyän
brähmaëän väpi kärayet

If a brähmaëa who is maintaining a sacrificial fire is incapable 
of observing fasting, he may appoint a son or another brähmaëa 
to observe the fast for him.

The complete statement of Hari-bhakti-viläsa (12.97) 
regarding the method of fasting by accepting suitable eatables 
(haviñyänna), as cited in the Väyu Puräëa:

naktaà haviñyännam anodanaà vä
phalan tiläù kñéram athämbu cäjyaà

yat païca-gavyaà yadi väpi väyuù
praçastam atrottaram uttaraà ca

In other words, one may accept suitable foods (haviñyänna) at 
night. All types of grains are unacceptable. Foods that are considered 
suitable include fruits, sesame, milk, water, clarified butter, the five 
articles derived from the cow (namely milk, yoghurt, ghee, cow 
urine and cow dung) or simply air. Each of these is considered 
progressively better than the one preceding it. According to the 
Mahäbhärata (Udyoga-parva) there are eight items by which one’s 
vow is not spoiled: water, roots, fruits, milk, ghee, the desires of 
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a brähmaëa, the order of the spiritual master and medicine. The 
verse cited in Hari-bhakti-viläsa (12.100) is as follows:

añöaitäny avrata-ghnäni
äpo mülaà phalaà payaù

havir brähmaëa-kämyä ca
guror vacanam auñadham

The word Hariväsara implies not only that one should observe 
Ekädaçé but also other Vaiñëava holy days such as Janmäñöamé, 
Rämanavamé, Nåsiàha-caturdaçé and Gaura-pürëimä. The pre-
scription to follow Ekädaçé that is given in Hari-bhakti-viläsa is 
meant for all men and women of all four varëas and äçramas. All 
women, be they married or widowed, are meant to follow Ekädaçé. 
Eating grains on Ekädaçé is equated with the sin of eating cow 
flesh. One should observe methodically the two Ekädaçés that 
occur every month (one during the dark phase and one during the 
light phase of the moon). In Hari-bhakti-viläsa (12.47), quoting 
from the Viñëu-dharmottara, it is said:

saputraç ca sabhäryaç ca
svajanair bhakti-samyutaù

ekädaçyäm upavaset
pakñayor ubhayor api

One should observe fasting on both Ekädaçés of the month, along 
with one’s wife, sons and other family members in a mood of 
great devotion.

In the above verse, the word svabhärya means ‘one’s own 
wife’. This indicates that one should follow the vow with one’s 
wife. By this statement, it has been prescribed that women who 
have husbands should also observe the vow of Ekädaçé. The 
ekädaçé-vrata is invariable. To neglect the vow of Ekädaçé is a great 
transgression. There are fasts originating from other desires which 
are forbidden for married women, but not the ekädaçé-vrata. In 
Hari-bhakti-viläsa (12.3) it is stated:
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atra vrata-sya-nityatväd
avaçyaà tat samäcaret

sarva-päpäpahaà sarvär-
thadaà çré-kåñëa-toñaëam

Because the ekädaçé- or dvädaçé-vrata is invariable, it must 
certainly be followed. By doing so all sins are eradicated, all 
purposes are fulfilled and Çré Kåñëa is pleased.

(10) Aśvattha-tulasī-dhātrī-go-brāhmaṇa- 
vaiṣṇava-sammānam 
Offering respects to the aśvattha tree, tulasī,  
the myrobalan tree, the cows, brāhmaṇas  
and Vaiṣṇavas

The sins of men are destroyed by worshipping, meditating 
upon and offering obeisances to the açvattha (banyan) tree, tulasé, 
the myrobalan tree, cows, the brähmaëas and the Vaiñëavas. This 
is confirmed in Bhakti-rasämåta-sindhu (1.2.110), quoting from 
the Skanda Puräëa:

açvattha-tulasé-dhätré-go-
bhümi-sura-vaiñëavaù

püjitäù praëatäù dhyätäù
kñapayanti nåëäm agham

Those who are eligible to practice vaidhé-bhakti, while residing 
in this material world, are obliged to various living entities for 
the maintenance of their livelihood. They are obliged to trees that 
provide shade, like the banyan; to trees that provide fruits, like 
the myrobalan; to trees that are worthy of worship, like tulasé; 
to beneficial animals, like the cow; to the brähmaëas, who give 
instructions on religious principles and preserve the integrity of 
society; and to the Vaiñëavas, who are devotees of the Lord. They 
should worship, meditate upon and offer respect to all of these. 
By such activities they can protect their existence.
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Aśvattha tree (the banyan tree)
In Bhagavad-gétä (10.26) Çré Bhagavän has declared the 

banyan tree to be a manifestation of His splendour, or opulence: 
“açvatthaù sarva-våkñäëäm – of trees, I am the banyan tree.”

Tulasī
Çré Bhagavän does not accept grains, water or any other food 

items if they are not offered with tulasé leaves. Simply by offering a 
tulasé leaf and a palmful of water, the Lord becomes so pleased that 
He sells Himself unto the hands of the devotee. This is stated in 
Hari-bhakti-viläsa (11.261), quoting from the Gautaméya-tantra:

tulasé-dala-mätreëa
jalasya culukena cä

vikréëéte svam ätmänaà
bhaktebhyo bhakta-vatsalaù

In Bhakti-rasämåta-sindhu (1.2.204) there is the following 
quote from the Skanda Puräëa regarding the service of çré tulasé:

dåñöä spåñöä tathä dhyätä
kértitä namitä çrutä

ropitä sevitä nityaà
püjitä tulasé çubhä

One should serve tulasé in nine ways: by seeing, touching, 
meditating, offering obeisances, performing kértana, hearing 
her glories, planting, watering and offering worship.

Hari-bhakti-viläsa (9.104) states:

yä dåñöä nikhilägha-saìgha-çamané spåñöä vapuù-pävané
rogäëäm abhivanditä nirasané siktäntaka-träsiné

pratyäsatti vidhäyiné bhagavataù kåñëasya samropitä
nyastä tac-caraëe vimukti-phaladä tasyai tulasyai namaù

O Tulasé, I offer my respectful obeisances unto you. Simply by 
seeing you all sins are destroyed. Simply by touching you one’s 
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body is purified. By offering obeisances unto you all diseases 
are driven away. By offering water unto you the fear of death is 
dispelled. By planting you one obtains proximity to the Lord. 
By offering you unto the lotus feet of Çré Kåñëa, one obtains a 
special type of mukti, the rare fruit of prema-bhakti.

In the scriptures, various mantras have been given to (i) bathe 
tulasé, (ii) pick her leaves, (iii) circumambulate her and (iv) offer 
obeisances unto her.

(i) Çré tulasé-snäna-mantra ~ mantra for bathing tulasé
This mantra should be uttered while offering water to çré tulasé:

govinda-vallabhäà devéà
bhakti-caitanya-käriëém

snäpayämi jagad-dhätréà
viñëu-bhakti-pradäyinäm

O Devé, beloved of Govinda, you awaken consciousness for 
the service of the Lord and bestow viñëu-bhakti. I bathe you,  
O Tulasé, who are the mother of the universe. 

(ii) Çré tulasé-cayana-mantra ~ mantra for picking tulasé leaves
This mantra should be uttered while picking the leaves of  

çré tulasé:
tulasy amåta janmäsi

sadä tvaà keçava-priyä
keçavärthe vicinvämi

varadä bhava çobhane
Hari-bhakti-viläsa (7.347),  

quoted from the Skanda Puräëa

O Tulasé, you have been produced from nectar during the 
churning of the milk ocean. You are always dear to Lord 
Keçava. I pick your leaves only for the worship of Çré Kåñëa. 
May you bestow upon me the benediction that my worship of 
Kåñëa will obtain success.
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(iii) Çré-tulasé-pradakñiëä-mantra ~ mantra for circumambulating tulasé
One should recite this mantra while circumambulating tulasé  

four times:
yäni käni ca päpäni

brahma-hatyädikäni ca
Hari-bhakti-viläsa (12.19)

O Tulasé-devé, by circumambulating you all types of sins are 
driven away, including the killing of a brähmaëa. 

(iv) Çré-tulasé-praëäma-mantra ~ mantra for offering obeisances 
unto tulasé

våndäyai tulasé-devyai
priyäyai keçavasya ca

kåñëa-bhakti-prade devi
satyavatyai namo namaù

O Våndä-devé, O Tulasé-devé! You are very dear to Lord Keçava. 
O Devé Satyavaté, you bestow kåñëa-bhakti. I offer repeated 
obeisances unto you.

The myrobalan tree
In Hari-bhakti-viläsa (9.229), quoting from the Skanda Puräëa, 

the glories of the myrobalan tree are described in the following 
statement of Çré Brahmä to Çré Närada:

dhätré-cchäyäà samäçritya
yo ’rcayec cakra-päëinam

puñpe puñpe ’çvamedhasya
phalaà präpnoti mänavaù

One who worships Çré Bhagavän, who bears the discus in His 
hand, beneath the shade of a myrobalan tree obtains the results 
of performing the açvamedha-yajïa with each flower offered to 
the Lord.
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Go (cows)
The Gautaméya-tantra states the following regarding the glories 

of the cow:

gaväà kaëòüyanaà kuryäd
gogräsaà gau pradakñiëam

goñu nityaà prasannäsu
gopälo ’pi prasédati

The worship of the cow is accomplished by gently scratching 
her limbs, by offering her a mouthful of green grass and by 
circumambulating her. By pleasing the cow, Çré Gopäla also 
becomes pleased.

The pleasure of Çré Gopäla is the one and only aim of the 
devotee. Therefore, to raise cows, to offer obeisances to them and 
to always honour them are considered to be a limb of bhakti. 
Millions and millions of demigods reside in the limbs of a cow. 
Even Çré Kåñëa and His friends always render service to cows. 
By Kåñëa’s pastimes of herding cows, it is proved how much the 
cow is worshipable for the devotees. Cows provide nourishment 
and sustenance to all by offering their milk, from which ghee and 
other products are derived. Because of this great service, cows are 
considered to be the mother of human society.

Brāhmaṇas
Brähmaëas are very dear to Çré Bhagavän. Those who know 

the truth regarding Çré Kåñëa, the form of the Supreme Absolute 
(parabrahma-svarüpa), and who always wander in the realm of 
that Absolute (by contemplating Çré Kåñëa’s näma, rüpa, guëa and 
lélä) are called brähmaëas. Those who are unacquainted with this 
brahma-tattva, although taking birth in a brähmaëa family, are 
not brähmaëas. Only Vaiñëavas are brähmaëas in the true sense of 
the word. Çré Bhagavän appears specifically for the protection and 
upliftment of such brähmaëas and cows. Such brähmaëas are also 
known as bhüsura, gods of this Earth planet. Therefore, it is the 
duty of sädhakas to offer respect to the brähmaëas who possess 
such qualities.
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Vaiṣṇavas
The glories of the Vaiñëavas are profusely described in all 

the çästras. Without the association of the devotees of Bhagavän, 
bhakti cannot be obtained, and without bhakti Bhagavän cannot 
be obtained. In spite of the presence of bhakti, if one does not hear 
and chant in the association of devotees, then bhakti cannot mature 
and blossom into the state of bhäva or prema. Çréla Kåñëadäsa 
Kaviräja Gosvämé has described three things that possess great 
potency for sädhakas: the dust from the lotus feet of the devotees,  
the water that washes their feet and the remnants of their prasäda 
(which also refers to the words flowing from their mouths). By 
honouring these three, bhakti very easily makes its appearance in 
the heart of the sädhaka.

bhakta-pada-dhüli ära bhakta-pada-jala
bhakta-bhukta-avaçeña, – ei tina mahäbala

Çré Caitanya-caritämåta (Antya-lélä 16.60)

In his book Prärthanä, in the prayer known as Svaniñöhä, Çréla 
Narottama Öhäkura has expressed deep faith in the association of 
Vaiñëavas in the following words:

vaiñëavera pada-dhüli,     tähe mora snäna-keli,
tarpaëa mora vaiñëavera näma

vaiñëavera ucchiñöa,     tähe mora manoniñöha,
vaiñëavera nämete ulläsa

To consecrate my body with the dust of the lotus feet of Vaiñëavas 
is a bath of ecstatic delight. By chanting their names, my offering 
of oblations to the forefathers is automatically accomplished. The 
remnants of their prasäda is my all-in-all, and by hearing and 
chanting their names, indescribable bliss radiates within my heart.

Hari-bhakti-viläsa (10.312), quoting from the Skanda Puräëa, 
states:

hanti nindati vai dveñöi
vaiñëavän näbhinandati
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krudhyate yäti no harñaà
darçane patanäni ñaö

To kill a Vaiñëava, to slander him, to bear malice against him, 
to fail to welcome him or please him, to display anger toward 
him and to not feel pleasure upon seeing him – these six are the 
causes of fall-down.

Thus far, ten limbs of bhakti have been described, beginning 
from çré-guru-padäçraya (taking shelter of the lotus feet of a 
spiritual master) up to the present point. All these ten limbs are 
to be followed. The next ten limbs described are in the form of 
prohibitions and are to be avoided by sädhakas. Only by refraining 
from these can bhakti obtain nourishment.

(11) Asādhu-saṅga-tyāgaḥ 
 Giving up the association of non-devotees

On the manifestation of bhäva, bhakti becomes concentrated. 
Until bhäva makes its appearance, it is essential to renounce 
association that is opposed to bhakti. The word saìga, meaning 
‘association’, implies attachment. Therefore, proximity to others 
or conversation with them is not called saìga. Saìga occurs when 
attachment arises in others’ proximity or in conversation with them.

The association of persons who are diverted from service 
to the Lord is strictly forbidden. When bhäva arises, there is no 
longer any inclination toward the association of persons whose 
attention is drawn toward the illusory material world. But those 
who are eligible for the practice of vaidhé-bhakti should always 
consciously avoid such association. As trees and plants perish 
due to excessive heat and contaminated air, the bhakti-latä also 
dries up due to the association of persons averse to Kåñëa.

There are four kinds of persons who are diverted from the 
service of Kåñëa: (1) sensualistic persons who are devoid of kåñëa-
bhakti and attached to material enjoyment; (2) stré-saìgé, those 
who are attached to the association of women; (3) those whose 
hearts are infected with the faults of atheism and mäyäväda; and 
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(4) those who are entrenched in karma. One should keep a safe 
distance from the association of these four kinds of persons.

(12) Bahu-śiṣya-karaṇa-tyāgaḥ 
 Renouncing the desire to recruit many disciples

To make many disciples in order to accumulate wealth and 
increase one’s pride and prestige is one of the principal obstacles 
on the path of bhakti. In his commentary on Bhakti-rasämåta-
sindhu (1.2.113), Çréla Jéva Gosvämé has written that one should 
not accept many unqualified persons as disciples, even for the 
purpose of expanding the sampradäya: sva sva sampradäya 
våddyartham anadhikäriëo ’pi na saìgåhëéyät. To make many 
disciples, one will have to accept many unqualified persons 
whose hearts are devoid of çraddhä. To make disciples of faithless 
persons is an offence, which presents obstacles in the practice of 
one’s bhajana, and ultimately one will have to fall down into hell.

(13) Bahu-ārambha-tyāgaḥ 
 Renouncing excessive undertakings

Pompous and showy enterprises or enormous festivals are 
called excessive undertakings (bahu-ärambha). They should be 
avoided under all circumstances. The purport of this is that while 
accepting whatever little is necessary to maintain one’s existence, 
one should engage in bhagavad-bhajana. By taking up grandiose 
enterprises one becomes so attached to them that one cannot fix 
the mind in bhajana. Therefore the prescription has been given to 
renounce excessive undertakings.

(14) Bahu-śāstra-vyākhyā-vivādādi-tyāgaḥ 
 Renouncing the study of many scriptures in  
 order to make novel explanations and arguments

The çästras are like an ocean. In taking instructions on a 
particular subject, it is best to study the çästras related to that 
subject from beginning to end and by thoroughly examining 
them. By reading only a little of many different çästras, one does 
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not obtain full knowledge of any subject. Especially in regard to 
the bhakti-çästras, if one does not apply the mind and study with 
careful consideration, then one’s intelligence will not become 
impregnated with sambandha-tattva-jïänam (knowledge of one’s 
relationship with Bhagavän).

Bear in mind that only the direct meaning of the çästras 
should be taken. By presenting many varied explanations of the 
scriptures, contrary conclusions ensue. By too much argument 
and disputation, the mind becomes perplexed and cannot become 
fixed in bhajana. In Çré Caitanya-caritämåta (Madhya-lélä 22.118) 
Çré Caitanya Mahäprabhu has given the following direction to 
Sanätana Gosvämé:

bahu-grantha-kaläbhyäsa-vyäkhyäna varjiba

One should not partially study many scriptures just to present 
new explanations.

Also, in Çrémad-Bhägavatam it is said: “na vyäkhyäm upayuïjéta –  
one should not make a profession of explaining the scriptures or 
reciting the Bhägavatam in order to maintain one’s existence.” 
By doing so, Çrémad-Bhägavatam and other scriptures simply 
become a medium for business exchange, which is thoroughly 
opposed to bhakti-sädhana. In Çrémad-Bhägavatam (7.13.8) all 
these practices have been clearly prohibited:

na çiñyän anubadhnéta
granthän naiväbhyased bahün

na vyäkhyäm upayuïjéta
närambhän ärabhet kvacit

Practitioners of bhakti should not make many disciples. In other 
words, they should not be moved by greed to make disciples 
of unqualified persons who are lacking in faith. They should 
not study many scriptures. They should not make a business 
of explaining the çästras in order to accumulate wealth, nor 
should they undertake ostentatious enterprises.
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(15) Vyavahāre kārpaṇya-tyāgaḥ 
 Giving up miserly behaviour

For the maintenance of one’s existence in this material 
world, it is necessary to acquire suitable items for one’s food 
and clothing. If one does not obtain such items, difficulty will 
arise. Even if such items are obtained, one experiences difficulty 
when they are destroyed. Thus, even in the presence of miseries, 
devotees should not become disturbed; rather they should always 
remember Bhagavän within their minds. If endowed with sufficient 
competence and capability, one should not be miserly in regard 
to the service of the Lord, the service of the Vaiñëavas, festivals 
commemorating the appearance day of the Lord and other such 
activities. One should be satisfied with whatever one obtains and 
carry on with one’s activities of service to the Lord.

(16) Śoka-krodhādi-tyāgaḥ 
 Giving up lamentation, anger, etc.

Çré Kåñëa does not appear in a heart that is filled with lamen-
tation, fear, anger, greed and envy. Lamentation and illusion may 
arise due to separation from friends and relatives, and due to 
obstacles arising in the fulfilment of one’s desires. However, one 
should not fall under the sway of such lamentation and illusion. 
One certainly feels lamentation on being separated from one’s 
children, but one should dispel such lamentation by remembering 
Lord Hari. Therefore, one should practise fixing the mind on the 
lotus feet of Bhagavän.

(17) Devatāntara-nindā-tyāgaḥ 
 Giving up blasphemy and disrespect of demigods

It is essential to have exclusive and undivided devotion 
to Çré Kåñëa (ananya-bhakti). Çré Kåñna is the müla-devatä, or 
original God of all gods. No one should consider the demigods 
independent from Çré Kåñëa and thus offer separate worship 
to them. But one should not disrespect the demigods upon 
seeing other persons worshipping them. One should know all 
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the demigods to be servants of Çré Kåñëa and thus offer respect 
to them. However, one should incessantly meditate upon and 
remember only Çré Kåñëa.

As long as the heart of the jéva is not free from the influence 
of the three modes of nature, ananya-bhakti will not arise there. 
Those whose hearts are covered by the three modes – goodness 
(sattva), passion (rajas) and ignorance (tamas) – engage in the 
worship of the demigods who are the controlling deities of those 
modes. In accordance with the modes that are prominent within 
their hearts, they worship the corresponding demigods in charge 
of such modes. Their faith is exactly in accordance with their 
eligibility. Therefore, one should not display any attitude of 
animosity or disrespect toward the worshipful demigods of such 
persons. By the mercy of the demigods, such worshippers can 
make gradual progress and their heart may at some time become free 
from the influence of the modes.

(18) Prāṇī-mātre udvega-tyāgaḥ 
 Giving up harassment of other living entities

Çré Kåñëa becomes very quickly satisfied with those who 
maintain an attitude of compassion toward other living entities 
and do not create any kind of anxiety for them, either by body, 
mind or words. Mercy is the fundamental dharma of the Vaiñëavas.

(19) Sevā-aparādha-nāma-aparādha-tyāgaḥ 
 Giving up all offences in regard to sevā and nāma

Devotees should be very attentive to avoid committing sevä-
aparädha in relation to the worship of the deity (arcana) and 
näma-aparädha in relation to bhakti in general. There are thirty-
two kinds of sevä-aparädha, such as entering the temple of the 
Lord on a palanquin or wearing shoes. There are ten kinds of  
näma-aparädha, such as blasphemy of devotees or disrespect of the 
spiritual master. Offences of both these kinds should certainly be 
avoided. As these offences are elaborately described later on, they 
are only briefly mentioned here.
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(20) Guru-kṛṣṇa-bhakta-nindā-sahana-tyāgaḥ 
 One should not tolerate blasphemy of śrī guru,  
 Śrī Kṛṣṇa or the devotees

To blaspheme çré gurudeva, Çré Bhagavän or the devotees is 
an offence. Similarly to hear blasphemy of them is also a great 
offence. If a person is capable, he should give suitable punishment 
to such offenders. If he is unable to do so, he should cover his 
ears, leave that place and take bath with his clothes on. By hearing 
blasphemy, the active principle (våtti) of bhakti becomes withered. 
Those who blaspheme Kåñëa or the Vaiñëavas are offenders who 
are averse to Çré Kåñëa. In Çrémad-Bhägavatam (10.74.40) it is said:

nindäà bhagavataù çåëvaàs
tat-parasya janasya vä

tato näpaiti yaù so ’pi
yäty adhaù sukåtäc cyutaù

Those who hear blasphemy of Bhagavän or His devotees and do 
not leave that place are deprived of their auspicious activities 
and fall down to a degraded position.

Çré gurudeva is included here within the classification of the 
devotees. Therefore, one should never tolerate blasphemy of çré 
gurudeva, Çré Kåñëa or the devotees.

The following forty-four limbs of bhakti are included within 
the twenty limbs already mentioned. They have been described 
as separate limbs in order to understand the subject matter 
elaborately. The thirty limbs from the twenty-first item, adopting 
the outward signs of a Vaiñëava, to the fiftieth item, offering of 
one’s dear objects to Kåñëa, are included within arcana-märga, 
the path of regulated worship.

(21) Vaiṣṇava-cihna-dhāraṇam 
 Adopting the outward signs of a Vaiṣṇava

To wear three strings of tulasé beads around the neck, to 
adorn the body in twelve places with tilaka and so on is called 
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vaiñëava-cihna-dhäraëa, adopting the outward signs of a Vaiñëava. 
A sädhaka must certainly adopt these Vaiñëava markings. The 
injunction to wear three strands of tulasé beads around the neck 
has been given in Hari-bhakti-viläsa. Without wearing a tulasé-
mälä, all auspicious religious performances, such as bhagavad-
arcana and bhagavad-upäsanä,5 are rendered fruitless.

The çästras prescribe wearing necklaces made of lotus seeds, 
rudräkña beads, beads made from the myrobalan tree, tulasé beads 
and so on. For the Vaiñëavas, however, the wearing of a tulasé-
mälä is the best of all. Tulasé is supremely pure and very dear to 
Bhagavän. Therefore, by wearing a tulasé-mälä the body, mind, 
words and soul become pure, and the inclination toward bhakti 
begins to manifest spontaneously.

The çästras prescribe wearing two kinds of tilaka: ürdhva-
puëòra, vertical markings worn on the forehead by Vaiñëavas, 
and tri-puëòra, three horizontal lines worn across the forehead 
by Çaivites and mäyävädés. Vaiñëavas and faithful brähmaëas 
should wear ürdhva-puëòra tilaka. Ürdhva-puëòra tilaka is 
known as a temple of Lord Hari, for Çré Bhagavän resides in it. 
Only after first applying ürdhva-puëòra tilaka in twelve places 
should one carry out his daily religious performances, worship 
and other various services. According to the Padma Puräëa 
one should not see the body of a human being that is devoid of 
ürdhva-puëòra tilaka. The body of such a person is compared to  
a crematorium.

The çästras prescribe wearing ürdhva-puëòra tilaka made 
either from gopé-candana, a type of white clay produced in Dvärakä, 
or from the dust of Çré Våndävana, the dust of Rädhä-kuëòa, the 
dust from places where tulasé is grown and so on. Nonetheless, 
in all çästras, the greatest importance is given to wearing ürdhva-
puëòra tilaka made from gopé-candana. By wearing this tilaka, 

5 The term bhagavad-arcana refers specifically to the worship of the deity, whereas the 
term bhagavad-upäsanä is a broader designation that refers to worship of the Lord through 
any of the different limbs of bhakti, such as çravaëa, kértana, viñëu-smaraëa and arcana. 
The word upäsanä literally means upa-äsanä – ‘to sit near by means of the heart’. Thus 
bhagavad-upäsanä refers to all those activities by which one approaches the Lord through 
the heart, in order to offer worship.
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all of one’s çubha karma produces imperishable results. By this 
simple act, Bhagavän becomes pleased and one obtains bhagavad-
bhakti. The following statement regarding the wearing of ürdhva-
puëòra tilaka is found in Hari-bhakti-viläsa (4.232–3), cited from 
the Garuòa Puräëa:

yo måttikäà dväravaté-samudbhaväà
kare samädäya laläöa-paööake

karoti nityaà tv atha cordhva-puëòraà
kriyä-phalaà koöi-guëaà sadä bhavet

kriyä-vihénaà yadi mantra-hénaà
çraddhä-vihénaà yadi käla-varjitam

kåtvä laläöe yadi gopé-candanaà
präpnoti tat-karma-phalaà sadäkñayam

Those who take gopé-candana, produced in Dvärakä, and apply 
it to their foreheads daily as ürdhva-puëòra tilaka find the 
results of all their activities multiplied millions of times. Even 
if such activities are performed without the proper purificatory 
rites, without the chanting of mantras, without faith or at a 
prohibited time, they produce imperishable results, simply by 
the wearing of gopé-candana on the forehead.

(22) Harināmākṣara-dhāraṇam 
 To wear the letters of the Lord’s holy name

To stamp the principal limbs of the body with candana, 
forming the letters of the Lord’s holy names such as the Hare 
Kåñëa mantra, the Païca-tattva mantra or other such names, is 
known as wearing the letters of the Lord’s holy name.

(23) Nirmālya-dhāraṇam 
 To accept the remnants of articles used by the deity

To accept articles offered to the deity of the Lord, such as 
clothes, garlands, sandalpaste, scents, ornaments and other similar 
items, is known as nirmälya-dhäraëa, wearing the remnants of 
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the deity. By doing so one easily conquers over mäyä and enters 
into bhagavad-bhakti. In Çrémad-Bhägavatam (11.6.46), Uddhava, 
addressing Lord Çré Kåñna, has said:

tvayopabhukta-srag-gandha-
väso ’laìkära-carcitäù

ucchiñöa-bhojino däsäs
tava mäyäà jayema hi

O Bhagavän, we decorate ourselves with the garlands, sandal-
wood, clothes and ornaments worn by You. We are Your 
servants who subsist on the remnants of food left by You. 
Therefore, we shall certainly conquer over Your illusory energy.

From this statement it is clear that by wearing the remnants 
of articles offered to the deity, the fear of mäyä cannot remain. 
Therefore, it is the duty of sädhakas to wear the remnants of 
articles offered to Bhagavän.

(24) Nṛtyam 
 Dancing before the Lord

Sädhakas should dance before the deity of the Lord with a 
devotional attitude. In Bhakti-rasämåta-sindhu (1.2.127), quoting 
from the Dvärakä-mähätmya, it is said:

yo nåtyati prahåñöätmä
bhävair bahu-subhaktitaù

sa nirdahati päpäni
manvantara-çateñv api

Those who dance before the Lord with exuberant hearts and 
overwhelming devotional feelings completely destroy all their  
sins performed in hundreds of manvantaras6.

6 One manvantara is equal to seventy-one cycles of the four yugas: Satya, Tretä, Dväpara 
and Kali. The four yugas are equivalent to 4,320,000 years.
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(25) Daṇḍavat-praṇāmam 
 Prostrated obeisances

One should offer daëòavat-praëäma to the deity of Bhagavän, 
keeping one’s left side to the Lord. One should offer daëòavat-
praëäma to çré gurudeva directly facing him. One should offer 
säñöäìga-daëòavat-praëäma (obeisances with eight limbs) by 
extending both arms forward and falling on the ground like a stick 
(daëòa). The eight limbs referred to in this type of praëäma are the 
hands, the feet, the knees, the chest, the forehead, the mind, vision 
and speech. There is also an injunction to offer praëäma with five 
limbs, païcäìga-praëäma – the knees, the arms, the forehead, the 
intelligence and speech. In the Näradéya Puräëa, the glories of 
offering praëäma to Çré Bhagavän have been described as follows 
(Bhakti-rasämåta-sindhu 1.2.129):

eko ’pi kåñëäya kåtaù praëämo
daçäçvamedhävabhåthair na tulyaù

daçäçvamedhé punar eti janma
kåñëa-praëämé na punar bhaväya

The effect of offering praëäma to Çré Kåñëa once only is so great 
that even the performance of ten açvamedha-yajïas cannot 
be compared with it. This is so because the performer of ten 
açvamedha-yajïas has to take birth again, whereas one who 
once offers praëäma to Kåñëa does not take birth again.

(26) Abhyutthānam 
Rising from one’s seat in honour of the Lord

When one comes before Çré Bhagavän for darçana as the 
Lord is touring the city in a ratha, or palanquin, or when one 
sees çré gurudeva or the Vaiñëavas approaching, one should 
stand courteously and offer respectful salutation. This is called 
abhyutthäna, rising from one’s seat in honour of the Lord. By doing 
so Bhagavän is pleased and bhakti flourishes. In the Brahmäëòa 
Puräëa it is said:
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yänärüòhaà puraù prekñya
samäyäntaà janärdanam

abhyutthänaà naraù kurvan
pätayet sarva-kilbiñam

Bhakti-rasämåta-sindhu (1.2.130)

Those who see Bhagavän Çré Janärdana mounted on His cart 
or palanquin and rise from their seats to offer Him respectful 
salutations have all their sins destroyed.

(27) Anuvrajyā 
To follow behind the deity of the Lord

To faithfully follow behind, beside or in front of the ratha-yäträ 
procession of Çré Bhagavän at the time of His touring the city is 
known as anuvrajyä (following behind the deity of the Lord). One 
should also follow çré gurudeva and the Vaiñëavas at the time of their 
arrival or departure. In the Bhaviñyottara Puräëa there is the follow-
ing statement about anuvrajyä (Bhakti-rasämåta-sindhu 1.2.131):

rathena saha gacchanti
pärçvataù påñöhato ’grataù

viñëunaiva samäù sarve
bhavanti svapacädayaù

If even a caëòäla follows behind, at the side of or in front of 
the ratha cart of Çré Bhagavän, he becomes as worshipable as 
Viñëu Himself.

(28) Śrī-mūrti-sthāne gamanam 
 To visit the place where the deity is established

One should visit the temple and pastime places of Çré 
Bhagavän and offer respectful salutation by taking darçana, 
offering praëäma and reciting prayers. In the Puräëas it is said:

samsära marukäntära-
nistära-karaëa-kñamau
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çläghyau täv eva caraëau
yau hares tértha-gäminau

Bhakti-rasämåta-sindhu (1.2.133)

The feet that journey to the holy places of Çré Hari are praise-
worthy because by doing so, they enable one to cross over the 
desert of this material existence.

(29) Parikramā 
Circumambulation

One should perform parikramä of the temple of Çré Bhagavän, 
the places associated with His pastimes (lélä-sthalés), tulasé, Çré 
Giriräja-Govardhana and so on, keeping one’s right side to them. 
In general one should circumambulate four times. In Hari-bhakti-
sudhodaya it is said:

viñëuà pradakñiëé-kurvan
yas taträvartate punaù

tad evävartanaà tasya
punar nävartate bhave

Bhakti-rasämåta-sindhu (1.2.135)

Those who perform parikramä of Çré Viñëu again and again, 
while keeping their right side to the Lord (pradakñiëä), carry 
out their final rotation, for they will not have to rotate again in 
the cycle of repeated birth and death.

(30) Pūjā, or Arcana 
Worship of the deity

To worship the deity with various kinds of articles (upacära) 
is called püjana, or arcana. Worship of the Lord with five articles 
is called païcopacära-püjana. The five items employed in such 
wor ship are (1) sweet scents (gandha), (2) flowers (puñpa),  
(3) incense (dhüpa), (4) a lamp (dépa) and (5) offering of eatables 
(naivedya).
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Worship of the Lord with sixteen articles is called ñoòaçopacära-
püjana. The sixteen items are as follows: (1) a sitting place (äsana), 
(2) welcoming or inviting the deity (svägata), (3) sipping water for 
purification (äcamana), (4) water for washing the feet of the deity 
(pädya), (5) water for washing the deity’s mouth (arghya), (6) an 
oblation of honey, ghee, milk, yoghurt and sugar all mixed together 
(madhuparka), (7) sipping water for purification again (äcamanéya), 
(8) bathing the deity (snäna), (9) clothes (vasana), (10) ornaments 
(äbharaëa), (11) sweet scents (gandha), (12) flowers (puñpa),  
(13) lamp (dépa), (14) incense (dhüpa), (15) eatables (naivedya) and 
(16) sandalwood (candana). In the Viñëu-rahasya it is stated:

çré-viñëor arcanaà ye tu
prakurvanti narä bhuvi

te yänti çäçvataà viñëor
änandaà paramaà padam

Bhakti-rasämåta-sindhu (1.2.139)

Those who worship Bhagavän Çré Viñëu attain to the supreme 
abode of Viñëu, which is eternal and full of transcendental bliss.

(31) Paricaryā 
Service to, or attendance upon, the Lord

In Bhakti-rasämåta-sindhu (1.2.140) it is stated:

paricaryä tu sevopa-
karaëädi pariñkriyä

tathä prakérëaka-cchatra-
väditrädyair upäsanä

To serve Kåñëa like a king is called paricaryä (attendance 
upon the Lord). This service is of two kinds: (1) cleansing 
and purifying the articles to be offered in the worship of the 
Lord and (2) rendering service to Çré Vigraha by waving the 
cämara, holding the umbrella over the deity, playing musical 
instruments and performing other such services.
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(32) Gītam 
Singing

The bhakti-sädhakas should sing the songs of the mahäjanas 
in front of the deity of Bhagavän. Such songs are steeped in prayer 
expressing the moods of surrender to the Lord (çaraëägati), 
yearning for personal service to the Lord (lälasämayé), and other 
such sentiments.

(33) Saṅkīrtanam 
Congregational chanting of the Lord’s holy name

When many faithful devotees following under the guidance 
of mahäpuruñas assemble together and loudly chant the holy 
name of the Lord for the pleasure of Çré Bhagavän, it is called 
saìkértana. This has been expressed in the following words of  
Çré Jéva Gosvämé from the Krama-sandarbha: saìkértanaà bahubhir 
militvä tadgäna-sukhaà çré-kåñëa-gänam. In Çré Caitanya-caritämåta 
(Antya-lélä 4.70–1) näma-saìkértana has been declared to be the 
foremost among the sixty-four limbs of bhakti or among the nine 
limbs of bhakti:

bhajanera madhye çreñöha nava-vidhä bhakti
‘kåñëa-prema’, ‘kåñëa’ dite dhare mahä-çakti

tära madhye sarva-çreñöha näma-saìkértana
niraparädhe näma laile päya prema-dhana

Of the various processes of sädhana, nine types of bhakti 
(çravaëa, kértana, smaraëa and so on) are the best, for they have 
such great potency to bestow kåñëa-prema and give Çré Kåñëa. 
Of these nine practices, bhagavan-näma-saìkértana is the most 
excellent. If one performs näma-saìkértana free from offences, 
he will certainly attain the most valuable wealth of kåñëa-prema.

Especially in Kali-yuga, näma-saìkértana is the one and only 
super-excellent process of religion. Çréla Jéva Gosvämé has said 
that in Kali-yuga, even if one performs the other limbs of bhakti, 
they must certainly be accompanied by çré näma-saìkértana 
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(ataeva yady anyäpi bhaktiù kalau kartavyä, tadä tat-saàyoge 
naivety uktam).

(34) Japaḥ 
Utterance of the holy name and mantras

To utter the holy name or mantras is called japa. This utterance 
(uccäraëa) is of three kinds: (1) verbal (väcika), (2) whispered 
(upäàçu) and (3) within the mind (mänasika). To perform japa 
with clear, audible enunciation of the mantra is called väcika-
japa. When japa is performed softly, with only a slight movement 
of the lips, and can only be heard by one’s own ears, it is called 
upäàçu-japa. To meditate on näma or a mantra within one’s mind 
is called mänasika-japa.

In his commentary on Hari-bhakti-viläsa (11.247), Sanätana 
Gosvämipäda has said: “väcikasya kértanäntargatvät mänasi-
kasya smaraëätmatvät – väcika-japa is included within the limb 
of kértana, and mänasika-japa is included within the limb of 
smaraëa.” In Bhakti-sandarbha (Anuccheda 276), Çré Jéva Gosvämé 
has said:

tatra näma-smaraëaà – harer näma paraà japyaà dhyeyaà 
geyaà nirantaram | kértanéyaà ca bahudhä nirvåttér bahudhecchatä |  
iti jäväli-samhitädy-anusäreëa jïeyam | näma-smaraëaà tu 
çuddhäntaù-karaëatäm apekñate | tat saìkértanäc-cävaram iti 
müle tu nodäharaëa spañöatä |

In the Jäväli-saàhitä the process of näma-smaraëa has been 
described in the following way. Those who are desirous of 
obtaining unlimited varieties of spiritual bliss should always 
perform japa, meditation (dhyäna), singing (gäna) and kértana 
of the topmost names of Çré Hari. But in the practice of näma-
smaraëa, one cannot obtain spiritual bliss as long as the heart 
remains impure. The practice of näma-saìkértana, however, 
does not depend on purification of the heart. Therefore, 
näma-smaraëa is less effective than näma-saìkértana. Näma-
saìkértana is of greater importance.
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(35) Stava-pāṭhaḥ 
Recitation of songs or hymns in praise of  
 the Lord

In Çrémad-Bhägavatam and other scriptures, and in the books 
composed by the six Gosvämés, there are many useful hymns 
of praise (stavas and stotras) that are saturated with the mood of 
prayer to çré guru, Çré Caitanya Mahäprabhu, Nityänanda Prabhu, 
Çrématé Rädhikä, Çré Våndävana-dhäma, Çré Navadvépa-dhäma, 
Çré Giriräja-Govardhana, Yamunä, Rädhä-kuëòa, Çyäma-kuëòa  
and so on. The sädhaka should recite these with great love and 
devotion.

(36) Mahā-prasāda-sevā 
Honouring the remnants of food offered to  
 the deity 

Food items and beverages offered to the Lord are called mahä-
prasäda. It is the duty of the devotees to honour mahä-prasäda. 
By honouring mahä-prasäda, anarthas are easily destroyed and 
bhagavad-bhakti is augmented. Bhagavad-bhaktas accept only 
mahä-prasäda; therefore, the remnants of their prasäda is called 
mahä-mahä-prasäda, which is a greatly powerful medicine for 
effecting the growth of bhakti within the heart.

(37) Vijñaptiḥ 
  Submissive prayer or entreaty

Vijïapti means ‘to make known one’s prayer at the lotus feet of 
Çré Bhagavän’. To describe one’s miserable condition, deceit ful-
ness, attachment to material existence, helplessness and so on, 
and to pray for deliverance in a voice of despair, as well as for 
the attainment of service to the Lord’s lotus feet, is called vijïapti. 
Vijïapti is of three kinds: (i) samprärthanätmikä, (ii) dainyabodhikä 
and (iii) lälasämayé. Examples of each of these are found in the 
following verses from Bhakti-rasämåta-sindhu.
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(i)   Samprārthanātmikā
A prayer of wholehearted submission of mind, body and 

everything to the Lord:

yuvaténäà yathä yüni
yünäà ca yuvatau yathä

mano ’bhiramate tadvan
mano me ramatäà tvayi

Bhakti-rasämåta-sindhu (1.2.153)

O my Lord, as the minds of young boys and girls remain 
attached to one another, please let my mind be attached to You.

(ii) Dainya-bodhikā 
Making known one’s insignificance and worthlessness:

mat-tulyo nästi päpätmä
näparädhé ca kaçcana

parihäre ’pi lajjä me
kià bruve puruñottama

Bhakti-rasämåta-sindhu (1.2.154)

O Puruñottama, in this world there is no sinner and offender 
like me. Even though You are an ocean of causeless mercy,  
I am ashamed even to request You to forgive my offences. What 
more shall I say?

(iii) Lālasāmayī
  Yearning for the personal service of the Lord

kadähaà yamunä-tére
nämäni tava kértayan

udväñpaù puëòarékäkña
racayiñyämi täëòavam

Bhakti-rasämåta-sindhu (1.2.156)

O Puëòarékäkña (lotus-eyed Lord), when, upon the banks of 
the Yamunä, my eyes brimming with tears of ecstasy and my 
voice choked with divine spiritual emotion, will I chant Your 
holy names and dance like a madman?
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Additional Comment

The above text (Bhakti-rasämåta-sindhu 1.2.156) is 
an example of a prayer made by a jäta-rati-bhakta, or a 
devotee in whom bhäva-bhakti has already been aroused. 
This is the characteristic of lälasämayé-vijïapti. Lälasämayé-
vijïapti is a prayer for a particular kind of direct service 
to the Lord and is made by a devotee in whom rati is 
already manifest. Samprärthanätmikä-vijïapti, however, is 
a prayer by a devotee in whom rati is not yet awakened. 
It is a prayer for the awakening of rati. In such a prayer, 
lälasä, or longing, is also present, but there is an absence of 
bhäva. According to the commen tary of Çré Jéva Gosvämé, 
the example of lälasämayé-vijïapti should actually come 
under the heading of rägänuga-bhakti.

(38) Caraṇāmṛta-pānam 
 Drinking the nectar used to wash the lotus feet  
 of the Lord

After the deity of the Lord has been bathed with various 
substances, the nectar is collected from the Lord’s feet and is 
thus called çré caraëämåta. Sädhakas should regularly and with  
great faith drink that caraëämåta and reverentially bear it on their 
heads. By doing so, their bhakti is developed.

As the following limbs, numbered 39–42, are completely clear, 
no elaborate explanation has been given of them.

(39) Dhūpa-mālyādi-saurabha-grahaṇam
Smelling the fragrance of incense and flower garlands offered 

to the Lord is the thirty-ninth limb of vaidhé-sädhana-bhakti.

(40) Śrī-mūrti-darśanam
Sädhakas should daily take darçana of the deity of Bhagavän, 

either in the temple or in one’s own home. By doing so, devotees 
directly taste the sweetness of the Lord.
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(41) Śrī-mūrti-sparśanam
Touching the deity of Bhagavän is also counted as a limb  

of bhakti.

(42) Ārātrika-darśanam
The sädhaka should take darçana of the ärati offered to the 

deity of Bhagavän at the three junctions of the day: morning, 
noon and night.

(43) Śravaṇam 
 Hearing

To hear descriptions of Çré Kåñëa’s näma, rüpa, guëa and lélä 
is called çravaëa. Such descriptions are non-different from Him; 
all the potencies of Çré Kåñëa Himself have been invested in them. 
Çré Bhagavän enters the heart of the listener through the medium  
of hearing lélä-kathä, destroys all anarthas situated in the heart, 
and transmits prema-bhakti there.

çåëvatäà sva-kathäù kåñëaù
puëya-çravaëa-kértanaù

hådy antaù stho hy abhadräëi
vidhunoti suhåt satäm

Çrémad-Bhägavatam (1.2.17)

By hearing the lélä-kathä of Çré Bhagavän, all the misfortunes 
of the jévas are dispelled. Those who possess an ardent desire to 
obtain unalloyed prema-bhakti at the lotus feet of Çré Kåñëa must 
certainly hear His lélä-kathä repeatedly and incessantly.

