KRSNAYA GOVINDAYA GOPIJANAVALLABHAYA

_ Gopala-tapani
pm Upanisad

\:t

with commentary by

L § SWAMIB.V.

| Bl s
AUTHOR OF AESTHETIC VEDANTA AND JOY OF SELF







Gopdla-tapani Upanisad






Gopala-tapani Upanisad

SWAMI B.V. TRIPURARI



OTHER BOOKS BY SWAMI B.V. TRIPURARI

Bhagavad-Gita: Its Feeling and Philosophy
Rasa: Love Relationships in Transcendence
Ancient Wisdom for Modern Ignorance
Tattva-sandarbha

Joy of Self

Aesthetic Vedanta

Sri Guru-Parampara

Form of Beauty

For philosophical inquiries contact:
Audarya
22001 Panorama Way

Philo, ca 95466

e-mail: audarya@swami.org

website: www.swami.org

© Swami B. V. Tripurari 2003

All rights reserved. No part of this publication may be reproduced, stored in a retriev-
al system, or transmitted in any form or by any means, electronic, mechanical, photo-

copying, recording, or otherwise, without prior written permission of the publisher.

ISBN 1-88606069-53-0



To my gurus, Srila A.C. Bhaktivedanta Swami Prabbupdda
and Pujyapada Bbakti Raksaka Svidbara Deva Goswaimi.






x

xi

91

contents

preface

introduction
piirva-tapani

uttara-tapani






Preface

I first developed an interest in the Gopala-tapani Upanisad when I was liv-
ing in Vrndavana, India, in the fall of 1993. At that time I gathered as
much information as I could on the text, discussing it with devotee pundits
and looking for editions in print. It struck me that there was no edition in
English to date and, indeed, no contemporary edition in any language. Al-
though I later found an English edition, it did not contain any of the com-
mentaries of the Gaudiya dcaryas other than a very brief gloss attributed to
Baladeva Vidyabhusana. This edition did not satisfy my desire for a con-
temporary English rendering with a significant commentary, and by this
time I had already committed myself to bringing one out.

Gopala-tipani is very esoteric. So too are the commentaries on it, dating
back five hundred years or more. The discussion on the kdma-bija and
Krsna mantra is guarded, and one is reminded of the comments of the fa-
ther of the Gaudiya lineage, Sri Sanitana Gosvami, in this regard. In his
Dig-darsini commentary on Brhad-bhigavatimyrta, he writes that such
mantras should be chanted only by qualified persons who have received
them through proper initiation. He says that even when books discuss
these mantras, special efforts are often made to disguise their exact sylla-
bles, or the explanation is purposely made impossible to understand by
those unfamiliar with the cryptic code the author has used.

The Gopala-tipani has not disguised the syllables of the eighteen-syllable
Krsna mantra, but it has explained them in a cryptic fashion, and its principal
commentators, while explaining it, have also left much to be desired in the
way of a transparent, modern explanation. It has certainly been my objective
to bridge this gap, yet in doing so, I cannot stress enough the importance of
hearing this zzantra from a sad-guru and applying oneself accordingly in spir-
itual practice. This process is the means of realizing the muntra’s signifi-
cance. Indeed, I have no doubt that Gopala-tipani was initially intended to
assist the initiated in taking advantage of this traditionally guru-given muan-
tra. Nonetheless, my hope in making this particular commentary widely

available, extending beyond the circle of the duly initiated, is that the text
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will compel its readers to seek out ritualistic entrance into devotional Vedan-
ta, the likes of which Sri Caitanya’s Gaudiya lineage represents.

Perhaps the most striking difference between the Gaudiya lineage and all
other schools of Vedanta is that while other systems of Vedanta stress the
most worshipable object, Brahman/Krsna, the Gaudiyas emphasize the
worshipable object of Brahman, Gopala Krsna’s principal consort, Sri Ra-
dha. In the pirva section of the book, we find significant references to her
importance as the primal szk#i of Sri Krsna; in the u#tara section, she plays a
leading role in the circle of Krsna’s milkmaids. Gandharvi, as she is ad-
dressed in Gopala-tapani, leads us into the romantic life of the Absolute, and
the text emphasizes the underlying theology and philosophy of this love af-
fair. It is no wonder, then, that the Gaudiyas have embraced this text as their
own. Among the Upanisads, it most lends itself to a Gaudiya explanation.

A number of Sri Caitanya’s devotees took part in bringing out this edi-
tion. My friend Jagadinanda translated the Sanskrit verses into English.
He also translated summaries of the commentaries that I drew from: the
principal Gaudiya commentaries and two commentaries from other lin-
eages. In places where I quoted any of these commentaries, I used his
translation. I sincerely hope that his contribution will be appreciated as
much by others as it has been by me. It has been a pleasure to collaborate
with him on this publication.

As much as I could not have completed this manuscript and brought it
into print without Jagadananda’s help, so too am I indebted to my editor
and designer Vrndaranya, who tirelessly dedicated herself, as she has with
all of my publications, in overseeing every aspect of its development. All of
the others who helped, Kamalaksa and Krsangi in the interior design,
Caitanya-daya and Kaisori in editing, Brghumuni in Sanskrit editing, and
Citta Hari, Dayal Govinda, Gaura Krsna, Jagadisvara, and gyimasundara
in proofreading, are to be commended for their sincere efforts. May Sri

Gandharvi and Madana Gopala show them their favor. Jaya Radhe!

Swami B.V. Tripurdri
Radbastami 2003



Introduction

If our mentor were to call us with the words, “Sit near and listen careful-
ly,” implying that he or she had a secret to share with us, our excitement
and anticipation would no doubt focus our attention. Pay attention! For
this is the spirit behind this secret doctrine. The word Upanisad means,
“To sit near and listen.” Monier Williams also defines Upanisad as an eso-
teric treatise that “sets to rest ignorance by revealing knowledge of God.”
It speaks of the mystery that lies beneath our sensual, mental, and intellec-
tual experience and describes that which animates the world—the self and
ultimately the Supreme Self.

“Gopala” means one who protects (pala) cows (go), in other words, a
cowherd. “Tapani” means to shed light. Thus Gopdla-tipani Upanisad is
that esoteric doctrine that sheds light on the cowherd Krsna. As we know
from S rimad-Bbagavatam, the cowherd Krsna is Brahman, replete with in-
conceivable szkti. Knowing him requires knowing oneself to be other than
what one can understand by the sensual, mental, and intellectual faculties.

Upanisads are many and vary in their importance from sect to sect. The
famous list of 108 Upanisads, found in the Mundaka, includes Gopaila-
tapani, and thus this Upanisad is among the most well known. By its own
definition, it is a Vaisnava Upanisad, and among Vaisnava sects it is most at
home with Gaudiya Vaisnavas, the followers of Sri Caitanya.

Several of Sri Caitanya’s followers have commented on Gopila-tapani.
The first to have done so was Prabodhananda Sarasvati, whose commen-
tary is by far the most important. Indeed, the later commentaries attribut-
ed to Sri Jiva Gosviami and Visvanitha Cakravarti Thakura follow the lead
of Sri Prabodhinanda and only nuance his work. Although Sri Baladeva
Vidyabhusana’s commentary does not follow the lead of Prabodhananda
Sarasvati, it adds little to what has been written before him.

Prabodhananda Sarasvati’s commentary was clearly influenced by the
preceding commentary of Visvesvara Tirtha, although his doctrine, a mix
of monism and theism, is not that of the Gaudiya Vaisnavas. Visvesvara

Tirtha’s lineage is unknown, but it is possible that he followed a lineage
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much like that of the famed Sridhara Svami, whose Bhigavata commen-
tary was greatly revered by Sri Caitanya.

All of these commentaries were written long ago, and with all the inter-
est in the Gaudiya tradition in the world today, a contemporary commen-
tary is long overdue. Swami B. V. Tripurari’s work, like his predecessors’,
follows the lead of Prabodhananda Sarasvati. It is lucid and insightful in its
own right and will likely be considered an important commentary on this

Upanisad for some time to come.

—The Publishers
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sac-cid-ananda-viipaya kysndyaklista-karine

namo vedanta-vedydya gurave buddhi-saksine

sac-cid-ananda-ripaya — to the form of eternity, knowledge, and bliss;
krsniaya — to Krsna; dklista-karine — to him whose every act is wonderful/
untroubled; namah — obeisances; vedanta-vedydiya — to him who is to be
known by the Vedinta; gurave — to the spiritual master; buddhbi-saksine —

to the witness present in the intelligence.

I offer obeisances to Krsna, the form of eternity, knowledge, and bliss,
whose every act is wonderful, who is the object of knowledge identi-
fied by the Veddnta, and who is the guru, the witness present in the in-

telligence.

Hail to the goddess as we begin this sacred commentary on Gopala-tipani!
May the wise, as well as those without wisdom, heed her call to devotion.
Blessed are the devotees! May they take pleasure in this effort despite its
faults, and may those devotees senior to me in knowledge and devotion,
and the pure-hearted commentators Sri Jiva, Visvanatha Cakravarti, and
Sri Prabodhinanda Sarasvati in particular, be merciful to me. Above all, I
offer my prandamas to Sri Guru, Gauranga, Govinda, and Gandharvika.
Justas itis standard in modern times to preface a book with a statement
that introduces the text and explains its scope and intention, similarly an-
cient Hindu texts were customarily prefaced with an introductory state-
ment known as a mangalicarana that accomplishes the same purpose and
more. A mangalicarana invokes auspiciousness and, by so doing, creates a
sacred atmosphere. When applied to sacred texts, an auspicious invocation
technically consists of four elements: the subject of the text (visaya), the re-
lationship between the text and its subject (sambandba), the goal to be at-
tained by its study (prayojana), and the person who is qualified to enter into



its mysteries (adbikarin).' The first verse of Gopala-tipani contains all of
these elements in the form of a prayer that offers obeisances to Krsna.

The subject of Gopala-tipani is Krsna. The relationship between the
text of Gopala-tapani and its subject is that the text reveals the spiritual
practices that directly lead to realization of Krsna as the highest truth. The
goal to be attained is love of Krsna, or pure devotion, and the person qual-
ified to study the text is one motivated to cultivate such pure devotion. Let
us now examine how these four elements are present within Gopaila-
tapani’s mangalicarana verse.

It is clear from this introductory verse that Krsna is the subject (visaya) of
Gopala-tapani, for he is propitiated at its onset. It is significant that there is no
mention of any fruit to be attained from studying the text, for this implies
that those qualified to study the text are uninterested in acquiring material
gain or attaining liberation as a result of their study. Their aim is devotion for
its own sake. Thus the goal (prayojana) of the text is pure devotion. The rela-
tionship (ambandha) between the text and its object (that the text reveals
Krsna as the highest truth) is implied within the masngala verse. The very
name of this Upanisad implies the same, for Gopaila-tapani Upanisad suggests
“the esoteric doctrine (upanisad) that sheds light (t2pani) on Gopala (Krsna).”

Prabodhananda Sarasvati says further that the overall import of the first
verse is that Krsna alone is worthy of refuge, as is apparent from the verse’s
description of his form, nature, and qualities. Prabodhananda Sarasvati at-
tributes the speaking of this masigala verse to the goddess of revealed
knowledge, Sruti-devi, who salutes the Supreme God as she begins to
manifest this sacred text with the homage, “I offer obeisances to Krsna.”
Wisdom and its revelation are thus subordinate to and dependent on
Krsna, and therefore Sruti-devi prostrates herself before him (namah) with
body, mind, and words, clearly demonstrating that the path to enlighten-

ment lies in this act alone.

1. A mangalicarana often consists of more than one verse and may also involve offering of
obeisances (namaskdra), stating in essence what the text concerns (vastu-nirdesa), and offering a
blessing (sirvida).



Stunned by the truth about the Lord, the goddess, well known as a lady
of distinction and discrimination, words and wisdom, is left nearly speech-
less. Nonetheless, she manages to solemnly declare something inconceiv-
able: Krsna is the form of eternity, knowledge, and bliss. He has given
shape to these much sought-after ideals—not one, but all three of them—
through both example and precept as portrayed and preached in the Bhiga-
vata Purana and Bhagavad-giti, respectively. Moreover, Krsna’s nature de-
fies and thus belittles logic. We are to think about this truth as much as we
can, until the mind stops and we arrive at knowing beyond thinking.

"This form known as Krsna is not limited by time or space (s#2). Krsna is
self-luminous (ci), and joy finds its fullest expression in him (7nanda). His
nature being such, he is known by the two syllables k75 (eternity and
knowledge) and #za (bliss). As Krsna himself explains in Bhagavad-gita, he
is the form of all-pervasive, self-illumined joy, even as he taxis Arjuna on
that great bowman’s chariot during the battle of Kuruksetra. He is the all-
pervasive moving from place to place, knowledge serving his deluded dis-
ciple, and joy in the midst of Arjuna’s agony. The Bhdgavata Purina, which
deals exclusively with Krsna and devotion to him, describes him similarly
as the controller of his own form of time, he in whom all knowledge is
contained, and the supreme bliss.”

Sruti-devi next describes Krsna’s potency (szkti), by which he effortless-
ly accomplishes everything and through which he frees his devotees from
misery. It is said that behind every great man is a great woman. Similarly,
behind the parama-purusa is parama-prakyrti, Krsna’s primal szkti, Radha.
He moves wonderfully under her influence. The goddess is no doubt par-
tial to Radha, being one of her expansions, and she introduces Radha as
the best of Krsna’s milkmaids in the uttara section of this Upanisad, ad-
dressing her by her sruti name, Gandharvi. In this verse Sruti-devi de-

scribes Krsna as dklista-karin, “one who acts wonderfully,” the best example

2. Prabodhananda Sarasvati cites SB 10.3.26, 10. 9.13, and 10.14.32 in support of this point,
showing that Krsna’s /i/7 practically demonstrates that he is the form of eternality, knowledge,
and bliss.



of which is his becoming the intimate friend of his devotees. Despite his
exalted position, he is subordinated by love. Such is the influence of his pri-
mary szkti. When she touches one’s soul, the finite conquers the infinite.

His acts are wonderful, being joy in celebration of itself, and thus they
are not enacted out of any necessity or motivated by any outside influence.
Krsna and Radha are one soul in two bodies. Merely hearing their won-
derful activities liberates one from the illusory demands of material life,
for they shed light on the possibility of enlightened life beyond the con-
straints of matter and its masks of repeated birth and death.

Turning her thoughts back to reason, Sruti-devi suggests that if one in-
sists on logical proof in support of Krsna’s supremacy, it is given in the trea-
tise known as Vedanta-siitra. Krsna is the personified object of knowledge
that the Vedanta speaks of, as he himself proclaims in Bhagavad-giti (15.15).
As for the guru, the guide under whom one studies the scripture, Sruti-devi
says that Krsna is the guru who instructs us on the meaning of the Upanisads.
This too is clear from his discourse to Arjuna in Gitopanisad. Moreover, it is
Krsna who manifests as the inner ability to recognize the external manifesta-
tion of guru, for he is the witness present in the intelligence (buddbi-siksine).
As the presiding Deity of intelligence, Krsna is also the cause of the ability to
understand what is being explained by scripture. Thus he is represented in
the guru who appears before us in the form of a saint as well as the indwelling
guide who presides over the intellect, mind, and senses, enabling them to act

as instruments of perception and understanding, both material and spiritual.
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orz | munayo ha vai brabmanam icub | kab paramo devab |
kuto mytyur bibbeti | kasya vijiianendkhilam vijiiatan: bhavati |

kenedam visvam samsaratiti | |

omr — Orhy; munayah — the sages; ha vai — indeed; brabmanam — the

brabmana (Brahma); dcub — said; kah — who; paramab devah — Supreme



Deity; kutabh — of what; mrtyub — death; bibbeti — fears; kasya — whose;
vijiianena — by realization; akhilar — unlimited; vijiidatan — known; bba-
vati — becomes; kena — by whom; idani visvam — this universe; samsarati

— turns; ¢ — thus.

Onm. The sages, it is recalled, asked of Brahma, “Who is the Supreme
Deity? Of what is death afraid? By knowing what can all things be fully

known? By whom is the universe made to turn?”

Sacred texts often reveal spiritual insight through narrative, and Sruti-devi
follows this common practice here in Gopdla-tipani. She recalls a conver-
sation of yore between the creator Brahma and his four sons, the Kumaras,
in which the import of the eighteen-syllable Gopala mantra was explained.
This conversation together with the marngala verse and this second stanza
constitutes the entirety of the pirva section of the Gopala-tapani.

The goddess begins her narrative with the sacred syllable O in order to
further invoke auspiciousness. Om is considered the source of all sound; it
contains all the holy names of God along with all related mantras. Sri Krsna
has identified pranava oritkira with himself in S#i Gitopanisad (7.8), and it is
the first word to appear from Brahma’s mouth at the dawn of creation.

Both Brahmi and the Kumaras are well-known figures from the sacred
Hindu texts. Brahma is the god of creation, and his four sons are perpetu-
ally youthful celibates (kumira). They chose the ascetic path early in life,
and their sober presence in this Upanisad underscores the mindfulness
necessary to unlock the secrets of the text.” One gains access to the love
play of Krsna and Gandharvika, the Deities of Gopdla-tipani, by taking a
path that requires considerable sobriety and sensual restraint.

The Kumaras are thus fertile soil in which to plant the seed of love for

Radha-Krsna, for they have come to the path of love with hearts unclut-

3. Gaudiya dcirya Srila Riipa Gosvami has mentioned the Kumaras in Sri-Sri-Radbiki-stava,
a hymn glorifying Sri Radha. By referring to the Kumaras, he implies that the youthful village
girl of Gokula is more than she appears to be at first glance. She represents the end of all knowl-
edge, and thus sober sages like the Kumiras offer praise to her.



tered by material desire. They are persons of wisdom (jizinins) about to
tread the path of spiritual love. It is the jidnin that Sri Krsna singles out
in his sermon to Arjuna, describing him as most dear among the four
types of pious persons who approach him.* When S rimad-Bbagavatam
(1.1.2) states that those who study its contents make rapid spiritual ad-
vancement, it refers to the jiinin who takes to bbakti’ Its principal
speaker, the learned and pure-hearted Sukadeva, serves as a prime exam-
ple. Brahma too is no fool. He represents the embodiment of all Vedic
knowledge. In this text he speaks from the vantage point of the love of
Krsna he has attained by meditating on the Gopila mantra. Thus Sruti-
devi refers us to a conversation between highly positioned persons in the
spiritual hierarchy to further substantiate her solemn declaration about
the supremacy of Krsna. The Kumaras’ questions elicit a particular re-
sponse from Brahma, which highlights her chosen Deity’s extraordinary

characteristics.
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tad u hovdca brabmanah | kysno vai paramam daivatan |
govindan mytyur bibbeti | gopijanavallabba-jiidnena taj jiidnam

bhavati | svabayedani savisaratiti |

tat u — then; ha — certainly; uvica — said; brabmanabh — the brabmana
(Brahma); krsnab — Krsna; vai — verily; paramam — supreme; daivatam
— Deity; govindit — from Govinda; mrtyub — death; bibbeti — fears; gopi-
Jjana-vallabba-jiianena — by knowledge of Gopi-jana-vallabha; taj jinan
— that knowledge, knowledge of that; bbavati — becomes; svibayi — by

svaha; idam — this; samsarati — revolves; iti — thus.

4. Bg.7.17.
5. See the commentary of Jiva Gosvami.



Brahma answered: Verily, Krsna is the Supreme Deity. Death is afraid
of Govinda and by knowing Gopi-jana-vallabha one knows all things.
This world turns through sviha.

The process of spiritual initiation (diksi) involves the preceptor’s impart-
ing a diksa mantra to the disciple. The principal diksi mantra of the
Gaudiya Vaisnava lineage is the eighteen-syllable (astidasiksara) Gopala
mantra, which consists of five distinct sections® and is prefaced by the
kama-bija.” While the five sections of the Gopala mantra are mentioned in
this verse (krsndya, govinddya, gopi-jana, vallabbiya, and svihd), the kama-
bija, which is also the eighteenth syllable of the muantra, is not. This bija—
the seed of the mantra—will be explained later in this text, as will the mzan-
tra in considerable detail.

Along with imparting the mantra at the time of initiation, the guru ex-
plains its significance, and this is exactly what Brahma does in this and the
following verses of the first section of Gopala-tapani. Thus we are privi-
leged to witness through the written record of this Upanisad the sacred rite
of spiritual initiation: Brahma imparting and explaining the Gopala man-
tra to the Kumaras. It should be noted, however, that witnessing initiation
and being initiated are two different things.

Sruti-devi introduces Brahmi with the word brdbmanab. Brahma is
the perfect brabmana—the leader of the learned priestly class, the upper
strata of Vedic society. Brahma’s standing as a brahmana involves much
more than mere ordination into the priesthood and knowledge of reli-
gious ritual and metaphysical theory. An actual brdbmana is one who
knows Brahman, the Absolute. Thus the intention of the goddess in re-
ferring to Brahma with the word brabmanab is clear: she is stressing that
Brahma is highly spiritually qualified. He knows Brahman, the supreme
object of worship. Thus when Brahma answers the sages’ first question

by stating that Krsna is the Supreme Deity, krsno vai paramam daivatam,

6. Sri Brabma-sanibiti (5.3) considers this mantra to be sixfold, dividing svzhd into two syllables.
7. A bija (seed) is a single-syllable element essential to all mantras. Each Deity has its own
bija—Krsna’s being klirn.



he is saying that Krsna is the Supreme Brahman. “How is that so?” Sri
Prabodhananda asks, then answers his own question: “Because worship
of Krsna corresponds with the form of all varieties of divine joy (brab-
mananda) combined. There is no difference between what is known as
brabmananda (the bliss of Brahman) and camatkaira (sacred aesthetic rap-
ture, 7asa).” Furthermore, he goes on to say, Brahma’s being a knower of
Brahman in the full sense of the term makes him “helplessly driven to
contemplate the question, ‘How can a special taste in devotional practice
be attained?’”

Well-known scriptural evidence for this opinion of Sri Prabodhinanda
is found in the Tuittiriya Upanisad (2.7.1) when that esoteric doctrine pro-
claims raso vai sah, “He (Brahman) is sacred aesthetic rapture (rasa).” As
much as Brahman is 74sa, Krsna is Brahman, because he embodies all pos-
sibilities for reciprocal dealings in transcendental love. He has therefore
been described by Sri Riipa Gosvami in his seminal work Bhakti-rasimyta-
sindbu (1.1.11) as akbila-rasamyta-mirti, “the embodiment of the ambrosia
of immortal joy known as 7asa.” Krsna is the Supreme Deity because the
liberated bliss of Brahman is attained in its entirety by worshiping him
and, moreover, because all potential for reciprocal dealings with God in
sacred aesthetic rapture can be realized through his worship. While
Narayana (God) and Krsna are one tattva, one entity, when analyzed in
terms of attractiveness and capacity to reciprocate in love, Krsna surpasses
Narayana and all of his avatiras. The well-known pada of the Bhigavata
Purana (1.3.28) says as much, krsnas tu bhagavin svayam: “But Krsna is the
original Godhead.”

Having answered the sages’ question concerning the Supreme God,
Brahma turns his attention to the Kumaras’ second question. As learned
sages, the Kumaras undoubtedly already had high regard for the liberating
effects of knowledge and devotion. Death is transcended by the culture of
devotion and the knowledge to which it gives rise. Thus the sages are ask-
ing Brahma for something more than an explanation of the standard path
by which one can gradually transcend death. They want to know whom

death itself fears, by the invocation of whose name death is made to flee. In
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other words, is there any practice by which as a mere by-product one is
able to transcend death?

Brahma replies that death is afraid of Govinda, a reference to Krsna rela-
tive to his cowherding /i in the village of Vraja. While the name Krsna
also refers to this /il4, it is not exclusively tied to his life among the cow-
herds but extends to his princely /ili as well. Thus by telling the sages that
death is afraid of Govinda, Brahma extols the path of unalloyed love, r7ga-
mirga. This path is tread by the devotees of Vraja, who know Govinda as
their intimate friend, his godhood suppressed by the intensity of their love.

The nature of the Vraja devotees’ love for Govinda is so overwhelming
that it causes the Supreme God to lose sight of his own supremacy. The
greater part of the devotional world regards him with awe, and in this
world people usually pray to him for entrance into heaven and emancipa-
tion from death. While God readily grants such requests, neither these pe-
titions nor reverential devotion attracts him personally. The ideal of the
Vraja bhaktas, on the other hand, completely captivates him. His /il7 with
them is so spiritually pleasing that simply by remembering these pastimes
and identifying with them one can transcend death without making any
separate effort.

Even the asuras killed by Govinda in Vraja attained freedom from the
cycle of birth and death, what to speak of his devotees. Furthermore, Jiva
Gosvami comments that Govinda—the cowherd—is completely unre-
served and thus sometimes even grants the asuras he kills love of God, a
postliberated position in sacred aesthetic rapture.® These Vraja /ilis are a
complete contrast to Krsna’s /ilis in Mathura and Dvaraka, where he is not
a cowherd but a prince. There he is more restrained and respectful of the
religious system; he thus grants the demons he kills only heaven or libera-
tion. For these reasons, death is particularly afraid of Govinda, whose /ili
of love is the essence of the Vedas (go).

Within the transcendental drama of Vraja /ilg, the cowherd Govinda

has a love affair with the village milkmaids, the gopis. Knowing the details
8. The demon Patana is the best example of a recipient of Krsna’s mercy.
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of this aspect of his /ild, which is a privilege not even granted to all his
Vraja devotees, leaves nothing remaining to be known about the Abso-
lute. Thus, as Brahma confirms here in his answer to the Kumaras’ third
question, by knowing Gopi-jana-vallabha, the lover of the gopis, one
knows everything.

Gautamiya-tantra states that the word gopi can also refer to the material
nature and jana to its twenty-five elements, gopiti prakrtin vidydj janas tat-
tva-samithakah. He who is the resting place of these two, who pervades
them and is the cause of their manifesting as the world, is known as their
master, or vallabba. He is joy personified. Only one who also knows Gopi-
jana-vallabha in this sense truly knows the significance of his love affair
with the gopis. Thus Brahma tells the sages that by knowing Gopi-jana-
vallabha one knows all things, material and spiritual.

In response to the Kumaras’ fourth question Brahma says, “This world
turns through svahi.” The word svihd is uttered when offering oblations
to the sacrificial fire and thus indicates sacrifice. Sacrifice is the principle
by which we both live happily in this world and transcend it altogether.
We truly gain only through giving. When we give of our possessions, we
gain in the realm of material acquisition; to the extent that we give of our-
selves, we gain understanding of our true nature.

Sviha also makes the drama of Krsna /il7 turn in the spiritual world, for
as we shall see further on in Brahma’s explanation of the Gopala mantra,
the two syllables svz and A4 are also identified with the primary szkti of
Krsna, which fuels his /ili. When the spirit of self-sacrifice turns to self-
forgetfulness in love, it is called prema-sakti. Prabodhananda Sarasvati
comments that this prema-sakti embodied in the gopis is indicated by the
syllable svd, while the syllable A4 signifies devotion to Krsna. Taken to-
gether, they suggest that the gopis belong only to Krsna.

Thus the mantra under discussion propitiates the Supreme Deity, brings
an end to death, and reveals all knowledge culminating in the highest love.
It is to be chanted in a spirit of self-sacrifice reposed in the Supreme Deity.
"The names Krsna, Govinda, and Gopi-jana-vallabha indicate a progression

ascending from Krsna (the all-attractive) to Govinda (the cowherder in
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Vrndavana) to Gopi-jana-vallabha (that same cowherder conquered by the

gopis’ love).

4 TG EG: | F: FOT:| MG FHISHI |
TfiSe T F: | 1 S@RA 18Il

tad u bocub | kab kysnab | govindas ca ko ’siv iti |

gopijanavallabbab kab | ki svibeti | |

tat uw — then; ha — certainly; dcuh — they said; kab — who is; Kysnah —
Krsna; govindah — Govinda; ca — and; kab — who; asau — that; iti —
thus; gopi-jana-vallabbah — Gopi-jana-vallabha; kab — who; ki — who;

svahd — svaha; iti — thus.

The sages then asked: Who is Krsna? Who is Govinda? Who is Gopi-
jana-vallabha? And who is svaba?

After receiving the diksi mantra from the guru and hearing his explanation
of it, the disciple is free to seek clarification of its meaning. Indeed, rele-
vant inquiry is encouraged as it gives proof of the disciple’s keen interest in
the subject matter. In this text, the sages continue their inquiry into the
eighteen-syllable 7zantra without the slightest hesitation. Although wise
and self-controlled, they are eager to delve into the mystery of the mantra.
Gaudiya Vaisnavas call this eagerness spiritual greed (lobha).

“Greed” appropriately describes the quality of the Vraja devotees’ love
for Krsna. This love obscures the gulf that separates infinitesimal individ-
ual souls (jivas) from the infinite Godhead, just as worldly greed obscures
an individual’s decorum and leads him to act inappropriately. Similarly, it
is generally considered inappropriate to treat God with anything other
than veneration, but when he appears as Krsna in Vraja, he places himself
in the hands of his devotees, allowing them to do with him as they please.

It appears from this Upanisad that the Kumaras, who are usually por-

trayed by the Gaudiyas as jizini-bhaktas, have a less well-known connection
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with the Vraja /il and Gopala mantra. Rupa Gosvami has also mentioned
them in relation to Sri Radha in his S7i-Sri-Ridbiki-stava.’ At the very
least, such keen interest in Radha-Krsna /il on the part of these four sober
sages serves to underscore the /ili’s deeply spiritual nature despite its su-

perficial similarity of a material love affair.

5. M 39T STE: | RSN IHeEtareet fafed
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tan wodca brabmanab | papa-karsano go-bhiimi-vedn-vidito viditd
gopi-jana-vidya-kali-prevakas tan-maya ceti sa-kalam

pavant brabmaiva tat | |

tan — to them; wvdca — said; brabmanab — Brahma; papa-karsanabh — who
destroys sins; go — cows; bhiimi — earth; veda — Veda; viditah — known
by; viditi — the knower; gopi-jana — cowherd girls; vidyi — wisdom; kali
— arts; prevakah — inspirer; tan-mayd — his mdya; ca — and; iti — thus;
sa-kalam — taken together; param brabma — Supreme Brahman; eva —

certainly; tat — that.

Brahma answered: Krsna is he who destroys our sins; Govinda is the
knower of the cows, the earth, and the Vedas and is also known to
them; and Gopi-jana-vallabha is he who inspires the wisdom and arts
of the gopis. Svihd is his mdyd. All these taken together are the Para-
brahman in his full glory.

Inspired by the sages’ ardent inquiry, Brahma continues to enthusiastically
explain the significance of the mantra, defining each of the three epithets
of the Lord that make up the mantra. He says that Krsna is the Deity who

9. The Kumaras are also portrayed as rdga-midirga devotees by the svakiya-vida lineage of
Dvaitadvaita. Known today as the Nimbarka samzpradiya, the Dvaitadvaita lineage was originally
founded by the Kumaras themselves.
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destroys sins, implying that because he is constituted of knowledge, eter-
nity, and bliss, he easily destroys sinful karmic reactions. Krsna’s capacity
to destroy sin knows no limit; it includes in its scope the sins of the demo-
niac (asurdpardidha), which are perpetrated directly against him, the Su-
preme Deity. Not only is Krsna capable of destroying their offenses, he
sometimes does so to such an extent that the demoniac are forever freed
from the capacity to commit sin again and, moreover, become his devo-
tees. Baladeva Vidyabhtisana adds that the name Krsna indicates “he
whose transcendental pastimes attract the minds of even the sinful.”

Brahma next explains the name Govinda, go-bhimi-veda-vidito vidita:
“Govinda is he who is known (vidita) to the cows (go), the earth (bhbimi),
and the personified scriptures (veda), all of which are meanings for the
word go.” Govinda is well known on earth, where he appears in his human-
like nara-lili. There, he is eternally identified with the cows of earthly
Gokula Vrndavana, and this /i is what all the revealed scriptures point to.

Brahma defines Gopi-jana-vallabha as gopi-jana-vidyi-kali-prerakab.
Prabodhananda Sarasvati explains this definition as follows: “The words
gopi-jana are interpreted to mean ‘the forms or parts (kakib) of perfect
knowledge (vidyd).” This knowledge, in turn, means loving devotion in a
specific mood. He who inspires such devotion and engages the gopis in his
personal pastimes is their lover, or vallabha.” Prabodhananda supports his
interpretation of vidyd as devotion by referring to the Gitd, where devo-
tion is called the king of knowledge and the king of secrets (rzja-vidyai raja-
gubyam). He also quotes the Brahma-sanihiti (5.37) to support the inter-
pretation of kaldh as “forms”: “I worship the original person, Govinda,
who, though the soul of all creation, dwells in his abode of Goloka in his
own personal form, accompanied by his expanded portions (ka/ih), or en-
ergies, who are overcome by a special mood of love that is both ecstatic
and transcendental.”

With the words tan-miyd, Brahma explains that sviha is the maya of
Gopi-jana-vallabha; it is that potency under whose influence his /i/4 is con-
ducted, yogamaya. It is his transcendental energy and also his mercy, for

mdyd also means mercy. As explained earlier, svihai (sacrifice) is the heart
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of actual life, which animates the world. Under its influence the illusory
representation of real life dissipates. Gautamiya-tantra explains: “Svd re-
fers to the knower of the field; b4 is the higher, spiritual nature. From the
combination of these two arises the sacred word svihai appearing on the
lips. Therefore, the dissolution of the universe takes place in the ocean of

sviaha.”

6. 3 AN T TS AISHAr WAl ST et &1

yo dbydyati rasati bhajati so *myto bhavati so *myto bbhavatiti

yah — whoever; dhydyati — meditates; rasati —takes pleasure, chants the
mantra; bbajati — worships; sah — he; amytab — immortal; bhavati — be-

comes.

Whoever meditates upon him, chants his mantra, and worships him

becomes immortal. He becomes immortal.

Here the fruit of meditating on Krsna, chanting his zzantra, and worshiping
him is revealed: one becomes immortal. Prabodhiananda Sarasvati com-
ments that immortality means that one will attain a spiritual body. He ex-
plains that rasati (takes pleasure) should be understood in relation to bbajati
(worships). Whoever worships Krsna with relish will attain this result.
Thus Brahma speaks to the sages of uttama bhakti, or unalloyed devo-
tion, as defined in Narada’s essential treatise on devotional tantra, Narada-
paiicaritra.’® Nirada’s definition forms the basis of Sri Riipa Gosvami’s
definition of bhakti penned at the onset of his Bhakti-rasamyta-sindbu
(1.1.11). Such bhakti is open to all. The word yah (whoever) in this verse
implies that absolutely anyone has the right (adbikira) to tread the bbakti-
marga, should such a person develop the faith that through bhakts’s culture

alone he or she will attain the ambrosia of eternality, bbakti-rasimyta.

10. See Bhakti-rasamyta-sindbu 1.1.12.
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te hocuh | kit tad-vispam | kin vasanam |
katharit vaho tad-bbajanam |

tat savvam vividisatdm dkbyahiti | |

te ba ticub — the sages asked; kini — what; tat — his; riipam — form; kini
— what; rasanam — relish, japa; kathan — how; vd — or; abo — please; tar
bbajanam — his worship; tat sarvam — all that; vividisatam — to us who

wish to learn; akhyihi — explain; iti — thus.

The sages asked: What is his form? How does one relish him? And
how does one engage in his worship? Please explain all these things to

us, for we are eager to learn.

8. TG BT a¥v: | THUSINT TE heugHIAR 1=

tad u bovica hairanyah | gopa-vesam abbribbam

tarunan kalpa-drumaisritam | |

tad u ha — then; uvica — said; bhairanyah — the golden one (Brahma);
gopa-vesam — dressed as a cowherd; abbrabbam — has the color of a
cloud; tarunanm — youthtul; kalpa-druma — desire tree; dsritam — has

taken shelter.

The golden one answered: [That form is] dressed as a cowherd, has the

color of a cloud, is youthful, and has taken refuge under a desire tree.

Krsna’s complexion is dark like a rain cloud and is called sydma, the color
that corresponds to the mood of conjugal love (7igdra-rasa) in Indian aes-
thetic theory. Krsna’s youthfulness refers to his eternal adolescent form in

Vrndavana, where he has the disposition and dress of a cowherd (gopa-vesa).
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The words kalpa-drumasritam refer to the legendary wish-fulfilling tree
of Vrndavana, under which Krsna often stands. This tree is also symbolic
of the Vedus, from which one can acquire all knowledge and thus whatever
one desires, as knowledge enables one to perform action properly and thus
realize its fruit. In describing itself, Srimad-Bhigavatam extends the meta-
phor of a desire tree, saying that the Vedas represent the tree itself and S7i-
mad-Bhagavatam the tree’s ripened fruit. The principal subject of Srimad-
Bhagavatam is Radha’s love for Krsna, and this is the fruit of the desire tree
of the Vedas, which Krsna has taken shelter of and can be attained
through.

9-II. dfcg “iep af |
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tad iba slokd bhavanti

sat-pundarika-nayanant meghabbam vaidyutambaram |
dvi-bbujam jiiana-mudyadbyam vana-malinam isvaram | |
gopa-gopi-gavavitam sura-druma-talisvayan |
divydalankaranopetam ratna-parnkaja-madhya-gam | |
kalindi-jala-kallola-sangi-maruta-sevitam |

cintayan cetasd kysnam mukto bhavati samsyteb || iti |

tad — then; iha — here; slokih — verses; bbavanti — are; sat — perfect;
pundarika — lotus; nayanam — eyes; meghibbhant — the color of a cloud;
vaidyuta — lightning-like; ambaram — clothes; dvi-bbujarm — two arms;
Jidna-mudradhyan — hands held in the sign of knowledge; vana-malinam
— wearing a garland of forest flowers; isvaram — the Lord; gopa-gopi-

gavavitan — surrounded by cowherds, milkmaids, and cows; sura-druma-
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talasrayam — standing at the foot of a heavenly tree; divydlankaranopetan
— covered in divine ornaments; ratna-pankaja-madhya-gam — in the mid-
dle of jewels and lotuses; kdlindi-jala — the water of the Yamuna; kallola-
sangi — the spray coming from the waves; mruta-sevitam — fanned by the
breezes; cintayan — meditating upon; cetasi — with the mind; krspam —
Krsna; muktah — liberated; bhavati — becomes; sarsrteh — from the cycle

of birth and rebirth; 7z — thus.

The following verses are a meditation on Krsna’s form that are meant

to accompany the eighteen-syllable mantra:

Lord Krsna’s eyes are like perfect lotus petals, his bodily color is that
of a monsoon cloud, and his garments are the color of lightning. He
has two arms, and his hands are held in the jzgna-mudra. He is wear-

ing a garland of forest flowers.

He is surrounded by cowherd men, cowherd girls, and cows, and sits
decorated with divine ornaments on a jeweled lotus at the foot of a
heavenly desire tree.

He is fanned by pleasant breezes moistened by spray from the waters
of the Kalindi. Anyone who meditates on Krsna in this way will be
liberated from repeated birth and death.

This meditation represents how Krsna appeared to Brahma. Prabodh-
ananda Sarasvati comments, “The clothes Krsna wears seem to have been
made out of lightning. The jiidna-mudra refers to his silence, for as sruti
says, ‘He spoke without words’ (zvacanenaiva provica). All Krsna’s behav-
ior is based on knowledge, yet he is completely absorbed in the delights of
playing his flute, surrounded by the cowherds headed by Sridima, the
cowherd girls headed by Radha, and the cows like Kapila.”
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tasya pund rasanam iti |

Jjala-bhiamindu-sampata-kamadi-kysnayety ekani padam |

govindayeti dvitiyam | gopijaneti tytiyam |

vallabbdyeti turiyam | svibeti pajicamam iti |

padica-padan japan paiicangant dyav-abhimi siirydcandramasau sagni

tad-ripatayd brabma sampadyate brabma sampadyata iti | |

tasya — his; punabh — turther; rasanam —relishing, mantra; iti — now; jala
— water; bbiimi — earth; indu — moon; sampita — combination; kdmadi
— beginning with the kdma-bija; krspaya — the word krsnaya; iti — thus;
ekam — one; padam — part; govinddya iti dvitiyam — the second is govin-
daya; gopijana iti tytiyam — the third is gopi-jana; vallabbaya iti turiyam —
the fourth is vallabbdiya; sviba iti paiicamam — the fifth is svahd; iti — thus;
paiica-padam — five-part; japan — chanting; panicangam — five limbs; dydv-
abbiimi — in heaven and on earth; s@ryi-candramasan — the sun and the
moon; sz-agni — along with fire; tad-riipatayd — possessing this form;

brabma — Brahman; sampadyate — is attained.

Furthermore, with regard to relishing Krsna in mantra dbyina, the
kama-bija is the combination of water, earth, the vowel 7, and the
moon. The first section consists of krsndya preceded by this kama-
bija. The second consists of govindaya; the third, gopi-jana; the fourth,
vallabbdya; and the fifth, svibad. By chanting this five-sectioned incan-
tation, one attains the five-limbed Brahman, which is made up of

heaven, earth, sun, moon, and fire.

In text 7, after the sages ask Brahma about Krsna’s form, they inquire how

one relishes this form. Here Brahma begins his answer to this second
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question. Briefly, the answer is that one can relish the form of Krsna by
meditating on the fivefold mantra, krsniaya govindiya gopi-jana-vallabbiya
svdha, preceded by the seed of the mantra (kdma-bija, or kliny) introduced
in this verse.

Klin is the seed of desire, from which the world above and the world be-
low manifest. Ultimately, it reveals the secret life of the Absolute. Krsna’s
secret life, or /ild, arises out of spiritual desire and is thus the result of Brah-
man’s fullness, the joyous celebration of being fulfilled. Unlike material de-
sire, Krsna /il arises out of completeness rather than out of necessity born
of incompleteness. Material life based on desire for sense objects, on the
other hand, arises out of the sense of incompleteness that results from the
soul’s misidentification with dull matter. By uttering the Gopala mantra
prefaced by the kama-bija, one can move from the world of material desire
to the heart of the Absolute and thereby enter the love life of Krsna.

