KRSNAYA GOVINDAYA GOPIJANAVALLABHAYA

_ Gopala-tapani
pm Upanisad

\:t

with commentary by

L § SWAMIB.V.

| Bl s
AUTHOR OF AESTHETIC VEDANTA AND JOY OF SELF







Gopala-tapani Upanifad



GaaPaa B /TaaPaNaqYaaPaiNazd



Gopala-tapanT Upanifiad

SWAMT B.V. TRIPURARI



OTHER BOOKS BY SWAMT B.V. TRIPURARI

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

Joy of Self

Aesthetic Vedéanta

Cri 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, Crila A.C. Bhaktivedanta Swami Prabhupéda
and Pujyapada Bhakti Rakfaka Cridhara Deva Goswami.






Xi

91

contents

preface
introduction
plrva-tapani
uttara-tapan?






Preface

I first developed an interest in the Gopala-tapani Upanifad when | was liv-
ing in V@ndavana, India, in the fall of 1993. At that time | 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 acaryas other than a very brief gloss attributed to
Baladeva VidyabhRava. This edition did not satisfy my desire for a con-
temporary English rendering with a significant commentary, and by this
time | had already committed myself to bringing one out.

Gopala-tapani is very esoteric. So too are the commentaries on it, dating
back five hundred years or more. The discussion on the kdma-bija and
K@Rva mantra is guarded, and one is reminded of the comments of the fa-
ther of the Gaudiya lineage, Cri Sandtana Gosvamt, in this regard. In his
Dig-darcini commentary on Bhad-bhagavatam®ta, 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-tapani has not disguised the syllables of the eighteen-syllable
K@Rva 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, | cannot stress enough the importance of
hearing this mantra from a sad-guru and applying oneself accordingly in spir-
itual practice. This process is the means of realizing the mantra’s signifi-
cance. Indeed, | have no doubt that Gopala-tapani was initially intended to
assist the initiated in taking advantage of this traditionally guru-given man-
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 Cr 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/K@va, the Gaudiyas emphasize the
worshipable object of Brahman, Gopala Keétva’s principal consort, Cri Ra-
dha. In the plirva section of the book, we find significant references to her
importance as the primal ¢akti of Cri K@Rva; in the uttara section, she plays a
leading role in the circle of K®va’s milkmaids. Gandharvi, as she is ad-
dressed in Gopala-tapant, 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 Upanifads, it most lends itself to a Gaudiya explanation.

A number of Cri Caitanya’s devotees took part in bringing out this edi-
tion. My friend Jagadananda translated the Sanskrit verses into English.
He also translated summaries of the commentaries that | drew from: the
principal Gaudiya commentaries and two commentaries from other lin-
eages. In places where | quoted any of these commentaries, | used his
translation. | 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 | indebted to my editor
and designer V@ndaravya, 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, Kamaldkfa and K®Rafgi in the interior design,
Caitanya-daya and Kaicori in editing, Beghumuni in Sanskrit editing, and
Citta Hari, Dayél Govinda, Gaura K@8va, Jagadicvara, and Cydmasundara
in proofreading, are to be commended for their sincere efforts. May Cri
Gandharvi and Madana Gopala show them their favor. Jaya Radhe!

Swami B.V. Tripuréri
Réadhagtami 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 Upanifad means,
“To sit near and listen.” Monier Williams also defines Upanifad 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. “Téapan?” means to shed light. Thus Gopala-tapani Upanifad is
that esoteric doctrine that sheds light on the cowherd Kefva. As we know
from Crimad-Bhagavatam, the cowherd K®8va is Brahman, replete with in-
conceivable ¢akti. Knowing him requires knowing oneself to be other than
what one can understand by the sensual, mental, and intellectual faculties.

Upanifads are many and vary in their importance from sect to sect. The
famous list of 108 Upanifads, found in the Muvdaka, includes Gopala-
tapant, and thus this Upanifad is among the most well known. By its own
definition, it is a Vaifvava Upanifad, and among Vailvava sects it is most at
home with Gaudiya Vailvavas, the followers of Cri Caitanya.

Several of Cri Caitanya’s followers have commented on Gopala-tapant.
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 Cri Jiva Gosvami and Vigvanatha Cakravarti ~hakura follow the lead
of Cri Prabodhananda and only nuance his work. Although Cri Baladeva
Vidyabhtitava’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 Vigvegvara Tirtha, although his doctrine, a mix
of monism and theism, is not that of the Gaudiya Vaifvavas. Vigvegvara
Tirtha’s lineage is unknown, but it is possible that he followed a lineage
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much like that of the famed Cridhara Svami, whose Bhagavata commen-
tary was greatly revered by Cri 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 Prabodhénanda Sarasvati. It is lucid and insightful in its
own right and will likely be considered an important commentary on this
Upanifad for some time to come.

—The Publishers
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1. SiiAdaNaNdaePaaYa k-Z<aaYaa©- Tk-air<a )
Nallaa vdaNTavUaYa Garv biOSai+a<a ))1))

sac-cid-ananda-ripaya ketvayaklitta-karive
namo vedanta-vedyaya gurave buddhi-sakfive

sac-cid-ananda-riipdya — to the form of eternity, knowledge, and bliss;
k®kvaya — to Ke@RVa; aklitta-karive — to him whose every act is wonderful/
untroubled; nama” — obeisances; vedanta-vedyaya — to him who is to be
known by the Vedanta; gurave — to the spiritual master; buddhi-sakBive —
to the witness present in the intelligence.