(44) Tat-kṛpāpekṣaṇam 
 Anticipating the mercy of the Lord

Without the mercy of Bhagavän one cannot obtain bhakti, nor 
is it possible to perform sädhana and bhajana. The sädhaka of 
bhakti is always dependent on the mercy of the Lord. He should  
perceive the mercy of Kåñëa everywhere. This is expressed in the 
following verse from Çrémad-Bhägavatam (10.14.8):
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tat te ’nukampäà su-samékñamäëo
bhuïjäna evätma-kåtaà vipäkam

hrd-väg-vapurbhir vidadhan namas te
jéveta yo mukti-pade sa däya-bhäk

Those who clearly perceive Your mercy at every moment with 
great enthusiasm are able to endure with unperturbed minds 
the happiness and distress that comes to them in accordance 
with their prärabdha-karma, considering it to be the mercy 
of the Lord. With hearts filled with love, voices choked with 
emotion and the hairs of their bodies standing on end, they 
offer themselves at Your lotus feet. Just as a son is eligible for 
the wealth of the father, they become eligible for the supreme 
spiritual status, or in other words, bhagavat-prema.

(45) Smaraṇam 
Remembering

To contemplate Çré Kåñëa’s name (näma), form (rüpa) qualities 
(guëa) and pastimes (lélä) is called smaraëa.

(46) Dhyānam 
 Meditation

Very thorough meditation upon the rüpa, guëa, lélä of Bhagavän 
and service to Him is called dhyäna. The meaning of sevä-dhyäna  
is worship or service that is performed within the mind.

(47) Dāsyam 
 Servitude

The pure constitutional disposition (çuddha-svarüpa) of the jéva 
is to be a servant of Çré Kåñëa. Because the jéva’s vision is diverted 
from Çré Kåñëa, his pure constitutional nature becomes covered 
by mäyä. By virtue of some great fortune, the jéva may come to 
learn of his true identity by the association of saintly devotees. The 
sädhaka should then always think, “I am a servant of Çré Kåñëa.” 
This attitude is called däsya. There are two kinds of däsya: (1) in 
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its beginning form, däsya 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 Çré Kåñëa, and He is my master.” This 
attitude is called kaiìkarya. Çré Caitanya Mahäprabhu has said the 
following about the pure svarüpa of the jéva (Padyävalé 74):

nähaà vipro na ca nara-patir näpi vaiçyo na çüdro
nähaà varëé na ca gåha-patir no vana-stho yatir vä

kintu prodyan nikhila-paramänanda-pürëämåtäbdher
gopé-bhartuù pada-kamalayor däsa-däsänudäsaù

I am not a brähmaëa, a kñatriya, a vaiçya or a çüdra. Nor am 
I a brahmacäré, a gåhastha, a vänaprastha or a sannyäsé. I am  
a servant of the servant of the servants of the lotus feet of Çré 
Kåñëa, who is the dearmost beloved of the gopés and an ocean of 
nectar laden with undivided spiritual bliss.

Sädhakas should always maintain this conception.

(48) Sakhyam 
 Friendship

Sakhya is of two kinds: (1) that which is based on faith 
(viçväsa) and (2) that which is based on an attitude of friendship 
(maitré). Draupadé expressed her faith in Çré Kåñëa in the following 
words: “Çré Kåñëa will certainly protect me.” This is an example 
of sakhya-bhäva that is based on faith. Draupadé is an eternally 
liberated associate of Çré Kåñëa. Therefore, her attitude of sakhya-
bhäva, predominated by a very deep sense of faith, is not a subject 
matter for the sädhana of ordinary sädhakas. Nonetheless, because 
of the prevalence of faith in the sakhya-bhäva demonstrated in 
the statement of Draupadé, it is relevant to be used as an example 
of sädhana-bhakti. The example of Draupadé has been given in 
order to incite a similar attitude of sakhya-bhäva predominated 
by viçväsa in faithful sädhakas.

In order to see Çré Bhagavän in His human-like form (out of  
a sense of affection) and in order to behave with Him just like an 
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intimate friend, certain sädhakas, engaged in all kinds of personal 
services, lie down in the temple. This disposition is called mitra-
våtti. Sakhya of this type is not for sädhakas of vidhi-märga. It is 
suitable only for devotees situated in rägänuga, which is based 
on intense greed (lobha). Nevertheless, it is sometimes possible 
for sädhakas of the vidhi-märga. Therefore, this limb is described 
here in the context of vaidhé-sädhana-bhakti.

(49) Ātma-nivedanam 
Dedication of the self

The word ätmä refers to egoism (ahaàtä), or in other 
words, the sense of ‘I’ pertaining to the body, as well as mamatä 
(possessiveness), or the sense of ‘mine’ that is related to the body. 
To offer both of these to Kåñëa is called ätma-nivedana.

The living entity within the body is known as dehé, or one 
who possesses a body, and is also known as aham (the ego, 
egoism or the self). When the living entity takes support of these 
two conceptions, i.e. the sense of possessing a body (dehé) and 
the sense of ego or self (aham), it gives rise to the sense of  ‘I’. The 
possessiveness or attachment that rests upon this sense of ‘I’  is 
called dehé-niñöha-mamatä, or attachment grounded in the egoism 
of possessing a body.

The sense of ‘mine’ in relation to the body is called deha-
niñöha-mamatä, or possessiveness related to the body itself. One 
should offer both the sense of ‘I’ and the sense of ‘mine’ to Kåñëa. 
One should give up the conceptions of ‘I’ and ‘mine’ and adopt 
the conception that “I am a servant of Kåñëa, I accept only the 
remnants of Kåñëa’s prasäda, and this body is an instrument 
suitable for the service of Kåñëa.” To maintain the body exclusively 
with this mentality is called ätma-nivedana.

(50) Nija-priya-vastu-samarpaṇam 
 Offering one’s own dear objects

The things in this world that one likes best should be accepted 
and offered to Kåñëa, considering them to be related to Him. This 
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is what is meant by offering one’s dear objects to Kåñëa. One 
should offer to Kåñëa those things that are considered dear by 
others and that are also dear to Kåñëa. Those items that are dear 
to others, dear to Kåñëa and dear to oneself also are especially fit 
to be offered to Kåñëa. Those objects give the most pleasure to 
Kåñëa. Those items that are dear to people in general but are not 
dear to Kåñëa, or those things that are dear to Kåñëa but are not 
dear to people in general, should not be offered to Kåñëa.

(51) Kṛṣṇārthe samasta-karma-karaṇam 
 Performing all activities for the sake of Kṛṣṇa

To make all activities, whether they be worldly duties or 
acts directly related to vaidhé-sädhana-bhakti, favourable for the 
service of Lord Hari is to perform them for the sake of Kåñna.

(52) Sarvathā śaraṇapattiḥ 
 Full self-surrender

Self-surrender (çaraëägati, or çaraëäpatti) is accomplished in 
six ways, as stated in Bhakti-sandarbha (Anuccheda 236), quoting 
a statement from the Vaiñëava-tantra:

änukülyasya saìkalpaù
prätikülya-vivarjanaà

rakñiñyatéti viçväso
goptåtve varaëaà tathä

ätma-nikñepa-kärpaëye
ñaò-vidhä çaraëägatiù

There are six symptoms of self-surrender: (1) Änukülyasya 
saìkalpa – fully surrendered sädhakas should accept only those 
things that are favourable for prema-bhakti. (2) Prätikülya-
vivarjana – they should completely reject those things that are 
unfavourable to prema-bhakti. (3) Rakñiñyatéti viçväsa – they 
have firm faith that Kåñëa is their only protector, that there is no 
protector other than Kåñëa and that one cannot obtain protection 
by any other activity. (4) Goptåtve varaëa – surrendered devotees 
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have absolutely no doubt that Kåñëa is their only guardian and 
maintainer. (5) Ätma-nikñepa – offering the self to the Lord is 
expressed in this attitude: “I am incapable of doing anything 
independently. Unless Kåñëa desires, no one can do anything.” 
Devotees who are without any other resort have this kind of 
faith. (6) Kärpaëya – humility is expressed as follows: “I am 
very fallen and insignificant.” Unalloyed devotees possess this 
very firm and simple faith. To possess all these attitudes is called  
çaraëäpatti.

(53) Tulasī-sevā 
 Serving tulasī

The service of tulasé has already been described within the 
tenth limb of bhakti – offering respect to banyan trees, tulasé, 
myrobalan trees, cows, brähmaëas and Vaiñëavas.

(54) Vaiṣṇava-śāstra-sevā 
 Serving Vaiṣṇava scriptures

Only those çästras that cause bhagavad-bhakti to be obtained 
are vaiñëava-çästras. One should faithfully and regularly study 
such scriptures, hear them from the mouths of pure devotees, 
and read and recite them with a worshipful attitude. One should 
know the object to be obtained by such scriptures: bhagavad-
bhakti. With full faith in that one should mould one’s life in 
accordance with its principles. The restoration of, careful 
keeping of, publishing and propagation of vaiñëava-çästras are 
all included within çästra-sevä (service to Vaiñëava scriptures). 
In Bhakti-rasämåta-sindhu (1.2.207–8), quoting from the Skanda 
Puräëa, it is said:

vaiñëaväni tu çästräëi
ye çåëvanti paöhanti ca

dhanyäste mänavä loke
teñäà kåñëaù prasédati
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vaiñëaväni tu çästräëi
ye ’rcayanti gåhe naräù

sarva-päpa-vinirmuktä
bhavanti sura-vanditäù

The vaiñëava-çästras like Çrémad-Bhägavatam, Bhagavad-gétä 
and so on propound ananya-bhakti, exclusive devotion unto 
Çré Kåñëa. Those who keep such scriptures in their home and 
worship them with great respect are freed from all sins. Even 
the demigods offer prayers to such persons. Those who hear 
the vaiñëava-çästras from the mouths of pure devotees and 
who regularly study them on their own are truly blessed in this 
world. Çré Kåñëa becomes pleased with them.

Therefore, it is imperative for the sädhakas to serve the 
vaiñëava-çästras. Of all the vaiñëava-çästras, Çrémad-Bhägavatam is 
the most excellent, because it is the essence of the entire Vedänta. 
Those who taste the nectarean rasa of Çrémad-Bhägavatam have no 
taste for any other scripture. This is the purport of the following 
verse from Çrémad-Bhägavatam (12.13.15):

sarva-vedänta-säraà hi
çré-bhägavatam iñyate

tad-rasämåta-tåptasya
nänyatra syäd ratiù kvacit

(55) Mathurā-maṇḍale vāsaḥ 
Residing within the district of Mathurā

One should hear about, glorify and remember the glories 
of Mathurä. By desiring to go to Mathurä, by seeing Mathurä, 
by touching the land of Mathurä, by living there and by serving 
Mathurä, the aspiration for bhakti is fulfilled. The term mathuräväsa 
refers to Çré Våndävana, Gokula, Nandagäoì (Nanda-gräma), Varñäëä, 
Rädhä-kuëòa, Çyäma-kuëòa and other places within Mathurä-
maëòala. It also refers to Çré Mäyäpura.
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(56) Vaiṣṇava-sevana 
 Service of Vaiṣṇavas

Vaiñëavas are very dear to the Lord. By rendering service to 
the Vaiñëavas one obtains bhakti to Bhagavän. In the scriptures 
it is said that the worship of Viñëu is superior to the worship of 
all the demigods. But the worship of His servants, the Vaiñëavas, 
is even better than the worship of Viñëu. In Çrémad-Bhägavatam 
(1.19.33) it is said:

yeñäà saàsmaraëät puàsäà
sadyaù çuddhyanti vai gåhäù

kim punar darçana-sparça-
päda-çaucäsanädibhiù

What wonder is there that men become purified by seeing, 
touching, washing the feet of, offering a sitting place to, and 
serving those Vaiñëavas, the mere remembrance of whom 
sanctifies one’s household?

In the Ädi Puräëa Çré Kåñëa says to Arjuna:

ye me bhakta-janäù pärtha
na me bhaktäç ca te janäù

mad-bhaktänäà ca ye bhaktä
mama bhaktäs tu te naräù
quoted in Bhakti-rasämåta-sindhu (1.2.218)

O Pärtha, those who claim to be My devotees are not My actual 
devotees. But those who are devotees of My devotees, are My 
true devotees.

(57) Yathā-śakti dolādi-mahotsava-karaṇam 
 Celebration of festivals related to the Lord  
 in accordance with one’s ability

To collect articles in accordance with one’s ability and 
celebrate festivals in the temple of the Lord such as the Lord’s birth 
ceremony, ratha-yätra and hiëòola (the swing festival), and to serve 



Text 4 ~ The Sixty-four Limbs of Bhajana

E
astern D

ivision 
S

econd W
ave

101

the pure Vaiñëavas after first offering service to the Lord is called a  
mahotsava. In this world there is no festival greater than this.

(58) Kārtika-vratam 
 Observing the vow of Kārtika

Kärtika-vrata is also called dämodara-vrata. The month of 
Kärtika is also known by the name ürjä. The word ürjä literally 
means power, strength, energy or vigour. Çrématé Rädhikä is the 
energy of Lord Kåñëa and therefore, ürjä refers to Her. To worship 
Çré Rädhä-Dämodara by observing the limbs of bhakti in a regulated 
manner in this month of Kärtika is called ürjädara, or in other 
words, giving respect (ädara) to Ürjä (Çrématé Rädhikä). Ürjä is 
also called çakti. The goddess who presides over this month is 
known as Ürjeçvaré. Ürjeçvaré is another name of Çrématé Rädhikä.

In the Padma Puräëa (cited in Bhakti-rasämåta-sindhu 1.2.221) 
it is said:

yathä dämodaro bhakta-
vatsalo vidito janaiù

tasyäyaà tädåço mäsaù
svalpam apy upakärakaù

Just as the Supreme Lord, Çré Dämodara, is famous in this world 
for being very affectionate to His devotees (bhakta-vatsala), this 
month of Dämodara, which is dear to Him, considers even very 
little spiritual practice to be very great and bestows tremen dous 
results.

In his commentary on this verse, Çréla Jéva Gosvämé has given 
a nice analogy. When a magnanimous person shows compassion 
to one who owes him a heavy debt, he considers a small payment 
to be substantial and thus liberates the debtor from his liability. 
Similarly, the month of Dämodara considers a very small practice 
of bhajana performed with a respectful attitude to be very great 
and bestows the invaluable wealth of bhakti to Bhagavän Çré 
Dämodara.
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To observe vows related to bhakti for the pleasure of the Lord 
in the month of Kärtika is called niyama-sevä. The unique glory of 
observing niyama-sevä in the month of Kärtika in Vraja-maëòala has 
been described in Bhakti-rasämåta-sindhu (1.2.222–3), quoting from 
the Padma Puräëa:

bhuktià muktià harir dadyät
arcito ’nyatra sevinäm

bhaktià tu na dadäty eva
yato vaçyakaré hareù

sä tv aïjasä harer bhaktir
labhyate kärttike naraiù

mathuräyäà sakåd api
çré-dämodara-sevanät

To persons who perform sädhana elsewhere and without strong 
attachment to Kåñëa, Bhagavän certainly awards bhukti and 
mukti but He does not award bhakti, for by bhakti the Lord 
becomes bound to His devotee. But if a person who is otherwise 
devoid of sädhana worships Çré Dämodara even once in Vraja-
maëòala in the month of Kärtika, he very easily obtains the 
most rare hari-bhakti.

(59) Sarvadā harināma-grahaṇam / janmāṣṭamī- 
 yātrādikaṁ ca 
 To chant the holy name at all times / to celebrate  
 Janmāṣṭamī and other festivals

To always utter the holy name in all circumstances is known 
as çré harinäma-grahaëa (to take harinäma). One can chant çré 
harinäma in any condition, whether eating or drinking, sleeping 
or rising, moving about, pure or impure. This is stated in Çré 
Caitanya-caritämåta (Antya-lélä 20.18):

khäite çuite yathä tathä näma laya
käla-deça-niyama nähi, sarva siddhi haya
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Regardless of time or place, one who chants the holy name, 
even while eating or sleeping, attains all perfection.

Çré Caitanya Mahäprabhu, also, has said in the third verse of 
Çikñäñöaka, “kértanéyaù sadä hariù – always chant the holy name of 
Hari.” To chant the holy name is accepted as the topmost of all the 
limbs of bhakti. The holy name may be chanted with or without 
keeping count, within the mind, softly or loudly – in all ways. 
Nonetheless it is seen that Çréman Mahäprabhu, His follower Çré 
Haridäsa Öhäkura, and Çré Gauòéya Vaiñëava äcäryas coming in 
paramparä up to today have adopted the system of chanting harinäma 
while keeping count of their rounds. After completing one’s fixed 
number of rounds, one may continue to chant without counting.

When one chants the holy name with great feeling and dances 
to the accompaniment of mådaìga and karatälas, one cannot keep 
track of the number of names chanted. To do so is not opposed 
to çästra. In recent times, it is observed that some persons do 
not pronounce audibly the Hare Kåñëa mahä-mantra or loudly 
perform kértana, and they forbid others to do so. However, this 
idea is completely opposed to çästra. This is clear from the life 
history of Çréman Mahäprabhu, Haridäsa Öhäkura and others.

Celebration of Kåñëäñöamé, the appearance day of Çré Kåñëa 
on the eighth day of the month of Bhädrapada (August–September), 
and Gaura-pürëimä, the full moon day of the month of Phälguna 
(February–March), is known as çré janma-yäträ (celebration of the 
birth festival of the Lord). Surrendered sädhakas should certainly 
observe these festivals.

The five most excellent limbs of bhakti will now be described.

(60) Śraddhā-pūrvaka-śrī-mūrti-sevā 
 Serving the deity with faith

In the service and worship of the deity, it is essential to have 
enthusiasm saturated with love. Unto those who worship and 
serve the deity with great enthusiasm, Çré Kåñëa bestows not only 
the insignificant fruit of mukti but the supreme fruit of bhakti.
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(61) Rasikaiḥ saha śrī-bhāgavatārthāsvādaḥ 
 Tasting the meaning of Śrīmad-Bhāgavatam  
  in the association of rasika Vaiṣṇavas

The delightfully sweet essence (rasa) of the wish-fulfilling 
tree of Vedic literature is Çrémad-Bhägavatam. In the association of 
persons who are estranged from that rasa, there can be no tasting of 
the rasa of Çrémad-Bhägavatam; rather there can be only aparädha. 
One should taste the rasa of the verses of Çrémad-Bhägavatam in 
the association of pure devotees who are thoroughly versed in 
understanding the rasa of the Bhägavatam and who possess deep 
yearning to taste the rasa of kåñëa-lélä. Çuddha-bhakti does not 
arise by hearing or reciting Çrémad-Bhägavatam in an assembly of 
ordinary persons.

(62) Sajātīya-snigdha-mahattara-sādhu-saṅgaḥ 
 Association of like-minded, affectionate, 
advanced devotees

There can be no progress of bhakti by associating with non-
devotees and calling it ‘sat-saìga’. The devotees’ only aspiration is 
to obtain the service in the unmanifest pastimes (apräkåta-lélä) of 
Çré Kåñna. Those who have such a desire can be called bhaktas. The 
development and growth of bhakti takes place in such devotees 
by their associating with devotees who are more advanced than 
themselves. By failing to do so, the advancement of bhakti is checked 
and one’s disposition or nature will be on exactly the same level as 
those devotees whose association one keeps. In Bhakti-rasämåta-
sindhu (1.2.229), quoting from Hari-bhakti-sudhodaya (8.51), the 
following is said in connection with association:

yasya yat-saìgatiù puàso
maëivat syät sa tad gunaù

sva-kularddhyai tato dhémän
svayüthyän eva saàçrayet

[This means] just as a crystal reflects the colour of objects that 
are brought near it, a person’s nature will be exactly in accordance 
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with the association he keeps. Therefore, by associating with pure 
devotees, one becomes pure. Sädhu-saìga (sat-saìga) is beneficial 
in every way. The actual purport of the instruction given in the 
scriptures to live devoid of association (niùsaìga) is that one 
should live in the company of sädhus (sädhu-saìga).

To associate with saintly devotees who are more advanced 
than oneself, who are of the same disposition (sajätéya), who taste 
the meaning of rasa (rasika) and who are affectionate (snigdha), 
is what is signified by this limb of bhakti. Sädhu-saìga is the root 
cause of kåñëa-bhakti. This has been stated previously. But what 
kind of sädhu-saìga should a sädhaka take? A specific description 
of this is given here.

A sädhaka should take association of those devotees who 
are of the same spiritual disposition (sajätéya). In other words, 
one should associate with those devotees who worship the same 
particular form of the Lord and who possess the same internal 
spiritual mood as oneself. Those who are sädhakas in the mood 
of däsya-bhäva should associate with devotees in däsya-bhäva, 
and those who are sädhakas in the mood of sakhya-bhäva should 
associate with devotees in sakhya-bhäva. Similarly those who are 
sädhakas in the moods of vätsalya- and mädhurya-bhäva should 
associate with devotees situated in moods that are favourable to 
their own respective bhävas.

In the same way, sädhakas who worship Kåñëa should 
associate with devotees of Kåñëa, and sädhakas who worship 
incarnations of the Lord should associate with devotees who 
worship the same forms of the Lord.

Although a sädhu may be of the same spiritual disposition, 
one should associate with those sädhus who are affectionately 
disposed to oneself (snigdha). The word snigdha refers to those 
who are affectionate, well-wishing and rasika, not to those who 
are harsh, unsympathetic or indifferent. The esoteric mysteries 
of bhajana and genuine instruction regarding the method of 
performing bhajana cannot be obtained from sädhus who are 
indifferently disposed or who are not affectionate. Therefore, to 
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associate with saintly devotees who are soft-hearted and affec-
tion ate is of the greatest utility.

Even though a devotee may be sajätéya and snigdha, one should 
associate with a devotee who is more advanced in terms of 
steadiness in bhajana, in direct experience and realization of the 
Lord, and in knowing the confidential mysteries of the çästras – in 
other words, who is superior to oneself in all respects. By associating 
with devotees possessing all the above-mentioned qualities, a 
sädhaka can make steady and gradual advancement on his path.

(63) Nāma-saṅkīrtanam 
 Loud congregational chanting of the holy name

The holy name of Çré Kåñëa is supramundane and fully  
sentient rasa, apräkåta-caitanya-rasa. There is no trace of anything 
material in it. When the sädhaka-jéva engages himself in a devout 
manner in the service of the Lord, Çré Näma automatically 
manifests Himself on the tongue and other senses that have 
been purified by bhakti. The holy name cannot be grasped by 
the material senses. Therefore, one should always perform näma-
saìkértana by oneself and in the company of others.

When the jéva, who is a particle of pure spirit (cit-kaëa), 
becomes fully purified, he is eligible to utter harinäma with his 
spiritual body (cinmaya-çaréra). But when he is bound by mäyä, 
he cannot chant the pure name with the material senses. On 
obtaining the mercy of the hlädiné-çakti, his own inner spiritual 
form begins to be active, and at that time, näma appears. As 
soon as näma arises, çuddha-näma mercifully manifests within 
the faculty of the mind and then dances upon the tongue of the 
devotee purified by bhakti. The holy name is not in the shape of 
letters. Only at the time of dancing on the material tongue does 
the holy name manifest in the form of letters. This is the mystery 
of näma.

Harinäma is of two types: mukhya, principal names, and 
gauëa, secondary names. The secondary names include Brahma, 
Paramätmä, Niyantä (the controller), Pätä (the protector), 
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Srañöä (the creator) and Mahendra (the supreme monarch). The 
principal names include Viñëu, Näräyaëa, Ananta, Räma, Hari, 
Kåñëa, Gopäla, Gopénätha, Rädhä-ramaëa and so on. In the Çré 
Rämäñöottara-çata-näma-stotra of the Padma Puräëa (cited in 
Hari-bhakti-viläsa 11.380) it is said:

viñëor ekaikaà nämäpi
sarva-vedädhikaà matam

tädåì-näma-sahasreëa
räma-näma-samaà småtam

Reciting each and every name of Viñëu is more beneficial than 
reciting all the Vedas. Nevertheless a thousand such names of 
Viñëu taken together are equal to just one name of Räma.

Further, in the Çré Kåñëäñöottara-çata-näma-mähätmya of the 
Brahmäëòa Puräëa (cited in Hari-bhakti-viläsa 11.488) it is said:

sahasra-nämnäà puëyänäà
trir ävåtyä tu yat phalam

ekävåtyä tu kåñëasya
nämaikaà tat prayacchati

The same result that is obtained by uttering a thousand 
names of Viñëu three times is accomplished simply by once 
pronouncing the name of Kåñëa.

In the Kali-santaraëa Upaniñad, the Brahmäëòa Puräëa, the 
Kåñëa-yämala and other places it is mentioned:

hare kåñëa hare kåñëa kåñëa kåñëa hare hare
hare räma hare räma räma räma hare hare

This mantra, consisting of sixteen words, is called the mahä-
mantra. Çré Caitanya Mahäprabhu always instructed the jévas 
to perform saìkértana by chanting this same mahä-mantra. Çré 
Gopäla-guru, Çré Raghunätha däsa Gosvämé, Çréla Jéva Gosvämé, 
Çréla Bhaktivinoda Öhäkura and other äcäryas who have tasted 
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the essence of the holy name have described the astonishing and 
ambrosial meaning of each name of this mahä-mantra. Rägänuga-
sädhakas should consult the sacred book Harinäma-cintämaëi 
composed by Çréla Bhaktivinoda Öhäkura in order to understand 
this subject in detail.

The glories of bhagavan-näma-saìkértana have been described 
in the Çruti, Småti, Puräëas and all other çästras. Out of the sixty-
four limbs of bhakti, nine types of bhakti – çravaëa, kértana and  
so on – are considered the best. Out of these nine types of bhakti, 
näma-saìkértana has been proclaimed to be the topmost. This is 
stated in Çré Caitanya-caritämåta (Antya-lélä 4.70–1):

bhajanera madhye çreñöha nava-vidhä bhakti
‘kåñëa-prema’, ‘kåñëe’ dite dhare mahä-çakti

tära madhye sarva-çreñöha näma-saìkértana
niraparädhe näma laile päya prema-dhana

Of the various processes of sädhana, nine types of bhakti are 
the best, for they have such great potency to bestow kåñëa-
prema and give Çré Kåñëa. Of these nine practices bhagavan-
näma-saìkértana is the most excellent. If one performs näma-
saìkértana free from offences, he will certainly attain the most 
valuable wealth of kåñëa-prema.

In the Padma Puräëa the identity of kåñëa-näma has been 
explained (cited in Bhakti-rasämåta-sindhu 1.2.233):

näma-cintämaëiù kåñëaç
caitanya-rasa-vigrahaù

pürëaù çuddho nitya-mukto
’bhinnatvän näma-näminoù

The holy name (näma) of Çré Kåñëa and He who possesses the  
name (nämé), are a mutually non-differentiated reality (abheda-
tattva). Therefore, all the divine qualities of nämé Kåñëa are 
also present in His name. Näma is always a fully accomplished 
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truth (pürëa-tattva). There is no touch of anything material 
in harinäma. Näma is eternally liberated because it is never 
bound by the illusory modes of nature. Näma is Kåñëa Himself; 
therefore, it is the concentrated form of all sentient rasa. Näma is 
cintämaëi; it is competent to deliver all that is requested of it.

Harinäma-saìkértana is the best method of sädhana for the 
sädhakas, for the perfected souls (siddha-mahäpuruñas), for those 
who are desirous of enjoying the fruits of their worship (sakäma-
sädhakas), and for those who are free from the desire to enjoy 
the fruits of their worship (niñkäma-sädhakas). This is stated in 
Çrémad-Bhägavatam (2.1.11):

etan nirvidyamänänäm
icchatäm akuto-bhayam

yoginäà nåpa nirëétaà
harer nämänukértanam

O Mahäräja (Parékñit), it has been concluded that çré bhagavan-
näma-saìkértana is the only fearless method (sädhana) and goal 
(sädhya) for those who are desirous of obtaining the heavenly 
planets and liberation (the karmés and jïänés), for the self-
satisfied yogés, and for the devotees who are completely devoid  
of material desires.

This verse is quoted in Bhakti-rasämåta-sindhu (1.2.230). 
In his commentary on this verse, Çréla Viçvanätha Cakravarté 
Öhäkura explains that the term nirvidyamänänäm means devoid 
of all desires, including liberation. This term refers to those 
who possess one-pointed devotion (ekänta-bhaktas). The word 
icchatäm means ‘desirous of the attainment of the heavenly 
planets and liberation’. This refers to the jïänés and karmés. 
The word yoginäm refers to those who take pleasure in the self 
(ätmärämas).

The word akuto-bhayam means that there is absolutely no 
doubt about the efficacy of näma-kértana. It does not depend on 
time, place, person, articles of worship, purity or impurity. Even 
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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 word 
nämänukértanam means 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 sädhana, practice, and 
sädhya, perfection. The purport of the word nirëétam (meaning 
‘it has been decided’) is that this fact has been decided by the 
common consent of previous åñis and maharñis who became 
devoid of all doubt after direct experience and realization.

In Çrémad-Bhägavatam (11.2.40) it is also said:

evaà-vrataù sva-priya-näma-kértyä
jätänurägo druta-citta uccaiù

hasaty atho roditi rauti gäyaty
unmäda-van nåtyati loka-bähyaù

In the hearts of those who adopt such a pure vow, the sprout 
of prema (bhäva) blossoms into anuräga, which softens the 
heart and fills one with a deep sense of attachment (mamatä) 
for the Lord. This occurs by chanting the holy name of one’s 
most dearly beloved Lord. At such a time one rises above 
the condition of the general mass of people. One becomes 
indifferent to public opinion and does not seek approval for his 
activities. By his natural disposition (of prema), the devotee 
sometimes bursts out into laughter just like an intoxicated 
person, sometimes he begins to weep bitterly, sometimes he 
begins to call the name of the Lord in a loud voice, sometimes 
he begins to sing of the Lord’s attributes in a sweet and  
melodious voice, and sometimes, when he witnesses his dearly 
beloved directly before his eyes, he begins to dance in a most 
captivating manner, in order to charm the Lord.

This verse is cited in Bhakti-rasämåta-sindhu (1.4.6) as an 
example of prema arising from bhäva attained through vaidhé-
sädhana. The purport of the verse is that by performing çravaëa 
and kértana of the Lord’s holy name in the stages of ruci and äsakti, 
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bhäva manifests within the heart. By continued performance of 
harinäma with deep attachment in the stage of bhäva, the heart 
melts and one becomes overwhelmed with a deep sense of 
possessive ness (mamatä) in relation to the Lord. This matured 
state of bhäva then transforms into prema. The various symptoms 
mentioned in this verse are anubhävas, or outward manifestations 
of prema.

In citing the following verses in Bhakti-sandarbha (Anuccheda 
270–1), Çréla Jéva Gosvämé has pointed out that loud performance 
of saìkértana is the foremost method to please the Lord in  
Kali-yuga:

kåte yad dhyäyato viñëuà
tretäyäà yajato makhaiù

dväpare paricaryäyäà
kalau tad dhari-kértanät

Çrémad-Bhägavatam (12.3.52)

Whatever results are acquired in Satya-yuga by meditation on 
Lord Viñëu, in Tretä-yuga by the performance of sacrifice, and 
in Dväpara-yuga by service rendered to the deity form of the 
Lord, are obtained in Kali-yuga simply by çré hari-kértana.

dhyäyan kåte yajan yajïais
tretäyäà dväpare ’rccayan

yad äpnoti tad äpnoti
kalau saìkértya keçavam

Viñëu Puräëa (6.2.17)

By chanting the holy name of Çré Keçava in Kali-yuga, a sädhaka 
obtains all the results gained in Satya-yuga by meditation, in 
Tretä-yuga by performance of sacrifice and in Dväpara-yuga by 
worship of the deity.

kalià sabhäjayanty äryä
guëa-jïäù sära-bhäginaù
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yatra saìkértanenaiva
sarva-svärtho ’bhilabhyate

Çrémad-Bhägavatam (11.5.36)

O King, in Kali-yuga, simply by chanting the holy name of the 
Lord, one can obtain all the desired goals of life available in 
all the yugas. Knowing this, Äryans, those highly esteemed in 
terms of culture and religion and who know the actual merit of 
all things, praise Kali-yuga.

In Bhakti-sandarbha (Anuccheda 273), quoting from the book 
Vaiñëava-cintämaëi, näma-saìkértana is said to be superior to the 
process of smaraëa, remembrance:

aghacchit smaraëaà viñëor
bahv-äyäsena sädhyate

oñöha-spandana-mätreëa
kértanaà tu tato varam

Remembrance of Çré Kåñëa, who destroys all sins, is 
accomplished with great endeavour, for it is very difficult to 
withdraw the mind from the unlimited varieties of worldly 
sense objects and concentrate it upon Viñëu. But çré kértana is 
easily accomplished simply by vibrating the lips. Therefore, it 
is superior to and more effective than the process of smaraëa.

The Båhan-näradéya Puräëa, describing bhagavan-näma-kértana 
as supremely glorious, has declared it to be the sole means of 
rectification for the jévas of Kali-yuga.

harer näma harer näma
harer nämaiva kevalam

kalau nästy eva nästy eva
nästy eva gatir anyathä

In Bhakti-sandarbha Çréla Jéva Gosvämé, while describing the 
unending glories of the holy name, has mentioned one reason 
why harinäma-saìkértana is so extensively praised in Kali-yuga. 
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He has said that although in other yugas the Supreme Lord 
personally instructed the system of religion for those particular 
ages (dhyäna, yajïa, etc.) by practising it Himself, He did not 
teach the process of näma-kértana by His personal behaviour. 
However, in Kali-yuga, Çré Bhagavän, seeing the predicament of 
the jévas, personally taught them the method of näma-kértana by 
practising it Himself in the form of Çré Gauräìga, as described in 
Çré Caitanya-caritämåta (Ädi-lélä 4.40): “näma-prema-mälä gäìthi’ 
paräila saàsäre – the Lord wove a wreath of the holy name and 
prema with which He garlanded the entire material world.”

Therefore, in Kali-yuga the glories of näma-kértana are highly 
praised. Çréla Jéva Gosvämé has consequently said (Bhakti-sandarbha, 
Anuccheda 273):

ataeva yady anyäpi bhaktiù kalau kartavyä
tadä tat-saàyoge naivety uktam

In Kali-yuga, if another limb of bhakti is performed, it must be 
accompanied by harinäma-saìkértana.

Çréla Sanätana Gosvämé has also said that harinäma-saìkértana  
is the foremost among all the limbs of bhakti, such as smaraëa.

manyämahe kértanam eva sattamaà
lolätmakaika svahådi sphurat småteù

väci svayukte manasi çrutau tathä
dévyat parän apy upakurvad ätmavat

Båhad-bhägavatämåta (2.3.148)

[The Lord’s associates in Vaikuëöha said:] In our opinion, 
kértana is superior to smaraëa, because remembrance manifests 
only within the mind, which is by nature unsteady. Kértana, 
however, manifests on the tongue and vocal organs, and 
automatically creates an impression upon the mind. In the end, 
the sound of kértana not only satisfies the sense of hearing, but  
it pleases all those who hear it, just as it pleases one’s self.



Śrī Bhakti-rasāmṛta-sindhu-bindu

114

In smaraëa there is no such power; therefore, kértana alone 
is capable of controlling the mind, which is ever more flickering 
than the wind. Besides, the mind cannot perform smaraëa without 
kértana. Other than kértana there is no other method by which 
the mind can be made steady. This is the deep and confidential 
meaning of this verse of Çréla Sanätana Gosvämé.

Out of many different types of çré kåñëa-kértana, chanting 
the holy name of Kåñëa (näma-saìkértana) is the best and the 
most suitable to be taken up. By çré kåñëa-näma-saìkértana, the 
wealth of kåñëa-prema very quickly makes its appearance in  
the heart of the sädhaka. Çré näma-saìkértana is itself competent 
to generate the wealth of prema, without reliance upon any other 
method. Therefore, çré näma-saìkértana is pre-eminent among 
all the limbs of bhakti. Çré näma-saìkértana is both the means of 
attainment, sädhana, as well as the object to be attained, sädhya. 
This is the conclusion of Çré Sanätana Gosvämé and all Vaiñëava 
äcäryas, who possess prema.

kåñëasya nänä-vidha-kértaneñu
tan-näma-saìkértanam eva mukhyam

tat-prema-sampajjanane svayaà dräk
çaktaà tataù çreñöhatamaà mataà tat

çré-kåñëa-nämämåtam ätma-hådyaà
premëä samäsvädana-bhaìgi-pürvam

yat sevyate jihvikayä ’virämaà
tasyä ’tulaà jalpatu ko mahatvam

Båhad-bhägavatämåta (2.3.158–9)

Although there are many varieties of kåñëa-kértana, näma-
saìkértana is the foremost. This is because näma-saìkértana has 
the power to easily manifest the wealth of prema. Therefore, in 
the opinion of all, kértana is the best process. The happiness 
that is obtained by the tongue that incessantly tastes the nectar 
of çré kåñëa-näma with heartfelt love is beyond comparison. 
Who can describe its greatness?
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To loudly chant the holy name, form, qualities and pastimes of 
the Supreme Lord under the direction of pure Vaiñëavas is called 
kértana. In Çréla Jéva Gosvämé’s Bhägavatam commentary known 
as Krama-sandarbha, he has written the following in connection 
with saìkértana:

saìkértanaà bahubhir militvä tad-gäna-sukhaà çré-kåñëa-gänam

When many persons chant the name of the Lord in a loud 
voice, with faith and for the pleasure of Çré Kåñëa, it is called 
saìkértana.

One other point to bear in mind is that, according to the 
scriptures, the glories of çré harinäma-kértana have been exalted 
hundreds of times more than the process of harinäma japa. This  
is because one who performs japa purifies only himself, whereas 
one who performs loud näma-saìkértana purifies himself as well 
as all who hear the chanting.

This is indicated in the Näradéya Puräëa in a statement by 
Prahläda Mahäräja:

japato harinämäni
sthäne çata-guëädhikaù

ätmänaà ca putäty uccair
japan çrotån punäti ca

Chanting the holy name of Çré Hari loudly is a hundred times 
more powerful than chanting softly. A person who chants 
loudly purifies himself as well as those who hear him chanting.

Some people think that the mahä-mantra – hare kåñëa hare 
kåñëa kåñëa kåñëa hare hare, hare räma hare räma räma räma 
hare hare – is to be recited only as japa. They prohibit the loud 
chanting of this mahä-mantra. But Çré Caitanya Mahäprabhu, who 
personally practised and propagated näma-saìkértana of Bhagavän’s 
holy names, has declared this mantra to be the mahä-mantra of Kali-
yuga. He personally practised japa of this mahä-mantra, counting 
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the number of names He chanted. In addition, He performed 
saìkértana in which He did not count the number of names He 
chanted deeply, while overwhelmed in spiritual emotion, with 
arms upraised, either alone or collectively. Much evidence of this 
is available in Çré Caitanya-bhägavata and in the sacred books of 
Çré Kavi Karëapüra and other gosvämés. Therefore, sädhakas can 
perform japa of this mahä-mantra like nämäcärya Çréla Haridäsa 
Öhäkura, and they can also perform kértana by singing the holy 
name in a loud voice.

(64) Śrī-vṛndāvana-vāsaḥ 
Residing in Śrī Vṛndāvana

Çré Våndävana-dhäma is super-excellently glorified because 
it is the eternal abode of the divine and charming pastimes of 
Svayam Bhagavän Vrajendra-nandana Çré Kåñëa, who is the 
embodiment of rasa and the complete personification of majesty 
and sweetness. Çré Våndävana is anointed with the sublime 
pastimes of Mahäbhäva-mayé Çrématé Rädhikä and Rasaräja Çré 
Kåñëa. By residing there and performing sädhana and bhajana, 
sädhakas may easily obtain vision of these transcendental 
pastimes within their hearts. The resolute determination to reside 
in Vraja displayed by the most highly esteemed six Gosvämés is 
without precedent. Çréla Prabodhänanda Sarasvaté has said in his 
Çré Våndävana-mahimämåta (Çataka 12.78):

çré-våndävana mama pävanaà tvam eva
çré-våndävana mama jévanaà tvam eva

çré-våndävana mama bhüñanaà tvam eva
çré-våndävana mama sad-yaças tvam eva

O Våndävana, you are my purifier! O Våndävana, you are my 
life! O Våndävana, you are my ornament! O Våndävana, you 
are my virtuous fame!

In Stavävalé (Sva-niyama-daçakam 2) Çréla Raghunätha däsa 
Gosvämé has said:
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na cänyatra kñetre hari-tanu-sanäthe ’pi sujanäd
rasäsvädaà premëä dadhad api vasämi kñaëam api

samaà tv etad grämyävalibhir abhitanvann api kathäà
vidhäsye saàväsaà vraja-bhuvana eva pratibhavam

In this verse, Däsa Gosvämé has, with great affection, displayed 
deep faith in Vraja-dhäma. Adopting unflinching resolve for 
residence in Vraja, he says, “Even if in some other dhäma the çré 
vigraha of Çré Kåñëa is present and there is an opportunity there 
to relish with great love the hari-kathä flowing from the mouths 
of elevated devotees, I have no desire to live in such a place, even 
for a moment. But even if I must live in the company of vulgar 
persons who converse only about mundane topics, I will live in 
Vrajabhümi life after life.”

Of the above-mentioned sixty-four limbs of bhakti, the last 
five are the most excellent. Even by slight contact with these items 
performed without offence, bhäva-bhakti makes its appearance 
due to their extraordinary power. By obtaining niñöhä in the 
performance either of one or of several of these principal limbs, 
one is sure to obtain perfection.
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Text 5

Sevā-aparādha

yathä ägame –
yänair vä pädukair väpi gamanaà bhagavad-gåhe | devotsavädy 

asevä ca apraëämas tad agrataù. ucchiñöe väpy açauce vä bhagavad-
vandanädikam | eka-hasta-praëämaç ca tat purastät pradakñiëam |  
päda-prasäraëaà cägre tathä paryaìka-bandhanam | çayanaà 
bhakñaëaà cäpi mithyä-bhäñaëam eva ca | uccair bhäñä mitho jalpa 
rodanädi tad agrataù | nigrahänugrahau caiva niñöhura-krüra-
bhäñaëam | kambalävaraëaà caiva para-nindä para-stutiù | açléla-
bhäñaëaà caiva adhoväyu-vimokñaëam | çaktau gauëopacäraç 
ca anivedita-bhakñaëam | tat-tat-kälodbhavänäà ca phalädénäm 
anarpaëam | viniyuktävaçiñöasya vyaïjanädeù samarpaëam | påñöhé-
kåtyäsanaà caiva pareñäm abhivandanam | gurau maunaà nija-
stotraà devatä-nindanaà tathä | aparädhäs tathä viñëor dvätriàçat 
parikérttitäù | 

varähe ca aparädhaç ca te ’pi saìkñipya likhyante yathä – 
räjänna-bhakñanaà, dhväntägäre hareù sparçaù, vidhià vinä 
hary-upasarpaëaà, vädyaà vinä tad-dvärodghäöanaà, kukkurädi-
duñöa-bhakñya-saìgrahaù, arccane mauna-bhaìgaù, püjä-käle 
viò-utsargäya gamanaà, gandha-mälyädikam adattvä dhüpanam, 
anarha-puñpeëa püjanam |

akåtvä dantakäñöhaà ca kåtvä nidhuvanaà tathä. spåñövä 
rajasvaläà dépaà tathä måtakam eva ca. raktaà nélam adhautaà ca 
pärakyaà malinaà paöam | paridhäya, måtaà dåñövä vimucyäpäna-
märutam | krodhaà kåtvä çmaçänaà ca gatvä bhuktväpy ajérëa-
bhuk | bhuktvä kusumbhaà piëyäkaà tailäbhyagaà vidhäya ca | 
hareù sparço hareù karma-karaëaà pätakävaham |

tathä tatraivänyatra – bhagavac-chästränädara – pürvakam 
anya-çästra – pravartanam, çré-mürti-sammukhe tämbüla carvaëam, 
eraëòädi – patrastha – puñpair arcanam, äsura käle püjä, péöhe bhümau 

s s 
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vä upaviçya püjanam; snapana-käle väma-hastena tat-sparçaù, 
paryuñitai yäcitair vä puñpair arcanam, püjäyäà niñöhévanam, 
tasyäà svagarva-pratipädanam, tiryak puëòra-dhåtiù, aprakñälita-
pädatve ’pi tan-mandira-praveçaù, avaiñëava-pakva-nivedanam, 
avaiñëava-dåñöena püjanam, vighneçam apüjayitvä kapälinaà dåñövä 
vä püjanam, nakhämbhaù snapanam, gharmämbuliptatve ’pi püjanam, 
nirmälya-laìghanam, bhagavac-chapathädayo ’nye ca jïeyäù || 5 ||

Commentary  
by Śrīla Viśvanātha Cakravartī Ṭhākura

sevä-nämäparädheti – sevä-nämäparädhänäm udbhavaù sädhakasya 
präyo-bhavaty eva, kintu paçcät yatnena teñäm abhävakäritä || 5 ||

The words sevä-näma-aparädha etc., indicate that initially, a 
sädhaka indeed performs sevä-aparädhas and näma-aparädhas. 
Later, however, with effort, they become absent.