As discussed in S7i Brabma-sanhitd as well as later on in Gopila-tipani,
Brahma chanted the Gopala mantra preceded by the kima-bija for success
in creation. Because his desire to create was not entirely unrelated to the
selfless desire to serve the Absolute in love, he was successful not only in
the work of creation but also in gradually transcending material desire.
Through the continued chanting of his diksd mantra he was able to attain
the spiritual world. He thus progressed from sakama-bhakti, devotion with
material desire, to niskdama-bhakti, pure devotion devoid of material desire.
He combined worldly aspiration with a desire to serve the Absolute and
thus taught by example how to dovetail one’s desires in devotion by utter-
ing the sacred mantra and thereby realizing the heart of the kdma-bija.
This twofold power of the kdma-bija that Brahma experienced is described
by Srila Bhaktisiddhanta Sarasvati Thakura in his commentary on S7i
Brabma-sambita (5.24):

One aspect is that it tends to make the pure soul run after
the all-attractive Sri Krsna, Lord of Gokula and of the di-
vine milkmaids. This is the acme of the spiritual tendency of

the jiva. When the devotee is free from all sorts of mundane
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desires and is willing to serve the Lord, he attains the fruition
of his heart’s desire, viz., the Lord Sri Krsna. But in the case
of the devotee who is not of unmixed motive, this superexcel-
lent mantra fulfills his heart’s desire also. The transcendental
kama-bija is inherent in the divine Logos located in Goloka;
and the kdma-bija pervertedly reflected in worldly affairs sat-

isfies all sorts of desires of this mundane world.

‘The kama-bija and Gopala mantra facilitated Brahma’s mundane affair of
creation inasmuch as the letters of the kdma-bija and the other elements of
the Gopala mantra represent various aspects of the creation in the form of
sound. Brahma thus employed these sounds in his act of creation. How the
various aspects of the creation are represented in the syllables of this eso-
teric zantra is explained in this verse as well as in verse 26. At the same
time, Gopdla-tapani recognizes that there are other scriptural explanations
of how the elements of the mantra correspond with different aspects of the
creation. Therefore, more important than the specific correspondence is
the fact that Brahma saw the subtle forms of the material ingredients with-
in the mantra and was able to manifest them by chanting.

As important as the act of creation was to Brahmi, creation is not the
principal focus of Gopala-tipani. Its primary concern is the spiritual effica-
cy of the Gopila mantra—that is, the power of the mantra that enabled
Brahma to attain emancipation and love of God. However, an explanation
of the letters of the kama-bija in terms of their transcendental significance
is not found in the text. Other texts have discussed more esoteric meanings
for the letters of the kama-bija, so we shall now briefly turn to them.

"The Rasollisa-tantra states that the kdma-bija is Krsna himself, the tran-
scendental Cupid, Kamadeva. Brbad Gautamiya-tantra informs us that the
letter ka indicates Krsna, the supreme purusa and embodiment of eternali-
ty, knowledge, and bliss. In the same text, the letter 7 in k/iz is said to indi-
cate the supreme prakyti, Sri Ridhi. Ridhi and Krsna’s mutual ecstatic ex-
change of transcendental love is implied by /s, and the anusvara and bindu

indicate the ecstatic sweetness of their most blissful kiss.
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"The Sanat-kumara-samibitd explains further: “O Narada, this kdma-bija
is not simply a combination of sounds; it is the body of the Lord himself.
"The ka contains Krsna’s scalp, forehead, eyebrows, nose, eyes, and ears. La
is his cheeks, chin, jaws, neck, throat, and back. I is his shoulders, arms, el-
bows, hands, fingers, and fingernails. The half-moon is his chest, belly,
sides, navel, and waist. The bindu is his thighs, knees, hips, calves, ankles,
feet, soles, toes, and toenails.”

Although Brahma himself does not provide us with any explanation of
how his spiritual ideal is represented in the letters of the kdma-bija, he
does mention in this verse that by chanting the Gopila mantra “one at-
tains the five-limbed Brahman, which is made up of heaven, earth, sun,
moon, and fire.” Prabodhinanda Sarasvati explains that by this statement
Brahma implies that when chanting the five-sectioned mantra, one should
meditate on the presiding deities of each of the five sections, starting with
heaven, considering them to be different forms of the Lord. He com-
ments that the fundamental name of the Supreme Brahman is Krsna, and
thus this name appearing as the first section of the mantra indicates that
he stands above all. Because heaven also stands above all in this world, it is
appropriate to equate the two. The second section of the mantra is identi-
fied with the earth because the name Govinda indicates one who gives joy
to the earth. Sri Govinda does so by enacting his /i/7 on her surface, and
in doing so, reveals the earth’s glory: it facilitates the pursuit of his /i/.
The third section of the muantra, gopi-jana, represents the most effulgent
truth of the gopis, who are the szktis of Krsna and in whose presence he
appears most complete. Thus it is appropriately identified with the sun,
which is the light of lights.

The fourth section of the mantra, vallabba, refers to the husband of the
gopis, who charmed them by his mastery of the flute during the harvest
moon. When Pariksit Maharija asked Sukadeva how Krsna could dance
with the gopis when it appeared that they were already married to other
men, Sukadeva replied that Krsna is the husband of everyone, even the so-
called husbands of the gopis. Because the moon’s rays bring joy to every-

one, Brahma identifies the moon with the fourth section of the mantra.
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The fifth section of the mantra, sviba, is appropriately identified with fire
because it implies surrender—the fire of sacrifice—by which our eternal
relationship with the Deity is revealed.

Furthermore, the names Krsna and Govinda in the mantra represent the
resting place of all beings, gods and humans alike. Thus these names are
appropriately identified with heaven and earth. The other three sections of
the mantra—agopijana, vallabba, and svihi—represent sources of revelation.
"Thus they are appropriately identified with the sun, moon, and fire.

Meditation on this five-sectioned mantra preceded by the kdma-bija en-
ables one to relish delight. Prabodhinanda Sarasvati says that this delight
(tasya pund rasanam) implies prema, in which the effect, the experience of
relishing, is assimilated with its cause. In other words, the relish itself be-

comes one with Krsna.
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tad esa slokab |

klim ity etad ddav addya krsniya
govinddaya gopijanavallabbdyeti |
brbad-bhinavydsakyd uccared yo ’sau

gatis tasydsti manksu nanyd gatib syat || iti |

tat — then; esah — this; slokah — verse; klimt — the seed syllable klimz; iti
— thus; etat — this; ddau — at first; ddiya — taking; krspaya — to Krsna;
govindiya — to Govinda; gopi-jana-vallabhiya — to Gopi-jana-vallabha; 7t/
— thus; brbad-bbanavyi — great daughter of the sun (svaha); asakrt — fre-
quently; uccaret — would utter; yah — whoever; asan — that; gatih — des-
tination; tasya — his; asti — is; marnksu — quickly; na — no; anyi — other;

gatih — destination; sydt — is possible; iti — so it is said.
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In this connection, the following verse is given:

One first utters the seed klinz, following it with kysndya, govindiya,
and then gopijana-vallabbdaya. One who utters this mantra even once,
concluding with the “great daughter of the sun” (i.e., svabha), will at-

tain the supreme destination; he will know no other destination.

One who chants the Gopala mantra preceded by the kidma-bija, under-
standing its meaning as explained by the spiritual preceptor, can directly
attain the highest destination. Such a devotee can thus circumvent the
usual course of gradual elevation through different planes leading to lib-
eration. This is what Gopdla-tipani implies in stating that simply by
chanting this mantra once, one will attain the supreme destination and
no other.

In Sri Gitopanisad, Krsna informs Arjuna that his devotees need not be
concerned with passing from the world through the path of light as op-
posed to that of darkness." The path of light gradually elevates one by the
grace of the presiding ativahika-devas—the deities of fire, light, day, the
bright lunar fortnight, and the six months of the sun’s northern solstice.
While this is the auspicious yogic path leading to liberation, Krsna’s devo-
tees need not be concerned with it, because their concern for Krsna causes
him to personally deliver them. He does so with the help of the daughter
of the sun.

In this verse the words “great daughter of the sun” (brbad-bhinavi) tell
us something more about the word svihd (previously identified with sacri-
fice and yogamdya) in terms of its illuminating the path to liberation and
love of Krsna.> In Srimad-Bhigavatam (10.58.20), Krsna’s wife Kalindi
states that she is the daughter of the sun, abam devasya savitur dubita. This

same Kalindi is the goddess of the sacred river Yamuna.

11. See Swami B. V. Tripurari, Bhagavad-gita: Its Feeling and Philosophy (San Rafael, CA:
Mandala, 2001), 278-81.

12. The words brbad-bhinavi are unusual as they have no dictionary meaning, only this eso-
teric meaning, which has not been recorded anywhere else.
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Yamuna-devi is identified microcosmically and macrocosmically with
the susumna nidi, the mystic pathway to liberation. Microcosmically, the
susumnd nddi appears in the subtle body as the channel from the heart to
the top of the head through which successful yogis travel when leaving
their bodies in the course of attaining liberation. Macrocosmically, the
susumnd is the path of light passing through the sun that represents the yo-
gic pathway to liberation on leaving the material body. Yamuna-devi thus
illumines the yogic path to liberation.

While the daughter of the sun lights the path to the world beyond the
material sky in her form as the susumna nadi, she is also present in Krsna’s
abode manifest here on earth—Bhauma Vrndavana. As we shall see later in
Gopaila-tapani, this abode is as much or more about the possibilities of liber-
ated life as it is a potent place from which to perform spiritual practice with a
view to attaining liberation. It is the land of /il that lies beyond the micro-
cosmic and macrocosmic sense of existence, even while appearing within the
world of the mind and senses. In that sacred mystical terrain, Sri Yamuna-
devi flows freely in love of Krsna, and Krsna’s devotees who religiously
bathe in her water float blissfully if not effortlessly on her devotional current
into the heart of liberated life. She is also known by the name Tapatior Ta-
pani, and thus she too sheds light on Gopila Krsna, as does this Upanisad.”

After accepting the sannydsa order, which is considered synonymous
with liberation, Sri Krsna Caitanya offered the following prayer to the Ya-

muna as he desired to enter Vrndavana:

cid-ananda-bhanob sadi nanda-sinob
para-prema-patri drava-brabma-gatri
aghanan lavitri jagat-ksema-dbatri

pavitri-kriyan no vapur mitra-putri

O daughter of the sun, although you have appeared in the

form of water, you are most dear to the son of Nanda, who is

13. See SB 6.6.41, 9.22.4. Tap, the verbal root of tipani, means “to illuminate.”
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the spiritual sun. You dispel the sins of all sinners. Please pu-

rify this mortal body (Cc. 2.3.28)."*

Yamuna-devi is a manifestation of Krsna’s szkti-tattva, the fountainhead of
which is Sri Ridhi. Thus the “great daughter of the sun” is ultimately
identified with Radharani. It is Sri Radha who more than anyone illumines
the path to love of Krsna. Therefore, in the final analysis the words brbad-
bbanavi (svaba) point to Radharani, who is commonly known as Varsa-
bhanavi-devi. One who gets her favor conquers Krsna, making liberation
seem insignificant, if even desirable.

Radha’s father’s name is Vrsabhanu, and the name Varsabhanavi means
“daughter of Vrsabhanu.” Radha is also known as Vrsabhianu-nandini,
“she who gives joy to Vrsabhanu.” Bhanu indicates the sun, and v7s2 means
“the greatest” or “best of its kind.” Brahman is the greatest sun, and thus
Ridha is the joy of the brightest sun (Brahman/Krsna). Vrsa also means
“bull.” The bull is the symbol of dharma (righteousness). Thus Radha is
the joy (blidini-sakti) of the brightest dharma—the prema-dbarma of Sri
Caitanya.

Because Radha was born at the rising of the constellation known as
Radha, she was also appropriately named after it. Radha appeared in Vra-
jabhtimi in the year that followed Krsna’s birth and under the stellar influ-
ence that marks the happiest day in his astrological chart. The name Ra-
dhai also indicates worship (#ridband). She is the best worshiper of Krsna."”
While she is the Supreme Goddess, she is at the same time the supreme
example of devotion to God. She personifies the highest expression of
self-sacrifice, which is synonymous with svzhi. Radha also personifies
the blidini-sakti, the potency of Krsna that gives joy. Similarly, true self-
sacrifice is joy. Thus Radha is further identified with sv#ba. Understanding
svdhd in this way while chanting the Gopila mantra deepens the devotee’s
identification with Radharani and the hlidini-sakti.

14. Caitanya-candrodaya-naitaka 5.35.
15. SB 10.30.28.
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14. AT TS| e
TSRO | TAad o SRR Il 198

bhaktir asya bbajanam | tad ibamutropadbi-nairdsyendmusmin

manab-kalpanam | etad eva ca naiskarnyam | |

bbaktih — devotion; asya — his; bhajanam — worship; tat — that; tha —
here in this world; amutra — in the next world; upddhi — desires; nairdsy-
ena — by the eradication; amusmin — in him; manab-kalpanam — absorb-
ing the mental faculties; etatr — this; eva — emphatically; cv — and;

naiskarmyam — salvation, freedom from the bondage of actions.

Devotion is worship of him. Such worship consists of absorbing the
mental faculties in him without desiring anything in this life or the
next. This worship verily is salvation, or freedom from the bondage

of one’s actions.

Here Brahma answers the sages’ third question, found in verse 7. How
does one worship Krsna? One worships through devotion, which is briefly
defined here in terms of its marginal characteristics (tatastha-laksana) and
primary characteristics (svariipa-laksana). The marginal characteristics of
unalloyed bhakti (Suddba-bbakti) are threefold. Suddba-bhakti is devoid of
any innate tendency to act for a purpose other than bbakti itself, and it is
not encumbered by a desire for jiigna or karma. In defining suddba-bhakti,
Sri Riipa Gosvami says, anyibhilasiti-sinyan jiina-karmidy-anivytam.
Anyabbilasita-sinyam means that suddha-bhakti is devoid of extraneous en-
deavor, and the words jizana-karmddy-anivrtam explain that suddba-bbakti
is not fettered (a#ndvrtam) by a desire for material acquisition (karma) or

liberation (jiiana).' Here in Gopila-tapani, Brahma speaks of these mar-

16. Unfettered by karma also means not thinking that one’s bhakti will be hampered if one
forgoes mandatory (nitya) and occasional (naimittaka) acts enjoined in dharma-sistra. It also
means not thinking that performing such acts will enhance one’s bhakti.

28



ginal symptoms of pure devotion when he says that it is devoid of desire
for anything in this life or the next.

Rupa Gosvami says further, anukilyena krspinusilanam: “The primary
symptom of pure devotion is the ongoing culture of Krsna consciousness
(krsnanusilanam) that is exercised in a manner favorable (dnukilyena) to
him.” Brahma speaks of bbakti’s primary symptom when he says that it in-
volves absorbing one’s mind in Krsna. Absorbing one’s mind in Krsna im-
plies that one must identify with his will and act in accordance with it.
Both action and emotion are involved. Sanskrit verbal roots imply both of
these as well, and thus the word anusilanam indicates the culture of exter-
nal practices (sédhana-bhakti) and the spiritual emotions they awaken
(bhiava-bhakti). Practice leads to spiritual emotion—the flowering stage of
love—which in turn matures into the full fruit of love of God (prema-
bbakti), the final stage of suddba-bhakti.

All three of these divisions of suddba-bhakti are further divided into orien-
tations of reverence (vaidhi) and intimacy (rdginuga). Rupa Gosvami identi-
fies the two kinds of devotional service in practice as vaidhi-sddbana and
raganugd-sidbana. Vaidhi-sidbana is the culture of pure devotion that is gov-
erned by the intellect—that is, the motivation to act comes from scriptural
injunctions or logic in support of bhakti. Its limitation is that its culture cul-
minates in a reverential type of love for God. Riganuga-sidbana, on the oth-
er hand, is governed by emotion. It s the culture of devotion inspired by the
love exhibited by Krsna’s eternal associates in his Vraja /ili. The culture of
riganugd-sidbana culminates in intimate, confidential love of God.

Although it is necessary to absorb one’s mind in God in both of these divi-
sions, raganugd-sidhana is particularly concerned with smarana (meditation),
and it is thus this division of suddba-bhakti that is being indicated in this
verse. Here the word kalpanam implies the meditative visualization em-
ployed in advanced stages of riganugi-sadbana. This is underscored in the
first line of this verse by the words bbaktir asya bhajanam, “Devotion is wor-
ship of him.”

Prabodhinanda Sarasvati comments that Brahma’s conclusion that

worship of Krsna is devotion is clearly indicated by the use of the dative
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case in the principal Krsna mantra (krsniya, govindiya, gopi-jana-valla-
bbaya) as well as through the word sviha. The word sviba will be further
defined as self-surrender in the following verse. A word in the dative case
tells to or for whom something is done. Thus the mantra is saying, “I offer
myself in surrender 70 Krsna, to Govinda, to Gopi-jana-vallabha.”

Surrender is the stage on which the drama of bhakti is performed. It in-
volves not relying on our physical, mental, or intellectual faculties in and of
themselves but rather using them in giving support to the soul’s surrender.
Self-surrender is the underlying root of the tree of bhakti, whereas bbakti’s
branches are the various uses of our human faculties in the service of devo-
tion. The flowers that grow on these branches are the spiritual emotions
(bhiava), which then ripen into the fruit of pure love (Krsna prema).

The previous verse mentions that by chanting the Gopala mantra one
very quickly (manksu) attains freedom from karmic bondage. This result is
a by-product of the culture of pure devotion and raganuga-bhakti in par-
ticular.'” Although the ripened fruit of raginugai-bhakti is difficult to attain,
liberation comes about through the ongoing culture of devotion without
the practitioner’s consciously aspiring for it. Rupa Gosvami lists “making
small of liberation” (moksa-laghutd-krt) as one of the characteristics of sud-
dha-bhakti. Thus liberation is contained within pure devotion. In this verse
devotion is described as naiskarmya, which means “exemption from the
necessity to perform religious or worldly acts.”

Thus the bbakti of Gopdla-tipani is not a means to an end, upon attain-
ing which bhakti herself is abandoned. This Upanisad advocates bhakti for
bhakti’s sake. However, those who employ bhakti to attain nondevotional
liberation easily attain it by the grace of Bhakti-devi, who manifests a sattva-
guna form of herself (sattviki-bbakti) to assist them.

15.  HW q O Sg1 ISt
TS, 8 SEASSKTRA |

17. Whereas in vaidhi-bhakti devotional liberation is aspired for, in raginugd-bbakti such an
aspiration is considered an impediment to attaining priti, intimate spiritual love of Krsna.
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Tdtsag; W 3aH ad
TR SHTGSIERaT: 1941

krsnam tam viprd babudhd yajanti
govindam santam babudhdridbayanti |
gopi-jana-vallabbo bbuvanani dadbre

svahasrito jagad aijat suretdh ||

krsnam — to Krsna; tam — him; viprah — the brabmanas; babudhid — copi-
ously; yajanti — sacrifice; govindam — Govinda; santam — being; babudba
— in many ways; @rddbayanti — worship; gopi-jana-vallabbah — Gopi-
jana-vallabha; bhuvanini — the worlds; dadbre — has taken hold; sviha-
asritah — taking refuge in sviba; jagat — the universe; azjat — quickened;

suretdh — the virile semen.

The brabmanas have copiously sacrificed to that Krsna. They have
worshiped him as Govinda. He is Gopi-jana-vallabha, who has taken
hold of the planets. Taking shelter of svibd, he became the virile se-

men that quickened the universe.

As Brahma continues, he describes a gradation of worship that corresponds
to the mantra’s three names: Krsna, Govinda, and Gopi-jana-vallabha. In
so doing, he demonstrates how the scope of the mantra includes the en-
tirety of Krsna /ili, with each of the three names of God representing dif-
ferent entry points into that /4. Krsna is he whom the bridbmanas have as-
certained to be the Supreme God, and thus they worship him in the form
of the Deity. Prabodhananda Sarasvati understands the word yajanti con-
nected to the name Krsna in this verse to mean pijayanti, implying the
path of ritualistic worship (#rcana-marga), which is generally tempered
with reverence.

In contrast to the names Govinda and Gopi-jana-vallabha, the name
Krsna in the mantra corresponds more with love of Krsna experienced in

vaidhi-bbakti, a spiritual practice in which ritualistic worship (#rcana) is
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more prominent, leading to love of God tinged with reverence. Devotees
who aspire to serve Krsna in his /ilis in Dvaraka—where a stronger sense
of his majesty prevails—worship him through the s@dbana of vaidhi-bhakti.
They experience the mantra to be speaking primarily of Krsna, who is also
known for his Vraja /ilz, in which he is a cowherder (Govinda) and the lov-
er of the gopis (Gopi-jana-vallabha).

While the name Krsna is the least specific of the three names and per-
tains to all manifestations of his divine /i/4, the name Govinda refers only
to his Vraja /ili. There Govinda is the friend of the cows and one of the
cowherds himself. With his many friends he wanders throughout the for-
est herding Nanda’s cows. His cowherd friends are on an equal footing
with him. They know no distinction between his body and theirs, and thus
they never hesitate to embrace him or even climb on his shoulders. Those
who aspire for this ideal in rdginugi-bhakti experience the Gopala mantra
to be speaking primarily of Govinda, who is also known as Krsna and
Gopi-jana-vallabha."

In the second pada of this verse, the word driddbayanti is used in relation
to Govinda, as opposed to yajanti, which is used in relation to the name
Krsna in the first pada. Aradbayanti implies a worship that is superior to
that indicated by the word yajanti, again distinguishing the riga-mairga
from the path of vaidhi-bbakti. Visvanatha Cakravarti Thakura says that
while many brabmanas worship Krsna and follow the path of the sistras
(vaidhi-sadhana), many others follow the path of spontaneous love
(raganugd-sidhana), worshiping Govinda as the hero of Gokula, just as its
eternal residents do. Prabodhananda Sarasvati similarly suggests that the
word viprah in relation to the word drddhayanti means, “those bribmanas
who have attained the taste of passion, or 7iga.”

Govinda also means one who gives joy to the gopas and gopis, such as
his father and mother, Nanda and Yasoda. They worship him in paren-

tal love, and those who follow in their footsteps will see the names

18. Other than the priya-narma-sakhds, Govinda’s friends do not directly participate in his
pastimes as the lover of the gopis.
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Krsna and Gopi-jana-vallabha in the Gopala mantra as aspects of their
Govinda.™

The name Gopi-jana-vallabha means “the lover of the gopis.” Brahma
says that Gopi-jana-vallabha is the one who has taken hold of the planets.
By this he means that in this form God has bestowed his mercy on the uni-
verse. Sri Caitanya Mahaprabhu is this same Gopi-jana-vallabha. He is
Krsna, the lover of the gopis, aspiring to experience the love of his principal
gopi, Radha. His name is Visvambhara, maintainer of the universe. He
nourishes the universe with the distribution of extraordinary love of God,
unnatojjvala-rasa-sva-bhakti-sriyam. One who comes in connection with
his lineage, the Gaudiya Vaisnava sampradiya, and thus worships Govinda
and Gopi-jana-vallabha in the guru-parampara, receives the full measure
of divine mercy.

Sri Caitanya, while representing all the four spiritual sentiments of Vraja
bbakti—subservient, fraternal, parental, and conjugal love—is Krsna in
search of the highest reach of Radha’s love for him. The experiences of all
three other spiritual sentiments of Vraja are present in the sentiment of con-
jugal love. Those who aspire for this spiritual sentiment in Krsna’s Vraja /ili
understand the names Krsna and Govinda in the Gopila mansra to be as-
pects of Gopi-jana-vallabha. Sri Caitanya Mahaprabhu himself chanted the
ten-syllable Gopala mantra, klinm gopi-jana-vallabbiya sviba, rather than the
full eighteen-syllable Gopila mantra given here in Gopala-tipani. Thus it is
to be understood that the names Krsna and Govinda in the mantra are not
absolutely necessary for those who aspire for conjugal love of Radha-Krsna.

Brahma concludes this verse by refining his definition of the word
svaha. He whom Krsna has taken shelter of is his devotee (gri Guru). The
devotee is the shelter (@s7aya) of a particular sentiment of divine love. He is
the embodiment of that love and thus the role model for those who aspire

for it. He is its shelter, and that love is a particular manifestation of Krsna’s

19. The fact that Krsna is the lover of the gopis is known to those in parental love and secretly
approved by them. However, they do not acknowledge it openly in order to facilitate the highest
sentment of unwedded love (parakiya).
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own nature, his svaripa-sakti. Krsna places himself in his devotee through
his svaripa-sakti and is thereby purchased by him. The guru is such a devo-
tee, the embodiment of self-surrender. Through his agent in whom he has
taken shelter, Krsna becomes the “virile semen that quickens the uni-
verse.” Prabodhananda Sarasvati says this means that “by the intensity of
his love he causes all the universes to be helplessly overcome by trem-
bling and other ecstatic symptoms.” Such symptoms were exhibited by Sri
Caitanya in his dearya-lild, his pastime of teaching the path of riga-bhakti

by his own example.

16. aqﬁ@aﬁ HEFT gferst
T S UFER S |
FOTEFIRIST Sfgaret
st gEde! it negi

vayur yathaiko bhuvanam pravisto
Janye janye paiica-viipo babbitva |
krsnas tathaiko pi jagad-dbitartham

Sabdendsau paiicapado vibbati | | iti |

viayuh — the air; yathd — as; ekah — one; bhuvanan — the world; pravistah
— entered; janye janye — in each body or manifestation of the creation; pa-
iica-riipah — five-formed; babbitva — becomes; krspah — Krsna; tathi —
so too; ekah — one; api — even though; jagat — [of] the universe; hita-
artham — for the welfare; sabdena — by the sound; asaun — that; pasica-padab

— five-sectioned; vibhati — illumines; iti — so it is said.
Just as the air enters into the universe and takes five forms in each
body, so too does Krsna, though one, take this five-sectioned form of

sound for the welfare of the world.

Brahma further stresses that the mantra, although fivefold, represents one

entity, Parabrahman. Thus he gives an example: air is essentially one sub-
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stance but expresses itself in five forms within the material body to facili-
tate bodily functions.” Similarly, Parabrahman is essentially one entity,
yet for the welfare of the world manifests in a fivefold way to give spiritual

life to the world’s inhabitants.

17. B | U WA
TforaERacTaon et 19l

te bocub | updsanam etasya pavamditmano

govindasyakhiladbaripo brithiti | |
te ha — they; dcub — said; updasanam — worship; etasya — his; paramiditma-
nah — of the Supreme Soul; govindasya — of Govinda; akbila-adbarinah

— of he who contains all; briihi — tell; iti — end of question.

The sages said: Tell us the means of worshiping (updsana) the Su-

preme Soul, Govinda, who contains everything.

Having heard about the nature of worship in the previous verse, the sages

now ask about the method of worship.

aaRacs Werfifa 1951

20. According to the yogic worldview, the life air is one substance, but within the body it ap-
pears fivefold as prina, apina, vyina, udina, and samana. See Gopala-tapani 2.79.
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tan wvdca | yat tasya pitham hairanydsta-paldasam ambujan: tad-antarilike
‘nalasra-yugam tadantaridy-arnikbila-bijam kysnaya nama iti bijarthant sa-
brabmanam ddbhiya | ananga-gayatrim yathivad vyalikbhya bhi-mandalant
Sila-vestitam krtvanga-visudeva-rukminy-idi-kha-saktindradi-vasudevadi-
parthadi-nidby-avitant yajet | sandbydsu pratipattibbir upacarais
tendsyakhilam bhavaty akbilan bhavatiti | |

tan — to them; wvica — he said; yat — what; tasya — his; pithan — seat;
bairanya — golden; asta-palisam — eight-petaled; ambujan — lotus; tad-
antardlike — in the whorl thereof; anala-asra-yugam — a six-pointed star
of two inverted triangles; fat-antard — in the center of which; ddi-
arndkhila-bijam — preceded by the foremost of seed mantras; krsnaya nama
iti — and the words krspdya namab; bijartham — the meaning of the seed
mantra; sa-brabmanam — with the [full] mantra; ddbiya — placing; ananga-
gayatrimt — the kdama-gayatri mantra; yathivat — properly; vyalikbya —
writing; bhii-mandalan — the orb of the earth; siila-vestitams — encircled
by tridents; krtvi — doing; ariiga — limb; vasudeva — Vasudeva; rukmini—
Rukmini; 4di — and so on; kha — the sky; sakti — the potencies; indradi
— gods like Indra; vasudevidi — Vasudeva and others; parthadi — Arjuna
and others; nidhi — treasures; dvitan: — covered; yajet — should worship;
sandhydsu — in the [three] junctures of the day; pratipattibhih — signifying
surrender; wupacaraib — with offerings; tena — with that; asya — his;

akhbilam — boundless; bhavati — becomes; iti — thus.

Brahma replied: One should sacrifice (yajet) to the seat (pithamn) [of
the mantra] (i.e., the yantra), which should be made according to the
following specifications: It should have the shape of a golden lotus
flower with eight petals, within which should be a six-pointed star
made of two inverted triangles. At the center of this star, the mantra
kysnaya namahb should be written, preceded by the foremost of all
seeds (i.e. kliriz). One should also write the mantra that gives the root
meaning of the seed (i.e., the eighteen-syllable mantra) and then in

the proper place the kdma-gayatri. One should then surround the en-
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tire field on which the yanira has been drawn with protective tridents,
and so on. In the spaces between the petals, the various other expan-
sions, deities, and energies are to be worshiped in the gvarana-pija,
starting with the bodily limbs, then followed by Vasudeva, Rukmini,
the energies of the sky, Indra, his parents, Vasudeva, his friends like
Arjuna, and so on. By making appropriate offerings signifying surren-
der [to this yantra] at the three junctures of the day, the mantra will
bestow upon the worshiper boundless rewards; it will bestow bound-

less rewards.

This text gives a brief description of the Gopala yantra—the worshipable,
mystical diagram corresponding to the mantra. It is recommended that
one imprint this yantra on a gold or copper plate and consecrate it for wor-
ship. All the commentaries on this verse follow Vi§vesvara Tirtha, who has
given a detailed description of how to establish this yantra.

The conviction that sounds have corresponding forms or that sound
creates form is not exclusive to mystics. In the field of cymatics, the study
of the interrelationship between energy and matter, it has been demon-
strated that sounds can be seen. Hans Jenny, a Swiss doctor and author of
Cymatics: The Structure and Dynamics of Waves and Vibrations, invented the
tonoscope about which he says, “The tonoscope was constructed to make
the human voice visible without any electronic apparatus as an intermedi-
ate. This yielded the amazing possibility of being able to see the physical
image of the vowel, tone, or song a human being produced directly. Not
only could you hear a melody—you could see it.” By precisely controlling
the rate of vibration, which was not possible without the tonoscope, Jenny
attained identical results in repeated experiments. Relative to the yantra
and sacred sound, further experiments showed that when the syllable O
was intoned, the image produced was a circle filled with concentric squares
and triangles, closely resembling a yantra.

A yantra corresponding with a particular sacred sound, such as the
Gopila mantra, is thus a geometric diagram somewhat analogous to a

blueprint that forms the basis of a plane of spiritual experience, in this case
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the realm of Gopala Krsna. This sacred realm has sometimes been de-
scribed as a hexagonal figure. For example, in S7i Brabma-smihitd §.3 we

find the following verse:

The center of the divine lotus is Krsna’s residence. It is pre-
sided over by purusa (Krsna) and prakrti (Radha) and mapped
as a hexagonal mystic symbol in which the eighteen-syllable
mantra is manifest in six divisions together with the kdma-
bija. The self-effulgent Krsna stands like a diamond in the
lotus’s central pivot. He is the reservoir of rasa, the greatest

bliss, the joy of love.

Before entering such a sacred realm, the spiritual practitioner becomes ac-
quainted with its blueprint (yantra) or an approximation of that realm in
the form of an altar on which the Deity of the muantra is installed. The
spiritual practice of meditating on the yantra or altar of the Deity is what
Brahma advocates in this verse in response to the spirit of the sages’ inqui-
ry in verse 17.

In their inquiry, the sages use the word updsana, which implies arcana. As
mentioned earlier, arcana is more closely related to vaidbi-bbakti than
raganugd-bbakti. However, Rupa Gosvami recommends a refined standard
of arcana intended to nourish one’s culture of riga-bhakti* Indeed, Sri
Ripa and his contemporaries established Deities of Radha-Krsna and en-
gaged their followers in arcana. While they themselves were engaged in
bhava-sevd of the Deity and thus were involved in direct service unobstruct-
ed by the medium of ritual, they simultaneously established standards of
ritualistic worship for beginners on the raga-mairga.

When such devotees initiated into the chanting of the Gopala mantra
engage in ritualistic temple worship of the Deity of Krsna (#rci-vigraba),
such worship serves as an aid to the internal visualization of Krsna /i/.

The ritual of drati, for example, is performed at specific times that roughly

21. Bbakti-rasamyta-sindhu 1.2.296.
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correspond with the daily /iis of Krsna in Vraja. Attending the early
morning drati of the Radha-Krsna Deities, devotees offer various items
and sing songs that correspond to the /ilds of Radha and Krsna taking place
simultaneously in the invisible world of Goloka. Although the /il itself is
spontaneous and ever flowing on the waves of spiritual emotion (bhiva),
those in whose hearts this flow has not begun envision the 4rati ritual as a
single frame—a still picture—in the entire motion picture of the /il4. Jiva
Gosvami has termed this still-picture meditation mantra-mayi updsand,
which eventually gives way to svarasiki, or spontaneous visualization of the
free flow of Krsna’s divine play. Thus arcana can serve as a medium to di-
rect service. From arcana one can develop eligibility for bbajana, the cul-
ture of inner life in pursuit of entering the /ili of Krsna. Here Brahma rec-

ommends this approach to the sages.
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tad iba slokd bhavanti

eko vasi sarvagab kysna idya

eko ’pi san babudha yo vibhiti |
tam pithagant ye ‘nuyajanti dbirds

tesam sukbam sasvatam netaresam | |

tat — so; iha — in this connection; slokdh — verses; bhavanti — are; ekah
— one; vasi — controller; sarvagah — all-pervading; krspah — Krsna;
idyab — worshipable; ekab — one; api — though; san — being; babudhi —
in many forms; yab — whoj; vibhati — appears; tarm — him; pithagam —
upon his throne; ye — those who; anuyajanti — worship constantly; dbirih
— sages; tesant — their; sukbarns — happiness; s@svatar — permanent; na

— not; itaresam — of others.
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In this connection, there are a number of verses:

The one, all-pervading controller is the worshipable Krsna. Although
one, he appears in multiple forms. Those sages who constantly wor-
ship him seated upon his throne attain permanent happiness, and not

others.

"This next group of verses (19—24) continues the discussion of arcana. Here
Brahma says that he will cite several verses concerning the worship of
Parabrahman in the form of the five-sectioned mantra,”* implying that the
verses represent his own experience, as no particular scripture is cited.
However, Brahma’s verses, while original, are based on those found in the
Vedas and in some cases are only slightly different from well-known Upani-
sadic statements about the Parabrahman.

In this verse, Krsna is described as simultaneously one and many. He is
one in that he is nondual consciousness and thus devoid of any internal or
external distinctions.”” He is not constituted of parts that are different
from him. His form is nondifferent from himself, and thus there is no in-
ternal difference (svagata-bheda) in him. Nor is Krsna different in sub-
stance from his avataras, who are all of the same tattva. Difference be-
tween objects of the same class is called sajitiya-bbeda in the language of
Vedanta. If he were different from his gvatdras, he would suffer from
sajatiya-bbeda and thus not be nondual in the Vedantic sense. This is not
the case with Krsna.

However, one may ask, “Is Krsna not different from his #4y4 and the
individual souls (jfvas) who worship him?” Rephrased in Vedantic termi-
nology: “Is Krsna not subject to vijatiya-bbeda, or difference between one
class of objects and another?” According to Brahmi, the answer is no. As

fire is nondifferent from heat and light, Krsna is nondifferent from his

22. Variants of the mantra cited here in verse 19 can be found in Katha Upanisad (2.2.12) and
Svetisvatara Upanisad (6.12).

23. S rimad-Bhagavatam (1.2.11) describes the absolute truth as nondual consciousness (zdva-
ya-jiiana-tattva). Much of the Gaudiya understanding of the fattva of the Bhigavatam is based on
this verse.
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miyd and the individual souls, both of whom are dependent on him. In the
sense that there is no difference between the energetic and the energy it
generates, there is no difference between Krsna and his szkti.

This is the metaphysical truth of the nature of the Parabrahman, who
nonetheless expresses himself in apparent difference for the sake of his /i/.
Thus when scripture speaks of the Parabrahman, it speaks of the incon-
ceivable: concomitant difference within nondifference. Sri Jiva Gosvami
has termed this metaphysic acintya-bhedibbeda-tattva. While essentially
one, Krsna is at the same time all-pervading. He is thus beyond time and
space, and controls both of them and everything else within their jurisdic-
tion. Although Krsna is one, by his inconceivable powers he appears as
many. In addition to his appearance in the world in the form of the five-
sectioned Gopala mantra, he appears in many other forms, such as his nu-
merous expansions during the rdsa-/ili and the brabma-vimobana-lila.

Whereas those who worship him attain permanent happiness, those
whose worship is focused on things within time and space cannot attain
enduring joy, for such things are here today and gone tomorrow. Because
they are impermanent, they cannot be worshiped in the true sense of giv-
ing one’s self to them entirely and thus realizing a dynamic union with
them. Something that is unable to free one from the limitations of time
and space cannot bring enduring happiness.

Prabodhinanda Sarasvati comments that the word “one” in this verse
indicates that Krsna is svayarm bhagavan: he is without equal or superior. *+
He cites the statement of S rimad-Bbagavatam (3.2.21), “He is the Lord of
the three worlds, who is neither equaled nor excelled.” Thus Krsna is also
the controller (vasi). The adjective “all-pervading” (sarvagah) in this verse
further confirms this assertion.

Brahma stresses that sober, discriminating people (dhira) have reached
this conclusion about Krsna. He is not alone in his opinion but is joined by

sages like Sukadeva, the narrator of S rimad-Bhagavatam, and all those in

24. Svayam = original = God. One who is svayam is the singular source of many expressions
of God.
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the Bhagavatam that Sukadeva mentions who accept Krsna as their isza-
devatd (worshipful Deity). This list includes all the principal inquirers and
those who answer their inquiries.” Because Krsna is their ista-devatd, they
experience a joy unknown even to those great devotees who worship
Narayana. This is the implication of the words sukban sisvatan netaresam
in this verse. Use of the word sukba as opposed to ananda refers to tran-
scendental humanlike happiness, which is possible only in relation to

Krsna, not Narayana.
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nityo nityandn cetanas cetandindm
eko babiinan yo vidadhati kamain |
tam pitha-gant ye 'nubbavanti dbirds

tesam siddbib sasvati netavesam | |

nityah — eternal being; nityanam — of eternal beings; cetanabh — conscious
being; cetandnim — of conscious beings; ekah — one; bahiinint — of many;
yah — who; vidadhati — tulfills; kamain — desires; tam — him; pithagam
— upon his throne; ye — those who; anubbavanti — worship; dbiriah —
sages; tesim — their; siddhib— success; sasvati — permanent; 74 — not;

itaresam — of others.

There is but a single eternal being among all eternal beings, a single
conscious entity among all conscious entities, only one who fulfills the
desires of the many. Those sages who constantly worship him seated

upon his throne attain everlasting perfection, and not others.

25. Pariksit and Sukadeva, Vyasa and Narada, Saunaka and Siita Gosvami, Maitreya and
Uddhava, and so on.
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Prabodhinanda Sarasvati cites Srimad-Bhigavatam 10.14.57 as an expla-
nation of the first two lines of this verse. This Bhigavatam verse is one of
the prayers spoken by Brahma in praise of Krsna after the cowherd Krsna
revealed his godhood during the brabma-vimobana-lili. At that time Brah-
ma said, “Everything has an essential value; the value of that value is
Krsna. Just try to describe something other than him.” In the same way,
Brahma says here that it is only because Krsna is eternal that individual
souls can experience eternity; because he is consciousness that individual
souls are also consciousness.

The one singular eternal (nityah) is the source of eternity for the many
eternals (nityandm). Similarly, this singular consciousness is the source of
the consciousness in the many who are conscious. It is significant that a
plurality of eternals is mentioned in this verse. The plurality of individual
souls is not merely an illusory perception but an eternal fact.

Sri Prabodhananda poses the following question while explaining the
second half of this verse: “There are unlimited numbers of worshipers.
Will Krsna’s relations with them be limited by his oneness mentioned in
the previous verse?” The answer given: “He is the one who fulfills the de-
sires of many.” Thus his being essentially one does not inhibit him from
the unlimited reciprocation required to satisty all souls in terms of their
desire for prema, or perfection in love of God. In his Brhad-bhigavatimyta
(2.6.211-12), Sanatina Gosvami says that each of Krsna’s eternal cow-
herds feels that Krsna loves him the most and that it is indeed wonderful
that each of them is correct. All souls can attain everlasting perfection

through devotion to him.
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etad dbi visnob paraman padan ye
nityodyuktih saviryajante na kamain |
tesdm asau gopa-viipah prayatnat

prakdsayed atma-padan tadaiva | |

etat hi — this certainly; visnoh — of Visnu; paraman — supreme; padamn:
— situation; ye — those who; nitya-udyuktih — making a constant effort;
santyajante — worship; na — not; kiman — desires; tesam — of them; asau
— that; gopa-riipah — in the form of a cowherd; prayatnit — taking care;
prakdisayet — reveals; dtma-padam — his own abode; tadi — then; eva —

most assuredly.

To those who are constantly engaged in worshiping this supreme
abode of Visnu rather than their material desires, he immediately ap-
pears in the form of a cowherd boy and carefully reveals his own abode

(atma-padam) at that very time.

The worshipable altar of the Gopila mantra introduced in text 18 (pitha/
yantra) is further described in this verse as the “supreme abode of Visnu”
(visnob paramant padam). The highest plane of consciousness is God con-
sciousness, and within that plane Krsna consciousness is superlative.
While Krsna appears as a cowherd, he is actually God (Visnu), and it is be-
cause he is God that his humanlike /7/4 is so sweet and attractive.