I offer obeisances to K@8kva, the form of eternity, knowledge, and bliss,
whose every act is wonderful, who is the object of knowledge identi-
fied by the Vedanta, and who is the guru, the witness present in the in-
telligence.

Hail to the goddess as we begin this sacred commentary on Gopala-tapant!
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 Cri Jiva, Vigvanatha Cakravarti, and
Cri Prabodhananda Sarasvati in particular, be merciful to me. Above all, |
offer my pravamas to Cri Guru, Gaurafga, Govinda, and Gandharvika.
Just as it is 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 mafgalacarava that accomplishes the same purpose and
more. A mafgalacarava 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 (vifaya), the re-
lationship between the text and its subject (sambandha), the goal to be at-
tained by its study (prayojana), and the person who is qualified to enter into



its mysteries (adhikarin).! The first verse of Gopala-tapani contains all of
these elements in the form of a prayer that offers obeisances to K&kva.

The subject of Gopala-tapani is K@kva. The relationship between the
text of Gopdla-tdpani and its subject is that the text reveals the spiritual
practices that directly lead to realization of K&tva as the highest truth. The
goal to be attained is love of K88Va, 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 Gopéla-
tapani’s mafgalacarava verse.

It is clear from this introductory verse that K8Rva is the subject (vitaya) of
Gopéala-tapant, 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 (sambandha) between the text and its object (that the text reveals
KeRkva as the highest truth) is implied within the mafgala verse. The very
name of this Upanifad implies the same, for Gopala-tapani Upanifad suggests
“the esoteric doctrine (upanifad) that sheds light (tapani) on Gopaéla (Kéva).”

Prabodhénanda Sarasvati says further that the overall import of the first
verse is that K8va alone is worthy of refuge, as is apparent from the verse’s
description of his form, nature, and qualities. Prabodhananda Sarasvatf at-
tributes the speaking of this mafgala verse to the goddess of revealed
knowledge, Cruti-devi, who salutes the Supreme God as she begins to
manifest this sacred text with the homage, “I offer obeisances to K8va.”
Wisdom and its revelation are thus subordinate to and dependent on
K@RVa, and therefore Cruti-devi prostrates herself before him (nama”) with
body, mind, and words, clearly demonstrating that the path to enlighten-
ment lies in this act alone.

1. A mafgaldcarava often consists of more than one verse and may also involve offering of
obeisances (namaskara), stating in essence what the text concerns (vastu-nirdeca), and offering a
blessing (&irvada).



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: K@Rva 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 Bhaga-
vata Purdva and Bhagavad-gita, respectively. Moreover, K&va’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 K@8va is not limited by time or space (sat). K®8va is
self-luminous (cit), and joy finds its fullest expression in him (&nanda). His
nature being such, he is known by the two syllables k8§ (eternity and
knowledge) and na (bliss). As K88va 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 KurukRetra. 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 Bhagavata Purava, which
deals exclusively with Kéva 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.?

Cruti-devi next describes K8fva’s potency (cakti), 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-puruba is parama-prak®ti, Ketva’s primal cakti, 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 K8Rva’'s milkmaids in the uttara section of this Upaniad, ad-
dressing her by her cruti name, Gandharvi. In this verse Cruti-devi de-
scribes K@Rva as aklitta-karin, “one who acts wonderfully,” the best example

2. Prabodhananda Sarasvati cites CB 10.3.26, 10. 9.13, and 10.14.32 in support of this point,
showing that K@Rva’s Il 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 ¢akti. 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.
K@fva 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, Cruti-devi suggests that if one in-
sists on logical proof in support of K8va’s supremacy, it is given in the trea-
tise known as Vedanta-siitra. K@va is the personified object of knowledge
that the Vedanta speaks of, as he himself proclaims in Bhagavad-gita (15.15).
As for the guru, the guide under whom one studies the scripture, Cruti-devi
says that K@88va is the guru who instructs us on the meaning of the Upanifiads.
This too is clear from his discourse to Arjuna in Gitopanifad. Moreover, it is
K@kva who manifests as the inner ability to recognize the external manifesta-
tion of guru, for he is the witness present in the intelligence (buddhi-sakive).
As the presiding Deity of intelligence, K88Va 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.

2. P MaNaYaa h v bag<alhc" ) k-" ParMaa dv" ) K-Taa MaTYaib>giTa )
k-SYa iv gaNaNai% B/ iv gaTa >aviTa ) k-Nad ivi SaSarTagiTa ))2))

ot | munayo ha vai brahmavam tcu™ | ka™ paramo deva” |
kuto m@tyur bibheti | kasya vijiidanenakhilap vijiiatapt bhavati |
kenedapt vigvapt sapsaratiti | |

0t — O, munaya™ — the sages; ha vai — indeed; brahmavam — the
brahmava (Brahma); ticu” — said; ka- — who; parama” deva” — Supreme



Deity; kuta™ — of what; m@tyu” — death; bibheti — fears; kasya — whose;
vijfidnena — by realization; akhilapt — unlimited; vijfidtapt — known; bha-
vati — becomes; kena — by whom; idaj vigvajL — this universe; sajsarati
— turns; iti — thus.

OpL. 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 Cruti-devi
follows this common practice here in Gopala-tapani. She recalls a conver-
sation of yore between the creator Brahméa and his four sons, the Kumaras,
in which the import of the eighteen-syllable Gopala mantra was explained.
This conversation together with the mafgala verse and this second stanza
constitutes the entirety of the ptirva section of the Gopala-tapani.