Śrī Bindu-vikāśinī-vṛtti

It has previously been stated that one must give up offences in 
regard to service. In the ägama-çästra, these sevä-aparädhas are said 
to be of thirty-two types: (1) to enter the temple wearing sandals, 
(2) to enter the temple seated on a palanquin, (3) to disrespect or 
to fail to observe the festivals of one’s cherished deity (iñöadeva), 
(4) to not offer prostrated obeisances to one’s cherished deity 
although being present directly before Him, (5) to offer prayers 
to the Lord without washing the hands and mouth after eating, 
(6) to offer prayers to the Lord in an unclean condition, (7) to 
offer obeisances with only one hand, (8) to show one’s back to 
the Lord while circumambulating,7 (9) to spread one’s feet in 
front of the deity, (10) to sit in front of the deity with hands 

7 In circumambulating the Lord, one first passes along the right side of the deity, then 
behind the back, next along the left side and finally one comes face to face with the deity 
again. As one continues circumambulating, one must turn so as to avoid showing one’s 
back to the deity as one passes in front of the Lord. To fail to do so is an offence. 
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binding one’s raised knees, (11) to lie down in front of the deity, 
(12) to eat in front of the deity, (13) to tell lies in front of the 
deity, (14) to speak loudly before the deity, (15) to converse 
about mundane subjects before the deity, (16) to shed tears on 
account of earthly matters before the Lord, (17) to show favour to 
or to reprimand someone before the deity, (18) to speak harshly 
to others in front of the deity, (19) to wear a coarse blanket in 
front of the Lord or while serving the deity, (20) to blaspheme 
others in front of the deity, (21) to praise others before the deity, 
(22) to use obscene language before the Lord, (23) to pass wind 
before the Lord, (24) to serve the Lord by offering Him secondary 
or minor articles although competent to offer first-class items 
(i.e. at the time of worshipping the deity, if one is competent to 
offer all the principal paraphernalia of worship such as flowers, 
tulasé, incense, lamp and food offerings, but instead offers only 
secondary items like water, it is an offence), (25) to eat food items 
that are not offered to the Lord, (26) to not offer the Lord the 
fruits and flowers that are in season, (27) to personally enjoy the 
first portion of anything or present it to someone else and then 
offer the remainder to the Lord, (28) to sit with one’s back to the 
deity, (29) to offer obeisances or salutation to others in front of 
the deity, (30) to remain silent in front of one’s spiritual master; 
that is, to not offer prayers and obeisances to him or to remain 
silent without responding to his questions, (31) to praise oneself 
and (32) to slander the demigods. These are the thirty-two types 
of sevä-aparädha.One should strictly avoid them.

Other sevä-aparädhas that have been mentioned in the Varäha 
Puräëa are briefly stated here as follows: to eat grains supplied by 
the king or government; to touch the deity in a house or temple 
permeated by darkness; to approach the deity without following 
the scriptural regulations; to open the door of the temple without 
ringing a bell or making any sound; to collect items that have 
been left by a dog or other animals; to break one’s silence at the 
time of worshipping the deity; to need to pass stool or urine at the 
time of worship; to offer incense without first offering scents and 
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flower garlands; to worship with forbidden flowers; to worship 
the Lord without cleansing one’s teeth or without bathing after 
sexual intercourse; to worship the deity after touching a woman 
in menstruation, a dead body or a lamp; to worship the Lord 
wearing red or blue clothes, unwashed or dirty clothes or clothes 
belonging to another; to worship the deity after seeing a dead 
body; to pass wind while worshipping the deity; to worship the 
Lord in anger, after visiting a cremation ground or in a state of 
indigestion; and to touch or worship the deity after taking an oil 
massage. All of these activities are considered offences. 

In other scriptures as well there are sevä-aparädhas that 
are worthy of attention: to propagate other scriptures while 
disregarding those that are related to the Lord; to chew betel 
in front of the deity; to worship the deity with flowers kept in 
the leaves of castor plants or other forbidden plants; to perform 
worship at forbidden times (when demoniac influences are 
prominent); to worship while sitting on a four-legged wooden 
stool or without any sitting mat; to touch the deity with the left 
hand at the time of bathing Him; to worship with stale flowers or 
with flowers that have already been asked for by others; to spit at 
the time of worship; “I am a great püjäré” – to glorify oneself in 
such terms; to apply tilaka on the forehead in a curved manner; to 
enter the temple without washing one’s feet; to offer food grains 
to the Lord cooked by a non-Vaiñëava; to worship the deity in the 
presence of a non-Vaiñëava; to worship the deity after seeing a 
Käpälika8 without first offering worship to Lord Çré Nåsiàhadeva; 
to bathe the Lord with water touched with the fingernails; to 
worship when the body is covered with perspiration; to step 
over the offerings to the Lord; and to take a vow in the name of 
the Lord. Besides these, many other sevä-aparädhas have been 
mentioned in the scriptures.

8 A Käpälika is a follower of a particular Çaiva sect of ascetics who carry human skulls 
and use them as receptacles for their food.
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Text 6

The Severity of Nāma-aparādha

sarväparädha-kåd api 
mucyate hari-saàçrayaù

harer apy aparädhän yaù 
kuryäd dvipada-päàçulaù

nämäsrayaù kadäcit syät 
taraty eva sa nämataù

nämno ’pi sarva-suhådo 
hy aparädhät pataty adhaù || 6 ||

Bhakti-rasämåta-sindhu (1.2.119–120)

Śrī Bindu-vikāśinī-vṛtti

Sädhakas should remain thoroughly attentive to avoid 
committing all the offences mentioned in the previous section. 

Even that person who has committed all varieties of offences 
to others is freed from them by taking shelter of Çré Hari. And, 
regarding that wicked person among two-legged beings who 
has committed offences even to Çré Hari, if at some time he 
takes shelter of çré näma (the holy name), then, by the power 
of çré näma, he crosses the ocean of material existence. If, 
however, he offends çré näma, the friend of all, his fall down is 
inevitable (Bhakti-rasämåta-sindhu 1.2.119–120).

s s 
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Text 7

Nāma-aparādha

atha nämäparädha daça | yathä – vaiñëava-nindädi – vaiñëava-
aparädhaù; viñëu-çivayoù påthag-éçvara-buddhiù; çré-gurudeve manuñya-
buddhiù; veda-puräëädi-çästra-nindä; nämni arthavädaù; nämni 
kuvyäkhyä vä kañöa-kalpanä; näma-balena päpe pravåttiù; anya çubha-
karmabhir näma-sämya-mananam; açraddha-jane nämopadeçaù; näma 
mähätmye çrute ’pi aprétiù – iti daçadhä || 7 ||

Śrī Bindu-vikāśinī-vṛtti
Ten kinds of näma-aparädha will now be described in connec-

tion with the chanting of the holy name of the Lord. 

(1) To commit offences against the Vaiñëavas by slandering them 
and so on (nindädi). The word ädi here refers to the six kinds 
of vaiñëava-aparädha indicated in the following verse from the 
Skanda Puräëa, quoted in Bhakti-sandarbha (Anuccheda 265):

hanti nindati vai dveñöi
vaiñëavän näbhinandati

krudhyate yäti no harñaà
darçane patanäni ñaö

To beat Vaiñëavas, to slander them, to bear malice against them, 
to fail to welcome them, to become angry with them and to 
not feel happiness upon seeing them – by these six types of 
vaiñëava-aparädha one falls down to a degraded position.

(2) To consider Lord Çiva to be the Supreme Lord, separate and 
independent from Lord Viñëu.

(3) To consider çré gurudeva to be an ordinary human being.
(4) To slander the Vedas, Puräëas and other scriptures.

s s 
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(5) To consider the praises of çré harinäma to be imaginary; in 
other words, to consider that the potencies that have been 
praised in the scriptures in reference to harinäma are not 
actually present in the holy name.

(6) To give an unauthorized and misleading explanation of çré 
harinäma; in other words, to abandon the established and 
reputed meaning of the scriptures and foolishly concoct some 
futile explanation. For example, someone may argue that the 
Lord is incorporeal (niräkära), formless (arüpa) and nameless 
(anäma), and that therefore, His name is also imaginary.

(7) To engage in sinful activities again and again, knowing that 
there is such power in the holy name that simply by uttering 
çré harinäma, all sins are vanquished.

(8) To consider all kinds of religious or pious activities to be 
equal to çré harinäma.

(9) To instruct faithless persons about çré harinäma.
(10) To not have love for the name in spite of hearing the glories 

of çré näma.

These ten offences must certainly be avoided. In the practice 
of hari-bhajana, one should first of all be very attentive to avoid 
all sevä-aparädhas and näma-aparädhas. One should know these 
aparädhas to be severe obstacles on the path of bhajana and 
vigorously endeavour to give them up. Without giving up these 
offences, there can be no question of advancement in bhajana. 
Rather, the sädhaka’s fall down is assured.

The sädhaka should also be vigilant to not commit any sevä-
aparädhas in the matter of worship of the deity. Sevä-aparädhas 
that are committed unknowingly in the course of serving the 
deity are mitigated by wholehearted surrender to Çré Hari, by 
offering prayers to Him and, in particular, by taking shelter 
of çré harinäma. The holy name mercifully forgives all of one’s 
sevä-aparädhas. Çré harinäma is even more merciful than the 
deity. But if in spite of taking shelter of çré harinäma, one is 
inattentive again in the matter of näma-aparädha, then his fall down  
is assured.



E
astern D

ivision 
S

econd W
ave

127

Text 8
Vaidhī-bhakti

atha vaidhé lakñanaà – çravaëa-kértanädéni çästra-çäsanabhayena 
yadi kriyante tadä vaidhé-bhaktiù || 8 ||

Now the symptoms of vaidhé-bhakti are described. If the limbs of 
bhakti such as çravaëa and kértana are performed out of fear of 
scriptural discipline, it is called vaidhé-bhakti.

Commentary  
by Śrīla Viśvanātha Cakravartī Ṭhākura

athätra sädhanädau pravåtti-sämänye kutracit lobhasya 
käraëatvaà kutracit çästra çäsanasya | tatra ca yasyäm bhaktau 
lobhasya käraëatvaà nästi kintu çästra-çäsanasyaiva sä vaidhé-
tyäha yatreti | rägo ’tra çré-mürter-darçanäd-daçama-skandhéya-
tat-tal-léla çravaëäd-bhajane lobhas-tad-anaväptatvät-tat-anad-
hénatväd-dhetoù çästrasya çäsanenaiva yä pravåttir-upajäyate sä 
bhaktir-vaidhé ucyate || 8 ||

Śrī Bindu-vikāśinī-vṛtti
Bhakti is of two kinds: vaidhé-bhakti and rägänuga-bhakti. 

The limbs of sädhana that are performed on the paths of both 
these types of bhakti are generally considered to be one and the 
same. Nonetheless, there is a specific distinction between them. 
In some devotees, intense longing, or greed (lobha), is the cause 
of their engagement in bhakti, whereas in others, the discipline of 
the scriptures is the cause of their engagement in bhakti.

yatra rägänaväptatvät
pravåttir upajäyate
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çäsanenaiva çästrasya
sä vaidhé bhaktir ucyate

Bhakti-rasämåta-sindhu (1.2.6)

Sädhana-bhakti that is not inspired by intense longing, but is 
instigated instead by the discipline of the scriptures, is called 
vaidhé-bhakti.

One should understand what is meant by the discipline of the 
scriptures. In all scriptures, of which Çrémad-Bhägavatam is the 
foremost, devotion to Bhagavän is said to be the supreme duty for 
the jévas. If a person fulfils all his worldly obligations but does not 
engage in hari-bhajana, he descends to a dreadful hell.

ya eñäà puruñaà säkñäd
ätma-prabhavam éçvaram

na bhajanty avajänanti
sthänäd bhrañöäù patanty adhaù

Çrémad-Bhägavatam (11.5.3)

The original Supreme Lord is Himself the creator of the four 
varëas and four äçramas. He is the Lord, the controller and 
the soul of them all. Therefore, if anyone belonging to the four 
varëas and äçramas fails to worship the Lord and disrespects 
Him instead, he is deprived of his position, his varëa and 
äçrama, and falls down to hell.

In Çré Caitanya-caritämåta (Madhya-lélä 22.26), Çréla Kaviräja 
Gosvämé has described the substance of this çloka in the verse 
given below:

cäri varëäçramé yadi kåñëa nähi bhaje
svakarma karite se raurave paòi’ maje

The brähmaëas, kñatriyas, vaiçyas and çüdras may perfectly 
carry out their varëa-dharma. The brahmacärés, gåhasthas, 
vänaprasthas and sannyäsés may thoroughly execute their 
äçrama-dharma. If, however, they do not worship Çré Kåñëa, 



Text 8 ~ Vaidhī-bhakti

E
astern D

ivision 
S

econd W
ave

129

then although they may obtain elevation due to material 
prestige, their piety will wane and they will most certainly fall 
down to the hell known as Raurava.

In Çrémad-Bhägavatam (7.1.32), Devarñi Närada has said:

tasmät kenäpy upäyena
manaù kåñëe niveçayet

The basic and primary aim of all types of sädhana is to fix the 
mind on Kåñëa by whatever method is effective.

This is also stated in the Padma Puräëa:

smartavyaù satataà viñëur
vismartavyo na jätucit

sarve vidhi-niñedhäù syur
etayor eva kiìkaräù

That which has been ascertained in the scriptures to be duty 
for the jévas is called vidhi, regulation, and that which has been 
forbidden is called niñedha, prohibition. Vaidha-dharma for the 
jévas, or religion enacted in accordance with scriptural regulations, 
involves observing rules and prohibitions. One should remember 
Lord Viñëu at all times. This is the basis of all positive injunctions 
(vidhi). All the regulations of varëa and äçrama are attendants of 
this primary injunction. Never forget the Lord at any time. This is 
the basis of all prohibitory injunctions (niñedha). All the prohibitory 
injunctions such as the avoidance of sins, abandonment of apathy 
toward the Lord and atonement of sins are attendants of this 
primary prohibition. To observe these rules and prohibitions is 
to accept the discipline and direction of the scriptures. When the 
jévas engage in bhakti out of fear of violating the directions of the 
scriptures, it is called vaidhé-bhakti. By taking darçana of the deity 
of the Lord and by hearing the sweetness of Kåñëa’s pastimes in 
childhood, boyhood and youth, as described in the Tenth Canto of 
Çrémad-Bhägavatam, intense longing (lobha) arises for the practice 
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of bhajana. When intense longing has not arisen (in other words, 
when lobha is not the cause of one’s engagement in bhakti) and the 
discipline of the scriptures alone is the cause for such engagement, 
it is called vaidhé-bhakti.
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Text 9

Rāgānuga-bhakti

atha rägänugä-lakñaëaà – nijäbhimata-vraja-räja-nandanasya 
sevä präpti-lobhena yadi täni kriyante tadä rägänugä bhaktiù; yad 
uktam –

sevä sädhaka-rüpeëa
siddha-rüpeëa cätra hi

tad bhäva-lipsunä käryä
vraja-lokänusärataù

Bhakti-rasämåta-sindhu (1.2.295) 

[He who has developed greed for rägätmika-bhakti should 
closely follow in the footsteps of the particular associates in 
Vraja whose moods he aspires for. Under their guidance, he 
should engage in service both in his external form as a sädhaka, 
and internally with his perfected spiritual body.]

kåñëaà smaran janaà cäsya
preñöhaà nija-saméhitam

tat-tat-kathä rataç cäsau
kuryäd väsaà vraje sadä

Bhakti-rasämåta-sindhu (1.2.294) 

[The devotee should constantly remember Çré Kåñëa along  
with the dear most associates of Çré Kåñëa whom he chooses to 
follow. While permanently living in Vraja, he should become 
attached to always hearing about them.]

sädhaka rüpeëa yathävasthita-dehena siddha-rüpeëa antaç-
cintitäbhéñöä-tat sevopayogi dehena | tasya vrajasthasya çré-kåñëa 
preñthasya yo bhävo rati-viçeñas tal-lipsunä | vrajalokäs tat-tat 
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kåñëa preñöha-janäù çré-rädhä-lalitä-viçäkhä-rüpa maïjaryyädyäs  
(1) tad-nugatäù çré-rüpa-gosvämé-prabhåtayaç ca (2) teñäm 
anusärataù | tathä ca siddha rüpeëä mänasé sevä çré-rädhä-
lalitä-viçäkhä-çré-rüpa-maïjaryyädénäm anusäreëa karttavyä 
| sädhaka rüpeëa käyiky ädi sevätu çré-rüpa-sanätanädi vraja-
väsinäm anusäreëa karttavyety arthaù | etena vraja-loka padena 
vrajastha çré-rädhä-lalitädyä eva grähyäs täsäm anusäreëaiva 
sädhaka dehena käyikyädi-seväpi karttavyä | evaà sati täbhir guru-
padäçrayaëaikädaçé-vrata çälagräma tulasé sevädayo na kåtästad 
anugater asmäbhir api na karttavyä ityädhunikänäà vimatam api 
nirastam |

ataeva çré-jéva-gosvämi-caraëair api asya granthasya öékäyäà 
tataivoktam | yathä – vraja-lokäs tat tat kåñëa preñöha-janäs tad 
anugatäç ca iti | atha rägänugäyäù paripäöémäha kåñëam ityädinä |  
preñöhaà sva-priyatamaà kiçoraà nandanandanaà smaran evam 
asya kåñëasya tädåça-bhakta-janam | athaca svasya samyag-éhitaà  
sva-samäna-väsanam iti yävat | tathäca tädåçam janaà smaran 
vraje väsaà sadä kuryät | sämarthye sati çréman nanda-vrajäväsa-
sthäna-våndävanädau çaréreëa väsaà kuryät | tad abhäve manasäpéty 
arthaù || 9 ||

Śrī Bindu-vikāśinī-vṛtti

Devotion that involves the practice of the limbs of bhakti, 
such as çravaëa and kértana, carried out by sädhakas with intense 
longing (lobha) to obtain the service of their innermost desired 
object, Vrajaräja-nandana Çré Kåsëa, is called rägänuga-bhakti.

Rägänuga-bhakti is performed in two ways: (1) with the 
sädhaka-rüpa – the external body that executes the limbs of bhakti; 
and (2) with the siddha-rüpa – the internally conceived body that 
is suitable for carrying out the perfected service (prema-sevä) for 
which one aspires. Residing in Vraja with an intense desire to 
obtain one’s cherished object, Çré Kåñëa, and the divine sentiments 
of His beloved associates (that is, rati for Çré Kåñëa), one should 
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follow in the footsteps of the eternal residents of Vraja, the dear 
associates of Çré Kåñëa, such as Çré Rädhikä, Lalitä, Viçäkhä and 
Çré Rüpa Maïjaré. One should also follow personalities such as Çré 
Rüpa Gosvämé and Sanätana Gosvämé, who performed bhajana in 
Vraja in pursuance of the sentiments of those eternal associates. 
With one’s internally conceived body (siddha-rüpa), one should 
perform service within the mind (mänasé-sevä), in accordance 
with the eternal associates of Vraja such as Çré Rädhä, Lalitä, 
Viçäkhä and Çré Rüpa Maïjaré. With the external body (sädhaka-
rüpa) one should carry out bodily services following in the wake 
of perfectly realized devotees such as Çré Rüpa and Sanätana, who 
are also residents of Vraja.

If someone raises the objection that the word vraja-loka refers 
only to Çré Rädhä, Lalitä and others, it would then follow that 
with the sädhaka-deha (the external body) one should perform 
bodily services following in their wake. If this indeed were the 
case, then the followers of those eternal associates would not be 
required to carry out the limbs of bhakti such as taking shelter of 
a spiritual master, observing Ekädaçé, worshipping çälagräma and 
worshipping tulasé, since it is not mentioned anywhere that Çré 
Rädhä and Lalitä ever performed such activities. However, this 
erroneous conclusion (apasiddhänta) held by sceptics who have 
taken shelter of modern adverse opinions is actually refuted by 
the word vraja-loka.

In his commentary to this verse of Bhakti-rasämåta-sindhu 
(1.2.295), Çréla Jéva Gosvämé has explained the same thing; namely, 
that the word vraja-loka refers to the dearmost associates of Çré 
Kåñëa and their followers such as Çré Rüpa Gosvämé. Therefore, 
one should perform internal service (mänasé-sevä) through the 
medium of the siddha-deha by following in accordance with Çré 
Rüpa Maïjaré and other Vrajaväsés. With the sädhaka-deha one 
should perform bodily service by following Çré Rüpa Gosvämé and 
others.
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Additional Comment

According to the conclusion of the six Gosvämés, 
Çréla Kaviräja Gosvämé and other rasika Vaiñëava äcäryas, 
the lélä-rasa of Vrajendra-nandana Çré Kåñëa is the object 
to be tasted by rägänuga-sädhakas. But it is not possible 
to taste the lélä-rasa of Çré Kåñëa without entering into çré 
gaura-lélä. In other words, only through the medium of 
gaura-lélä is it possible to taste the lélä-rasa of Çré Kåñëa. 
In Çré Caitanya-caritämåta (Madhya-lélä 25.271, 274) 
Çréla Kaviräja Gosvämé has stated this as follows:

kåñëa-lélä amåta-sära, tära çata çata dhära,
daça-dike vahe yähä haite

se caitanya-lélä haya, sarovara akñaya,
mano-haàsa caräha’ tähäte

The pastimes of Çré Kåñëa are the essence of all transcen-
dental nectar. These nectarean pastimes flow in hundreds 
and hundreds of streams, inundating the ten directions. 
The pastimes of Çré Caitanya are an imperishable reservoir 
of nectar, saturated with the pastimes of Kåñëa. O swan-like 
mind, please wander on this transcendental lake.

nänä-bhävera bhakta-jana, haàsa-cakraväka-gaëa,
yäte sabe’ karena vihära

kåñëa-keli sumåëäla, yähä pai sarva-käla,
bhakta-haàsa karaye ähära

The devotees situated in various transcendental moods are like 
swans and cakraväka birds who play upon the transcendental 
lake of Kåñëa’s pastimes. The sweet bulbs of the stalks of lotus 
flowers are the sportive amorous pastimes of Çré Kåñëa. Çré 
Kåñëa eternally enacts such pastimes and consequently, they 
are the foodstuff for the swan-like devotees who have taken 
shelter of Çré Gaurasundara, who is the eternal embodiment of 
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vipralambha-rasa and who is identical in form to Çré Kåñëa, the 
eternal embodiment of sambhoga-rasa.

In his book Prärthanä (13), Çréla Narottama Öhäkura 
has similarly written:

gaura-prema-rasärëave se taraìge yebä òube
se rädhä-mädhava-antaraìga

Gaura-prema is an ocean of rasa. Those who submerge them-
selves in the waves of that ocean emerge in the waves of the 
confidential and intimate service of Rädhä-Mädhava.

Çréla Kaviräja Gosvämé and Çréla Narottama Öhäkura 
have composed the above verses for the benefit of rägänuga-
sädhakas. Therefore, rägänuga-sädhakas should taste kåñëa-
lélä through the medium of gaura-lélä. Consequently, it is 
essential for sädhakas to remember gaura-lélä and to follow 
the eternal associates of Çré Caitanya. Since it is necessary 
to follow the gaura-parikaras, it is certainly imperative 
that one observe the limbs of bhakti (guru-padäçraya, 
ekädaçé-vrata, tulasé-sevä, çré çälagräma-sevä, etc.) that were  
practised by His foremost associates such as Çréla Rüpa 
Gosvämé. There is no doubt about this.

Çré Rüpa Gosvämé, who is an eternal associate of 
Caitanya Mahäprabhu, serves Çré Rädhä-Kåñëa as Çré Rüpa 
Maïjaré in kåñëa-lélä. Çré Rüpa Maïjaré, appearing as Çréla 
Rüpa Gosvämé with the attitude of a sädhaka, weeps again 
and again and prays anxiously to obtain the service of the 
Divine Couple. Sometimes, while praying in this way, he 
would become so deeply immersed in the emotional trance 
of Rüpa Maïjaré that he would taste the happiness of direct 
service. Therefore, rägänuga-sädhakas must certainly 
follow Çré Rüpa-Sanätana and other gosvämés. Opposed 
to this are those who vainly consider themselves rasika-
sädhakas but do not adopt the limbs of bhakti, such as 
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guru-padäçraya and ekädaçé-vrata. They can never obtain 
the service of the Divine Couple.

This subject is extremely deep. Without the mercy of 
çré gurudeva or pure rasika devotees, the sädhaka cannot 
conceive of his siddha-deha (perfected spiritual body). 
Therefore, the contemplation of one’s nitya-siddha-deha 
arises of its own accord only by the merciful indication of 
çré gurudeva. By continual remembrance of añöa-käléya-lélä 
(the pastimes of Kåñëa performed in the eight divisions of 
the day), performed internally (mänasé-sevä) with one’s 
eternally perfect form (nitya-siddha-deha), one obtains 
svarüpa-siddhi (perception of one’s eternal perfected form, 
which occurs at the stage of bhäva-bhakti) and ultimately 
vastu-siddhi. Vastu-siddhi is attained after giving up this 
body and taking birth in Kåñëa’s bhauma-lélä from the 
womb of a gopé. After attaining the association of Kåñëa’s 
eternal associates and being purified of all final traces of 
material identification, when prema is intensified, one 
attains vastu-siddhi.

But one should always bear in mind that not everyone 
has the eligibility to perform yugala-sevä by meditating 
in this way on Their supramundane (apräkåta) daily 
pastimes. This practice must be concealed very diligently. 
One should not disclose these pastimes to ineligible 
persons. Until genuine greed to enter räga-märga arises 
in the heart of the jéva bound by matter, this subject 
should be kept hidden from him. One remains ineligible 
to hear the confidential pastimes of Çré Yugala, which 
are saturated with rasa, as long as the conception of the 
transcendental nature of the Lord’s name, form, qualities 
and pastimes has not implanted itself in the heart. In 
other words, one should understand that the name, form, 
qualities and pastimes of Çré Kåñëa are fully constituted of 
pure spiritual transcendence (çuddha-cinmaya-svarüpa). 
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When ineligible persons hear or study these pastimes, 
they recall only the illusory and mundane association of 
men and women and are thus compelled to fall down. 
Thus they sink down into the muck of debauchery. 
Therefore, judicious students, proceeding cautiously, 
may enter into this lélä after obtaining the appropriate 
impressions (saàskäras) for apräkåta-çåìgära-rasa.

The fundamental conclusion is that only upon 
obtain ing the aforementioned eligibility can the sädhaka 
undertake the discipline of rägänuga-bhakti. By following 
this method of sädhana while still plagued with anarthas 
and without the appearance of genuine greed, the 
opposite effect will be produced. When genuine greed for 
vraja-bhajana arises, one should first of all take shelter 
of a dear devotee of Çré Gaurasundara, that Lord who is 
identical in every respect to Çré Vrajendra-nandana. The 
beloved devotees of Çré Caitanya will instruct us on the path 
of rägänuga-sädhana in accordance with our eligibility. 
Otherwise, if one falls into bad association and by ill advice 
imitates the bhajana practices of those on the highest 
level of eligibility, then under the guise of adopting one’s 
siddha-deha, one will incur only a harmful effect. 

Some persons, distorting the meaning of the instruc-
tion that one should perform bhajana in the wake of 
the residents of Vraja, consider themselves to be Lalitä, 
Viçäkhä or others. Although males, they adopt female 
dress and perform bhajana, making themselves out to 
be sakhés. By such practices they destroy themselves and 
others. They think, “I am Lalitä,” “I am Viçäkhä.” This 
attitude leads to ahaìgrahopäsanä of the mäyävädés, a type 
of worship in the course of which one considers himself 
identical with the object of worship. Such persons become 
offenders at the feet of Lalitä and Viçäkhä and fall down 
to a most dreadful hell.
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Without faithful adherence to the vraja-gopés, no 
one is entitled to enter the intimate service of Yugala-
kiçora. Even amongst the various types of sakhés, the 
maïjaré-sakhés are themselves followers of the sakhés. 
The aspiration to perform bhajana in allegiance with the 
maïjaré-sakhés was also exhibited by Çréman Mahäprabhu. 
This is supported by Çrémad-Bhägavatam and the 
çästras composed by our Gosvämés. In order to pursue 
maïjaré-bhäva, one must certainly follow the associates 
of Çré Caitanya, such as Rüpa and Sanätana Gosvämés. 
Çréla Narottama Öhäkura has expressed this in his song 
dealing with the worship of maïjaré-bhäva. In one verse 
of this song, he has indicated his own heartfelt longing 
(Prärthanä 39):

çré-rüpa-maïjaré-pada seé mora sampada
seé mora bhajana-püjana

seé mora präëadhana seé mora äbharaëa
seé mora jévanera-jévana

The lotus feet of Çré Rüpa Maïjaré are my supreme wealth. 
To meditate upon and serve those lotus feet are my topmost 
methods of bhajana and püjana. They are a treasure more 
precious to me than life itself. They are the ornament of my 
life. Not only that, they are the very life of my life.

He also says (Prärthanä 40):

çuniyächi sädhu-mukhe bale sarva-jana
çré-rüpa kåpäya mile yugala-caraëa

hä! hä! prabhu sanätana gaura-parivära
sabe mili väïchä-pürëa karaha ämära

çré rüpera kåpä yena ämä prati haya
se-pada äçraya yära seé mahäçaya
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prabhu lokanätha kabe saìge laiyä yäbe
çré rüpera päda-padme more samarpibe

I have heard from the mouths of Vaiñëava sädhus that only by 
the mercy of Çréla Rüpa Gosvämé can one obtain the lotus feet 
of Çré Yugala. Alas! Alas! O Sanätana Prabhu! O supremely 
merciful Vaiñëava associates of Çré Gaurasundara! All of you 
please fulfil my heart’s longing. I pray again and again that the 
mercy of Çré Rüpa Gosvämé shower down upon me. O what 
wonder! One who has attained the shelter of the lotus feet of 
Çréla Rüpa Gosvämé is indeed most fortunate. When will my 
Çréla Gurudeva, Çréla Lokanätha Gosvämé, take me with him to 
meet Çré Rüpa Gosvämé and offer me at his lotus feet?

Now the methodology of rägänuga-bhakti is being described. 
The sädhaka, continuously remembering Çré Kåñëa in the pastime  
form that is most cherished by him and the beloved associates 
of Çré Kåñëa whom he desires to follow, should always reside 
in Vraja with great attachment to hearing their lélä-kathä. One 
should remember Kåñëa as navakiçora (a fresh youth) and 
naöavara (the best of dancers) and at the same time, one should 
remember Çré Rüpa Maïjaré and other priya-sakhés of Çré Kåñëa 
who are deeply affected with the sentiments that one cherishes 
in his heart. Being intently focused on this kind of remembrance, 
the sädhaka should always live in Vraja. If one is capable, he 
should physically take up residence in Våndävana (Våndävana, 
Nandagaon, Varsänä, Govardhana, Çré Rädhä-kuëòa and other 
places in Vraja). Otherwise, he should adopt residence in Vraja 
within his mind.

In Çré Caitanya-caritämåta the following is said in connection 
with the cultivation of rägänuga-bhakti:

bähya, antara, – ihära dui ta’ sädhana
‘bähye’ sädhaka-dehe kare çravaëa-kértana
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‘mane’ nija-siddha-deha kariyä bhävana
rätri-dine kare vraje kåñëera sevana

nijäbhéñöa kåñëa-preñöha pächeta’ lägiyä
nirantara sevä kare antarmanä haïä

däsa-sakhä-piträdi-preyaséra gaëa
räga-märge nija-nija-bhävera gaëana

ei mata kare yebä rägänugä-bhakti
kåñëera caraëe täìra upajaya ‘préti’

Çré Caitanya-caritämåta  
(Madhya-lélä 22.156–7, 159, 161, 164)

The practice of rägänuga-bhakti is undertaken in two ways: 
with the sädhaka-çaréra, the external body, and with the siddha-
çaréra, the internal perfected spiritual form. With the external 
sädhaka-deha, one should adopt the limbs of bhakti such as çravaëa 
and kértana. With one’s siddha-çaréra, revealed by the mercy of the 
spiritual master, one should serve Çré Rädhä-Kåñëa day and night 
in Vraja. Following the beloved associate of Çré Kåñëa whom one 
cherishes within one’s heart (the associate toward whose service 
the sädhaka has developed lobha), one should constantly serve 
Yugala-kiçora with an enraptured heart. By following the mood 
and sentiment (bhäva) of one of Kåñëa’s associates among the 
servants, friends, parents or lovers, corresponding to one’s own 
disposition, the sädhaka attains affection for the lotus feet of Çré 
Kåñëa that is exactly of the same nature as the associate whom he 
follows. This is the method of rägänuga-bhakti. 
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Text 10

Further discussion on
Rāgānuga-bhakti

tatra rägänugäyäà smaraëasya mukhyatvam | tac ca smaraëaà 
nija-bhävo cit-léläveça-svabhävasya çré-kåñëasya tat-priya-janasya 
ca | tathaiva kértanädikam api arcanädäv api mudrä-nyäsädidvärakä- 
dhyänädi-rukmiëyädi püjädi kam api nija-bhäva-prätikülyäd ägamädi-
çästra-vihitam api na kuryäd iti, bhakti-märge kiïcit kiïcit aìga-
vaikalye ’pi doñäbhäva smaraëät | 

na hy aìgopakrame dhvaàso
mad-dharmasyoddhaväëv api

mayä vyavasitaù samyaì
nirguëatväd anäçiñaù

Çrémad-Bhägavatam (11.29.20)

aìgivaikalye tu astyeva doñaù | yad uktam –

çruti-småti-puräëädi-
païcarätra-vidhià vinä

aikäntiké harer bhaktir
utpätäyaiva kalpate

Bhakti-rasämåta-sindhu (1.2.101) 

yadi cäntare rägo vartate, atha ca sarvam eva vidhi-dåñöyaiva 
karoti, tadä dvärakäyäà rukmiëyäditvaà präpnoti || 10 ||

Śrī Bindu-vikāśinī-vṛtti
In rägänuga-bhakti, referred to above, the predominant limb 

(aìga) is remembrance (smaraëa). Smaraëa should be related 
to Kåñëa and His beloved associates, who are distinguished by 
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pastimes (lélä), emotional rapture (äveça) and natures (svabhäva) 
that are appropriate for one’s own internal, spiritual mood. The 
other limbs of bhakti, such as kértana, should also be related 
to Kåñëa and His dear ones who are characterized by pastimes, 
emotional rapture and natures befitting one’s own internal, 
spiritual mood.

In the process of arcana, one is recommended to employ 
mudräs (particular positions of intertwining the fingers), nyäsa 
(consigning the präëas, or the five life airs, to the mind, or 
mentally assigning various parts of the body to different deities), 
meditation on Dvärakä, worship of the queens of Dvärakä and so 
on. Although these limbs of bhakti are prescribed in the ägama-
çästras, they are not to be followed in rägänuga-bhakti, because 
they are unfavourable to one’s particular spiritual mood (bhäva-
pratiküla).

Thus on the path of bhakti, although there may be some 
diminution or relinquishment of certain aìgas, no detrimental 
effect will ensue. In regard to this topic, Bhagavän Çré Kåñëa has 
said to Uddhava:

na hy aìgopakrame dhvaàso
mad-dharmasyoddhaväëv api

mayä vyavasitaù samyaì
nirguëatväd anäçiñaù

Çrémad-Bhägavatam (11.29.20)

O Uddhava, once the practice of bhakti-dharma, consisting 
of çravaëa and kértana related to Me, has begun, no harm 
whatsoever can be done to the root of bhakti, even though 
there may be diminution of certain aìgas. This is because 
bhakti-dharma is beyond the jurisdiction of the material modes 
of nature. There is no possibility of its being destroyed by any 
means, because I have ensured this dharma in this way for My 
unalloyed devotees.

On the path of bhakti, no harm is done either by non-
performance of the assortment of activities appropriate for 
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varëäçrama or by the diminution of certain limbs of bhakti. This is 
fine. But there is certainly great harm if there is a diminution of 
any of the principal limbs of bhakti, such as taking shelter of a bona 
fide spiritual master, çravaëa and kértana. Therefore, one should 
take great care that there be no decline in any of the principal 
limbs of bhakti. This is declared in the ägama-çästras, as quoted 
in Bhakti-rasämåta-sindhu (1.2.101):

çruti-småti-puräëädi-
païcarätra-vidhià vinä

aikäntiké harer bhaktir
utpätäyaiva kalpate

Although engaged in single-minded devotion to Çré Hari, 
if one transgresses the regulations mentioned in the Çruti, 
Småti, Puräëas and the Närada-païcarätra, great misgivings 
(anarthas) are produced.

There is one more point to be considered. A devotee who has 
an intense desire within his heart to obtain the spiritual mood 
of the Vrajaväsés and who executes all the limbs of bhakti in 
accordance with the vidhi-märga, obtains fidelity only to Rukmiëé 
and the other principal queens of Dvärakä. In other words, he 
attains to the position of the queens of Dvärakä.

Additional Comment

Because the practice of smaraëa is predominant 
in rägänuga-bhakti, some persons, prior to the actual 
appearance of räga within the heart, make a deceitful dis-
play of solitary bhajana while still plagued with anarthas. 
They consider themselves rägänuga-bhaktas and thus 
begin to practise remembrance of añöa-käléyä-lélä. But 
to display the exclusive devotion that is described in the 
çruti-småti-puräëädi verse is for them the cause of great 
disturbance. Some ineligible persons who are entangled 
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in anarthas obtain so-called siddha-praëälé from such 
deceitful people, and by imitation, they begin to consider 
themselves fit to conduct the practice of rägänuga-bhakti. 
But without the appearance of genuine greed (lobha), 
they cannot obtain qualification by pretentious means.

Because the vidhi-märga is mixed with the mood 
of Dvärakä and the majestic conception (aiçvarya), 
one cannot obtain the service of Vrajendra-nandana Çré 
Kåñëa by that means. This is confirmed in Çré Caitanya-
caritämåta (Madhya-lélä 8.226): “vidhi-märge nähi päiye 
vraje kåñëacandra – one cannot obtain Çré Kåñëacandra in 
Vraja by following vidhi-märga.”
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Text 11

Five Types of 
Rāgānuga-sādhana

aträyaà vivekaù vraja-lélä-parikarastha-çåìgärädi-bhäva-
mädhurye çrute “idaà mamäpi bhüyät” iti lobhotpatti-käle çästra-
yuktyepekñä na syät | tasyäà ca satyäà lobhatvasyaiväsiddheù |  
na hi kenacit kutracit çästra-dåñöyä lobhaù kriyate | kintu lobhye 
vastuni çrute dåñöe vä svata eva lobha utpadyate | tataç ca tad bhäva-
präpty-upäya-jijïäsäyäà çästräpekñä bhavet, çästra evaà präpty-
upäya-likhanät nänyatra | tac ca çästraà bhajana-pratipädakam 
çré-bhägavatam eva | teñu bhajaneñv api madhye känicit tad bhäva-
mayäni känicit tad bhäva-sambandhéni känicit tad bhävänuküläni 
känicit tad bhäväviruddhäni känicit tad bhäva-pratikülänéti païca-
vidhäni sädhanäni | tatra däsya-sakhyädéni bhäva-mayäny eva | guru-
padäçrayato mantra-japädéni tathä preñöhasya nija-saméhitasya tat 
priya-janasya ca sama-yocitänäà lélä-guëa-rüpa-nämnäà çravaëa-
kértana-smaraëäni vividha-paricaraëäni ca bhäva-sambandhéni |

tat präpty-utkaëöhäyäm ekädaçé-janmäñöamé-kärtika-vrata-
bhoga-tyägädéni taporüpäëi tathäçvattha-tulasyädi sammänanädéni 
tad bhävänuküläny eva | nämäkñara-mälya-nirmälyädi dhäraëa-
praëämädéni tad bhäväviruddhäni | uktäny etäni sarväëi karmäëi 
karttavyäni | nyäsa-mudrä dvärakädi-dhyänädéni tad bhäva-
pratiküläni rägänugäyäà varjanéyäni | evaà svädhikärocitäni 
çästreñu vihitäni karttavyäni, niñiddhäni tu sarväëi varjanéyäni || 11||

Śrī Bindu-vikāśinī-vṛtti

The distinctive point to be understood in this matter is that, 
upon hearing of the sweetness of the amorous mood or the moods 
of the other rasas, displayed by Kåñëa’s eternal associates in vraja-
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lélä, one begins to think, “This mood is possible for me also.” 
When this type of greed arises, one is no longer dependent on 
the reasonings of çästra. As long as one is dependent upon the 
arguments of the scriptures, he has not attained greed. In other 
words, it should be understood from this that greed has not yet 
arisen in the sädhaka. This is because greed is never observed in 
anyone who is dependent on the reasonings of çästra. Rather, by 
hearing about or seeing an enticing object, greed automatically 
arises to acquire it.

Nonetheless, after the appearance of greed when one 
inquires, “How may this irresistible vraja-bhäva be obtained?” 
there is dependence upon the scriptures, because it is only in the 
scriptures and nowhere else that the method of obtaining vraja-
bhäva is written. The scripture from which this method may be 
known is Çrémad-Bhägavatam, for it has presented the method of 
bhagavad-bhajana.

Among the limbs of bhajana, some are tad-bhävamaya 
(composed of bhäva), some are tad-bhäva-sambandhé (related to 
bhäva), some are tad-bhäva-anuküla (favourable to bhäva), some 
are tad-bhäva-aviruddha (neither opposed to nor incompatible with 
bhäva) and some are tad-bhäva-pratiküla (opposed to bhäva). Thus 
rägänuga-sädhana is seen to be of five types, as explained below:

(1) Bhāvamaya
The four primary relationships of däsya, sakhya, vätsalya 

and mädhurya are known as bhävamaya-sädhana. When çravaëa, 
kértana and other such limbs of bhakti become saturated with one  
of the bhävas of däsya, sakhya and so on, they nourish the future 
tree of the sädhaka’s prema. Therefore, däsya, sakhya and so on 
are called bhävamaya-sädhana.

(2) Bhāva-sambandhī
The limbs of bhakti beginning from acceptance of the 

shelter of a spiritual master, mantra-japa, hearing, chanting and 
remembering the name, form, qualities and pastimes appropriate for 
different periods of the day of dearest Çré Kåñëa and the beloved 
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associates of Kåñëa, for whom one has attraction, and rendering 
various services to them, are known as bhäva-sambandhé-sädhana. 
The upädäna-käraëa, or ingredient cause of bhäva, is called bhäva-
sambandhé. That by which bhäva attains maturity is called the 
ingredient cause. Bhäva is shaped or moulded by the various limbs 
of bhakti, such as guru-padäçraya. Therefore, the performance of 
these limbs is called bhäva-sambandhé-sädhana, that sädhana which  
is related to bhäva.

(3) Bhāva-anukūla
The observance of Ekädaçé, Janmäñöamé and kärtika-vrata, the 

renunciation of sense pleasure and other austerities performed 
for the pleasure of Kåñëa, as well as offering respect to tulasé, 
the banyan tree and others – all these limbs of bhakti performed 
with great eagerness to obtain one’s cherished bhäva (among the 
four attitudes of däsya and so on) are favourable to bhäva. In 
other words, they are helpful for the attainment of bhäva and are 
therefore known as bhäva-anuküla-sädhana.

(4) Bhāva-aviruddha
Wearing the remnants of flower garlands and other para pher-

nalia offered to the deity, stamping one’s body with the syllables 
of çré harinäma, offering obeisances, and other such limbs of bhakti 
are called bhäva-aviruddha-sädhana. That which is not opposed to 
the attainment of one’s bhäva is bhäva-aviruddha. It is one’s duty 
to carry out these limbs of bhakti.

(5) Bhāva-pratikūla
Mentally assigning different parts of the body to various deities 

(nyäsa), particular positions of intertwining the fingers (mudrä), 
meditation on Kåñëa’s pastimes in Dvärakä, and other such aìgas, 
should be abandoned in rägänuga-bhakti because they are bhäva-
pratiküla (opposed to the attainment of one’s desired bhäva).