Krsna’s carefree play, which is aloof from involvement with the materi-
al world, is perhaps the best evidence of his supremacy. In order to play,
one must have power. He who plays the most has the most freedom and
power. In Sri Gitopanisad Krsna says that he sustains the entire universe by
a mere portion of himself. This portion (ekdirsa) is Visnu.”® While Visnu
has some involvement in the material world as its maintainer, Govinda is
that manifestation of God who, lost in divine play with his devotes, has

forgotten about his godhood. Srimad-Bhigavatam (10.33.39) advises its

26. See Swami Tripurari, Bhagavad-gitd, 355-56.
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readers to note that while Krsna appears to dance with unmarried milk-
maids as if he were an ordinary human, he is Visnu (God). It teaches that
those who listen with firm faith to descriptions of Krsna’s conjugal love af-
fairs attain a state of devotion that frees them from material conditioning
and establishes them in transcendental love of God.

The stage of constant worship referred to in this verse corresponds to the
stage of firm faith (mésthd). Ardently listening to descriptions of Krsna /ili
from the lips of realized souls and worshiping Krsna under their guidance
begets revelation of Gopila Krsna and his abode. Such revelation is possi-
ble in the stage of uninterrupted spiritual practice, even before one attains
spiritual perfection. Krsna reveals himself in this way to help the spiritual
practitioner advance systematically in terms of a specific spiritual focus.?’

Here Gopaila-tapani is also saying that ajita-ruci raganuga-bhakti appro-
priately supported by the limbs of vaidhi-bhakti—such as hearing, chant-
ing, remembering, and worshiping the Deity—results in revelation of
Gopala Krsna and his abode and thereby eligibility for rdganugi proper
Gata-ruci raganugd-bhakti). The mature culture of rdganugd-bhakti in-
volves living meditatively in Krsna’s abode. Jiva Gosvami renders the
words dtma-padam in this verse as “his own abode.”

Sri Baladeva Vidyibhiisana has cited this verse in his Govinda-bhisya
(4-3.16) to corroborate the Brabma-siitras’ conclusion that upon passing at
death, devotees who are very dear to God go directly to his abode. They
do not have to take the gradual course via the ativabika deities, nor do they
need to be concerned with passing at an auspicious time.”® This, however,
does not entirely apply to those following the path of raganuga-bhakti, al-
though their position is hardly less exalted. They take birth in the earthly
manifestation of Krsna’s /ili, where they cultivate further developments of
Krsna prema in the association of Krsna’s eternal associates before enter-

ing Krsna’s abode along with him when he leaves the world.*

27. Narada Muni is an example of this in vaidbi-mirga. See SB 1.6.16-18.
28. See Swami Tripurari, Bhagavad-gitd, 278-81.
29. Sneba, pranaya, mina, raga, anuraga, bhiva, mahibhiva.
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y0 vai brabmanam vidadbati pirvam
yo vidyds tasmai gopayati sma kysnab |
tam ba devam atma-buddbi-prakdsam

mumitksur vai saranam anuorajeta | |

yah vai— he who; brabmanam — Brahma; vidadhati — ordained, created;
piirvam — previously; yah — who; vidyds — knowledge; tasmai — to him;
gopayati sma — entrusted; krspah — Krsna; tanr — him; ha — certainly; de-
vam — divine being; dtma-buddbi-prakaisam — the revealer of self-under-
standing; mumuksub — the seeker of liberation; vai — definitely; saranam

— refuge; anuvrajeta — should take.

He who at the beginning of the creation brought Brahma into being
and then entrusted him with all knowledge is Krsna. One seeking lib-
eration should take refuge in that divine being who is the revealer of

the spiritual intelligence by which one knows the self.*

The knowledge entrusted to Brahma is the eighteen-syllable (five-sec-
tioned) Gopala mantra, from which he derived all material and spiritual
knowledge—the knowledge of both creation and emancipation in love of
God. Thus Krsna, who is nondifferent from the mantra, is described in this
verse as both the creator of Brahma and his deliverer as well. The spiritual
intelligence (4tma-buddhi) mentioned here also refers to the Gopala mantra.
It is from this mantra that Brahma acquired his spiritual insight, and thus
Brahma appropriately portrays himself as the spiritual aspirant and Krsna as

he who is permanently situated in transcendence, the giver of the mantra.

30. This verse is based on Svetisvatara Upanisad 6.18.
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ontkdrendntaritam ye japanti
govindasya paiica-padan manum |
tesam asau davsayed atma-ripant

tasman mumuksur abbyasen nitya-santyai | |

omtkdrena — by omikara; antaritam — prefaced and followed; ye — those
who; japanti — chant; govindasya — of Govinda; paiica-padan — five-part;
manum — mantra; tesam — theirs; asan — he; darsayet — will show; dtma-
ripam — his own form; tasmit — therefore; mumuksub — the seeker of

liberation; abhyaset — should practice; nitya-sintyai — for eternal peace.

To those who chant this five-sectioned Govinda mantra preceded and
followed by orizkara he shows his personal form. Therefore, anyone
who seeks liberation should constantly repeat this mantra to gain

eternal peace.

Prabodhananda Sarasvati comments that by prefacing the chanting of the
Gopila mantra with pranava ontkira, one achieves the same result as that
of performing the elaborate ritual of establishing the Gopala yantra. He
also points out that this verse makes it clear that one need not attain the
qualifications of a Brahma to derive benefit from this mantra. Its efficacy is
open to anyone who chants or meditates upon it after having received it

from an appropriate spiritual lineage.
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etasmad anye paiica-padad abbitvan
govindasya manavo manavanan: |
dasarnadyds te ’pi saiikrandanidyair

abbyasyante bbitti-kamair yathavat | |

etasmat — from this; anye — others; paiica-padat — five-part mantra; abbii-
van — have come into being; govindasya — of Govinda; manavah — man-
tras; manavindm — of human beings; dasirnadyih — such as the one con-
taining ten syllables; re — they; api — also; sapkrandana-adyailh — by Indra
and others; abhyasyante — are practiced; bbiiti-kamaib — desiring worldly

power and opulence; yathavar — just as.

All other Govinda mantras used by humankind, such as that of ten syl-
lables, are derived from this five-part mantra. Meditation on it should
be practiced as was done by Indra and others who sought material

power and opulence.

"This verse further glorifies the eighteen-syllable Gopila mantra by stating
that it is the seed mantra from which all other Krsna mantras are derived.
The fact that all desires for opulence and material power can be fulfilled
from chanting this mantra speaks of its universality. The implication is
that Krsna should be approached regardless of one’s desire, be it for mate-
rial gain, liberation, or devotion.

The ten-syllable mzantra mentioned here is also prominent in the Gau-
diya lineage. Sri Caitanya himself was initiated with this mantra, as was
Gopa Kumara, the hero of Sanatana Gosvami’s Brbad-bhigavatimrta. In
the case of Sri Caitanya, the ten-syllable mantra, gopi-jana-vallabbdya svihi,
was considered sufficient because his personal spiritual ideal was clearly to
pursue the spiritual emotions (bhiva) of the gopis. Thus the names Krsna
and Govinda in the eighteen-syllable mzanra, which represent love in servi-
tude, friendship, or parenthood, were unnecessary for him.

Gopa Kumira, however, realized fraternal love of Krsna. There are two

possible explanations for this, the first being the simplest: while the name
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Gopi-jana-vallabha primarily represents romantic love of Krsna, one can
derive from it any of the four primary spiritual sentiments found in Vraja,
Krsna’s world of spiritual emotion. This is so because romantic love is ob-
jectively the most complete and includes all the excellences of the other
varieties of love within it.

The second explanation requires a brief discussion on the varieties of
fraternal love of Krsna, one of which involves the cowherds’ participation
in Krsna’s romantic affairs with the Vrndavana milkmaids. Among the
fraternal devotees of Krsna, four groups are mentioned by Riapa Go-
svami in his Bhakti-rasamyta-sindbu: subrt, sakba, priya-sakbd, and priya-
narma-sakba.

Those cowherds known as subyr serve Krsna in fraternity that is accent-
ed by paternal love. They are his well-wishing friends. Those whose love
is accented by servitude are known as sakhds. The cowherds whose love is
purely fraternal are known as priya-sakhais, dear friends of Krsna. The pri-
ya-narma-sakhbds are Krsna’s most intimate cowherd friends, and thus their
fraternal love is accented by sy7igidra-rati, the sentiment of romantic love.
They assist Krsna in his exploits with the gopis. They are the bearers of se-
cret messages that Gopi-jana-vallabha whispers into their ears—messages
of love intended for Radha. They also deliver messages from the gopis to
Krsna.

Rupa Gosvami gives the following example of the nature of the priya-

narma sakhas’ involvement in Krsna’s romantic life:

radha-sandesa-vrndam kathayati subalah pasya kysnasya karne
Syama-kandarpa-lekban nibbytam

upabaraty ujjvalah pani-padme |

pali-tambilam dsye vitarati caturah kokilo mitrdhni dhatte
tara-dameti narma-pranayi-sabacards

tanvi tanvanti sevam | |

Just look at Subala whispering all of Radharani’s messages in

Krsna’s ear. And Ujjvala brings Syimé—devi’s love letters and
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secretly places them in his lotus hand. Catura places Pali-
devi’s tambiila in Krsna’s mouth, and Kokila places the gar-
lands made by Tara-devi on his head. O thin-waisted one,

this is how the priya-narma sakbds render service to Krsna

(Brs. 3.2.44).

This verse implies that each of the gopas mentioned has taken shelter of a
gopi group leader (yithesvari). Similarly, Sri Govinda-lilimyrta describes
how each of the principal priya-narma sakbds dedicates his forest bower at
Syima-kunda to a particular gopi: Subala’s Subalanandada is dedicated to
Radha; Madhumangala’s Madhumangala-sanda is dedicated to Lalita; Ujj-
vala’s Ujjvalanandada is dedicated toVisakha, and so on.

Thus although these cowherds are immersed in sakhya bhiva, their fra-
ternal love is mixed with conjugal love like that of a sakhi. Therefore, their
bhava is sometimes referred to as sakbi bhava because they are involved in
Krsna’s romantic life.

Brbad-bbigavatamyta, while never directly stating that Gopa Kumara
loves Krsna as a priya-narma-sakha, leaves room for reaching this conclu-
sion, harmonizing in a charming fashion the fact that Gopa Kumara’s
mantra was the ten-syllable Gopala mantra, although it could just as well
have been the astidasiksara Gopala mantra of Gopala-tapani.’' Gopa
Kumara attained perfection in fraternal love of Krsna through the dbyina
of his Gopala mantra and the chanting of Krsna’s holy names. In accor-
dance with the method of Gaudiya practice, as Gopa Kumira developed a
liking for a particular spiritual sentiment, he sang names of Krsna relative

to that sentiment, names that would nourish it. In Brbad-bhigavatimyta

(2.4.7) he sings:

31. Although Gopa Kumara (known as Svariipa in his spiritual body) is identified with the
family of Sridima, a priya-sakhi, this does not preclude his being a priya-narma-sakha. Vidagdha,
another priya-narma-sakbd, is a member of Sudama’s family, and Sudama is a priya-sakba. More-
over, Svariipa is closely associated with Radharani, taking her orders with great delight. See
Brhad-bbagavatamyta 2.7.9-11.
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Sri-kysna gopala hare mukundn
govinda he nanda-kisora krsna
ba sri-yasodi-tanaya prasida

Sri-ballavi-jivana radbikesa

O Sri Krsna, Gopila, Hari, Mukunda! Govinda! O Nanda-
kisora! Krsna! O darling son of Sri Yasods, please show me

your favor! O life of the divine cowherd girls! O Lord of
Radhika!

The names éri—ballavi—jivana and Radhikesa speak of Krsna’s romantic life
and thus indicate Gopa Kumara’s acquaintance with and affection for it.
Furthermore, throughout Brhad-bhigavatimrta Gopa Kumara’s Deity,
the Deity of his mantra, is identified not just as Gopala, but Madana Gopa-

la, “romantic Gopala.”
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yad etasya svariaparthan vicd vedayeti te papracchub |
tad u bovica | brabma-savanam carato me dhyitab stutab
paramab paravdhante so "budbyata |

gopa-veso me purusab purastid dvirbabbitva | |

yad — because; etasya — his; svaripa-arthan — the essential form; vaci —
with words; vedaya — please reveal; iti — thus; te — they; papracchub —
asked; tat « hovica — he then said; brabma-savanam — the Brahma sacri-
fice; caratab — performing; me — me; dbyitab — meditated; stutah
— praised; paramab — supreme; pardrdbante — at the end of my long
night; sub — he; abudbyata — awoke; gopa-vesah — dressed as a cowherd;

me — me; purisah — person; purastat — before; dvirbabbiiva — appeared.
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The sages then said: Please reveal in words the essential meaning of

this mantra.

Brahma replied: As I performed the brabma-savana, I meditated and
praised that Supreme Person who awoke [from his yoga-nidrdi] at the
end of my long night. That Supreme Person appeared before me in

the dress of a cowherd boy.

The sages were amazed to hear Brahma recite verses 19—24, which further
reveal the glory of the Gopala mantra. Here they ask Brahma to say some-
thing more about the mantra’s essential meaning. In this and the next two
verses, Brahma relates some details about his experience of Gopila Krsna
as the Supreme Godhead and his initiation into the chanting of the eigh-
teen-syllable 7antra. According to the principal commentators, Brahma’s
performance of brabma-savana refers to the passing of the first half of his
life in meditation and prayer, the result of which was that Narayana be-
came sympathetic to Brahma and thus began to instruct him.*> A version
of Narayana’s instruction to Brahma is related later in Gopala-tapani,
where it makes up the greater balance of the parva-tapani.

As a result of Narayana’s instruction, Brahma realized that Gopala
Krsna is the supreme form of Godhead, one with yet simultaneously supe-
rior in transcendental excellence to his form as Narayana. As is clear from
the verse under discussion, at that time Krsna appeared before him in the
dress of a cowherd (gopa-vesah). Thus Krsna first appeared before Brahma
in the form of Narayana and then again in his original form as Gopala
Krsna. As mentioned in the following verse, Krsna then gave Brahma the
eighteen-syllable 7zantra and disappeared only to reappear later and ex-
plain the significance of the mantra with regard to creation.

Other than Gopala-tipani, Srimad-Bhigavatam and Svi Brabma-sanibiti

also relate with some variation the brabma-savana and Brahma’s subsequent

32. Brabma-savanam is interpreted by most commentators as brabma-samaya, “the time of
Brahma,” or the first half of Brahma’s life (Cf. SB 3.11.34-30). Savanam as samaya (time) is also
found in SB 8.16.48.
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revelation of Gopala Krsna. In the S rimad-Bhigavatam’s narration of the
brabma-savana, it is not obvious that Krsna himself appeared before Brah-
ma. Therein it is described that the four-headed Brahma searched in all di-
rections for his source and while earnestly searching heard the Sanskrit syl-
lables t2 and pa. He understood this sound to be a divine instruction in
answer to his searching, and thus he engaged himself in tapa, penance.”” Af-
ter some time, God appeared before him in a four-handed form and re-
vealed his abode. The description of the abode of God (tasmai sva-lokan:
bhagavin sabbajitab)’* and his form (kiritinam kundalinant catur-bhujam
pitdamisukan: vaksasi laksitanm sriya)® indicates that it was Narayana who ap-
peared before Brahma. However, following this incident Brahma asks,
“Please inform me how, in spite of your transcendental form, you assume
an ordinary form, although you have no such form at all” (SB 2.9.30).
While Narayana’s four-handed form is overtly transcendental, Krsna’s
two-handed form appears humanlike. It seems from Brahma’s question
that Krsna had already appeared to Brahma in his humanlike form dressed
as a cowherd and at this point he shook hands with Brahma (prita-manah
kare sprsan).’® It is not customary for Narayana, who is worshiped in rever-
ential love, to shake hands with his devotees as one would with a friend,
which is how Brahma described this incident, ydvar sakba sakbyur ivesa te
krtab: “You have shaken hands with me just as a friend does with a friend.””’
Following this, Krsna also told Brahmi, “All of me—my eternal form, na-
ture, color, qualities, and activities—let everything be awakened within you
out of my causeless mercy.” Thus nothing about the form of God remains
to be realized by Brahma. Therefore, it should be understood that in this

conversation two-handed Gopala Krsna adorned with the dress of a cow-

33. Here penance indicates spiritual discipline in a life of self-sacrifice. The result of such
practice is mystic insight. When such self-sacrifice is mature, it manifests as divine love.

34- SB2.9.9-15.

35. SB2.9.16-17.

36. SB 2.9.10.

37. SB 2.9.30. In his commentary on this verse, Srila A. C. Bhaktivedanta Swami Prabhupada
stresses that this exchange involved the intimacy of fraternal love (sakbya-rasa), which is not ex-
pressed between Narayana and his devotees, but rather between Krsna and his devotees.
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herd appeared before Brahma and that it is this supreme form of God who
further instructed Brahma in the confidential secrets of his own worship,
which constitute the essence of Srimad-Bhigavatam, jiinan parama-
guhyanit me yad vijiiana-samanvitam sa-rabasyan.’®

Furthermore, in the S rimad-Bbagavatam’s namaskdra verse, Vyasa of-
fers his obeisances to Krsna, the son of Vasudeva, and goes on to say that it
was this son of Vasudeva (vdsudeva) who illuminated Brahma’s heart: tene
brabma brdi ya adi-kavaye.” Tt is mentioned in the Purinas that Vasudeva
is another name for Nanda Maharaja, Gopala Krsna’s cowherd father.
Thus the Bhigavata Purina confirms the Gopdila-tipani’s opinion that it
was Krsna in his characteristic gopa-vesz who enlightened Brahma from
within his heart and appeared before him.

In Brabma-sambiti this scenario is described somewhat differently.
There it is said that after Brahma underwent penance and meditation, he
received divine knowledge (divya-sarasvati) in the form of the Gopala
mantra, presumably from Gopala Krsna himself. Upon chanting this 7an-
tra for some time and visualizing in meditation the yoga-pitha of Goloka,
he heard the flute of Krsna and thus underwent further initiation into the
chanting of omkdra, which is synonymous with the kdma-bija, implying
that he chanted the kdma-gayatri. This kama-gayatri is the gayatri that
should be chanted along with the Gopala mantra.

As mentioned earlier, a version of Brahma’s enlightenment is also related
in the second section of Gopala-tipani. In that section Durvasa describes to
Gandharvi the conversation between Brahma and Narayana. It is not explic-
itly described that Gopala Krsna himself appeared before Brahma at that
time. However, from this section in Gopdla-tapani it is clear that following
Brahma’s conversation with Narayana, Gopala Krsna himself gave Brahma

his darsana and instructed him in the secrets of the eighteen-syllable mantra.

38. SB 2.9.31. This verse indicating riga-bbakti prefaces the famous catub-sloki of Srimad-
Bhagavatam. Thus it is clear that in the carub-sloki Krsna himself and not Narayana is speaking
about the supreme secret of 7aga-bhakti (parama-gubyam/sa-rahasyam), the underlying metaphys-
ic of which is acintya-bbedibbeda.

39. SB r.1.1.
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BTGV Ty gy Geated: |
T et e |
THERY MITIIGH TR
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PUATGICIRI TGRS fora Trarerms |
AGRIHIGATS, =G TFhGHE TRSHEHL 1REI

tatah pranato mayinukilena bydd mabyam astadasarnam svaripan
systaye dattvintarbitab | punab sisyksato me pradurabbiit |

tesv aksaresu bbavisyaj-jagad-vispant prakasayan |

tad iha ka-kardd apo la-kavat prthivi ito *gnir bindor indus
tat-samparar tad-arka iti klim-karad asrjam | krsnaya-padid
dakasam kbad vayur ity uttarat surabbim vidyan pradurakdrsam |

tad-uttarat stri-pumsadi cedam sakalam idam sakalam idam iti | |

tatah — then; prapatah — bowed down to; mayi — by me; anukilena —
with a favorable; brdi — heart; mabyam — to me; astadasiarnam — eigh-
teen-syllable muantra; svaripam — identity; srstaye — to create; dattvi —
giving; antarbitah — disappeared; punah — again; sisrksatah — desiring to
create; me — me; pradurabbiit — appeared; tesu — in these; aksaresu — let-
ters; bhavisyat — the future; jagad-ripan — form of the universe; prakasay-
an — causing to appear; tat — that; tha — here; ka-kirat — from the letter
k; apab — water; la-karar — from the letter /; prthivi — earth; i-tah — from
the letter 7; agnib — from fire; bindobh — from the bindu; indub — the moon;
tat-sampatit — from the combination; tat — that; arkah — the sun; iti —
thus; klim-karit — from the syllable klirz; asrjam — 1 created; krspaya-
padit — from the word krsndya; akasam — the sky; kbdd — from the sky;
vdayubh — the air; iti — thus; uttarit — from the next word; surabhim —
sweet (adj.) or the heavenly Surabhi cow (noun); vidydn: — wisdom,; prad-
rakarsam — 1 caused to appear; tad-uttarat — after that; stri-pumsidi —

male and female manifestation; ca — and; idan — this; sakalam — all.
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Then, as I offered him my obeisances, he became favorable to me
and, after giving me the eighteen-syllable form of himself for the sake
of engaging in the creation, he disappeared. When I wished to engage
in the activity of creation, he reappeared to me and revealed that the
form of the future universe was present in the very letters of the
eighteen-syllable mantra. That is, water arises from the letter k&, the
earth from the letter /, fire from i, and the moon from the bindu.
From the combination of all these letters, the sun arises. So I created
all these things out of the sacred syllable kliz:. Then, from the word
krsndaya, I manifested the sky, followed by the air. From the next
word, I produced the numerous wish-fulfilling cows and various types
of knowledge. After that came this entire creation of male and female

forms.

Brahma is the purest of those souls under the influence of the principle of
karma, as well as the embodiment of all such beings. He is thus both a jiva

S rimad-Bhigavatam describes both his lotus

soul and the samasti-jiva.
seat sprouting from the navel of Narayana and Brahma himself as the col-
lective of all materially conditioned souls. Brahma alone is born from the
lotus, but his desire to create the world is largely a result of his being the
embodiment of innumerable jivas, whose desires necessitate the creation
of the world for their fulfillment. In this sense the materially conditioned
soul is first born as Brahma after each cycle of creation.

The Hindu, scripturally based notion of the world expanding and
contracting in perpetual cycles with no beginning or end in time is not
contradictory to modern scientific thinking. The same observations that
support the big bang theory also support the theory that the so-called
bang has no beginning in time and results in an expansion of the universe
over trillions of years until it reaches a point of return and contracts,

only to be expanded again ad infinitum. The astrophysicist Paul Stein-

go. SB 3.20.16. The samasti-jiva is the collective of all jiva souls at the dawn of each creation
before they emerge into differentiated states under the influence of the principle of karma.
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hardt has recently put forth such a scientifically credible explanation
called the cyclical universe theory, which seeks to explain recently uncov-
ered flaws in the current theory of the origin and evolution of all known
things.

Among other things, the big bang theory does not explain the “begin-
ning of time,” the initial conditions of the universe, or what will happen in
the far-distant future. In Steinhardt’s model, space and time exist forever,
and the big bang is not the beginning of time but rather a bridge to a pre-
existing contracting era.

The cyclical universe theory has roots in even more complex ideas like
the so-called superstring theory, which suggests there are as many as ten
spatial dimensions, not just the three we know of. Several theorists believe
that the seemingly inexplicable physics of a big bang and a big crunch, or
subsequent contraction of the universe, might be explained with the aid of
these extra dimensions, which are otherwise invisible to us. Such scientifi-
cally credible speculations about invisible dimensions leave room for ra-
tionally legitimizing the ontological reality of persons like Brahma and his
lotus birth, who are otherwise thought of as merely mythological. Perhaps
his chanting of the Gopala mantra can itself be construed as the big bang.
After all, those in the scientific community who have embraced the super-
string theory describe the world poetically as a concert of musical vibra-
tions, a song in the mind of God.

In the course of Brahma’s work of creation under Krsna’s direction,
which facilitates the conditioned souls, he simultaneously demonstrates the
means for their deliverance by combining his desire for worldly interaction
with the desire to follow Krsna’s direction. Through the medium of the
kama-bija and Gopala mantra, Brahma dovetailed his desire for creation
such that it was ultimately transformed into unmotivated love of God. Thus
he engaged in gauna-bhakti, indirect devotion, with regard to his work of
creation. In doing so, he teaches us that when our ordinary worldly activities
are performed so that they are conducive to sédhana-bhakti, they do not im-
plicate us further in karmic reactions. Moreover, they help to support the

culture of love of God. Sri Jiva Gosvami describes this as tena isa-tyaktena
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visrstena.”' As Brahma became purified through engagement in gauna-
bbakti, he proportionally took up mutkbyi bhakti, or direct service to Krsna.

In this verse Brahmi describes how he saw the subtle form of the uni-
versal elements within the Gopala mantra. It should be noted that Brah-
ma’s creation is a secondary creation in which he arranges the universal el-
ements through the power derived from the Gopala mantra. The original

source of the elements is Narayana.

27, TTEE IS TGSt IAHEHIHN
E | GBS I e B b R DRI B RINe EDS AR

etasyaiva yajanena candra-dbvajo gata-mobam atmanant vedety

onrkarantardlikam manum gvartayet sanga-vabito "bhyinayat | |

etasya — of him; eva — verily; yajanena — by sacrificing; candra-dbhvajab —
Siva, whose insignia is the moon; gata-mobam — free of illusion; atmanan
— self; veda — knew; iti — thus; omzkara — O, antaralikan: — both before
and after it; manum — mantra; dvartayet — repeats; sariga-rahitah — free

from attachment; abhyinayat — attained realization of the Supreme Deity.

By practicing this very same mantra, he whose symbol is the moon
came to know himself, free from illusion. Thus anyone who repeats this
mantra with pranava both before and after it, free from attachment, re-

alizes the Paramesvara who is beyond material sensory experience.

To add to his own experience with the Gopala 7antra, Brahma also relates
Siva’s experience. In doing so, Brahmi explains that just as he attained the
direct darsana of Gopala Krsna by chanting this mantra, so too did Siva.

Therefore, people today should also take advantage of it. Siva is “he whose

41. See Brabma-sanhitd 5.61 and Sri Jiva’s commentary. Bhaktisiddhanta Sarasvati Thakura
comments on the significance of this statement: “If whatever is accepted is received as a favor
vouchsafed by the Supreme Lord, that worldly activity will cease to be such and will turn into
bhakti.” In this connection, he cites a similar statement from ISopanisad, tena tyaktena bhuiijithd.
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symbol is the moon (candra-dhvaja).” He is also characterized as being free
from material attachment, and thus one who follows his example in this
regard while performing japa of the Gopala mantra prefaced by the sacred
syllable Ori quickly realizes the Supreme Deity. The words “free from at-
tachment” imply that to attain this result one must chant the mantra with
total concentration.

Prabodhiananda Sarasvati comments that the sacrifice of japa mentioned
in this verse is distinguished from other sacrifices in terms of the speed
with which it rewards the practitioner. In the Bhagavad-giti (10.25), Sti
Krsna tells Arjuna, “Of sacrifices, I am japa.”

28, AGWN: WA U Hay vl g | fodta Feaea |
FEGH fAemmEEemREefa 151

tad visnob pavaman padan sada pasyanti sirayab |
diviva caksur atatam |

tasmad enam nivyam abbyasen nityam abbyased iti ||

tat — that; vispobh — of Visnw; paraman: — supreme; padan — station; sadi
— always; pasyanti — see; sirayah — the gods; divi — in the heavens; iva
— like; caksub — an eye; atatam — expanding; tasmit — therefore; enam

— it; nityam — always; abbyaset — repeat.

The godly always see that supreme abode of Visnu, which is like the
sun expanding through the infinite sky. Therefore, one should always

repeat this mantra. One should always repeat this mantra.*

Here the setting of Lord Siva’s darsana of Gopila Krsna is described. This
setting is the supreme abode of God, Maha Vaikuntha. Brahma compares
that place to the sun, whose influence expands everywhere throughout the

sky even while remaining localized.

42. The first two sentences of this verse are found in Rg Vedn 1.22.20.
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This supreme abode is also known as Goloka. Those who “always see
it” are the godly, whose every action is performed under the vigilant yet
loving eye of God. Prabodhinanda Sarasvati comments that the word
caksus (eye) is a synonym for the sun, for it is said in the prayers to Strya
Narayana that are to accompany the chanting of the gayatri mantra, namah
savitre jagad-eka-caksuse: “Homage to the sun, the one eye of the uni-
verse.”

The first line of this verse can also be translated as “the godly always see
through the eye of devotion the supreme abode of Visnu in that plane of
transcendence.” Just as the sun shines in the sky and sustains the world in a
material sense, persons of wisdom know from the spiritual perspective that
it is Visnu who sustains the universe.

In this verse Brahma concludes the present lesson of this Upanisad by
urging everyone to chant the Gopala mantra. The repetition of the words
nityam abbyaset is meant to emphasize that one must make this practice a

daily function to achieve the desired result.

29. TCTRF T TIUGTGHIGHIIUGTIe
BRIRECREE AR SIL R -SIL T
AaHEETHeRRer 11211
tad abur eke yasya prathama-padid bhiimir dvitiya-padij jalam trtiya-padit
tejas’ caturtha-padad vayus carama-padid vyoma iti vaisnava-
paiica-vydibyti-mayam mantvan kyspavabbasakan kaivalya-srtyai

satatam dvartayet satatam dvartayed iti | |

tat — ity abub — say; eke — some people; yasya — whose; prathama-padit
— from the first element; bhimih — the earth; dvitiya-padiat — from the
second element; jalan — water; trtiya-padat — from the third; rejab — fire;
caturtha-padit — from the fourth; vayuh — the air; carama-padit — from
the last; vyoma — the ether; iti — thus; vaispava-paiica-vyabrti-mayan —

made up of five utterances related to Visnw; mantram: — mantra;
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krsnavabbdsakam — revealing Krsna; kaivalya-srtyai — for the attainment

of liberation; satatam — constantly; dvartayet — repeat.

Some say that earth arose from the mantra’s first element, water from
the second, fire from the third, air from the fourth, and ether from the
final element. One who wishes to attain the kaivalya state of liberation
should constantly repeat this Vaisnava mantra, which is uttered in five

portions and reveals Krsna.

Prabodhananda Sarasvati comments that up to this point the discourse has
been directed at those who lack faith in the effects of chanting the Gopila
mantra. Thus the importance of this form of spiritual practice was empha-
sized. Now, having awakened faith in this practice and its rationale, it is
appropriate to consider an alternative understanding of the mantra. The
alternative understanding mentioned in this verse is negligible, however,
and only concerns which sections of the muantra correspond to which as-
pects of creation. Otherwise, with regard to alternative understandings of
the mantra in general, Sri Prabodhinanda says it is reasonable to assume
that devotees may experience things differently.

Even after stating a slightly different opinion regarding the mantra’s
secondary effect in regard to creation, Gopala-tipani continues to stress
the efficacy of chanting the Gopila mantra with regard to its primary ef-
fects of liberation and love of God. Brahma describes it as a Vaisnava man-
tra. The words kaivalya-srti thus imply “the devotional path by which
Krsna is attained.” Although the word kaivalya is quite common in the
Jhdna-marga, it is found infrequently in Vaisnava scripture. The common
understanding of the word is repulsive to Gaudiya Vaisnavas. Indeed,
Prabodhananda has said, kaivalyar narakiyate: “Kaivalya appears like
hell.” In this case, the understanding of kaivalya that is compared to hell

is the liberated status of s@yujya, in which there is no opportunity to serve

43. Cuitanya-candrimyta 5.
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God. In Srimad-Bhigavatam (4.20.23), Prthu Maharaja also expresses his
distaste for this kind of liberation, tan isa kaivalya-pate vrne na ca.

According to the Bhigavata Purana, which Gaudiya Vaisnavas consider
the ultimate scriptural evidence in support of their ideal, there are five
kinds of mukti, four of which involve service to Narayana. Living on the
same planet with Narayana (s#lokya), attaining opulences like those of
Narayana (sarsti), becoming a personal servant of Narayana (sémipya), and
attaining a form like Narayana’s (s4riipya) are liberated statuses acceptable
to most Vaisnavas. The first three of these involve inward meditation on
Narayana, while the fourth, s@mipya, involves serving in his manifest pres-
ence. Thus it is superior. The fifth type of liberation, which involves iden-
tification with Brahman (s@yzjya), is not acceptable to devotees of Narayana
in and of itself, although the identification with the Absolute that it in-
volves is included in the other four types of liberation. Devotees of Krsna
on the rdga-marga, however, find all five of these types of liberation unde-
sirable inasmuch as the desire for any of them is considered an obstacle to
attaining love of Krsna, which is marginally characterized as being devoid
of the desire for liberation.*

The S rimad-Bbagavatam (2.10.6) also uses the word mukti in a positive
sense, meaning not only freedom from implication in the negative plane of
karmic involvement but also the positive attainment of love of God, 7zzk-
tir hitvanyathd-ripam svariipena vyavastbitip. There is a gradation in the
Bhagavatam’s concept of devotion. At the lower end it entails vaidhi-bbakti,
culminating in reverential love of God. The four kinds of Vaisnava libera-
tion are included within this kind of love of God. At the higher end is 7iga-
bbakti, calminating in spontaneous love of Krsna, where reverence is over-
shadowed by intimacy.

It is noteworthy, however, that the conclusion of Srimad-Bhigavatam
(12.13.12) uses the same word, kaivalya, to describe its ultimate goal: kai-
valyaika-prayojana. Jiva Gosvami argues in Bhakti-sandarbba (1) that true

knowledge means to know that one has no existence separate from Krsna.

44. Bhakti-rasamyta-sindbu 1.1.11.
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It is ignorance of this relationship that is the source of our bondage in the
world. Thus kaivalya does have a devotional application. Indeed, it speaks
of oneness in love the likes of which can only be found in rdga-bbakti.

In his Tattva-sitra, Bhaktivinoda Thakura also offers a novel under-
standing of sayujya mukti for Gaudiya Vaisnavas, one that identifies kai-
valya with raga-bbakti. In his comments on sitra 19 he writes, “Sayujya
means union with Brahman. Those Vaisnavas who are engaged in the sid-
hana of the sentiments of the gopis of Vrndavana can also refer to their

practice as brabma-sayujya-sadhana.”

30—-31.9GF IR |
IR qEreTg g feaiga: |
RIS 3gd =qeg=dae: lI3ol
TIETSRI TR HRE |
FEGSISTHIGN: T geweeH 11391l

tad atva gathip |

yasya pitrva-padad bhiimir dvitiyit salilodbbavah |
trtiydt teja udbbiitam caturthad gandha-vibanab |
paiicamaid ambarotpattis tam evaikant samabbyaset |

candradbvajo *gamad vispob paramani padam avyayam | |

tat — that; atra — here; gathih — verses; yasya — whose; pirva-padiat —
from the first word; bhamih — earth; dvitiyir — from the second; salila-
udbhavah — the production of water; t7tiyit — from the third; tejab — fire;
udbbiitam — arose; caturthat — from the fourth; gandba-vibanah — the
air, which carries fragrances; paiicamait — from the fifth; ambara-utpattib
— the creation of the sky; tam — that; eva — certainly; ekans — alone; sa-
mabhyaset — one should cultivate; candradbvajah — Siva; agamat — went;
visnob — of Visnu; paramam — supreme; padam — station; avyayam — the

imperishable abode of Visnu.
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The following verses give confirmation of the preceding statements:
One should exclusively culture this mantra. Its first segment produced
the earth; its second segment, water; its third segment, fire; its fourth
segment, air, which carries fragrances; and its fifth segment, sky. By
so doing, Candradhvaja went to the supreme imperishable abode of

Visnu.

"This verse emphasizes exclusive culture of the diksi mantra. We should
generally cultivate only one mantra (ekam kevalan mantrabbydsa-matran
kuryat). The reason for this is that such culture promotes the kind of sin-
gle-mindedness (ekdgrata) necessary for successful meditation. Through
exclusive culture of the Gopila mantra, from which the creation ensues,
Siva (Candradhvaja) attained Krsna’s abode.

O A A
RIS AT |
IS TG o
g e 7 FAis=ed 13l
tato visuddban vimalant visokam
asesa-lobbadi-nirasta-sarigam |
yat tat-padant paiica-padan tad eva

sa vdsudevo na yato "nyad asti | |

tatah — therefore; visuddban: — completely pure; vimalam — spotless;
visokam — free from grief; asesa-lobbadi-nirasta-sangam — untouched by
any contact with greed or desire; yar — that which; tat-padam — that
place; paiica-padam — the five-part mantra; tat — it; eva — certainly; sab
— he; vdsudevah — Vasudeva; na — not; yatah — than whom; anyat —

anything else; asti — is.

The five-part mantra is the abode of the completely pure and untaint-

ed Supreme, where there is no grief and in which contact with greed
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and desire have been absolutely defeated. Verily, it is Vasudeva, other

than whom there is nothing.

The purpose of this verse is to stress that the mantra, Visudeva (Krsna),
and his abode (Goloka) constitute a single truth appearing in three forms.
Goloka is forever free from the influence of the gunas of material nature:
sattva, rajas, and tamas. It is the ultimate reality, which is nondifferent
from Sri Krsna himself. This plane of consciousness is also known as va-
sudeva—sattoam visuddbam vasudeva-sabditam.” In this plane of conscious-
ness there is no lamentation, greed, or material desire.

This verse says that other than Vasudeva, nothing exists. This is sup-
ported by S#i Gitopanisad (7.19), which states that Vasudeva is everything
(vasudevab sarvam iti). This means that the person Vasudeva replete with
his potencies, which are nondifferent from him, is the totality of existence.
Reality is a person. He is both majestic and charming. His majesty is such
that he is all-pervasive and nothing exists outside of him. His charm is
such that he defeats the lust of material desire in general and the charms of

Cupid in particular.

33. % Tifore afaerRafouR
TG, FRIAT ST
Hd FAORUNSE T &A1 IS 13311

tam ekant govindam sac-cid-inanda-vigraban:
paiica-padant vindivana-sura-bhiiruba-talisinan

satatan samarud-gano *ham paramayd stutyd tosaydmi | |
tam — him; ekarr — alone; govindam — Govinda; sac-cid-ananda-vigrahan
— body of eternity, knowledge, and bliss; paiica-padam — fivefold;

vrndavana-sura-bbiiruba-talisinan — seated beneath a wish-fulfilling tree

in Vrndavana; satatam — constantly; sa-marud-ganah — with the Maruts;

45. SB 4.3.23.
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abam — 1; paramayi — with glorious; stutyd — hymns; tosayami — 1 en-

deavor to please.

I, along with the Maruts, constantly endeavor to please with glorious
hymns that one supreme Lord, Govinda, whose fivefold form is tran-
scendental existence, consciousness, and bliss, and who is seated at

the base of a wish-fulfilling tree in Vrndavana.

With this and the previous verse, Brahma begins to bring his instruction
to the sages to a conclusion. In so doing, he begins his salutation to Sri
Krsna, which continues in verses 34—45. Brahma says that the object of his
meditation is Govinda, who is sac-cid-ananda-vigraha. Govinda’s fivefold
form is the fivefold muantra consisting of eighteen syllables, which is non-
different from Govinda himself—the form of eternality, knowledge, and
bliss (as opposed to the formless Brahman). Govinda is the fullest expres-
sion of joy within the reality of nondual consciousness.

Gaudiya Vedantins experience ultimate reality as nondual conscious-
ness, which on account of its being joy itself * is experienced in three real-
izations through three paths to transcendence. These realizations of the
Absolute are experienced as Bhagavan, Paramatma, and Brahman to devo-
tees, yogis, and jizdnis, respectively. The Absolute is joyful by nature. In or-
der to be so, it must also exist and be cognizant of its existence. While
there can be an existence that is not cognizant of itself, as well as a cogni-
zant existence that is not joyful, there cannot be a joyful reality that either
does not exist or is not cognizant of its existence. When existence becomes
cognizant of the extent to which it exists—of its purpose—it has reason for
celebration.

From the joyful Bhagavan, who is absorbed in divine play, an aura of
pure, undifferentiated consciousness emanates. This aura is Bhagavan ap-
pearing as Brahman. Paramatma is Bhagavan manifesting in relation to

material existence, which consists of the individual souls and matter.

46. dnanda-mayo ’bhydsit (Vedanta-sitra 1.1.12).
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Paramatma expands and oversees this existence. In this sense, Bhagavan
represents the joy of the Absolute, Brahman consciousness or cognizance,
and Paramatma existence.

While the joyful Bhagavan exists and is cognizant of his existence, his
joy is so pronounced that in his most complete manifestation as Krsna he
appears unconscious of anything else, including his own supremacy. As
Brahman, Bhagavan is primarily only cognizant. The joy of Brahman is
that of peace, and there is little if anything that resembles existence with
all its variety and movement in this feature of Bhagavan. Paramatma is ful-
ly involved with material existence. Although he is cognizant and joyful,
these two qualities are less apparent in him. In the Paramatma the play
that expresses joy is called sys5t7 (creation). As Paramatma plays and thus
manifests the material existence, he also enters into every aspect of this ex-
istence as a witness. The stillness of Brahman lies in between the move-
ment in the spiritual world that Bhagavan is concerned with and the move-
ment of the material world that Paramatma is concerned with. Thus while
all three—joy, cognizance, and existence—are present in all three features
of Godhead, each feature is distinguished from the other by the promi-
nence of one of the three qualities.

According to this understanding, Bhagavan represents joy (nanda),
Brahman cognizance (ciz), and Paramatma existence (s#z). However,
Paramatma can also be conceived of as existence characterized by cogni-
zance of itself, and Brahman as existence in general. When viewed in this
way, Paramatma represents cif rather than sat, and Brahman represents sar
rather than ciz. Brahman is almost always described in scripture as pure
consciousness, so it would seem natural to associate it with ciz. However,
since consciousness normally requires an object one can be cognizant of, it
would seem more logical to describe Brahman as simple existence.
Paramatma implies variety and therefore greater cognizance.