The goddess begins her narrative with the sacred syllable Ot in order to
further invoke auspiciousness. O is considered the source of all sound; it
contains all the holy names of God along with all related mantras. Cri K&8va
has identified pravava opkara with himself in Cri Gitopanifad (7.8), and it is
the first word to appear from Brahma’s mouth at the dawn of creation.

Both Brahma 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 (kumara). They chose the ascetic path early in life,
and their sober presence in this Upanifad underscores the mindfulness
necessary to unlock the secrets of the text.> One gains access to the love
play of K®va and Gandharvika, the Deities of Gopala-tapani, 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
Ré&dha-KeRrva, for they have come to the path of love with hearts unclut-

3. Gaudiya carya Crila Riipa Gosvami has mentioned the Kuméras in Gri-Cri-Radhika-stava,
a hymn glorifying Cri 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 Kuméras offer praise to her.



tered by material desire. They are persons of wisdom (jfidnins) about to
tread the path of spiritual love. It is the jidnin that Cri K88va singles out
in his sermon to Arjuna, describing him as most dear among the four
types of pious persons who approach him.* When Crimad-Bhagavatam
(1.1.2) states that those who study its contents make rapid spiritual ad-
vancement, it refers to the jiidnin who takes to bhakti.® Its principal
speaker, the learned and pure-hearted Cukadeva, 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
K@Rva he has attained by meditating on the Gopala mantra. Thus Cruti-
devi refers us to a conversation between highly positioned persons in the
spiritual hierarchy to further substantiate her solemn declaration about
the supremacy of K8Rva. The Kumadras’ questions elicit a particular re-
sponse from Brahma, which highlights her chosen Deity’s extraordinary
characteristics.

3. Td haveC bag<i” ) k-Z<ia v Parlla dvTdia )
GaaivNdaNMaTYaib>aiTa ) GasPagJaNavc>a g aNaNa Tad gaNa >aviTa )
SvahYad SaSarTagiTa ))3))

tad u hovaca brahmava™ | kétvo vai paramap daivatapt |
govindan m@tyur bibheti | gopijanavallabha-jiidnena taj jiidnajt
bhavati | svahayedaj sajsaratiti |

tat u — then; ha — certainly; uvca — said; brahmava™ — the brdhmava
(Brahma); kétva" — K@RVa; vai — verily; paramam — supreme; daivatam
— Deity; govindat — from Govinda; métyu” — death; bibheti — fears; gopi-
jana-vallabha-jiidnena — by knowledge of Gopi-jana-vallabha; taj jiidnapt
— that knowledge, knowledge of that; bhavati — becomes; svahaya — by
svaha; idam — this; sapusarati — revolves; iti — thus.

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



Brahma answered: Verily, K8Rva is the Supreme Deity. Death is afraid
of Govinda and by knowing Gopi-jana-vallabha one knows all things.
This world turns through svaha.

The process of spiritual initiation (dik8a) involves the preceptor’s impart-
ing a diktd mantra to the disciple. The principal diktd mantra of the
Gaudiya Vaikvava lineage is the eighteen-syllable (aftadagaktara) Gopéla
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 (k8vaya, govindaya, gopi-jana, vallabhdya, and svaha), the kdma-
bija, which is also the eighteenth syllable of the mantra, is not. This bija—
the seed of the mantra—uwill be explained later in this text, as will the man-
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 Upanifad 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.

Cruti-devi introduces Brahma with the word brdhmava . Brahma is
the perfect brahmava—the leader of the learned priestly class, the upper
strata of Vedic society. Brahm@&'’s standing as a brahmava involves much
more than mere ordination into the priesthood and knowledge of reli-
gious ritual and metaphysical theory. An actual brdhmava is one who
knows Brahman, the Absolute. Thus the intention of the goddess in re-
ferring to Brahma with the word brdahmava’ 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 K8Rva is the Supreme Deity, k8vo vai paramapt daivatapt,

6. Cri Brahma-sathité (5.3) considers this mantra to be sixfold, dividing svaha into two syllables.
7. Abija (seed) is a single-syllable element essential to all mantras. Each Deity has its own
bija—KeRva’s being kIt



he is saying that K88va is the Supreme Brahman. “How is that so?” Cri
Prabodhdnanda asks, then answers his own question: “Because worship
of K@fva corresponds with the form of all varieties of divine joy (brah-
mananda) combined. There is no difference between what is known as
brahmananda (the bliss of Brahman) and camatkara (sacred aesthetic rap-
ture, rasa).” 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 Cri Prabodhananda
is found in the Taittiriya Upanifad (2.7.1) when that esoteric doctrine pro-
claims raso vai sa”, “He (Brahman) is sacred aesthetic rapture (rasa).” As
much as Brahman is rasa, K@8va is Brahman, because he embodies all pos-
sibilities for reciprocal dealings in transcendental love. He has therefore
been described by Cri Riipa Gosvami in his seminal work Bhakti-rasaméta-
sindhu (1.1.11) as akhila-rasam@ta-mdarti, “the embodiment of the ambrosia
of immortal joy known as rasa.” K@Rva 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
Narayava (God) and K@Rva are one tattva, one entity, when analyzed in
terms of attractiveness and capacity to reciprocate in love, K8va surpasses
Narayava and all of his avatdras. The well-known pada of the Bhgavata
Purava (1.3.28) says as much, kétvas tu bhagavan svayam: “But KEfva 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 Kuméras 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 Kétva rela-
tive to his cowherding [ila in the village of VVraja. While the name Kékva
also refers to this [il3, it is not exclusively tied to his life among the cow-
herds but extends to his princely I7la as well. Thus by telling the sages that
death is afraid of Govinda, Brahma extols the path of unalloyed love, raga-
marga. 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 ITla 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 lilas are a
complete contrast to K8tva’s Iflas in Mathurd 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 Iila
of love is the essence of the Vedas (go).