Thus according to one’s eligibility, one is obligated to perform 
the limbs of bhakti prescribed in the scriptures and to reject those 
which are forbidden. 
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Text 12

Bhāva-bhakti

atha sädhana-bhakti-paripäkena kåñëa-kåpayä tad bhaktak åpayä 
vä bhäva-bhaktir bhavati | tasya cihnäni nava prétyaì kuräù, yathä –

kñäntir avyartha-kälatvaà
viraktir mäna-çünyatä

äçä-bandhaù samutkaëöhä
näma-gäne sadä ruciù

äsaktis tad-guëäkhyäne
prétis tad-vasati-sthale

ity ädayo ’nubhäväù syur
jäta-bhäväìkure jane

Bhakti-rasämåta-sindhu (1.3.25–26)

tadä kåñëa-säkñätkära yogyatä bhavati | mumukñu-prabhåtiñu 
yadi bhäva-cihnaà dåçyate tadä bhäva-bimba eva na tu bhävaù | 
ajïa-janeñu bhäva-cchäyä || 12 ||

Śrī Bindu-vikāśinī-vṛtti

Now bhäva-bhakti is being described. This bhäva-bhakti is 
not obtained by any sädhana. Rather, by continual performance 
of çravaëa, kértana and other limbs of bhakti, bhakti attains 
maturity and automatically cleanses all misgivings from the heart 
of the sädhaka. At that time, bhäva-bhakti manifests itself in the 
transparent heart by the mercy of Çré Kåñëa or His devotees.
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Additional Comment

çuddha-sattva-viçeñätmä
prema-süryäàçu-sämyabhäk

rucibhiç citta-mäsåëya-
kåd asau bhäva ucyate

Bhakti-rasämåta-sindhu (1.3.1)

Bhäva-bhakti (bhäva-rüpa-kåñëänuçélana) is a special mani-
festation of çuddha-sattva. In other words, the constitutional 
characteristic of bhäva-bhakti is that it is a phenomenon 
entirely constituted of çuddha-sattva. It is like a ray (kiraëa) 
of the sun of prema and it softens the heart by various tastes 
(ruci).

In his commentary on this verse, Çréla Viçvanätha 
Cakravarté Öhäkura has written as follows:

“When the previously mentioned sädhana-bhakti 
succeeds in softening the heart by various tastes (ruci), it 
is called bhäva-bhakti. The word ruci here refers to three 
kinds of taste: (1) bhagavat-präpti-abhiläña (desire for the 
attain ment of Çré Kåñëa), (2) änukülya-abhiläña (desire to 
do that which is favourable for Kåñëa) and (3) sauhärda-
abhiläña (desire to serve the Lord with affection). The 
constitutional identity (svarüpa) of bhäva-bhakti is that it is 
fully composed of çuddha-sattva (çuddha-sattva-viçeñätmä). 
The words çuddha-sattva refer to the self-manifest cognitive 
function (saàvid-våtti) of the Lord’s own internal spiritual 
energy known as svarüpa-çakti.

“The addition of the word viçeña to the words çuddha-
sattva indicates the second supreme potency (mahä-çakti) 
of svarüpa-çakti known as hlädiné. It should be understood 
from this that the condition known as mahäbhäva, which 
is the highest state of the development of the hlädiné-çakti, 
is also included within çuddha-sattva-viçeña. Therefore, 
that supreme function (parama-pravåtti), which is fully 
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possessed of desire favourable for Çré Kåñna, which is 
the essence of the combination of the saàvit and hlädiné 
potencies, and which is situated in the hearts of the 
Lord’s eternal associates, being indistinguishably unified 
with the condition of their hearts (tädätmya-bhäva), is 
known as çuddha-sattva-viçeñätmä. In simpler language, 
the nitya-siddha-bhäva situated in the hearts of the eternal 
associates of Çré Kåñëa is called çuddha-sattva-viçeñätmä. 
This bhäva-bhakti is like the first ray of the sun of prema-
bhakti. Therefore, it is also called the sprout of prema 
(premäìkura).”

In his commentary on Çré Caitanya-caritämåta, Çréla 
Bhaktivinoda Öhäkura has explained this verse in simple 
and straightforward language. We are citing his words 
here for the benefit of the reader. Prema-bhakti is the fruit 
of sädhana-bhakti. There are two categories of prema-
bhakti: the state of bhäva and the state of prema. If prema 
is compared to the sun, then bhäva can be said to be a 
ray of the sun of prema. Bhäva, which is of the identity of 
viçuddha-sattva, melts the heart by various kinds of taste 
(ruci). At first, while describing the general symptoms of 
bhakti, it was said that bhakti involves the cultivation of 
activities in relation to Kåñëa (kåñëänuçélana). The state in 
which that cultivation becomes saturated with viçuddha-
sattva and softens the heart by ruci is called bhäva.

When bhäva makes its appearance within the faculty 
of the mind, it attains the state of identification with the 
mental faculty. In reality bhäva is a self-manifest condition, 
but when it makes its appearance within the mental faculty, 
it appears as though it was brought into manifestation by 
the faculty of the mind. That which is referred to here as 
bhäva is also known as rati. Although rati is itself relishable, 
it is understood to be the cause of tasting Çré Kåñëa and 
various paraphernalia related to Çré Kåñëa.
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It should be understood here that rati (the word rati 
also means ‘love’ or ‘affection’) is that particular bhäva 
(the word bhäva also means ‘love’, ‘affection’ or ‘emotion’) 
which is a fully spiritual reality (cit-tattva). It is not a 
substance belonging to the world of inert matter. The 
rati (mundane affection) that the baddha-jévas have for 
mundane sense objects is merely a perverted reflection, 
arising from contact with matter, of a fragmented portion 
of the true spiritual bhäva of the jéva. When, within the 
world of matter, one takes up the cultivation of activities 
in relationship with Bhagavän, then rati in its cognitive 
aspect (saàvid-aàça) becomes the cause of tasting worthy 
objects that are related to Bhagavän. At the same time, 
by virtue of its pleasure-giving aspect (hlädiné), rati itself 
bestows spiritual delight.

s Nine symptoms of bhāva
On the appearance of bhäva-bhakti, the following nine 

symptoms are observed:

kñäntir avyartha-kälatvaà
viraktir mäna-çünyatä

äçä-bandhaù samutkaëöhä
näma-gäne sadä-ruciù

äsaktis tad-guëäkhyäne
prétis tad vasati-sthale

ity ädayo ’nubhäväù syur
jäta-bhäväìkure jane

Bhakti-rasämåta-sindhu (1.3.25–26)

Kñänti (forbearance or tolerance), avyartha-kälatva (effective use 
of one’s time), virakti (detachment from worldly enjoyment), 
mäna-çünyatä (absence of pride), äçä-bandha (steadfast hope 
that Kåñëa will bestow His mercy), samutkaëöhä (intense 
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longing to obtain one’s goal), näma-gäne sadä ruci (always 
possessed of taste to chant the holy name), tad-guëäkhyäne 
äsakti (attachment to hearing narrations of the Lord’s qualities) 
and tad-vasati-sthale préti (affection for the transcendental 
residences of the Lord) – these are the nine sprouts of love of 
God (préti), or in other words, the symptoms of the appearance 
of bhäva.

(1) Kñänti. When the heart remains unagitated in spite of the 
presence of some disturbing element, that condition is called 
kñänti (forbearance or tolerance).

(2) Avyartha-kälatva. To spend one’s time exclusively in bhagavad-
bhajana, avoiding all futile material engagements, is called 
avyartha-kälatva (effective use of one’s time).

(3) Virakti. A natural distaste for material sense enjoyment is 
called virakti (detachment). Upon the appearance of bhäva 
within the heart, attraction to the spiritual dimension (cit-
jagat) becomes progressively stronger, and one’s taste for the 
material world gradually perishes. This is real detachment. 
Those who, upon the awakening of this natural detachment, 
adopt the external feature and dress of a renunciant in order 
to reduce their material necessities can be called renounced 
Vaiñëavas. But those who adopt the external feature of a 
renunciant prior to the appearance of bhäva do so unlawfully. 
By chastising Choöa Haridäsa, Çréman Mahäprabhu has 
imparted this lesson to the world.

(4) Mäna-çünyatä. To remain devoid of pride in spite of one’s 
elevated position is called mäna-çünyatä (absence of pride). 
Pride arises from high birth, social classification (varëa), stage 
of life (äçrama), wealth, strength, beauty, high position and 
so on. In spite of possessing all these qualities, the sädhakas in 
whose hearts bhäva has manifested easily renounce all these 
vanities. According to the Padma Puräëa, King Bhagératha, 
the crest-jewel of kings, having attained rati for Çré Kåñëa, 
completely renounced the pride borne of kingdom and 
wealth. He performed bhajana and maintained his existence 
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by begging from door to door in the cities of his enemy kings.  
He always offered obeisances and praise to everyone, whether 
they were brähmaëas or cäëòälas (dog-eaters).

(5) Äçä-bandha. “Çré Kåñëa will certainly bestow His mercy upon 
me.” To apply one’s mind very diligently in bhajana with this 
firm faith is called äçä-bandha (steadfast hope that Kåñëa will 
bestow His mercy).

(6) Samutkaëöhä. Intense longing for one’s desired object of 
attain ment is called samutkaëöhä. When bhäva-bhakti mani-
fests in the heart of the sädhaka, his hankering to obtain Çré 
Kåñëa increases day by day. The desire to serve Çré Kåñëa 
becomes the obsession of his heart. This is nicely expressed 
in Çré Kåñëa-karëämåta (54), as quoted in Bhakti-rasämåta-
sindhu (1.3.37):

änamräm asita-bhruvor upacitäm akñéëa-pakñmäìkureñv
äloläm anurägiëor nayanayor ärdräà mådau jalpite

ätämräm adharämåte mada-kaläm amläna vaàçé-svaneñv
äçäste mama locanaà vraja-çiçor mürttià jagan-mohiném

My eyes are ever restless to see that vraja-kiçora who enchants 
the entire world, whose eyebrows are dark and slightly curved, 
whose eyelashes are thick and dense, whose eyes are always 
restless to see those who are possessed of anuräga (or whose 
eyes always display anuräga), whose mild speech is exceedingly 
soft and filled with rasa, whose lips are as sweet and tasty as 
nectar and slightly reddish-copper in hue, and who carries a 
flawless flute, the inexplicably sweet and mild tones of which 
madden all (and incite the gopés’ käma).

This kind of intense hankering to see Çré Kåñëa is called 
samutkaëöhä. It is ever-present in the hearts of bhäva-bhaktas.

(7) Näma-gäne sadä ruci. Loving thirst to always sing harinäma is 
called näma-gäne sadä ruci.

(8) Guëäkhyäne äsakti. Natural and spontaneous attachment to 
the descriptions of the Lord’s supremely charming qualities is 
called guëäkhyäne äsakti. The significance of this attachment 
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is that, for the devotees in whom bhäva has arisen (jäta-
bhäva-bhaktas), the thirst to hear and describe the charming 
pastimes of Kåñëa, which are decorated with all-auspicious 
qualities, is never satiated. The more they hear and describe 
the Lord’s qualities, the more their thirst increases.

(9) Tad-vasati-sthale préti. The desire to reside in Çré Våndävana, Çré 
Navadvépa and other spiritual abodes of the Lord is called tad-
vasati-sthale préti (affection for the transcendental residences 
of the Lord).

Additional Comment

For instance, a devotee, in the course of circumam-
bulating Vraja-maëòala, arrives in Våndävana and, being 
overwhelmed with spiritual emotion (bhäva-bhakti), 
inquires as follows from the Vrajaväsés: “O residents of 
Vraja, where is Sevä-kuïja, Nidhuvana and Vamçévaöa?” 
A Vrajaväsé devotee takes him by the hand and leads 
him to Sevä-kuïja. Arriving at Sevä-kuïja he falls down 
in the courtyard and begins to roll on the ground. He 
exclaims, “How wonderful! At this very spot Rasika-
çekhara Vrajendra-nandana served the lotus feet of our 
worshipful mistress, Çrématé Rädhikä. O Sevä-kuïja, O 
dust particles of this place, O creepers and trees of this 
place, may you kindly bestow your mercy upon us. When 
will we obtain the mercy of Sevä-kuïja?”

A second example is as follows: A devotee, while 
performing parikramä of Navadvépa-dhäma, inquires with 
tearful eyes and the hairs of his body standing upright 
due to ecstasy, “O Dhämaväsés, where is the birthsite  
of our Gaurasundara? Which path did He follow while 
performing kértana with His devotees?” Being shown these 
places by the residents of the dhäma, his voice becomes 
choked up with spiritual emotion (bhäva-bhakti). He 
begins to roll on the ground and exclaims, “How wonderful! 
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This is Mäyäpura-dhäma. Even though it is non-different 
in every respect from Vraja, it confers even greater mercy 
than Vraja. O birthplace of Gaurasundara, please bestow 
your mercy upon this insignificant and worthless person.” 
Saying this again and again, that devotee becomes deeply 
overwhelmed with spiritual emotion. This is called 
affection for the places of the Lord’s residence. To reside 
and perform bhajana in these places with great love is also 
included within this characteristic.

These nine symptoms (anubhävas) are manifest in the 
devotee in whose heart the sprout of bhäva has arisen. It may be 
understood that the devotee in whom the sprout of love is visible 
has become eligible to receive the direct audience of Kåñëa. If 
some of these symptoms of bhäva are perceived in karmés, who 
are anxious for material sense enjoyment, or jïänés, who aspire 
for liberation, then one should know this to be but a reflection 
(pratibimba) of bhäva. This should not be considered a genuine 
manifestation of bhäva. If the symptoms of bhäva are seen in 
ignorant persons by virtue of their association with devotees, it is 
known as a shadow (chäyä) of rati.

Additional Comment

In Bhakti-rasämåta-sindhu (1.3.45–51), there is the 
following description of ratyäbhäsa, the semblance of rati. 
Ratyäbhäsa is of two kinds: (1) pratibimba (reflection) 
and (2) chäyä (shadow).

(1) Pratibimba-ratyābhāsa
If ratyäbhäsa, which appears like genuine rati due to 

the presence of one or two symptoms such as tears and 
horripilation, is expressive of the desire for happiness in 
the form of bhukti and mukti, it is known as pratibimba-
ratyäbhäsa. This reflection of rati easily fulfils the desired 
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aspiration for happiness in the form of bhukti and mukti, 
without undergoing great endeavour.

In his commentary on verse 1.3.46, Çréla Jéva Gosvämé 
explains that the principal nature of bhägavaté-rati is that  
it is free from all material designations or adulterations. 
The presence of designations is symptomatic of the 
semblance of rati. Where such designations exist there 
is striving for some secondary or inferior inclination. In 
the mumukñus there is the desire for liberation, and in 
the karma-käëòés there is the desire for elevation to the 
heavenly planets. These are adulterations.

The mumukñus and the karmés know that the Lord 
bestows liberation and material enjoyment, and thus they 
engage in bhakti to the Lord directed toward the fulfil-
ment of these two ends. Their performance of bhakti is 
not primary but secondary, for bhakti, or bhägavaté-rati, 
is not the end desired by them. Nonetheless, due to the 
power of performing the limbs of bhakti, tears and horripi-
lation arise in them. Because they are adulterated with 
desires for bhukti and mukti, their tears and horripilation 
are but a reflection of bhägavaté-rati. The power of even 
this reflection of rati is such that, without under going the 
laborious sädhana that constitutes jïäna-märga, they can 
easily obtain the partial happiness of bhukti and mukti.

Sometimes, persons who are attached to material 
enjoy ment and liberation adopt the limbs of bhakti such 
as kértana in the assembly of pure devotees, in order to 
obtain their desired aspiration. By such performances 
they remain pleased at heart for a considerable time. By 
the influence of the association of pure devotees in whose 
hearts the moon of bhäva has arisen, some such persons 
may have the extreme good fortune of having the moon 
of bhäva reflected in their own hearts.

In his commentary on verses 1.3.47–48, Çréla Jéva 
Gosvämé has said that it is only due to the association 
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of devotees in whose hearts bhäva has arisen that bhäva 
is reflected in the hearts of persons attached to bhoga and 
mokña. This reflection occurs during the performance of 
kértana performed in the association of pure devotees. The 
tears and horripilation that are observed in such persons 
are not symptoms of genuine rati but of pratibimba-
ratyäbhäsa.

Çréla Jéva Gosvämé raises the question that the moon 
is not reflected on a reservoir of water when covered by 
a cloud, so when those desiring liberation (mumukñus) 
and those desiring material enjoyment (bhoga-kämés) are 
separated from the association of pure devotees, how can 
the reflection of bhäva remain in their hearts? He answers 
this by saying that the transcendental influence of the 
association of jäta-rati-bhaktas is so powerful that even 
when separated from such persons, the reflection of bhäva 
remains in the hearts of the mumukñus and bhoga-kämés for 
a long time, in the form of subtle impressions (saàskäras).

(2) Chāyā-ratyābhāsa
That ratyäbhäsa which bears some resemblance to 

çuddha-rati, which possesses curiosity or inquisitiveness 
of an insignificant nature, which is unsteady and which 
relieves material distress is known as chäyä-ratyäbhäsa. 
By even incidental association with activities such as 
kértana, with occasions such as Janmäñöamé, with places 
such as Çré Våndävana, and with persons dear to Lord 
Hari, chäyä-rati sometimes arises, even in ignorant 
persons. This chäyä-rati can never arise without extreme 
good fortune. Good fortune here refers to the saàskäras 
of bhakti acquired in a previous life or by the association 
of devotees in this or a previous life.

When çuddha-rati manifests to a very slight extent by 
virtue of the association of jäta-bhäva-bhaktas or at the 
time of performing sädhana in vaidhé-bhakti, it is called 
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chäyä-ratyäbhäsa (a shadow of rati). This shadow of rati is 
not steady. This semblance of rati is sometimes observed 
even in ordinary persons, who are ignorant of the truth, 
by the influence of the association of devotees. It is highly 
auspicious for the jévas when chäyä-rati, which is the 
lustre (känti) of çuddha-rati, arises in them, for upon its 
appearance they gradually obtain good fortune.
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Text 13

Prema-bhakti

bhäva-bhakti-paripäka eva premä | tasya cihnam – vighnädi-
sambhave ’pi kiïcin-mätrasyäpi na hräsaù | mamatvätiçayät premëa 
eva uparitano ’vasthä viçeñaù snehaù | tasya cihëa, cittadravébhävaù |  
tato rägaù | tasya lakñaëaà nibiòa-snehaù | tataù praëayaù | tasya 
lakñaëaà gäòha-viçväsaù || 13 ||

Śrī Bindu-vikāśinī-vṛtti

The mature stage of bhäva-bhakti is called prema. The 
symptom of prema is that even when obstacles or impediments 
are present, there is not even the slightest diminution of affection 
(bhäva). A superior condition of prema is marked by an increase of 
mamatä and is known as sneha. The word mamatä refers to a deep 
sense of attachment or possessiveness in relation to Çré Kåñëa by 
which one thinks, “Kåñëa is mine.” Sneha is symptomized by the 
melting of the heart. Superior to this is the condition known as 
räga, which is symptomized by intensified, or condensed, sneha. 
Superior to this is the condition known as praëaya. The symptom 
of praëaya is deep faith.

Comment

In Bhakti-rasämåta-sindhu (1.4.1) the general definition 
of prema has been given as follows:

samyaì masåëita-svänto
mamatvätiçayäìkitaù

bhävaù sa eva sändrätmä
budhaiù premä nigadyate

s s 
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Bhäva-bhakti, which melts the heart much more so than 
in its initial stage, which greatly augments the feeling of 
transcendental bliss and which bestows a deep sense of 
mamatä (possessiveness) in relation to Çré Kåñëa, is called 
prema by the learned.

Çréla Viçvanätha Cakravarté Öhäkura’s commentary 
on this verse is translated as follows:

“The subject of prema is being discussed in reference 
to the previously described bhäva-bhakti. When bhäva 
thickens beyond its previous condition, it begins to 
make the inner recesses of the heart much more tender, 
moist and soft than before, it produces an experience of 
concentrated transcendental bliss and it bestows extreme 
mamatä for Çré Kåñëa. This mature stage of bhäva is called 
prema. The following doubt may be raised here. According 
to säìkhya philosophy, the material, or immediate, cause 
(upädäna käraëa) abandons its previous condition and 
is transformed into its effect. At that time, it no longer 
remains as a cause, or in other words, its prior condition 
does not exist.

“For instance, when guòa (jaggery, a type of solid 
unrefined molasses) is transformed, it abandons its 
former state and becomes unrefined sugar (khäëòa). 
When it becomes unrefined sugar, guòa can no longer 
be conceived as having its own separate state because it 
has been transformed into raw sugar. Similarly, unrefined 
sugar (khäëòa) becomes refined sugar (céné) and refined 
sugar becomes rock candy (miçré). In the condition of 
rock candy, there is no separate existence of unrefined 
sugar or refined sugar. In the same way, when bhäva 
matures into prema, why should there be any separate 
existence of bhäva? When prema matures, it gradually 
increases and takes the forms of sneha, mäna, praëaya, 
räga, anuräga, bhäva and mahäbhäva. At that time, only 
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mahäbhäva should remain. Why should there be any 
existence of rati, prema, sneha, mäna and the other prior 
conditions?

“This cannot be said because rati is a distinct and 
superior function of Kåñëa’s hlädiné-çakti. By the power 
of Çré Kåñëa’s inconceivable potency (acintya-çakti), rati, 
sneha, mäna, praëaya and so on attain successively higher 
states without giving up their previous conditions. The 
separate existence of each and every condition is certainly 
to be admitted.

“For example, it can be said that when Çré Kåñëa’s 
childhood form (bälya-deha) is imbued with a particular 
sweetness, then without giving up the condition of 
childhood, He attains a boyhood form (paugaëòa-deha). 
Again, when the paugaëòa-deha attains even greater sweet-
ness and excellence, it assumes the form of fresh youth 
(kaiçora-deha). Unlike the material body of the jéva, 
Kåñëa’s body is never subject to any transformation 
arising from age. Çré Kåñëa’s bälya, paugaëòa and kaiçora 
forms, as well as the léläs connected with them, are all 
eternal. But when the paugaëòa form manifests, the 
bälya-deha disappears from this universe and manifests 
in some other universe. Simultaneously, the bälya-lélä is 
also revealed in that universe. Therefore, as regards the 
revelation of the unmanifest pastimes (aprakaöa-lélä) 
within the Våndävana of the earthly sphere (Bhauma-
Våndävana), where the bälya-lélä begins, the bälya-deha 
also becomes manifest. In the vaivasvata-manvantara of 
the next day of Brahmä (kalpa), when the prakaöa-lélä of 
Våndävana is manifest in this universe, at that time, the 
bälya-deha will again manifest in this very same universe.

“Therefore, as regards eternal phenomena, it is only a 
matter of accepting their appearance and disappearance. 
In the hearts of devotees in whom rati, prema and the other 
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stages of the sthäyibhäva have been aroused, a particular 
aspect of the sthäyibhäva (rati, prema, sneha and so on) 
sometimes arises due to contact with the stimulating 
elements known as vibhäva. At that time, that particular 
feature of the sthäyibhäva becomes manifest externally, 
while the other bhävas remain in the unmanifest 
condition. In ordinary worldly-minded persons who 
are possessed of lust, anger, etc., when one emotion is 
manifest, the others remain dormant within in the form 
of latent desires and impressions (saàskäras). When 
the appropriate opportunity comes about, the other 
emotions assert themselves. Similarly rati, prema and so 
on sometimes become manifest by contact with specific 
stimuli, and at other times they remain concealed within.”
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Text 14

Overview of Bhakti-rasa

vibhävänubhäva-sättvika-bhäva-vyabhicäri-bhäva-milanena 
raso bhavati | yatra viñaye bhävo bhavati sa viñayälambana-vibhävaù 
kåñëaù | yo bhäva yukto bhavati sa äçrayälambana-vibhävo bhaktaù | 

ye kåñëaà smärayanti vasträlaìkärädayas te-uddépana-vibhävaù |  
ye bhävaà jïäpayanti te anubhävä nåtya-géta-smitädayaù | ye cittaà 
tanuà ca kñobhayanti te sättvikäh | te añöau – stambha-sveda-romäïca-
svarabheda-vepathu-vaivarëyäçru-pralayä iti | te dhümäyitä jvalitä 
déptä uddéptä süddéptä iti païca-vidhä yathottara-sukhadäù syuù |  
ete yadi nitya-siddhe tadä snigdhäù | yadi jätaratau tadä digdhäù | 
bhäva-çünya-jane yadi jätäs tadärukñäù | mumukñu-jane yadi jätäs 
tadä ratyäbhäsajäù | karmi-jane viñayi-jane vä yadi jätäs tadä sattvä-
bhäsajäù | picchila-citta-jane tad-abhyäsa pare vä yadi jätäs tadä 
niùsattväù | bhagavad-dveñi jane yadi jätäs tadä pratépäù || 14 ||

Śrī Bindu-vikāśinī-vṛtti

When kåñëa-rati, or in other words, sthäyibhäva (the 
permanent emotion of the heart in one of the five primary relation-
ships of çänta, däsya, sakhya, etc.), becomes exceedingly tasty for 
the devotee by virtue of the elements known as vibhäva, anubhäva, 
sättvika-bhäva and vyabhicäri-bhäva, induced through the medium 
of çravaëa, kértana and so on, it is called bhakti-rasa. In other 
words, when the sthäyibhäva, or kåñëa-rati, mixes with vibhäva, 
anubhäva, sättvika-bhäva and vyabhicäri-bhäva and becomes fit to 
be tasted in the heart of the devotee, it is called bhakti-rasa.

s s 
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(1) Components of bhakti-rasa

Sthäyibhäva: the permanent sentiment in one of the five primary 
relationships of çänta, däsya, sakhya, vätsalya or mädhurya. Also 
refers to the dominant sentiment in the seven secondary mellows 
(gauëa-rati) of laughter, wonder, chivalry, compassion, anger, 
fear and disgust.

Anubhäva: visible actions that illustrate the spiritual emotions 
situated within the heart (dancing, singing and so on).

Sättvika-bhäva: eight symptoms of spiritual ecstasy arising 
exclusively from viçuddha-sattva, or in other words, when the 
heart is overwhelmed by emotions in connection with mukhya-
rati or gauëa-rati.

Vyabhicäri-bhäva: thirty-three internal spiritual emotions, which 
emerge from the nectarean ocean of the sthäyibhäva, cause it to 
swell, and then merge back into that ocean.

Additional Comment

The terms vibhäva, anubhäva, sättvika-bhäva, sthäyibhäva 
and bhakti-rasa are defined in the following quotations 
from Bhakti-rasämåta-sindhu:

Vibhäva

Viñayälambana 
(the object of rati – Kåñëa)

Älambana 
(that in which 
rati is tasted)

Äçrayälambana 
(the reservoir of rati – the devotee)

Uddépana 
(that which 
stimulates rati)
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vibhävyate hi ratyädir
yatra yena vibhävyate

vibhävo näma sa dvedhä-
lambanoddépanätmakaù

Bhakti-rasämåta-sindhu (2.1.15)

That in which rati is tasted and that cause by which rati is 
tasted are called vibhäva. Vibhäva is of two kinds: (1) älambana 
(the support, or repository, of rati) and (2) uddépana (that 
which stimulates, or excites, rati).

anubhäväs tu cittastha-
bhävänäm avabodhakäù

te bahir-vikriyä präyäù
proktä udbhäsvaräkhyayä

Bhakti-rasämåta-sindhu (2.2.1)

The symptoms that reveal the spiritual emotions situated 
within the heart are called anubhävas. When they manifest 
mostly as external actions they are known as udbhäsvara 
(that which gives light or makes apparent).

kåñëa-sambandhibhiù säkñät
kiïcid vä vyavadhänataù

bhävaiç cittam ihäkräntaà
sattvam ity ucyate budhaiù

Bhakti-rasämåta-sindhu (2.3.1)

When the heart is overwhelmed by any of the five primary 
sentiments (mukhya-rati) in relationship with Çré Kåñëa, in 
däsya, sakhya, etc., stimulated by direct contact with Him, 
or when the heart is overwhelmed by the seven secondary 
sentiments (gauëa-rati) of laughter, sorrow and so on, induced 
by a circumstance in which Kåñëa is somewhat apart, learned 
scholars call this condition sattva. The bhävas, or spiritual 
emotions, arising strictly from sattva are known as sättvika-
bhävas.
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The previously mentioned anubhävas, such as dancing, 
singing, like the sättvika-bhävas, arise from emotion in 
relationship with Kåñëa. In other words, when the mind 
is overwhelmed by emotion in relationship with Kåñëa. 
However, symptoms such as dancing and singing are 
done with conscious intention, and therefore, they are 
not counted as sättvika-bhävas. The sättvika-bhävas are 
also referred to as anubhävas, because they illustrate 
the emotions situated within the heart. Therefore, to 
distinguish between anubhävas and sättvika-bhävas, the 
word udbhäsvara is used to refer to those anubhävas which do 
not arise exclusively from sattva. The symptoms such as 
becoming stunned (stambha) and standing of the hairs on 
end (pulaka) arise spontaneously from sattva. Therefore, 
they are known as sättvika-bhävas.

In his commentary on Bhakti-rasämåta-sindhu (2.1.5), 
Çréla Jéva Gosvämé explains the nature of rasa:

vibhävair iti | eñä kåñëa-ratir eva sthäyé bhävaù saiva ca bhakti-
raso bhavet | kédåçé saté taträha vibhävair iti | çravaëädibhiù 
karttåbhir vibhävädibhiù karaëair bhaktänäà hådi svädyatvam 
änétä samyak präpitä | camatkära viçeñeëa puñöety arthaù |

This kåñëa-rati is the sthäyibhäva, and it is transformed into 
bhakti-rasa. How does it become bhakti-rasa? By combination 
with vibhäva, anubhäva, sättvika-bhäva and vyabhicäri-bhäva. 
In other words, when kåñëa-rati is aroused by the stimulating 
elements (vibhävas) transmitted through the medium of 
çravaëa, kértana and so on, and gives rise to various ensuing 
emotions (anubhävas, sättvika-bhävas and vyabhicäri-bhävas), 
the combination of all these elements produces an extraor-
dinary taste within the heart which is referred to as bhakti-rasa.

The sthäyibhäva will be described elaborately later 
on. Here, it is sufficient to know that when kåñëa-rati is 
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augmented, it attains to different levels such as sneha, 
mäna, praëaya, räga, anuräga, bhäva and mahäbhäva. 
All of these are known as sthäyibhävas (permanent 
emotions) of kåñëa-bhakti. When these various gradations 
of sthäyibhäva combine with the appropriate vibhävas, 
anubhävas, sättvika-bhävas and vyabhicäri-bhävas, bhakti-
rasa is produced and yields an unprecedented taste.

Bhakti-rasa is of twelve varieties and each of these has 
its own sthäyibhäva. For example, (1) the sthäyibhäva of 
çänta-rasa is çänta-rati (tranquillity); (2) the sthäyibhäva 
of däsya-rasa is däsyarati (affection in servitude); (3) the 
sthäyibhäva of sakhya-rasa is sakhya-rati (friendship); (4) 
the sthäyibhäva of vätsalya-rasa is vätsalya-rati (paren-
tal affection); (5) the sthäyibhäva of mädhurya-rasa is 
madhura-rati (amorous love); (6) the sthäyibhäva of 
häsya-rasa is häsa-rati (laughter); (7) the sthäyibhäva of 
adbhuta-rasa (wonder) is vismaya-rati (astonishment); 
(8) the sthäyibhäva of véra-rasa (heroism) is utsäha-rati 
(enthusiasm); (9) the sthäyibhäva of karuëa-rasa (com-
passion) is çoka-rati (sorrow or lamentation); (10) the 
sthäyibhäva of raudra-rasa is krodha-rati (anger); (11) the  
sthäyibhäva of bhayänaka-rasa is bhaya-rati (fear); and 
(12) the sthäyibhäva of bébhatsa-rasa is jugupsä-rati 
(disgust). Although bhakti-rasa is accepted to be of twelve 
varieties, in the final analysis, five rasas are predominant. 
The five sthäyibhävas on which these are based will be 
discussed elaborately ahead.

(2) Vibhāva – the causes of tasting bhakti-rasa

Kåñëa-rati is of five kinds: çänta, däsya, sakhya, vätsalya and 
madhura. That in and by which rati is stimulated and thus caused 
to be tasted is called vibhäva. Vibhäva is of two kinds: älambana 
(the support) and uddépana (the stimulus). That in which rati 
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is stimulated is called älambana (the support, or shelter, of 
rati). That by which rati is stimulated is called uddépana (the 
stimulus for rati). Älambana-vibhäva is also of two varieties: 
viñayälambana and äçrayälambana. He for whom rati is aroused 
is called viñayälambana (the object of rati) and one in whom rati 
is aroused is called äçrayälambana (the receptacle of rati). Çré 
Kåñëa is the viñayälambana of kåñëa-rati, and the devotees are 
the äçrayälambana. That by which rati is stimulated is called 
uddépana-vibhäva. Uddépana-vibhäva refers to all those things 
that stimulate remembrance of Çré Kåñëa, such as His dress and 
ornaments, the spring season, the banks of the Yamunä, forest 
groves, cows and peacocks.

s Viṣayālambana-vibhāva
Kṛṣṇa’s qualities as viṣayālambana

The qualities of Çré Kåñëa are sometimes classified as 
viñayälambana and sometimes as uddépana. Because Kåñëa’s 
qualities are part and parcel of His form, they are included as 
viñayälambana. When the principal meditation is upon Çré Kåñëa 
who possesses various qualities, those qualities are thought of 
as belonging to the object of love and are therefore classified as 
viñayälambana. When, however, the principal meditation is upon 
the qualities of Çré Kåñëa, and remembrance of those qualities 
stimulates love for Kåñëa, those qualities are considered as 
uddépana. Çré Kåñëa has sixty-four principal qualities. Of these, the 
first fifty are present to a minute extent in great personalities who 
are recipients of the Lord’s mercy. The ordinary jévas, however, 
display merely a shadow of a particle of such qualities.

(1) Suramyäìga – the construction of His limbs is exceedingly 
beautiful.

(2) Sarva-sal-lakñaëa-yukta – His body is marked with all 
auspicious characteristics.

(3) Rucira – His beauty is a festival of bliss for the eyes.
(4) Tejasänvita – His body is radiant and He is extremely powerful 

and influential.
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(5) Baléyän – He possesses great strength.
(6) Vayasänvita – He displays different ages and yet He is eternally 

situated in fresh youth.
(7) Vividhädbhuta-bhäñävit – He is expert in different languages.
(8) Satyaväkya – His words never prove false.
(9) Priyaàvada – He speaks pleasantly even to offenders.
(10) Vävadüka – His words are ambrosial and pleasing to the  

ears.
(11) Supaëòita – He is learned and conducts Himself appro pri ately 

with different kinds of persons.
(12) Buddhimän – His intelligence is sharp and subtle.
(13) Pratibhänvita – He is expert at improvising original conver-

sation on the spur of the moment.
(14) Vidagdha – He is skilled in the sixty-four arts and in amorous 

pastimes.
(15) Catura – He can accomplish many actions at the same  

time.
(16) Dakña – He can perform difficult tasks with ease.
(17) Kåtajïa – He is grateful for services rendered by others.
(18) Sudåòha-vrata – His promises and vows always hold true.
(19) Deça-käla-supätrajïa – He is an expert judge of time, place 

and person and works accordingly.
(20) Çästra-cakñu – He acts in accordance with the religious 

scriptures.
(21) Çuci – He is free from all sins and He purifies others from 

sins.
(22) Vaçé – He is in full control of His senses.
(23) Sthira – He perseveres until His work is completed.
(24) Dänta – He endures even intolerable distress.
(25) Kñamäçéla – He excuses the offences of others.
(26) Gambhéra – It is very difficult to understand the import of 

His mind.
(27) Dhåtimän – His desires are fulfilled and He remains calm 

even in the midst of great anxiety.
(28) Sama – He is devoid of attachment and aversion.
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(29) Vadänya – He is munificent.
(30) Dhärmika – He follows the path of religion.
(31) Çüra – He is enthusiastic to fight and expert in the use of 

weapons.
(32) Karuëa – He is unable to tolerate the distress of others.
(33) Mänyamäna-kåta – He is respectful to His guru, the brähmaëas 

and His elders.
(34) Dakñiëa – Because of His excellent disposition, His actions 

are very pleasing.
(35) Vinayé – He is devoid of pride.
(36) Hrémän – He is bashful when He thinks that others have 

detected His amorous affairs and when glorified by others.
(37) Çaraëägata-pälaka – He protects those who take shelter of Him.
(38) Sukhé – He enjoys pleasure and is untouched by distress.
(39) Bhakta-suhåta – He is a friend to His devotees and is easily 

pleased.
(40) Prema-vaçya – He is controlled only by love.
(41) Sarva-çubhaìkara – He is a well-wisher to everyone.
(42) Pratäpé – He torments and terrifies His enemies.
(43) Kértimän – He is famous by dint of His sterling qualities.
(44) Rakta-loka – He is the object of love and attachment to 

everyone.
(45) Sadhu-samäçraya – He is partial to the sädhus.
(46) Närégaëa-manohäré – He is attractive to all women.
(47) Sarvärädhya – He is worshipable to everyone.
(48) Samåddhimän – He possesses great opulence.
(49) Varéyän – He is superior to all.
(50) Éçvara – He is independent and His order cannot be trans-

gressed.

The next five qualities are partially present in Śrī Śiva
(51) Sadä-svarüpa-sampräpta – He is never controlled by the 

dictates of mäyä.
(52) Sarvajïa – He knows the heart of everyone, and He knows 

all things, even though there may be an intervention of time, 
place and so on.
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(53) Nitya-nutana – Even though His beauty is always experienced, 
it is new at every moment and so astonishing that it appears  
as if it were never previously experienced.

(54) Sac-cid-änanda-sändräìga – He is the concentrated embodi-
ment of existence, consciousness and bliss. The word sat 
means that He pervades all time and space, the word cit means 
that He is self-manifested, the word änanda means that He 
is the abode of unadulterated prema, and the word sändra 
means that His form is so densely composed of sat, cit and 
änanda that it is untouched by anything else.

(55) Sarva-siddhi-niñevita – All mystic powers are under His control.

The next five qualities are present in Śrī Nārāyaṇa  
and Mahāviṣṇu
(56) Avicintya-mahäçakti – He possesses inconceivable potencies 

by which He creates the universes and manifests even 
the indwelling antaryämé of those universes, by which He 
bewilders even Brahmä and Rudra and by which He destroys 
the prärabdha-karma of His devotees.

(57) Koöi-brahmäëòa-vigraha – Unlimited universes are situated 
within His body.

(58) Avatärävalé-béja – He is the source of all incarnations.
(59) Hatäri-gati-däyaka – He awards mukti to the enemies killed 

by Him.
(60) Ätmäräma-gaëäkarñé – He attracts the liberated souls who 

rejoice in the self.

The next four qualities are unique to Śrī Kṛṣṇa alone
(61) Lélä-mädhurya – He is an undulating ocean of astonishing 

pastimes, out of which räsa-lélä is supremely captivating.
(62) Prema-mädhurya – He is surrounded by devotees who 

possess incomparable madhura-prema, which develops up 
to the stage of mahäbhäva.

(63) Veëu-mädhurya – The sweet and mellow sound of His flute 
attracts the minds of everyone within the three worlds.

(64) Rüpa-mädhurya – His extraordinary beauty astonishes all 
moving and non-moving entities.
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s Four kinds of nāyakas, or heroes
Because Çré Kåñëa is the reservoir of all qualities and activities 

He manifests the characteristics of all four different heroes at 
different times, in accordance with specific pastimes. These four 
varieties of heroes are described below.

(1) Dhīrodātta
The hero who is grave, humble, forgiving, compassionate, fixed 
in vow, unboastful, extremely powerful and who thwarts the 
pride of heroic fighters is known as dhérodätta. Previous äcäryas 
have described Bhagavän Çré Räma as possessing the qualities 
of a dhérodätta näyaka. These qualities are also observed in Çré  
Kåñëa.

(2) Dhīra-lalita
The hero who is expert in the sixty-four arts and in amorous 
sports, always situated in fresh youth, expert at joking, devoid 
of anxiety and controlled by the prema of his beloveds is known  
as dhéra-lalita. Çré Kåñëa clearly manifests the features of a dhéra-
lalita näyaka. In the näöya-çästra these qualities are also said to be 
found in Kandarpa (Cupid).

(3) Dhīra-śānta
The hero who is peaceful, tolerant of miseries, judicious and 
humble is known as dhéra-çänta. Scholars learned in the dramatic 
arts (näöya-çästra) have declared Mahäräja Yudhiñöhira to be a 
dhéra-çänta näyaka.

(4) Dhīroddhata
One who is malicious, proud, deceitful, angry, fickle and boastful is 
known as dhéroddhata. Learned scholars have accepted Bhémasena 
as a dhéroddhata näyaka. Although these characteristics appear to 
be faults, they are accepted as virtues in Çré Kåñëa because they 
are appropriate for specific pastimes in which He chastises the 
wicked to protect His devotees.



Text 14 ~ Overview of Bhakti-rasa

S
outhern D

ivision 
O

verview

175

Vibhāva – The causes of tasting rati

Anyarüpa 
(in another form, e.g., when Kåñëa assumed 
the form of the cowherd boys and calves in 
the Brahma-mohana-lélä)

Ävåta 
(in a disguised form, e.g., 
Kåñëa disguising Himself 
as a woman)

Prakaöa 
(Kåñëa in His 
original form)

Svarüpa 
(in His 
own form)

Viñaya
(the object of 
rati – Kåñëa)

(1) Älambana
(those who 
taste rati)

Äçraya
(the reservoir 
of rati – the 
devotee)

Sädhaka 
(bhäva-bhaktas, e.g., Bilvamaìgala Öhäkura)

Siddha
(prema-
bhaktas)

Nitya-siddha
(eternally perfect)

Sampräpti-
siddha
(those who 
attained 
perfection)

Sädhana-siddha
(attained perfection 
through sädhana, 
e.g. Märkaëòeya Åñi)

Kåpä-siddha
(attained 
perfection 
through mercy, 
e.g. Yajïa-patnés, 
Bali Mahäräja and 
Çré Çukadeva)

(2) Uddépana 
(that which stimulates rati: Çré Kåñëa’s qualities, 
activities, clothes, ornaments, smile, bodily 
fragrance, flute, buffalo horn, anklets, conchshell 
and footprints; also holy places, tulasé, devotees, 
Janmäñöamé, Ekädaçé and so on)
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s Uddīpana-vibhāva – that which stimulates rati 
Things which stimulate the devotees’ rati, or love for the Lord, 

are known as uddépana-vibhäva. The fourteen principal uddépanas 
are described below. A detailed outline of Kåñëa’s qualities, dress 
and ornaments, and flute are found on the following pages.

(1) Guëa – qualities

(2) Ceñöä – activities. Kåñëa’s activities include räsa-lélä, killing 
the wicked and so on.

(3) Prasädhana – dress and ornaments

(4) Smita – smile

(5) Aìga-saurabha – bodily fragrance

(6) Vaàça – flute

(7) Çåìga – buffalo horn. Kåñëa’s horn is of a wild buffalo. It is 
mounted with gold on both ends, studded with jewels in the 
middle and known as Mandraghoña.

(8) Nüpura – anklets

(9) Kambu – conchshell. Kåñëa’s conchshell, which opens to the 
right, is called Päïcajanya.

(10) Padäìka – footprints

(11) Kñetra – holy places

(12) Tulasé

(13) Bhakta – devotees

(14) Bhagavad-väsara – holy days ( Janmäñöamé, Ekädaçé, etc.)
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Kṛṣṇa’s qualities as uddīpana-vibhāva

(1) Guëa
(qualities)

Kaumära 
(childhood – up to 5 years)
• ädya (beginning)
• madhya (middle)
• çeña (end)

Paugaëòa 
(boyhood – up to 10 years)
• ädya, madhya, çeña

Kaiçora 
(youth – up to 15 years)
• ädya, madhya, çeña

Vayasa
(age)

Saundarya (beauty of the limbs)
All His limbs are beautifully and 
proportionately constructed.

Rüpa (overall beauty) 
His ornaments are beautified by contact 
with His body.