From this angle of vision, Paramatma is a more developed manifesta-
tion of Godhead primarily representing ¢z and Brahman is the lowest of
the three manifestations primarily representing sz¢. As mentioned, Brah-

man, Paramatma, and Bhagavan can be further understood in terms of
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their being manifestations of Godhead corresponding with three ap-
proaches to him. Again, the Godhead appears as Brahman to the jiiani, as
Paramatma to the yogi, and as Bhagavan to his devotee.

In this verse Brahma’s realization is that of a devotee. His object of
meditation is Bhagavan Sri Krsna, the form of eternity, knowledge, and
bliss. While we often think of form as a contracting factor, it can just as
well be conceived of as that which facilitates and thus expands one’s capac-
ity to express oneself. Indeed, beauty without form is hardly beautiful;
beauty requires someone to know about it and celebrate it. Brahma’s ob-
ject of meditation, Govinda, is the form of beauty itself. He is ever-exist-
ing, all-knowing joy personified.

In this verse, the words marud-ganihb can be understood in two ways.
Opvertly, they speak of Brahma’s worldly associates, the Maruts, or worldly
gods in charge of the wind. Jiva Gosvami comments that this understand-
ing of marud-ganah implies that Brahma is worshiping Govinda along with
the Maruts, whom he takes with him mentally, for on their own they are
not qualified to enter Govinda’s abode and have his darsana beneath the
desire tree. This abode is only for the desireless.

Sti Jiva offers the alternative possibility that marud-ganib indicates the
eternal associates of Krsna, by whom he is ever surrounded in love. In this
connection, he cites a verse from Padma Purana based on the Purusa-sikta,
in which the words sadhyi visvadevib sanitanih appear.”” “Previously the
Sadhyas, the eternal lords of the universe, and so on, with beautiful forms,
lived in that highest heavenly abode (n4ka), taking on its glories.” Sri Jiva’s
pramana verse in support of this alternative understanding is based on the
Rg Veda: te ha nikant mabimanan sacanto yatra pitrve sadbyab santi devib.
The term sadbyab in this pramana verse can be taken to mean either the
material demigods of that name or those who have achieved the goal of
perfection and are eternal associates of the Lord in his supreme abode, the

highest heaven.

47. atra pirve ye ca sadhya visvadevab sandtandh |
te ha nakam mabimanab sacantab subba-darsandh | |
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Brahma’s own words in Srimad-Bhigavatam also lend support to the
understanding of marud-gandb as eternal associates of Govinda. After ex-
periencing Krsna’s supremacy in Vrndivana, Brahma aspired to become a
resident of Krsna’s abode even in the most insignificant role as a stone or
blade of grass. Such desire is akdma (desirelessness). The Sanskrit letter 2
represents Krsna, who says in Bbagavad-gita, “Of letters I am 4.” Thus a-
kdma means both no desire and the desire for Krsna, who is attained by
loving service. Great souls and gods of this world desire this service and
demonstrate that any position in Krsna’s abode, however insignificant, is
far superior to even the highest position attainable in the material world.
Brahma says that attaining any position in Vrndavana constitutes the high-
est fortune (tad bhiri-bhagyam).® Gods of this world who have realized
this truth attain that supreme abode.

Prabodhananda Sarasvati comments further, “Govinda is seated on a
throne placed on a jeweled podium at the foot of a wish-fulfilling tree in
Vrndavana. There he is engaged in various pastimes with his associates.
The words marud-ganah refer to these godly devotee companions, for
nondevotees have no license to enter therein. Brahma says that he praises
the Lord in their company because he identifies so strongly with these
eternally liberated knowers of Brahman who have the everlasting associa-
tion of the Lord.”

For those who aspire to attain Krsna’s abode, his eternal associates are
more important than Krsna himself. This is so because they embody the
love that the spiritual aspirant desires to attain. This love is itself nondif-
ferent from Krsna, for his appearance in his form of eternity, knowledge,
and bliss (sac-cid-ananda-vigraba) beneath the desire tree in Vrndavana is
in reciprocation with that love. The two, the pure heart of the devotee and
Govinda himself, are one and different simultaneously. The former illus-
trates how to attain the latter, and the effect lies latent within its cause. At-

taining Krsna means attaining love like that of the inhabitants of

48. SB 10.14.34.
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Vrndavana. Attaching ourselves in service to one of his eternal associates,
we experience the full sense of love of Krsna through the medium of such
an associate (fad-bbdva). This point is appropriately emphasized here, as

Brahma concludes his instructions on riginugi-bhakti to the sages.

34. % T fFuEum faferRad |
faderm fagm e T3 73 128l

onz namo visva-riipaya visva-sthity-anta-hetave |

visvesvardya visvdya govinddya namo namab | |

om — Oy namah — salutations; visva-ripdya — to the form of the uni-
verse; visva-sthity-anta-betave — to the cause of universal preservation and
dissolution; visvesvardya — to the Lord of the universe; visvdys — to the

universe; govindiya — to Govinda; namo namah — repeated salutations.

Om. Salutations to the form of the universe, the cause of universal
preservation and destruction. Salutations to Govinda, the Lord of the

universe, who is indeed the universe itself.

Here Brahma begins his salutations to Govinda, remembering various /s
that Krsna performed on earth. Sri Prabodhinanda comments that Brah-
ma’s salutations glorify both Krsna’s majesty (#isvarya) and his charm
(madburya). Thus both divisions of devotional spiritual culture, vaidhi and
raginugd, are addressed.

After his initial enlightenment, Brahma again had the darsana of Krsna
when he appeared on earth. At that time, as if playing hide and seek with
his devotee, Krsna hid the truth of his divinity from Brahma, much like he
did to Arjuna before enlightening him in his Bhagavad-giti discourse.
Brahma’s bewilderment (brabma-vimobana) brought out the supremacy of

Krsna in no uncertain terms.* Interfering with Krsna’s /ili by kidnapping

49. See SB 10.12-14.
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his young friends and calves, Brahma witnessed Krsna’s power to expand
himself into replicate forms of all the stolen boys and calves so precisely
that their mothers could not detect that their actual sons and calves were
not present. Such is the nature of Krsna’s love for his devotees: he knows

their hearts and thus everything about them.”

Seeing this, Brahma was as-
tonished, and all the more so when Krsna caused all the replicated calves
and boys to appear before Brahmai in innumerable four-armed forms of
Narayana, whose lotus navel was his birthplace. Thus Krsna revealed not
only that the universe was contained within himself, but that innumerable
universes were within him as well as innumerable forms of Narayana from
whom the universes originally emanated. Brahma’s use here of the word
visva-ripa indicates that he is remembering this particular pastime, which
had served to underscore his realization of Krsna’s supreme position.
Chapters 11-14 of the Srimad-Bhigavatam’s tenth canto, in which the
brabma-vimobhana-lil is related, are the most important chapters of the
text in terms of establishing the Gaudiya tattva of Krsna’s supremacy

(krsnas tu bhagavan svayam).

35. A [ORMEUR qeHAGE Y |
FOT AT TSR T4 T 1340

namo vijiana-ripdaya paramananda-ripine |

krsndya gopindthaya govindiya namo namab | |

namah — salutations; vijiiana-ripiya — to the embodiment of realized
knowledge; paramananda-riipine — who possesses a form of supreme bliss;
krsnidya — to Krsna; gopinathaya — to the Lord of the gopis; govindiya — to

Govinda; namo namab — repeated salutations.

50. Itis also noteworthy that these replicas of the cowherds and calves were not capable of
satisfying Krsna to the extent that the actual calves and cowherds were. The former appeared
before Brahma as Visnu tattva, whereas the latter were szkti-tattva (svariipa-sakti).
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I offer salutations to Krsna, the Lord of the gopis, the master of the
cows and cowherds. He is the embodiment of realized knowledge and

possesses a form of supreme bliss.

Prabodhiananda Sarasvati comments, ““The embodiment of realized

knowledge’ means that everything is known perfectly through him.”

36. T FHGHAR AH: FHGHICA |

T: FHSAME FHASTT T9: 113€1

namab kamala-netrdaya namab kamala-mailine |

namah kamala-nabbaya kamali-pataye namab | |

namah — salutations; kamala-netraya — to the lotus-eyed; namab — salu-
tations; kamala-maline — to the one wearing a lotus garland; namah — sal-
utations; kamala-nabhiya — to the lotus-naveled; kamali-pataye — to the

husband of Laksmi; namah — salutations.

Salutations to the lotus-eyed Lord! Salutations to the lotus-garlanded
Syamasundara! Salutations to the Lord from whose navel the creation
lotus sprouted! Salutations to the husband of the Goddess of Fortune!

37.  TETHSTMRMR THRIGUSHE |

TEFHEAN TG T4 T9: 13l

barbapidabbiramaiya ramayikuntha-medbase |

ramd-manasa-bamsaya govindiya namo namap | |

barbapida-abbiramdya — to one who is beautified by a crown of peacock
feathers; ramdiya — to Ramaj akuntha-medbase — whose intelligence is un-
restricted; ramdi — Laksmi; manasa-bamsiya — the swan of the mind; gov-

indidya — to Govinda; namo namab — salutations again and again.
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I bow down repeatedly to Govinda, [who is also known as] Rama. He
is adorned with a crown of peacock feathers; his intelligence is unre-
stricted. He is like a swan in the pool of the Goddess of Fortune’s,

Rama’s, mind.

Govinda’s natural decorations such as his peacock feather crown indicate
his unrivaled beauty, which truly needs no ornamentation to shine forth.
"This is the meaning of his simple decorations of forest wildflowers and un-
guents made from different colored soils and minerals. Although the pea-
cock feather is a common ornament among Vrndavana’s cowherds, it is
particularly dear to Krsna. Thus although Balarama and other cowherds
may adorn themselves with peacock plumes from time to time, they do so
in imitation of their comrade.

The name Rama in this verse directly refers to Balarama, but it is also
indirectly used as an epithet of Krsna, just as it is in the mahi-mantra—
Hare Krsna, Hare Krsna, Krsna Krsna, Hare Hare / Hare Rama, Hare
Rima, Rama Rama, Hare Hare. Prabodhinanda Sarasvati gives its indirect
meaning as “Krsna with the enchanting form, who brings pleasure to his
devotees.” When Rima is used as a name of Krsna, it refers particularly to
the lover (or 7amana) of Radha. This is indicated by the word Rami in this
verse, which is an indirect reference to the gopis and Radha, the source of
Laksmi. Govinda, like a swan, swims in the pure mind of Radha (Rama).

This verse of Gopdila-tipani is reminiscent of the famous verse from the
Bhigavatam’s Vepu-gita, which attracted the monist Sukadeva to the reci-
tation of the Bhigavatam and marked the beginning of his conversion to

Vaisnavism. He subsequently recited it himself to Raja Pariksit.

barbapidan: nata-vara-vapub karnayob karnikdaran
bibbrad visab kanaka-kapisam vaijayantin ca malim
randbrin venor adbara-sudbayipiirayan gopa-vindair

vrnddaranyan sva-pada-vamanan pravisad gita-kirtih
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Wearing a peacock-feather ornament upon his head, blue
karnikara flowers on his ears, a yellow garment as brilliant as
gold, and the Vaijayanti garland, Lord Krsna exhibited his
transcendental form as the greatest of dancers as he entered
the forest of Vrndavana, beautifying it with the marks of his
footprints. He filled the holes of his flute with the nectar of
his lips, and the cowherd boys sang his glories (SB 10.21.5).

In this verse the Vraja gopis are meditating on Krsna entering the forest
with his cowherd friends and cows. In the Venu-gitd’s seventh verse, they

actually begin to voice their love:

aksanvatin phalam idan na param vidamab
sakbyah pasiin anavivesayator vayasyaibh
vaktrant vrajesa-sutayor anavenu-justant

yair vd nipitam anurakta-kataksa-moksam

O friends, those eyes that see the beautiful faces of the sons
of Mahiraja Nanda are certainly fortunate. As these two sons
enter the forest, surrounded by their friends, driving the
cows before them, they hold their flutes to their mouths and
glance lovingly on the residents of Vrndivana. For those

who possess eyes, we think there is no greater object of vision

than this (SB 10.21.7).

In these verses the gopis ostensibly glorify the love of the cowherds for Rama
and Krsna, describing the supreme object of vision as the sight of Rama and
Krsna entering the forest with their friends and cows. How much better is it,
then, to be in that picture and enter the forest along with them? This is the
gopas’ great fortune, and this wistful statement by the gopis indicates a certain
jealousy toward Krsna’s friends, for whom there are no obstacles to spend-
ing the entire day with Krsna. These verses thus support the cowherds’ sub-

jective reality, in which they consider fraternal love to be most desirable.
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However, Rama and Krsna together are not the object of love for the
gopis headed by Radha. They mention Rama in this verse only to veil their
love for Krsna, which they cannot express as openly as the cowherds can.
By mentioning Balarama and the cowherds along with Krsna, they dissim-
ulate their conjugal paramour love for Krsna. Furthermore, if a practitio-
ner’s heart follows the love of the gopis, these verses will speak to him ac-
cordingly and he will have no difficulty making Balarama disappear from
the poetry of this Bhigavatam verse altogether.’ Those in gopi-bhiva will
hear the gopis in these verses speaking of only Krsna.

In the present Gopdla-tapani verse, Brahma says that Govinda’s intelli-
gence is unrestricted (#kuntha-medhas). This is a reference to the knowing
that is automatic within love: when one loves, one knows what to do. This
is the intelligence Krsna gives to his unalloyed devotees (daddimi buddhi-
yogam: tam) such that they can overcome all obstacles and come to him

even, as in the case of the gopis, in the dead of night.”

38,  HHRICARIN HR=ORENH |
INTYSTR TR T7: 1135

kamsa-vamsa-vindasiya kesi-ciniira-ghatine |

vrsabba-dbvaja-vandyiya partha-sarathaye namab | |

kamisa-vamsa-vindsiya — to him who destroyed Karhsa and his retinue;
kesi-caniira-ghatine — who killed the demons Kesi and Cantra; vrsabba-
dbvaja-vandyiya — who is the object of Lord Siva’s prayers; partha-sira-

thaye — the charioteer of Arjuna; namab — salutations.

Salutations to the Lord who destroyed Karmsa and all his retinue, who
killed Kesi and Caniira, who is the object of Siva’s prayers, and who is

the charioteer of Arjuna.

51. See the commentary of Vi§vanatha Cakravarti Thakura in particular.
52. Bg. 10.10. See Swami Tripurari, Bhagavad-gitd, 335-37.
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Kamisa-vamsa-vindsiya refers to Krsna’s destruction of Karhsa and his asso-
ciates, such as the wrestlers Cantira and Mustika. Remembering Krsna to-
day in relation to these demon-slaying pastimes will destroy one’s own evil
tendencies. To achieve this result, the sédbhaka must think deeply and in-
trospectively on the significance of these /ilis and make a conscious effort
to remove from his heart whatever is unfavorable for spiritual culture.
After Krsna defeated Siva’s devotee Banisura, Lord Siva recognized
Krsna’s supremacy and prayed to him. This /i/i is referred to here with the
words vrsabba-dhvaja-vandyiya.”® As Partha-sirathi, Arjuna’s charioteer,
Krsna demonstrates his most endearing quality of loving submission to his

own devotees, bhakta-vitsalya.

39. WW@%I

FSTIRSHOT HGHUSHHIRT 113111

venu-vidana-siliya gopalayahi-mardine |

kalindi-kiila-loliya lola-kundala-dbarine | |

venu-vdadana-siliya — attached to playing his flute; gopdliya — the cow-
herd; abi-mardine — chastiser of the snake; kilindi-kiila-loldya — who en-
joys playing on the banks of the Yamuni; lola-kundala-dbarine — who

wears swinging earrings.

Salutations to the cowherd who is addicted to playing his flute, who
defeated the snake Aghasura, who enjoys playing on the banks of the

Kalindi, and who wears swinging earrings.**

One of the most charming aspects of Krsna’s /i is his flute playing, which
has amazing powers. Krsna is said to have perfected this art on the full

moon night of the harvest moon. At that time he was able to attract the

53. Siva’s prayers are found in SB 10.69.
54. Prabodhananda Sarasvat cites the alternative reading, valgave for dharine, which empha-
sizes the added charm brought by Krsna’s earrings rather than their simple presence.

76



gopis and Srimati Radharani in particular to join him in the forest by
sounding the fifth note of his flute. Each gopi heard her own name called
when this sound entered her heart through the right ear. This sweet sound
awakened such identification with Krsna that all the gopis were able to
abandon all their household duties—even the nursing of their infant chil-
dren—without a second thought. The fifth note of Krsna’s flute is identi-
fied with the kdma-gayatri mantra, which is to be chanted in connection
with the Gopala mantra. Thus there is a connection between Krsna’s flute
and spiritual initiation (mantra-diksi), both of which exercise a fascinating
and attractive power on all living entities.

In the poetry of the Vrndavana Gosvamis, the slaying of Aghasura,
commemorated in Krsna’s epithets like Agha-damana,’s Agha-bhit,
Aghahara,’7 and so on, are often juxtaposed with Krsna’s /ilis of love with
the gopis. The word agha means sin, and Aghasura symbolizes the compos-

ite of all sin. Love of Krsna results in the removal of all sin.

4o. ARSI T |
T QIR AEWT A A gl

vallavi-nayanambhoja-mailine nrtya-saline |

namap pranata-piliya svi-krspaya namo namab | |

vallavi-nayana — the eyes of the gopis; ambhoja-mdiline — who is garlanded
by lotuses; mrtya-siline — who likes to dance; namah — salutations;
pranata-paldya — who protects those who surrender to him; s7i-krspaya —

to Krsna; namo namabh — I make repeated salutations.

I make repeated salutations to Sri Krsna, garlanded by the lotus eyes
of the cowherd girls, the joyous dancer who protects those who sur-

render to him.

55. Namastakam 5.
56. Ujjvala-nilamani 2.14.
57. Bbakti-rasamyta-sindbu 3.3.50.
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According to Sri Prabodhinanda, the lotus eyes of the gopis are compared

to Krsna’s perpetual garland because they are always fixed on him.

41. T UOYUTRIRE TITRE = |

USRI JUMETgRTrRot 1891l

namap papa-prandasiya govardbana-dbardya ca |

patand-jivitantaya trpavdrtisu-harine | |

namah — salutations; papa-prandsiya — the destroyer of sin; govardhana-
dharaya — the lifter of Govardhana; ca — and; patand-jivitantiya — who
puts an end to the life of Puatani; trpavirtdsu-barine — the killer of

Trnavarta.

Salutations to you, O Lord, the destroyer of sin, the lifter of Govard-
hana. Salutations to you who put an end to the lives of Paitana and

Trnavarta.

42, fr=Fom e JeRRIEAR |
gl e sftpwm 7 T 18l

niskaldya vimobaya suddbayasuddba-vairine |

advitiyaya mabate sri-kysndaya namo namab | |

niskaldya — who cannot be divided; vimobdya — in whom there is no illu-
sion; suddhiya — to the pure; asuddha-vairine — the enemy of the impure;
advitiyiya — to the one without a second; mahate — to the great; s7i-

krsniaya — to Krsna; namo namah — I make repeated salutations.
I offer repeated salutations to the incomparably great Sri Krsna, who

cannot be divided, in whom there is no illusion, who cannot be

equaled, who is pure, and who is the enemy of all impurity.
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Prabodhananda Sarasvati explains that the word niskala means “free from
mdya.” It literally means “without parts.” Thus he implies that freedom
from illusion involves transcending material designations (upddhis) and
understanding all parts in relation to the whole (advaya-jiiina-tattva). Sri
Prabodhiananda comments that ziskala can also mean one who causes oth-
ers to take up the path of religion. Kalayati means “to enchant,” and the
prefix zis means “completely.” Krsna is he who completely enchants all
living beings. Such is the force of charm and affection by which he draws
others to dharma. He is enchanting because of his adeptness in the art
(kald) of love. Prabodhinanda Sarasvati offers yet a third meaning for
niskala: “One around whose neck hangs (%ti) a golden ornament (niska).”
Krsna wears such an ornament in the form of a locket holding a picture of
Sri Radha, just as Radha wears one containing a picture of Krsna.

The word vimoha indicates that Krsna is so far beyond illusion that he
cannot be bewildered by great gods like Brahma, who tested his powers to
delude Krsna during the brabma-vimobana-lili only to find him entirely
impervious to them. Indeed, the gods themselves are bewildered by Krsna
(mubyanti yat siirayah).’® While he is completely transcendental to illusion,
he nonetheless appears like a human being subject to the delusions of love.
Thus he is also bewildering even within the context of giving enlighten-
ment. Krsna is so high that he appears low, so enlightened that he appears
deluded.

Visvanatha Cakravarti Thakura maintains that Krsna’s being the enemy
of impurity (asuddba-vairin) implies that he removes material impurities
from the hearts of those attached to hearing and chanting his glories. In
this he has no equal, and indeed Brahma says here that no one can equal

him in anything. This is so because he is svayan bhagavin.

43. UHE WA T WHER |
FfITASEIA 8 g T 12l

58. See SB1.1.1.
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prasida paramananda prasida paramesvara |

adbi-vyadbi-bbujarigena dastam mam uddbara prabho | |

prasida — be merciful; paramananda — O supreme joy; prasida — be mer-
ciful; paramesvara — O Supreme Lord; ddhi-vyidhi-bhujarigena — by the
snake of disease and distress; dastam — bitten; mam — me; uddhara — lift
up; prabbo — O Lord.

Be merciful to me, O supreme joy! Be merciful to me. Deliver me, O

Lord, for I have been bitten by the snake of disease and distress.

In the midst of offering Krsna praise and remembering his wonderful /i/s,
Brahma spontaneously demonstrates the effects of such salutations. Con-
templating and praising Krsna’s greatness—both the majesty of his God-
hood and the charm of his subordination to love—the great, highly intel-
ligent, four-headed Brahma realizes his own insignificance and breaks
down in tears.

The words vyddhi and adbi represent the sum and substance of material
life. Physical pain (vyddhi) is the inevitable result of pursuing material de-
sires, whereas one experiences mental pain (4dhi) when such desires re-
main unfulfilled. The solution to this predicament is to take shelter of
Krsna, as Brahma teaches by his own example in this verse. Brahma is, in
fact, a great devotee who demonstrates his humility with this prayer, and

any suffering he feels is born of feelings of love in separation from Krsna.

44. e Smvfier MR |
HERENR 7Y AMgT TG 1841

Sri-kysna rukmini-kanta gopi-jana-manobara |

samisiva-sagare magnant mam uddbara jagad-guro | |

sri-krsna — O Krsna; rukmini-kinta — O husband of Rukmini; gopi-jana-

manobara — O stealer of the gopis’ minds; sanisira-sigare — in the ocean of
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material existence; magnam — immersed; mam — me; uddbara — lift up;

Jjagad-guro — O spiritual master of the universe.

O Krsna! Husband of Rukmini! Stealer of the gopis’ minds! O spiritual
master of the universe! Deliver me, for I have fallen into the ocean of

repeated birth and death.

Sri Prabodhinanda comments, “The word s77 preceding Krsna’s name in
this verse indicates that he possesses all excellences and that by his beauty
he attracts the entire universe.” His beauty is so extraordinary that it casts
a spell of attraction on himself. When he sees the effects of his beauty on
Radha, he desires to experience it himself through her eyes. Once in
Dvaraka, he saw his reflection in a jeweled pillar and found himself irre-
sistibly drawn to it. In Dvaraka, Krsna is the husband of Rukmini, Maha
Laksmi herself. Thus in her company he is, in the words of Sri Prabodh-
ananda, “the possessor of the greatest riches and the king of kings.”

Krsna alone is the jagad-guru, or the macrocosmic expression (sarmasti)
of the guru principle (guru-tattva), because he is the source of the knowl-
edge that all gurus disseminate; indeed, he 75 that knowledge. Whereas
Krsna is the samasti-guru, all others who represent him are called vyasti, or
microcosmic manifestations of guru-tattva. Thus Gaudiya Vaisnava gurus
generally do not adopt the title jagad-guru, which they reserve for Krsna
and even more so for Sri Caitanya Mahaprabhu, who is Krsna in dcirya-

lila, the role of world teacher.

45. A HAGT AT SGH |
oG, TS, T TG JTad 1841

kesava klesa-harana narayana jandrdana |

govinda paramananda mant samuddbara madbava | |

kesava — O Kesava; klesa-harana — deliverer from distress; ndrdayana — O

Narayana; jandrdana — Janardana; govinda — Govinda; paramananda — O
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supreme form of bliss; mam — me; samuddbara — deliver; madhava — O
Madhava.

O Kesava! Deliverer from distress! Narayana! O Janardana! O Govin-

da! Supreme form of bliss! Madhava! Please deliver me.

Here Brahma concludes his salutations and in the remaining three verses

of the first section of Gopala-tipani gives his final instructions.

46. 3 3d FIPRRTORIN o @ 9o TEue S
sfiepwi e §Ef ARSIAR g 2 1gel

atha haiva stutibbir aradbayami yatha yiyam tathd pajica-pidant

Japantab sri-kysnam dbydyantab samisytini tarisyatheti hovdca bairanyab ||

atha ha — so then; evarn — in this way; stutibbih — with these hymns; drid-
bayami — 1 worship; yathd — just as; yiiyan — you all; tathd — in the same
way; paiica-pidan — the five-part mantra; japantah — chanting; sri-krsnam
— Krsna; dbyiyantah — meditating on; sarsrtimy — the material world;
tarisyatha — you will cross over; iti — thus; ha wvica — spoke; hairanyab

— Brahma.

In this way I worshiped him with these hymns. Now you should medi-
tate on Krsna in the same way, chanting the fivefold mantra. By so do-
ing, you will cross over the ocean of material existence. Thus Brahma

concluded his discourse to the sages.

According to Prabodhananda Sarasvati, after chanting the hymns in salu-
tation to Krsna, Brahmi became immersed in love for Krsna as the import
of his praise penetrated his heart. As a result, the knowledge of how to
please Krsna became fully manifest in his heart. Brahma then chanted
more hymns not found in the text of Gopdla-tapani, which were not only

more joyful and filled with wonder, but which revealed his desire to serve
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Krsna in a particular sentiment.”” This is the implication of the word

arddhayami (I worship) in this verse.

47. 3 UEUG TN
H IR A I8 o |
3SIeh AE S S
T2 3MYge, IR gl

amunt pafica-padan mantram dvartayed yab sa yity
andydsatah kevalan pada tat |
anejad ekanr manaso javiyo

naitad devd apnuvan pitroam arsad iti | |

amunt — that; pasica-padam — fivefold; mantram — incantation; dvartayet
— should repeat; yah — whoever; sab — he; yati — goes; andydsatah —
easily; kevalam — exclusive; padam: — destination; tat — that; anejar —
reached; ekarnr — one; manasah — than the mind; javiyah — more rapid; na
— not; etat — this; devab — the gods; apnuvan — attained; pirvam — pre-

viously; arsat — knows; iti — thus.

Whoever chants the fivefold mansra will easily attain the undivided
realm of liberation [described in the ISopanisad): “The Lord, though fixed
in his abode, is swifter than the mind, so none of the gods can capture

him, however quickly they may run. He knows all before everyone else.”

Liberation for the devotees (vaispava-mukti) is here identified with attain-

ing the undivided realm (kevalan padam), Krsna’s abode. Although this is

59. Gaudiya commentators differ on which sentiment this is. Most understand it to be the
sentiment of muaiijari-bbava, which is the predominant sentiment of the sampradiya, while others,
such as Srila A. C. Bhaktivedanta Swami Prabhupada, understand it to be that of a gopa, sakhya-
bhava. Commenting on SB 2.9.30 (yavat sakhd sakbyur ivesa te krtah), Srila Prabhupada writes,
“Brahma is definitely situated in the humor of friendship with the Lord. . . . Itis clearly exhibited
herein that Lord Brahmi is related to the Personality of Godhead in the transcendental humor
of friendship.”
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the acme of spiritual accomplishment, the devotee nonetheless easily at-
tains it (#ndydsatah) because simply hearing and chanting about Krsna with
love or without ulterior motive is itself synonymous with such liberation.

The third and fourth lines of this verse also appear in Isopanisad (4),
which is another well-known Vaisnava Upanisad. These lines stress the
transcendental nature of Krsna and his abode, which are not limited by
time and space, being swifter than or beyond the mind. Krsna pervades all
time and space and thus cannot be captured, nor can his abode be attained
by those remaining within the material cell and sentence of space and
time, even if they are gods of this world. In this regard, Sri Prabodhananda
refers to the instance in which Krsna revealed his abode to the inhabitants
of Vrndavana in response to Nanda’s questions about their next life. In
particular he refers to SB 10.28.14-15, verses often cited by Jiva Gosvami
when he writes about Goloka.”

When Nanda heard Varuna praise Krsna, describing him as the Brah-
man, Paramatma, and Bhagavan of the advaya-jiana-tattva that constitutes
ultimate reality, he was astonished. He related this wonderful incident to
the cowherd community and later, on their behalf, asked Krsna what they
could expect in their next life. Krsna took them to Akrara Ghita, and as
they immersed themselves in the water of the Yamuna under his direction,
he gave them a mystic vision of Goloka Vrndavana, the heavenly expres-
sion of earthly Vrndavana. He revealed to them that they would go from
his humanlike /ild (nara-lili) to his godly /il (deva-lili), which are essen-
tially nondifferent from one another. They are, that is, constituted of the
same bhavas, although there are some differences in the details of the /ilis’
expression.

Upon receiving this revelation, the cowherd community was overjoyed
to know that they would be together with one another, along with their
children, cows, and houses, in a setting much like their present surround-

ings. The natural environment would be the same as that found along the

6o. See Gopdla-campii 2.29.80, Bhakti-rasimyta-sindbu 3.4.76, Ujjvala-nilamani 15.3.19, and
Brabma-sambita 5.5 as examples.
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banks of the Yamuna and at the foot of Mount Govardhana, surrounded
by lush forest. Such is the mystery of Krsna’s abode. Intimate involvement
with the infinite requires that the infinite take on a finite appearance.

Krsna’s descent (avatira) to the material plane of experience involves
the manifestation of all that is dear to him, his svaripa-saksi. His svaripa-
sakti represents his singular nature expressed in a plurality of family mem-
bers, friends, lovers, and so on—expressions in celebration of his own
completeness, his delight. The svaripa-sakti is his primary szkti, the foun-
tainhead of all of his innumerable szktis, by which the Absolute expresses
itself, even by creating and maintaining the world in all of its facets. For
example, the szkti involved in sustaining the world has its origin in Krsna’s
svariipa-sakti in the form of his divine mother, Yasoda. She is a manifesta-
tion of his ddbira-sakti within the general category of his svaripa-sakti."
What we know as the sustaining force has at its source a personified ex-
pression of motherhood in the drama of Krsna /il, where the person who
is reality plays. When this divine play manifests within the material plane,
we have an instance of the cause appearing within the effect and, in doing
so, appearing in many respects as an aspect of the effect.

Appearances, however, can be deceiving. Fire is not a product of wood,
although it may appear to be so when we rub two sticks together and
sparks manifest. Rsis conceived of fire as a manifestation of the sun stored
in wood, which is also a product of the sun, as a tree cannot grow without
the sun. Similarly, Krsna is indirectly the cause of the world and directly
the cause of his /i4’s manifestation within the world. This /i/i is the fire of
the sun of his unmanifest /ili. As fire is the essence of the sun, so too is
Krsna’s earthly manifestation the essence of his transcendental reality. His
humanlike /i/i is the essence of his godly /i/a.

Transcendence is generally considered the result of culturing detach-
ment. Attachment to ephemeral material names and forms on the part of

one who is eternal is illusion. When we stand back and view the material

61. Adbira-saktiis a subcategory of the sandbini-sakti, which is one of the three principal
constituents of the svaripa-sakti.
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predicament with the unbiased eye of detachment, we get a clearer pic-
ture of the nature of material existence. We see that all material manifes-
tations are here today but gone tomorrow. Only that which sees remains,
not that which is seen. Yet the seer does not see himself in all of this, and
thus his identification with the seen leaves him in a perpetual identity
crisis life after life, as one material manifestation transforms into anoth-
er. Thus ignorance is attachment, and knowledge expresses itself in de-
tachment.

How then are we to understand the attachment of the cowherds for
Krsna, for one another, for their hearth and home? How can this be the
acme of transcendental experience? The answer lies in distinguishing be-
tween knowledge and love. While knowledge expresses itself as detach-
ment, love is about attachment. Is love, then, necessarily material and only
knowledge the domain of the spirit? If this were so, the domain of the spir-
it would hardly be a home, but more like a peaceful state of hovering in
suspended animation.

However, if we look more closely at knowledge, we will see that love is
concealed within it. Refraining from lustful exploitation of our partner is
also an expression of love, even though all the overt signs of loving affec-
tion may be absent. Similarly, the seed of love is concealed within the tran-
scendental knowledge that arises from a life of insightful detachment and
spiritual practice. It will manifest in the pure hearts of the truly wise when
they interact with the world in knowledge of its proprietor. Such healthy
interaction finds all material manifestations venerable in relation to their
source. All problems are transformed into opportunities for service, which
is the basis of true love. The ongoing cultivation of this love of God in the
company of advanced devotees involves seeing everything in relation to
him and results in meeting him on intimate terms. This result is played
out in perfection within the drama of Krsna /il7, where forms and relation-
ships are all expressions of the will of Krsna—his delight manifesting
through his svaripa-sakti.

Thus Goloka, Krsna’s abode, is beyond time and space. Although Krsna

himself resides there forever fixed, never stepping foot outside, he is at the
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same time moving faster than the mind and thus is never to be apprehend-
ed by any mental or intellectual exercise. Stop the mind and allow the soul
to live its own life—the life that Krsna alone knows is best for you in his
service. That which is known to him, he will reveal to you and it will mani-
fest in your heart purified through spiritual culture as if it were your own
desire to associate with him on intimate terms as a member of the cowherd
community. Such enlightened life is transcendental bewilderment in
which the godhood of Krsna is suppressed by the bond of intimate love.
When in such bewilderment (yogamiyi) Nanda asked Krsna about the
cowherds’ next life, he showed them, to their delight, that it does not get
any better than this—life in Krsna /i/a.

48. TEAEHSI TF W Qe RN RN
o Sifefd 3 Twafefd ugai

tasmat krspa eva paro devas tan dhydyet tan vasayet

tant yajet tanr bhajed iti on tat sad iti | |

tasmdt — therefore; krspah — Krsna; eva — most certainly; parab — the
supreme; devah — Deity; tam — him; dbydyet — should meditate upon;
tam — himy; rasayet — should chant his mantra; taris — him; yajet — should
sacrifice to him; #am — him; bbajet — should worship; iti — thus; 077z tat sat

— o1 tat sat; iti — thus.

Therefore, Krsna is the Supreme Deity. One should meditate upon
him, one should relish him, and one should engage in his worship with

a desire to serve. Ot tat sat.

"This Upanisad began with the question, “Who is the Supreme Deity?” In
consideration of all that has been discussed thus far, Sruti-devi makes the
learned conclusion: Krsna is the Supreme Deity. What follows logically
from this conclusion is that one should meditate on him and thereby relish

him in aesthetic rapture (r4sa), the foundation of which is the service ego.
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The words o7z tat sat designate the supreme reality and serve here as a
solemn declaration in his name that everything stated in this Upanisad is
the absolute truth.”

62. For a detailed explanation of the significance of o7z tat sat, see Swami Tripurari, Bbagavad-
gitd, 516-19.
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Uttara-tapani






1. Ued] ft ISifE: qeE: It
TR MG FOMR | A= a1 F: 19|

ekadi bi vraja-striyab sakamab swroarim usitvd

sarvesvarant gopdalant kysnam dicire | uvdca tab kysnab |

ekadi — once; hi — certainly; vraja-striyab — the women of Vraja; sa-
kamah — possessed by desire; szrvarim — the night; usitvi — having
spent; sarvesvaram — the all-powerful Lord; gopilam — the cowherd;
krsnam — Krsna; dcire — said; wvica — said; tah — to them; krsnabh —
Krsna.

Once the passionate cowherd women of Vraja spent the night with the
cowherd Krsna, who is the Supreme Lord of all. In the morning, they

engaged in a conversation with him as follows:

In the first part of this Upanisad, the piarva-tipani, the goddess of revealed
knowledge, Sruti-devi, states that Krsna is the Supreme God. The parva-
tapani ends with the words tasmat krspa eva paro devah: “Therefore, Krsna
is the Supreme Deity.” Here in the uttara-tipani, the second part of this
Upanisad, the goddess seeks to further demonstrate this truth. To that end
she recounts another narrative, beginning with a conversation that once
took place between Krsna and the milkmaids of Vraja, the gopis.

In the uttara-tapani, we dive deeply into the mystery of spiritual love.
The primacy of Krsna, his devotees, residence, zantras, and more will be
explained through the medium of Sruti-devi’s narrative. The gopis will
question Krsna, and Krsna will answer them and direct them to the sage
Durvasa for further instruction. Durvasa will answer questions asked by the
gopis’ group leader, Gandharvi, and in so doing narrate the history of his
own conversation with Brahma and Brahma’s discussion with Narayana.

In these opening sentences, the scene for this narrative is set. It is the
morning after one of Krsna’s nightlong trysts with the gopis in the forests
of Vrndavana. The word usitvi indicates not only that the gopis had spent
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the entire night in Krsna’s company but that they desired these /s with
him to be constant and uninterrupted. Just as young girls are spontaneous-
ly attracted to young boys and any impediment put in the way of their
union serves only to intensify their desire to be together, the gopis were
similarly endowed with the spontaneous desire to be united with Krsna.
Although such desire on their part superficially appears to be the antithesis
of desirelessness, it is in fact completely devoid of self-interest. The gopis
approached Krsna with the intensity of young girls who have fallen deeply
in love, and no one so passionate about God can remain attached to the
ephemeral.

Drawing from the world of our experience, Sruti-devi speaks to us
about the measure of the gopis’ love with a word intended to help us under-
stand its all-consuming nature: sa-kamah. Sa-kamab means “with passion-
ate love.” A more compelling force to compare their spiritual intensity to
is not to be found in this world. It is passionate yet desireless love that cor-
responds to the Absolute’s appearance as an adolescent cowherd—the Su-
preme Deity. He is supreme in terms of charm and affection, his power
implied in his freedom to play. Krsna is the infinite uniting in love with the

finite, appearing as if finite for the sake of intimacy.
2 3 FE IRV Y& Saed el IRl
ant kasmai brabmandya bbaksyan ditavyam bbavati |

anu — then; kasmai — to which; brabmanaya — brabmana; bbaksyam — ed-

ible; ditavyarn — to be given; bhavati — is.

[The gopis said:] To which brabmana should food be given?

The gopis appear to be uneducated village girls. On the surface they are re-
ligious, superstitious, and above all, human. Here they ask a religious

question of their young lover, the cowherd Krsna. They want to know

which brabmana, or saintly person, in their village is most worthy of re-
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ceiving an offering of rice boiled in milk and sugar. Their objective is not
overtly spiritual. They want a benediction. They want Krsna as their hus-
band, even though this is not acceptable in religious society. They are, af-
ter all, already married—or so it seems.

The /ila of Krsna is, however, not what it seems to be on the surface, for
he is no ordinary cowherd but rather the grave subject of the Upanisads.
He is Brahman in its fullest expression, full in love and affection, full in
aesthetic rapture (7asa), a connoisseur of love. He is rasa—vaso vai sab.
Krsna’s devotees like the gopis belong to him alone; indeed, nothing exists
outside of him. He is reality existing for himself and by himself. He and his
energy, his szkti, are one and different simultaneously. The gopis represent
his szkti, and they energize him such that the “one” appears as “many,” a
unity of multiplicity. The gopis’ desire to be perpetually in his company is
part of the drama of his divine play.

Nothing is separate from Krsna at any time, yet within the drama of
material life units of consciousness that are particles of his szkti can be un-
aware of their connection with him. Through spiritual culture they can
become aware of their real position as parts and parcels of the whole and
unite with him in celebration of this truth. This celebration expresses itself
in endless varieties of eternal pastimes through which Krsna tastes his own
joy in relation to his devotees/szktis. In this spiritual drama, the gopis some-
times meet personally with Krsna and at other times experience the spiri-
tual illusion of separation from him. Touching both banks of the river of
divine love as they flow spontaneously in love’s embrace, the gopis and
Krsna relish the shores of union and separation.

The gopis represent the pinnacle of spiritual culture. Their selfless love
takes center stage in the love life of the Absolute. Yet in appearance they
seem to be nothing more than religious girls who are not even all that
good at following the religious injunctions. Appearances aside, the philo-
sophical truth underlying their question is that they want nothing other
than to be united in love with Krsna, the Supreme Brahman, at every mo-
ment. To that end they engage in various religious acts. Thus while they

worship others (brabmanas, gods, and goddesses) within the /i/4, their reli-
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gious ideal transcends anything that can ordinarily be attained by such
worship, and they themselves have already attained that ideal. Experienc-
ing God as Krsna, the young cowherd, they are fully immersed in appar-
ently ordinary religious life with human shortcomings, when in reality
they have attained the zenith of spiritual experience.

The esoteric message of the gopis” question is that one can be fully im-
mersed in the world but with different motives than those of the illusioned
beings who pursue various material desires. The gopis interact with the
world only out of love for Krsna. The result of such Krsna conscious im-
mersion in the world is the realization that enlightened life is not about
running away from or denying the world but fully participating in it with
the proper motive—being in it but not of it. After all, there is really no

place else to go. Spirituality is about changing our angle of vision.

3. gAEEf I

durvdsaseti |
durvisase — to Durvasa; iti — thus.
[Krsna answered:] To Durvasa.

Prabodhananda Sarasvati paraphrases Krsna’s thoughts as he answers the
gopis: “On the pretext of offering food to Durvasa, I am sending the gopis to
him. However, Durvasa will explain to them the nature of their desired
perfection in life. Durvasa received an understanding of my Gopala-tipani
in disciplic succession from Brahmi and Narayana, and having recently
come to live for some time in this land of my appearance, he has developed
affection for the gopis. He is well known for being outspoken, so he is sure
to tell them exactly what they need to know. Therefore, it is desirable that
they be instructed by no one but him.”

Not all commentators agree on who the Durvasa of Gopdla-tipani is.