Within the transcendental drama of Vraja lil, the cowherd Govinda
has a love affair with the village milkmaids, the gopis. Knowing the details

8. The demon Pitana is the best example of a recipient of K&tva’s mercy.
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of this aspect of his Iil&, 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 gopT can also refer to the material
nature and jana to its twenty-five elements, gopiti prak@tipt vidyaj janas tat-
tva-samuhaka . 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 vallabha. 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 gopfs. 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 svaha.” The word svaha 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.

Svaha also makes the drama of K@tva Iila turn in the spiritual world, for
as we shall see further on in Brahma&'’s explanation of the Gopéla mantra,
the two syllables sva and ha are also identified with the primary cakti of
K@RVa, which fuels his Iild. When the spirit of self-sacrifice turns to self-
forgetfulness in love, it is called prema-cakti. Prabodhananda Sarasvati
comments that this prema-¢akti embodied in the gops is indicated by the
syllable sva, while the syllable ha signifies devotion to Keéfva. Taken to-
gether, they suggest that the gopis belong only to KéRva.

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 K@kva, Govinda, and Gopi-jana-vallabha indicate a progression
ascending from K@kva (the all-attractive) to Govinda (the cowherder in
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Véndavana) to Gopi-jana-vallabha (that same cowherder conquered by the
gopis’ love).

4, Tad hac" ) k-" k-Z<a"l) GaivNdé Kk-a_SaiviTa )
GaPagdaNave>a" k-" ) k-a SwvahiTa ))4))

tad u hocu™ | ka™ kétva™ | govindag ca ko ’sav iti |
gopijanavallabha™ ka™ | kasvaheti | |

tat u — then; ha — certainly; tGcu” — they said; ka- — who is; K8va" —
K®Rva; govinda”™ — Govinda; ca — and; ka~ — who; asau — that; iti —
thus; gopi-jana-vallabha — Gopi-jana-vallabha; ka- — who; k& — who;
svahd — svaha; iti — thus.

The sages then asked: Who is K&Rva? Who is Govinda? Who is Gopi-
jana-vallabha? And who is svaha?

After receiving the diktd 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 mantra without the slightest hesitation. Although wise
and self-controlled, they are eager to delve into the mystery of the mantra.
Gaudiya Vailvavas call this eagerness spiritual greed (lobha).

“Greed” appropriately describes the quality of the Vraja devotees’ love
for K@Rva. 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 K88va in Vraja, he places himself
in the hands of his devotees, allowing them to do with him as they please.

It appears from this Upanifad that the Kumaras, who are usually por-
trayed by the Gaudiyas as jiiani-bhaktas, have a less well-known connection
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with the Vraja Ii1& and Gopala mantra. Riipa Gosvadm{ has also mentioned
them in relation to Cri Radha in his Cri-Cri-Radhika-stava.” At the very
least, such keen interest in Radha-KeRva Iila on the part of these four sober
sages serves to underscore the Ild’s deeply spiritual nature despite its su-
perficial similarity of a material love affair.

5. TaNa ovac bag<a" ) PaPak-Za<aa Gaa>aiMavdividTa ividTa

GaaPagJaNaivUak- D faPark-STaNNaaYaa ciTa Sak-1/ Par bgv TaTa ))5))

tan uvaca brahmava™ | papa-karfavo go-bhiimi-veda-vidito vidita
gopi-jana-vidya-kala-prerakas tan-maya ceti sa-kalap
parapt brahmaiva tat | |

tdn — to them; uvaca — said; brahmava™ — Brahma; papa-karfava” — who
destroys sins; go — cows; bhimi — earth; veda — Veda; vidita- — known
by; viditd — the knower; gopi-jana — cowherd girls; vidyd — wisdom; kala
— arts; preraka” — inspirer; tan-maya — his maya; ca — and; iti — thus;
sa-kalaju — taken together; parajL brahma — Supreme Brahman; eva —
certainly; tat — that.

Brahma answered: K®va 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 gopfs. Svaha is his maya. 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 K@8va is the Deity who

9. The Kumiéras are also portrayed as rdga-marga devotees by the svakiya-vada lineage of
Dvaitddvaita. Known today as the Nimbarka sampradaya, 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. K@8va’s capacity
to destroy sin knows no limit; it includes in its scope the sins of the demo-
niac (asuraparadha), which are perpetrated directly against him, the Su-
preme Deity. Not only is K&8va 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 Vidyébhiava adds that the name K@Rva indicates “he
whose transcendental pastimes attract the minds of even the sinful.”

Brahma next explains the name Govinda, go-bhiimi-veda-vidito vidita:
“Govinda is he who is known (vidita) to the cows (go), the earth (bhiimi),
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-Iild. There, he is eternally identified with the cows of earthly
Gokula Véndavana, and this I7ld is what all the revealed scriptures point to.

Brahma defines Gopi-jana-vallabha as gopi-jana-vidya-kala-preraka’.
Prabodhananda Sarasvati explains this definition as follows: “The words
gopi-jana are interpreted to mean ‘the forms or parts (kald™) 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 vidya as devotion by referring to the Gita, where devo-
tion is called the king of knowledge and the king of secrets (rdja-vidya raja-
guhyapt). He also quotes the Brahma-sapthita (5.37) to support the inter-
pretation of kala™ 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 (kald™), or en-
ergies, who are overcome by a special mood of love that is both ecstatic
and transcendental.”