Mådutä (softness of the limbs) 
His limbs are so soft that contact with 
even very soft things leaves a mark.

Käyika
(bodily)

Väcika (speech) 
Kåñëa’s speech delights the ears; other 
characteristics described in the 64 qualities.

Mänasika (mental) 
He possesses gratitude, forgiveness, compassion 
and so on, others found in the 64 qualities.
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Kṛṣṇa’s dress and ornaments as uddīpana-vibhāva

(3) Prasädhana
(dress and 
ornaments)

Vasana
(dress)

Maëòana
(ornaments)

Äkalpa
(decorations)

Yuga – a two-piece dress consisting of a 
brilliant red upper garment and a yellow 
dhoté

Catuñka – a four-piece dress, consisting 
of a bodice, turban, waist-belt and lower 
garment

Bhüyiñöha – multiple dresses of variegated 
colour, consisting of both whole and 
fragmentary pieces, suitable for a dancer

Patrabhaìga-latä – facial decorations and 
tilaka made with streaks of musk and other 
fragrant minerals

Vanya-maëòana – flower ornaments

Ratna-maëòana – jewelled ornaments: 
crowns, earrings, necklaces, four-stranded 
necklaces or medallions, bangles, rings, 
armlets and anklets

Keça-bandhana –  hair-plaiting (four 
styles): a bun tied behind the neck, 
braiding with flowers, tied on top of the 
head, and a braid reaching down the back

Älepa – ointments are white, multi coloured 
and yellow

Mälä – garlands (three kinds): vaijayanté 
(made of five varieties of flowers, knee-
length), ratna-mälä (made of jewels) and 
vana-mälä (made of leaves and flowers 
and reaching to the feet). Garlands may be 
worn in three styles: like a sacred-thread, 
as a crown and hanging from the neck.

Viçeñaka – tilaka of similar colours as above

Tämbüla – betel

Keli-padma – pastime lotus

Citra – yellow, white and red musk designs
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Kṛṣṇa’s fl utes as uddīpana-vibhāva

Veëu 
9” long, 3∕4” thick, has 6 holes on the body. It is also 
called pävika

Muralé 
36” long, has a mouthpiece at the end, 4 holes on the 
body, and an enchanting sound

Vaàçé 
The total length is 123∕4”, with 9 holes on the body. 
From the top to the mouthpiece is 3”; the mouthpiece 
is 3∕4”. From the mouthpiece to the finger-holes is 
11∕8”. The 8 finger-holes and 7 intervening spaces are 
each 3∕8”. From the last finger-hole to the end is 21∕4”. 
There are 3 types of vaàçés described below. Their 
proportions are identical, except for the length of the 
space between the mouthpiece and the finger-holes:

(6) Vaàça
(flute)

Sammohiné 
71∕2” space (from mouthpiece to fingerholes) 
and 191∕8” total length. It is made of jewels and 
is also known as mahänandä

Äkarñiëé
9” space and 205∕8” total length. It is made of gold.

Änandiné 
101∕2” space and 221∕8” total length. It is made 
of bamboo and is also known as vaàçulé. It is 
dear to the gopas.

(3) Anubhāva – external symptoms of ecstasy

The symptoms that reveal the spiritual emotions within 
the heart are called anubhävas. When they manifest mostly as 
external actions, they are known as udbhäsvara. Sättvika-bhävas are 
also known as anubhävas, because they, also, reveal the emotions 
of the heart. The term udbhäsvara is used, therefore, to distinguish 
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between anubhävas arising spontaneously from sattva and those 
manifesting as external actions involving some conscious inten-
tion. These are described to be of two types, as follows:

(4) Sāttvika-bhāva – symptoms of ecstasy arising 
from sattva

s General description
When the heart of a bhäva- or prema-bhakta is overwhelmed 

with emotions in relationship with Kåñëa, this condition is called 
sattva (pure goodness). The bhäva, or emotion, that arises from 
that sattva is called sättvika-bhäva. The sättvika-bhävas arise 
spontaneously from sattva without any conscious intention. 
They are distinguished, therefore, from the anubhävas known as 
udbhäsvara, such as singing and dancing, which also arise from 
sattva but with some application of the will.

Kñepaëa (throwing)
actions that involve hasty 
movements

Nåtya – dancing

Viluöhita – rolling on the ground

Kroçana – loud crying

Tanu-moöana – writhing of the body

Huìkära – roaring

Aööahäsa – loud laughter

Ghürëä – staggering about

Hikkä – a fit of hiccups

Çéta (cooling)
actions that display apathy 
or contentedness

Géta – singing

Jåmbhaëa – yawning

Çväsa-bhümä – breathing heavily

Lokänapekñitä – disregard for public image

Läläsrava – salivating
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s Eight external symptoms of ecstasy arising from 
viśuddha-sattva

The sättvika-bhävas are of eight kinds:

(1) Stambha – becoming stunned
The characteristics of stambha are loss of voice and suspension 
of the function of both the work ing and knowledge-acquiring 
senses. Stambha arises from jubila tion, fear, astonishment, 
despondency and anger.

(2) Sveda – perspiration
Sveda arises from jubilation, fear and anger. 

(3) Romäïca – horripilation
The hair standing on end and a sense of thrill or shuddering in 
the body. Romäïca arises from fear, astonish ment, jubilation 
and enthusiasm.

(4) Svarabheda – faltering of the voice
In this symptom, stammer ing is also observed. Svarabheda arises 
from despondency, wonder, anger, jubilation and fear.

(5) Vepathu – trembling
Vepathu, also known as kampa, arises from fear, anger and 
jubilation.

(6) Vaivarëya – change of colour
In this symptom, gloominess and emaciation are also 
observed. Vaivarëya arises from despon dency, anger and fear.

(7) Açru – tears
Cold tears arise from jubilation and hot tears from anger. In 
both, there are redness, restlessness and rubbing of the eyes. 
Açru arises from jubilation, anger and despondency.

(8) Pralaya – loss of consciousness
Cessation of the function of the working and knowledge-
acquiring senses and the merging of the mind into the object of 
love. In this symptom fainting is also observed. Pralaya arises 
from happiness and distress. 

All these sättvika-bhävas are manifested in five stages of 
intensity: (1) dhümäyita – smouldering – when a sättvika-bhäva 
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manifests in a very small quantity by itself or combined with 
another symptom and is capable of being hidden; (2) jvalita – 
flaming – when two or three symptoms manifest prominently 
at the same time and can be concealed only with difficulty;  
(3) dépta – burning – when three, four or five sättvika-bhävas 
manifest very powerfully and when it is not possible to suppress 
such expressions; (4) uddépta – brightly burning – when five, six 
or even all eight of the sättvika-bhävas manifest simultaneously 
and attain supreme exultation); and (5) süddépta – blazing – when  
all the sättvika-bhävas reach the summit of expression, being 
extremely bright in their radiance. This condition is observed 
only in the gopés of Vraja in the state of mahäbhäva. Each of these 
stages yields greater happiness than the one preceding it.

s How the sāttvika-bhāvas manifest visibly in the body
When the mind is overpowered by spiritual emotions in 

relation ship with Çré Kåñëa, it submits unto the vital air (präëa). 
The vital air then also experiences transformations, causing the 
body to become excessively agitated. At that time, the sättvika-
bhävas manifest on the body of the devotee. As the vital air moves 
through out the body, it comes in contact with the five elements 
of the body and thus produces different sättvika-bhävas as  
described below:

IN CONTACT WITH: PRODUCES:

Präëa                                                             

Earth Stambha – becoming stunned

Water Açru – tears

Fire
Sveda – perspiration

Vaivarëya – change of colour

Sky Pralaya – loss of consciousness

Air

Romäïca – horripilation Mild

Kampa – trembling Moderate

Svarabheda – faltering of the voice Intense
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s Three further types of sāttvika-bhāva

Snigdha sättvika-bhävas are manifest only in the eternally 
perfected devotees. Sättvika-bhävas that arise in jäta-rati-bhaktas 
(those in whom rati has made its appearance) are called digdha 
sättvika-bhävas. When these symptoms are seen in persons in 
whom rati has not been aroused they are called rukña sättvika-
bhävas. In actuality, sättvika-bhävas can occur only in persons 
in whom rati has been aroused. When symptoms resembling the 
sättvika-bhävas are manifest in persons who are devoid of rati, 
they are known as sättvikäbhäsa (a semblance of sättvika-bhäva). 
Therefore, rukña sättvika-bhävas are also said to be an äbhäsa.

s Sāttvikābhāsa
Sättvikäbhäsa is of four types: (1) ratyäbhäsa, (2) sattväbhäsa, 

(3) niùsattva and (4) pratépa.

Mukhya (primary): 
Sättvika-bhävas that arise when the 
heart is overwhelmed by mukhya-rati 
from direct contact with Çré Kåñëa

Gauëa (secondary): 
Sättvika-bhävas that arise when the 
heart is overwhelmed by gauëa-rati, 
and that are induced by a circumstance 
in which Kåñëa is somewhat apart

(1) Snigdha (smooth):
Sättvika-bhävas that 
arise either from 
mukhya-rati (the five 
primary mellows) or 
gauëa-rati (the seven 
secondary mellows)

(2) Digdha (smeared): 
When some particular bhäva overwhelms the heart of a devotee, 
which is not induced by mukhya- or gauëa-rati but which follows 
in the wake of rati, it is called digdha sättvika-bhäva.

(3) Rukña (rough): 
If some particular bhäva, induced by delight or wonder from 
hearing the sweet and astonishing descriptions of the Lord, arises 
in a person who is devoid of rati, it is known as rukña sättvika-
bhäva. This is also known as ratyäbhäsa.
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(1) Ratyäbhäsa. Ratyäbhäsa literally means ‘an äbhäsa, or 
semblance, of rati’, and sättvikäbhäsa means ‘a semblance 
of the symptoms known as sättvika-bhävas’. Ratyäbhäsa 
sättvikäbhäsa, therefore, refers to those symptoms which 
resemble sättvika-bhävas arising from a semblance of rati. 
This ratyäbhäsa refers to pratibimba- and chäyä-ratyäbhäsa, 
previously described in the section on bhäva-bhakti. Persons 
who are desirous of liberation may adopt the limbs of bhakti 
not for the purpose of obtaining bhakti or kåñëa-rati but 
simply to attain mukti. When such persons chant the holy 
name in the association of bhäva-bhaktas, they may manifest 
tears, horripilation and other symptoms. Because these 
symptoms arise from a reflection of the rati situated in the 
hearts of genuine bhäva-bhaktas, they are known as ratyäbhäsa 
sättvikäbhäsa. When symptoms resembling sättvika-bhävas are 
seen in mumukñus (those desirous of liberation), they are said 
to arise from ratyäbhäsa.

(2) Sattväbhäsa. Sattväbhäsa refers to those symptoms which 
arise from an äbhäsa of sattva. Sattva refers to the condition 
wherein the heart possessed of rati is overwhelmed by spiritual 
emotions such as jubilation, wonder and despondency. When 
a person who is devoid of rati hears or chants about the Lord’s 
pastimes, in the association of pure devotees, he may become 
overwhelmed with some emotion which resembles those 
originating from sattva. In this case, the symptoms he displays 
such as crying do not arise from a reflection of rati but merely 
from some emotion that resembles those arising from sattva. 
Therefore, they are known as sattväbhäsa sättvikäbhäsa. 
These emotions generally arise in persons whose hearts are 
naturally soft. When symptoms resembling sättvika-bhävas 
are seen in karmés or viñayés (sensualists), they are said to 
arise from sattväbhäsa.

(3) Niùsattva. Niùsattva refers to those symptoms that do not 
arise from sattva. The hearts of such persons are described as 
picchila (slippery). Externally they appear to be soft-hearted,  
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but internally they are hard-hearted. They exhibit symptoms 
merely by forced practice. Because the symptoms observed in 
such persons are devoid of even an äbhäsa of sattva, they are 
known as niùsattva sättvikäbhäsa.

(4) Pratépa. The word pratépa literally means ‘adverse, contrary or 
displeasing’. When the enemies of Kåñëa display symptoms that 
resemble sättvika-bhävas, these symptoms are called pratépa 
sättvikäbhäsa.
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Text 15

description of  
Vyabhicāri-bhāvas

atha vyabhicäriëaù sthäyi-bhäva-poñakä bhäväù kadäcitkäù | 
nirvedo ’tha viñädo, dainyam gläni-çramau ca mada-garvau çaìkä-
träsävegä unmädo ’pasmåtis tathä vyädhiù moho måtir älasyaà, 
jäòyaà vréòävahitthä ca småtir atha vitarka-cintä-mati-dhåtayo 
harña-utsukatvaà ca augrämarñäsüyäç cäpalyaà caiva nidrä ca 
suptir bodha itéme bhävä vyabhicäriëaù samäkhyätäù | (Bhakti-
rasämåta-sindhu 2.4.4–6) 

athaiñäm-lakñaëam – ätma-nindä nirvedaù, anutäpo-viñädaù, 
ätmani ayogya-buddhir dainyam, çramajanya-daurbalyaà gläniù, 
nåtyädy-utthaù svedaù çramaù, mado madhu-pänädi-mattatä, 
ahaìkäro garvaù, aniñöäçaìkanaà çaìkä, akasmäd eva bhayaà 
träsaù, citta-sambhrama ävegaù, unmattatä unmädaù, apasmäro 
vyädhir apasmåtiù, jvara-täpo vyädhiù, mürcchaiva mohaù, måtir 
maraëam, älasyam spañöam, jäòyaà jaòatä, lajjaiva vréòä, äkära-
gopanam avahitthä, pürvänubhüta-vastu-smaraëaà småtiù, 
anumänaà vitarkaù, kià bhaviñyatéti bhävanä cintä, çästrärtha-
nirdhäraë aà matiù, dhåtir dhairyam, harña änandaù, utkaëöhaiva 
autsukyam, tékñëa-svabhävatä augryam, asahiñëutä amarñaù, guëe 
’pi doñäropaëam asüyä, sthairye açaktiç cäpalyam, suñuptir eva 
nidrä, svapna-darçanaà suptiù, jägaraëaà bodhaù, avidyäkñayaç 
ca, iti vyabhicäriëaù || 15 ||

Additional Comment

viçeñaëäbhimukhyena caranti sthäyinaà prati | iti vyabhicäriëaù
Bhakti-rasämåta-sindhu (2.4.1)

s s 
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The vyabhicäri-bhävas are thirty-three in number. 
Because they are specifically directed toward and offer 
special assistance to the sthäyibhäva, they are known as 
vyabhicäri-bhävas. The word vyabhicäré here has a special 
technical meaning. It can be broken down into three 
parts: vi (distinction, or intensification), abhi (toward) 
and cäré (going). In other words, an emotion that moves 
distinc tively in the direction of the sthäyibhäva and 
that serves to intensify it is called vyabhicäri-bhäva. The 
vyabhicäri-bhävas are made known by one’s speech, by 
body parts, such as the eyes and eyebrows, and by sattva, 
or in other words, by the anubhävas arising from sattva. 
All these vyabhicäri-bhävas move toward the sthäyibhäva; 
therefore, they are also called saïcäri-bhävas. The word 
saïcärin means ‘moving’. The vyabhicäri-bhävas are 
like waves that emerge from the nectarean ocean of the 
sthäyibhäva and cause it to swell. Then they merge back 
into the ocean and disappear.

Śrī Bindu-vikāśinī-vṛtti

There are thirty-three vyabhicäri-bhävas that nourish the 
sthäyibhäva. The causes and symptoms of each one are described 
below:

(1) Nirveda – self-disparagement
To reproach oneself, considering oneself fallen and worthless 
is called nirveda. Nirveda arises from great distress, feelings 
of separation, jealousy, non-performance of duty and perfor-
mance of non-duty. In nirveda, anxiety, tears, change of colour, 
feelings of worthlessness, heavy sighing and other anubhävas  
are manifest.

(2) Viñäda – despondency or depression
This arises from non-attainment of one’s desired object, Çré 
Kåñëa, from inability to complete some endeavour that was 



Text 15 ~ Description of Vyabhicāri-bhāvas

S
outhern D

ivision 
F

ourth W
ave

189

begun for Kåñëa, due to the appearance of some calamity that 
befalls Kåñëa or due to committing an offence. The symptoms 
of viñäda are seeking a remedy and assistance, anxiety, crying, 
lamentation, breathing heavily, change of colour and a dry 
mouth.

(3) Dainya – wretchedness, or humility
To consider oneself despicable and unworthy is called dainya. 
Dainya arises from distress, fear and offences. The symptoms 
of dainya are speaking words of adulation, awkwardness 
(incompetence of the heart), gloominess, anxiety and inertia 
of the limbs.

(4) Gläni – physical and mental debility
The principle of vital energy and action throughout the body 
is called oja. The weakness that arises from the waning of this 
vital energy, brought about by excessive labour (çrama), by 
mental oppression or by amorous activities, is called gläni. 
The symptoms of gläni are trembling, inactivity, change of 
colour, weakness and restlessness of the eyes.

(5) Çrama – fatigue
Fatigue or exhaustion accompanied by perspiration that 
arises from vigorous movement in pursuit of Kåñëa (like 
Mother Yaçodä’s running to catch Kåñëa), dancing, and amorous 
activities is called çrama. The symptoms of çrama are sleep, 
perspiration, yawning and heavy sighing.

(6) Mada – intoxication
The delight, or exuberance, that extinguishes knowledge is 
called mada. This mada arises from drinking honey and from 
excessive amorous agitation. The symptoms of mada are 
stumbling, tottering, stammering speech, rolling the eyes and 
redness of the eyes.

(7) Garva – pride
The disregard for others that occurs due to one’s own good 
fortune, beauty, youth, qualities, obtainment of the supreme 
refuge (Çré Kåñëa) or attainment of one’s desired object, is 
called garva. The symptoms of garva are disdainful speech, 
not answering another simply to amuse oneself, displaying 
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one’s limbs, concealing one’s intention and not listening to 
another’s words.

(8)  Çaìkä – apprehension
The apprehension of calamity arising from having stolen 
something that belongs to Kåñëa, from committing an offence 
or from the viciousness of others (that is, the enemies of 
Kåñëa), is called çaìkä. The symptoms of çaìkä are a dry 
mouth, change of colour, looking here and there, and hiding.

(9)  Träsa – fear
The fear that arises suddenly or unexpectedly due to lightning, 
a fearsome creature or a fearful sound is called träsa. The 
symptoms of träsa are taking shelter of nearby objects, 
becoming stunned, horripilation, trembling and perplexity.

(10) Ävega – agitation
Agitation, excitement, tremendous outburst of emotion and 
bewilderment of the heart are called ävega. This ävega arises 
from eight causes: priya-vastu (a pleasing object), apriya-
vastu (a displeasing object), agni (fire), väyu (wind), varñä 
(rain), utpäta (an unusual or startling event or calamity), 
gaja (an elephant) and çatru (an enemy). Each one of these 
causes gives rise to different symptoms. In priya-vastu-
ävega there is horripilation, comforting words, fickleness  
and standing to welcome the beloved. In apriya-vastu-ävega 
there is falling on the ground, screaming and dizziness. 
In ävega arising from fire there is disorderly movement, 
trembling, closing the eyes and shedding tears. In ävega 
arising from wind there is covering of the body, rapid 
movement and wiping the eyes. In ävega arising from rain 
there is running, taking an umbrella and contracting the 
body. In ävega arising from calamity there is change of facial 
colour, astonishment and trembling. In ävega arising from 
an elephant there is running, trembling, fear and looking 
behind oneself repeatedly. In ävega arising from an enemy 
there is putting on armour, taking up weapons, and leaving 
home to go to another place.
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(11) Unmäda – madness
Bewilderment of the heart that arises from extreme bliss, 
calamity or acute separation is called unmäda. The symptoms 
of unmäda are loud laughter, dancing, singing, futile action, 
incoherent speech, running, shouting and behaving in a 
contrary manner.

(12) Apasmåti – confusion or absence of mind
The bewilderment of the heart that occurs due to an imbalance 
of the elements of the body arising from some great distress 
is called apasmåti. In apasmåti there are symptoms such as 
falling on the ground, running about, delusion, trembling, 
foaming from the mouth, throwing the hands and legs up 
into the air, and loud shouting.

(13) Vyädhi – disease
A feverish condition produced by separation or due to an 
excess in the humours (doñas) of the body (mucus, bile and 
air) is called vyädhi. Çréla Viçvanätha Cakravarté Öhäkura 
explains in his commentary to Verse 2.4.90 of Bhakti-rasämåta-
sindhu that this imbalance of bodily doñas arises from severe 
distress due to separation or hearing of Kåñëa’s defeat at the 
hands of the demons. In actuality it is the bhävas, or spiritual 
transformations of the heart, arising from separation and 
severe distress that are called vyädhi. The symptoms of vyädhi 
are becoming stunned, slackening of the limbs, breathing 
heavily, severe distress and fatigue.

(14) Moha – fainting or delusion
The loss of consciousness arising from jubilation, separation, 
fear or despondency is called moha. The symptoms of moha 
are falling on the ground, cessation of the functioning of the 
senses, dizziness and absence of activity.

(15) Måti – death
Giving up the life air (präëa) due to disease, despondency, 
fear, physical debility or an assault is called måti. The 
symptoms of måti are indistinct speech, change of colour, 
shallow breathing and hiccups. In Bhakti-rasämåta-sindhu 
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(2.4.102) Çréla Rüpa Gosvämé explains that the vyabhicäri-
bhäva known as måti does not refer to actual death. Because 
the symptoms resemble the condition of the heart just prior 
to death, it is called måti.

(16) Älasya – laziness
When, in spite of being able to do so, there is non-engagement 
in activity arising from satisfaction or fatigue, it is called 
älasya. The symptoms of älasya are yawning, aversion to 
activity, rubbing the eyes, laying down, drowsiness and sleep.

(17) Jäòya – inertness or insensibility
When one is deprived of the power of deliberation due 
to separation or due to seeing or hearing about either 
something that is cherished or a calamity, it is called jäòya. 
Jäòya is the condition just prior to or just following moha 
(loss of consciousness). The symptoms of jäòya are blinking, 
remaining silent and forgetfulness.

(18) Vréòä – shyness, or shame
The bashfulness or shame that arises due to new association, 
performance of misdeeds, praise or scorn is called vréòä. The 
symptoms of vréòä are silence, anxiety, covering the face, 
writing on the ground and lowering the face.

(19) Avahitthä – concealment of emotions
To display emotions artificially in order to conceal one’s true, 
confidential feelings, or emotions, is called avahitthä. The 
symptoms of avahitthä are hiding the limbs that betray those 
emotions, looking elsewhere, futile action and impaired speech.

(20) Småti – remembrance
Recollection and love for some previously experienced object 
brought about by seeing a similar object or by constant 
practice is called småti. The symptoms of småti are moving 
the head and contracting the eyebrows.

(21) Vitarka – deliberation, or reasoning
The deliberation performed to determine the truth about 
something is called vitarka. This deliberation may be insti-
gated either by doubt or by curiosity to determine its cause. 
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The symptoms of vitarka are contracting the eyebrows and 
moving the head and fingers.

(22) Cintä – anxiety
The thinking that arises due to non-attainment of one’s 
desired object or due to attainment of an undesired object is 
called cintä. To think, “Now what will happen?” is called cintä. 
The symptoms of cintä are breathing deeply, lowering the 
head, writing on the ground, change of colour, sleeplessness, 
lamentation, inflammation, weakness, tears and meekness.

(23) Mati – resolve, or understanding
The conviction, or resolve, that arises from ascertaining the 
meaning of the çästras is called mati. The symptoms of mati 
are performance of duty, giving instructions to disciples and 
deliberating on the pros and cons of a subject.

(24) Dhåti – fortitude
The steadiness of mind that arises from knowledge (here 
meaning realization of the Lord), absence of distress (due 
to one’s relationship with the Lord) and attainment of the 
topmost object (bhagavat-prema), is called dhåti. In dhåti, 
one feels no distress because something is not obtained or 
because something has been destroyed.

(25) Harña – jubilation
The bliss that arises in the heart from seeing or obtaining 
one’s desired object is called harña. The symptoms of harña 
are horripilation, perspiration, tears, a blossoming face, an 
impassioned outburst, madness, inertness and bewilderment.

(26) Autsukya – ardent desire
The inability to tolerate the passing of time, as instigated by 
an intense longing to see or obtain one’s desired object is 
called autsukya. The symptoms of autsukya are a dry mouth, 
haste, anxiety, breathing heavily and unsteadiness.

(27) Augrya – fierceness, or dreadfulness
The anger or fury arising from another’s offence or injurious 
speech is called augrya. The symptoms of augrya are killing, 
binding, trembling of the head, reprimanding and beating.
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(28) Amarña – intolerance, or indignation
Intolerance arising from being rebuked or disrespected is 
called amarña. The symptoms of amarña are perspiration, 
trembling of the head, change of colour, anxiety, seeking 
relief, shouting, turning the face away and admonition.

(29) Asüyä – envy
The malice that arises upon seeing the good fortune and 
qualities of others is called asüyä. The symptoms of asüyä are 
jealousy, disrespect, accusation, projecting faults upon the 
qualities of others, slander, scowling and raising the eyebrows.

(30) Cäpalyam – restlessness, fickleness, rashness or impudence
The loss of gravity or the lightness of the heart that arises due 
to attachment or aversion is called cäpalya. The symptoms of 
cäpalya are want of discrimination, as well as harsh speech  
and whimsical behaviour.

(31) Nidrä – deep sleep or complete unconsciousness
The absence of the external function of the mind arising 
from anxiety, lethargy, natural disposition or exhaustion is 
called nidrä. The symptoms of nidrä are yawning, inertia, 
closing the eyes and shallow breathing.

(32) Supti – dreaming
Sleep in which there are many impressions within the sub-
conscious mind and the manifestation of many different 
pastimes is called supti. The symptoms of supti are cessation 
of the external function of the senses, inhaling and closing 
the eyes.

(33) Bodha – awakening
The enlightenment, or awakening, of knowledge that occurs 
upon the cessation of ignorance, fainting or sleep is called 
bodha.

These thirty-three bhävas are called vyabhicäri-bhävas. Their 
characteristics, along with examples, are elaborately described in 
Bhakti-rasämåta-sindhu.
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Text 16

gradation in the 
Manifestation of Bhāvas

kià ca bhaktänäà cittänusäreëa bhävänäà präkaöyatäratamyaà 
bhavati | tatra kvacit samudravad gambhéra-citte ’pi apräkaöyam 
svalpa-präkaöyaà vä | alpa-khätavat tarala-citte atiçaya-präkaöyaà 
ca bhavatéti näyam ätyantika niyama iti prapaïco na likhitaù || 16 ||

Śrī Bindu-vikāśinī-vṛtti

There is a gradation in the manifestation of bhävas in 
accordance with the mental disposition or the heart of the devotee. 
In devotees whose hearts are very grave (gambhéra) or deep like 
the ocean, the manifestation of these bhävas is not seen or their 
manifestation may be perceived only to a slight extent. In devotees 
whose hearts are very flickering and shallow like a small pond, 
these bhävas are sometimes seen to manifest very powerfully. 
Because there is no special rule that governs the manifestation of 
such bhävas, this subject has not been elaborately described.

Additional Comment

In Bhakti-rasämåta-sindhu (2.4.250–270) this topic has 
been discussed more elaborately. The essential points from 
that section are presented as follows:

In a devotee in whom rati for Kåñëa in one of the 
five primary relationships is manifest, there are forty-
one bhävas that may arise and interact. The thirty-three 
vyabhicäri-bhävas, together with the seven secondary forms 
of rati (laughter, wonder, etc.) and one among the five 

s s 
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primary forms of rati, make a total of forty-one bhävas. 
These are known as mukhya-bhävas. The mental disposition 
(citta-våtti) that arises from the manifestation of all these 
bhävas is said to bring about various transformations in the 
body and senses. Among the bhävas, or emotions, such 
as fierceness, restlessness, fortitude and shyness, some 
are innate (svabhävika) in particular devotees and some 
are incidental (ägantuka). Those bhävas that are innate 
pervade both the external and internal being of the devotee. 
The innate bhävas are compared to maïjiñöha, an Indian 
plant that is a source of red dye. In this plant the quality of 
redness is an inherent and enduring feature that pervades 
throughout. The bhävas, or emotions, that are innate within 
particular devotees are very easily activated by even slight 
stimulation. The innate bhävas follow in the wake of kåñëa-
rati. In other words, it is the permanent emotion of rati that 
determines which emotions are svabhävika. Although rati 
is ordinarily of one type (in other words, it is constituted of 
nothing but affection for Çré Kåñëa), it manifests in different 
varieties as çänta, däsya and so on, in accordance with 
different inclinations to serve Kåñëa in a particular way.

The ägantuka, or incidental emotions, are like tempo-
rarily applying red dye to a cloth that is inher ently white. 
They manifest in the devotee by the innate bhävas. 
Therefore, they are called anubhävas, or the effects of the 
innate emotions.

Variegatedness is observed in all the emotions, 
due to the differences in the devotees and due to the 
alteration of the components of rasa, such as vibhäva, 
anubhäva and vyabhicäri-bhäva, which come into play in 
different circumstances. Because of the difference in the 
characteristic qualities of various devotees, their minds 
are of different types. Therefore, there is a gradation in 
the external and internal manifestation of all these bhävas, 
in accordance with the disposition of the mind or heart.
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A devotee whose mental disposition is karkaça, or hard, 
is of three varieties: (1) gariñöha – heavy; the heavy heart is 
compared to gold in terms of its weight, (2) gambhéra –
grave; the grave heart is compared to the ocean in depth and 
(3) mahiñöha – big; the big heart is compared to a great city 
in size. These are all characteristics of a heart that is said to 
be karkaça. Even though ecstatic emotions may arise very 
strongly in devotees possessing such characteristics, they 
are not visibly manifest and therefore cannot be detected 
by others.

A devotee whose mental disposition is komala, or 
soft, is also of three varieties: (1) laghiñöha – light; the 
light heart is compared to cotton in terms of its lightness, 
(2) uttäna – shallow; the shallow heart is compared to 
a small pond in depth and (3) kñodiñöha – tiny; the tiny 
heart is compared to a small cottage in size. These are all 
characteristics of a heart that is said to be komala. Even 
a slight uprise of emotion in devotees possessing such 
characteristics is clearly visible in the body and thus easily 
detected by others.

Çréla Rüpa Gosvämé has written that the heart that is 
heavy (gariñöha) is like a lump of gold, and the heart that 
is light (laghiñöha) is like a ball of cotton. Emotion that 
arises in the heart of these two varieties is like the wind. A 
ball of cotton is sent flying by the wind, whereas a lump 
of gold remains fixed. Similarly, even when there is a very 
powerful upsurge of emotion, no external transformations 
are visible in a devotee whose heart is very heavy. In a 
devotee whose heart is light, however, transformations are 
observed even upon a slight rise of emotion.

The heart that is deep (gambhéra) is like the ocean, 
and the heart that is shallow (uttäna) is like a small pond. 
Emotion that arises in the heart of these two varieties 
is compared to a great mountain peak. Even if a huge 
boulder or a mountain peak falls into the ocean, no 
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disturbance is seen in the ocean. But if a pebble is thrown 
in a small pond, all the water is agitated. Similarly, even 
if many bhävas appear in a devotee whose heart is very 
deep, he remains steady; no transformations appear in his 
body. But when a slight appearance of bhävas manifest in 
a devotee whose heart is shallow, he becomes agitated and 
ecstatic transformations become visible in his body.

The heart that is large (mahiñöha) is like a great city 
and the heart that is small (kñodiñöha) is like a cottage. 
Emotion that arises in the heart of these two varieties is 
compared to a lamp and an elephant. In a great city, lamps 
and elephants are not noticed. But before a cottage, lamps 
and elephants are clearly seen. Similarly, in the heart that 
is mahiñöha, no transformations are seen upon the rise of 
emotion. But in the heart that is kñodiñöha, trans for ma tions 
resulting from the rise of emotion are immediately seen.

Heaviness (gariñöhatva) and lightness (laghiñöhatva) 
of the heart have been described in order to illustrate the 
perplexity (vikñepa) and non-perplexity (avikñepa) of the 
heart that arises upon being exposed to the influence of the 
vyabhicäri-bhävas. Similarly, the heart is said to be karkaça 
or komala according to the degree to which the vyabhicäri-
bhävas melt or do not melt. The heart that is unmoved by a 
slight contact with the vyabhicäri-bhävas is said to be heavy, 
or gariñöha, and the heart that is easily moved is said to be 
light, or laghiñöha. In reality, the heart is neither heavy nor 
light nor hard. Only according to the degree of emotional 
frenzy experienced by the heart upon contact with the 
vyabhicäri-bhävas is the heart said to be hard or soft. 

s Various conditions of the heart
A wide variety of emotions are found to arise due to differences 

in the devotees and due to alteration of the components of rasa 
(vibhäva, anubhäva, etc.), which come into play in different 
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circumstances. Because of the unique characteristics found 
to exist among devotees of different rasas, their minds are of 
different varieties. The gradation of ensuing emotions is in 
accordance with the mental disposition of the devotee. In order 
to illustrate the relationship between the emotions and the 
mental disposition of the devotees, varieties of conditions of  
the heart are here described. The words hard and soft refer to 
the extent to which emotions are displayed through external 
trans for ma tions. In devotees whose hearts are said to be hard, 
even very powerful emotions are not detectable through external 
bodily trans for mations. In devotees whose hearts are said to be 
soft, even a slight uprise of emotion is visible through external  
symptoms.

s Corresponding emotions
According to the varieties of hard and soft hearts, there are 

corresponding emotions. The conditions of the heart are here 
grouped in pairs, in accordance with heaviness, depth and size. In 
each case, there is a corresponding description of the perplexity 
or nonperplexity of the heart in contact with emotions, according  
to the condition of hardness or softness.

Gariñöha (heavy) The heart which is heavy is 
compared to gold.

Karkaça 
(hard)

Gambhéra (deep) The heart which is deep is 
compared to the ocean.

Mahiñöha (big)    The heart which is big is 
compared to a city.

Laghiñöha (light) The heart which is light is 
compared to cotton.

Komala
(soft)

Uttäna (shallow) The heart which is shallow is 
compared to a pond.

Kñodiñöha (tiny) The heart which is tiny is 
compared to a cottage.
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s Meltability of the heart
The following verse shows the progressive scale of meltability  

of the heart, from diamond to nectar. In a hard heart, very intense 
emotion is required to melt it, and therefore, emotion that arises 
in a hard heart is compared to fire. In a soft heart, very little 
emotion is required to melt it, and therefore, emotion that arises 
in the soft heart is compared to sunlight.

Gariñöha (heavy)
‘gold’

Emotion that arises in the heart of these 
two types is compared to the wind. A 
strong wind has no influence on a lump of 
gold, but even a slight breeze will send a 
cotton ball flying.

Laghiñöha (light)
‘cotton’

Gambhéra (deep)
‘the ocean’

Emotion that arises in the heart of these 
two types is compared to a mountain peak. 
Even if a huge boulder or a mountain peak 
falls into the ocean, no disturbance is seen 
in the ocean. But if a pebble is thrown in a 
small pond, all the water is agitated.

Uttäna (shallow)
‘a pond’

Mahiñöha (large)
‘a city’

These two types of emotion that arise 
in the heart are compared to a lamp and 
an elephant. In a great city, lamps and 
elephants are not noticed. But before a 
cottage, they are clearly seen.

Laghiñöha (small)
‘a cottage’

Karkaça (hard) Emotion is compared to fire

Vajra (diamond 
or a thunderbolt)

A diamond is extremely hard. It cannot be 
made soft by any means. Similarly, the hearts 
of the täpasa-çänta-bhaktas are equally hard.

Svarëa (gold) Gold melts when exposed to a very high 
temperature. Similarly, the heart that is hard 
like gold can be melted by very powerful 
emotions.

Jatu (shellac) Shellac is completely melted by a slight 
temperature. Similarly, the heart that is like 
shellac is melted even by a slight appearance of 
emotions.
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Komala (soft) Emotion is compared to sunlight

Madana (wax) Wax and butter are easily melted by the heat of 
the sun. Devotees’ hearts of a similar nature are 
melted by a slight trace of emotion.

Navanéta (butter)

Amåta (nectar) By nature, nectar is always liquid. Similarly, the 
hearts of the beloved devotees of Çré Govinda 
are always naturally liquefied, just like nectar.
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Text 17

General Description of
Sthāyibhāva

sämänya-rüpaù svaccha-rüpaç ca çäntädi-païca-vidha-rüpaç 
ca | ekaika-rasa-niñöha-bhakta-saìga-rahitasya sämänya-janasya 
sämänya-bhajana-paripäkeëa sämänya-rati-rüpaç ca sthäyé bhävo 
yo bhavati sa sämänya-rüpaù | çantädi-païca-vidha-bhakteñv api 
aviçeñeëa kåta-saìgasya tat-tad bhajana-paripäkeëa païca-vidhä 
ratis tat-tad bhakta-saìga-vasati-käla-bhedena yodayate yathä 
kadäcit çäntiù kadäcit däsyaà, kadäcit sakhyaà, kadäcit vätsalyaà, 
kadäcit käntä-bhävaç ca, na tv ekatra niñöhatvaà tadä svaccha-rati-
rüpaù | atha påthak-påthak rasaika-niñöheñu bhakteñu çäntyädi-
païca-vidha-rüpaù | çänta-bhaktänäà çäntiù | däsya-bhaktänäà 
däsya-ratiù | sakhya-bhaktänäà sakhyam | vätsalya-bhaktänäà 
vätsalyam | ujjvala-bhaktänäà priyatä | evaà çänta-däsya-sakhya-
vätsalyojjvaläç ca païca-mukhya-rasä yathottaraà çreñöhäù | çänte 
çré-kåñëa-niñöha-buddhi-våttitä, däsye sevä, sakhye niùsambhramatä, 
vätsalye snehaù, ujjvale saìgi-saìga-dänena sukham utpädyam | 
evaà pürva-pürva-guëäd uttarottarasthäù çreñöhäù syuù || 17 ||

Additional Comment

In Bhakti-rasämåta-sindhu (2.5.1), sthäyibhäva is defined 
in the following way:

aviruddhän viruddhäàç ca
bhävän yo vaçatäà nayan

suräjeva viräjeta
sa sthäyé bhäva ucyate

That bhäva which is resplendent like the best of kings, 
keeping under its control the aviruddha, or compatible 

s s 
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emotions, such as laughter, and the viruddha, or incompat-
ible emotions, such as anger, is known as the sthäyibhäva. 

Rati for Kåñëa is known as sthäyibhäva. This rati is of 
two types: mukhya (primary) and gauëa (secondary). Rati 
that is the essence of the combination of the hlädiné and 
saàvit potencies and thus purely composed of çuddha-
sattva is known as mukhya-rati. Mukhya-rati is of two 
types: svärthä (self-nourishing) and parärthä (nourish-
ment-giving). The term svärthä means that when a devotee 
situated in one of the five primary relation ships with Kåñëa 
experiences different emotions, those emotions will act 
on the sthäyibhäva to nourish it, in the case of favourable 
emotions, or to cause unbearable despondency, in the case 
of unfavourable emotions. Because this type of rati nourishes 
its own sthäyibhäva, it is called svärthä, or self-nourishing.

When rati, instead of nourishing its own sthäyibhäva, 
recedes into the background and nourishes one of the seven 
secondary emotions, it is called parärthä, nourishment-
giving. These seven secondary emotions of laughter and 
so on are different from svärtha-rati, which is purely 
composed of çuddha-sattva. But because they are connected 
with mukhya-parärtha-rati, the word rati has been used 
for them. Only when parärtha-rati, in one of the five 
primary dominant emotions, recedes into the background 
and nourishes the seven secondary emotions do those 
secondary emotions attain to the status of gauëa-rati.

Both svärthä- and parärthä-mukhya-rati are further 
divided into five categories: çuddhä (unmixed), däsya (affec-
tion in servitude), sakhya (friendship), vätsalya (parental 
affection) and madhura (amorous love). Çuddha-rati is 
divided into three types: sämänya (general), svaccha (trans -
parent) and çänta (tranquillity). The following describes 
Çréla Viçvanätha Cakravarté Öhäkura’s summary of this 
topic.
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Śrī Bindu-vikāśinī-vṛtti

Sthäyibhäva is being described here. Sthäyibhäva is of three 
varieties: sämänya (general), svaccha (transparent) and one 
among the five varieties of çänta, däsya, etc.

s Sāmānya
A person who has never taken the association of even a single 

devotee firmly situated in his particular perfectional relationship 
in one of the five transcendental rasas may, nevertheless, awaken 
a general (sämänya) type of rati when his routine practice of 
bhajana matures. This non-specific type of rati of a general person 
is known as sämänya sthäyibhäva. It is said to be general because 
it is devoid of the specific characteristics of çänta, däsya and  
so on.

s Svaccha
If one has associated in a routine manner with the five 

different types of devotees, all situated in their respective per fec-
tional relationships of çänta, däsya, etc., then upon the maturing 
of his bhajana, five different types of rati may be exhibited in 
him at different times, in accordance with the association he 
keeps. When he associates with çänta-bhaktas, he exhibits çänta-
rati; with däsya-bhaktas, he exhibits däsya-rati; with sakhya-
bhaktas, sakhya-rati; with vätsalya-bhaktas, vätsalya-rati; and 
with devotees in the amorous mood (känta-bhäva), he exhibits 
madhura-rati. Nevertheless, his adherence to any one designated 
bhäva is not firmly fixed. This type of rati is called svaccha 
sthäyibhäva.

s Five types of sthāyibhāva
The different types of rati of devotees firmly established in 

their specific moods of çänta-bhäva and so forth, are known as the 
five types of sthäyibhäva. By the influence of associating with a 
devotee situated in one specific rasa, only one type of rati among 
the five is awakened in a devotee when his bhajana matures. In 
the çänta-bhaktas, çänta-rati is awakened; in the däsya-bhaktas, 
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däsya-rati; in the sakhya-bhaktas, sakhya; in the vätsalya-bhaktas, 
vätsalya; and in the mädhurya-bhaktas, madhura sthäyibhäva. 
Thus çänta, däsya, sakhya, vätsalya and mädhurya are the 
five primary rasas. They are successively superior in quality.

The characteristic of çänta is that the intellect is fixed in Kåñëa 
(kåñëa-niñöhä-buddhi). The characteristic of däsya is attachment 
to the service of the Lord (sevä). The characteristic of sakhya is 
absence of any reverential feelings for Kåñëa (niùsambhramatä). 
The characteristic of vätsalya is being imbued with affection, or 
sneha, for Kåñëa. The characteristic of those in mädhurya is that 
they please Kåñëa by award ing Him the association of their bodies 
(saìgi-saìga-dänena). Thus each quality should be considered 
superior to the one preceding it.

Additional Comment

In çänta-rati, there is only one quality, kåñëa-niñöhä. 
In däsya-rati, there is kåñëa-niñöhä and the quality of 
servitude, kåñëa-sevä. Similarly, in sakhya-rati the qualities 
of kåñëa-niñöhä and kåñëa-sevä are present, along with the 
quality of friendship, or absence of reverence. In vätsalya, 
the three previous qualities are present, along with the 
quality of sneha, or affection in rearing and taking care 
of Kåñëa. In madhura, the four previous qualities exist 
in addition to the quality of madhura, nijäìga-saìga-däna 
(awarding the association of one’s limbs).

This is exactly like the development of qualities in the 
universal elements. In the sky, or ether, there is only one 
quality, sound. In the air, there are two qualities, sound and 
touch. In fire, there are three qualities, sound, touch and 
form. In water, there are four qualities, sound, touch, form  
and taste. And in the earth, there is sound, touch, form, taste  
and smell. Thus in çänta, one quality is present, in däsya 
two, in sakhya three, in vätsalya four, and in madhura all 
five qualities are present. The twelve forms of rati will now 
be defined.
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s Mukhya-rati

(1) Çänta-rati: Resoluteness, or steadiness of mind, is known as 
çama, or equanimity. Previous authorities have declared that the 
mental disposition by which one renounces the inclination for 
material sense enjoyment and becomes established in the bliss 
of the self (nijänanda) is called çama. The rati of persons who 
are predominated by this equanimity and who, due to seeing 
Çré Kåñëa as the Paramätmä, are devoid of mamatä, or a sense of 
possessiveness in relation to Kåñëa, is called çänta-rati. Mamatä 
refers to a deep sense of attachment to Kåñëa by which one 
thinks, “Kåñëa is my master, Kåñëa is my friend,” and so on.