While some feel that he is not the Durvasa of Mababbarata and Bhigav-
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ata Purana fame, who is a partial incarnation of giva, others disagree,
despite Durvasa’s well-known enmity toward Krsna’s devotees, such as
the Pandavas and Mahirdja Ambarisa. This opinion seems to be con-
firmed in text 7, where Durvasa is identified as “the fiery-tempered son
of Rudra.”

4. HY IEIAISHE SIS TR A A=A a1l

katham ydsyamo tivtvd jalam yamundyd yatah sreyo bhavati |

katham — how; yasyamab — will we go; atirtva — without crossing; jalan
— the water; yamunayih — of the Yamuni; yarah — as a result of which;

sreyabh — the ultimate good; bhavati — comes about.

[The gopis said:] How will we be able to cross the Yamuna’s waters to

achieve our goal?

The gopis were residing on the southern side of the Yamuna, and Durvasa
lived on the northern bank. If the gopis were to serve the sage, they would
have to cross the river. There were no boats, and the current of the Ya-
muna was swift, her waters deep. It is likely that the gopis did not even
know how to swim. Prabodhananda Sarasvati hears the gopis say, “We
would be unable to cross even a shallow pool, what to speak of a wide river
filled with whirlpools and high waves.” Thus the gopis ask Krsna how they
will be able to cross the Yamuna.

The words sreyo bhavati in this verse indicate that while ostensibly the
gopis wanted to attain the benediction of marrying the cowherd Krsna,
their desire for union with Krsna represents the ultimate spiritual ideal.
The word sreyah indicates “ultimate benefit,” as opposed to the immediate
superficial benefit of material gain.

It is also implied in this verse that the gopis believed that Krsna could do
the impossible—that he was wonderful in every respect. They were aware

that at Krsna’s childhood name-giving ceremony Gargamuni had indicat-
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ed that Narayana (God) would do wonderful things through him."! They

had also heard of Krsna’s miracles from his cowherd friends.

5. FUI SRS 9191 ot St 1yl

krsneti brabmacirity uktvd margam vo dasyati

krsna — Krsna; iti — named; brabmacari — is a brabmacari; iti — thus; wk-

tvd — saying; mdrgam — the way; vab — to you; disyati — will give.

[Krsna answered:] Just say that Krsna is a brabmacari, and the river

will give way.

By answering the gopis in this way, Krsna planted a seed of doubt in their
hearts that will be fully resolved later when they inquire from the learned
Durvasa. Krsna’s answer seems preposterous, and not for the obvious rea-
son that it is extraordinary for a river’s current to part merely by uttering
something. After all, the gopis had seen many miracles, which they attrib-
uted to the well-known fact that Narayana had graced Krsna with his pow-
ers. The cause of the gopis” hesitation was that Krsna had just spent the en-
tire night in the forest with them. How could he be a celibate student?
While words of truth have power, what power is there in stating an un-
truth? Still the gopis believed that following Krsna’s instruction would
bring about the desired result. They did not understand how he could be
considered a celibate, but they were charmed by him nonetheless. Thus
after hearing the following verse, in which Krsna offers a partial answer by

speaking of his prowess, they followed his advice.

1. The bhava of the cowherd community is that Krsna is one of them. The cowherds feel that
Narayana has chosen to perform miracles through Krsna because of the piety of his parents.
However, the tattva, or philosophical truth, that this bbdva hides is that Krsna is transcendentally
superior to Nardyana, and thus it is Narayana who derives all of his power from Krsna.
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6. I A T[N I A |
T A TA: YA A |
T o7 Tt ot e |
I A S GRS WA |
T AT SIS AR et sl

yanr man smytvagidha gadha bbavati |
yan mdn smytvapiitab piito bhavati |

yan mdnm smytvdvrati vrati bbavati |

yan mdn smytod sakdmo niskdamo bhavati |

yani mant smytvdsrotriyab srotriyo bhavati ||

yant — whomy; man — me; smytvi — remembering; agidhi — deep; gadha
— shallow; bbavati — becomes; yans — whom; mant — me; smytvi — re-
membering; apitah — impure; piatah — pure; bhavati — becomes; yan —
whom; mam — me; smytvi — remembering; avrati — unregulated; vrati
— regulated; bbavati — becomes; yans — whomy; man — me; smytvd — re-
membering; sakimah — filled with desire; niskamab — free from desire;
bbavati — becomes; yar — whom; mam — me; smyrtvi — remembering;
asrotriyah — unlearned, deaf; srotriyab — learned in the Vedas or able to

hear; bhavati — becomes.

By remembering me, one can find the bottom of the unfathomable. By
remembering me, an impure person is purified. By remembering me,
one who is unregulated adopts a regulated life. By remembering me,
one who is filled with desire becomes desireless. By remembering me,

one unlearned in the Vedas becomes learned.

Sri Prabodhinanda comments that some manuscripts of Gopila-tapani of-
fer an alternate reading of this text: niskamah sakamo bhavati, which means
that someone who is an demarama, a spiritually self-satisfied soul, becomes
filled with desire to see Krsna upon remembering him. He also offers a

novel understanding of the word as7otriya, which in its conventional use
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refers to one who is not learned in the scriptures, or one who has not heard
sufficiently from the Vedas. He says that here asrotriya refers to one who is
devoid of the sense of hearing and by extension devoid of all sense powers.
He cites as examples the dgtmarima, whose senses are controlled and not in
touch with sense objects, and the lower nonmoving forms of life, such as
trees. Such souls gain a sense of hearing by the influence of Krsna’s flute or
the spiritually potent recitation of his /i/a.

In Srimad-Bhigavatam, Sukadeva is an example of an dmdirima whose
spiritual senses became awakened and attracted to the /il of Krsna, under-
scoring the postliberated status of Krsna /ilz. The S rimad-Bbagavatam also
gives evidence that remembrance of Krsna causes the nonmoving beings
to move: “From forest to forest, as Krsna and Balarama lead the cows with
the help of the other cowherds, they play sweet tunes on their flutes caus-
ing the moving creatures to become paralyzed while the unmoving crea-
tures tremble in ecstasy. How beautiful they are with their ropes and sticks
and other cowherd paraphernalia!” (SB 10.21.19)

Prabodhananda Sarasvati’s explanation of the two kinds of asrotriya rep-
resents the two ends of the spectrum of living beings: those that are liber-
ated and those that are bound. The former, out of spiritual knowledge, do
not move in relation to ephemeral objects, whereas the latter, out of igno-
rance, do move in relation to ephemeral objects. Neither, however, is ac-
quainted with the postliberated movement of spiritual love at the heart of
reality. Thus all living beings truly come to life only after coming in con-
tact with Krsna. Such contact involves making a connection with his devo-
tees, who give the Gopala mantra and kima giyatri—the fifth note of
Gopila Krsna’s flute—and explain its significance through discourses on

the narrative of Krsna /ila.
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Srutvd tad-vican hi vai raudram smytod tad-vakyena tirtod tat-saurydan bi

garvdsraman: punyataman bi natod munint svesthataman bi vai raudrant ceti |

Srutvd — on hearing; tat — his; vdcan — words; hi vai — verily; raudram
— fiery tempered; smrtvi — remembered; tad-vikyena — by his instruc-
tion; tirtvd — crossed; tat — then; saurydn: — the Yamuna; bi — certainly;
gatvd — went; dsraman — to the hermitage; punyataman — most holy; hi
— certainly; natvd — bowed down; munin — to the sage; sresthataman —
the best of all; b7 vai — most emphatically; 7audran — son of Rudra; ca —

and; iti — period.

As soon as they heard these words, the gopis remembered the fiery-
tempered son of Rudra (Durvasa) and, doing as Krsna had told them,
crossed over the Yamuna. Upon their arrival at that great sage’s most

sanctified hermitage, they offered him their obeisances.

Although the gopis had not fully understood the import of Krsna’s conten-
tion that he was celibate, being inspired by the affirmation of his prowess,
they nonetheless uttered the words “Krsna is a brabmaciri” as he had told
them to. The Yamuna then immediately gave them passage.

Their initial hesitation to follow Krsna’s instruction arose partially
from Krsna’s claim to celibacy and partially from their knowledge of
Durvasa’s reputation for having a fiery temper. Krsna’s description of his
extraordinary prowess enabled them to overcome their fear of Durvasa,
who, being extremely religious and filled with mystic insight, might have
cursed them for their trysts with Krsna. Thus they went to him and of-
fered him respect, food, and service without any reservation. In actuality,
the gopis’ spiritual standing surpassed that of Durvasa, but the /il of Krsna

dictated that they serve and learn from him.
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dattvdsmai brabmandya ksiva-mayan ghyta-mayam
istataman ba vai mistatamam |

tustab sa tv abbuktvd bitvdsisan: prayujyanvijiiant tv adat |

dattvi — having given; asmai — to this; brabmandya — to the brabmana;
ksira-mayam — made of milk; ghyta-mayam — made with ghee; istatamani
— most desirable; bz vai — most certainly; mistatamam — sweetest; tustah
— satisfied; sub — he; tu — but; dbbuktvi — eating completely; hitvd —
put it aside; dsisarz — blessings; prayujya — gave; anu — after which; gjrian:

— permission to leave; tu — but; adat — gave.

They gave the brabmana a most desirable sweet rice pudding with
clarified butter. Durvasa happily ate the sweet rice, then gave the
girls his remnants and blessed them before giving them permission

to return.

The word dbbuktva in this verse indicates that Durvasa ate everything the
gopis offered him. The implication is that he was completely satisfied with
them. Thus he thought, “These girls are Krsna’s beloveds. It is through
good fortune that today I have been able to eat foodstuffs cooked by their
hands, which they have brought to me personally.”

While Durvasi was well aware that Krsna was the Supreme God and
that the gopis were his dearmost devotees, the gopis themselves were not
conscious of these truths. Absorbed as they were in spiritual love of Krsna,
the gopis experienced a kind of divine ignorance that suppressed the divin-
ity of Krsna for the sake of intimacy. Durvasa felt honored by the gopis’
presence. He gave them permission to go, but out of great respect for

them otherwise remained silent.

9.  HY Mt R IR

katham ydsyamo tirtvd saurydm |
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kathan — how; yasyamah — will we go; atirtvi — without crossing; sau-

ryam — the Yamuna.
[The gopis asked Durvasa:] How can we cross the Yamuna to get back?

Here the gopis seem to think that Krsna’s instruction was only valid for
crossing the Yamuna to see Durvasa, but not for returning. Thus they ask
Durvasa how they will return, faced with having to cross the Yamuna to do
so. Durvasa’s reply in the following verse is similar to Krsna’s instruction,
and as Durvisa subsequently explains, both his and Krsna’s cryptic an-
swers address foundational spiritual truths. Realizing these truths makes

all things possible.

ro.  H gE g | gaife " Sl A9 & SRR 9ol

sa bovdca munib | diirvdsinan man smytvd margant vo dasyatiti | |

sabh — he; hovdca — said; munib — the sage; diirvasinan — one who has eat-
en nothing but grass (who has fasted); mant — me; smrtvi — thinking;

mdrgant — way; vah — you; disyati — will give you; it — end of quotation.

[The sage said to the gopis:] Think of me as having eaten nothing but

diirvd grass and the river will make a path for you.

The word dirvisinam means either one who has eaten diirva grass or one
for whom foodstuffs have remained distant (dire asanani yasya tam)—i.e.,
one who has fasted. Thus Durvasa replies to the gopis, “If you think of me
as one who has fasted, the river will part and give you passage.”

Although the gopis were about to depart, Durvasa’s answer caused them
to pause and question him about the significance of the similar instructions
he and Krsna had given them. How could Durvasa be said to have fasted af-
ter eating what they had offered him? What was the mystic truth behind the
apparently contradictory statements made by both Durvasa and Krsna?
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tasin madhye bi sresthd gandbarvi by uvica

tanr ba vai tabbir evam vicarya |

tasant — of the gopis; madhye — among; hi — certainly; sresthi — the best;
gandbarvi — Gandharvi (Radha); b7 — certainly; #vdca — said; tam — him;

ba vai — certainly; tabhib — with them; evarn — thus; vicarya — deciding.

The best among the gopis, Gandharvi, spoke to the sage after consid-

ering several questions with the other gopis.

In this verse the best among the gopis, Gandharvi, is introduced. As will
be mentioned in verse 13, all the gopis accepted the leadership of Gand-
harvi. The Gaudiyas consider these verses to be sruti-pramana—scrip-
tural evidence from the Upanisads (as opposed to that found in the smyti
literature such as the Purinas)—for the primacy of Radha over all the
other gopis.

The idea that Radha is the best of the gopis is clearly mentioned in the
Padma Purdna and other smyti texts. It is also mentioned covertly in the
Bhigavata Purdna (10.30.28). Drawing on this text of Gopdla-tapani, Sri
Rapa Gosvami refers to Radha by the names Gandharva and Gandharvika
in his Ujjvala-nilamani (7.51, 11.96). In Ujjvala-nilamani 4.4 he cites this
Gopala-tipani text as evidence from the Upanisads that one of the gopis is
considered preeminent. Gaudiya dcirya Srila Bhaktisiddhanta Sarasvati
Thakura was fond of this epithet for Radha, as it underscores the sober
Upanisadic basis of the Gaudiya doctrine, in which the divine service of

Radha constitutes the zenith of spiritual attainment.

12, %Y FON TEER F A GH: 1921

katham krsno brabmacari katham dirvasino munib |
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kathar — how is; krsnah — Krsna; brabmacari — chaste; kathanz — how is;

diirvasinab — fasting; munih — the sage.

[Gandharvi asked:] How can Krsna be called a brabmacari? And how

can you be said to be a fasting sage?

13. 8 A o™ g Fean qofiamg: 1920

tam hi mukbydm vidbdya pirvam anu kytod tiispim dsub | |

tam hi — her alone; mukhyan — the best of them; vidhiya — choosing;
piirvam — in front of them; anu — placing; krtvi — doing; tisnim-dsuh —

become silent.

Having made Gandharvi their spokeswoman, the other gopis simply

stood behind her and remained silent.
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Sabdavan dkasab | sabdikasibhydam bhinnah |
tasminn dakasas tisthati | dkase tisthati | sa by dkdsas tant na veda |

sa by atmabamt katban bbhoktd bhavimi | |
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sparsavin vayub | sparsa-vayubbyam bhinnab |
tasmin vayau tisthati | viyur na veda tam hi
sa by atmabant kathan bhoktd bhavami |

ripavad idant bi tejab | ripagnibbyin bhinnab |
tasminn agnis tisthati | agnir na veda tant hi

sa by atmdbant katban bhokta bhaviami |

rasavatya apah | rasabbhyo bhinnah |
tasminn dapas tisthanti | apsu tisthati | apas tany na viduh |

sa by atmdhban kathan bhokta bhavami |

gandhavatiyam bhiimib | gandba-bbimibbyan: bhinnab |
tasmin bhiimis tisthati | bhiimau tisthati | bhiimis tan na veda |
sa by atmabant kathan bhoktd bhavami |

Sabdavan — possessing sound; akdsabh — space; sabdikasibbyin — from
sound and space; bhinnah — distinct; tasmin — in him; akdsah — space;
tisthati — is situated; dkdse — in the sky; tisthati — is situated; sab — that; hi
— very; akdasab — sky; tamy — him; na veda — does not know; suh — that; bi
— very; dtmad — soul, self; aban — 1; katham — how; bbokti — the enjoyer;
bbavami — be; sparsavin — possessing touch; vayuh — the air; sparsa-
vayubhydm bbinnah — distinct from both the sense of touch and the air; tas-
min vayau tisthati — situated in that air; vayuh — the air; taris — him; na veda
— does not know; sah — that; hi — very; doma — soul, self; abam — 1;
kathan — how; bhoktd — the enjoyer; bhavimi — be; rijpavad — possessing
formy; idam — this; hi — very; tejab — fire; ripagnibbyin — from form and
fire; bhinnah — distinct; tasmin — in him; agnibh — fire; tisthati — is situated;
agnip — fire; tan — him; na vedn — does not know; sab — that; hi — very;
atmd — soul, self; abar — 1; kathan — how; bhoktd — the enjoyer; bhavami
— be; rasavatya — possessing taste; dpah — water; rasabbhyah — from wa-
ter; bhinnah — distinct; tasmin — from him; dpab — water; tistanti — is situ-

ated; apsu — water; tisthati — is situated; dpab — water; tariz — that; na
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viduh — does not know; sub — that; hi — very; atmai — soul, self; aban —1;
kathan — how; bhokti — the enjoyer; bbavami — be; gandbavatiyam — pos-
sessing scent; bhumih — earth; gandba-bhitmibhyin — from scent and earth;
bhinnabh — distinct; tasmin — in him; bbiimib — earth; tisthati — is situated;
bbhitmanu — in the earth; tisthati — is situated; bbimih — earth; tams — him;
na veda — does not know; sah — that; bi — very; dtma — soul, self; abarn —

I; kathamt — how; bhoktd — the enjoyer; bhavami — be.

[Durvasa answered:] Sound is the quality present in space. The atma
is distinct from both sound and space. Space is situated in that gtma,
and the 4tmad is in space. That very same space, however, does not

know the atmad. Since I am verily that d#ma, how can I be considered

an enjoyer?

Touch is the quality associated with the air. The gtmad is distinct from
both touch and air. The air is situated in that atmad, and the atma is in
the air. The air, however, does not know the d#ma. Since I am verily

that dtmad, how can I be considered an enjoyer?

Form is the quality present in fire. The dtma is distinct from both
form and fire. Fire is situated in that dtmad, and the dtmad is in fire. Fire,
however, does not know the dg#ma. Since I am verily that gtma, how

can I be considered an enjoyer?

Flavor is the attribute of water. The atma is distinct from both flavor
and water. Water is situated in that gtmd, and the dtma is in the water.
The water, however, does not know the gtma. Since I am verily that

atmd, how can I be considered an enjoyer?

Scent is the attribute of the earth. The dtma is distinct from both
scent and earth. The earth is situated in that dtma, and the dtma is in
the earth. The earth, however, does not know the dtma. Since I am

verily that gtmd, how can I be considered an enjoyer?
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Durvasa answers Gandharvi’s questions with Upanisadic wisdom, and
thus from deep within the esoteric /ili of Krsna, Gopala-tapani speaks to us
about a fundamental spiritual principle: there is a categorical difference
between the soul and the body, consciousness and matter. It is also note-
worthy that the charm of Krsna /i/i is grounded in spiritual knowledge and
thus has the power to bring about disenchantment with material life and
extricate the soul from its worldly entanglement.

In answering Radha, Durvasa gives an example here and in the follow-
ing verse to illustrate that the soul is different from the body. The exam-
ple shows that the soul is not the enjoyer and experiencer of sense objects,
for only the senses and the sense objects are interacting as the soul looks
on. If this is true for the materially conditioned soul, how much more is it
the case for self-realized souls and God himself? The distinction between
self-realized souls and materially illusioned souls, as well as the distinc-
tion between the individual soul and God, lies ahead in this important
section.

In the meantime, Durvasa’s example involves a comparison between
matter and spirit. Because Durvasa speaks in abstract language common to
the Upanisads, some explanation is required. When he mentions the mate-
rial elements, he is really referring to the senses. For example, the material
element of space corresponds with the sense of hearing. Air represents the
sense of touch, fire the sense of sight, water the sense of taste, and earth
the sense of smell. Durvasa compares these elements/senses with the posi-
tion of the soul. The soul, dtm4, is present within each of the elements be-
cause it is present within the material body that possesses the senses. The
material elements are also present within the soul because the material
forms that are constituted of material elements are in one sense concep-
tions of the soul. When the soul desires to hear, the sense of hearing and
its object of sound are manifest by material nature.

Thus material nature in the form of the body becomes the container of
the soul. However, while the soul can become aware of matter and its own
conditioning under the influence of matter, matter cannot know the soul.

In this example, the container cannot know the contained, but the con-
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tained can know the container. The 4t is therefore categorically differ-
ent from matter. This being the case, how can the soul enjoy or suffer in
relation to sense objects when the sense objects and the entire material ex-
perience are but a virtual reality? When the soul dons the material body, it
thinks that it is suffering or enjoying in relation to sense objects. In truth,
however, it is aloof from the sense objects and only witnesses the material

phenomena.

16. T3 fe AESEE A | aFiE fE I l19al

idanir bi manas tesv evedan manute | tanidam bi grbnati |

idam — this; hi — definitely; manah — mind; resu — among these; eva —
verily; idarm — this; manute — thinks; tini — them; idam — this; hi — cer-

tainly; grhnati — grasps.

It is the mind alone that considers itself the enjoyer of sense objects,

because it alone grasps them.

Durvasa has anticipated Gandharvi’s question, “If the self is not the en-
joyer of sense objects, who is? And why does the soul think that it is the
enjoyer?”

The mind is matter, yet it is more subtle matter than the senses and
their objects. It is more closely related to consciousness and thereby has
the capacity to grasp sense objects through its functions of thinking and
conceiving. The mind presides over the five senses and is thus commonly
referred to as the sixth sense. Its capacity for perception is greater than the
capacity of the other five senses. The mind is the link between conscious-
ness—the soul—and the senses and their objects. It is the subjective con-
nection to the objective world. Its influence over the materially condi-
tioned soul causes the soul to think itself the enjoyer of sense objects and
the doer of acts in relation to them, when in reality the soul is merely the

witness to the movements of material nature.
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yatra sayvam dtmaivabhbit tatra va kutra manute |

kva v gacchatiti sa by atmdibani katham bhoktd bhavani |

yatra — where; sarvam — everything; dtmai — the self; eva — verily; abhiit
— has become; tatra — there; vd — or; kutra — where; manute — thinks;
kva vi — and where else; gacchati — goes; iti — thus; sah — he; hi — cer-
tainly; dtma — the self; aban — 1; katham — how; bhokti — the enjoyer;

bbaviami — become.

In the realization that everything has become the self alone, how can
the self think itself the enjoyer, and of what? Where indeed will the
self go? In consideration of this, how could I, being that self, be the

enjoyer of the sense objects?

Lest the gopis think that Durvasa’s position is no different from anyone
else’s and that by the force of his mind he too thinks himself the enjoyer of
sense objects, the sage states here that his own position, that of a liberated
soul, is fundamentally different from that of materially conditioned souls.
He does not identify himself with either the knowledge-acquiring senses
(iianendriya) or those of action (karmendriya). Thus how can he think
himself the enjoyer or sufferer of material interactions? His experience is
that “everything has become the self,” in other words, he realizes that in
reality there is only God and nothing separate from him.

Realizing oneself to be of the nature of consciousness and the self and
even material nature to be manifestations of Krsna, one experiences reality
as nondual consciousness—tattvan yaj jiinam advayam (SB 1.2.11). Such
realization, however, is not a static experience of nondual consciousness in
which there is no diversity. One realizes that reality is a person (Krsna) re-
plete with potency—the energetic (Szktimain) and its energy (Sukti), by

which it fully experiences and expresses itself. The individual soul is con-



stituted of the szkti of Krsna, and because this szkt; has no existence inde-
pendent of Krsna, in this sense it is one with him.

Sri Prabodhananda paraphrases the import of Durvasi’s reply thus:
“Because I am situated in knowledge, I have absolutely no sense of being
the enjoyer in connection with this body. Even so, if I am seen to be enjoy-
ing ecstasies of an unlimited variety, it is through my relationship with you
who are the most dearly beloved of Sri Bhagavin.” Sri Jiva Gosvami adds
to this by citing Srimad-Bhagavatam 1.7.10, where it is said that the sage
Sukadeva was distracted from his meditation on Brahman upon hearing a
recital of Sri Krsna’s qualities.

These comments bring out the deepest lesson in this section of Gopdla-
tapani. The basic instruction is that the soul is not the body and that the
bodily activities are only the movements of material nature activated by
the soul’s presence. The soul merely witnesses and does not actually take
part in these movements. The deeper instruction is that in the highest re-
ality, within Krsna’s divine play, all movement is still in relation to mate-
rial nature. Witnessing material nature in absolute peace, unmoved by the
ocean of material emotions, sages like Sukadeva and Durvis, not to speak
of the gopis, move in devotional trance—not out of ignorance, material de-
sire, or perceived material necessity, but in celebration of the fullness of
the Absolute. As Nietzsche said, “I would believe only in a God who could
dance.” Such is the play of Krsna.

18, 30 & PO A & & Us: RGN Al 1911

ayam bi kysno yo vo bi presthab savira-dvaya-karanam bhavati |

ayam — this; bi — very; krspah — Krsna; yah — who; vah — you; hi — cer-
tainly; presthab — dearmost; sarira-dvaya-karanan — the cause of both the

gross and subtle bodies; bhavati — become.

This very Krsna, who is your most dearly beloved, is the cause of both
bodies.



Understanding the gopis’ primary interest in Krsna, Durvasa says that he
who is their most dearly beloved is the cause of all causes. Both the subtle
and gross material bodies that implicate the soul in the karmic law of ma-
terial nature are subordinate to Krsna and can have no influence over him.
All power is derived from him, and thus no power can overcome him. His
dalliance with the gopis is not born out of any necessity on his part—it is
not under the jurisdiction of karma. His body is spiritual, as are those of
the gopis, and their dance of love is selfless and giving in the most complete
sense. Indeed, it is the gopis’ selflessness reposed in God that affords them
the spiritual bodies that correspond with the heart of the Absolute appear-

ing in the form of Krsna.
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dva suparnan bhavato brabmano msa-bhiitas tathetaro bhoktd bhavati |
anyo hi saksi bhavatiti | vrksa-dbarme tau tisthatab |

ato bhoktr-abboktaran | pirvo bi bhoktid bhavati

tathetaro ’bhokta krsno bhavatiti |

dvi — two; supawrnan — beautifully plumed birds; bhavatah — are;
brabmanabh — of Brahman; amsa-bbitah — fragmentary portion; tathi —
similarly; itarah — the other; bhoktd — the enjoyer; bhavati — is; anyah —
the other; hi — definitely; siksi — witness; bbhavati — is; iti — thus; vrksa-
dharme — in the body, which is meant to be felled like a tree; zau — they;
tisthatah — are situated; atah — therefore; bhoktr-abhoktiaran — the enjoy-
er and nonenjoyer; piirvah — the former; hi — certainly; bboktd — enjoyer;
bbavati — is; tathd — similarly; itarah — the other; abbokti — the nonen-

joyer; bhavati — is; krspabh — Krsna; bhavati — is; iti — thus.

There are two beautifully plumed birds making their home in this
body, which, like a tree, is meant to be felled. The lesser of the two is



the fragmentary portion of Brahman who enjoys and suffers; the other
is merely an observer. They are thus enjoyer and nonenjoyer. The

former is the enjoyer; the latter, the nonenjoyer, is Krsna.

In the previous passage, Durvasa spoke of Krsna’s position from a macro-
cosmic point of view. In this stanza he continues to extol Krsna’s virtues by
speaking of his exalted position from the microcosmic point of view. Krsna
is the indwelling soul that accompanies the finite soul throughout its ma-
terial sojourn, life after life, body after body. The finite soul (jivatma) in
the ignorance of bodily identification thinks itself the enjoyer of the fruits
of the bodily tree. The indwelling Supersoul (paramatmi) merely witness-
es the plight of the finite soul. Thus Krsna in his manifestation as the in-
dwelling Supersoul, although within the material body, is not identified
with it. He thus is not the enjoyer of the fruits of material life, which lead
to misery and thus speak to the wise as to the need to fell the bodily tree,
ending the cycle of birth and death.

Sri Prabodhinanda comments, “Durvisi thought, ‘From the microcos-
mic point of view, Krsna and other jivas appear similar. However, there is
a great difference between a jiva like myself and Krsna, the indwelling soul
of all beings.” To clarify the difference between them, he then spoke this
passage. By saying ‘two birds,” he indicates that the soul and Supersoul are
inseparable companions. By saying that they are ‘beautifully plumed,” he
further implies that they are both conscious. By saying ‘there are,” he
shows that they both exist without beginning. However, of the two, the
lesser one is the jiva, who is comparable to the rays of the other, who is like
the sun globe of Brahman while simultaneously being the indwelling soul

of the sum total of all jivas.”
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yatra vidyavidye na vidamo vidyavidyabbyanr bhinnab |
vidyamayo hi yab sa kathant visayi bhavatiti |
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yatra — where; vidydvidye — knowledge and ignorance; na vidimabh — we
do not know; vidyavidyiabhyam — from knowledge and ignorance; bhinnah
— different; vidyamayah — knowledge in essence; hi — certainly; yah —
one who; sah — he; kathan — how; visayi — a sensualist; bhavati — be; iti

— end of section.

Whereas we understand neither knowledge nor ignorance, he is dis-
tinct from both knowledge and ignorance. How can one who is knowl-

edge in essence be a sensualist?

Here Durvasa elaborates further on the position of both the conditioned
souls and Krsna, whose partial manifestation is the indwelling Supersoul.
The conditioned souls understand neither complete knowledge of their
self nor the extent of their ignorance. However, both Krsna and those who
identify with him through devotion are beyond the self-knowledge of
sattva-guna as well as the ignorance of this world, both of which are func-
tions of the material potency.

Transcending the material potencies of knowledge and ignorance is the
result of knowing that Krsna is the source of the indwelling Supersoul,
who in turn is the source of the knowledge and ignorance of this world. As
sthitd: “The creative power of this universe is situated in the portion of a
portion [of Visnu].”

In the present passage of Gopala-tipani, Durvasa explains how Krsna is
transcendental to knowledge and ignorance: “He is knowledge in es-
sence.” Sri Krsna himself says it thus to Uddhava, vidydvidye mama tani:
“Both knowledge and ignorance are my potencies” (SB 11.11.3). Thus
Krsna is transcendental to the knowledge arising from sattva-guna, and he
never becomes bewildered by the ignorance of material identification.
Therefore, he cannot fall prey to the illusory notion of being the enjoyer
of what is actually misery. He is the essence of knowledge—love.
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Y0 ba vai kamena kaman kimayate sa kami bhavati |

Y0 ha vai tv akamena kamain kamayate so kami bhavati |

yah — one who; ha vai — verily; kiamena — with selfish desire; kimain —
sense pleasures; kamayate — desires; sab — he; kami — a sensualist; bbavati
— is; yabh — one who; ha vai — verily; tu — on the other hand; akdmena
— with no selfish intent; kdman — sense pleasures; kdmayate — desires;

sah — he; akami — not a sensualist; bhavati — is.

A sensualist is one who desires sense gratification with a yearning to
enjoy. A nonsensualist is one who desires sense objects without any

such motivation.

Under scrutiny, it is clear from the /ilds of Krsna and the gopis recorded in
the Bhigavata Purina that Krsna is not a sensualist. All of his interactions
with the milkmaids of Vraja are selfless acts of giving. Such is the position
of the gopis as well. Durvasa’s words are meant to counter the gopis’ doubt,
“Well, we seem to experience Krsna as a sensualist.”

The word kama appears in different forms in this sentence: a kdmi
means a sensualist, or visayi; the object kaman refers to the objects of sense
gratification; and the instrumental kimena means “with a desire to enjoy.”
In contrast, akimena means “without a desire to enjoy,” by which we
should understand a love that is exclusively dedicated to the pleasure of the
other (kevalenanukilya-mayena premnd). There are several statements in
the Bhagavata that indicate that this attitude is true of Krsna, such as 4z-
mdarama py ariramat: “Though completely self-fulfilled, he enjoyed [with
the gopis]” (SB 10.29.42).

A person who takes pleasure in the self (@tmdrdma) finds actual pleasure.
Should he act in relation to others, he does so not to find pleasure in them

but to give of himself spiritually. In this connection, sage Sukadeva de-

115



scribes Krsna’s interaction with the gopis thus, pramrjat karunab premna
Santamendnga panind: “With his gentle hand, the compassionate one lov-

ingly wiped the gopis’ perspiring foreheads” (SB 10.33.20).
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Janma-jarabbyan bhinnab sthanur ayam acchedyo yamnt yo *sau saurye tisthati
Y0 “sau gosu tisthati yo ‘sau gah palayati | yo sau gopesu tisthati | yo sau
sarvesu vedesu tisthati | yo sau sarva-vedair giyate | yo ’sau sarvesu bhiitesv

avisya bhiitani vidadhati sa vo bi svami bbavati |

Jjanma-jarabbyin — from birth and old age; bhinnab — distinct; sthanub
— immovable; ayam — this; acchedyah — cannot be cut; ayam — this; yah
— who; asan — that; saurye — in the effulgence of the sun; #isthati — is sit-
uated; yah — who; asau — that; gosu — among the cows; tisthati — resides;
yah — whoj asau — that; gab — the cows; palayati — herds; yah — who;
asan — that; gopesu — among the cowherds; #isthati — resides; yah — who;
asau — that; sarvesu vedesu — in all the Vedas; tisthati — is situated; yah —
who; asan — that; sarva-vedair giyate — glorified in all the Vedas; yah —
who; asau — that; sarvesu bhiitesu — in all living beings; dvisya — entering;
bhbiitani — beings; vidadhiti — ordains; sabh — he; vah — your; hi — most

certainly; svami — husband; bhavati — is.

He is beyond birth and old age, immovable, and unseverable. He is
situated in the effulgence of the sun. He resides among the cows,
herds the cows, and associates with the cowherds. He is found in and
glorified by all the Vedas. He enters into all living beings and brings
them life. That person is Krsna, your husband.
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Having explained that Krsna is not the enjoyer or sufferer of karma,
Durvasa further explains Krsna’s transcendental position to the gopis: “Al-
though appearing as your husband, he is not subject to the six kinds of
transformations that affect ordinary living beings.” This means (1) he is
not subject to birth; (2) being immovable, he is not subject to growth; (3)
he is not subject to maturation; (4) he is not subject to reproduction; (5)
being beyond old age, he is not subject to decline; and (6) since he cannot
be cut into pieces, he is not subject to destruction.” The gopis’ relationship
with Krsna is thus not an ordinary love affair. They are wedded to God.
What must their position be? Prabodhinanda Sarasvati comments that
Durvasa is saying to the gopis, “Because you are Krsna’s svaripa-saktis and
your worship of Krsna is without material desire, it is incorrect to say that
you are unfaithful wives or lusty girls.” Indeed, the gopis are wedded to the
supreme object of love.

Being situated in the effulgence of the sun, Krsna is the object of ven-
eration in the gayatri mantra, the prototype of all Vedic mantras. As ex-
plained in the first section of this book, the river Yamuna that flows
through Krsna’s pastoral home is considered to be the sun’s daughter, an-
other name for whom is Sauri. Thus as Prabodhananda Sarasvati points
out, Krsna’s being situated in the effulgence of the sun (sazrya) also indi-
cates that he is situated in Vraja. The dcarya remarks further, “In the Sa-
basra-nima, Krsna’s epithet suydmuna is found. Yamuna is explained in
the commentary to mean the residents of Vraja who live on the banks of
the Yamuna River.” Thus Krsna’s being “situated in the effulgence of the
sun” also means that he is situated within the embrace of the inhabitants
of Vraja.

After describing the truth about the name Krsna, Durvasa comments
on the epithet Govinda. Out of compassion for the cows, Govinda resides
among them as a cowherd, although the words bhitini vidadbati clarify
that he is not an ordinary cowherd but he who enters all beings and gives

them life (God).

2. Sri Jiva Gosvami cites SB 10.14.23 in this regard. See Sridhara Svami’s commentary.
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Regarding the epithet gopi-jana-vallabha, Sri Prabodhananda comments
that in saying that Krsna is the husband of the gopis Durvasa indicates that
their apparent marriage to other men is simply an illusory appearance cre-
ated by the influence of yogamiya. The truth is that they are eternally wed-
ded to Krsna but appear otherwise for the sake of the /ila.
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sa by wvica gandharvi katham vasmasu jito “sau gopalab |
kathari va jiiato sau tvayd mune krspab | ko vdsya mantrah |
kit vdsya sthanant |

katha va devakyani jatab | ko vdsya jyayian ramo bhavati |
kidysi piijasya gopalasya bhavati |

saksat-prakrti-paro yo yam atma gopilah katham tv

avatirno bhitmydan bi vai | |

sa — she; hi — verily; uvica — spoke; gandharvi — Gandharvi; katham vi
— how then; asmdsu — among us; jatah — born; asau — that; gopalah —
cowherd Krsna; kathant vi — and how; jiditah — become known; asan —
he; tvayi — by you; mune — O sage; krspah — Krsna; kab — what; v —
turthermore; asya — his; mantrab — mantra; kim vi — and what; asya
— his; sthanan — place; kathant vi — and how; devakyini — to Devaki;
Jjatah — born; ko vi — and who; asya — his; jyiyan — older brother; ramab
— Balarama; bbhavati — is; kidysi — what type; pitjd — worship; asya gopala-
sya — of this cowherd Krsna; bhavati — is; siksat — directly; prakrti-parab
— beyond material nature; yabh — he who; ayam — this; atmai — self; gopa-
lah — Gopala; katham — why, how; tu — furthermore; avatirnah — de-

scended; bhiimyant — to earth; bi vai — verily.
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Gandharvi then asked: How did Gopala come to take birth among us
cowherds? And how did you, O sage, come to recognize him for who
he is? What is his mantra? What is his place, and how did he take birth
as the son of Devaki? Who is his older brother, Rama? By which ritu-
als should this Gopala be worshiped? And how could this cowherd,
who is the soul of all and is beyond material nature, have descended
onto this earth?

Durvasa will answer these questions by referring to a conversation be-
tween Brahma and Narayana, which Brahma himself related to him. Brah-
ma’s conversation with Narayana makes up the balance of this Upanisad.
Gandharvi’s first question will be addressed in texts 25 and 35, the second
in text 38, the third in text 36, the fourth in text 25, questions 5 and 6 in

text 3§, question 7 in text 36, and question 8 in text 2.
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sa hovdca tam ha vai | eko ha vai parvam ndavdayano devab | yasmin loka otds ca
protas ca | tasya hrt-padmadj jato “bjayonis tapitvd tasmai bi varam dadau | sa

kama-prasnam eva vavre | tam basmai dadau |

sah — he; hovaca — said; tam — her; ha vai — verily; ekah — alone; bha vai
— verily; parvar — in the beginning; nardyanab — Narayana; devah —
God; yasmin — in whom; lokih — the worlds; otah — lengthwise; ca —
and; protih — crosswise; tasya — his; hrt-padmaj — from the lotus of his
heart; jitah — born; abja-yonib — Brahma, the lotus-born; tapitvi — aus-
terities; tasmai — him; hi — certainly; varam — boon; dadau — awarded;
sah — he; kama-prasnam — any question he would like; eva — certainly;

vavre — chose; tam — that; hasmai — to him; dadau — gave.
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Durvasa answered: In the beginning, only Lord Narayana existed.
The worlds were contained within him, interwoven in him like the
thread in a cloth. Born in the lotus of his heart, Brahma performed
austerities until Narayana awarded him a boon. Brahma asked for

permission to pose any question he chose and Narayana granted him

this wish.

The beginning referred to in this text is the time prior to the manifesta-
tion of the material world, when the cosmos lie within Narayana, like a
web within a spider, waiting to manifest once again. Narayana is the form
of Krsna from whose navel the lotus of Brahma’s birth sprouted.

In Brahma’s own words (found in SB 10.14.14)," Krsna is the Supreme
Narayana. Narayana means the refuge (dyana) of the aggregate of all be-
ings (nara), whereas Krsna is the refuge of all Narayanas. The Narayana of
Vaikuntha is the source of the three Narayanas, or Visnus, who appear in
connection with the material manifestation, and this Narayana of
Vaikuntha is the vildsa expansion of Sri Krsna, svayam bhagavan.”

The transcendental superiority of Krsna over Vaikuntha’s Narayana is
also established in Krsna’s name-giving ceremony (SB 10.8.19). Gar-
gacarya told Nanda that “by dint of his virtues, Narayana is Krsna’s equal,”
tasman nandatmajo ’yarm te narayana-samo gunaip. By reading Gargacarya’s
statement as a babu-vrihi rather than a tas-purusa compound, Krsna’s supe-
riority over Nariyana is revealed.

The superiority of Krsna over his expansion Narayana is described as

follows by Srila Riipa Gosvami:

3. Brahma spoke this verse to Krsna after seeing Krsna manifest innumerable Narayanas.
This takes place at the end of the pastime known as Brabmad-vimohana-lil. Sri Krsnadasa Kavira-
ja Gosvami calls this verse the paribhisi sloka of the Bhigavatam—the one verse that unlocks its
true import. It can be understood as an explanation of SB 1.3.28, which Sri Jiva calls the parib-
hdsa sloka.

4. SB 1.3.28. This verse follows a number of verses in which Siita Gosvami describes the dis-
tinguishing characteristics of various avardras. The distinguishing characteristic of Krsna, how-
ever, is that he is the source of all the avataras (svayarit bhagavan). This includes the purusa
avatdras, from whom the other avatdras manifest, as well as their source, Narayana of Vaikuntha.
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siddbantatas tv abbede ’pi srisa-kysna-svariipayob

rasenotkrsyate kysna-viipam esd rasa-sthitip

In terms of metaphysical truth (¢z#tva), there is no differ-
ence between Krsna and Narayana; in terms of aesthetic

rapture (7asa), however, Krsna surpasses Narayana (Brs.

1.2.59).

Both Krsna and Narayana are the same person: God. Nonetheless, Krsna
is a superior expression of divinity when we consider these two forms of
the Godhead from the vantage point of their capacity to relish and ex-

change loving sentiments with their devotees.
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sa hovdcdbjayonip |

yo “vatdrdindan: madbye srestho “vatdrab ko bhavitd |
yena lokds tustd devds tustd bhavanti |

yari smytvd muktd asmat samisivad bbavanti |

kathamt vasyavatarasya brabmatd bbhavati |

sa hovdcabjayonibh — the lotus-born said; yah — one who; avatiranan — of
all incarnations; madhye — among; sresthah — the best; avatirab —
avatdra; kabh — who; bbaviti — would be; yena — by whom; lokih — the
world; tustab — is satisfied; devibh — the gods; tustah — satisfied; bhavanti
— become; yans — whomy; smyrtvi — remembering; muktih — liberated;
asmit — from this; samsarar — world of entanglement; bbavanti — be-
come; kathani — how; vi — or; asya — of this; avatdrasya — incarnation;

brabmati — nature of Brahman; bhavati — is.
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The lotus-born then began his inquiries: Among all avataras,
which is paramount? By which avatdra are the people of the world
and the gods most pleased? And by remembering which avatdira
does one become liberated from the cycle of birth and death? How
can such an avatdira be considered to possess the characteristics of

Brahman?