With the words tan-maya, Brahma explains that svaha is the maya of
Gopi-jana-vallabha; it is that potency under whose influence his I7la is con-
ducted, yogamaya. It is his transcendental energy and also his mercy, for
maya also means mercy. As explained earlier, svaha (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: “Sva re-
fers to the knower of the field; ha is the higher, spiritual nature. From the
combination of these two arises the sacred word svaha appearing on the
lips. Therefore, the dissolution of the universe takes place in the ocean of
svaha.”

6. Yaa DYaaYaiTa rSaiTa >aJaiTa Saa_MaTaa >awviTa Saa_MaTaa >avTagiTa ))6))

yo dhydyati rasati bhajati so 'm@to bhavati so 'm®to bhavatiti

ya" — whoever; dhydyati — meditates; rasati —takes pleasure, chants the
mantra; bhajati — worships; sa- — he; am@ta” — 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 K@8va, chanting his mantra, and worshiping
him is revealed: one becomes immortal. Prabodhadnanda 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 bhajati
(worships). Whoever worships Ké8va with relish will attain this result.
Thus Brahma speaks to the sages of uttama bhakti, or unalloyed devo-
tion, as defined in Nidrada’s essential treatise on devotional tantra, Narada-
paficaratra.’® Nérada’s definition forms the basis of Cri Ripa Gosvami’s
definition of bhakti penned at the onset of his Bhakti-rasaméta-sindhu
(1.1.12). Such bhakti is open to all. The word ya™ (whoever) in this verse
implies that absolutely anyone has the right (adhikara) to tread the bhakti-
marga, should such a person develop the faith that through bhakti’s culture
alone he or she will attain the ambrosia of eternality, bhakti-rasameta.

10. See Bhakti-rasameta-sindhu 1.1.12.
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7. Ta hac" ) ik- TadPala ) ik- rSaNaMa ) k-Qa vaha TaUJaNala )
TaTSav ivividzTaaka = YaahgiTa ))7))

te hocu™ | kit tad-ripam | Kkipt rasanam |
kathajt vaho tad-bhajanam |
tat sarvap vividitatam akhyahiti | |

te ha licu™ — the sages asked; kit — what; tat — his; riipam — form; kipt
— what; rasanam — relish, japa; kathapt — how; va — or; aho — please; tat
bhajanam — his worship; tat sarvajpt — all that; vividitatam — to us who
wish to learn; dkhyahi — 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. Tad havac hr<Ys" ) GaPavXaMa>aa>a Tad<a K-LPadMxiéTalk ))8))

tad u hovaca hairavya™ | gopa-vecam abhrabhapt
taruvap kalpa-drumagcritam | |

tad u ha — then; uvaca — said; hairavya” — the golden one (Brahma);
gopa-vecam — dressed as a cowherd; abhrabhajt — has the color of a
cloud; taruvap — youthful; kalpa-druma — desire tree; acritam — 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.

Ketva’s complexion is dark like a rain cloud and is called ¢ydma, the color
that corresponds to the mood of conjugal love (¢8fgara-rasa) in Indian aes-
thetic theory. K@fva’'s youthfulness refers to his eternal adolescent form in
V@ndavana, where he has the disposition and dress of a cowherd (gopa-veca).
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The words kalpa-drumagritam refer to the legendary wish-fulfilling tree
of V@éndavana, under which K@kva often stands. This tree is also symbolic
of the Vedas, 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, Crimad-Bhagavatam extends the meta-
phor of a desire tree, saying that the Vedas represent the tree itself and Cri-
mad-Bhagavatam the tree’s ripened fruit. The principal subject of Crimad-
Bhéagavatam is Radha’s love for K88va, and this is the fruit of the desire tree
of the Vedas, which K@tva has taken shelter of and can be attained
through.

9-11. sidh &ak-a >avilTa )
SaTPa<@rgk-NavaNa Nagaa>a vOTaaMbrila )
iU>ada _gaNablacla®y vNaMaai I /Nabag i rila ))9))
GaaPaGaaPaqGavawvqTa SardiaTal & Yalla )
idVYa l/2r<aPaTa rOPs>JalaDYaGalla ))10))
k-ai INdgJdal/k-c/al/Sti®NMadTaSaivTala )
iCNTaYaNa cTaSaa k-Z<a Ma¢-a >aviTa SaSaTa" )) wiTa ) ))11))

tad iha ¢loka bhavanti

sat-puvoarika-nayanapt meghabhapt vaidyutambaram |
dvi-bhujapt jidna-mudradhyapt vana-malinam igvaram | |
gopa-gopi-gavavitap sura-druma-talagrayam |
divyalafkaravopetap ratna-pafkaja-madhya-gam | |
kalindi-jala-kallola-sa fgi-maruta-sevitam |

cintayan cetasa k®vajpL mukto bhavati sajaséte” || iti |

tad — then; iha — here; ¢lokd™ — verses; bhavanti — are; sat — perfect;
puvdarika — lotus; nayanajL — eyes; meghabhapt — the color of a cloud;
vaidyuta — lightning-like; ambaram — clothes; dvi-bhujajt — two arms;
jidna-mudradhyapr — hands held in the sign of knowledge; vana-malinam
— wearing a garland of forest flowers; itvaram — the Lord; gopa-gopi-
gavavitapt — surrounded by cowherds, milkmaids, and cows; sura-druma-
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talacrayam — standing at the foot of a heavenly tree; divyalafkaravopetapt
— covered in divine ornaments; ratna-pafkaja-madhya-gam — in the mid-
dle of jewels and lotuses; kalindi-jala — the water of the Yamuna; kallola-
safgi — the spray coming from the waves; maruta-sevitam — fanned by the
breezes; cintayan — meditating upon; cetasa — with the mind; k8tvapt —
K®Rva; mukta” — liberated; bhavati — becomes; sajuséte” — from the cycle
of birth and rebirth; iti — thus.