(2) Däsya-rati: That rati by which a devotee considers himself 
inferior to Kåñëa and therefore fit to receive the Lord’s favour 
and which is possessed of a worshipful attitude toward Çré 
Kåñëa is called däsya-rati (also known as préti-rati). This 
däsya-rati produces attachment to Çré Kåñëa and destroys 
attachment to all other things.

(3) Sakhya-rati: A person who possesses a particular type of rati 
by which he considers himself to be equal to Kåñëa in all 
respects is called a sakhä, or friend, of Çré Kåñëa. Because  
this rati induces the sense of equality with Kåñëa, it is 
characterized by viçrambha, a deep feeling of intimacy that 
is devoid of all restraint. This viçrambha-rati is known as 
sakhya-rati. Because of this absence of restraint, there is 
joking and humorous behaviour. Unlike the servants of 
Kåñëa, His friends are devoid of the conception that they are 
subordinate to Him.

(4) Vätsalya-rati: Those who possess that rati by which they 
consider themselves Çré Kåñëa’s elders are honourable for 
Him. Their rati, which is imbued with kindness and favour 
toward Kåñëa, is called vätsalya-rati. In vätsalya-rati, the 
activities of nurturing Kåñëa, offering blessings, touching the 
chin and so on are anubhävas.

(5) Madhura-rati: The rati of the gopés, which is the original cause 
of the eight types of amorous enjoyment (sambhoga) such 
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as remembrance, beholding the beloved and other similar 
exchanges between Çré Hari and the deer-eyed gopés is called 
madhura-rati. This is also known as priyatä-rati. In madhura-
rati, sidelong glances, movement of the eyebrows, intimate 
words and sweet smiles are anubhävas.

s Gauṇa-rati

(1) Häsa-rati: The cheerfulness of the heart that is experienced 
upon witnessing unusual alterations of speech, dress, activities 
and so on is called häsa, or laughter. In häsa, the eyes expand, 
and the nose, lips and cheeks vibrate. When laughter arises 
from speech, dress and activities that are related to Kåñëa and 
receives nourishment from a primary, nourishment-giving 
emotion (mukhya-parärtha-rati) which then recedes into the 
background, it is transformed into häsa-rati.

(2) Vismaya-rati: The expansion of the heart that takes place 
upon witnessing extraordinary objects is called vismaya, 
or astonishment. In vismaya there is widening of the 
eyes, appreciative exclamations and horripilation. When 
astonishment arises from seeing the uncommon pastimes of 
Çré Kåñëa and receives nourishment from one of the primary, 
nourishment-giving emotions (mukhya-parärtha-rati), which 
then recedes into the background, it is transformed into 
vismaya-rati.

(3) Utsäha-rati: A firm attachment and urgency to carry out one’s 
aspired-for activity of fighting, giving charity, displaying 
mercy or performing religious duties, the fruit of which is 
praised by sädhus, is called utsäha, enthusiasm. In utsäha, 
there is tremendous exertion, or diligence, an absence of 
patience, and no dependence on time. When enthusiasm 
arises in relation to Kåñëa and receives nourishment from 
mukhya-parärtha-rati, which recedes into the background, it 
is transformed into utsäha-rati.

(4) Çoka-rati: The sorrow and grief of heart that one experiences 
due to separation from one’s beloved or upon perceiving that 
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some calamity has befallen the beloved is called çoka. In çoka, 
there is lamentation, falling to the ground, sighing, drying of 
the mouth, and delusion. When that sorrow arises in relation 
to Çré Kåñëa and is nourished by mukhya-parärtha-rati, it is 
transformed into çoka-rati.

(5) Krodha-rati: When confronted with hostility and the heart 
becomes inflamed, it is called krodha, or anger. In krodha there 
is harshness, frowning and redness of the eyes. When anger 
arises in relation to Çré Kåñëa and is nourished by mukhya-
parärtha-rati, it is transformed into krodha-rati. Krodha-rati 
is of two types: kåñëa-vibhävä (with Kåñëa as its object) and 
kåñëa-vairi-vibhävä (with Kåñëa’s enemy as its object).

(6) Bhaya-rati: The extreme agitation and restlessness of heart 
that is experienced upon committing some offence or seeing 
a dreadful object is called bhaya, or fear. In bhaya, there 
is hiding oneself, drying of the heart, running away and 
delusion. When this fear arises in relation to Çré Kåñëa and 
is nourished by mukhya-parärtha-rati, it is transformed into 
bhaya-rati. Like krodha, bhaya-rati is of two types: kåñëa-
vibhävä (with Kåñëa as its object) and duñöa-vibhävä (with a 
wicked person as its object).

(7) Jugupsä-rati: The contraction, or shutting, of the heart that 
takes place upon experiencing detestable things is called 
jugupsä, or disgust. In jugupsä, there is spitting, contraction 
of the mouth and expressions of condemnation. When this 
feeling of disgust is nourished by mukhya-parärtha-rati, it is 
transformed into jugupsä-rati. 

s Divisions of the sthāyibhāva
The sthäyibhäva is the permanent and dominant emotion, 

which brings under its control both compatible (aviruddha) and 
incompatible (viruddha) emotions. The divisions of sthäyibhäva 
are described as follows:
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Sthäyibhäva

Mukhya-rati 
(primary emotions fully 

composed of çuddha-sattva)

Gauëa-rati 
(secondary emotions nourished 

by the primary ones)

Häsa
(laughter)

Vismaya
(astonishment)

Utsäha
(enthusiasm)

Çoka
(sorrow)

Jugupsä
(disgust)

Bhaya
(fear)

Krodha
(anger)

Svärthä 
(self-nourishing) 
by compatible 
and incompatible 
emotions

Parärthä
(nourishment-
giving) supports 
the secondary 
emotions

Sämänya (general)
lacking a dominant sentiment 
for Kåñëa in one of the five 
mellows

Svacchä (transparent)
reflects that rati with which 
it comes in contact

Çänta (tranquillity)

Çuddhä
(unmixed)

Däsya
(affection in 
servitude)

Sakhya
(friendship)

Vätsalya
(parental 
affection)

Madhura
(amorous
affection)

Kevalä 
(unmixed with any other type of 
rati) e.g., Rasäla (däsya), Çrédäma 
(sakhya), Nandaräja (vätsalya)

Saìkulä 
(a mixture of 2 or 3 kinds of 
rati) e.g., Uddhava (däsya mixed 
with sakhya), Bhéma (sakhya 
mixed with däsya), Mukharä 
(vätsalya mixed with däsya)
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s Presiding deities and colours of bhakti-rasa
When mukhya-rati or gauëa-rati combine with their 

corresponding components of vibhäva, anubhäva, sättvika-bhäva 
and vyabhicäri-bhäva in the heart of a bhäva- or prema-bhakta, 
they produce an extraordinary taste known as bhakti-rasa. As 
kåñëa-rati, or the sthäyibhäva, is of two kinds, bhakti-rasa is also 
of two kinds: mukhya-rasa and gauëa-rasa. Each of the rasas is 
characterised by a particular colour and presiding deity. These 
are described below:

Mukhya-bhakti-rasa
(primary rasas)

Çänta (tranquillity)
çveta (white),
Kapila

Däsya (servitude)
citra (multicoloured),
Mädhava

Sakhya (friendship)
aruëa (reddish-brown),
Upendra

Vätsalya (parental)
çoëa (deep red),
Nåsiàha

Mädhurya (amorous)
çyäma (dark),
Nanda-nandana

Gauëa-bhakti-rasa
(secondary rasas)

Häsya (laughter)
päëòara (yellowish-white),
Balaräma

Adbhuta (astonishment)
piìgala (yellowish-brown),
Kürma

Véra (heroism)
gaura (fair),
Kalki

Karuëa (compassion)
dhümra (smoke-coloured),
Räghava

Raudra (anger)
rakta (saffron-red),
Bhärgava

Bhayänaka (fear)
käla (black),
Varäha

Bébhatsa (disgust)
néla (blue),
Ména (Matsya)
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s Bhakti-rasa tasted in five ways
The twelve rasas react on the mind in five different ways and 

thus bhakti-rasa is tasted in five varieties. These are described 
below:

Pürti (fulfilment): In çänta-rasa, there is satisfaction, or fulfilment, of 
heart.

Vikäça (opening): In däsya-, sakhya-, vätsalya-, mädhurya- and häsya-
rasas, there is cheerfulness or opening of the heart.

Vistära (expansion): In véra- and adbhuta-rasas, there is expansion of 
the heart.

Vikñepa (distraction): In karuëa- and raudra-rasas, the heart becomes 
distracted.

Kñobha (disturbance): In bhayänaka- and bébhatsa-rasas, the heart 
becomes disturbed.
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Text 18

Śānta-rasa

atha çänta-rase naräkåti parabrahma caturbhujaù näräyaëaù 
paramätmä ityädi gunaù çré-kåñëo viñayälambanaù | sanaka 
sanandana sanätana sanatkumärädayaù äçrayälambanäù tapasvinaù |  
jïänino ’pi mumukñäà tyaktvä çré-kåñëa-bhakta-kåpayä bhakti-
väsanä-yuktä yadi syus tadä te ’py äçrayälambanäù | parvata-çaila-
känanädi-väsijana-saìga-siddha-kñeträdayaù uddépana-vibhäväù |  
näsikägra-dåñöiù avadhüta-ceñöä nirmamatä bhagavad-dveñi-jane 
na dveñaù tad-bhakta-jane ’pi näti-bhaktiù maunaà jïäna-çästre 
’bhiniveçaù ity ädayo ’nubhäväù | açru-pulaka-romäïcädyäù 
pralaya-varjétäù sättvikäù | nirveda-mati-dhåtyädayaù saïcäriëaù |  
çäntiù sthäyé | iti çäntarasaù || 18 ||

Śrī Bindu-vikāśinī-vṛtti

In Bhakti-rasämåta-sindhu (3.1.4), çänta-bhakti-rasa is defined 
in the following way:

vakñyamäëair vibhävädyaiù
çaminäà svädyatäà gataù

sthäyé çänti-ratir dhéraiù
çänta-bhakti-rasaù småtaù

If çänta-rati-sthäyibhäva mixes with the elements of vibhäva, 
anubhäva, sättvika-bhäva and vyabhicäri-bhäva that are appro-
priate for çänta-rasa and becomes very tasteful in the hearts of 
devotees who are predominated by çama, or equanimity, it is 
called çänta-bhakti-rasa by the learned.

s s 
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s Vibhāva
Viṣayālambana of śānta-rasa

The viñayälambana of çänta-rasa is Çré Kåñëa manifested as the 
personification of eternity, cognisance and bliss, the pinnacle of 
those who take pleasure in the self (ätmärämas), Parabrahma with 
human-like appearance, four-handed Näräyaëa and Paramätmä.9 
The qualities He exhibits are as follows: He is peaceful (çänta), He 
endures even intolerable distress (dänta), He is free from all sins 
and He purifies others of sins (çuci), He is in full control of His 
senses (vaçé), He is never controlled by the dictates of mäyä (sadä-
svarüpa-sampräpta), He bestows mukti on the enemies killed by 
Him (hatäri-gati-däyaka) and He is omnipresent (vibhu).

Āśrayālambana of śānta-rasa
The çänta-bhaktas (those whose rati is predominated by 

çama, equanimity) are the shelter (äçrayälambana) of çänta-rasa. 
The çänta-bhaktas are of two types: (1) ätmäräma (those who take 
pleasure in the self) and (2) tapasvé-gaëa (those who undertake 
austerities with faith in bhakti).

(1) Ätmäräma
Sanaka, Sanandana, Sanätana and Sanat Kumära, who are devoid 
of mamatä, or a sense of possessiveness, for the Lord, who are 
firmly focused on the Supreme Lord (bhagavan-niñöha) and who 
propound the path of bhakti, are prominent among the ätmäräma 
çänta-bhaktas.

(2) Tapasvé-gaëa
Those who adopt yukta-vairägya and practise bhagavad-bhajana, 
knowing that without bhakti, liberation cannot be obtained, are 
called täpasa çänta-bhaktas. Such persons have faith in bhakti 
only as a process for attaining liberation. As long as they take up 
the limbs of bhakti with a desire for mukti, çänta-rati, which is the 

9 Those who are situated in çänta-rasa are attracted to Paramätmä and to the four-
handed form of Çré Näräyaëa, who is the viläsa expansion of Çré Kåñëa and the Lord of the 
paravyoma, or Vaikuëöha, the majestic realm of the spiritual sky. Their attraction is not to 
the two-handed form of Çré Kåñëa.
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basis of çänta-rasa, cannot appear in their hearts. If such jïänés 
give up the desire for liberation, then by the mercy of the devotees 
of Çré Kåñëa, bhakti, or in other words, çänta-rati, appears in their 
hearts. At that time, they may also become the äçrayälambana  
of çänta-rasa.

Uddīpana
Uddépana-vibhäva, or things that stimulate rati for Çré Kåñëa, 

are of two kinds: asädhäraëa (uncommon or unique) and 
sädhäraëa (common). The asädhäraëa-uddépanas are stimu lants  
that impel devotees of one specific rasa, and the sädhäraëa-
uddépanas are those that impel devotees of other rasas as well.

(1) Asädhäraëa-uddépana
Hearing the principal Upaniñads, living in a secluded place, 
apparition of Çré Kåñëa within a heart imbued with çuddha-sattva, 
discussing philosophical conclusions, predominance of jïäna-
çakti, beholding the universal form, association of holy men who 
reside in the mountains and forests, discussion of the Upaniñads 
with persons who are equally knowledgeable, and so on, are the 
unique stimulants (asädhäraëa-uddépanas), for this rasa.

(2) Sädhäraëa-uddépana
The fragrance of tulasé on the lotus feet of the Lord, the sound 
of a conchshell, sacred mountains and holy forests, holy places 
(such as Badarikäçrama), the Gaìgä,  the perishability of material 
objects and the all-devouring quality of time, are sädhäraëa-
uddépanas, or stimulants, that the çänta-bhaktas share in common 
with the däsya-bhaktas.

s Anubhāva
Asādhāraṇa-anubhāva

Staring at the tip of the nose, behaving as an ascetic who 
is beyond all codes of social conduct (avadhüta), indifference, 
walking while extending the vision no more than six feet in front, 
exhibiting the jïäna-mudra (joining together the thumb and 
forefinger), absence of malice for those who are adverse to the 
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Lord, absence of excessive affection for the devotees of the Lord, 
absence of proprietorship, freedom from false ego, observance of 
silence, deep absorption in the jïäna-çästras, and other such items, 
are the specific outward symptoms (asädhäraëa-anubhävas), that 
reveal the çänta-rati situated within.

Sādhāraṇa-anubhāva
Yawning, writhing of the limbs, bowing and offering prayers 

before the Lord, and giving instructions on bhakti are the 
sädhäraëa-anubhävas, or outward symptoms, that the çänta-
bhaktas share in common with the däsya-bhaktas.

s Sāttvika-bhāva
Other than pralaya (loss of consciousness or fainting), all 

the sättvika-bhävas such as tears, horripilation, perspiration 
and trembling are visible in çänta-bhakti-rasa. These sättvika-
bhävas can manifest up to the stage of jvalita, in which two 
or three sättvika-bhävas appear simultaneously and can be 
controlled only with difficulty. They cannot attain to the stage  
of dépta10.

s Vyabhicāri-bhāva
The vyabhicäri-bhävas include nirveda (self-disparagement), 

dhåti (fortitude), harña (jubilation), mati (conviction, or under-
standing), småti (remembrance), viñäda (despondency), autsukhya 
(ardent desire), ävega (excitement), vitarka (deliberation) and  
so on.

s Sthāyibhāva
The sthäyibhäva of çänta-rasa is çänta-rati, tranquillity. Çänta-

rati is of two kinds: samä (equal) and sändrä (condensed). When 
a çänta-bhakta is absorbed in samädhi and the Lord manifests in  
his heart, the rati that he experiences is called samä-çänta-rati. 
When a çänta-bhakta directly sees the form of the Lord before 
him, the rati that he experiences is called sändrä-çänta-rati. It 

10 Refer back to page 181 for an explanation of these terms.
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is said to be condensed because the bliss of receiving the direct 
darçana of the Lord is far more intense than perceiving the Lord 
while one is in samädhi.

Additional Comment

It may be noted that if someone is the recipient of 
Nanda-nandana Çré Kåñëa’s special mercy, then even if he 
was previously fixed in jïäna, he attains a super-excellent 
quality of rati that far exceeds that of çänta-rati. When his 
jïäna-saàskäras slacken, he may even become expert in 
relishing the bliss of bhakti-rasa, as was the case with Çré 
Çukadeva Muni. This is exemplified in the statement of 
Çré Bilvamaìgala cited in Bhakti-rasämåta-sindhu (3.1.44):

advaita-véthé-pathikair upäsyäù
svänanda-siàhäsana-labdha-dékñäù

çaöhena kenäpi vayaà haöhena
däsé-kåtä gopa-vadhü-viöena

Formerly, I was an object of worship for those who 
traverse the path of monism. The advocates of the path of 
impersonal brahma-jïäna used to worship me, thinking me 
to be very great. Being seated on the throne of brahmänanda 
realization, I used to receive their adoration. But some 
cunning ravisher of the young wives of the cowherds, 
Gopé-jana-vallabha Nanda-nandana Çré Kåñëa, has forcibly 
made me His maidservant.

It is evident from this that by the uncommon mercy 
of Çré Çyämasundara, those who attain a glimpse of 
the splendour of His charming lotus feet – even those 
established in brahma realization – forget all their 
deficiencies. They then repent their previous condition 
and engage in bhakti.
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Text 19

Dāsya-rasa

atha däsye rase éçvaraù prabhuù sarvajïaù bhakta-vatsalaù 
ityädi guëavän çré-kåñëo viñayälambanaù | äçrayälambanäç catur-
vidhäù adhikåta-bhaktäù äçritäù pärñadäù anugäç ceti | tatra brahmä, 
çaìkara ityädayo ’dhikåta-bhaktäù | tatra äçritäs trividhäù çaraëyäù 
jïänicaräù sevä-niñöhäù käliya-jaräsandha-magadha-räja-baddha-
räjädayaù çaraëyäù | prathamato jïänino ’pi mumukñäà parityajya 
ye däsye pravåttäs te sanakädayo jïäni-caräù | ye prathamata eva 
bhajane ratäste candradhvaja-harihaya-bahuläçvädayaù sevä-niñöhäù |  
uddhava-däruka-çrutadevädayaù pärñadäù | sucandra-maëòanädyäù 
pureù, raktaka-patraka madhu-kaëöhädayo vraje anugäù | eñäà 
saparivära eva kåñëe ye yathocit bhakti-mantas te dhurya-bhaktäù |  
ye kåñëa-preyasé-varge ädara-yuktäs te dhéra-bhaktäù | ye tu tat-
kåpäà präpya garveëa kam api na gaëayanti te véra-bhaktäù | eteñu 
gauravänvita-sambhrama-préti-yuktäs tu pradyumna-çämbädayaù 
çré-kåñëasya pälyäù | te sarve kecin nitya-siddhäù kecit sädhana-
siddhäù kecit sädhakäù | çré-kåñëänugraha-caraëa-dhülé-mahä-
prasädädaya uddépana-vibhäväù | çré-kåñëasyäjïä-karaëädayo 
’nubhäväù | premä rägaù snehaç cätra rase bhavati | adhikåta-bhakte 
äçrita-bhakte ca prema-paryanto bhavati sthäyé | pärñada-bhakte 
sneha paryantaù | parékñita däruke uddhave rägaù prakaöa eva | 
vrajänuge raktakädau sarva eva | pradyumnädäv api sarva eva | yävat 
paryantaà çré-kåñëa-darçanaà prathamato bhavati tävat-kälam 
ayogaù | darçanä-nantaraà yadi vicchedas tadä viyogaù | tatra daça 
daçäù | aìgeñu täpaù kåçatä jägaryä älambana-çünyatä adhåti jaòatä 
vyädhir unmädo mürcchitaà måtiç ca | iti däsya-rasaù || 19 ||

s s 
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Śrī Bindu-vikāśinī-vṛtti
In Bhakti-rasämåta-sindhu (3.2.3) däsya-rasa (also known as 

préta-rasa) is described as follows:

ätmocitair vibhävädyaiù
prétir äsvädanéyatäm

nétä cetasi bhaktänäà
préta-bhakti-raso mataù

When däsya-rati becomes tasteful within the hearts of devotees by 
combining with the appropriate elements of vibhäva, anubhäva, 
sättvika-bhäva and vyabhicäri-bhäva, it is called préta-bhakti-rasa, 
or däsya-bhakti-rasa.

In däsya-rasa, two kinds of devotees are fit recipients of Kåñëa’s 
mercy: those who possess the attitude of servants and those who 
possess the attitude of being maintained, or reared, by Kåñëa. 
Consequently, däsya-rasa is divided into two: (1) sambhrama-
préta (the reverence and submission that a servant feels for the 
master) and (2) gaurava-préta (the respect and high estimation 
that a son feels for his father). Those who consider themselves 
servants of Kåñëa possess sambhrama-préta-rati, and those who 
consider themselves reared by Kåñëa possess gaurava-préta-rati. 
First sambhrama-préta-rasa will be discussed.

(1) Sambhrama-prīta-rasa

Bhakti-rasämåta-sindhu (3.2.5) describes sambhrama-préta-rasa:

däsäbhimäninäà kåñëe
syät prétiù sambhramottarä

pürvavat puñyamäëo ’yaà
sambhrama-préta ucyate

When sambhrama-préti for Çré Kåñëa is nourished in the hearts  
of the däsya-bhaktas (those who cherish the conception of 
being Kåñëa’s servants) by combining with vibhäva and the 
other elements, it is called sambhrama-préta-rasa.



Text 19 ~ Dāsya-rasa

W
estern D

ivision 
S

econd W
ave

221

s Vibhāva
Viṣayālambana of sambhrama-prīta-rasa

In sambhrama-préta-rasa, the two-handed form of Çré Kåñëa 
is the viñayälambana for the residents of Gokula. In other places, 
such as Dvärakä and Mathurä, the viñayälambana is Çré Kåñëa, 
some times in a two-handed form and sometimes in a four- 
handed form.

The qualities that Çré Kåñëa displays as the viñayälambana 
of sambhrama-préta-rasa are described as follows: millions of 
universes are situated in the pores of His body (koöi-brahmäëòa-
vigraha), He is an ocean of mercy (kåpämbudhi), He possesses 
inconceivable potency (avicintya-mahäçakti), He is served by all 
mystic perfections (sarva-siddhi-niñevita), He is the source of all 
incarnations (avatärävalé-béja), He always attracts the ätmärämas 
(ätmäräma-gaëa-äkarñé), He is independent and His order cannot 
be transgressed (éçvara), He is the master (prabhu), the supreme 
object of worship (paramärädhya) and all-knowing (sarvajïa), He 
is firmly fixed in vow (sudåòha-vrata), He is opulent (samåddhimän), 
forgiving (kñamäçéla) and the protector of surrendered souls 
(çaraëägata-pälaka), His actions are very pleasing (dakñiëa), His 
words never prove false (satya-vacana), He can perform difficult 
tasks with ease (dakña), He acts for the welfare of everyone (sarva-
çubhaìkara), He is famous for putting His enemies into distress 
(pratäpé), He is religious (dhärmika) and acts in accordance with 
çästra (çästra-cakñuù), He is the friend of His devotees (bhakta-
suhåt) and magnanimous (vadänya), His body is radiant and He 
is extremely powerful and influential (tejasvé), and He is grateful 
(kåtajïa), famous (kértimän), the most excellent (varéyän), powerful 
(balavän) and controlled by the love of His devotees (prema-vaçya).

Āśrayālambana of sambhrama-prīta-rasa
Four kinds of devotees are the äçrayälambana of sambhrama-

préta-rasa: (1) adhikåta (appointed, or authorized, servants),  
(2) äçrita (those who have taken refuge at the lotus feet of Kåñëa), 
(3) päriñada (the retinue, or attendants, of the Lord) and (4) anugas 
(followers of the Lord).
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(1) Adhikåta-bhaktas
Servants who are appointed to their respective positions by Çré 
Kåñëa, such as Brahmä, Çaìkara, Indra and other demigods, are 
known as adhikåta-bhaktas.

(2) Äçrita-bhaktas
The äçrita-bhaktas are of three kinds: çaraëya (those who have 
taken refuge of the Lord), jïänicara (those who were formerly 
attached to the path of jïäna) and sevä-niñöha (those who are 
fixed in the service of the Lord). The attitudes of these three types 
of devotees are expressed in the following verse from Bhakti-
rasämåta-sindhu (3.2.22):

kecid bhétäù çaraëam abhitaù saàçrayante bhavantaà
vijïätärthäs tvad-anubhavataù präsya kecin mumukñäm

çrävaà çrävaà tava nava-naväà mädhuréà sädhu-våndäd
våndäraëyotsava! kila vayaà deva! sevemahi tväm

[A sädhaka-bhakta possessing the innate characteristic of däsya-
rati spoke as follows:] O festival of Våndävana (one who gives 
pleasure to Våndävana), O Lord, some persons, being very 
fearful, have taken complete shelter of You, knowing You to be 
their protector. Other persons, having realized You, have become 
acquainted with the Supreme Truth. Thus they have given up 
their desire for liberation and have taken refuge of You, whereas 
we are devotedly engaged in Your service, having heard again  
and again from the mouth of saintly devotees the ever-fresh and 
sweet narrations about You.

The first part of this verse describes the çaraëya-bhaktas. They 
take shelter of the Lord as their protector due to being subjected to 
a fearful situation. Examples of such devotees include Käliya-näga 
and the kings imprisoned by the King of Magadha, Jaräsandha. 
The second part of this verse describes the jïänicara-bhaktas. They 
are jïänés who take shelter of the Lord after abandoning their 
desire for liberation. The four Kumäras – Sanaka, Sanandana, 
Sanätana and Sanat Kumära – are examples of jïänicara-bhaktas.  
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Although previously jïänés, they renounced their desire for 
liberation by the mercy and association of Brahmä, the original 
father of all, and became engaged in däsya-rasa. The third part 
of the above verse describes the sevä-niñöha-bhaktas. They are 
devotees who are established in service from the very beginning. 
These include the kings Candradhvaja, Harihaya and Bahuläçva, as 
well as Ikñväku and Puëòaréka.

(3) Päriñada-bhaktas
The attendants of the Lord in Dvärakä include the kñatriyas such 
as Uddhava, Däruka, Sätyaki and Çatrujit, as well as the brähmaëa 
Çrutadeva. Although serving as ministers, charioteers and so on, they 
also engage in various services in accordance with time and their 
respective abilities. Among the Kauravas, Bhéñma, Parékñit, Vidura 
and others are counted as päriñada-bhaktas. Among the cowherd 
men of Vraja, Upananda, Bhadra and others are päriñada-bhaktas.

(4) Anuga-bhaktas
Those whose hearts are always deeply attached to rendering 
personal services to Çré Kåñëa are called anuga-bhaktas (followers 
of the Lord). Anuga-bhaktas are of two kinds: purastha (those 
residing in Dvärakä) and vrajastha (those residing in Vraja). The 
anugas in Dvärakä include Sucandra, Maëòana, Stanva, Sutanva 
and others. In Vraja the anuga-bhaktas are Raktaka, Patraka, 
Patré, Madhukaëöha, Madhuvrata, Rasäla, Suviläsa, Premakanda, 
Makaranda, Änanda, Candrahäsa, Payoda, Vakula, Rasada, Çärada 
and others.

The päriñada- and anuga-bhaktas are further divided into three 
classifications: (i) dhurya (those who are eminently fit or distin-
guished), (ii) dhéra (composed, calm or clever) and (iii) véra (heroic).

(i) Dhurya
Those devotees who display appropriate love and devotion for 
both Kåñëa and His family members are known as dhurya-bhaktas. 
In Bhakti-rasämåta-sindhu (3.2.49), they have been further described  
as follows:
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kåñëe ’sya preyasé-varge
däsädau ca yathäyatham

yaù prétià tanute bhaktaù
sa dhurya iti kérttate

Those devotees who extend appropriate love and affection 
toward Çré Kåñëa, the lovers of Çré Kåñëa (kåñëa-preyasés) and 
the servants of Çré Kåñëa, are called dhurya-bhaktas.

An example of a dhurya-bhakta is given as follows in Bhakti-
rasämåta-sindhu (3.2.50):

devaù sevyatayä yathä sphurati me devyas tathäsya priyäù
sarvaù präëa-samänatäà pracinute tad bhakti-bhäjäà gaëaù

småtvä sähasikaà bibhemi tad ahaà bhaktäbhimänonnataà
prétià tat praëate khare ’py avidadhad yaù svästhyam älambate

Just as Çré Kåñëadeva is fit to be served by us, so are His 
beloveds. Similarly, the devotees of Kåñëa are as dear to us as  
life. But I fear even to remember those arrogant persons who, 
due to the pride of considering themselves devotees, spend 
their time happily, without offering love to the less intelligent 
who are, nonetheless, fully surrendered to Kåñëa.

(ii) Dhéra
Those who maintain greater faith in the beloved damsels 
(preyasés) of Çré Kåñëa are known as dhéra-bhaktas. They have 
been described in Bhakti-rasämåta-sindhu (3.2.51) as follows:

äçritya preyasém asya
näti-seväparo ’pi yaù

tasya prasäda-pätraà syän
mukhyaà dhéraù sa ucyate

Those devotees who have taken shelter of one of the preyasés of 
Çré Kåñëa, and who are a principal object of Kåñëa’s affection, 
even though they are not overly absorbed in service, are known  
as dhéra-bhaktas.
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An example of a dhéra-bhakta is given in Bhakti-rasämåta-
sindhu (3.2.52):

kam api påthag anuccair näcarämi prayatnaà
yadukula-kamalärka tvat-prasäda-çriye ’pi

samajani nanu devyäù pärijätärcitäyäù
parijana-nikhiläntaù pätiné me yadäkhyä

[The son of a nurse of Satyabhämä was very dear to Satyabhämä. 
At the time of Satyabhämä’s marriage, her father, Saträjit, sent 
this boy along with her (to Kåñëa’s palace). He used to always 
live near Satyabhämä in the inner chambers of the palace at 
Dvärakä. Although he was not actually the brother-in-law of 
Çré Kåñëa, he used to behave with Him in that way, and by 
his humorous demeanour he gave pleasure to Çré Kåñëa. One 
day, he spoke as follows to Çré Kåñëa:] O Kåñëa, You are the 
sun that causes the lotus flower of the Yadu dynasty to bloom. 
I have not made even the slightest endeavour to obtain the 
treasure of Your mercy. Nonetheless, I am renowned as one 
of the attendants of Satyabhämä, who was worshipped by You 
when You gave her the Pärijäta tree.

(iii) Véra
Those who, having attained Kåñëa’s mercy, are somewhat proud 
and therefore do not depend upon any others are called véra-
bhaktas. An example of a véra-bhakta is given as follows in Bhakti-
rasämåta-sindhu (3.2.54):

pralamba-ripur éçvaro bhavatu kä kåtis tena me
kumära makaradhvajäd api na kiïcid äste phalam

kim anyad aham uddhataù prabhu-kåpä-kaöäkña-çriyä
priyä-pariñad-agrimäà na gaëayämi bhämäm api

No doubt, Çré Baladeva, the enemy of Pralambha, is the Supreme 
Lord – but of what use is that to me? I have nothing to gain 
even from Pradyumna, who bears the flag of makara (a large sea 
creature that is considered to be the epitome of sensual desire). 
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Then what to speak of others? Having obtained the wealth of 
the merciful sidelong glance of Çré Kåñëa, I have become so 
haughty that I do not regard Satyabhämä, the foremost among 
Çré Kåñëa’s beloveds.

Çréla Jéva Gosvämé explains that in this instance, although 
the véra-bhakta internally has love for Balaräma, Pradyumna 
and Satyabhämä, there is an outward suggestion of pride for the 
sake of amusement arising out of affection. This is not real pride; 
otherwise it would not be rasa but virasatä, that which is opposed 
to rasa. He further explains that this verse was spoken by a véra-
bhakta to an intimate attendant of Satyabhämä, in a secluded 
place. If it had been spoken in public, it would have been a source 
of embarrassment to Çré Kåñëa because of the satirical allusion 
to Satyabhämä, even more so than the overstepping of Baladeva.

All the above-mentioned devotees are of three types: nitya-
siddha, sädhana-siddha and sädhaka.

Uddīpana

(1) Asädhäraëa-uddépana
Attainment of Kåñëa’s favour, the dust from His lotus feet, 
acceptance of His mahä-prasäda and the association of other 
devotees situated in däsya-rasa are asädhäraëa-uddépanas, or 
stimulants unique to sambhrama-préta-rasa.

(2) Sädhäraëa-uddépana
The sound of Kåñëa’s flute and buffalo horn, His smiling glance, 
hearing of His qualities, a lotus flower, His footprints, a fresh 
rain cloud, the fragrance of His limbs and so on, are sädhäraëa-
uddépanas, or stimulants, that däsya-bhaktas share in common 
with devotees of all the other rasas.

s Anubhāva
Asādhāraṇa-anubhāva

To be fully engaged in services to Çré Kåñëa that are suited to 
one’s ability, to be devoid of all trace of jealousy in spite of seeing 
other’s excellence in the matter of personal service to Çré Kåñëa, 
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to keep friendships with the servants of the Lord, and to have 
firm faith in the mood of servitude only, are the asädhäraëa, or 
specific anubhävas, of sambhrama-préta-rasa.

Sādhāraṇa-anubhāva
The thirteen anubhävas previously mentioned, such as 

dancing and singing, showing respect toward Kåñëa’s friends, and 
detachment, are the sädhäraëa-anubhävas, or symptoms shared 
in common with devotees of other rasas.

s Sāttvika-bhāva
All eight sättvika-bhävas, such as tears and becoming stunned, 

are present in this rasa.

s Vyabhicāri-bhāva
There are twenty-four vyabhicäri-bhävas in sambhrama-préta-

rasa: jubilation, pride, fortitude, self-disparagement, depres-
sion, wretchedness, anxiety, remembrance, apprehension, resolve, 
ardent desire, fickleness, deliberation, agitation, bash fulness, inert-
ness, bewilderment, madness, concealment of emo tions, awakening, 
dreaming, fatigue, disease and death.

The nine remaining vyabhicäri-bhävas – intoxication, exhaus-
tion, fear, hysteric convulsions, laziness, fury, intolerance, envy and 
sleepiness – do not give much nourishment to sambhrama-préta-rasa.  
At the time of meeting with Çré Kåñëa, jubilation, pride and forti-
tude are manifest. In separation from Him, fatigue, disease and 
death are manifest. The eighteen remaining vyabhicäri-bhävas are 
manifest both in meeting and in separation.

s Sthāyibhāva
In Bhakti-rasämåta-sindhu (3.2.76), the sthäyibhäva of 

sambhrama-préta-rasa is described as follows:

sambhramaù prabhutä-jïänät
kampaç cetasi sädaraù

anenaikyaà gatä prétiù
sambhrama-prétir ucyate
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eñä rase ’tra kathitä
sthäyi-bhävatayä budhaiù

A respectful attitude toward Çré Kåñëa, evoked by the 
conception of His being one’s worshipful master combined 
with unsteadiness of the heart to serve Çré Kåñëa, is called 
sambhrama. When préti toward Çré Kåñëa attains complete 
identity with this sense of sambhrama, it is called sambhrama-
préti. According to learned scholars this sambhrama-préti is the 
sthäyibhäva of sambhrama-préta-rasa.

When sambhrama-préti is augmented, it attains successively to 
the stages of prema, sneha and räga.

Prema
In Bhakti-rasämåta-sindhu (3.2.81), prema is defined as follows:

hräsa-çaìkä-cyutä baddha-
mülä premeyam ucyate

asyänubhäväù kathitäs
tatra vyasanitädayaù

When sambhrama-préti is very firmly rooted, there is no fear 
of its being diminished. This state is called prema. Distress, 
calamity and other symptoms exhibited in this state are 
anubhävas of prema.

sneha
In Bhakti-rasämåta-sindhu (3.2.84), sneha is defined as follows:

sändraç citta-dravaà kurvan
premä sneha itéryyate

kñaëikasyäpi neha syäd
viçleñasya sahiñëutä

When prema is intensified and melts the heart it is called sneha. 
In sneha, one cannot tolerate separation, even for a moment.
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Rāga
In Bhakti-rasämåta-sindhu (3.2.87), räga is defined as follows:

snehaù sa rägo yena syät
sukhaà duùkham api sphuöam

tat sambandha-lave ’py atra
prétiù präëa-vyayair api

That sneha by which even distress appears like happiness due 
to slight contact with Çré Kåñëa, and by which a devotee is 
prepared to give up his life to please Çré Kåñëa, is called räga.

In his commentary on this verse, Çréla Jéva Gosvämé explains 
the meaning of the words tat sambandha-lave ’pi – by even a slight 
contact with Çré Kåñëa. This means either a direct meeting with Çré 
Kåñëa, an appearance identical to Him, or the attainment of His 
mercy. By any of these, even unbearable distress appears like 
happiness. Furthermore, he says that in the absence of such 
contact with Çré Kåñëa, even happiness appears like great distress.

Prema, sneha and rāga manifest in different devotees
Previously it was said that the servants of Çré Kåñëa are of four 

kinds: adhikåta, äçrita, päriñada and anuga. In the adhikåta- and 
äçrita-bhaktas, the sthäyibhäva manifests up to the stage of prema. 
In the päriñada-bhaktas, the sthäyibhäva may attain the stage of 
sneha. In Parékñit, Däruka and Uddhava it manifests up to the 
stage of räga. In the vrajänugas, of which Raktaka is the chief, 
and in Pradyumna also, prema, sneha and räga are observed. 
(Pradyumna is classified as a lälya-bhakta, described later under 
the heading Gaurava-préta-rasa.) Räga is found in the ordinary 
anugas, but when räga manifests in the vrajänugas, it is mixed 
with a small portion of praëaya and therefore displays symptoms  
of sakhya-bhäva.

Meeting and separation
In préta-bhakti-rasa there are two conditions: (1) ayoga 

(separation) and (2) yoga (meeting).
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(1) Ayoga
The absence of Kåñëa’s association is called ayoga. In this condition, 
all devotees experience various symptoms, or anubhävas, such 
as deep absorption of the mind in Çré Kåñëa, searching out His 
qualities and thinking of some means to obtain Him. Ayoga is 
further divided into two parts: utkaëöhitva (anxious longing) and 
viyoga (separation). The desire to see Çré Kåñëa for the first time 
is called utkaëöhitva, anxious longing. When there is separation 
from Kåñëa, after having already attained His association, it is 
called viyoga.

In viyoga there are ten conditions: (1) aìga-täpa (fever, or 
burning of the limbs), (2) kåçatä (emaciation), (3) jägaraëa 
(sleeplessness), (4) älambana-çünyatä (absence of support or 
shelter for the mind), (5) adhåti (absence of fortitude or absence 
of attachment to all objects), (6) jaòatä (inertness), (7) vyädhi 
(disease), (8) unmäda (madness), (9) mürcchä (fainting) and (10) 
måti (death).

(2) Yoga
To be united with Kåñëa is called yoga. Yoga is of three types: siddhi 
(perfection), tuñöi (satisfaction) and sthiti (residence). When, after 
anxious longing (utkaëöhitva), one meets Kåñëa for the first time, it 
is called siddhi, perfection. When one is reunited with Kåñëa after 
separation (viyoga), it is called tuñöi, satisfaction. To live together 
with Kåñëa on a steady basis is called sthiti, residence.

(2) Gaurava-prīta-rasa

Having discussed sambhrama-préta-rasa, we will now describe 
gaurava-préta-rasa. Gaurava-préta-rasa is described in Bhakti-
rasämåta-sindhu (3.2.144):

lälyäbhimäninäà kåñëe
syät prétir gauravottarä

sä vibhävädibhiù puñöä
gaurava-prétir ucyate
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Préti, or affection, for Kåñëa that is found in the sons of Kåñëa, 
who cherish the conception of being brought up by Him, or 
those who consider themselves His younger brothers and so 
on, is called gauravottara-préti (affection characterized by the 
reverence for an elder). When this type of préti (or in other 
words, kåñëa-rati) is nourished by the corresponding elements 
of vibhäva, anubhäva, sättvika-bhäva and vyabhicäri-bhäva, it is 
called gaurava-préta-rasa.

s Vibhāva
Viṣayālambana of gaurava-prīta-rasa

The viñayälambana of gaurava-préta-rasa is Çré Kåñëa who is 
endowed with the qualities of being the supreme guru, protector 
and maintainer, and who possesses great fame, intelligence and 
strength.

Āśrayālambana of gaurava-prīta-rasa
The äçrayälambana of gaurava-préta-rasa are the lälya-bhaktas, 

those who are reared, nourished or cared for by Kåñëa. Those 
who cherish the conception of being juniors and those who 
consider themselves His sons are both known as lälya-bhaktas. 
Säraëa, Gada and Subhadra are principal among those who 
consider themselves juniors. Pradyumna, Cärudeñëa, Sämba and 
other princes of the Yadu dynasty consider themselves His sons. 
Çré Pradyumna, the son of Rukmiëé, is the chief among the lälya-
bhaktas.

The devotees of both kinds, namely sambhrama-préta-bhaktas 
and gaurava-préta-bhaktas, always serve Kåñëa with a reverential, 
or respectful, attitude. In the servants in Dvärakä, aiçvarya-jïäna, 
or knowledge of the Lord’s majesty, is predominant. In the lälya-
bhaktas, sambandha-jïäna, or knowledge of one’s relationship 
with Kåñëa, is predominant. The vrajänugas never consider Çré 
Kåñëa to be Parameçvara, or the Supreme Controller. They are 
devoid of aiçvarya-jïäna. They consider Kåñëa to be the son of 
the king of the cowherds (Goparäja-nandana). Nonetheless, they 
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are aware of Çré Kåñëa’s opulence and power by His victory over 
Indra. They do not, however, consider this power to be due to 
His being Parameçvara; rather they consider it to be simply some 
extraordinary ability.

Uddīpana
Çré Kåñëa’s parental affection, mild smiling and glances are 

the uddépanas of gaurava-préta-rasa.

s Anubhāva
To sit on a lower seat in Kåñëa’s presence, to follow the 

directions of the guru and elders, to accept responsibilities given 
by Kåñëa and to give up self-willed behaviour, are the anubhävas 
of gaurava-préta-rasa. There are other anubhävas that the lälya-
bhaktas share in common with other däsya-bhaktas. These include 
offering praëäma, frequently remaining silent, shyness, modesty, 
following the orders of Kåñëa even to the extent that one gives up 
one’s life, keeping one’s head lowered, steadiness, refraining from 
laughing or coughing in Kåñëa’s presence, and desisting from talks 
of Kåñëa’s confidential pastimes.

s Sāttvika-bhāva
All eight sättvika-bhävas described previously are found in 

gaurava-préta-rasa.

s Vyabhicāri-bhāva
All the vyabhicäri-bhävas that were described earlier in regard 

to sambhrama-préta-rasa also apply here.

s Sthāyibhāva
In Bhakti-rasämåta-sindhu (3.2.166–7), the sthäyibhäva of 

gaurava-préta-rasa has been described:

deha-sambandhitämänäd
gurudhér atra gauravam

tan-mayé lälake prétir
gaurava-prétir ucyate
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sthäyibhävo ’tra sä caiñäm
ämülät svayam ucchritä

kaà cid viçeñam äpannä
premeti sneha ity api

räga ity ucyate cätra
gaurava-prétir eva sä

The veneration that arises for an elder, due to bodily relation-
ship is called gaurava. In gaurava, one has the conception of 
belonging to someone and thinks, “He is my parent, elder or 
maintainer.” Préti, or affection, for Kåñëa that is characterized 
by this type of veneration is called gaurava-préti. This gaurava-
préti, manifesting itself in the heart of the devotee and then 
pervading his heart, is the sthäyibhäva of gaurava-préta-rasa. 
When gaurava-préti is augmented and attains a particular state, 
it is called prema. When prema is further augmented, it attains 
the state of sneha, and when sneha is enhanced it attains the 
state of räga.

The conditions known as ayoga and yoga and their various 
subdivisions described previously are also found in gaurava-
préta-rasa, sakhya-rasa and vätsalya-rasa.