Here Durvisa relates Brahma’s questions to Narayana. In his first ques-
tion Brahma indicates that there is a gradation within divinity. He wants
to know which of the avatdras is the supreme personal aspect of Brahman
(bhagavin svayam) and what this avatira’s distinguishing characteristics
are. Brahma wonders, “Even though all the forms of Godhead are essen-
tially one, being existence, consciousness, and ecstasy, which one is wor-
thy of praise in absolutely every respect? Which one is the source of all
being and the soul in all entities? Which is all-pervading and completely
pure?”

Brahma then asks, “By which avatdra are the people of the world and
the gods most pleased?” It should be clear that Krsna and his /i are far
more captivating and charming than anything we know about Narayana or
any of his avatiras. Even the Muslims’ general disdain for the Hindu gods
did not stop a number of the Moghul rulers from commissioning artists to
celebrate Krsna’s /ili in art. The world over, people are charmed by
Krsna’s name, form, qualities, and pastimes even without serving and sur-
rendering to Krsna in devotion. Indeed, even the gods and goddesses of
Hindu scripture are in no short supply of praise for Krsna.

Brahma’s next question regarding which avatira if remembered leads
one beyond birth and death is most perfectly answered by referring to
Krsna, who if remembered even in enmity grants liberation. Furthermore,
the liberation afforded to certain asuras (such as Patani) is extraordinary.

Brahma’s final question as to how the pirna-avatira can be understood
to possess the characteristics of Brahman is answered ahead. Brahma’s

other questions will also be answered in greater detail.
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sa hovdca tam bi nardayano devab |
sakamyd merob sriige yathd sapta-piiryo bhavanti |
tathd niskaniyib sakantyds ca bbiigola-cakre sapta-piiryo bhavanti |

tasan madhye saksid brabma gopala-puriti | |

sab — he; ha wvica — said; tarr — to him; hi — alone; nardyanab —
Narayana; devah — Lord; sa-kamyib — those with desirable things; meroh
— of Mount Meru; s77ige — on the peak; yathid — just as; sapta-piryah —
seven cities; bhavanti — there are; tathd — so too; niskamyih — bestowing
freedom from desire; sakdmyibh — bestowing sense enjoyment; cz — and;
bhiigola-cakre — around the world; sapta-piiryah — seven cities; bhavanti
— there are; tdsant madbhye — among them; saksid — directly; brabma —
the Absolute itself; gopala-puri — the city of the cowherds; iti — end of

statement.

Lord Narayana then answered Brahma: Just as on the peak of Mount
Meru there are seven heavenly or wish-fulfilling (sakdmydb) cities,
similarly, on the surface of the earth there are also seven cities, some
of which are sources of sensual enjoyment, others that are sources of
liberation and freedom from desire. Of these, the city of the cow-

herds, Gopala Puri, is directly Brahman itself.

There are seven well-known cities on earth that are capable of bestowing
liberation: Ayodhya, Mathura, Haridvara, Varanasi, Kaficipuram, Jagan-
nitha Puri, and Dviraka.” Gopala Puri is another name for Mathura. Any
city that can bestow liberation can also bestow material enjoyment. Thus

each of these cities is both sakamya and niskamya. However, Sri Jiva Gos-
5. Some commentators include Avanti in the list of cities, thus bringing the count to eight cides.
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vami comments that the enjoyments they bestow are the four types of de-
votional liberation that satisfy one’s spiritual senses: attaining opulence
like that of Narayana (sdrsti), living in his abode (sdlokya), serving him per-
sonally (s@mipya), and attaining a form like his (saripya).

Thus just as there are seven heavenly cities that fulfill one’s material de-
sires, after which one returns to earth, similarly there are seven cities on
earth capable of fulfilling one’s material desires. Moreover, these cities
grant freedom from material desire and, subsequently, liberation. Fur-
thermore, these cities on earth offer the spiritual enjoyment of devotional
liberation. What, then, is the value of pursuing heavenly attainment when
earth offers so much more? This is especially true in regard to Mathura,
which is in a category of its own.

In this text Narayana distinguishes Gopala Puri, or Mathura, from the
six other cities by stating that it is directly Brahman (séksid brabma gopaila-
puri), even while appearing on earth. Narayana’s glorification of Mathura
is for the purpose of establishing that Krsna is the Supreme Brahman. If
Mathuri is itself saksad-brabma, how much more so is its Deity, Sri Krsna?
This is his logic.

In citing Narayana’s reply, Durvasa further establishes that Krsna is the
Supreme Brahman—the most complete expression of Godhead. At the
same time, he answers Gandharvi’s questions regarding Krsna’s birth
among the cowherds, his abode, and the nature of his descent into the ma-
terial world. Regarding Krsna’s birth among the cowherds, Sri Jiva Go-
svami refers to text 22, which preceded Gandharvi’s questions, and states
that Durvasa implies in this section of his narration that “Krsna enjoys
eternally in your [the gopis’] association. Now in the course of events, he
has appeared with you here in this world; this appearance (prakati-bhiva)
is called his birth. You have become so absorbed in your pastimes with him
that you are unable to recognize this.”

Because Krsna is Brahman, his abode is that city which is also Brah-
man—Mathura—and because this is the city of the cowherds, he is a
cowherd. His descent is thus like that of his abode in that he appears in

the material world but is not influenced by it. This nature of his descent
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is clarified by the example of the lotus, which will be given in the follow-
ing text.
What follows is an extensive glorification of Mathura by Narayana, in

which the balance of Gandharvi’s questions are addressed.

27, GHF SRR QAT HAN AT Yafd |
gen f& 3 wfE uel foefa Ton e foedffa =mho
Term f& & HeRT FEE, MU WA N1l

sakdanyd niskamya devandam sarvesanm bbiitanan: bhavati |
yathd hi vai savasi padman tisthati tathd bbiimyan tisthatiti

cakrena raksitd hi vai mathurd tasmad gopala-puri bhavati |

sakdmyi — bestowing sense enjoyments; niskamyi — bestowing libera-
tion; devanan — of the gods; sarvesam — of all; bbiitanan: — creatures;
bbavati — it is; yathd — just as; hi vai — verily; sarasi — on a pond; padmani
— lotus flower; tisthati — stands; tathd — so; bbiimydm — on the earth;
tisthati — stands; iti — thus; cakrena — by the discus; raksiti — protected,
hi vai — verily; mathurd — Mathura; tasmat — therefore; gopala-puri —
the city of the cowherds; bhavati — is.

This Gopala Puri bestows both sense enjoyment and liberation on all
the gods and the inhabitants of this world. Just as a lotus flower sits on
a pool of water, so Mathura is situated on this earth, ever protected by

Visnu’s sudarsana discus. Therefore, Mathura is verily Gopala’s city.

The beauty of a lotus is not affected by the muddy water of the pond it sits
upon. Similarly, the spiritual nature of Mathura is not affected by its ap-
pearance on earth. The word A7 in this verse indicates certainty in this re-
gard, and the word vz indicates that this conclusion is well reasoned.

Sri Prabodhinanda states that there are no special qualifications neces-
sary to enter Mathura, such as detachment from the material world or at-

tachment to Krsna. It is for this reason that Narayana says that Mathura
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blesses all the inhabitants of the world. Residence in Mathura Puri even as
a blade of grass is more auspicious than birth among the gods, including
birth as the creator, Brahmi.® Even those who resist devotion to Krsna in
Mathura are nonetheless granted devotion. Whatever faults are perceived
to exist in Mathura are those of perception, nothing more. Indeed, no sin-

ful reaction arises there when ordinary sins are performed.’
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brbad brbad-vanam madbor madbu-vanam talas

tala-vanan kamyan: kamya-vanam

babula babula-vanam kumudam kumuda-vanam
kbadirab kbadira-vanan: bhadro bhadra-vanam
bhandira iti bhandira-vanam sri-vanam loba-vanam

vrnddyd vrnda-vanam etair avrtd puri bhavati | |

brbat — being great; brhad-vanan: — named Brhadvana; madhoh — of the
demon named Madhu; madbhu-vanan — named Madhuvana; talab — tala
fruit; tala-vanam — 1alavana; kamyan, — desirable; kdmya-vanan — Kam-
yavana; babuli — Bahula; babuli-vanam — Bahulavana; kumudam — lily;
kumuda-vananm — Kumudavana; kbadirab — kbadira trees; kbadira-vanam
— Khadiravana; bbadrab — blessed; bhadra-vanam — Bhadravana;
bhandira iti — the bhandira tree; bhandira-vanam — Bhandiravana; §7i-
vaAnam — grivana; loha-vanam — Lohavana; vrndayih — of Vrnda-devi;
vrnda-vanam — Vrndavana; etaih — by them; dvrtd — covered; puri — the
city; bhavati — is.

6. See SB 10.14.34, where Brahma himself aspires for a birth in Mathura-mandala.
7. This excludes offenses to Krsna’s name, devotees, the holy city of Mathura itself, and so on,
all of which do have consequences when committed in Mathura.
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That abode of Gopala is surrounded by twelve forests. The first is the
largest and is therefore known as Brhadvana (great forest). The sec-
ond is named Madhuvana after the demon known as Madhu; the third
is known as Talavana for the t4la palm trees that fill it; the fourth is
known as Kamyavana because it fulfills desires; the fifth is Bahulavana,
the forest of Bahula; the sixth is Kumudavana, the forest filled with
kumuda flowers; the seventh is Khadiravana, the forest of kbadira
trees; the eighth is Bhadravana, the forest of bhadra trees; the ninth is
Bhindiravana, the forest of bbandira trees; the tenth is Srivana, the
forest of Laksmij; the eleventh is Lohavana; and the twelfth is Vrnda-

vana, the forest of Vrnda.

Srila Bhaktivedanta Swami Prabhupada comments on the twelve forests
surrounding Krsna’s abode in his purport to Caitanya-caritamrta 2.17.193:
“Vrndavana is the name given to the forest where Srimati Vrnda-devi
(Tulasi-devi) grows profusely. There are twelve such vanas in Vrndavana.
Some are located on the western side of the Yamuna and others on the
eastern side. The forests situated on the eastern side are Bhadravana, Bil-
vavana, Lohavana, Bhandiravana, and Mahavana. On the western side are
Madhuvana, Talavana, Kumudavana, Bahulavana, Kimyavana, Khadira-
vana, and Vrndavana. These are the twelve forests of the Vrndavana area.”
The names Mahavana and Bilvavana are other names for Brhadvana and
Srivana, respectively.

Later Gopala-tapani will state that these forests can be considered two
rather than twelve: Bhadravana and Krsnavana, distinguished by their re-
lationship with either Rama or Krsna. Those on the eastern side of the Ya-
muna are more closely associated with Rama (Bhadravana), and those on
the western side are more closely associated with Krsna (Krsnavana).®

All of these forests facilitate Gopala Krsna in his cowherd /ilis and his
rendezvous with the gopis. Among them Vrndavana is the most important,

and for this reason it is mentioned last in the list given here in Gopaila-

8. Opinions on the grouping of these forests differ among dcaryas.
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tapani. The word vrnda also means group, and it is to be understood that
Vrndavana is the group leader of all twelve of Gopala Puri’s forests.
Among other things, it supplies all of the flowers for Krsna’s pastimes and
is personified as the forest nymph Vrnda who shares in Yogamaya

Paurnamasi’s service of orchestrating Krsna’s /ila.

29. T IO TEd Sal AT IR
AOM: fobarRT IRt Fhifa 1R

tatra tesv eva gabanesv evam devd manusyd gandbarva

nagib kinnard gayantiti nytyantiti |

tatra — there; tesu — among them; eva — certainly; gahanesu — in these
deep; evam — thus; devih — gods; manusydb — humans; gandharvib —
heavenly singers; nigih — divine serpents; kinnardh — monkeys; giyanti

— sing; iti — it is said; nrtyanti — dance; iti — so it is said.

In the midst of these deep forests, gods, humans, Gandharvas, Nagas,

and Kinnaras sing and dance together.

The forests of Gopila Puri are deep in the sense that their secrets concern-
ing Krsna /ili are unknown even to the Vedas and great sages who follow the
Upanisads. Although its secrets are hidden from great sages, they are known
to Krsna’s devotees who reside there in the form of simple, uneducated vil-
lagers whose sole wealth is love for Krsna. It is said elsewhere that these for-
ests abound with wish-fulfilling trees. However, their real opulence is their
inhabitants, who have no wish to fulfill due to their love for Krsna.

Gods also dwell in these spiritual forests, and their singing and dancing
mentioned here indicate their absorption in love of Krsna. Sri Brabma-
samhitd describes that in the abode of Krsna all talking is song and all
movement dance. What, then, must the singing and dancing there be like?
Such poetic spiritual life of the eternal inhabitants of Krsna’s abode causes

the gods themselves to sing and dance.
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30. T GGG THIE FaT e THa:
TH SRl ARG T forrreh
R TR AfeheR IR
Hiospudert fadeRt MurcheRt e R

N fosgT = qfetRiat 3ol

tatra dvadasadityd ekiadasa rudrd astan vasavah sapta munayo brabhmai naradas
ca paiica vindyakd viresvaro rudresvaro ambikesvaro ganesvaro nilakanthesvaro

visvesvaro gopdlesvaro bhadresvara adyani lingani caturvimsatir bbavanti |

tatra — there; dvidasa — twelve; adityd — Adityas; ekidasa — eleven; ru-
drah — Rudras; astan — eight; vasavab — Vasus; sapta — seven; munayah

— sages; brabmi — Brahma; ndradab — Narada; ca — and; pasica — five;

vindyakih — Vinayakas; viresvarah — Viresvara; rudresvarah — Ru-
dresvara; ambikesvarah — Ambikesvara; ganesvarah — Ganesvara;
nilakanthesvarab —  Nilakanthesvara; visvesvarabh —  Visvesvara;

gopalesvarah — Gopalesvara; bbadresvara — Bhadresvara; ddyini — etcet-
era; lingani — linga-miirtis; caturvimsatih — twenty-four; bhavanti —

there are.

The twelve Adityas, eleven Rudras, eight Vasus, seven sages, Brahma,
Narada, and Siva lingas, such as the five Vinayakas, Viresvara, Ru-
dresvara, Ambikesvara, Ganesvara, Nilakanthe$vara, Visves$vara,
Gopalesvara, and Bhadresvara reside there. Altogether, there are

twenty-four lingas including these.
In some form or another all these divine personalities reside in Krsna’s

abode. The Rudras listed here indicate /iriga-miirtis perpetually worshiped

in the dhama.

e eanfeast= fagn: fafg wmm: sl
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dve vane stab krsna-vanam bhadra-vanam |
tayor antar dvddasa-vandani punydini punyatanini |
tesv eva devds tisthanti siddhah siddbim praptab |

dve — two; vane — woods; stah — are; krsna-vanani — Krsnavana; bhadra-
vanam — Bhadravana; tayoh — of these two; antab — within; dvddasa-
vanani — twelve forests; punyani — holy; punyatamini — most holy; tesu
— in themy; eva — verily; devib — gods; tisthanti — live; siddhib — perfect-

ed beings; siddbin — perfection; praptih — attained.

There are in fact only two forests in Mathura. These are named
Krsnavana and Bhadravana. It is within these two forests that the
aforementioned twelve forests, some of which are pure and holy and
others of which are most pure and holy, are contained. The gods live

there, and the perfected souls attained their perfections there.

Other than Sri Krsna’s eternal retinue, other devotees have attained the
status of residing in his abode as cowherds. According to the scriptural re-
cord, these devotees include those who descended to earth from among
the gods during Krsna’s manifest /il7 and perfected their spiritual lives at
that time as cowherds, as well as spiritual practitioners from earth who at-
tained this same perfection through spiritual practice (sidbana-siddha).
The scriptures give several examples of such sadhana-siddbas. The Vi-
mana Purdina describes how the presiding deities of certain Upanisads de-
sired to attain the spiritual status of gopis and were blessed by Krsna to take
birth in his manifest /i to fulfill their desire. Gayatri-devi also attained
this status by Krsna’s blessing. According to the Padma Purina, she had
been kidnapped from the cowherd community to assist Brahma in a reli-
gious ritual, and when the cowherds objected, Visnu promised to appear
among them in the future as a concession. Later Gayatri herself worshiped
Krsna and received his benediction that she could take birth on earth dur-
ing his manifest /i/i and become one of his gopis. Furthermore, the sages of

the Dandakaranya forest who had the darsana of Sri Rimacandra were
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blessed by him in accordance with their sédhana to take birth as gopis at the
time of Krsna’s manifest /ili. Notably, their mantra was the eighteen-

syllable Gopala mantra of this Upanisad.

32, T4 3 TR T gEETER TR
AegEHegH: FOE FUEH: |
FSd HeRTESd GIGRreal el 112l

tatra hi ramasya rama-mirtih pradywmnasya pradyummna-mirtir
aniruddbasyaniruddba-mirtib kysnasya kyspa-mirtib |

vanesv evan mathurdsv evant dvidasa-miirtayo bhavanti |

tatra — there; hi — verily; ramasya — Balarama’s; rama-miirtih — Rama’s
Deity formy; pradyuwmnasya — Pradyumna’s; pradyummna-mirtih — Prad-
yumna’s Deity form; aniruddbasya — Aniruddha’s; aniruddba-mirtib —
Aniruddha’s Deity form; krsnasya — Krsna’s; krsna-miirtih — Krsna’s De-
ity form; vanesu — in the forests; evan — thus; mathurdsu — in those of
Mathura; evarm — so; dvidasa-miirtayah — twelve Deity forms; bbhavanti

— are present.

In the forests of Mathura, Krsna is present in different forms. Rama’s
form as Rama-maurti, Pradyumna’s form as Pradyumna-murti, Anirud-
dha’s form as Aniruddha-maurti, and Krsna’s form as Krsna-maurti are all

present. In this way, twelve different forms of Krsna are present there.

This text implies that Krsna is eternally present in the twelve forests of
Gopila Puri. It also informs us that he is present there in twelve different
forms and introduces the famed catur-vyitha consisting of Vasudeva Krsna,
Sankarsana Rama, Pradyumna, and Aniruddha.

Regarding the twelve different forms, Prabodhananda Sarasvati cites
the description in Syimad-Bhigavatam (10.43.17) of Rima and Krsna en-
tering Karhisa’s wrestling arena to fight the wrestlers Cantra and Mustika.

In Sri Sukadeva’s description, all those who were blessed with the darsana
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of Krsna saw him differently. Like a priceless gem with many facets, he
showed himself in different ways to everyone present. Each of them saw
Krsna in relation to one of the five primary or seven secondary rasas. Their
varied perceptions bear out the truth of Krsna’s position as rasa-rdja, the
king of connoisseurs of love. He tastes and is tasted in all five primary and
seven secondary flavors of sacred aesthetic rapture (bhakti-rasa).

After citing this Bhdgavata verse, Sri Prabodhinanda concludes, “This,
then, is why there are twelve different forms in the different forests of
Mathura-mandala.” While it may seem that Prabodhananda Sarasvati is
leaning toward an esoteric understanding of this verse in which the twelve
Deities are identified with the twelve expressions of sacred aesthetic rap-
ture (rasa), he does not actually say this, nor does the text ahead bear it out.
Nonetheless, the fact that the text speaks of twelve Deities and the verse
cited by the dcarya explaining it involves twelve rasas, all of whom have tit-
ulary Deities, leads one to make a connection between the twelve Deities
of Mathura and the titulary Deities of the twelve 7asas. Indeed, there are a
number of other verses that could have been cited to explain this verse that
would not have brought this connection to mind and at the same time
would have made clear what the text of Gopala-tapani is emphasizing here.’
Thus it is worth considering that the titulary Deities of the twelve rasas
may also reside in Mathura-mandala and that this may have been on the
acirya’s mind." It is certainly acceptable for an dcirya to imply this, for
more important than what the text itself says on the surface is what it says
to such souls.

This possibility aside, the Gopala-tapani text itself emphasizes that God
appears to different devotees relative to their approach to him. Thus there

are numerous forms of God even as God is essentially one.

9. Bg. 4.11 immediately comes to mind.

10. According to Bhakti-rasamyta-sindhu, the titulary Deities of the five direct (mutkbya) and
seven indirect (gzuna) rasas are Kapila (sinta/neutrality), Madhava (dasya/servitude), Upendra
(sakhya/fraternal love), Nrsimha (vatsalya/parental love), Nandanandana (s77igara/conjugal love),
Balarama (hdsya/laughter), Karma (adbbuta/wonder), Kalki (virya/chivalry), Rimacandra (kdrunya/
empathy), Parasurama (krodba/anger), Varaha (bbaya/fear), and Matsya (vibbatsa/disgust).
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33. Gl fe oy a9 | fgftan e sn a=ifq o
Fe TS AN | =gl weat IS |
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ToHieREr IS | gt & T fasf
TepIGIMIT &UE I | grezmid R fe faefa 23l

ekam bi rudrd yajanti | dvitiyam hi brabmd yajati | trtiyan brabmaja yajan-
ti | caturthini maruto yajanti | paiicamin: vindyakad yajanti | sasthint vasavo
yajanti | saptamin ysayo yajanti | astamini gandbarvd yajanti | navamim ap-
saraso yajanti | dasami vai by antardbane tisthati | ekddasameti svapadam

gatd | dvadasameti bhiimydam bi tisthati | |

ekan — the first; bi — specifically; rudrih — Rudras; yajanti — is wor-
shiped; dvitiyam — the second; hi — specifically; brabmai — Lord Brah-
ma; frtiyam — the third; brabmajih — the sons of Brahma; caturthin —
the fourth; marutah — the wind gods; pasicamin — the fitth; vindyakab
— the Vinayakas; sasthini — the sixth; vasavab — the Vasus; saptamim —
the seventh; 7sayah — the seers; astamins — the eighth; gandbarvib — the
Gandharvas; navamim — the ninth; apsarasah — the heavenly courte-
sans, the Apsaras; dasami — the tenth; vai bi — most certainly; antard-
hine — in an invisible state; tisthati — remains; ekadasami — the elev-
enth; iti — known as; svapadam — to his own abode; gatd — gone;
dvadasami — the twelfth; iti — known as; bbimyin — on earth; hi —

verily: tisthati — remains.

The first of these twelve forms is worshiped by the Rudras, the second
by Brahma, the third by the sons of Brahma, the fourth by the Maruts,
the fifth by the Vinayakas, the sixth by the Vasus, the seventh by the
seven Asis, the eighth by the Gandharvas, the ninth by the Apsaras.
The tenth is invisible, the eleventh has gone to the Vaikuntha abode,
and the twelfth is on earth.
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Brahma is perplexed by this section of the text, and in the section begin-
ning with text 75 he will voice his doubts, which Narayana will subse-
quently address. The basic point Narayana is making here is that the one
Supreme God appears in different forms. Of the twelve forms mentioned
here, the eleventh is the most important, as will be explained later in this

Upanisad.

34. A &3 a9 3 99 = qfF = |

TS HSRERVEAEE G T 1381

tam hi ye yajanti te mytyun tavanti muktin labbante | garbba-janma-jara-

marana-tapa-trayatmakan dubkban taranti | |

tam — that; hi — one; ye — those who; yajanti — worship; te — they;
mytyum — death; taranti — cross over; muktinz — liberation; labbante —
attain; garbha — in the womb; janma — from birth; jari — from old age;
marana — from death; tdpa-trayitmakanm — the threefold miseries;

dubkbam — miseries; taranti — cross over.

Those who worship any one of these forms will conquer death and at-
tain liberation. They conquer over the threefold miseries, suffering in

the womb, and suffering during birth, old age, and death.

35. daRd &5 Waf |
HOT [T T Tl SRAGHI |
BIERE B e Bl T Fa s e S A S AP

tad apy ete slokd bhavanti |
samprapya mathurdan ranrydnt sada brabmadi-sevitim |

Sankba-cakra-gadi-sarnga-raksitam musalidibhip |

tat — therefore; api — also; ete — these; slokih — verses; bhavanti — are;

samprapya — coming; mathuran — the land of Mathura; ramyan — love-
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ly; sadi — always; brabmididi — by Brahma and others; sevitam — frequent-
ed; smikba — the conch; cakra — the discus; gadi — the mace; sarnga —

the bow; raksitam — protected; musalidibhih — with clubs, and so on.

There are a number of verses in this connection:
Coming to the lovely land of Mathura, which is always frequented by
Brahma and other gods and protected by the Lord’s weapons—the

conch, discus, mace, bow, and various clubs—[one is fulfilled].

Prabodhananda Sarasvati comments, “Narayana will now recite some
mantras that confirm the statements he has already made. As this verse
does not make a complete sentence, one should understand the author’s
intention to be that ‘those who come to Mathura attain complete fulfill-

ment.””

36, TATE AfeE: FwfEht: IRm qEa: |
TG At BRY: 124l

yatrasau samsthitah krspas tribbib saktyd samabitah |

ramaniruddba-pradyumnai rukminyd sabito vibbub ||

yatra — there; asau — he; sarsthitah — remains; krspah — Krsna; tribbib
— with three; suktyi — by his sakti; samahitab — attended; rama — Rama;
aniruddha — Aniruddha; pradyummaib — Pradyumna; rukminyi —
Rukmini; sabitah — with; vibbub — the powerful Lord.

The powerful Lord Krsna resides there eternally with his three ex-
pansions, Rama, Aniruddha, and Pradyumna, and his sak#, Rukmini.

Narayana’s words to Brahma in this verse partially answer Gandharvi’s
question concerning Krsna’s older brother. They also indirectly answer
her questions concerning Krsna’s birth from Devaki, and, once again, how

he took birth among the cowherds.
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Krsna’s elder brother Rama is his immediate expansion (vaibbava-prakdsa),
from whom the catur-vyitha consisting of Vasudeva Krsna, Sankarsana Rama,
Pradyumna, and Aniruddha expand for the sake of /ilis in the city of Mathura.
Rima and Krsna are one and the same person. Their complexion and emo-
tional makeup differ slightly, but they are the same Supreme God. Here
Narayana tells Brahma that Rama is a member of the catur-vyiha. In subse-
quent verses he will reveal that Rama is synonymous with the pranava omkira
(Om). Thus Narayana speaks here of Rama’s majesty.

By mentioning Rukmini as the szk#/ of Krsna, Narayana implies that she
represents the entirety of his szk#i. All of Krsna’s innumerable szkzis ema-
nate from his svayam-sakti. Although Krsna’s svayam-sakti is Radha, this
sakti appears as Sri Radha in Vrndavana and as Rukmini in Dvaraka/
Mathura, rukmini dvaravatyin tu radba vindavane vane."

When Narayana says that Krsna resides with his szktis, he implies that
Krsna eternally resides in all his /ilds with a host of devotees, all of whom
are sukti-tattva. One such devotee is his mother Devaki. Krsna’s birth from
Devaki is an expression of his dvirbbava-sakti, the power to manifest him-
self. In the Bbagavad-gita, Sri Krsna refers to this power when he says,
sambbavamy atma-mdyayd: “I manifest by my own power.” Krsna appeared
to Devaki in Mathuri in a four-armed form. This form is his Vasudeva ex-
pansion, a member of the original catur-vyiha mentioned in this verse,
which corresponds with the sentiment of his szk#i Devaki.

In contrast to his four-armed appearance in Mathura, Krsna appears in
Vrndavana in a two-armed form, the form that Gandharvi is most familiar
with. This two-armed form is his original form (svayasm: bhagavin), where-
as his appearance before Devaki is a partial manifestation of this form,
athabam amsa-bhigena devakyib putratin subbe (SB1 .2.9).

What follows is a more detailed explanation of Krsna’s expansions and

Saktis, emphasizing the catur-vyiha’s identity with the syllable Orm.

11. Prabodhananda Sarasvad cites this verse in his commentary on verse 50. He attributes it
to both the Skanda and Matsya Purdpas. Ripa Gosvami brings out the connection between
Radha/Satyabhama and Candravali/Rukmini in his works Vidagdha-madhava and Lalita-madhava.
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37.  I:ISE YAGH AFREAR: F: 1121

catub-sabdo bhaved eko by onikdrasyamsakaih krtab ||

catuh-sabdabh — that which consists of four words; bhavet — would be; ekah
— one; hi — certainly; omkdrasya — of omkaira; amsakaih — the constitu-

ent elements; krtah — composed of.

The one is verily made up of four words that are derived from the ele-

ments of the syllable Om.

In this verse Prabodhananda Sarasvati finds the answers to Gandharvi’s ques-
tions concerning the zzantra and rituals by which Gopala Krsna should be
worshiped. Durvasa, through Narayana’s instructions to Brahma, instructs
Gandharvi on the significance of the pranava omkara. The pranava omkara is
the seed form of all Vedic zantras, and both precedes and follows their utter-
ance. It contains the essential and singular import of all four Vedas.

The “one” mentioned in this verse is the Supreme Brahman, whom
Narayana has equated with Krsna. This one is also known as the fourfold
vyiha: Vasudeva Krsna, Sankarsana, Pradyumna, and Aniruddha. They, in
turn, are identified with the syllable Orh, which consists of the three San-
skrit letters «, u, m, and their vibration. By establishing Krsna’s identity
with the catur-vyiha and the catur-vyiiha’s identity with omikdra, it is clear

that Krsna is the Supreme Brahman.

38,  TEIGd T TSEMT HiseH
SITIRIHM TUIGISEH{ WIaRiq 1351

tasmad evani paro rajaseti so "ham

ity avadbarydtmanant gopilo *ham iti bhivayet |

tasmdt — therefore; evar — in this way; parah — beyond; rajasi — the

modes of passion; iti — thus; so *ham — 1 am he; iti — thus; avadbarya —
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being conscious; dtminan: — self; gopalah — Gopala; abam — I; iti — thus;
bbavayet — one should think.

Therefore, in the consciousness that “I am the divine Lord beyond
the mode of passion,” one should meditate on the self, [thinking], “I

am Gopala.”

It has been stressed earlier in this text (1.14) that bbakti, when purely ex-
pressed, includes liberation. Ahead in Gopdla-tapani (2.78), we also find
that the object of bhakti, Krsna’s form, is eternal, ghanab sac-cid-inandaika-
rase bbakti-yoge tisthati: “[His form] is permanently situated in bhakti-yoga,
exclusively characterized by eternity, knowledge, and bliss.” Gopaila-tipani
(2.73) also states, sa mukto bhavati tasmai svatmanan ca dadami vai: “Once
he is liberated, I most certainly give myself to him.” The act of giving one-
self is not possible if the giver and receiver are absolutely one. Thus both
the beginning and the end of this Vaisnava Upanisad teach a devotional
form of Vedanta in which the liberated perfection of life involves an eter-
nal relationship between God and his devotees.”” When the beginning and
the end of a text teach one thing, the middle portion of the text cannot
teach something different.

In the case of Gopdla-tipani, the beginning and end of the text teach us
that the individual soul and God experience a dynamic union in love in
which the two, while one in will, nonetheless remain distinct from one an-
other. Thus here in its middle portion this Upanisad is not teaching some-
thing different, such as the notion of absolute identity between the indi-
vidual soul and Brahman. Indeed, no Vaisnava sect teaches that the
individual soul and Brahman are one in all respects. Thus the meditation
(0 *ham/gopdlo *ham) recommended in this verse must be understood in
light of Vaisnava philosophy and the context in which it appears in the text
itself. The spirit of this meditation is: “My existence is to God’s as the rays

of the sun are to the sun itself. The satisfaction of the root of existence re-

12. Gopdla-tapani (1.29) refers to the mantra of this Upanisad as a Vaisnava mantra.
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sults in the complete satisfaction of the twigs and branches; in this con-
sciousness, whatever is to be done for oneself should be done as an offer-
ing to him.”

Vedinta-siitra 4.4.17 (jagad-vyapara-varjyam) offers scriptural evidence
in support of the Vaisnava position on the difference between the individ-
ual soul and God. The phrase jugad-vyipira-varjyam states that the liber-
ated soul has the powers of God “with the exception (varjyam) of the pow-
er to create (vydpdara) the world (jagat).” Another sitra worth citing is
3.3.46, piirva-vikalpah prakarandt syat kriyd manasavat: “This so *ham is a
form of that previously mentioned (bhakti), because of the context [in
which it appears in the Upanisads], just as worship, meditation, and so on,
[are forms of bbakti].” Siitra 3.3.47 then goes on to establish that the indi-
vidual soul and Brahman are not one in all respects. There, Badarayana
writes, atidesic ca: “And on account of comparison.” By this he means that
in the Upanisads God’s relationship with his devotees is compared with the
relationship that Brahma has with his sons. Thus just as Brahma’s sons are
dear to him and one with him in this sense, they are still his sons and thus
not one with him in every respect. Similarly, God’s devotees are dear to
him and in this sense one with him, yet being his devotees they are not one
with him in every respect. For example, in Gopdla-tapani 2.49 Narayana
says to Brahma: “My devotee is dear to me just as you are to your sons, Ru-
dra is to his associates, and I am to Laksmi.”

To further explain the appropriate orientation to the meditation rec-
ommended in this verse, Prabodhananda Sarasvati refers to the meaning
of a similar mantra, asav adom. This mantra says that the Supreme Soul
(asan) is one with the individual soul (zdab), yet it goes on to qualify this
statement with the word Om. Here O indicates Brahman/Gopila, the
root of all existence, and thus according to Prabodhananda Sarasvati, this
mantra teaches that the jiva and God are one in the sense that God is the
origin of the jiva, just as the sun is the origin of its rays.

The Puranic record also supports the Vaisnava understanding of this
text. In Srimad-Bhigavatam, which is clearly the most sophisticated theo-

logical treatise among the Purinas, we find the milkmaids of Vraja chant-
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ing so *ham at the height of their love in separation from Gopala Krsna. Af-
ter Krsna disappeared from the circular love dance, the gopis, lost in
thought of him, declared themselves to be Krsna (asdv abari) (gB 10.30.3).
However, even as they declared themselves to be Krsna, they were search-
ing for him. They did not actually become Krsna, for if they had there
would have been no further possibility to enjoy rasz with him for which
they were so eager. Thus their feelings of oneness with him are described
in the same Bhdgavata verse as being vibhrama, mistaken. Theirs was a case
of mistaken identity caused by love. Moreover, vibhrama means beauty.
"Thus they experienced a nuance of love within a beautiful pastime @ibhrama-
vildsa) of lover and beloved. In Ujjvala-nilamani 11.28-30, Rapa Gosvami
identifies this nuance as the anubhbaiva called /ila, which he understands in

this instance to mean “imitation of the beloved.”

39. 8 WA | 8 SECHNTSd | 8 Safagard 13RI

sa moksam asnute | sa brabmatvam adhigacchati | sa brabmavid bhavati |

sab — he; moksam — the liberated state; asnute — enjoys; sub — he; brah-
matvam — the status of Brahman; adbigacchati — attains; sabh — he; brah-

mavit — knower of Brahman; bhavati — becomes.

Such a person enjoys the liberated state. He attains the status of Brah-

man. He becomes a knower of Brahman.

The result of perfecting the devotional meditation recommended in the
previous verse is described here: one attains liberation by being delivered
from the karmic web of ignorance, one attains divine status, and one
comes to know Brahman in the fullest sense. Knowing Brahman in the
fullest sense is understood to be knowing him as Gopala Krsna, since the
recommended meditation specifically refers to him (gopalo *ham) and not a
generic sense of Brahman. Prabodhinanda Sarasvati comments that at-

taining the status of Brahman means realizing a spiritual relationship with
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Brahman in which one possesses a form of pure consciousness. Being de-
livered from the negative influence of karma and attaining one’s spiritual
identity constitutes the twofold standard of mukti (liberation) spoken of in
the Bhigavata Purana (2.10.6), muktir hitvinyathd-riparn svariipena vyavas-
thitib. Bhagavad-giti (18.55) speaks of this twofold development as well
when Krsna tells Arjuna that by attaining Brahman (brabma-bhiita) one
transcends the material conditions of hankering and lamenting (na socati
na kanksati) and thus becomes qualified for a life of devotion proper (ad-
bhaktim labbate pariam).

The svaripa (spiritual form) of the liberated soul exists eternally in a
dormant condition and is awakened through the cultivation of bhakti. Sri
Jiva Gosvami says the following about this form in his Priti-sandarbba (10):
“In the spiritual world, there are innumerable spiritual forms expanding
from the effulgence of Bhagavan. When liberated souls attain these forms,
Bhagavin enjoys pastimes with them.” Each of these spiritual forms is
constituted of eternity, knowledge, and bliss. These forms are embodi-
ments of Krsna prema, through which liberated souls participate in Krsna
lila. They exist in a dormant condition prior to the individiual soul’s at-
tainment of liberation and are activated by the grace of Bhakti-devi. Ci-
tanya-caritamyta explains the same idea thus, nitya-siddha krspa-prema ‘sa-
dbya’ kabbu naya sravanidi-suddba-citte karaye udaya: “Love of Krsna exists
in eternal perfection. It is not something that is “attained” [as the fruits of
karma are]. By engaging in hearing and other forms of bbakti, one’s con-
sciousness is purified and prema awakens.”

It is important to note that the spiritual svaripa of the jiva is manifest in
an act of grace. Regardless of how hard or how well one practices medita-
tion on one’s svariipa, actual svaripdivesa is entirely dependent on revela-
tion. It is sva-prakdsa, self-manifest. Therefore szranagati, the surrender of
resigning oneself to a life of devotion, must be emphasized more than any-
thing else for those who desire to attain their svaripa.

Other than the first two fruits derived from worshiping Gopala Krsna,
deliverance from karma and attainment of spiritual identity, which can

also be attained by worshiping other forms of Godhead, a third fruit per-
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tains to his worship alone: knowledge of Brahman in the form of Gopala
Krsna, who represents the heart of Brahman—Brahman in full, appearing

in humanlike form (narakyti parani brabma).”
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Y0 gopdn jivan vai dtmarvendsysti-paryantam alati sa gopalo bhavati bi | ont
tad yat so ham | paran brabma krsndtmako nityanandaika-ripab so *ham |
onz tad gopdla eva paran satyam abidbitam | so *ham ity atminam ddiya
manasaikyam kuryat | gtmanam gopdalo "ham iti bhavayet | sa evavyakto nan-

to nityo gopdlah | |

yah — one who; gopin — the cowherds; jivin — the living beings; vai —
certainly; dtmatvena — as his very self; dsysti-paryantam — from the begin-
ning of creation; dliti — takes; sab — he; gopalah — Gopala; bhavati — is
known as; hi — verily; o7z — Oriy; tat — that; yat — which; so *hariz — I am
he; param — supreme; brabhma — Brahman; krspatmakah — the essence of
whom is Krsna; nityinanda — eternal bliss; eka-ripab — one with; so
"ham — 1 am he; om2 — Oriy; tat — that; gopalah — Gopala; eva — certainly;
param — supreme; satyam — truth; abadbitam — unobstructed; so *ham —
I am he; iti — thus; dtmanam — self; adiya — controlling; manasi — with
the mind; aikyarz — oneness; kuryit — should do; dtminan — the self;
gopilah — Gopala; abam — 1 amy iti — thus; bhidvayet — should think; sab
— he; eva — certainly; avyaktah — unmanifest; anantah — unlimited; 7i-

tyah — eternal; gopalah — Gopala.

13. Sri Jiva Gosvami uses the term nardkrti parani brabma for Gopala Krsna throughout his
writing. He attributes it to the Brhat-sabasra-nima-stotra of the Brabmanda Purana.
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He who from the very beginning of creation takes the living entities,
known as the gopas, as his very self is verily Gopala. One should think:
The truth is identical with the sacred syllable Om, and I am he. I am he
who is the Supreme Brahman, the essence of whom is Krsna, whose
only form is one of eternal bliss. That Gopala is the unobstructed Su-
preme Truth. Thinking, “I am he,” one should take control of the self
and concentrate the mind. One should then meditate on the self, think-

ing, “I am Gopala.” Verily Gopala is unmanifest, infinite, and eternal.

The cowherd people of Krsna /il are all examples of perfected spiritual
forms of pure consciousness engaged in divine sport with Gopala Krsna.
Among them, Krsna’s cowherd friends in particular serve him in the spirit
of equality. Sri Krsnadasa Kavirdja Gosvami describes the principal ingre-
dient of their sentiment with the word vistambba: visrambba-pradbina
sakhya (Cc. 2.19.224). Visrambba means familiarity, intimacy, and absence
of restraint, and it implies a strong sense of equality. Thus the cowherd
friends of Krsna think of themselves as his equals. Their love for him is an
example of pranaya, the sense that there is no difference between Gopala
Krsna’s body and their own. Thus they never hesitate to touch him, the
Parabrahman, even with their feet. Indeed, within the /i they often defeat
him in play fighting, the consequence of which is that Krsna must carry
them on his shoulders. Sometimes they serve him and sometimes they ac-
cept service from him, krsne seve, krsne kardaya apana-sevana (Ce. 2.19.223).
Sri Prabodhananda says that in this verse Nariyana tells Brahma that
the name Gopala means “he who accepts the gopas, or those who are en-
tirely dependent on him for their existence, as his very self, with un-
equalled affection as though nondifferent from him throughout all time.”"*
He comments further on the spirit of Narayana’s statement: “Just as the
cowherds are always by Gopila Krsna’s side in the spirit of oneness with

him, so too do all living beings remain with him.” All living beings remain

14. Visvegvara Tirtha explains “Gopala” thus: he who from the very beginning (2) accepts
(alati) the jivas (gopan) as identical with himself.
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with him as his loving devotees in potential, and the principal path for
them chalked out here in Gopdla-tipani is one that culminates in loving
him in the oneness characterized by the cowherds of Vraja. On this path
devotees progress from worshiping to actually being worship itself in the
form of becoming the bhiva, or spiritual emotion, they cultivate. This
spiritual emotion for Krsna is nondifferent from him, inasmuch as Gopala
Krsna is that face of Brahman that corresponds with the bbdva of Vraja
bhakti that this spiritual plane’s inhabitants are constituted of. The dynam-
ic nature of advaya-jiiana-tattva (nondual consciousness) that is experi-
enced by the enlightened is fully expressed as Goloka—the dynamic union
of love between Gopila Krsna and his cowherds, who know svayari bhaga-
vin Sri Krsna as their very own in a compact of love.