The following verses are a meditation on KeéRva’s form that are meant
to accompany the eighteen-syllable mantra:

Lord K@Bva’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 jidna-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 K@8va in this way will be
liberated from repeated birth and death.

This meditation represents how K@Rva appeared to Brahmd. Prabodh-
ananda Sarasvati comments, “The clothes K8va wears seem to have been
made out of lightning. The jidna-mudra refers to his silence, for as ¢ruti
says, ‘He spoke without words’ (avacanenaiva provaca). All K8va’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 Cridama, the
cowherd girls headed by Radha, and the cows like Kapila.”
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12. TaSYa PaNaa rSaNaiMaiTa ) Jall>aMagNcSaMPaaTak-aMaai dk-Z<aaYaTYak- PadMa )
GaaivNdaYaiTa iUTaqYaMa ) GaaPagJdaNaiTa TaTaqValla ) v G>aaYaiTa TargYala )
SvahiTa PaANgiMaiTa ) PaAAPad JaPaNa PaAa® Uava>allag SaYaacNdMaSa
SaGag TadPaTaYa b SiPaUTa b SaPaUTa wiTa )) ))12))

tasya puna rasanam iti |

jala-bhuimindu-sampata-kamadi-k®kvayety ekapt padam |

govindayeti dvitiyam | gopijaneti tdtiyam |

vallabhayeti turiyam | svaheti paficamam iti |

pafica-padajt japan paficéfgapt dyav-abhiimi siirydcandramasau sagni
tad-riipataya brahma sampadyate brahma sampadyata iti | |

tasya — his; puna” — further; rasanam —relishing, mantra; iti — now; jala
— water; bhiimi — earth; indu — moon; sampata — combination; kdmadi
— beginning with the kdma-bija; ketvaya — the word ketvaya; iti — thus;
ekajL — one; padam — part; govindaya iti dvitiyam — the second is govin-
daya; gopijana iti t8tiyam — the third is gopi-jana; vallabhdya iti turiyam —
the fourth is vallabhdya; svaha iti paficamam — the fifth is svaha; iti — thus;
pafica-padajL — five-part; japan — chanting; paficdfgam — five limbs; dyav-
abhiimT — in heaven and on earth; siirya-candramasau — the sun and the
moon; sa-agni — along with fire; tad-riipatayd — possessing this form;
brahma — Brahman; sampadyate — is attained.

Furthermore, with regard to relishing K®va in mantra dhyana, the
kdma-bija is the combination of water, earth, the vowel T, and the
moon. The first section consists of k8tvaya preceded by this kdma-
bija. The second consists of govindaya; the third, gopi-jana; the fourth,
vallabhdya; and the fifth, svaha. 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 Kefva’s form, they inquire how
one relishes this form. Here Brahma begins his answer to this second
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guestion. Briefly, the answer is that one can relish the form of Kékva by
meditating on the fivefold mantra, k®tvaya govinddya gopi-jana-vallabhdya
svaha, preceded by the seed of the mantra (kdma-bija, or ki) introduced
in this verse.

Klip 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. K&va’s
secret life, or I7l3, 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, K8kva I3 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 kdma-bija, one can move from the world of material desire
to the heart of the Absolute and thereby enter the love life of K@Rva.

As discussed in Cri Brahma-sapthita as well as later on in Gopala-tapant,
Brahma chanted the Gopala mantra preceded by the kdma-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 diktd mantra he was able to attain
the spiritual world. He thus progressed from sakdma-bhakti, devotion with
material desire, to nitkdma-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 Crila Bhaktisiddhanta Sarasvati ~hakura in his commentary on Cri
Brahma-sapthita (5.24):

One aspect is that it tends to make the pure soul run after
the all-attractive Cri Ke@Rva, 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 Cri K88va. 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 kama-hija pervertedly reflected in worldly affairs sat-
isfies all sorts of desires of this mundane world.

The kdma-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 mantra is explained in this verse as well as in verse 26. At the same
time, Gopala-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 Brahma, creation is not the
principal focus of Gopala-tapani. Its primary concern is the spiritual effica-
cy of the Gopala 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 kdma-bija, so we shall now briefly turn to them.

The Rasollasa-tantra states that the kama-bija is K&va himself, the tran-
scendental Cupid, Kdmadeva. Béhad Gautamiya-tantra informs us that the
letter ka indicates K@RVa, the supreme puruta and embodiment of eternali-
ty, knowledge, and bliss. In the same text, the letter 7 in klij is said to indi-
cate the supreme prak®ti, Cri Radha. Radha and K@kva’s mutual ecstatic ex-
change of transcendental love is implied by la, and the anusvara and bindu
indicate the ecstatic sweetness of their most blissful kiss.
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The Sanat-kumara-sapthita explains further: “O Nérada, this kdma-bija
is not simply a combination of sounds; it is the body of the Lord himself.
The ka contains K8va’s scalp, forehead, eyebrows, nose, eyes, and ears. La
is his cheeks, chin, jaws, neck, throat, and back. T 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 Gopala mantra “one at-
tains the five-limbed Brahman, which is made up of heaven, earth, sun,
moon, and fire.” Prabodhananda 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 K8va, 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. Cri Govinda does so by enacting his il on her surface, and
in doing so, reveals the earth’s glory: it facilitates the pursuit of his Iila.
The third section of the mantra, gopi-jana, represents the most effulgent
truth of the gopis, who are the caktis of K8kva 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, vallabha, refers to the husband of the
gopts, who charmed them by his mastery of the flute during the harvest
moon. When ParikRit Maharaja asked Cukadeva how KeRva could dance
with the gopis when it appeared that they were already married to other
men, Cukadeva replied that K8Rva 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, svaha, 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 K@&va 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—gopijana, vallabha, and svdha—represent sources of revelation.
Thus they are appropriately identified with the sun, moon, and fire.