W
estern D

ivision 
T

hird W
ave

235

Text 20

Sakhya-rasa

atha sakhya-rase vidagdho buddhimän suveçaù sukhétyädi-
gunaù çré-kåñëo viñayälambanaù | äçrayälambanäù sakhäyaç 
catur-vidhäù | suhådaù sakhäyaù priya-sakhäyaù priyanarma-
sakhäyaç ca | ye kåñëasya vayasädhikäs te suhådaù kiïcid 
vätsalyavantaù | te subhadra-maëòalébhadra-balabhadrädayaù | 
ye kiïcid vayasä nyünäs te kiïcid däsya-miçräù sakhäyaù | te 
viçäla-våñabha-devaprasthädayaù | ye vayasä tulyäs te priya-
sakhäyaù çrédäma-sudäma-vasudämädayaù | ye tu preyasé 
rahasya-sahäyäù çåìgära bhäva-spåhäs te priyanarma-sakhäyaù 
subala-madhumaìgalärjunädayaù | çré-kåñëasya kaumära-
paugaëòa-kaiçorän vayäàsi çåìga-veëu-dala-vädyädayaç ca 
uddépana-vibhäväù | tatra pramäëaà – “kaumäraà païcamäbdäntaà 
paugaëòaà daçamävadhi | kaiçoram äpaïca-daçaà yauvanaà tu 
tataù param |” añöa-mäsädhika-daça-varña-paryantaà çré-kåñëasya 
vraje prakaöa-vihäraù | ataeva çré-kåñëasyälpa-kälata eva vayo-
våddhyä mäsa-catuñöayädhika-vatsara-traya-paryantaà kaumäraà | 
tataù param añöa-mäsädhika-ñaò-varña-paryantaà paugaëòam | 
tataù param añöa-mäsädhika-daça-varña-paryantaà-kaiçoram | 
tataù param api sarva-kälaà väpya kaiçoram eva | daça-varñaà çeña-
kaiçoram | tatraiva sadä sthitiù | evaà saptame varñe vaiçäkhe mäsi 
kaiçorärambhaù | ataeva prasiddhaù paugaëòa-madhye preyasébhiù 
saha vihäraù | täsäm api tathäbhütatväd iti prasaìgät likhitam | 
sakhye bähu-yuddha-khelä eka-çayyä-çayanädayo ’nubhäväù | açru-
pulakädayaù sarve eva sättvikäù | harña-garvädayaù saïcäriëaù 
sämya-dåñöyä niùsambhramatämayaù viçväsa-viçeñaù sakhya-ratiù 
sthäyé bhävaù | atha praëayaù premä sneho rägaù sakhyena saha 
païca-vidhaù syät | anyatra arjuna-bhémasena çrédäma-viprädyäù 
sakhäyaù | taträpi viyoge daça daçäù pürvavat jïätavyäù | iti sakhya-
rasaù || 20 ||

s s 
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Śrī Bindu-vikāśinī-vṛtti

In Bhakti-rasämåta-sindhu (3.3.1), sakhya-rasa is described as 
follows:

sthäyé bhävo vibhävädyaiù
sakhyam ätmocitair iha

nétaç citte satäà puñöià
rasaù preyän udéryyate

When sakhya-rati-sthäyibhäva is nourished within the heart 
of devotees by combining with the appropriate vibhävas, 
anubhävas, sättvika-bhävas and vyabhicäri-bhävas, it is called 
preyo-bhakti-rasa, or sakhya-bhakti-rasa.

s Vibhāva
Viṣayālambana

As described earlier in regard to däsya-bhakti-rasa, Çré Kåñëa 
is the viñayälambana, sometimes in a two-handed form and 
sometimes in a four-handed form. The qualities He displays as the 
viñayälambana of preyo-bhakti-rasa are described as follows: He is 
beautifully dressed (suveça); He possesses all divine characteristics 
in the features and markings of His body (sarva-sat-lakñaëänvita); 
He is extremely powerful (baliñöha); He is adept in many different 
languages (vividhädbhuta-bhäñänvita); His speech is very pleasing to 
the ears and filled with sweetness and rasa (vävadüka); He is learned 
in all branches of knowledge and expert in adopting appropriate 
behaviour (supaëòita); He is sagacious and His intelligence is very 
subtle (buddhimän); He is quick-witted and thus able to invent 
newer and newer meanings on the spur of the moment (vipula-
pratibhänvita); He is expert, being able to quickly accomplish very 
difficult tasks (dakña); He is merciful and thus unable to tolerate the 
distress of others (karuëa); He is the best of heroes (véra-çekhara); 
He is expert in the sixty-four arts and in amorous sportive pastimes 
(vidagdha-rasika); He forgives the offences of others (kñamäçéla); 
He is the object of everyone’s affection (raktaloka); He possesses  
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great opulence (samåddhimän); He always enjoys happiness and is 
never touched by even a trace of distress (sukhé); and He is superior 
to all (varéyän).

Āśrayālambana
The friends (sakhäs) of Çré Kåñëa, who have a strong sense of 

possessiveness (mamatä) toward Him, who are possessed of deep 
faith, who are firmly fixed on Him, who benefit others by their 
behaviour, and who are deeply absorbed in serving Kåñëa in the 
mood of a friend, are the äçrayälambana. They have been further 
described in Bhakti-rasämåta-sindhu (3.3.8) as follows:

rüpa-veña-guëädyais tu
samäù samyag ayantritäù

viçrambha-sambhåtätmäno
vayasyäs tasya kérttitäù

Those who are identical to Çré Kåñëa in terms of form, qualities 
and dress, who are completely devoid of the constraints that are 
found in the servants and who are possessed of deep faith in Kåñëa 
that is imbued with intimacy, are known as vayasyas (friends).

The vayasyas of Kåñëa are of two types: pura-sambandhi 
(those residing in the city) and vraja-sambandhi (those residing in 
Vraja). The sakhäs residing in the city include Arjuna, Bhémasena, 
Draupadé, Çrédämä Brähmaëa (Sudämä Vipra) and others. Of 
these, Arjuna is considered to be the best. The vraja-vayasyas are 
described in Bhakti-rasämåta-sindhu (3.3.16):

kñaëädarçanato dénäù
sadä saha-vihäriëaù

tad-eka-jévitäù proktä
vayasyä vrajaväsinaù

ataù sarva-vayasyeñu
pradhänatvaà bhajanty amé

Those who become perturbed when Kåñëa leaves their sight for 
even a moment, who always play with Him, and who hold Him 
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as dear as life, are the vraja-vayasyas. For these reasons, they 
are foremost among all the friends of Kåñëa.

The vayasyas of Kåñëa in Gokula are of four types: (1) suhåt-
sakhä, (2) sakhä, (3) priya-sakhä and (4) priyanarma-sakhä.

(1) Suhåt-sakhä
Those whose sakhya is mixed with a scent of vätsalya, who are 
slightly older than Kåñëa, who bear a staff and other weapons 
and who always protect Kåñëa from the demons are called suhåt-
sakhäs. These include Subhadra, Maëòalébhadra, Bhadravardhana, 
Gobhaöa, Yakña, Indrabhaöa, Bhadräìga, Vérabhadra, Mahäguëa, 
Vijaya and Balabhadra. Of these, Maëòalébhadra and Balabhadra 
are the best.

(2) Sakhä
Those who are slightly younger than Çré Kåñëa, whose sakhya 
is mixed with a scent of däsya and who are exclusively attached 
to the happiness of rendering service to Kåñëa are called sakhäs. 
These include Viçäla, Våñabha, Ojasvé, Devaprastha, Varüthapa, 
Maranda, Kusumäpéòa, Maëibandha and Karandhama. Of these, 
Devaprastha is the best.

(3) Priya-sakhä
Those who are the same age as Kåñëa and who take exclusive 
shelter of sakhya-bhäva are called priya-sakhäs. These include 
Çrédämä, Sudämä, Dämä, Vasudämä, Kiìkiëé, Stoka-kåñëa, 
Amçu, Bhadrasena, Viläsé, Puëòaréka, Viöaìka and Kalaviìka. 
They always give pleasure to Kåñëa by various types of games and 
by wrestling, stick-fighting and other types of sports. Of these, 
Çrédämä is the best.

In his commentary to Bhakti-rasämåta-sindhu (3.3.36–38), 
Çréla Jéva Gosvämé has said that although the friends known 
as Dämä, Sudämä, Vasudämä and Kiìkiëé are known as priya- 
sakhäs, they may also be counted as priyanarma-sakhäs because 
they personify Kåñëa’s heart and pervade His entire being. In 
order to establish this, he quotes the following verse from the 
Gautaméya-tantra:
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däma-vasudäma-sudäma-kiìkiëén
püjayed gandha-puñpakaiù

antaùkaraëa-rüpäs te
kåñëasya parikértitäù

ätmäbhedena te püjyä
yathä kåñëas tathaiva te

The purport of this statement is that because Dämä, Vasudämä, 
Sudämä and Kiìkiëé personify Kåñëa’s heart, they are described 
to be as worshipable as Kåñëa Himself. Therefore, in the ceremony 
known as ävaraëa-püjä, a particular method of worship described 
in Hari-bhakti-viläsa (7.360–376) and referred to in the above verse 
from the Gautaméya-tantra, these four personalities are offered 
the first worship with scented flowers and sandalwood.

(4) Priyanarma-sakhä
The priyanarma-sakhäs are superior in every way to the three 
other types of sakhäs. They are engaged in extremely confidential 
services and are possessed of a very special bhäva (sakhé-bhäva). 
In other words, they perform confidential services for the preyasés 
(lovers) of Çré Kåñëa, they assist Kåñëa in meeting with the 
preyasés, and they desire to give pleasure to them. These include 
Subala, Arjuna, Gandharva, Vasanta, Ujjvala and Madhumaìgala. 
Of these, Subala and Ujjvala are the best.

The above four types of sakhä are of three kinds: nitya-siddha, 
suracara (those who were previously demigods and who attained 
to the position of Kåñëa’s friends through the performance of 
sädhana) and sädhana-siddha. Although the suracaras also attained 
perfection through sädhana, they are classified separately in order 
to distinguish them from the general sädhana-siddhas.

Uddīpana
Kåñëa’s age and beauty, His horn, flutes, conch and other 

musical instruments made out of leaves, His joking behaviour 
and heroism, His beloved associates and His imitation of the 
behaviour of kings, demigods and incarnations of the Lord, are 
the uddépanas of sakhya-bhakti-rasa.
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Vayasa
Of the various uddépanas mentioned above, Kåñëa’s age, 

or vayasa, will now be described. Kåñëa’s age is of three types: 
kaumära (childhood), paugaëòa (boyhood) and kaiçora (early 
youth). Generally, kaumära is up to the age of five, paugaëòa is 
up to the age of ten, and kaiçora is up to the age of fifteen years. 
After that comes yauvana (mature youth). However, it is well 
known that Çré Kåñëa enacted His pastimes in Vraja up to the age 
of ten years and eight months. Therefore, in regard to Çré Kåñëa, 
maturity takes place even at a very young age.

For Him, kaumära is up to three years and four months, 
paugaëòa is up to six years and eight months and kaiçora is up to 
ten years and eight months. Thereafter, Kåñëa always remains a 
kaiçora. In Vraja, Kåñëa enters the final stage of early youth (çeña-
kaiçora) at the age of ten, and thereafter, He always remains in that 
condition. Kåñëa’s kaiçora begins in the month of Vaiçäkha (April–
May, the second month of the Indian calendar) of His seventh 
year. Therefore, His pastimes with the gopés are celebrated even 
in the stage of paugaëòa. The conditions of kaumära, paugaëòa 
and kaiçora in the gopés follow the exact same pattern. Kåñëa’s 
various ages have been discussed here in reference to the topic of 
uddépana-vibhäva.

s Anubhāva
Sādhāraṇa-anubhāva

The sädhäraëa, or common, anubhävas of sakhya-rasa are 
wrestling; playing with a ball; gambling; riding on each others’ 
shoulders; pleasing Kåñëa by stick-fighting; laying down or 
sitting with Kåñëa on a bed, sitting place or swing; joking in a 
most striking and charming manner; engaging in water sports 
and, upon meeting with Kåñëa, dancing, singing and the other 
symptoms previously described. These are known as sädhäraëa-
anubhävas because they are common to all four kinds of friends. 
The anubhävas that are unique to each division of friends will 
now be described.
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Asādhāraṇa-anubhāva of the suhṛt-sakhās
To give instructions on what is to be done and what is not to 

be done, to engage Kåñëa in activities beneficial to Him, and to 
take the lead in almost all activities are the anubhävas unique to the 
suhåt-sakhäs.

Asādhāraṇa-anubhāva of the sakhās
To place tämbüla in Kåñëa’s mouth, to draw tilaka marks on 

Him, to anoint Him with sandalwood and to draw pictures on His 
face are the anubhävas that are unique to the sakhäs.

Asādhāraṇa-anubhāva of the priya-sakhās
To defeat Kåñëa in battle, to pull Kåñëa by His clothes, to steal 

flowers from His hands, to have oneself dressed and decorated 
by Him, and to engage in hand-to-hand battle with Him are the 
anubhävas unique to the priya-sakhäs.

Asādhāraṇa-anubhāva of the priyanarma-sakhās
The priyanarma-sakhäs deliver messages to the vraja-kiçorés. 

They approve of the vraja-kiçorés’ love for Kåñëa. When the vraja-
kiçorés quarrel with Kåñëa, the priyanarma-sakhäs take Kåñëa’s 
side, but when the kiçorés are absent, they expertly support the 
side of the yütheçvaré they have taken shelter of. They also whisper 
secret messages in Kåñëa’s ear. These are the anubhävas unique to 
the priyanarma-sakhäs.

s Sāttvika-bhāva
All eight sättvika-bhävas such as tears, trembling and horripi-

lation, are present in sakhya-rasa.

s Vyabhicāri-bhāva
In sakhya-rasa, all vyabhicäri-bhävas are found except fierce-

ness, fear and laziness. In separation from Kåñëa, all vyabhicäri-
bhävas are found, except intoxication, jubilation, pride, sleep 
and fortitude. In meeting, all are found, except for death, fatigue, 
disease, hysteric convulsions and wretchedness.
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s Sthāyibhāva
“We are equals.” When one’s rati for Kåñëa is possessed of 

this attitude and is therefore devoid of the constraints arising 
from reverence, and when it is possessed of very deep faith 
imbued with intimacy (viçrambha), it is called sakhya-rati. This 
sakhya-rati is the sthäyibhäva of sakhya-rasa. When sakhya-rati 
is augmented, it attains to the stages of praëaya, prema, sneha 
and räga. Thus, including sakhya-rati, there are five stages in 
total. Prema, sneha and räga have been defined already, under the 
heading of däsya-rasa. Praëaya will now be defined.

Praṇaya
Bhakti-rasämåta-sindhu (3.3.108) defines praëaya as follows:

präptäyäà sambhramädénäà
yogyatäyäm api sphuöam

tad gandhenäpy asaàspåñöä
ratiù praëaya ucyate

When there is a distinct presence of elements that would 
[normally] invoke a reverential attitude and yet one’s rati is 
not even slightly influenced by such feelings, it is known as 
praëaya.

The conditions known as ayoga and yoga, as well as the ten 
conditions of viyoga described previously in regard to däsya-
rasa,11 are also found in sakhya-rasa.

11 Refer to page 229.
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Text 21

Vātsalya-rasa

atha vätsalya-rase komaläìgo vinayé sarva-lakñaëa-yukta ityädi-
guëaù çré-kåñëo viñayälambanaù | çré-kåñëe anugrähya-bhäva-vantaù 
piträdayo gurujanä atra vraje vrajeçvaré-vrajaräja-rohiëyupananda-
tat-patny-ädayaù | anyatra devaké-kunté vasudevädayaç ca 
äçrayälambanäù | smita-jalpita-bälya-ceñöädaya uddépana-vibhäväù |  
mastakäghräëäçérväda-lälana-pälanädayo ’nubhäväù | sättvikäù 
stambha-svedädayaù sarva eva stana-sravaëam iti nava-saìkhyäù | 
harña-çaìkädyä vyabhicäriëaù | vätsalya-ratiù sthäyé bhävaù | prema-
sneha-rägäç cätra bhavanti | aträpi viyoge pürvavat daça daçäù | iti 
vätsalya-rasaù || 21 ||

Śrī Bindu-vikāśinī-vṛtti

In Bhakti-rasämåta-sindhu (3.4.1), vätsalya-rasa is described 
as follows:

vibhävadyais tu vätsalyaà
sthäyé puñöim upägataù

eña vatsalatä-mätraù
prokto bhakti-raso budhaiù

When vätsalya-rati-sthäyibhäva is nourished by its corre spond-
ing elements of vibhäva and so on, it is called vätsalya-bhakti-
rasa by the learned.

s Vibhāva
Viṣayālambana

Çré Kåñëa is the viñayälambana of vätsalya-bhakti-rasa. He 
is endowed with the following qualities: His limbs are very soft 

s s 
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(komaläìga), they are of a darkish complexion (çyämäìga), His 
beauty gives great happiness to the eyes (rucira), He possesses all 
divine characteristics in the features and markings of His body 
(sarva-sal-lakñaëänvita), He is mild (mådu), His speech is very 
pleasing even when addressing offenders (priya-väk), He is simple 
(sarala), He is shy when praised by others (hrémän), He is devoid 
of pride (vinayé), He offers respect to His teachers, brähmaëas and 
elders (mänya-mänakåt) and He is charitable (dätä).

Āśrayālambana
Kåñëa’s mother, father and other elders, who have a strong 

sense of mamatä, or possessiveness, for Him, who give instructions 
to Him and nurture Him, and who desire to bestow their favour 
upon Him (regarding Çré Kåñëa as the object of their mercy) are the 
äçrayälambana of vätsalya-rasa. In Vraja, these include Vrajaräja Çré 
Nanda Mahäräja, Vrajeçvaré Çré Yaçodä, Rohiëé-maiyä, Upänanda 
and his wife Tuìgé, the other elder and younger brothers of Nanda 
Bäbä and their wives, and the gopés whose sons were stolen by 
Brahmä. In Mathurä or Dvärakä, Kåñëa’s elders in parental affection 
include Vasudeva, Devaké and her co-wives, Kunté, Sändépani Muni 
and others. Of all these, Çré Yaçodä is the best.

Uddīpana
Kåñëa’s age (kaumära, paugaëòa and kaiçora), beauty, dress, 

childhood restlessness, sweet words, mild smiling and childhood 
pastimes are the uddépanas of vätsalya-rasa.

s Anubhāva
Smelling Kåñëa’s head, cleansing His limbs with one’s hands, 

offering blessings, giving orders, looking after Kåñëa in various 
ways (such as bathing Him), offering protection, giving beneficial 
instructions and other such activities are the anubhävas of 
vätsalya-rasa.

s Sāttvika-bhāva
In addition to the eight usual sättvika-bhävas, there is one 

more item, which is unique to vätsalya-rasa: milk flowing 
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from the breasts. Thus, in all, there are nine sättvika-bhävas in  
this rasa.

s Vyabhicāri-bhāva
The twenty-four vyabhicäri-bhävas that were listed for däsya-

rasa are also found in vätsalya-rasa. In addition, apasmåti, or 
bewilderment of the heart, is also found in this rasa.

s Sthāyibhāva
Vätsalya-rati is characterized by feelings of anukampa, a 

desire to favour and support a person who is worthy of and in 
need of support. It is also devoid of reverence. This vätsalya-rati 
is the sthäyibhäva of this rasa. When vätsalya-rati increases, it 
successively attains the stages of prema, sneha and räga.

The conditions known as ayoga and yoga, as well as the ten 
conditions of viyoga described previously in regard to däsya-
rasa,12 are also found in vätsalya-rasa.

12 Refer to page 229.
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Text 22

Mādhurya-rasa

atha madhura-rase rüpa-mädhurya-lélä-mädhurya-prema-
mädhurya-sindhuù çré-kåñëo viñayälambanaù | preyasé-gaëaù 
äçrayälambanaù | muralé-rava-vasanta-kokila-näda-nava-megha-
mayüra-kaëöhädi-darçanädyäù uddépana-vibhäväù | kaöäkña-häsyä-
dayo ’nubhäväù | sarva eva sättvikäù süddépta-paryantäù | nirvedädyäù 
sarve älasyaugrya-rahitäù saïcäriëaù | priyatä-ratiù sthäyé bhävaù | 
prema-sneha-rägädyäù çrélojjvala-nélamany uktäù sarva eva bhavanti |  
iti madhura-rasaù | evaà païca mukhya-rasäù samäptäù || 22 ||

Śrī Bindu-vikāśinī-vṛtti

Bhakti-rasämåta-sindhu (3.5.1) describes mädhurya-bhakti-
rasa as follows:

ätmocitair vibhävädyaiù
puñöià nétä satäà hådi

madhuräkhyo bhaved bhakti-
raso ’sau madhurä ratiù

When madhura-rati is nourished in the hearts of pure devotees 
by combination with its corresponding elements of vibhäva and 
so on, it is called mädhurya-bhakti-rasa.

s Vibhāva
Viṣayālambana

Çré Kåñëa, the viñayälambana of mädhurya-rasa, is an ocean 
of the following qualities: rüpa-mädhurya (He has a uniquely 
sweet form), veëu-mädhurya (He has a uniquely sweet flute), lélä-
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mädhurya (He has uniquely sweet pastimes) and prema-mädhurya 
(He has uniquely sweet, loving relationships with His devotees).

Āśrayālambana
The vraja-gopés are the äçrayälambana of this rasa. Of all of 

them Çrématé Rädhikä is the best.

Uddīpana
The sound of Kåñëa’s flute (muralé), the spring season 

(vasanta), the call of the cuckoo, the sight of a peacock’s neck 
and so forth are the uddépanas of this rasa.

s Anubhāva
Sidelong glances, mild smiling and laughter are the anubhävas  

of mädhurya-rasa.

s Sāttvika-bhāva
All eight sättvika-bhävas, such as becoming stunned, are 

present in mädhurya-rasa. They manifest up to the intensity 
known as süddépta (found only in the condition of mahäbhäva, 
when all eight sättvika-bhävas manifest simultaneously and to the 
utmost limit of radiance).

s Vyabhicāri-bhāva
All vyabhicäri-bhävas are present in mädhurya-rasa, with the 

exception of älasya (laziness) and ugratä (fierceness).

s Sthāyibhāva
The rati found in the deer-eyed ramaëés and which is the 

original cause of the eight types of sambhoga, such as remember-
ing, and seeing, exchanged between the gopés and Kåñëa, is 
known as madhura-rati. This madhura-rati is the sthäyibhäva of 
mädhurya-rasa. All further developments mentioned in the book 
Çré Ujjvala-nélamaëi, such as prema, sneha, mäna, praëaya, räga, 
anuräga, bhäva, mahäbhäva, modana and mädana, are found in  
this rasa.



Text 22 ~ Mādhurya-rasa

W
estern D

ivision 
F

ourth W
ave

249

Meeting and separation
In mädhurya-rasa, meeting and separation are defined differently 

than in däsya, sakhya and vätsalya. Mädhurya-rasa is of two kinds: 
(1) vipralambha (separation) and (2) sambhoga (meeting).

(1) Vipralambha
Learned scholars have described vipralambha to be of many 
varieties, chief of which are pürva-räga, mäna and praväsa. 

Pürva-räga: The bhäva, or mutual feeling, of attachment 
that exists between the lover and beloved prior to their meeting 
is called pürva-räga. The pürva-räga experienced by the gopés 
(käntä) is itself bhakti-rasa, whereas the pürva-räga experienced 
by Çré Kåñëa (känta) is an uddépana for bhakti-rasa. 

Mäna: In mädhurya-bhakti-rasa, mäna (jealous anger) is famous. 
Praväsa: Separation due to living in a distant place is called 

praväsa.

(2) Sambhoga
When the lover and beloved meet, the enjoyment they experience 
is called sambhoga.

This completes the summary description of the five princi pal 
rasas.

Additional Comment

The rasa described in Çrémad-Bhägavatam and in 
the literature of the Gosvämés is completely pure, non-
materialistic (apräkåta) and transcendental (cinmaya). 
It is entirely beyond the reach of the mental speculative 
powers of the conditioned soul and is difficult to attain. 
The conditioned soul is compelled either to think 
about gross matter or to conceive of that which is non-
material as being devoid of all attributes (nirviçeña-
bhäva). When, due to great fortune, a person is blessed 
by the mercy of Bhagavän or His devotees, he adopts the 
appropriate method of performing sädhana and bhajana, 
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his anarthas are dispelled and his heart becomes situated 
in pure consciousness. Then the nitya-siddha-bhäva of 
the Lord’s eternal associates manifests in the form of 
çuddha-sattva. His rati, which is of a general nature, is 
gradually transformed into the sthäyibhäva, and when 
it then combines with vibhäva, anubhäva, sättvika-bhäva 
and vyabhicäri-bhäva, the jéva tastes çuddha-bhakti-rasa. 
While analyzing rasa-tattva in Bhakti-rasämåta-sindhu, Çré 
Rüpa Gosvämé has defined the word rasa in the following 
manner (2.5.132):

vyatétya bhävanä-vartma
yaç camatkära-bhära-bhüù

hådi sattvojjvale bäòhaà
svadate sa raso mataù

That which is extraordinary in taste and is experienced only 
in a heart illuminated by çuddha-sattva, or by the appearance 
of the sthäyibhäva, is called rasa. The experience of rasa is 
far more intense than that of rati, and for this reason, when 
rasa is experienced, it bypasses the individual perception 
of vibhäva, vyabhicäri-bhäva and so on.

In order to further clarify the difference between rasa 
and bhäva, he further states (2.5.133):

bhävanäyäù pade yas tu
budhenänanya-buddhinä

bhävyate gäòha-saàskäraiç
citte bhävaù sa kathyate

That which is contemplated by means of profound 
impressions (saàskäras) by enlightened devotees whose 
intelligence is fully resolute and whose hearts are fit for 
the perception of vibhäva, vyabhicäri-bhäva and so on, is 
called bhäva.
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In his commentary on these two verses, Çréla Viçvanätha 
Cakravarté Öhäkura has explained that first, with the 
assistance of vibhäva (älambana and uddépana), bhäva is 
directly awakened and then the svarüpa of bhäva appears. 
Thereafter, by combining with vibhäva and the other 
elements, rasa is directly perceived. This is the order of 
the progression. The purport is that when rasa is being 
experienced, the individual elements of vibhäva and so 
on are not tasted independently. But when rati is being 
experienced, vibhäva and the other elements are tasted 
independently. This is so because the experience of rati 
is not as intense as the experience of rasa. This is the 
difference between rati and rasa.
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Text 23

Mixture of Bhāvas

atha bhäva-miçraëam | çré-baladevädénäà sakhyaà vätsalyaà 
däsyaà ca | mukharä-prabhåténäà vätsalyaà sakhyaà ca | 
yudhiñöhirasya vätsalyaà sakhyaà ca | bhémasya sakhyaà vätsalyaà 
ca | arjunasya sakhyaà däsyaà ca | nakula-sahadevayor däsyaà 
sakhyaà ca | uddhavasya däsyaà sakhyaà ca | akrürograsenädénäà 
däsyaà vätsalyaà ca | aniruddhädénäà däsyaà sakhyaà ca || 23 ||

Śrī Bindu-vikāśinī-vṛtti

In some devotees, there is a mixture of the three rasas of däsya, 
sakhya and vätsalya. In those devotees, one of these rasas will be 
dominant and the others will be subordinate. The sakhya-rasa of 
Çré Baladeva is mixed with vätsalya and däsya. The vätsalya-rasa 
of Mukharä and other elderly gopés is mixed with sakhya. The 
vätsalya-rasa of Yudhiñöhira is mixed with däsya and sakhya. The 
sakhya-rasa of Bhémasena is mixed with vätsalya. The sakhya-
rasa of Arjuna is mixed with däsya. The däsya-rasa of Nakula 
and Sahadeva is mixed with sakhya. The däsya of Çré Uddhava, 
Rudra and Garuòa is mixed with sakhya. The däsya of Akrüra 
and Ugrasena is mixed with vätsalya. The däsya of Aniruddha is 
mixed with sakhya.
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Text 24

Overview of Gauṇa-rasa

atha häsyädbhuta-véra-karuëa-raudra-bhayänaka-bébhatsäù 
sapta-gauëa-bhakti-rasäù paca-vidha-bhakteñv evodayante | 
ataeva païca-vidha-bhaktä äçrayälambanäù | häsyädénäà ñaëëäà 
rasänäà çré-kåñëaç ca çré-kåñëa-bhaktäç ca tat sambandhinaç 
ca viñayälambanäù | bébhatsasya tu ghåëäspadämedhya-mäàsa 
çoëitädayo viñayäù | raudra-bhayänakayoù çré-kåñëa-çatravo ’pi 
viñayäù | gaëòa-vikäça-netra-visphärädayo yathä sambhavam 
anubhäväù | sättvikä api yathä-sambhavaà dviträù | harñä-
maryädyä vyabhicäriëaù | häso vismaya utsähaù krodha-çokau 
bhayaà tathä-jugupsä cety asau bhäva-viçeñaù saptadhoditaù | 
häsyädénäm amé krameëa sthäyibhäväù | kià ca véra-rase yuddha-
däna-dayä-dharmeñu utsäha-vaçät yuddha-véraù, däna-véraù, dayä-
véraù, dharma-véra iti caturddhä véra-rasaù | iti sapta gauëa-rasäù. 
evaà militvä dvädaça rasä bhavanti || 24 ||

Śrī Bindu-vikāśinī-vṛtti

Häsya (laughter), adbhuta (astonishment), véra (heroism), 
karuëa (compassion), raudra (anger), bhayänaka (fear) and 
bébhatsa (disgust) – these seven are known as gauëa-bhakti-rasa. 
These gauëa-rasas are seen to arise in the five types of devotees 
previously mentioned. Therefore, the five types of devotees are the 
äçrayälambana of these secondary rasas. Çré Kåñëa, His devotees 
and persons related to His devotees are the viñayälambana of six 
of these rasas, beginning from häsya (and excluding bébhatsa). 
Detestable objects, impure meat, blood and so on are the viñaya 
of bébhatsa-rasa. The enemies of Çré Kåñëa may also be the viñaya of 
raudra-rasa and bhayänaka-rasa.

s s 
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Blooming cheeks, widening eyes and many other symptoms are 
anubhävas. Two, three or more sättvika-bhävas can manifest. Harña 
(jubilation), krodha (anger) and other emotions are vyabhicäri-
bhävas. The sthäyibhäva of häsya is laughter (häsa), of adbhuta 
it is astonishment (vismaya), of véra it is enthusiasm (utsäha), 
of karuëa it is sorrow (çoka), of raudra it is anger (krodha), of 
bhayänaka it is fear (bhaya) and of bébhatsa it is disgust (jugupsä, 
or ghåëä).

Thus there are twelve kinds of rasas: five primary (mukhya) 
and seven secondary (gauëa). The seven gauëa-rasas will now be 
analyzed one after another. These seven types of gauëa-bhakti-rasa 
are based on the seven types of gauëa-rati. [As stated on page 204:] 
“Rati is defined as the essence of the combination of the hlädiné 
and saàvit potencies and thus purely composed of çuddha-sattva. 
Rati of this type is known as mukhya-rati. Mukhya-rati is of two types: 
svärthä (self-nourishing) and parärthä (nourishment-giving). 
The term svärthä means that when a devotee situated in one of 
the five primary relationships with Kåñëa experiences different 
emotions, those emotions will act on the sthäyibhäva to nourish 
it in the case of favourable emotions, or to cause unbearable 
despondency in the case of unfavourable emotions. Because this 
type of rati nourishes its own sthäyibhäva, it is called svärthä, 
self-nourishing.

“When rati, instead of nourishing its own sthäyibhäva, recedes 
into the background and nourishes one of the seven secondary 
emotions, it is called parärthä, nourishment-giving. These seven 
secondary emotions of laughter and so on are different from 
svärtha-rati, which is purely composed of çuddha-sattva. But 
because they are connected with mukhya-parärtha-rati, the word 
rati has been used for them. Only when parärtha-rati in one of 
the five primary dominant emotions recedes into the background 
and nourishes the seven secondary emotions do those secondary 
emotions attain to the status of gauëa-rati.” When combined with 
their corresponding components of vibhäva, anubhäva, sättvika-
bhäva and vyabhicäri-bhäva, they are transformed into gauëa-rasa.
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(1) Hāsya-bhakti-rasa – laughter

When häsa-rati is nourished by its corresponding elements 
of vibhäva and so on and is relished in the devotee’s heart, it is 
transformed into häsya-bhakti-rasa.

s Vibhāva
Ālambana

(1) Çré Kåñëa is the object of parärtha-rati, or rati that nourishes the 
secondary emotions. As such He is the älambana, or support, 
of this rasa, because His activities give rise to laughter.

(2) Tad-anvayé – A person whose actions are connected to Kåñëa 
and stimulate laughter may also be the älambana, or support, 
of häsya-rasa.

Çré Jéva Gosvämé says that because laughter is merely the 
blossoming or cheerfulness of heart, it has no viñayälambana. The 
person toward whom rati is directed is the viñaya, or object, of 
that rati. Although laughter may have an object when used in 
the sense of ridicule or derision, such application of the word 
häsa is not acceptable here. Therefore, the word älambana, as 
used above for both Çré Kåñëa and those persons described as 
tad-anvayé, indicates that they are the support of häsya-rasa,  
because their amusing speech and activities stimulate laughter in 
others. It is not that they are the object of other’s laughter in the 
sense of ridicule. When that laughter is connected to Kåñëa and 
is nourished by the devotee’s rati for Him, it becomes häsya-rati.

The elderly and especially children are the äçrayälambana of 
häsya-rasa. Superior persons may also sometimes be the äçraya.

Uddīpana
The statements, dress and behaviour of Çré Kåñëa and those 

who perform some activity connected to Him (tad-anvayé) are the 
stimulants for laughter.

s Anubhāva
Anubhävas include the vibrating of the nose, lips and cheeks.
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s Sāttvika-bhāva
Several sättvika-bhävas may be possible.

s Vyabhicāri-bhāva
Vyabhicäri-bhävas include jubilation, laziness and conceal-

ment of emotions.

s Sthāyibhāva
The sthäyibhäva, or dominant emotion, is häsa-rati. The 

cheerfulness of the heart experienced upon witnessing unusual 
alterations of speech, dress, activities and so on is called häsa, 
laughter. When laughter arises from speech, dress and activities 
related to Kåñëa and receives nourishment from any of the 
primary emotions (mukhya-parärtha-rati) which then recede into 
the background, it is transformed into häsa-rati. Häsa-rati is of 
six kinds:

(1) Smita: the teeth are not visible and the eyes and cheeks 
blossom.

(2) Hasita: the forepart of the teeth is slightly visible. 
Smita and hasita are observed in superior persons (jyeñöha). 
This term here refers to munis and the elderly sakhés.

(3) Vihasita: the teeth are visible and the sound of laughter is 
heard.

(4) Avahasita: flaring nostrils and squinting eyes. 
Vihasita and avahasita are observed in intermediate persons 
(madhyama). Here, this term refers to the elderly and also to 
female messengers (düté).

(5) Apahasita: the eyes well up with tears and the shoulders 
shake.

(6) Atihasita: clapping hands and throwing hands and feet into 
the air. 
Apahasita and atihasita are observed in those who are inferior 
(kaniñöha). This term here refers to children. In particular 
situations, however, vihasita and the other remaining varieties 
of häsa-rati are exhibited, even by exalted personalities.
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(2) Adbhuta-bhakti-rasa – astonishment

When vismaya-rati is nourished by its corresponding elements 
of vibhäva and so on and becomes relishable in the heart of the 
devotee, it is known as adbhuta-bhakti-rasa.

s Vibhāva
Viṣayālambana

Kåñëa, who performs extraordinary deeds, is the viñayälambana 
of adbhuta-rasa.

Āśrayālambana
Devotees of all five rasas can be the äçraya of adbhuta-rasa.

Uddīpana
Kåñëa’s unique activities are stimulants for this rasa.

s Anubhāva
Widening of the eyes, etc.

s Sāttvika-bhāva
Becoming stunned, horripilation, etc.

s Vyabhicāri-bhāva
Vyabhicäri-bhävas include excitement, jubilation, inertness 

and other emotions.

s Sthāyibhāva
Vismaya-rati arising from the perception of extraordinary 

deeds, forms and qualities is the sthäyibhäva, or dominant 
emotion, of adbhuta-bhakti-rasa. The expansion of the heart that 
takes place upon witnessing something extraordinary is called 
vismaya, astonishment. When astonishment arises from seeing the 
uncommon pastimes of Çré Kåñëa and receives nourishment from 
one of the primary emotions (mukhya-parärtha-rati), which then 
recedes into the background, it is transformed into vismaya-rati.  
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Kåñëa’s extraordinary activities may be perceived in two ways: 
säkñät (directly) and anumita (inferred). Säkñät is further divided 
into three categories: dåñöa (seen), çruta (heard) and saìkértita 
(recited).

(3) Vīra-bhakti-rasa – heroism

When utsäha-rati combines with its corresponding elements of 
vibhäva, anubhäva, etc., and becomes relishable in the devotee’s 
heart, it is called véra-bhakti-rasa. Véra-bhakti-rasa is of four kinds: 
(i) yuddha-véra (heroism in fighting), (ii) däna-véra (heroism 
in giving charity), (iii) dayä-véra (heroism in compassion) and 
(iv) dharma-véra (heroism in religious activity). These four types 
of heroes are the älambana of véra-bhakti-rasa. Utsäha-rati is 
found in these four types of devotees as enthusiasm for fighting, 
enthusiasm for giving charity and so on. Each of these will now 
be considered separately.

(i) Yuddha-vīra – heroism in fighting

s Vibhāva
Ālambana

A friend who is eager to fight for the pleasure of Kåñëa is called 
yuddha-véra. In this case, either Kåñëa may act as the contesting 
warrior or another friend may do so at Kåñëa’s bidding, while 
Kåñëa looks on as a spectator.

Uddīpana
When a challenger is present and brags, slaps his thighs as a 

gesture of challenge, or exhibits rivalry, heroism and the wielding 
of weapons, these symptoms are uddépanas that stimulate 
another’s fighting spirit.

s Anubhāva
When the symptoms mentioned above are automatically 

exhibited without provocation by a challenger, they are anubhävas. 
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Other anubhävas include displaying one’s valour out of pride in 
one’s virility, roaring like a lion, speaking angry words, assuming 
fighting postures, being enthusiastic to fight although alone, 
never retreating from battle and displaying fearlessness before a 
frightened person.

s Sāttvika-bhāva
Tears, trembling and so on.

s Vyabhicāri-bhāva
Vyabhicäri-bhävas include pride, agitation, fortitude, shame, 

resolve, jubilation, concealment of emotion, indignation, ardent 
desire, envy and remembrance.

s Sthāyibhāva
Yuddhotsäha-rati (enthusiasm for fighting) is the sthäyibhäva, 

or dominant emotion, of yuddha-véra-bhakti-rasa. [As stated on 
page 208:] “A very firm attachment and urgency to carry out 
one’s aspired-for activity of fighting, giving charity and so on, the 
fruit of which is praised by sädhus, is called utsäha, enthusiasm. 
In utsäha there is tremendous exertion or diligence, an absence of 
patience and no dependence upon time. When enthusiasm arises 
in relation to Kåñëa and receives nourishment from mukhya-
parärtha-rati which recedes into the background, it is transformed 
into utsäha-rati.” A very firm desire to achieve victory in fighting is 
known as yuddhotsäha-rati. It is of four types:

(1) Svaçaktyä ähärya – one fights by his own power after being 
provoked by a challenger.

(2) Svaçaktyä sahaja – one fights by his own power spontaneously 
(without inducement).

(3) Sahäyenähärya – one fights alongside a friend after being 
coaxed by that friend to accompany him in battle.

(4) Sahäyena sahaja – one is spontaneously eager to fight accom-
pa nied by a friend.
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In yuddha-véra-bhakti-rasa only Kåñëa’s friends can act as 
contesting warriors, never Kåñëa’s enemies. Because they agitate 
the devotees, enemies can be the älambana of raudra-rasa, anger 
[which is described on pages 267–270].

(ii) Dāna-vīra – heroism in giving charity
Däna-véra is of two types: (a) bahuprada (one who gives great 

wealth) and (b) upasthita-duräpärtha-tyägé (one who refuses an 
offer of rare wealth). These will be considered separately.

(a) Bahuprada – giver of great wealth

s Vibhāva
Ālambana

A person who is spontaneously willing to give everything, 
including his very self, for the pleasure of Kåñëa is called 
bahuprada. He is the äçraya of däna-véra-rasa. The person for 
whose benefit charity is given, Çré Kåñëa, is the viñaya.

Uddīpana
Seeing a fit recipient for charity.

s Anubhāva
Giving more than desired, conversing with a mild smile, 

steadiness, expertise, fortitude and so on are the anubhävas.

s Vyabhicāri-bhāva
The vyabhicäri-bhävas include deliberation, ardent desire and 

jubilation.

s Sthāyibhāva
Dänotsäha-rati is the sthäyibhäva of this rasa. Utsäha has already 

been defined under yuddha-véra. A steady and deep enthusiasm to 
give charity is known as dänotsäha. When enthusiasm to give charity 
arises in relation to Kåñëa and is nourished by mukhya-parärtha-
rati, it is transformed into dänotsäha-rati. Bahuprada is of two types:
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(1) Äbhyudayika (bestowing prosperity). One who is willing to 
offer everything to brähmaëas and others in order to invoke 
auspiciousness for Çré Kåñëa is called äbhyudayika. An 
example of this is Nanda Mahäräja, who gave fabulous wealth 
to the brähmaëas at Kåñëa’s birth ceremony.

(2) Tat-sampradänaka (giving everything). One who is in full 
knowledge of Kåñëa’s glories and who offers all his possessions 
and even his very self to Him is known as tat-sampradänaka. 
This type of charity is further divided into two types: préti-
däna (to give to Kåñëa as a relative) and püjä-däna (to give 
alms to the Lord in the form of a brähmaëa). Préti-däna was 
exhibited by Mahäräja Yudhiñöhira at the räjasüya-yajïa. 
Püjä-däna was exhibited by Bali Mahäräja, who gave charity  
to Vämanadeva in the form of a brähmaëa.

(b) Upasthita-durāpārtha-tyāgī – one who renounces  
a rare wealth

s Vibhāva
Ālambana

One who refuses even the five types of liberation offered by 
the Lord is called upasthita-duräpärtha-tyägé. This is a reversal of 
the roles exhibited by the first type of däna-véra. In other words, 
here the Lord is the giver of charity and the devotee is the would-
be recipient.

Uddīpana
Çré Kåñëa’s mercy, conversation and laughter are uddépanas.

s Anubhāva
Steadiness in describing the superiority of the Lord and other 

symptoms are the anubhävas.

s Vyabhicāri-bhāva
Fortitude is the vyabhicäri-bhäva most prominently seen in 

this rasa.
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s Sthāyibhāva
Tyägotsäha-rati is the sthäyibhäva of this rasa. A very strong 

desire to renounce even the five types of liberation is known as 
tyägotsäha-rati.

(iii) Dayā-vīra – heroism in compassion

s Vibhāva
Ālambana

One whose heart is melting with compassion and who is even 
prepared to cut his body to pieces and offer himself to Çré Kåñëa, 
whose mercy has been concealed, is called dayä-véra.

Uddīpana
Seeing the distress of the person toward whom compassion is 

displayed is the stimulus for this rasa.

s Anubhāva
Being prepared to exchange one’s life for the protection of a 

distressed person, words of consolation, and steadiness.

s Vyabhicāri-bhāva
Vyabhicäri-bhävas include zeal, resolve and jubilation.

s Sthāyibhāva
Dayotsäha-rati is the sthäyibhäva of this rasa. Enthusiasm 

possessed of tremendous compassion is known as dayotsäha. When 
this enthusiasm to give charity is related to Kåñëa and nourished 
by mukhya-parärtha-rati, it is transformed into dayotsäha-rati. 
King Mayüradhvaja is given as an example of dayä-véra. The king 
offered his body in sacrifice to Kåñëa, who came to him disguised 
as a brähmaëa. In this case, the king did not actually know that 
the brähmaëa was Kåñëa. Had he known, then the quality of 
compassion would have receded and enthusiasm to give charity 
(däna-véra) would have been the dominant sentiment. This is the 
distinction between däna-véra and dayä-véra.
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(iv) Dharma-vīra – heroism in religious activity

s Vibhāva
Ālambana

A sober and calm person who is always completely fixed 
in the performance of religious activities for the pleasure of Çré 
Kåñëa is called dharma-véra.