In this verse Narayana further describes Gopala Krsna as the “unob-
structed Supreme Truth.” By this he implies that his own position is sub-
ordinate to that of Gopila Krsna when considered in terms of potential for
experiencing and being experienced in aesthetic rapture. Therefore,
Krsna’s being the unobstructed Supreme Truth implies that he is akbila
rasamyta miirti, the reservoir of sacred aesthetic rapture (Brs. 1.1.1). He is
the Deity of abaituki (causeless), apratibati (unobstructed) love. It is this
love alone that fully satisfies him (yayitma samprasidati).”

Devotees should worship Gopala Krsna thinking themselves to be spiri-
tual in nature and thus qualitatively one with him, and moreover, they
should feel that he is their very life. Narayana advises that this is the way to
attain mastery over the lower self and be delivered from the oppression of
the mind and senses. When Narayana says, “Verily he is unmanifest, infi-
nite, and eternal,” Sri Prabodhinanda concludes that Narayana means
Gopila is whole in himself (svayarmi-siddba), not revealed by anyone other

than himself, and thus self-manifesting.
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15. See SB 1.2.6.
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mathurdaydam sthitir brabman sarvada me bhavisyati |

Sanikba-cakra-gadi-padma-vana-mali-vytas tuw vai ||

mathurdyim — in Mathura; sthitib — living; brabman — O Brahma; sar-
vadi — always; me — my; bhavisyati — will become; sarikha — conch; cakra
— discus; gadid — club; padma — lotus; vana-mali — a forest-flower gar-

land; vrtabh — surrounded by; tu — but; vai — certainly.

O Brahma, I will remain forever in Mathura, surrounded by my sym-

bols—the conch, discus, club, lotus, and flower garland.

Here Narayana continues to praise Gopala Krsna and underscore Krsna’s su-

perior position by stating that he will forever reside in Gopala Krsna’s abode.
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visva-rispam param jyotih-svarispan ripa-varjitany |

brda mant savismaran brabman tat-padamt yati niscitam | |

visva-riipan — the universal form; paramn jyotib — the supreme effulgence;
svaripam — the formy; ripa-varjitam — without form; hrdi — with the
heart; mam — me; samsmaran — remembering; brabman — O Brahma;

tat-padam — that abode; yati — goes; niscitam — certainly.

O Brahma, by remembering me with a devoted heart as the universal
form, the supreme form of effulgence, who is yet devoid of form, you

will certainly attain that supreme abode.

In this verse Narayana speaks about how one can attain eternal residence
in Mathura. Sri Prabodhananda comments that some readings have ciz-
svaripam in place of visva-ripam, in which case the text changes from “the

universal form” to “who possesses a spiritual form as his identity.” Other-
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wise, visva-rigpam means “he in whom the universe is contained” or “he in
whom all forms are contained,” in which case it is a reference to Krsna
within whom his form as Narayana resides. In either case, his form is ex-
traordinary and effulgent, unlike material forms. So much is this the case
that Narayana describes himself as formless here only to emphasize that
his spiritual form has no material qualities. Descriptions of God as form-
less are found throughout the Upanisads, as are descriptions of his spiritual
form. Thus it should be clear that when the s7u#i describes God as form-
less, it speaks of his being without material form.
In the Svetisvatara Upanisad (6.8) it is said:

He does not possess bodily form like that of an ordinary liv-
ing entity. There is no difference between his body and his
soul. He is absolute. All his senses are transcendental. Any
one of his senses can perform the action of any other sense.
Therefore, no one is greater than him or equal to him. His
potencies are multifarious, and thus his deeds are automati-

cally performed as a natural sequence.'

Elsewhere in S rimad-Bhagavatam (10.14.22) Brahma tells Krsna, “O Krsna,

your eternal transcendental form is full of knowledge and bliss.”

43,  TRTUSS IE] G RS a |
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mathurd-mandale yas tu jambu-dvipe sthito pi vi |

Y0 reayet pratimdn mant ca sa me priyataro bbuvi ||

mathurd-mandale — in the district of Mathura; yah — one who; tz — on

the other hand; jambu-dvipe — on the island of Jambu; sthitah — residing;

16. His Divine Grace A.C. Bhaktivedanta Swami Prabhupada, trans., Bhagavad-gita: As it Is
(Los Angeles: BBT, 1983), 188.
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api — even; vi — or; yah — one whoj; arcayet — worships; pratimam — De-
ity form; mam — me; ca — and; sab — he; me — my; priyatarah — most

dear; bhuvi — in the world.

Or simply by residing in the region of Mathura in Jambudvipa and

worshiping my Deity form, one becomes most dear to me.

Whereas in the previous verse Narayana speaks of meditation (szzaranam,),
in this verse he speaks of ritualistic worship (#rcanam), which is generally
recommended for those who are not yet qualified to sit in meditation. Rit-
ualistic worship of Krsna is very common in Mathura and has been for
centuries. The most important Deities of Krsna, dating back to the time of
his grandson Vajra, were worshiped by the principal followers of Sri Cai-
tanya, who through their devotional zeal were able to secure the patronage
of Hindu monarchs and thus establish large temples for these Deities. In
this way, they attracted many pilgrims to Mathura, making it one of the
most important places of pilgrimage on earth (referred to here by its an-

cient scriptural name, Jambudvipa).

44. TEMET: FORH TR 8 |
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tasyam adbisthitah krsna-ripi pijyas toayd sadd |

caturdha casyadbikdara-bhedatvena yajanti mam | |

tasyam — in that place; adbisthitah — that resides; krsna-ripi — the form
of Krsna; pajyab — is worshipable; tvayi — by you; sadi — always; caturd-
hi — in four ways; ca — and; asya — his; adbikira-bbedatvena — according

to the differences of qualification; yajanti — worships; mdm — me.
The Deity form of Krsna situated in Mathura is to be always wor-

shiped by you. People worship me in four ways according to their

qualifications.
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Prabodhananda Sarasvati comments that through the words of Narayana,
“Durvasa stresses Krsna’s piiji as being above all others. He is saying to the
gopis: ‘For those like you who are the most qualified (paramdidhikiri),
Krsna’s form in Mathura is the most worshipable, not the other Visnu
forms present there, such as Padmanabha.” Some people also worship
Krsna as one of the members of the catur-vyitha. For them, it is said here
that there are different levels of qualification that correspond with the par-
ticular object of their worship.” He also emphasizes that when Narayana

says mam in this verse, he means himself in the form of Krsna.
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yuganuvartino lokd yajantiba sumedhasah |

gopdlam sanujant rama-rukminyd saba tat-param ||

yuganuvartinah — those following the principles of religion according to
the age; lokih — people; yajanti — worship; iba — in this world; sumedha-
sah — truly intelligent; gopalan: — Gopala; sinujam — with his brother;
rama-rukminyd — with Rama and Rukmini; seha — with; tat-param —

thereafter.

In this world, the most intelligent people following the principles of
religion for the age will worship Gopala and those born after him, such

as his brother Rama and Rukmini for whom he has great affection.

The word anuja in this verse should not be understood to indicate that
Rama was born after Krsna, for within the /il he is his elder brother. It
should be understood in terms of Balarama being an expansion of Krsna
and in this sense appearing after him.

The worship of Gopala Krsna in the current age of quarrel (Kali-yuga)
is best performed through congregational chanting of his name (sazikir-

tanam), as demonstrated by him in his appearance as Sri Krsna Caitanya
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(Gaura) some five hundred years ago. The word sumedbasab in this verse
also appears in Srimad-Bhigavatam 11.5.32, where the avatira for the
Kali-yuga is described along with the method of his worship. While
sumedhasab literally refers to those endowed with very good intelligence, it
refers more to those who have acquired spiritual merit in relation to bbakti
(bhakty-unmukbi-sukyti) in this and previous lives. They thus have subtle
theistic intellect and a psychological makeup that enables them to embrace

the worship of Gaura and Gopila.
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gopdlo "ham ajo nityah pradyummno *ham sandtanah |

ramo “ham aniruddhbo *ham dtmanam avcayed budbab ||

gopdlo *ham — 1 am Gopala; jab — unborn; nityah — eternal; pradyumno
*har — 1 am Pradyumna; sandtanab — everlasting; ramo ham — 1 am
Rama; aniruddhbo "ham — 1 am Aniruddha; dtmanam — self; arcayet —

worships; budhabh — the wise man.

I am Gopala, unborn and eternal. I am the everlasting Pradyumna. I

am Riama and I am Aniruddha. The wise man thus worships the gtma.

Sri Prabodhinanda understands 74 in this verse to refer to the paramat-
md, as it often does throughout the Upanisads. Thus as discussed earlier,
one should worship God thinking I am Gopala in the sense that the indi-
vidual soul is ultimately of the same spiritual nature as God (@bhedopdsa-
nam). Sri Prabodhinanda comments further that the wise person referred

to here “is one who is fixed in the mood he personally prefers” (svasyesta-
bhavand-sudrdbah).
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mayoktena sva-dbarmena niskamena vibhagasab |

tair ayant pijaniyo vai bbadra-kysna-nivdsibhib | |

mayd — by me; uktena — enunciated; sva-dbarmena — by the performance
of one’s prescribed duties; niskamena — without desire; vibhigasah — in
their various divisions; taih — by them; ayam — this person; pijaniyah —
worshipable; vai — verily; bbadra-krspa-nivasibhib — by those living in

Bhadravana and Krsnavana

Those living in the forests of Bhadravana and Krsnavana should wor-
ship this form of the Lord without material desire by personal religious

principles, which I myself have enunciated in their various divisions.

Prabodhananda Sarasvati suggests that books such as Brhad-gautamiya-
tantra contain the methods for the worship of Krsna that he himself teach-
es. The religious principles are those acts by which Krsna is attained that

are characterized by desirelessness.

48.  TGHIET 3 FEAT A TRT: |
Hi TR A & A TR 13

tad-dbarma-gati-hind ye tasyin mayi pardayandhp |

kalind grasitd ye vai tesdm tasydm avasthitih | |

tad-dharma-gati-hindh — without any direction in these religious princi-
ples; ye — those who; tasyan — in Mathura; mayi — to me; parayanib —
devoted; kalind — by the age of Kali; grasitai — swallowed up; ye — those
whoj; vai — most certainly; tesdnz — their; tasydm — in Mathura; avasthitih
— situated.

Even those who are without any direction in these religious principles
and who are swallowed up by the argumentative character of this age

may still reside in Mathura if they are devoted to me.
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Here the zenith of Mathura’s glory is revealed: it overflows with benevo-
lence. It is supreme among holy places because residence there is not lim-
ited to pious souls. Prabodhananda Sarasvati cites the Adivariba Purdna in
this regard, yesam kvapi gatir ndsti tesamt madbupuri gatib: “Those who have
no other refuge can find shelter in Mathura.”

In this verse Narayana also underscores the value of devotion. The
power of affinity for Krsna is unmatched in terms of how easily it affords
spiritual progress, as well as the degree of spiritual advancement it culmi-
nates in. Furthermore, Narayana’s statement expresses the very nature of
love: those who have love for Krsna, however lacking in other areas, are
special to him. This is something we all experience within the scope of hu-

manity. Loving eyes can never see, and for good reason.

49. AT T TE A JA TG I} TE |
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yathd tvant saba putrais tu yathd rudro ganaih saba |

yatha sriyabbiyukto "ham tathi bhakto mama priyab | |

yathd — just as; tvan — you; saha — with; putraib — sons; tu — but; yatha
— just as; rudrah — Rudra Siva; ganaib — associates; saha — with; yathd
— just as; s77yd — with Laksmi; abbiyuktah — joined with; aham — 1; tatha

— s0; bhaktah — devotee; mama — my; priyab — dear.

My devotee is dear to me just as you are to your sons, Rudra is to his

associates, and I am to Laksmi.

s0. 8 BrEESEI: | Tffcd: womE 39 = |
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sa hovdcabjayonib | caturbbir devaib katham eko devah syid

ekam aksarant yad visrutam anekdksaram katham bhittam |
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sab — he; hovica — said; abjayonih — Brahma, the lotus-born; caturbbib
— with four; devaib — Deities; katham — how; ekah — one; devah — De-
ity; syat — could be; ekam — one; aksaram — letter; yat — what; visrutam
— famous; aneka — many; aksaram — letter; katham — how; bhitam —

became.

Then the lotus-born asked: How can four Deities make a single God?
And how does the single syllable O, which has been explained as be-

ing unique in the s7utis, become fourfold?

After hearing Narayana’s explanation, the four-headed Brahma expresses

his doubts.
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sa hovdca tant ba vai pitrvant bi ekam evidvitiyant brabmadsit |

tasmad avyaktam eviksaram | tasmad aksarat mabat-tattvam |
mahato vai bankdrab | tasmad evabankarat paica-tanmatrani |

tebhyo bbittini | tair dvrtam aksaram bbavati |

sab — he; hovica — said; tam — to him; ha vai — certainly; parvam —
originally; hi — verily; ekam — one; eva — only; advitiyam — without a
second; brabma — Brahma; dsit — was; tasmat — from that; avyaktam —
the unmanifest; eva — certainly; aksaram — indestructible syllable;
tasmit — from that; aksarat — syllable; mabat-tattvam — mabat-tattva;
mabatah — from the mahat; vai — certainly; bamkarah — ego; tasmat —
from that; eva — verily; abankarit — from the ego; pasica-tanmitrini —
the five sense objects; tebhyah — from them; bhitani — the elements; taibh
— with them; dvytam — covered; aksaran — imperishable sound; bhavati

— became.
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Narayana answered: Originally there was only one truth without a
second. That was Brahman. From that Brahman came the unmanifest
and indestructible syllable Or. From that indestructible sound vibra-
tion came the mahbat-tattva. From the mabat came the ego. From the
ego, the five tanmatras, or sense objects; from them, the elements.

The imperishable sound Om is covered by the elements.

Narayana begins his answer to Brahma’s submissive inquiry by explaining
that the entire varied creation expands from a singular source. Thus it
should not be difficult to understand that if the singular Brahman, which is
represented in sound by the syllable Ori, can manifest a variegated uni-
verse that is different in nature from himself, being unconscious, certainly
he can manifest expansions of himself who are, like himself, pure con-
sciousness. Nardyana goes on to say that the pranava omikira and by exten-
sion any of its expansions, such as the catur-vyitha and their particular rep-
resentation in sound, are covered by the material elements. By this he
means that they are covered in the sense that they are the hidden keys to
freeing one from the influence of these elements, for they can never be
covered by the material elements in the way illusioned beings are.
Narayana’s statement can also be understood to mean that the material el-
ements cover the materially conditioned souls from God.

In Narayana’s statement that Brahman is originally one without a sec-
ond, the word “one” indicates that he is free of s#jitiya-bheda, or difference
from an object of the same category as himself. The word “only” indicates
that he has no internal differences and is thus free of svagata-bheda; the
words “without a second” indicate that nothing exists which is different
from him, indicating that he is free of vijitiya-bbeda, or difference from an
object categorically different from himself. He is advaya-jiiana-tattva,
nondual consciousness, even while possessed of szkti.

Sri Jiva Gosvami points out that while Nariyana says that originally
there was only one Brahman and does not mention his svaripa-sakti, this is
appropriate because God’s svariipa-sakti is nondifferent from himself. His

svaripa-sakti is his nature and the source of all other szktis, by which he ex-
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periences and expresses the joy that he is. She is his power, which is insep-

arable from the powerful himself, sakti-saktimator abbinna-vastutvit."

52, SERISTHBRISTASRISHASTRISHAT
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aksaro "ham ontkdro "ham ajaro "maro *bhayo "nyto

brabmdabbayam bi vai sa mukto *ham asmi | aksaro "ham asmi | |

aksarab — imperishable; abam — 1; omkarab — omkira; abam — 1; ajarah
— never grow old; amarah — never die; abbayah — fearless; amytah — im-
mortal; brabma — Brahman; abbayam — fearless; bi vai — most certainly;
sab — he; muktah — liberated; abam — 1; asmi — am; aksarah — inde-

structible; abam — 1; asmi — am.

I am imperishable. I am onzkara that never grows old, dies, or knows
fear. I am immortal. I am verily the fearless Brahman. Therefore, I am

liberated and indestructible.

The word aksara means both “imperishable” and “syllable.” The charac-
teristics of the syllable orzkira mentioned are also shared by aksara, the
imperishable Brahman. Thus the two are one, and in turn, both Brahman
and oztkdra are identified with Narayana. Narayana is both imperishable
and represented by the syllable Om. He tells Brahma as much in this verse:
aksaro *ham, onkdaro *ham.

In this way Narayana is building on his answer to Brahma, as he begins
in this verse to move from his example of the variegated universe arising
from the singular Brahman back to the actual question as to the fourfold

nature of Brahman/ozzkdra that gives rise to the catur-vyihba.

17. Jiva Gosvami quotes this statement from an unidentified source.
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53. GIME Q€Y YRRl A e |
THHATGE SR TR =, 1231

satta-matram visva-ripam prakasam vyapakan tatha |

ekam evadvayam brabma mayayd tu catustayan | |

sattd-midtram — pure existence only; visva-ripam — the universal form;
prakdsam — light; vyapakam — all-pervasive; tathd — so; ekam — one; eva
— only; advayar: — nondual; brabma — Brahman; mayayi — through

mayd; tu — however; catustayam — fourfold.

Brahman is pure existence, the universal form, and light. He is all-

pervasive and one without a second, but through 74y4 he becomes
fourfold.

Brahman is pure existence, which is joyful and thus free from all misery.
Through his szkti he becomes the form of the universe (visva-ripam). It is
stated in the Vedanta-sitra that Brahman’s motivation for expanding him-
self as the universe is to express joy in the form of divine play (lokavat tu lila
kaivalyam), the lili of creation (s7sti-lild).

The word visva also means unlimited, and the word 7zpam can be ex-
trapolated to include not only form but also attributes, pastimes, and pow-
ers. In this sense, Brahman is said to be pure existence that is possessed of
unlimited form, attributes, and powers by which he engages in limitless
pastimes. Being light (prakdsa), he reveals himself everywhere for the ben-
efit of others and is thus all-pervading (vydpaka).

The four characteristics attributed to Brahman in this verse are person-
ified by the four aspects of the catur-vyiha. Vasudeva Krsna personifies
pure consciousness (satti-matra), Sankarsana (Rama) personifies existence
(visva-riipam), Pradyumna personifies revelation (prakdsa), and Aniruddha
personifies all-pervasiveness (vyipaka). Vasudeva is further identified with
Narayana, Sankarsana with Maha Visnu, Pradyumna with Garbhodaka-
$ayi Visnu, and Aniruddha with Ksirodakasayi Visnu. These four are fur-
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ther identified with consciousness, ego, intelligence, and mind, respective-
ly, as well as with the four directions.

Sri Jiva Gosvami comments that the word mayi is defined in the Visva-
prakdsa lexicon as both pride and mercy, mdyi dambbe krpayin ca. While it
is commonly used to indicate the external szk#i of God, here it indicates his
internal energy dwelling in the hearts of his devotees. By his internal szkzi
and out of mercy for his devotees, the singular Brahman becomes four-
fold, appearing in various forms that correspond with his devotees’ love

for him.

54—55. AT TN SFFRIERERTS: |
: UETF SHRIERERTE: 11431
UIRITRISHEG] TRRIETERTE: |
SIS FOT AR o wfafsa 1ww

robini-tanayo ramo a-kardksara-sambhavab |
taijasatmakab pradywmna u-kariksara-sambbavap | |
prajiiatmako "niruddhbo ma-karaksara-sambbavah |

ardbamatritmakab kysno yasmin visvani pratisthitam | |

rohini-tanayah — the son of Rohini; 7dmah — Rama; a-kiraksara-sambha-
vah — arises out of the letter a; taijasatmakah — composed of fire; prady-
umnah — Pradyumna; u-kariksara-sambbavah — arises out of the letter u;
prajidtmakab — identified with the prajiia state; aniruddbah — Aniruddha;
ma-karaksara-sambbavah — arises out of the letter mz; ardba-matratmakah
— the half syllable; krsnab — Krsna; yasmin — in whom; visvar: — the

universe; pratisthitam — is established.

The son of Rohini, Rama, comes out of the first part of the pranava,
produced from the letter 2. Pradyumna, who is composed of fire, is

produced from the vowel #.



Aniruddha is identified with the prajiid state and is produced from the
letter m, the third element of onzkara. The half syllable that cuts off

the vowel is Krsna, in whom the entire universe is seated.

Having established Brahman’s identity with Or, Narayana begins to ex-
plain how the four Deities of the catur-vyitha are contained within this sa-
cred syllable and how they manifest from it. Orh represents the entire con-
scious reality manifest in the four stages of waking, dreaming, deep sleep,
and beyond. The first three of these represent covered material stages of
consciousness, while the fourth represents enlightenment.

The “waking” state (visva/universe) is so-called because it involves the
sensual experience common to all. In this state, souls look outward, identi-
fying with sense objects. The “dream” state, (t#7jasa/luminous) is so-called
because it involves looking inward while the senses other than the mind
rest. The stage of “deep dreamless sleep” (prajiia/knowing) is so-called be-
cause it involves existence in which all of the senses including the mind are
at rest, a condition likened to self-realization in which the self uncon-
sciously lives momentarily in itself, unfettered by the mind and senses.
The “fourth” state (turiya/the fourth), involves transcendence of the other
three stages, a permanent condition of self- and God-realization.

The four Deities of the catur-vyitha contained within the syllable Om
are the tutelary Deities presiding over these four stages of consciousness.

Srimad-Bhigavatam 12.11.21-22 describes this as follows:

vdsudevab sankarsanab
pradywmnab purusah svayam
aniruddhba iti brabman

mitrti-vyitho *bhidbiyate
Visudeva, Sankarsana, Pradyumna, and Aniruddha are the

names of the direct personal expansions of the Supreme
Godhead, O brabmana Saunaka.
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sa visvas taijasab prajias
turiya iti vrttibhib
arthendriydsaya-jiianair

bbagavan paribbavyate

One can conceive of the Supreme Personality of Godhead in
terms of awakened consciousness, sleep, and deep sleep—
which function respectively through external objects, the
mind, and material intelligence—and also in terms of the
fourth, transcendental level of consciousness, which is char-

acterized by pure knowledge."

Rama, being Rohini’s son, is Balarama and thus is not to be confused with
the catur-vyitha headed by Ramacandra. He presides over the waking state
of consciousness. Pradyumna presides over the dream state of conscious-
ness, and Aniruddha presides over deep dreamless sleep. These three are
represented within omzkdra by the letters 4, u, and 7, respectively.
Visudeva Krsna presides over the fourth, or enlightened, stage of con-
sciousness. He is represented by the entire osizkira. Sri Prabodhananda
comments that the half syllable mentioned in the verse “refers to the en-
tire prapava taken as a whole, because it cannot be pronounced on its own.
Thus by this device of equating Krsna with the pranava as a whole, it is in-
dicated that he is the complete manifestation of the Supreme Person.
Therefore, Narayana says, ‘in whom the entire universe is established.” ”
Another thing to be noticed about the language of these verses is that rath-
er than using the word sambbava (produced from) as in the previous three
lines, in this last line the word dtmaka is used to denote the direct relation-
ship of the letter to the divine manifestation. This gives added glory to the
pranava in its entirety by emphasizing its nondifference from Krsna.
Mandikya Upanisad 9—12, which it appears a number of commentators
have drawn from in commenting on this verse, concludes its discussion on

18. Disciples of His Divine Grace A. C. Bhaktivedanta Swami Prabhupada, trans. and eds.,
Srimad-Bhigavatam, canto 12 (Los Angeles: BBT, 1987), 325-26.
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the four stages of consciousness as follows: “The word Ori as one sound is
the fourth state of supreme consciousness. It is beyond the senses and the
end of evolution. It is nonduality and love. He goes with his self to the Su-

preme Self who knows this, who knows this.”

56. PP SNk JOUBITSmf |
FSESERE N ST |
qUEH Yl aaf simane: K&l

krspatmika jagat-kartri mila-prakyti rukmini |
vraja-stri-jana-sambhita-srutibbyo brabma-savigatah |

pranavatvena prakytinm vadanti brabma-vadinab | |

krsnatmikd — having Krsna as her essence; jagat-kartri — the creator of the
universe; mila-prakrtih — the basis of the material nature; rukmini —
Rukmini; vraja-stri-jana — the wives of Vrndavana, the gopis; sambhiita —
arise; srutibhyab — from the revealed scriptures; brabma-sarigatab —
through contact with Brahman; pranavarvena — omikdira; prakrtin: — nature;

vadanti — say; brabma-vidinah — the philosophers who say all is Brahman.

Having Krsna as her essence, Rukmini is the basis of the material na-
ture (mala-prakrti) and the creator of the universe. Based on the re-
vealed knowledge (s7uti) arising from the questions of the women of
Vraja and also on account of her being associated with Brahman, Krs-

na’s potency (Rukmini) is identified with pranava by the Brahmavadins.

Having explained how the catur-vyiiha is inherent within omzkdra, Narayana
goes on to explain how Krsna’s principal szkti also inheres therein. She is
represented alphabetically within ozzkdra by the bindu, and theologically
speaking she is present because God and his szkti are nondifferent, just as
energy and its energetic source are one.

Sri Jiva Gosvami comments elsewhere that some philosophers think

that miya is only that aspect of Brahman that manifests the world, which
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they, in turn, think is ultimately unreal (zsaz). Sri Jiva says, however, that
they are mistaken and cites several verses and Sanskrit lexicons to establish
that the word mdya, while referring to the illusory world of material names
and forms, also refers to God’s spiritual energy (cit-sukti). Here, this sakti
is addressed as Rukmini and described as being Krsna’s essence, the basis
of the material energy, and the creator of the universe.

Sri Jiva also explains that the use of the name Rukmini does not refer to
her alone but to the internal szk# of Krsna in general. In this connection,
he cites the following statement that he attributes to both the Matsya and
Skanda Puranas, rukmini dvaravatyam tu radbd vrndivane vane: “The sva-
riipa-sakti appears in Dvaraka as Rukmini and in Vrndavana as Radha.”

Thus by extension it can be concluded that the name Rukmini used in
this verse includes other forms of Krsna’s internal szk#; and Sri Radhi in
particular since the Gopala-tapani deals ultimately with the kind of bhakti
thatis centered on Krsna’s original form, the form standing next to Radha.
However, because the subject here is overtly the catur-vyiha, Rukmini’s
name is mentioned, as she is the manifestation of Krsna’s szkti in relation
to his form within the catur-vyiiha.

The primacy of Radha, however, is further implied in this verse when
Narayana attributes this Upanisad to the questions of the gopis headed by
Gandharvi."” Without their questions and level of interest in Krsna, this
text would not be known to human society. They are not interested in
Krsna’s appearance within the catur-vyitha; they are attached to him in his
original form, the most complete expression of Parabrahman.

Jiva Gosvami comments elsewhere that para means “supreme” and md
means “mother.””” The gopis are the supreme mothers who rightfully stand

next to Brahman, making him whole. They alone, and among them Radha

19. The s7uti is considered to be eternal, although it manifests within human society through
sages, whose names are often attached to those s7uzis. Thus although the conversation between
Narayana and Brahma cited by Durvasa took place long before the gopis asked Durvasa their
questions about Krsna, Narayana still knows of Gopala-tipani’s future appearance and considers
the gopis’ questions to be the source of this section of it.

20. See Jiva Gosviami’s commentary on the first verse of S77 Brabma-sanihita.
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in particular, can reveal all there is to know about him. Indeed, it is for her
sake—to shed light on the measure of her love—that Krsna manifests as
the catur-vyitha and conducts his /il in Mathura and Dvaraka. In these /ilds
he apparently leaves her behind, but under scrutiny it becomes clear that
he did so only to highlight her love in separation as surpassing all other ex-
pressions of love for him and endearing him the most. Thus it should be
clear that she is his svayani-sakti, and as much as he is represented within
the pranava omikara, so too is she.

Prabodhananda Sarasvati comments further in this regard that the
words vraja-stri can be read as connected to the previous line, breaking up
the word vraja-stri-jana-sambbiita. The verse then reads, “Having Krsna as
her essence, Rukmini is the basis of the material nature and the creator of
the universe. She is a woman of Vraja. In the s7utis that were produced
among the people, her association with Brahman is celebrated. For this
reason and because the prapava-mantra glorifies the divine nature, the
Brahmavadins call her prakrti.” This reading—*“She is a woman of Vra-
ja”—serves to further emphasize the position of Radharani in terms of her
being the supreme manifestation of Krsna’s sukti (svayari-sakti), even while

Rukmini’s name is used in the verse.
57. TEGIERERE MU a1yl
tasmad ontkara-sambbiito gopilo visva-samsthitab |

tasmat — therefore; omkdara-sambhiitah — proceeds from omikdira; gopalah

— Gopaila; visva-samsthitah — in whom the universe is situated.

Therefore, Gopala, in whom the entire universe is situated, proceeds

from the owmikara.

This verse concludes uttara-tipani’s instruction on the significance of
ontkdra in relation to Gopala Krsna and the catur-vyiiha, which began with

verse 37. “Therefore” (tasmait) marks the conclusion. The word visva-

161



samisthitah can also mean that Gopala Krsna manifests in different forms or

that all forms are within him.

58,  FilEREFIE Y SREIEHT: |
TR foRINUT A1 R Aema 1K=

klim-omkarasyaikyatvam pathyate brabma-vidibhih |

mathurdyam visesena mant dbydayan moksam asnute | |

klim — the kama-bija syllable; omkarasya — of omkara; aikyatvam —
identity; pathyate — is read; brabma-vadibhih — by those knowledgeable
about Brahman; mathurdyin — in Mathura; visesena — especially; min
— me; dhydyan — meditating; moksam — the state of liberation; asnute

— enjoy.

Those who are knowledgeable about Brahman utter the syllable kliz:
in the understanding that it is one with Orm. All who meditate on me,

especially those in the land of Mathur3, enjoy the state of liberation.

"This verse prefaces Narayana’s instructions on pija and meditation that
begin with the following verse and conclude in verse 62 with the words
venu-synga-dharam tu va. In this preface Narayana stresses the value of
pija and meditation performed in Mathura, making it clear that location
influences one’s spiritual practice and that the best location in which to
worship and meditate on Gopala Krsna is Mathura.

The liberation spoken of here is freedom from obstacles in attaining
Krsna. The two seed mantras oz and klinz have the identical essence, iden-
tical power, and designate the same reality. Thus the foregoing analysis of

the prapava omkdra also applies to klini.

59. 3TeUd forRfed sel 9 S |
feergsuEe fafed =Roga 1wl
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asta-patram vikasitan brt-padman tatra samsthitam |

divya-dhvajiatapatrais tu cihnitan carana-dvayam | |

asta-patram — eight petals; vikasitam — blossoming; brt-padmans — lotus
in the heart; tatra — there; samsthitam — situated; divya — divine; dbvaja
— flag; atapatraih — parasol; tu — well; cibnitan — marked; carana-dvay-

am — lotus feet.

One should visualize me situated on a blooming, eight-petaled lotus
in the heart and meditate on my feet, which are marked with the di-

vine signs of the flag and parasol.

Prabodhananda suggests that the spirit of this verse is that one should
meditate on Narayana/Krsna being situated in Mathura as if one’s heart

were that sacred abode.

6o. HioaoTE TR HEPTRRT I |
TS TEEHE (TENTETEaH lIgoll

Srivatsa-lasichanam brt-stham kaustubba-prabbayd yutam |

catur-bbujant sarikba-cakra-sarnga-padma-gadanvitam | |

Srivatsa-lanichanam — marked with the sign known as svivatsa; brt-sthar —
situated in the heart; kaustubba — the kaustubba jewel; prabbayi — by the
effulgence; yutam — combined; catur-bbujam — four-armed; swikba-
cakra-sarnga-padma-gadanvitam — holding the conch, discus, bow, lotus,

and mace.

[Meditate on me] with the sign of srivatsa on my chest, with the efful-
gent kaustubba jewel over my heart, and holding with four arms my
weapons and symbols: the conch, discus, bow, lotus, and mace.

In his four hands Narayana sometimes holds five articles. At such times he
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holds the lotus and bow in the same hand. At other times, he places the

bow before him and holds only four articles.

61. HFIAod Sg HUS HGRRNA |
AR ICTRY THTHAIEISH 11§

sukeyuranvitant babun kantham mald-susobbitam |

dywmat-kirita-valayant sphuran-makara-kundalam | |

sukeyura — with armbands; anvitam — decorated; babum — arm; kanthan:
— neck; mali — garland; susobbitam — decorated; dyumat-kirita-valayam
— armband and bracelets; sphuran-makara-kundalam — dangling dolphin

earrings.

[One should meditate on me] decorated with armbands, a beautiful

garland, an effulgent crown, and dangling, dolphin earrings.

In his commentary on the Damodaristakam of Padma Purdna, Sanatana
Gosvami states that the gopis consider Krsna’s earrings his most fortunate

ornaments because they are free to kiss his cheeks on a regular basis.

62 fERUTE S FRTRENETEH |
ARG A A ARFIR T lI&Rl

birapmayani saumya-tanum sva-bhaktayibbaya-pradam |

dhydayen manasi man nityam venu-synga-dbaram tu va | |

birapmayan — golden; saumya-tanun — beautiful body; sva-bbaktiya —
to his own devotee; abbaya-pradam — bestowing fearlessness; dhyayer —
should meditate; manasi — in the mind; mam — me; nityam — always;
venu-synga-dharanm — holding the flute and horn; tz — but; vi — or.

One should always meditate on me in this effulgent form, which is
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beautiful and awards fearlessness to my devotees. Or, alternatively,

one should meditate on my form holding a flute and buffalo horn.

Here Narayana concludes his description of the meditation he recommends
to Brahma. Having described himself in the previous verses, in this verse he
suggests as an alternative that one can meditate on svayan bhagavin Sri
Gopila Krsna, who bears the flute and buffalo horn in his two hands. Gopa-
la Krsna is crowned with a colorful peacock feather, garlanded with forest
flowers, and decorated with different colored clays from the rich Vrndavana
soil. His sweet and charming attire is less majestic than that of Narayana.
The two separate meditations recommended in these verses differenti-
ate the vidhi-mdirga from the rdga-marga, both of which, as we have seen,

are discussed throughout Gopala-tipani.

63. WA J STHA SR A 1 |
TR Tl 7Y & R 1820

mathyate tu jagat sarvan brabma-jiianena yena vi |

tat-sara-bbiitan yad yasyan mathurd si nigadyate | |

mathyate — is churned; tu — but; jagat — the world; sarvam — the whole;
brabma-jiianena — by knowledge of Brahman; yena — by which; vi — or;
tat-sara-bhbiitar — its manifest essence; yat — which; yasyam — in it

mathurd — Mathura; sé — it; nigadyate — is said.

The name Mathura has been given to this land because the manifest
essence of the knowledge of Brahman, by which the entire universe

has been churned, appears there.

In verses 63—74, Narayana gives his own explanation of the meditation
recommended in the previous five verses. He extends the meditation such
that it becomes identified with the visva-ripa, thus revealing the universal-

ity of the object of contemplation. In meditation on the visva-ripa, which
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is recommended for beginners, the universe itself is conceived of as a form
of God.

Verses 58 and 59 spoke of meditating on Krsna while residing in
Mathura, if not physically, at least within one’s heart. Before Narayana be-
gins to speak about meditating on a universal form of himself in which
natural phenomena are identified as his bodily parts, he further glorifies
Mathura as that place within the universe that, being one with himself/
Krsna, brings an end to one’s material entanglement. He also explains why
Mathura is so named. All the commentators have written on the etymolo-
gy of the word Mathuri in their explanation of this verse, and in doing so
they have taken poetic license.”!

The Sanskrit verbal root 7zath means “to churn,” as in churning but-
ter from milk. Sri Prabodhananda Sarasvati comments as follows: “The
act of churning produces butter from cream; similarly, knowledge of the
Supreme Person—the personal form of Brahman—is revealed through
the churning of the entire universe. The word v4 (or) indicates an alter-
native that is not openly mentioned in the verse, namely bbakti-yoga.
The place where both knowledge of the Lord and bhakti-yoga are re-
vealed in their fullest, most perfect manifestation is known as Mathura.
In other words, mathurai refers to the practices of knowledge and devo-
tion (jizdna-bhakti-sidbanam).” He suggests that this meaning derived
from the etymology of the word Mathuri can be established from the
Unddi-siitra.”’

Visvesvara Tirtha comments, “That by which the entire universe is
churned is called 7atha, or knowledge of Brahman. That knowledge is the
person Gopala.” He adds that the word v4 implies that “the universe is
churned by Madana Gopila.”

This Gopala conquers manmatha (Cupid, who churns the mind). The

gopis have referred to him in the midst of their moonlight rendezvous re-

21. Scholars have not been able to find conclusive etymology for Mathura. The word matha

does not have a corresponding meaning in the dictionary, and there is no suffix -u/4 in usage in
Sanskrit.
22. Unddi-siitra is a predecessor of Panini’s grammar. It describes the usage of affixes.
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corded in S rimad-Bhagavatam (10.32.2) as siksan-manmatha-manmathab,
“He who bewilders or churns the mind of Cupid.” For this reason he is
also known as Madana Gopala.

If Cupid churns the world, as he no doubt does, he who captivates Cu-
pid churns the impurity of lust out of one’s heart and leaves pure love of
God. This purified substance is the king of knowledge: prema-bhakti (rja-
vidyd).” It is this knowledge that makes it possible to understand the world
perfectly, transcend it, and enter the land of love.

The status of Krsna as the transcendental Cupid, however, is qualified
by the maidservants of Radha. Her parrot sings thus:

radhda-sarige yada bbati
tada ‘madana-mohanab’
anyatha visva-moho 'pi

svayam ‘madana-mohitah’

When Krsna is with Radharani he shines brightly and is thus
known as the enchanter of Cupid; otherwise, he himself is
enchanted by erotic feelings [for her], even though he en-

chants the entire world. (Govinda-lilamyta 13.32)

Jaya Radhe! Madana-mohana-mobhini!

64.  STefeamfoRnif: el foemfe S |
HEREEAE Afad 79 7 1€4I1

asta-dik-palibbir bhiimib padmant vikasitam jagat |

samsararnava-sanjatant sevitan mama manase | |

asta-dik-palibhih — by the guardians of the eight directions; bhimih —

land; padmam — lotus; vikasitar — blooming; jagat — the world;
23. See Swami Tripurari, Bbagavad-gita, 283-84.
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samsardrnava — the ocean of material life; sazjatam — produced from;

sevitam — served; mama — my; manase — in mind.

The blooming lotus is the earth and is identical with the universe; it
grows from the waters of the ocean of sazisdra and is dwelt in by the

eight lords of the directions. It exists in my mind.

Narayana here explains the meditation suggested in verse §8 in terms of
the virdta-ripa. The earth is an auspicious place within the universe be-
cause it offers humanity the opportunity for spiritual practice as well as
material enjoyment. The impetus it provides for spiritual advancement is
unparalleled throughout the universe because on earth Sri Krsna enacts
his humanlike pastimes (nara-lild) and reveals the highest reach of love.
Thus the earth dwells like a blooming lotus in the mind of Narayana. Its
blooming represents Narayana’s mental blessing, issuing forth in all eight
directions throughout the universe. This lotus grows from the waters of
samsara and rests above its waves of illusion. Those who wish to contem-
plate the world as the form of God should think in this way about his

mind.

65. TGN faeTgsT Aefu: |
AT TISFAATY TR0 T Y

candra-stirya-tviso divyd dbvaja merur biranmayah |

atapatram brabma-lokam adbordbvan caranam smytam | |

candra-sirya-tvisab — the light of the moon and sun; divyih — divine; db-
vajah — flags; meruh — Mount Meru; hiranmayah — golden; dtapatran:
— parasol; brabma-lokam — Brahmaloka; adbordhvarn — above and below;

caranam — feet; smytam — are held to be.

The feet of that universal form are said to be both above and below.

The splendors of the sun and moon are the divine flags that decorate
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them, and Mount Meru is the golden staff holding up the parasol,
Brahmaloka.

Here Narayana elaborates on verse §8. Similar descriptions with varying
details can be found in Srimad-Bhigavatam. Another description of the
visva-riipa is found in the eleventh chapter of Bhagavad-gita. Because this
form is considered imaginary, serving as a tool for meditation, differing

descriptions are of little consequence.

66. HiocE 9 ©FY I a9 SPoq: 88 |
ST TR SREIEAT: I1EEN

Srivatsam ca svariipan ca vartate lafichanaib saba |

Srivatsa-lasichanan tasmat kathyate brabma-vidibhih | |

Srivatsam — the sign known as s7ivatsa; ca — and; svaripam — identity; ca
— and; vartate — remains; laiichanaih — symbols; saba — with; srivatsa-
laichanam — the epithet “Srivatsa-laiichana”; tasmit — therefore; kathyate

— is said; brabma-vadibhih — by the knowers of Brahman.

Both my form and the universal form have their identifying marks,
such as the s7ivatsa. Therefore, I am known to the philosophers of

Brahman by the name Srivatsa-lafichana.

Narayana mentioned his s77vatsa, a marking on his chest, in verse 6o. This
mark consists of curling white hairs that approximate the shape of the
moon and indicate his relationship with his consort. Sri Jiva Gosvami de-
scribes it thus: “The s77vatsa is said to be either a white mark in the shape
of the moon on the Lord’s chest (according to the Gautamiya-tantra) or
hairs that curl to the right (according to Bhivirtha-dipiki and other
sources).”

Based on this verse, Prabodhananda Sarasvati has further identified the

sSrivatsa as the vairdja-jiva svariipa, or the samasti-jiva of the universal form
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of God. The samasti-jiva is the collective status of individual souls just pri-
or to their individual manifestations in accordance with the rule of kar-
ma.** The jiva souls are merged in a state of deep sleep (susupti) within
Mahai Visnu, and when the time for the creation to manifest arises, these
jivas move toward differentiation by first appearing as a collective within
Brahmai and then expressing their individuality in accordance with their
latent karma. As mentioned earlier, it is in this sense that the baddba-jiva
first takes birth as Brahma. This Brahma, the vairdgja-purusa or vairdja-jiva,
represents the s7ivatsa of Narayana when the universe is conceived of as

Narayana’s form.