Meditation on this five-sectioned mantra preceded by the kama-bija en-
ables one to relish delight. Prabodhananda Sarasvati says that this delight
(tasya puna 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 KeRva.

13. Tdz &ak-")
©-liMaTYaTadadavadaYa Kk-Z<aaYa
GaaivNdaYa GaaPagJaNav C/>aaYaiTa )
bhUaNavYaSak-dArUs_Sa
GaiTaSTaSYaaiSTa Ma+a NaaNYaa GaiTa" SYaaTa )) wiTa ) ))13))

tad efa cloka™ |

kIt ity etad adav adaya kekvaya

govinddya gopijanavallabhayeti |
b®had-bhanavyasak®d uccared yo *sau

gatis tasyasti mafkiu nanya gati- syat | | iti |

tat — then; efa” — this; cloka™ — verse; klipn — the seed syllable kiTp; iti
— thus; etat — this; adau — at first; adaya — taking; k8tvaya — to K@kva;
govinddya — to Govinda; gopi-jana-vallabhaya — to Gopi-jana-vallabha; iti
— thus; b®had-bhanavyd — great daughter of the sun (svaha); asak®t — fre-
quently; uccaret — would utter; ya- — whoever; asau — that; gati- — des-
tination; tasya — his; asti — is; mafktu — quickly; na — no; anya — other;
gati” — destination; syat — is possible; iti — so it is said.
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In this connection, the following verse is given:

One first utters the seed kli, following it with kétvaya, govindaya,
and then gopijana-vallabhdya. One who utters this mantra even once,
concluding with the “great daughter of the sun” (i.e., svaha), will at-
tain the supreme destination; he will know no other destination.

One who chants the Gopala mantra preceded by the kdma-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-tapani implies in stating that simply by
chanting this mantra once, one will attain the supreme destination and
no other.

In Cri Gitopanifad, K&va 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, K&8va’s devo-
tees need not be concerned with it, because their concern for Kéva 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” (b8had-bhanavi) tell
us something more about the word svaha (previously identified with sacri-
fice and yogamaya) in terms of its illuminating the path to liberation and
love of K&tva.? In Crimad-Bhagavatam (10.58.20), KéRva's wife Kalindi
states that she is the daughter of the sun, ahapt devasya savitur duhita. This
same KalindT is the goddess of the sacred river Yamuna.

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

12. The words b8had-bhanavi 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 sufumva nadi, the mystic pathway to liberation. Microcosmically, the
sulumva nadi 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
subumva 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 sulumva nadi, she is also present in Ketva’s
abode manifest here on earth—Bhauma Véndavana. As we shall see later in
Gopala-tapant, 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 Ifla 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, Cri Yamuna-
devi flows freely in love of K®8va, and Kékva'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 Gopala Ke&tva, as does this Upanifad.*®

After accepting the sannydsa order, which is considered synonymous
with liberation, Cri K88va Caitanya offered the following prayer to the Ya-
muna as he desired to enter Véndavana:

cid-ananda-bhano” sada nanda-stino’
para-prema-patri drava-brahma-gatri
aghanap lavitri jagat-kfema-dhatri
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 GB 6.6.41, 9.22.4. Tap, the verbal root of tdpant, 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 K8Rva’s cakti-tattva, the fountainhead of
which is Cri Radha. Thus the “great daughter of the sun” is ultimately
identified with Radharavi. It is Cri Radha who more than anyone illumines
the path to love of K8va. Therefore, in the final analysis the words béhad-
bhanavi (svaha) point to Radhardvi, who is commonly known as VarRa-
bhanavi-devi. One who gets her favor conquers Ketva, making liberation
seem insignificant, if even desirable.

Radha’s father’s name is V@Rabhanu, and the name Varfabhanavi means
“daughter of V@Rabhanu.” Radha is also known as V@Rabhanu-nandinf,
“she who gives joy to VéRabhéanu.” Bhanu indicates the sun, and v8ta means
“the greatest” or “best of its kind.” Brahman is the greatest sun, and thus
Radha is the joy of the brightest sun (Brahman/K@Rva). V@ta also means
“pull.” The bull is the symbol of dharma (righteousness). Thus Radha is
the joy (hladini-cakti) of the brightest dharma—the prema-dharma of Cri
Caitanya.

Because Radha was born at the rising of the constellation known as
Rédha, she was also appropriately named after it. Radha appeared in Vra-
jabhtimi in the year that followed K@8va’s birth and under the stellar influ-
ence that marks the happiest day in his astrological chart. The name Ra-
dhé also indicates worship (dradhand). She is the best worshiper of Kégva.*
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 svaha. Radha also personifies
the hladini-cakti, the potency of K@Rva that gives joy. Similarly, true self-
sacrifice is joy. Thus Radha is further identified with svaha. Understanding
svaha in this way while chanting the Gopala mantra deepens the devotee’s
identification with Radharavi and the hladini-cakti.