Uddīpana
Hearing the religious scriptures and so on.

s Anubhāva
Moral conduct, theism, tolerance, control of the senses and 

other symptoms are anubhävas.

s Vyabhicāri-bhāva
Vyabhicäri-bhävas include resolve, remembrance and other 

symptoms.

s Sthāyibhāva
Dharmotsäha-rati is the sthäyibhäva of this rasa. Total 

absorption in religious activity is known as dharmotsäha. When 
enthusiasm for religious activity arises in connection with Çré 
Kåñëa and is nourished by mukhya-parärtha-rati, it is transformed 
into dharmotsäha-rati. Mahäräja Yudhiñöhira, who performed 
religious sacrifices in his palace daily for the pleasure of Kåñëa, is 
stated as an example of dharma-véra.

(4) Karuṇa-bhakti-rasa – compassion

When çoka-rati combines with its corresponding components of 
vibhäva, anubhäva, etc., and becomes relishable in the devotee’s 
heart, it is known as karuëa-bhakti-rasa.
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s Vibhāva
Viṣayālambana

In karuëa-rasa, the viñayälambana is of three types:

(1) Çré Kåñëa. Because He is the embodiment of uninterrupted 
supreme bliss, there is no possibility of any harm coming to 
Him. But when a devotee, out of intense love, thinks that 
some calamity may befall Çré Kåñëa, Kåñëa becomes the object 
of karuëa-rasa for that devotee.

(2) Priya. The dear associates of Çré Kåñëa may be the object of 
karuëa-rasa when they are placed in a dangerous situation. 
The gopés who were threatened by Çaìkacüòa are given as an 
example.

(3) Sva-priya. The relatives of a devotee who are deprived of the 
happiness of bhakti due to an absence of Vaiñëavism or other 
reasons may also be the object of karuëa-rasa. The munis 
who attained säyujya-mukti and were thus deprived of the 
happiness of bhakti became the object of karuëa-rasa for 
Närada Muni (a fellow muni). Mädré and Päëòu became the 
object of karuëa-rasa for their son Sahadeva when he beheld 
the splendour of Govinda’s lotus feet, for they were deprived 
of such an opportunity.

Āśrayālambana
There are three corresponding types of devotees who experi-

ence the sentiment of compassion for the three types of persons 
described above, and such devotees are the äçrayälambana of this 
rasa. This sentiment generally does not arise in çänta-bhaktas or 
in adhikåta- and çaraëägata-däsya-bhaktas.

Uddīpana
Kåñëa’s activities, qualities, form and so on are stimulants for 

this rasa.

s Anubhāva
A dry mouth, lamentation, sighing, crying out, falling on the 

ground, striking the ground with one’s fists, beating one’s chest 
and so on are the anubhävas.
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s Sāttvika-bhāva
All eight sättvika-bhävas are observed in this rasa.

s Vyabhicāri-bhāva
The vyabhicäri-bhävas include inertness, self-disparagement, 

debility, wretchedness, anxiety, despondency, ardent desire, rest-
less ness, madness, death, laziness, confusion, disease and fainting.

s Sthāyibhāva
Çoka-rati is the sthäyibhäva of this rasa. The sorrow and grief 

that one experiences in the heart due to separation from one’s 
beloved or upon perceiving that some calamity has befallen one’s 
beloved is called çoka. When that sorrow arises in relation to Çré 
Kåñëa and is nourished by mukhya-parärtha-rati, it is transformed 
into çoka-rati.

If one is aware of Kåñëa’s opulence and power, then there 
is no possibility of fearing for His safety and hence no possibility 
of experiencing çoka-rati. But in the devotee who experiences 
çoka-rati for Kåñëa, lacking knowledge of Kåñëa’s majesty is not 
due to ignorance but due to the overwhelming sentiment of love.

Laughter and other emotions may sometimes arise even in 
the absence of rati, but çoka is never possible without rati. This 
is what distinguishes çoka-rati from the other types of gauëa-rati.

(5) Raudra-bhakti-rasa – anger

When krodha-rati combines with its corresponding compo-
nents of vibhäva, anubhäva, etc., and attains prominence in the 
devotee’s heart, it is called raudra-bhakti-rasa.

s Vibhāva
Viṣayālambana

The viñayälambana of raudra-rasa is of three types: Çré Kåñëa, 
hita (a well-wisher) and ahita (one who is hostile). Well-wishers 
who become the object of anger are of three types:
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(1) Anavahita (inattentive). Those who are responsible for protect-
ing Kåñëa but who become inattentive to Kåñëa’s safety due 
to carrying out other activities for Him, are called anavahita. 
Çré Yaçodä became the object of Rohiëé’s anger for tying Kåñëa 
to the grinding mortar, when the latter saw Him wandering 
between the fallen trees.

(2) Sähasé (rash). Those who incite Kåñëa to go to a dangerous 
place are called sähasé. Kåñëa’s friends became the object of 
Çré Yaçodä’s anger for leading Kåñëa to the Tälavana Forest.

(3) Érñyu (jealous). Gopés whose only treasure is indignant anger 
and whose minds are always besieged by jealousy are known 
as érñyu. Çré Rädhä once displayed such persistent indignant 
anger toward Çré Kåñëa that in spite of all attempts, both by 
Him and the sakhés, Her mäna could not be broken. Finally, 
Kåñëa left in despair. Because of Kåñëa’s departure, Çré Rädhä 
became distressed and Her mäna desisted. She begged Çré 
Lalitä to go and bring Kåñëa back. At that time, She became the 
object of Lalitä’s anger for being so unrelenting in Her mäna.

Ahita, or hostile persons who become the object of anger, are 
of two kinds:

(1) Svasyähita (hostile to oneself). Someone who impedes one’s 
relationship with Kåñëa is called svasyähita. Akrüra became 
the object of the gopés’ anger because he took Kåñëa away 
from Våndävana.

(2) Harer ahita (hostile to Kåñëa). The enemies of Kåñëa are 
known as harer ahita.

Āśrayālambana
When Kåñëa is the object of anger, the sakhés and jaraté (elderly 

gopés like Jaöilä) are the äçrayälambana. All kinds of devotees may 
be the äçraya when a well-wisher or hostile person is the object.

Uddīpana
Sarcastic laughter, evasive speech, leering, disrespect and 

so on, displayed both by well-wishers and persons hostile to Çré 
Kåñëa, are the stimulants of this rasa.
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s Anubhāva
Pounding one’s hands, grinding one’s teeth, reddening eyes, 

biting the lips, knitting the eyebrows, quivering arms, rebuking, 
remaining silent, lowering the head, breathing heavily, looking 
askance, admonishing, moving the head, reddishness at the corners 
of the eyes and trembling of the lips are all anubhävas.

s Sāttvika-bhāva
All eight sättvika-bhävas are present in raudra-rasa.

s Vyabhicāri-bhāva
The vyabhicäri-bhävas include agitation, inertness, pride, self-

disparagement, delusion, rashness, jealousy, fierceness, indigna-
tion, exhaustion and so on.

s Sthāyibhāva
Krodha-rati is the sthäyibhäva of this rasa. The inflammation 

of the heart that takes place when confronted with hostility is 
called krodha, anger. When anger arises in relation to Çré Kåñëa 
and is nourished by mukhya-parärtha-rati, it is transformed into 
krodha-rati.

Anger is of three types:

(1) Kopa (fury). Anger exhibited toward enemies is called kopa.
(2) Manyu (indignation). Anger exhibited toward relatives is called 

manyu. Manyu, also, is of three types: püjya (anger toward 
respectable and worshipful relatives), sama (anger toward 
relatives of equal status) and nyüna (anger toward junior 
relatives). Çré Rädhä expressed slight indignation toward 
Paurëamäsé when the latter instructed Her on the importance 
of chastity to Her husband. This is an instance of püjya manyu. 
Once Mukharä (Rädhikä’s maternal grand mother) became angry 
at Jaöilä for accusing Kåñëa of destroying the reputation of her 
daughter-in-law. This is an example of sama manyu. Once Jaöilä 
became angry at Çré Rädhä when she saw Her wearing Kåñëa’s 
necklace around Her neck. This is an example of nyüna manyu.
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(3) Roña (pique). The anger that a woman exhibits toward her 
lover is called roña. In mädhurya-rasa, roña is counted as a 
vyabhicäri-bhäva, or transitory emotion, not as a dominant 
emotion. The anger of a woman toward her lover (roña) does 
not attain to the status of sthäyibhäva, as is the case with the 
anger of the sakhés and elderly gopés toward enemies (kopa) or 
relatives (manyu). As far as the vyabhicäri-bhävas [mentioned 
on the previous page] are concerned, fierceness is exhibited 
toward enemies, indignation toward relatives and jealousy 
toward the beloved.

The natural inborn anger that enemies such as Çiçupäla have 
toward Kåñëa is not born of kåñëa-rati and therefore, it can never  
be counted as bhakti-rasa.

(6) Bhayānaka-bhakti-rasa – fear

When bhaya-rati combines with vibhäva, anubhäva, etc., and 
attains prominence in the devotee’s heart, it is called bhayänaka-
bhakti-rasa.

s Vibhāva
Viṣayālambana

The viñayälambana of this rasa is of two types: Çré Kåñëa and 
the wicked (däruëa).

Āśrayālambana
The äçrayälambana is also of two types:

(1) Anukampya (fit to be favoured). When Çré Kåñëa is the object 
of fear, a devotee who commits some offence but who is a fit 
object of the Lord’s favour is the äçrayälambana. Examples of 
this are Jämbavän, who fought with Kåñëa, not realizing His 
identity, and Käliyanäga after fighting with Kåñëa.

(2) Bandhu (a relative or friend). A relative or friend of Kåñëa who 
out of affection is always apprehensive that some harm may 
come to Him is the äçrayälambana, when a wicked person is 
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the viñayälambana. Fear arises in such a devotee by seeing, 
hearing of, or remembering such a wicked person. Examples 
are as follows:
(i) Darçana (seeing). Çré Yaçodä became fearful for Kåñëa 
upon seeing the Keçé demon.
(ii) Çravaëa (hearing). She became fearful upon hearing of 
Keçé’s entrance into Gokula.
(iii) Smaraëa (remembrance). A woman from a distant 
place one day inquired from Yaçodä about Pütanä. The mere 
remembrance of Pütanä made Yaçodä fearful for Kåñëa. 

Çré Jéva Gosvämé comments that acceptance of the wicked as 
äçraya of this rasa instead of a devotee is in accordance with the 
opinion of previous authorities on näöya-çästra like Bharata Muni. 
Çré Viçvanätha Cakravarté’s own opinion, which is in accordance 
with Çrémad-Bhägavatam, is that häsya and the other secondary 
rasas are, for practical purposes, vyabhicäri-bhävas. The purport 
is that Çré Kåñëa is the viñaya and the devotee is the äçraya of 
the five primary forms of rati. This is the general rule accepted 
everywhere.

In accordance with the ordinary rasa-çästras, häsa and the 
other secondary emotions are accepted as sthäyibhävas of the 
seven secondary rasas only because they take on the characteristics 
of rati, being nourished by mukhya-parärtha-rati. According to 
this opinion, däruëa, or the wicked, are accepted as älambana of 
bhayänaka-rasa. But in the author’s own opinion, älambana refers 
to that in which rati is stimulated (the devotee) and not by which 
rati is stimulated (the wicked, in the case of fear). According to 
this understanding the älambana of bhayänaka-rasa may be of 
two types. When there are two different devotees who are both 
fit for the Lord’s mercy (anukampya), one may become angry 
with the other due to some situation concerning Çré Kåñëa. In 
this case, the devotee who is angry will be the viñaya of fear, the 
other devotee will be the äçraya of fear, and Kåñëa will be the 
cause. This is a common scenario. The second circumstance is 
more specialized. When a friend or relative is anxious for Kåñëa’s 
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safety due to the threat of a wicked person, the enemy is the cause 
of fear, the relative is the repository of fear (äçraya) and Kåñëa is  
the object (viñaya) for whom fear is experienced.

Uddīpana
Stimulants for this rasa are when the object of fear knits the 

eyebrows and shows other symptoms.

s Anubhāva
A drying mouth, panting, looking behind oneself, hiding one-

self, moving to and fro, looking for shelter and screaming are 
anubhävas.

s Sāttvika-bhāva
All the sättvika-bhävas except tears manifest in this rasa.

s Vyabhicāri-bhāva
The vyabhicäri-bhävas include fear, death, restlessness, agi-

tation, wretchedness, despondency, fainting, confusion and appre-
hension.

s Sthāyibhāva
Bhaya-rati is the sthäyibhäva of this rasa. The extreme 

agitation and restlessness of the heart that is experienced upon 
committing some offence or upon seeing a dreadful object is 
called bhaya, fear. When this fear arises in relation to Çré Kåñëa 
and is nourished by mukhya-parärtha-rati, it is transformed 
into bhaya-rati. Fear arises either due to an offence or upon 
seeing a dreadful person. A person may be dreadful for three  
reasons:

(1) Äkåti – due to having a dreadful form like Pütanä and others.
(2) Prakåti – due to having a dreadful nature like Çiçupäla and 

others.
(3) Prabhäva – due to awesome power like that of Indra and 

Çaìkara.
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Fear arises in persons possessed of great love for the object 
of fear, Çré Kåñëa, mostly in women and children. Demons like 
Kaàsa, who are always afraid of the Lord, cannot be the äçraya of 
fear in bhayänaka-rasa because they are devoid of rati for Kåñëa.

(7) Bībhatsa-bhakti-rasa – disgust

When jugupsä-rati is nourished by vibhäva, anubhäva and so 
on, it is transformed into bébhatsa-bhakti-rasa.

s Vibhāva
Ālambana

Çänta-bhaktas, äçrita-däsya-bhaktas and others with a similar 
disposition are the äçrayälambana of this rasa. The material body 
and other such objects are the viñaya, or object of disgust.

s Anubhāva
Spitting, contorting the face, covering the nose and running 

away are anubhävas.

s Sāttvika-bhāva
Trembling, horripilation, perspiration and so on are all sättvika-

bhävas.

s Vyabhicāri-bhāva
The vyabhicäri-bhävas include debility, exhaustion, madness, 

delusion, self-disparagement, wretchedness, despondency, restless-
ness and inertness.

s Sthāyibhāva
Jugupsä-rati is the sthäyibhäva of this rasa. The contraction, 

or shutting, of the heart that takes place upon experiencing 
detestable things is called jugupsä, disgust. When this feeling of 
disgust is nourished by mukhya-parärtha-rati, it is transformed 
into jugupsä-rati. Jugupsä-rati is of two kinds:
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(1) Vivekajä (arising from discrimination). In devotees who 
have developed rati for Kåñëa, feelings of disgust toward the 
material body may arise from the awakening of discrimination. 
This is called vivekajä jugupsä-rati.

(2) Präyiké (general). Devotees of all five rasas generally experi-
ence disgust in the presence of impure or foul-smelling things. 
This is called präyiké jugupsä-rati.

In Bhakti-rasämåta-sindhu (4.7.13–14), Çréla Rüpa Gosvämé 
concludes the discussion of gauëa-rasa by saying that häsya 
and the other secondary emotions have been accepted as rasa 
in accordance with the opinion of past authorities like Bharata 
Muni. This point should be understood by insightful persons. 
The five primary rasas are factually accepted as hari-bhakti-
rasa. Häsya and the other secondary emotions are, for practical 
purposes, vyabhicäri-bhävas of these five rasas.
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Text 25

Compatible and 
Incompatible Rasas

athaiñäà maitré-vaira-sthitiù | çäntasya däsasya parasparaà 
maitré | sakhya-vätsalyau taöasthau | vätsalyasya na kenäpi maitré | 
ujjvala-däsya-rasau çatrü | iti maitré-vaira-sthitiù || 25 ||

Śrī Bindu-vikāśinī-vṛtti

Çänta- and däsya-rasa are compatible with each other. Sakhya 
and vätsalya are neutral (neither compatible nor incompatible). 
There is no other rasa (among the five principal rasas) that is 
compatible with vätsalya. Mädhurya and däsya are incompatible.

The above description is a very brief summary of compatibility 
and incompatibility of rasas based only upon the consideration of 
mukhya-rasa, or the five primary rasas. A complete analysis of 
compatibility and incompatibility of both primary and secondary 
rasas is given in Bhakti-rasämåta-sindhu (4.8.2–62), as outlined 
below. 

The secondary rasas, again, are häsya (laughter), adbhuta 
(astonish ment), véra (heroism, which is of four types: yuddha-véra, 
heroism in fighting; däna-véra, heroism in giving charity; dayä-
véra, heroism in compassion, and dharma-véra, heroism in religious 
principles), karuëa (compassion), raudra (anger), bhayänaka (fear) 
and bébhatsa (disgust).

In the following list, (c) means compatible, (i) means incom-
patible and (n) means neutral.

s s 
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Mukhya-rasa
(1) Śānta

(c) däsya, bébhatsa, dharma-véra and adbhuta
(i)  mädhurya, yuddha-véra, raudra and bhayänaka
(n) sakhya, vätsalya, häsya and karuëa

(2) Dāsya
(c) bébhatsa, çänta, dharma-véra, däna-véra and adbhuta
(i)  mädhurya, yuddha-véra and raudra
(n) sakhya, vätsalya, häsya, karuëa and bhayänaka

(3) Sakhya
(c) mädhurya, häsya, yuddha-véra and adbhuta
(i)  vätsalya, bébhatsa, raudra and bhayänaka
(n) çänta, däsya and karuëa

(4) Vātsalya
(c) häsya, karuëa, bhayänaka and adbhuta
(i)  mädhurya, yuddha-véra, däsya and raudra
(n) çänta, sakhya and bébhatsa

(5) Mādhurya
(c) häsya, sakhya and adbhuta
(i)  vätsalya, bébhatsa, çänta, raudra and bhayänaka
(n) däsya, véra and karuëa

Gauṇa-rasa
(1) Hāsya

(c) bébhatsa, mädhurya and vätsalya
(i)  karuëa and bhayänaka
(n) çänta, däsya, sakhya, adbhuta, véra and raudra

(2) Adbhuta
(c) véra, çänta, däsya, sakhya, vätsalya and mädhurya
(i)  raudra and bébhatsa
(n) häsya, karuëa and bhayänaka
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(3) Vīra
(c) adbhuta, häsya, sakhya and däsya
(i)  bhayänaka and (in the opinion of some) çänta
(n) vätsalya, mädhurya, karuëa, raudra and bébhatsa

(4) Karuṇa
(c) raudra and vätsalya
(i)  häsya, adbhuta and sambhogätmaka-mädhurya1

(n) çänta, däsya, sakhya, véra, bhayänaka and bébhatsa

(5) raudra
(c) karuëa and véra
(i)  häsya, mädhurya and bhayänaka
(n) çänta, däsya, sakhya, vätsalya, adbhuta and bébhatsa

(6) Bhayānaka
(c) bébhatsa and karuëa
(i)  véra, mädhurya, häsya and raudra
(n) çänta, däsya, sakhya, vätsalya and adbhuta

(7) Bībhatsa
(c) çänta, häsya and däsya
(i)  mädhurya and sakhya
(n) vätsalya, adbhuta, véra, karuëa, raudra and bhayänaka

When there is a mixture of rasas, the rasa that receives 
nourishment is known as the whole, or aìgé-rasa, and the rasa that 
provides nourishment is known as the component, or aìga-rasa. 
Whether a rasa is mukhya (one of the five primary rasas) or gauëa 
(one of the seven secondary rasas), when in a mixture it becomes 
the whole, or aìgi-rasa, it is nourished by the component, or 
aìga-rasas. When there is a meeting of many rasas, both mukhya 
and gauëa, the rasa that is tasted most prominently above the 
others in a given situation is known as the aìgi-rasa. That rasa 
which is self-impelled and nourishes the aìgi-rasa is known as 
aìga-rasa.

1 The amorous mood of Kåñëa’s heroines in Vraja.
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Although the gauëa-rasas are secondary, when they rise 
to prominence by the excellence of the stimulating elements 
(vibhäva), being nourished by a primary, nourishment-giving 
rasa that recedes into the background, they attain to the state of  
aìgi-rasa. As Vämanadeva concealed His opulence and nourished 
Indra, a mukhya-rasa, even though acting as a component in a 
given situation by nourishing a gauëa-rasa, does not disappear 
like the gauëa-rasas or vyabhicäri-bhävas. Its influence remains 
clearly manifest in the heart of the devotee, who is firmly 
established in his perfectional relationship with the Lord.

An aìgi-rasa that is one of the primary rasas expands itself by 
its aìga-rasas and thus shines forth independently. The aìga-rasas 
may be of a similar (sajätéya) or dissimilar (vijätéya) disposition 
to that of the aìgi-rasa. The word vijätéya here does not refer to 
those rasas that have already been described as incompatible with 
the mukhya-rasas.

The devotees who are the äçraya of a mukhya-rasa that 
becomes the prominent rasa in the development of a particular 
pastime, are always the äçraya of that rasa. For those devotees, 
whenever there is a mixture of different mukhya-rasas, that 
particular mukhya-rasa will always be the aìgi-rasa and the other 
mukhya-rasas will be component parts.

Only when an aìga-rasa increases the relish of the aìgi-rasa 
does it serve any purpose as a component part. Otherwise, its 
mixture with the aìgi-rasa is fruitless. In this case, it actually 
presents some obstacle in relishing the taste of rasa, like a blade 
of grass that accidentally falls into a drink of nectar. When incom-
patible rasas combine together, the result is virasatä, or repulsive 
taste, like a salty or bitter-tasting substance added to nectar.

In the above chart of compatibility and incompatibility, the 
rasa that appears with the bold heading refers to a mixture in 
which it is the aìgi-rasa. The compatible rasas and occasionally 
the neutral rasas listed below it can be aìga-rasas for that aìgi-
rasa. The incompatible rasas are those which, when mixed with 
the aìgi-rasa, create virasatä, or a repulsive taste. Differences 
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in compatibility are based upon which rasa is acting as the aìgi-
rasa. For example, when däsya is the aìgi-rasa, mädhurya is 
incompatible. But when mädhurya is the aìgi-rasa, däsya is neutral. 
This is because däsya cannot accommodate the sentiment of 
amorous love, whereas mädhurya can accommodate the sentiment 
of servitude. Other similar peculiarities may be noted.
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Text 26

Inclusion of Gauṇa-rasas 
within Mukhya-rasas

athaiñäà sapta-gauëänäà païcasu mukhya-raseñu antarbhävo 
yathä – häsya-yuddha-vérayoù sakhye | adbhutasya sarvatra | 
karuëä-däna-véra-dayä-véräëäà vätsalye | bhayänakasya vätsalye 
däsye ca | bébhatsasya çänte | raudrasya krodha-rati-vätsalyojjvala-
rasa-pariväreñu ekäàçenety anenaiva parasparaà maitré vairaà ca 
yuktyä jïeyam || 26 ||

Śrī Bindu-vikāśinī-vṛtti

The seven gauëa-rasas may be included within the five 
mukhya-rasas. For example, häsya and yuddha-véra may be 
included in sakhya. Adbhuta may be included in all five mukhya-
rasas. Däna-véra and dayä-véra may be included in vätsalya. 
Bhayänaka may be included in vätsalya and däsya, and bébhatsa 
within çänta. Krodha-rati of raudra-rasa is included within one 
aspect of vätsalya- and mädhurya-rasa. By studying the topic of 
the inclusion of gauëa-rasas within mukhya-rasas and applying 
proper judgement, one should understand the compatibility and 
incompatibility of these rasas. [Those rasas that are included 
within others should be understood to be compatible with them. 
One may consult the compatibility chart found in the commentary  
to Text 25 for further clarification of this point.]

s s 
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Text 27

Rasābhāsa

vaira-rasasya smaraëe rädhyatve vä viñayäçraya-bhede 
vä upamäyäà vä rasäntara-vyavadhänena vä varëane sati na 
rasäbhäsaù | anyathä tu paraspara-vairayor yadi yogas tadä 
rasäbhäsaù | yadi parasparaà mitra-yogas tadä surasatä | 
mukhyänäà tu viñayäçraya-bhede ’pi vaira-yoge rasäbhäsa eva | 
evam adhirüòha-mahäbhäve kevalaà çré-rädhäyäà tu vaira-yoge 
’pi varëana-paripäöyäà na rasäbhäsaù | kià ca kåñëo yadi svayam 
ekadaiva sarva-rasänäà viñayo vä äçrayo vä tadäpi na rasäbhäsaù |  
athänye ’pi rasäbhäsäù kecit grähya-präyäù – çré-kåñëe yadi 
brahmataç camatkärädhikyaà na bhavati tadä çänta-rasäbhäsaù |  
çré-kåñëägre yadi däsasyäti-dhärñöyaà bhavati tadä däsya-
rasäbhäsaù, dvayor madhye ekasya sakhya-bhävaù anyasya däsya-
bhävas tadä sakhya-rasäbhäsaù, puträdénäà balädhikya-jïänena 
lälanädya-karaëaà vätsalya-rasäbhäsaù, dvayor madhye ekasya 
ramaëecchänyasya nästi prakaöam eva sambhoga-prärthanaà vä 
tadojjvala-rasähäsaù, çré-kåñëa-sambandha-varjjitäç cet häsyä-
dayas tadä te häsyädi-rasäbhäsäù, yadi çré-kåñëa-vairiñu bhavanti 
tadä ati rasäbhäsäù || 27 ||

anadhéta-vyäkaraëaç caraëa-
pravaëo hare jano yasmät

bhakti-rasämåta-sindhu-
binduto bindu-rüpeëa

iti mahämahopädhyäya-çré-viçvanätha-cakravarti viracitaù 
bhakti-rasämåta-sindhu-binduù samäptaù |

s s 
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Śrī Bindu-vikāśinī-vṛtti

In concluding, it is essential to understand rasäbhäsa. 
There are several circumstances in which the combination of 
two incompatible rasas does not generate rasäbhäsa: when 
an incompatible rasa is remembered (and thus not presently 
experienced); when a speaker describes an incompatible rasa as 
detrimental and by so doing praises the excellence of a particular 
rasa; when the äçraya or viñaya of the incompatible gauëa-rasa 
is different from that of the mukhya-rasa (this exception does 
not apply when two incompatible mukhya-rasas are combined); 
when there is comparison of two incompatible rasas; and when 
a neutral or compatible rasa intervenes between two opposing 
rasas. Otherwise, when two incompatible rasas combine, it 
results in rasäbhäsa.

When two compatible rasas are combined, it results in  
surasatä, or an enhanced state of rasa. When any two incompatible 
mukhya-rasas are combined, even though the äçraya or viñaya 
is different, it results in rasäbhäsa. In the state of adhirüòha-
mahäbhäva, found only in Çrématé Rädhikä, when there is a 
combination of many different incompatible rasas, it does not 
result in rasäbhäsa. When Çré Kåñëa Himself is the äçraya or 
viñaya of all the rasas at the same time, there is no rasäbhäsa. An 
example of Çré Kåñëa as the viñaya of all twelve rasas at the same 
time is given in Bhakti-rasämåta-sindhu (4.8.84):

daityäcäryäs tadäsye vikåtim aruëatäà malla-varyäù sakhäyo
gaëòaunnatyaà khaleçäù pralayam åñigaëä dhyänam uñëäsram ambäù

romäïcaà sämyugénäù kam api nava-camatkäram antaù sureçäläsyaà
däsäù kaöäkñaà yayur asitadåçaù prekñya raìge mukundam

When the priests of Kaàsa saw Çré Kåñëa enter the wrestling 
arena anointed with blood after killing the elephant 
Kuvalayäpéòa, their faces became contorted (bébhatsa). The 
faces of the wrestlers turned red with anger (raudra). The 
cheeks of Kåñëa’s friends blossomed with joy (häsya and 
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sakhya). The wicked lost all consciousness as if on the verge of 
death (bhayänaka). The sages became absorbed in meditation 
(çänta). Devaké and the other mothers began to cry warm 
tears (vätsalya and karuëa). The bodily hairs of the warriors 
stood on end (véra). Indra and the other demigods experienced 
unprecedented astonishment within their hearts (adbhuta). 
The däsya-bhaktas danced (däsya), and the young girls cast 
sidelong glances (mädhurya).

An example of Çré Kåñëa as the äçraya of all twelve rasas at 
the same time is given in Bhakti-rasämåta-sindhu (4.8.85):

svasmin dhurye ’py amäné çiçuñu giridhåtäv udyateñu smitäsyas
thütkäré dadhni visre praëayiñu vivåta-prauòhir indre ’ruëäkñaù

goñöhe säçrur vidüne guruñu harimakhaà präsya kampaù sa päyäd
äsäre sphäradåñöir yuvatiñu pulaké bibhrad adrià vibhur vaù

Although Çré Kåñëa supported the great weight of Govardhana, 
He was devoid of pride (çänta). He smiled when He saw that 
the small boys were prepared to hold up the hill (häsya and 
vätsalya). He spat at the smell of musty yoghurt (bébhatsa). 
He displayed tremendous prowess to lift Govardhana in the 
presence of His beloved friends (sakhya and véra). He looked 
at Indra with red eyes (raudra). Tears came to His eyes when 
He saw the residents of Vraja tormented by the powerful wind 
and rain (karuëa). He trembled before His respectful elders 
on account of having spoiled the indra-yajïa (däsya and 
bhayänaka). His eyes widened at the torrential downpour of 
water (adbhuta), and His hairs stood on end when He saw the 
young girls (mädhurya). May that Lord Giridhäré protect you.

Rasäbhäsa has been defined in Bhakti-rasämåta-sindhu (4.9.1) 
as follows:

pürvam evänuçiñöena
vikalä rasa-lakñmaëä

rasä eva rasäbhäsä
rasajïair anukértitäù
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That which appears to be rasa but in which there is a deficiency 
or impropriety in any of the elements that comprise it, it is 
called rasäbhäsa, a semblance of rasa, by those learned in the 
science of rasa.

The elements that compose rasa are sthäyibhäva, vibhäva, 
anubhäva, sättvika-bhäva and vyabhicäri-bhäva. If any of these 
elements are missing or if there is an impropriety in any of 
them, then although the combination produced may have the 
appearance of rasa, it is but a semblance of rasa and is therefore 
known as rasäbhäsa.

There are three gradations of rasäbhäsa: (1) uparasa, (2) 
anurasa and (3) aparasa. These are known respectively as uttama, 
madhyama and kaniñöha.

(1) Uparasa
If çänta or any of the twelve rasas are obtained by the distortion 

of the sthäyibhäva, vibhäva, anubhäva or any of the other elements, 
it is called uparasa. Although there are many examples of this, 
we will give only one example for each of the five principal rasas.

(i)    Çänta-uparasa. If one does not see any greater splendour in 
Çré Kåñëa, who is the personification of Parabrahma, than 
one does in nirviçeña-brahma, it becomes çänta-uparasa-
rasäbhäsa.

(ii)   Däsya-uparasa. If a servant displays excessive impudence in 
the presence of Çré Kåñëa, it becomes däsya-uparasa-rasäbhäsa.

(iii)  Sakhya-uparasa. If between two friends, one has the attitude 
of a friend and the other has the attitude of a servant, it 
becomes sakhya-uparasa-rasäbhäsa.

(iv)  Vätsalya-uparasa. If one does not endeavour to care for and 
protect one’s child because of awareness of his great strength, 
it becomes vätsalya-uparasa-rasäbhäsa.

(v)     Mädhurya-uparasa. If a näyikä (heroine) desires a amorous 
relationship with a näyaka (hero), but he does not desire the 
same with her, or vice-versa, or if one of them openly solicits 
their amorous union, it becomes mädhurya-uparasa-rasäbhäsa.
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(2) Anurasa
If häsya or any of the seven gauëa-rasas and çänta-rasa is 

produced by älambana-vibhäva, anubhäva or other elements that 
are devoid of a relationship with Çré Kåñëa, it becomes anurasa.

(3) Aparasa
If Çré Kåñëa is the viñaya and the enemies of Kåñëa are the 

äçraya of häsya or any of the gauëa-rasas, it is known as aparasa. 
This is counted as an extreme case of rasäbhäsa.

In concluding, Çréla Viçvanätha Cakravarté Öhäkura says, 
“Those who have not studied the çästras dealing with grammar 
but who are eager to serve the lotus feet of Çré Hari shall become 
attached as a drop (bindu) at His lotus feet by studying this Bhakti-
rasämåta-sindhu-bindu.”

Thus ends the translation of the commentary  
Çré Bindu-vikäçiné-våtti to Bhakti-rasämåta-sindhu-bindu.
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Appendix 1
STRUCTURE OVERVIEW OF THE BOOK

The following chart gives an overview, per text, of the 
different commentaries by Çréla Viçvanätha Cakravarté Öhäkura 
(SVCT) and Çré Çrémad Bhaktivedänta Näräyaëa Gosvämé 
Mahäräja (SBVNM) that are included within this book. The 
chart also shows the origin of the twenty-seven texts of Çréla 
Viçvanätha Cakravarté Öhäkura’s Bhakti-rasämåta-sindhu-bindu 
(“Bindu” in the chart), and how the texts relate to their source 
book, Çréla Rüpa Gosvämé’s Bhakti-rasämåta-sindhu (“Sindhu” 
in the chart). The highlighted sections portray the structure of 
Bhakti-rasämåta-sindhu.
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PŪRVA-VIBHĀGA (EASTERN DIVISION)
Bhagavad-bhakti-beda-nirūpakaḥ – Divisions of Bhagavad-bhakti

First Wave – Sämänya-bhakti – General Characteristics of Bhakti                                              

Text 1 Sindhu 1.1.11   

Second Wave – Sädhana-bhakti – Bhakti in the Stage of Cultivation

Text 2 Sindhu 1.2.1   

Text 3 Sindhu 1.4.15–16   

Text 4 Composed by SVCT   

Text 5 Composed by SVCT 

s s
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Text 6 Sindhu 1.2.119–120* 

Text 7 Composed by SVCT 

Text 8 Composed by SVCT  

Text 9
Composed by SVCT
(quotes Sindhu 1.2.295, 294)

 

Text 10
Composed by SVCT
(quotes Sindhu 1.2.101)

 

Text 11 Composed by SVCT 

Third Wave – Bhäva-bhakti – Bhakti in the Budding Stage of Ecstatic Love

Text 12
Composed by SVCT
(quotes Sindhu 1.3.25–26)

 

Fourth Wave – Prema-bhakti – Bhakti in the Mature Stage of Ecstatic Love

Text 13 Composed by SVCT  

DAKṢIṆA-VIBHĀGA (SOUTHERN DIVISION)
Sāmānya-bhagavad-bhakti-rasa-nirūpakaḥ – General Characteristics of 
Bhagavad-bhakti-rasa

First, Second & Third Wave – Vibhäva, Anubhäva & Sättvika-bhäva

Text 14 Composed by SVCT  

Fourth Wave – Vyabhicäré-bhäva – Internal Transitory Emotions

Text 15
Composed by SVCT
(quotes Sindhu 2.4.4–6)

 

Text 16 Composed by SVCT  

Fifth Wave – Sthäyébhäva – Permanent or Dominant Emotions

Text 17 Composed by SVCT  

* These two verses are originally from Padma Puräëa. They are quoted by Çréla Rüpa 
Gosvämé in Bhakti-rasämåta-sindhu.
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PAŚCIMA-VIBHĀGA (WESTERN DIVISION)
Mukhya-bhakti-rasa-nirūpakaḥ – Primary Divisions of Bhakti-rasa

First Wave – Çänta-bhakti-rasa – Tranquility

Text 18 Composed by SVCT  

Second Wave – Préta-bhakti-rasa – Servitude

Text 19 Composed by SVCT 

Third Wave – Preyo-bhakti-rasa – Friendship

Text 20 Composed by SVCT 

Fourth Wave – Vätsalya-bhakti-rasa – Parental Affection

Text 21 Composed by SVCT 

Fifth Wave – Madhura-bhakti-rasa – Amorous Love

Text 22 Composed by SVCT  

Text 23 Composed by SVCT 

UTTARA-VIBHĀGA (NORTHERN DIVISION)
Gauṇa-bhakti-rasa-nirūpakaḥ – Secondary Divisions of Bhakti-rasa

First to Seventh Wave – Häsya (laughter), Adbhuta (Astonishment), Véra (Heroism), 
Karuëa (Compassion), Raudra (Anger), Bhayänaka (Fear), Vébhatsa (disgust)

Text 24 Composed by SVCT 

Eight Wave – Rasänäà-maitré-vaira-sthiti – Compatible and Incompatible Rasas

Text 25 Composed by SVCT 

Text 26 Composed by SVCT 

Ninth Wave – Rasäbhäsa – Semblance of Rasa

Text 27 Composed by SVCT 
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Appendix 2
rEFErEnCEs To  

BHAKTI-RASĀMṛTA-SINDHU

Bindu-
Text

References to Bhakti-
rasämåta-sindhu verses in 

Çréla Viçvanätha Cakravarté 
öhäkura’s commentaries

References to Bhakti-rasämåta-
sindhu verses in Çréla Näräyaëa 

Gosvämé Mahäräja’s  
Çré Bindu-vikäçiné-våtti

Text 1

Text 2 2.1.276, 2.1.80, 1.2.2

Text 3 1.4.15–16

Text 4 1.2.100 1.2.98, 1.2.100, 1.2.101, 1.2.103, 
1.2.105–7, 1.2.108, 1.2.110, 1.2.204, 
1.2.127, 1.2.129, 1.2.130, 1.2.131, 
1.2.133, 1.2.135, 1.2.139, 1.2.140, 
1.2.153, 1.2.154, 1.2.156, 1.2.218, 
1.2.221, 1.2.222–223, 1.2.233, 
1.2.230, 1.4.6

Text 5

Text 6 1.2.110–20

Text 7

Text 8 1.2.6

Text 9 1.2.294, 1.2.295

Text 10 1.2.101

Text 11

Text 12 1.3.1, 1.3.25–26, 1.3.36, 1.3.45–51

Text 13 1.4.1

Text 14 2.1.15, 2.2.1, 2.3.1

Text 15 2.4.1, 2.4.102

Text 16 2.4.250–270
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Bindu-
Text

References to Bhakti-
rasämåta-sindhu verses in 

Çréla Viçvanätha Cakravarté 
öhäkura’s commentaries

References to Bhakti-rasämåta-
sindhu verses in Çréla Näräyaëa 

Gosvämé Mahäräja’s  
Çré Bindu-vikäçiné-våtti

Text 17 2.5.1

Text 18 3.1.4, 3.1.44

Text 19 3.2.3, 3.2.5, 3.2.49, 3.2.51, 3.2.76, 
3.2.81, 3.2.84, 3.2.87, 3.2.144, 
3.2.166–167

Text 20 3.3.1, 3.3.8, 3.3.16, 3.3.36–38, 
3.3.108

Text 21 3.4.1

Text 22 3.5.1, 3.5.132

Text 23

Text 24 4.7.13–14

Text 25 4.8.2–62

Text 26

Text 27 4.8.85, 4.9.1
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 of the Soul

Distinctive Contribution of
 Çré Rüpa Gosvämé
Essence of All Advice

Essence of Bhagavad-gétä
Fearless Prince

Five Essential Essays
Gauòéya Gété-guccha

Gaura-väëé-pracäriëe
Gift of Çré Caitanya Mahäprabhu

Géta-govinda
Going Beyond Vaikuëöha

Gopé-géta
Guru-devatätmä

Happiness in a Fool’s Paradise
Harinäma Mahä-mantra

Harmony
Hidden Path of Devotion

Impressions of Bhakti
Jagannätha Ratha-yäträ

Jaiva-dharma
Journey of the Soul

Kåñëa – the Lord of Sweetness
Letters From America

Maharñi Durväsä and Çré 
Durväsä-äçrama

Manaù-çikñä
My Çikñä-guru and Priya-bandhu
Nämäcärya Çréla Haridäsa Öhäkura –

His Life and Teachings
Navadvépa-dhäma-mähätmya
Navadvépa-dhäma
Nectar of Govinda-lélä
Our Eternal Nature
Our Gurus: One in Siddhänta, 

One at Heart
Our Lasting Relationship
Pinnacle of Devotion
Prabandhävalé
Prema-sampuöa
Rädhä-kåñëa-gaëoddeça-dépikä
Räga-vartma-candrikä
Räya Rämänanda Saàväda
Saìkalpa-kalpadrumaù
Secrets of the Undiscovered Self
Secret Truths of the Bhägavatam
Shower of Love
Çikñäñöaka
Çiva-tattva
Çlokämåtam
Çlokämåtam-bindu
Soul of Book Distribution
Çré Rädhä – Our Supreme Shelter
Çré Çrémad Bhakti Prajïäna Keçava 

Gosvämé – His Life and Teachings
To Be Controlled by Love
True Conception of Guru-tattva
Ujjvala-nélamaëi-kiraëa
Upadeçämåta
Utkalikä-vallaré
Vaiñëava-siddhänta-mälä
Veëu-géta
Vraja-maëòala Parikramä
Walking with a Saint (2007, 2008, 

2009, 2010)
Way of Love
When Kindness and Compassion 

Take a Form
Rays of The Harmonist (periodical)
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INDIA
Mathura: Shri Keshavaji Gaudiya Math – Jawahar Hata, U.P. 281001 (Opp. Dist. 
Hospital), Email: mathuramath@gmail.com ● New Delhi: Shri Raman-vihari Gaudiya 
Math – Block B-3, Janakpuri, New Delhi 110058 (Near musical fountain park), Tel: 
9810192540; Karol Bagh Centre: Rohini-nandana dasa, 9A/39 Channa Market, WEA, 
Karol Bagh, Tel: 9810398406, 9810636370, Email: purebhakti.kb@gmail.com ● Vrindavan: 
Shri Rupa-Sanatana Gaudiya Math – Dan Gali, U.P. Tel: 09760952435; Gopinath 
Bhavan – Parikrama Marga (next to Imli-tala), Seva Kunja, Vrindavan 281121, U.P., 
Email: vasantidasi@gmail.com ● Puri: Jay Shri Damodar Gaudiya Math – Sea Palace, 
Chakratirtha Road. Tel: 06752-223375 ● Bangalore: Shri Madan Mohan Gaudiya Math 
– 245/1 29th Cross, Kaggadasa pura Balaji layout, Bangalore-93, Tel: 08904427754, Email: 
bvvaikhanas@gmail.com; Shri Ranganath Gaudiya Math – Hesaraghatta, Bangalore, Tel: 
09379447895, 07829378386 ● Faridabad: Shri Radha Madhav Gaudiya Math – 293, 
Sector-14, Hariyana, Tel: 09911283869 ● Navadvipa: Shri Shri Keshavaji Gaudiya 
Math – Kolerdanga Lane, Nadiya, Bengal, Tel: 09153125442

AUSTRALIA
Garden Ashram – Akhileshvari dasi, Tel: 612 66795916, Email: akhileshvari.dasi@gmail.
com ● Shri Gaura Narayan Gaudiya Math – Brisbane, Queensland, Tel: +61 403 993 
746, Email: bhaktibrisbane2010@gmail.com

CHINA / HONG KONG
15A, Hillview Court, 30 Hillwood Road, Tsim Sha Tsui, Kowloon, Tel: +85223774603

PHILIPPINES
Manila: Shri Shri Radha-Govinda Gaudiya Math – 37a P. Florentina St. Brgy. Lourdes, 
1100 Quezon City, Tel: 09178345885, Email: yadunath.das@gmail.com

U. K. & IRELAND
Birmingham: Shri Gour Govinda Gaudiya Math – 9 Clarence Road, Handsworth, 
Birmingham, B21 0ED, U. K., Tel: (44) 121551-7729, Email: bvashram108@gmail.com ● 
London: Shri Gangamata Gaudiya Math – 631 Forest Road, E17 4NE London, Tel: 
02080578406, Email: gangamatas@hotmail.com ● Galway: Family Centre – Tel: 353 85-
1548200, Email: jagannathchild@gmail.com

U. S. A.
Gaudiya Vedanta Publications Offices – Email: sales@bhaktistore.com ● Alachua: 
Shri Shri Radha-Govinda Mandir – Tel: (1) 386-462-2682. Email: yourbvgi@gmail.
com, Website: www.bvgi.org ● Badger: New Braj – P. O. Box 155 Three Rivers, CA 93271, 
Tel: (1) 559-337-2403. Email: newbrajsevateam@gmail.com, Website: www.newbraj.com 
● Houston: Shri Govindaji Gaudiya Math – Tel: (1) 281-650-8689. Email: info@sggm.
org, Website: www.sggm.org