67. I GATETF< IS EFEIE T |
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yena sirydgni-vik-candyam tejasd sva-svaripind |

vartate kaustubhikbyan bi manin vadantisa-maninab | |

yena — by those; siirya — the sun; agni — fire; vak — speech; candran —
moon; tejasd — by light; sva-svaripind — possessing this identity; vartate
— exists; kaustubbikbyam — named kaustubba; hi — certainly; manin —

jewel; vadanti — say; isn-maninah — those who accept me as God.

Those who accept that I am God (as the virata-ripa) say that the word
and the power of the Lord to illuminate, from which the sun, fire,

speech, and the moon have their beginnings, is the kaustubba jewel.

Those who worship the virdta-ripa conceive of the celestial lights and
speech’s power to illuminate as the kaustubba jewel. In verse 6o, Narayana
mentions that the kaustubba jewel decorates his chest. This jewel is also
considered to represent all jivas, whom Narayana keeps close to his heart.

Because the celestial realms give shelter to the pious, they too are consid-

24. See SB 11.3.12 commentary of Srila Bhaktisiddhanta Sarasvati Thakura. See also SB
3.20.16 and Gopdala-tapani 1.26.
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ered the refuge of the jivas, as is the illuminating power of speech on ac-
count of its capacity to give solace.

The etymology of the word kaustubba is explained by Sti Jiva Gosvami
as follows: “Kz refers to the sun and fire, due to its similarity with the sun.
The letter a refers to the word (vak) due to its being the first sound from
which all words are formed. The vowel 2z refers to the moon, because the
word glau (which means moon) partially contains this sound, and the ety-
mologists say apy aksara-samyena nirbrityit, ‘One can also explain the

meaning of a word by a similarity of syllables.” ”

68. T TS B SEHRADIS: |
TS A5 H IS AR 1651

sattvan rajas tama iti abankdras catur-bhujah |

paiica-bbitatmakan saiikban kare rajasi samsthitam | |

sattvan — the mode of goodness; 7ajah — passion; tamah — darkness; 7ti
— thus; abarikarab — ego; catur-bbhujah — four arms; pasica-bbiitatmakan
— five elements; sarkbarnz — conch shell; kare — in the hand; rajasi — in

the mode of passion; sarsthitam — situated.

The material ego (abarnkdra) and the modes of goodness, passion, and
ignorance are the four arms [of my universal form]. The hand that
holds the conch shell, which is identified with the five elements, rep-

resents the mode of passion.

In this verse Narayana explains how devotees of the virds-ripa conceive of
his arms, which were previously mentioned in verse 6o. He also begins to
describe the virds-ripa’s paraphernalia. Three of his four arms represent
the three modes of nature. The fourth arm represents abasnkira, or the
material sense of identity (ego). The hand identified with the mode of pas-
sion bears the conch, and the conch itself is identified with the five ele-

ments: earth, water, fire, air, and space.
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Sri Prabodhinanda adds to this the idea that because these modes of na-
ture and the material ego are considered the four arms of the virat-ripa,
they are worshipable. In his commentary to the subsequent verses describ-
ing the universal form, he concludes that all things conceived of as bodily

parts of the virdt-rijpa are venerable.

69.  TCEIEUHI 2k (T |
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bala-svaripam atyantan manas cakram nigadyate |

adyd maya bbavec charigan padmanmt visvam kare sthitan | |

bala-svariipam — the nature of a child; atyantan — exceedingly; manah —
the mind; cakrams — the discus; nigadyate — is said to be; ddyi — the origi-
nal; mayd — mayda; bhavet — shall be; sarngam — Krsna’s bow; padman —

the lotus; visvam — the universe; kare — in the hand; sthitam — placed.

The mind, whose nature is exceedingly like that of a child, is said to be
the universal form’s discus. The original energy, known as madya, is his

bow, Sarnga, and the universe is the lotus situated in his hand.

The mind in and of itself is innocent or pure. However, just as children are
colored by their association, and this often at the cost of innocence, the
mind becomes colored by its association and loses its purity or neutrality.
Following the description of the conch in the previous verse, this verse
continues the explanation of Narayana’s weapons. Sri Niriyana identifies
the mind with the virdta-ripa’s discus. The discus of the virdta-ripa is held
in his hand that represents the sattva-guna. Both the bow and the lotus are
held together in the hand that represents the tamo-guna.”> The bow and
lotus in this hand are identified, respectively, with mdyi-sakti’s power to

throw the jiva into illusion (viksepatmika) and the universe itself.

25. Sri Prabodhananda has stated in his commentary to verse 60 that the bow is lying before
the Lord and is not in any hand.
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Narayana’s description of how devotees conceive of the virdta-ripa’s mace

continues in the following verse.

70. 3TN forn a7 SN Heay # e fEer |
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adyad vidya gadd vedyad sarvadd me kave sthitd |

dbarmartha-kama-keyirair divyair divya-mabiritaib | |

adyi — original; vidyd — knowledge; gadi — the mace; vedyi — to be
known; sarvadi — always; me kare — in my hand; sthiti — situated; dbar-
ma-artha-kima-keyiraih — with the armlets of dbarma, artha, and kama;
divyaih — with the divine; divya-mabi-iritaih — praised by the residents of

the divine world.

The original knowledge is to be known as the mace, which is always
situated in my hand. My arm is decorated with divine armlets, praised
by the residents of the transcendental world, which are the three goals

of life: dbarma, artha, and kama.

The original knowledge (@dyi vidyd) is knowledge of the self. Narayana
identifies it with the mace of the virdta-ripa, which is held in the hand of
the universal form of God identified in verse 68 with the material ego
(abanikdara). The armlets of Narayana, described earlier in verse 61, are
identified here in relation to the three common goals of life: dbarma (reli-
gion), artha (economic development), and kima (sense enjoyment).
Prabodhananda Sarasvati comments that the fourth goal, moksa (libera-
tion) is implied in this description. These four are the armlets of the uni-
versal form. They are praised by transcendentalists because they are the
blessings of life.

The balance of Narayana’s ornaments mentioned in text 61 are elabo-

rated on in the following two verses.
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kantham tu nirgunan proktan malyate adyaydjayd |

mild nigadyate brabmanis tava putrais tu minasaip | |

kanthan: — neck; tu — but; nirgupam — free from material qualities;
proktarn — said; milyate — adorned with a garland; ddyayi — by the origi-
nal; #jayd — unborn; mili — garland; nigadyate — said; brabman — O

Brahma; tava — your; putraib — by sons; tu — but; manasaih — by mind.

O Brahma, my neck is said to be free of material qualities. It is encircled

by my unborn, original energy, which your mind-born sons call a garland.

The neck of the universal form is nirvisesa-brabma and his garland is the

covering aspect (Zvarandtmika) of his maya-sakti.

72.  Fer) HEgEd 9 fhde yaaf< 9m |
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kitta-stham sat-svaripant ca kiritam pravadanti mam |

ksarottamant prasphurantam kundala-yugalam smytam | |

kiita-stham — unchangeable; sat-svaripan: — whose form is truth; ca —
and; kiritam — crown; pravadanti — they say; mdam — me; ksarottaman, —
supreme aspect of the mutable; prasphurantam — appearing; kundala —

earring; yugalan — pair; smytam — are said to be.

They also say of me, whose divine form is unchangeable, that I am the

crown. My earrings are the supreme aspect of the mutable world.

Here Narayana identifies himself as the crown of the virdt-ripa and his

earrings with the supreme aspect of the material world, that which brings
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about the liberation of the living beings from the world’s clutches. Prabod-
hananda Sarasvati comments on the universal form’s earrings: “In the per-
ishable universe, the two things that are supreme are sinkbya and yoga;
they are the Lord’s earrings. This is confirmed by the Bhigavata (12.11.11),
bibbarti sankbyam yogant ca devo makara-kundale: “The Lord wears sdnkbya
and yoga as a pair of makara-shaped earrings.” Wherever different spiritual
paths are mentioned in the Vedas or Purdnas, it should be understood that
the same fundamental teaching is being presented according to different
schools.”

Sri Gitopanisad (5.5) describes sankbya and yoga as one because they lead
to the same goal. In the Gita these two terms imply contemplative practice
and selfless action, respectively. They can also be understood to mean ex-
ternal and internal processes of self-realization. In this understanding,
sankhya involves distinguishing the self from material nature through an
external process of elimination, whereas yoga speaks of an internal process
of elimination beginning with yama-niyama and ending in samdidhbi. In ei-
ther case, the fulfillment of these two well-known systems is a passport to
leave the material atmosphere, whereas Bhakti-devi herself is the visa to
Krsna Jila.

73.  IRH R e | SemfonTaiq |
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dhydyen mama priyo nityam sa moksam adhigacchati |

sa miutkto bbavati tasmai svatmanan ca daddmi vai | |

dbyayet — should meditate; mama — my; priyah — dear; nityan — con-
stantly; suh — he; moksam — liberation; adhigacchati — attains; sah — he;
muktah — liberated; bhavati — becomes; tasmai — to him; svatmanan —

my self; ca — and; dadiami — 1 give; vai — most certainly.

The dear devotee who constantly meditates on me in this way will at-

tain liberation. Once he is liberated, I most certainly give myself to him.
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"This is an important verse in which this Upanisad once again makes it clear
that love of God is a postliberated status. This was stated earlier in the
commentary to verse 38 of the wttara-tipani. Furthermore, Baladeva
Vidyabhusana cites it in his bhdsya to Vyasadeva’s Vedinta-siitra 3.3.47.
This sitra, atidesic ca, establishes that there is an eternal distinction be-
tween the individual soul and Brahman, even while the two are united in
love. Here Narayana says it thus: “Once my devotee attains liberation, I

most certainly subordinate myself to him.”

74.  UFHd Wfosg A O ford T |
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etat sarvant bhavisyad vai mayd proktam vidbe tava |

svariipam dvividbani caiva sagunam nirgundatmakam | |

etat — this; sarvam — all; bhavisyat — will be; vai — certainly; mayi — by
me; proktam — spoken; vidbe — O Brahma; rava — your; svaripam —
identity; dvividham — two kinds; ca — both; eva — verily; sagunan — with

attributes; nirgundtmakam — without attributes.

O Brahma, all that I have spoken to you regarding the two types of

form, saguna and nirguna, will come to be.

The fruit of the meditation Narayana has been describing is delineated in
this and the preceding verse, bringing this section to its conclusion. Two
types of meditation have been prescribed for those initiated into the chant-
ing of the Gopala mantra, one leading to the other. Meditation on the
virat-ripa, described in this verse as saguna (with material qualities), leads
to meditation on the actual form of Narayana/Krsna, described here as
nirguna (without material qualities).

This latter meditation on the spiritual form of Gopala Krsna accompa-
nied by the chanting of the Gopala mantra results in mature realization of

Parabrahman—his form, qualities, and pastimes—from the vantage point
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of one’s particular service identity. What Narayana has recommended in
this section for those not qualified to engage in such internal meditation is
a method of fixing the mind on himself in conjunction with the world of
the senses—the external universe. Contemplation of the worldly creation
as the body of Narayana by identifying aspects of it with his spiritual form

leads naturally to internal meditation on that form.
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sa hovdcibjayonib | vyaktandnr mitrtindnt proktandm kathan tv dbbaranini

bhavanti | katham v devd yajanti rudrd yajanti brabma yajanti brabmaja
yajanti vindyakd yajanti dvidasadityd yajanti vasavo yajanti gandharvi

yajanti | svapadinugantardhaine tisthati ki | kani manusya yajanti |

sab — he; ha — then; wvdca — said; abjayonih — the lotus-born (Brahma);
vyaktanan — of the manifest; muirtindn — forms; proktanan — spoken of;
katham — how; tu — but; dbbaranini — ornaments; bbavanti — being;
kathan vd — or how; devibh — the gods; yajanti — worship; rudrah — the
Rudras; yajanti — worship; brabmi — Lord Brahma; yajanti — worship;
brabmaji — the sons of Brahma; yajanti — worship; vindyakibh — the
Vinayakas; yajanti — worship; dvidasidityi — the twelve Adityas; yajanti
— worship; vasavah — the Vasus; yajanti — worship; gandharvib — the
Gandharvas; yajanti — worship; sva-padinuga — gone to his own abode;
antardhine — after passing from this world; tisthati — is situated; kd —

which; ka7 — whom; manusyih — human beings; yajanti — worship.
The lotus-born Brahma asked: How is it possible for the manifest

martis of the Lord that were previously mentioned to have orna-

ments? And how do gods such as the Rudras, Brahma, the sons of
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Brahma, the Vinayakas, the twelve Adityas, the Vasus, and the Gand-
harvas worship them? Which miirti returns to his own abode and
which remains after disappearance? Which miirti do human beings

worship?

As this new section of the text begins, Brahma expresses the doubts that
arose in him on hearing Narayana’s description of the twelve Deities of
Mathura’s twelve forests (2.32). The text in the manuscript that this trans-
lation and commentary are derived from reads vyaktinanm mirtinam (man-
ifest Deities). However, both Visvesvara Tirtha’s commentary and the fol-
lowing verse leave room to reasonably conjecture that the manuscript he
was working with may have read avyaktandn miirtinam (unmanifest Dei-
ties). Thus Brahma may have asked, “How is it possible for the unmanifest
miirtis of the Lord that were previously mentioned to have ornaments?”
Prabodhananda also comments that some manuscripts read vyaktanan:
miirtindm (separate Deities), which would then make the verse say, “How
is it possible for the separate mzzirtis of the Lord that were previously men-
tioned to have ornaments?”

Brahma wants to know in what manner the gods worship these Deities.
The word v (or) implies that he also wants to know which gods worship
which Deities. His confusion arises partly from the teaching that
Narayana/Krsna is worshipable by everyone, while previously, in verse 33,
it was mentioned that certain gods worship certain Deities. Brahma also
wants to better understand Narayana’s description of the tenth, eleventh,
and twelfth Deities of the Mathura forests, who were respectively de-
scribed as being invisible (#ntardbine), as having returned to Vaikuntha
(sva-pade), and as remaining on the earth (bbumisthe) and being worshiped

by humans.
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sa hovdca tam hi vai nardyano devab | adyd avyaktd dvadasa-miirtayab

sarvesu lokesu sarvesu devesu sarvesu manugsyesu tisthanti |

sab — he; hovica — spoke; tam — to himy; hi vai — certainly; nardyanab
devah — Lord Narayana; ddyih — original; avyaktih — unmanifest; dvdda-
Sa-miirtayah — twelve forms; sarvesu lokesu — in all the worlds; sarvesu de-
vesu — among all the gods; sarvesu manusyesu — among all humans;

tisthanti — are situated.

Lord Narayana said to Brahma: The twelve originally unmanifest

forms are present in all worlds, among all gods and all humans.

Here Narayana responds to the first question: “How can these Deities be
decorated when they are unmanifest in form?” Narayana tells Brahma that
these Deities, while unmanifest in the sense that they only manifest to
those who worship them, are nonetheless eternally existing in all worlds
among both gods and humans. They are ddya, original, or eternally exist-
ing without beginning. Sri Jiva Gosvimi comments that the word adyi
means anddi-siddha, “existing in the same perfect state without any begin-
ning.” He adds that the word #vyakta means that they are unmanifest to
anyone other than those who worship them and that the word #isthanti un-
derscores the idea that these Deities are manifest only to their worshipers.

Thus Brahma’s first question concerning how Deities that are unmani-
fest can be ornamented is answered by Narayana in conjunction with de-
scribing how they are worshiped by the various gods. By their worship, the
Deities become manifest. If Brahma’s question is how the twelve manifest
Deities can be worshiped when the teaching thus far has emphasized the
exclusive worship of the one Supreme Brahman—a question about how
one Deity can also be many—Narayana begins his answer in this verse and

concludes it in the following one.

Ty Al forrreRy feramfaeft
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rudresu raudri brabmany evan brabmi devesu daivi
manusyesu manavi vindyakesu vighna-nasini adityesu jyotir
gandharvesu gandharvi apsarabsv evant

gaur vasusv evan kamyd antardbane prakisini | |

rudresu — among the Rudras; raudri — the form of a Rudra; brabmani
— to Brahma; evarmz — in the same way; bribmi — a Brahma-like form;
deves — among the gods; daivi — a godlike form; manusyesu — among
humans; manavi — a human form; vindyakesu — among the Vinayakas;
vighna-nasini — a form that destroys obstacles; ddityesu — among the
Adityas; jyotip — light; gandbarvesu — among the Gandharvas; gindbarvi
— a Gandharva form; apsarabsu — among the Apsaras; evanz — in the
same way; gauh — the singer; vasusu — among the Vasus; evazz — in the
same way; kamyi — desirable; antardhine — after becoming invisible;
prakasini — Prakasini, or Aprakasini (if sandhbi is considered to have been

applied).

I am worshiped by the Rudras in my form as Rudra, on Brahmaloka as
Brahma, to the gods as God, to humans as a human. Among the Vina-
yakas my form is that of the remover of obstacles, Ganesa; to the Adit-
yas I am light; to the Gandharvas I appear as a Gandharva; to the Ap-
saras I appear as Gau, whose form is revealed in song; to the Vasus I
appear as the desirable Vasavi; and after I disappear, I then appear in
the invisible form Aprakasini [or the form that sometimes reveals it-
self, Prakasini].

These twelve forms are different manifestations of the same God as he ap-
pears to specific groups of worshipers. Their appearance and ornamenta-
tion reflect the hearts of their devotees. The many forms of the one God are

one with the pure hearts of his devotees. God is fully present within love of
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God, and there is no meaning to God independent of love of God. Indeed,
we are well advised to venerate love of God more than God himself.

"This truth accounts for the spiritual bias that fuels the liberated worlds
of sacred aesthetic rapture (rasananda). Thus this obscure yet important
section of Gopala-tapani provides a sruti reference for this experience of
the Vaisnavas.

The word gauh, which usually means “cow,” is the cause of some confu-
sion. Does this mean that God appears to the Apsaras as a cow? Prabod-
hananda Sarasvati solves this problem in the following way: “The word
gaub should be understood here to be derived from the verbal root gai, ‘to
sing.” The name thus means ‘one whose form is revealed by song.” ” It is
explained here that the Deity described as invisible is called Prakasini, vis-
ible only in the heart of his devotees. The Deity that remains on earth is

the one worshiped by the human beings who are Brahman-realized.
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avirbbava-tirobbava sva-pade tisthati |
tamasi rajasi satrviki manusi vijidna-ghana ananda-ghanab

sac-cid-anandaika-rase bhakti-yoge tisthati | |

avirbhiva — appearance; tirobhivi — disappearance; sva-pade — own
abode; tisthati — stands; tdmasi — in the mode of ignorance; rdjasi — in
the mode of passion; sattviki — in the mode of goodness; manusi — hu-
man; vijiidna — spiritual realization; ghanabh — solid; ananda — joy; gha-
nab — embodied; sac-cid-ananda — eternity, knowledge, and bliss; eka-
rase — exclusively characterized; bbakti-yoge — in bhakti-yoga; tisthati

— stands.
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The marti that is sometimes manifest and sometimes unmanifest re-
mains in his own abode. His forms, whether human or in the modes of
ignorance, passion, or goodness, are the embodiment of spiritual real-
ization and joy, and are permanently situated in bbakti-yoga, exclu-

sively characterized by eternity, knowledge, and bliss.

More details are given here about the Deity who in texts 33 and 75 was de-
scribed as having gone to his own abode (Vaikuntha). Prabodhananda
Sarasvati comments that this #rti, which is “sometimes manifest and
sometimes unmanifest,” occasionally descends to this world and at other
times remains situated in his own abode (sva-pade). The word sva-pade is
taken as significant by Sri Prabodhananda and indicates that in his opinion
this Deity is the source of Mathurad’s other eleven Deities. “His own
abode” is Goloka, which, Sri Prabodhinanda says, is a special manifesta-
tion of earthly Vrndavana.

Sri Prabodhinanda hears this Deity speaking about his manifest and
unmanifest pastimes in Vrndavana in the following verses, which he attri-

butes to the Gautamiya-tantra:*

This beautiful land of Vrndavana is my eternal abode. The
woods that extend for five yojanas are veritably my own body.
The Kalindi River, which flows through it, is the Susumni
channel that carries the currents of pure nectar. Living there
in subtle form are the gods and other beings, and I, who am
the essence of all the gods, never abandon this wood at any
time. In every age, I am sometimes manifest and sometimes
unmanifest, but this effulgent, transcendental aspect of my

abode is not perceptible to the mundane sense of sight.

Although his different forms appearing in the world are apparently in differ-

ent modes of nature (animal forms, godly forms, and so on), they are not un-

26. I have not been able to find these verses in the extant edition of Gautamiya-tantra, but it is
in Padma Purina (4.75.8-13).
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der the influence of material nature. His form is described here as being
“the embodiment of spiritual realization and joy” and “permanently situ-
ated in bhakti-yoga, exclusively characterized by eternity, knowledge, and
bliss.”

He can be perceived in the pure condition of bhakti-yoga by those who
have knowledge (vijiiana) characterized by realization of his form, quali-
ties, and pastimes, which are the antithesis of unconscious matter. In ex-
plaining this, Prabodhananda Sarasvati comments that the word ghanab in
this verse means “solid” or “dense,” and thus dnanda-ghanah means “solid-
ified spiritual energy” or “spiritual energy that has taken form.” Ananda-
ghanah (solidified joy) also indicates a form that is the antithesis of all dis-
tress. As Krsna is constituted of eternity, knowledge, and bliss, so too is

pure devotion.

79. 3 THTOMEH |
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om1 tat prandtmane

onir tat sad bbitr bhuvahp svas tasmai vai prandtmane namo namap |

ot — Or tar — that; prapatmane — the soul of the life breath; orz tat sar
— this is the truth; bhiah bhuvab svab — the earth, the atmosphere, and
heaven; tasmai — to him; vai — definitely; pranatmane — to the soul of the

life breath; namo namah — repeated obeisances.

I offer obeisances to the soul of the life breath. Om, this is the truth
throughout the three worlds. I offer repeated obeisances to him who

is verily the soul of prana.

With this verse Narayana begins a seventeen-verse prayer (stuti) glorifying
Gopila Krsna as the essence of all forms of God, the Supreme Brahman.
Previously it was shown that the pranava omikira represents Krsna. Here

Narayana states that he is prandtma, the soul (atma) of one’s life air (prana).
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Sri Prabodhinanda says that “Krsna is deserving of the commitment of
one’s entire life breath. That which is designated by the pranava is not
prana, which is, after all, unconscious matter, but that supreme substance
possessing multiple energies, Brahman.”

The word prana is often used to refer to the fivefold life air, which the
soul is said to be floating on within the body. The fivefold division of
this life air is prana, apana, udina, vyina, and samana. The movements of
the body are generated from the heart, and all subsequent movement,
which is made possible by the senses, is powered by the life airs. The main
air passing through the nose in breathing is called prina. The air that
passes through the rectum as evacuated bodily air is called apana. The
air that pervades the entire body and adjusts the foodstuff within the
stomach is called samana. The air that passes through the throat during
breathing is called udina. The air that governs muscular functioning is
called vyana.

In the Mundaka Upanisad (3.1.9) the situation of the soul in relation to

prina is explained as follows:

eso ‘nuy dtmd cetasd veditavyo
yasmin pranab pajicadhd sanvivesa
pranais cittan sarvam otam prajanant

yasmin visuddbe vibbavaty esa dtma

The atomic soul is floating in five kinds of bodily airs. When
purified from the influence of these airs, it shines forth and

can be known by perfect intelligence.

Prana is mentioned in all but one of the verses in this stuti. The other four
life airs, apina, vyina, udina, and samdina, are mentioned in verses 81, 83,
85, and 87, respectively. Sri Prabodhinanda comments that because prina
is situated in the heart and vydna pervades the entire body, these two airs

are predominant and are thus related more closely to Krsna himself. Apa-
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na, samdna, and uddina, on the other hand, are more closely related to his
secondary features or expansions.

Narayana points out that along with his being the soul of everyone’s life
air, Krsna is also the soul of the three worlds—bbih, bhuvah, svab—which
represent the physical, mental, and intellectual planes of experience. Since
the jivas in which he dwells as the inner soul pervade the three worlds, he
is the soul of all jivas and the entire world.

The fact that it is Krsna whom Narayana is glorifying and equating with
pranava omkdra is clear from the following verse, in which his names
Krsna, Govinda, and Gopi-jana-vallabha are once again used and identi-

fied with the prapava omkira, the Supreme Brahman.

8o. 3 sfipwm Maer IMHfisHaE M |
¥ T EETE 3 R T A 1=l

ot Sri-kysndya govindaya gopi-jana-vallabbiya

on tat sad bbitr bhuvab svas tasmai vai prandatmane nano namap |

om — Oriy; svi-krsnaya — to Krsna; govindiya — to the Lord of the cows;

gopi-jana-vallabbdya — to the lover of the gopis.
Om. Obeisances to Krsna, Lord of the cows and lover of the gopis.

Om, this is the truth throughout the three worlds. I offer repeated

obeisances to him who is verily the soul of prana.

81. 3 IR |
% TEQ{ETEE 3 U T AW 1S9

o772 apdndtmane

onr tat sad bbitr bhuvahp svas tasmai vai prandtmane namo namap |

apandtmane — to the downward breath.
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Om. Obeisances to the soul of the downward breath. Om, this is the
truth throughout the three worlds. I offer repeated obeisances to him

who is verily the soul of prana.

82. 3 P TN TIHRIHEGH |
¥ FQ{a-EEE 3 e T T 1SR

orr krsndya ramdya pradyumnayaniruddbiya

om tat sad bhir bhuvah svas tasmai vai pranatmane namo namap |

krsniya — to Krsna; ramiya — to Rama; pradywmndaya — to Pradyumna;
aniruddhdya — to Aniruddha.

Obeisances to Krsna, Balarama, Pradyumna, and Aniruddha. Orh, this
is the truth throughout the three worlds. I offer repeated obeisances

to him who is verily the soul of prana.

83. 3 MM |
¥ Jog{E-EEE 3 WO T A 153

o771 vyandtmane

om tat sad bhir bhuvahb svas tasmai vai pranatmane namo namap |
vyandatmane — to the bodily airs that govern muscular functioning.
Om. Obeisances to the soul of the breath that governs muscular func-

tioning (vydna). O, this is the truth throughout the three worlds. I

offer repeated obeisances to him who is verily the soul of prana.

84. 3 fipwmy TR |
¥ JEQ{EEEE & W T A 1551
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onr Sri-kysndya vamaya

onr tat sad bbitr bhuvahp svas tasmai vai prandtmane namo namab |
Sri-kyspaya ramdaya — to Krsna and Ramacandra.

Om. Obeisances to Krsna who is the same as Ramacandra (or Balara-
ma). Om, this is the truth throughout the three worlds. I offer repeat-

ed obeisances to him who is verily the soul of prana.

85. 3 IGHR |
¥ TR T 3 e TR A Sy

om udandatmane

onr tat sad bbitr bhuvahp svas tasmai vai prandtmane namo namab |
udandtmane — to the breath that passes through the throat.

Om. Obeisances to the soul of the breath that passes through the
throat (uddna). Om, this is the truth throughout the three worlds. I

offer repeated obeisances to him who is verily the soul of prana.

86. 3 P STHHCAM |
¥ JOQEEETE & WA T AW 154

onr krsndya devaki-nandandya

onr tat sad bbitr bhuvahp svas tasmai vai prandtmane namo namab |
krsndya devaki-nandandya — to Krsna, the son of Devaki.
Om. Obeisances to Krsna, the son of Devaki. Om, this is the truth

throughout the three worlds. I offer repeated obeisances to him who

is verily the soul of prana.



87. 3 HHMH |
¥ TEQE T 3 g TR T 1ol

ont samandtmane

omr tat sad bhitr bhuvah svas tasmai vai pranatmane namo namap |
samandtmane — the life air that pervades the whole body.

Om. That Gopala is the soul of the life air that pervades the whole
body. Om, this is the truth throughout the three worlds. I offer re-

peated obeisances to him who is verily the soul of prana.

88. 3 TUGH fAsEaEum |
¥ T EETE 3 TR TR A 1SS

onr gopaldya nija-svaripiya

onr tat sad bhir bhuvah svas tasmai vai pranatmane namo namap |
gopaldya — to Gopala; nija-svaripiya — the Supreme Truth’s own form.
Om. Obeisances to Gopala, the true form of the Supreme Truth. Om,

this is the truth throughout the three worlds. I offer repeated obei-

sances to him who is verily the soul of prana.

8g. 3 ASH TIFRA MU: |
¥ T TR 3 TR T A 1SR

onr yo san pradhandtmda gopalab

onr tat sad bbitr bhuvahb svas tasmai vai pranatmane namo namap |

yabh — the one whoj; asau — that person; pradhanitmi — the soul of the

material energy; gopalah — Gopila.
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Om. That Gopala is the soul of the source of the material energy
(pradbana). O, this is the truth throughout the three worlds. I offer

repeated obeisances to him who is verily the soul of prina.

go. 3 ASHIAfGAR MU |
¥ FEQIE:EEE 3 T T A 1Roll

onit yo siv indriyatmd gopdlab

onr tat sad bbir bhuvahp svas tasmai vai pranatmane namo namap |

yah — the one whoj; asau — that person; indriyitmdi — the soul of the sens-

es; gopalabh — Gopala.

Om. That Gopala is the soul of all the senses. Om, this is the truth
throughout the three worlds. I offer repeated obeisances to him who

is verily the soul of prana.

or. 3 ASE VR M: |
¥ T EEE 3 WO A A 1”4

ot yo “sau bbiitatma gopalah

onr tat sad bbitr bhuvahp svas tasmai vai prandtmane namo namap |

yah — the one who; asan — that person; bhitatmi — the soul of the mate-

rial elements; gopilah — Gopila.
Onm. That Gopila is the soul of the material elements. Om, this is is

the truth throughout the three worlds. I offer repeated obeisances to

him who is verily the soul of prina.

92. 3 ASHTTIET MUT: |
¥ T EETE 3 e A A 1R
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onz yo sdv uttama-puruso gopalab

omr tat sad bhitr bhuvah svas tasmai vai pranatmane namo namap |

yab — the one who; asan — that person; uttama-purusah — the Supreme

Person; gopalabh — Gopala.

Om. That Gopala is the Supreme Person. Om, this is the truth
throughout the three worlds. I offer repeated obeisances to him who

is verily the soul of prana.

03. ¥ WSH W & Mur:
¥ FoQ{a:EEEE 3 R TE A 1R 30

onit yo sau parant brabma gopdlab

om tat sad bhir bhuvah svas tasmai vai pranatmane namo namap |

yah — the one who; asau — that person; param brabhma — the Supreme

Spirit; gopalabh — Gopala.

Om. That Gopala is the Parabrahman. O, this is the truth through-
out the three worlds. I offer repeated obeisances to him who is verily

the soul of prana.

04. ¥ Jisat Hﬁi’fﬂ?q[ T
¥ FEQIa:EEEE 3 g AW A 1R

o1t yo “sau sarva-bhitatma gopilab

om tat sad bbir bhuvahb svas tasmai vai pranatmane namo namap |

yah — the one whoj; asan — that person; sarva-bhbititmai — the soul of all

beings; gopalah — Gopala.
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Om. That Gopala is the soul of all beings. O, this is the truth
throughout the three worlds. I offer repeated obeisances to him who

is verily the soul of prana.

05. 3 ASH TG et Iaes: |
¥ FoaQa:EEE 3 o T T IRy

077t Yo sl jAgrat-svapna-susuptin atitya turydatito gopalah |

onr tat sad bbir bhuvahp svas tasmai vai pranatmane namo namahp | |

yah — the one who; asau — that person; jagrat-svapna-susuptim — the
three states of consciousness; atitya — transcends; turydtitah — beyond the

fourth state of consciousness; gopdlah — Gopala.

Onm. Gopala transcends the three states of consciousness: wakeful-
ness, dream, and deep sleep; he is even beyond the fourth state of
divine consciousness. Om, this is the truth throughout the three
worlds. I offer repeated obeisances to him who is verily the soul of

prana.

Among the Hindu sages, consciousness is generally considered to encom-
pass four dimensions: waking (jagrata), dreaming (svapna), dreamless deep
sleep (susupti), and transcendence, referred to simply as the “fourth”
(turiya). Each dimension represents a successively more profound experi-
ence of the nature of being.

The first two dimensions represent the experience of the physical and
mental planes, in which consciousness perceives itself through the medi-
um of the senses and the mind. The physical world is the world of every-
day experience, and the mental world is the world of greater possibilities
drawn from the experience of the physical or waking state but not limited
by its jurisdiction. It affords a greater sense of the freedom that corre-
sponds with the nature of the self. Each of these dimensions, however,

conceals to a large extent the possibility of the soul, which exists indepen-
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dently of the senses and mental system. Should these two—the mind and
senses—shut down, the soul itself can rest.

In a limited way, we experience this in dreamless deep sleep. Similarly,
when the world of physical and mental experience begins to withdraw and
ultimately shut down, as the expansion of the world represented by the
outgoing breath of Visnu reverses with his inhalation, all materially condi-
tioned souls enter susupti. In dreamless deep sleep, they exist in restful ex-
perience independent of the world of the mind and senses until the world
again manifests. At that time in conformance with the constraints of karma
under which they are still bound, all materially conditioned souls again en-
ter the stream of life. If they are fortunate, in one of their innumerable
lives they can reach the shore of transcendence, the fourth dimension:
turiya, self- and God-realization. In this dimension, being is experienced
from the vantage point of the Godhead.

Gopala-tapani, however, seeks to take us to a fifth dimension, and thus
here in its next-to-concluding words it states, turyatito gopilah. Moksa, lib-
eration, including devotional liberation, is furiya (the fourth dimension),
but Vraja prema in which Gopala Krsna is realized is beyond the “fourth.”
It is the fifth goal of life, pasicama-purusartha—prema vastu. 'This prema, or
selfless, spontaneous love, is the highest ideal, to which Gopala Krsna

bows and through which he is realized.

96. TH o Hﬁi‘ﬁﬂ Ie:
FeeAdt FHRIATRTI |
FHTE: TR T
qieft = Faot FEoE 18l

eko devab sarva-bhiitesu giidhahb
sarva-vyapi sarva-bhiatantaratma |
karmadbyaksab sarva-bbitadbivasab

saksi cetd kevalo nirgunas ca ||
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ekab — one; devab — Deity; sarva-bhiitesu — in all beings; giidhab — hidden;
sarva-vydapi — all-pervading; sarva-bbitantaratmai — the indwelling soul of
all creatures; karmidhyaksah — the director of karma; sarva-bhitidhivisab
— the resort of all beings; sidksi — the witness; cezii — the consciousness; kev-

alab — only; nirgunah — without material qualities; cz — and.

One Supreme Deity is hidden in every living being. He is the all-per-
vading, indwelling soul of all creatures. He is the director of the activ-
ities of creation, the resort of all beings, the witness, and conscious-

ness, unique and free from material qualities.”

In his conversation with Narayana, Brahma questioned how the singular
Supreme Brahman can at the same time be fourfold, as in the case of the
catur-vyiiha. In this verse Narayana anticipates further doubts from Brah-
ma regarding the Supreme Soul’s becoming many, as in the case of the in-
numerable jiva souls. How does he do so? Here Narayana explains that he
enters into each soul and hides within them. Tuittiriya Upanisad (2.6.1)
states that Brahman desired to become many, so *kdmoyata, babhu syim pra-
jayeyeti. He then created and entered his creation, tat systvd tad evinu-
pravisat. He became the many souls and also entered into them, where he
hides waiting to be discovered as the jiva realizes its brightest prospect in
life: to meet its master and know his love.

Because God is all-pervasive, his entrance into the world is different
from that of ordinary jivas, who are limited by time and space. Such jivas
perceive the material sky to be all-pervasive, but God’s all-pervasiveness is
not merely like that of the sky, for he is indwelling at the same time that he
is all-pervading. He rests in the heart of all jivas, and indeed, within every
atom of material existence, while he simultaneously pervades the entirety
of the material world. Furthermore, being the director of all beings, he is
not like the God of the Mimarnsikas, who sets up the world but remains

uninvolved in it, allowing it to be ruled by the principle of karma. Because

27. This text is also found in Svetdsvatara Upanisad 6.11.
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he is the resort of all beings, no being is equal to him, unlike what the
Nyaya philosophers hold. He is both the efficient and ingredient cause of
the world. He is not transformed from his transcendent status into the
world of matter, for he is witness to it all and thus remains unchanged.
The world is the transformation of his szkti. He, being nirguna, is pure
consciousness free from material qualities and unique in that he possesses

innumerable potencies.

97. TOR T: | IMfCA™ T | foRew™ T |
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rudraya namab | aditydya namab | vindyakdiya namab | siiryaya namab |
vidydyai namah | indrdya namab | agnaye namab | yamdya namab | nirrtaye
namah | vayave namah | kuverdya namab | isindya namab | brabmane

namabh | sarvebbyo devebbyo namab |

rudriya — to Rudra; namah — salutations; adityiya — to Aditya; vindyakdiya
— to Vinayaka (Ganesa); sirydya — to Surya, the sun god; vidydyai — to the
goddess of learning (Sarasvati); indriya — to Indra; agnaye — to the god of
fire (Agni); yamdiya — to the god of death; nirrtaye — to the goddess of the
lower regions; vayave — to the wind god Vayu; kuverdya — to the treasurer
of the gods, Kuvera; isiniya — to Lord Siva; brabmane — to Lord Brahma;

sarveblhyah — to all; devebhyah — to the gods; namab — salutations.

Salutations to Rudra. Salutations to Aditya. Salutations to Vinayaka.
Salutations to Surya. Salutations to Sarasvati. Salutations to Indra.
Salutations to Agni. Salutations to Yamaraja. Salutations to Nirrti. Sal-
utations to Vayu. Salutations to Kuvera. Salutations to I$ana. Saluta-

tions to Brahma. Salutations to all the gods.
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In this text consisting of fourteen salutations, Narayana shows Brahma
how to worship the one Supreme God as he appears in different forms. Sri
Prabodhananda considers all the personalities mentioned to be vibhiitis, or

manifestations of God’s divine power. By this power, others are able to do
God’s work.

08. T Tfd qUITHI S0l EREIE |
PGS FRAFMTI SE &: 1R 5|

dattva stutin punyatamdnt brabmane sva-svaripine |

kartrtvam: sarvabbitandm antavdbane babbiiva sab | |

dattvd — having offered; stutini — these hymns; punyatamdin: — most holy;
brabhmane — to Lord Brahma; sva-svaripine — his own original identity;
kartytvan — mastery; sarva-bbiitanam — over all living beings; antardbane

— invisible; babbitva — became; sub — he (Narayana).

After giving this most sacred hymn, Narayana accepted Brahma as a
manifestation of himself and bestowed on him mastery over all crea-

tures. Then Narayana disappeared.

With this and the following verse, Durvasa concludes his teaching to
Gandharvi and the gopis, having recited the sacred conversation between
Narayana and Brahma. He mentions here that after receiving Narayana’s
instruction Brahma was empowered by him for the work of creation and
thereby accepted by Narayana as an empowered manifestation of himself,

avesquatara.

09. AU SRPA ARG FqEAH |
T UihE] TR Ty St 1l 3 11 1RR

brabmane brabma-putrebhyo niradiya yatha srutam |

tathd proktas tu gandharvi gacchadbvam svalayantikam || iti | |
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brabmane — to Lord Brahma; brabma-putrebbyabh — to the sons of Brah-
ma; ndradiya — to Narada; yathd — just as; srutam — heard; tathd — so
proktah — spoken; tu — so; gindbarvi — O Gandharvi; gacchadbvam —
you gopis; svalayintikam — to your own homes; /27 — thus concludes

Durvasa’s speech.

I have told you, Gandharvi, exactly what was said to Brahma, to Brah-
ma’s sons, and to Narada, just as I have heard it. You and all the gopis

may now go home.

"Thus Gopala-tipani-sruti rests. May all who read it now go home following
the teaching of this text, which points us in the proper direction. May Sri
Prabodhinanda Sarasvati, Sri Jiva Gosvami, Sri Visvanitha Cakravarti
Thakura, Sri Baladeva Vidyabhasana, and the host of commentators
whose work preceded this commentary be pleased with it. I offer it unto
my divine guardians, Srila A. C. Bhaktivedanta Swami Prabhupada and
Srila Bhakti Raksaka Sridhara Deva Gosvimi, on this Purnimi day in the
month of July 2003, which corresponds with the day commemorating the
disappearance of Sri Sanitana Gosvimi, the divine architect of the
Gaudiya sampradiya. May he also be pleased with this commentary and
mercifully bestow sambandha-jiiina on those who study it carefully in the

mood of devotion to Sri Gaura-Gopila.






( ; HE UPANISADS inform us that we should move from

mortality to immortality. However, Gopala-tapani Upanisad takes
us further still, from immortality to the nectar of immortality. It
speaks to us of an experience of immortality that is both positive and
progressive. Rather than an experience of immortality that involves
only the cessation of mortality, retiring the soul in eternal passivity,
the passages of Gopaila-tiapani underscore the potential of the soul
to experience divine play in a realm where reason finds dignity not
merely in suppressing sensual passions but, more so, in bowing to
divine passion. Although Krsna’s divine play is the ideal of Gopaila-
tapani, being an Upanisad, the text is true to its genre and therefore
sober. It stresses the discipline of freedom—the mantra—and its fruit,
the music that sets God in motion. As Nietzsche would have it, so too
does Gopala-tapani: freedom is disciplined in that it is a product of a
very long period of constraining oneself. Where Gopala-tapani differs,
of course, is that its eternity is not a euphemism for death. It is the
doorway to a land beyond time through which one enters to participate
in God’s play, where God, believe it or not, has become a dancer.
Apply yourself in the discipline of Gopdla-tapani, the yoga of
devotion that sheds light (t@pani) on the cowherd Krsna (Gopala),
and learn to love like you could never have imagined or reasoned was
possible. This eternal text of revelation descends from a land of love
far beyond the reach of the mind—where words cannot reach—and

thus about which we cannot say enough.
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