14. Caitanya-candrodaya-nafaka 5.35.
15. CB 10.30.28.
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14.  >i¢-rSya >aJaNaMa ) Taidhaba}asPaaiDaNaraSYaNaahaiZlaNa
MaNa"k-LPaNalla ) WTadv  Nazk-MYaMa )) ))14))

bhaktir asya bhajanam | tad ihdmutropadhi-nairasyenamufmin
mana’ -kalpanam | etad eva ca naifkarmyam | |

bhakti- — devotion; asya — his; bhajanam — worship; tat — that; iha —
here in this world; amutra — in the next world; upddhi — desires; nairasy-
ena — by the eradication; amufmin — in him; mana” -kalpanam — absorb-
ing the mental faculties; etat — this; eva — emphatically; ca — and;
naifkarmyam — 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 Ke8tva? One worships through devotion, which is briefly
defined here in terms of its marginal characteristics (tatastha-lakfava) and
primary characteristics (svartpa-lakfava). The marginal characteristics of
unalloyed bhakti (cuddha-bhakti) are threefold. Cuddha-bhakti is devoid of
any innate tendency to act for a purpose other than bhakti itself, and it is
not encumbered by a desire for jiidna or karma. In defining cuddha-bhakti,
Cri Rupa Gosvami says, anyabhildgita-cinyapt jiidana-karmady-anavetam.
Anyabhilagita-ciinyam means that cuddha-bhakti is devoid of extraneous en-
deavor, and the words jiidna-karmady-andvetam explain that cuddha-bhakti
is not fettered (anav8tam) by a desire for material acquisition (karma) or
liberation (jfidna).** Here in Gopala-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-¢astra. It also
means not thinking that performing such acts will enhance one’s bhakti.
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ginal symptoms of pure devotion when he says that it is devoid of desire
for anything in this life or the next.

Ripa Gosvami says further, anukilyena kétvanugilanam: “The primary
symptom of pure devotion is the ongoing culture of K&8va consciousness
(k@tvanugilanam) that is exercised in a manner favorable (anukilyena) to
him.” Brahma speaks of bhakti’s primary symptom when he says that it in-
volves absorbing one’s mind in K@88va. Absorbing one’s mind in K@8va 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 anucilanam indicates the culture of exter-
nal practices (sddhana-bhakti) and the spiritual emotions they awaken
(bhava-bhakti). Practice leads to spiritual emotion—the flowering stage of
love—which in turn matures into the full fruit of love of God (prema-
bhakti), the final stage of cuddha-bhakti.

All three of these divisions of cuddha-bhakti are further divided into orien-
tations of reverence (vaidhf) and intimacy (raganugd). Rupa Gosvami identi-
fies the two kinds of devotional service in practice as vaidhi-sadhana and
raganuga-sadhana. Vaidhi-sadhana 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. Raganuga-sadhana, on the oth-
er hand, is governed by emotion. It is the culture of devotion inspired by the
love exhibited by K6Rva’'s eternal associates in his Vraja Iila. The culture of
raganuga-sadhana culminates in intimate, confidential love of God.

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

Prabodhananda Sarasvati comments that Brahma’s conclusion that
worship of K83va is devotion is clearly indicated by the use of the dative
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case in the principal K@&va mantra (ketvaya, govindaya, gopi-jana-valla-
bhaya) as well as through the word svahd. The word svaha 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 to K&8va, 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 bhakti’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
(bhava), which then ripen into the fruit of pure love (K®8va prema).

The previous verse mentions that by chanting the Gopéla mantra one
very quickly (mafkfu) 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 rdganuga-bhakti is difficult to attain,
liberation comes about through the ongoing culture of devotion without
the practitioner’s consciously aspiring for it. Riipa Gosvamf lists “making
small of liberation” (mokRa-laghuta-ket) as one of the characteristics of ¢ud-
dha-bhakti. Thus liberation is contained within pure devotion. In this verse
devotion is described as naifkarmya, which means “exemption from the
necessity to perform religious or worldly acts.”

Thus the bhakti of Gopéla-tapani is not a means to an end, upon attain-
ing which bhakti herself is abandoned. This Upanifad 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-
guva form of herself (sattviki-bhakti) to assist them.

15.  k-Z<a Ta ivPa bhDa YaJaiNTa
GaaivNd SaNTa bhDaa__ raDaYaiNTa )

17. Whereas in vaidhi-bhakti devotional liberation is aspired for, in rdgadnugé-bhakti such an
aspiration is considered an impediment to attaining priti, intimate spiritual love of K8tva.
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GaaPagJaNav />aa >avNaaiNa dDa
SvahaiéTa JaGadJaTSarTad" ))15))

keBvapL tat vipra bahudhd yajanti
govindapt santapt bahudharadhayanti |
gopi-jana-vallabho bhuvanéni dadhre
svahagrito jagad aijat suretd™ ||

keBvajL — to KE8RVa; tajpt — him; viprd™ — the brdhmavas; bahudh& — copi-
ously; yajanti — sacrifice; govindajt — Govinda; santajl — being; bahudha
— in many ways; aradhayanti — worship; gopi-jana-vallabha~ — Gopi-
jana-vallabha; bhuvanani — the worlds; dadhre — has taken hold; svaha-
acrita” — taking refuge in svaha; jagat — the universe; aijat — quickened;
suretd” — the virile semen.

The brdhmavas have copiously sacrificed to that KéRva. They have
worshiped him as Govinda. He is Gopi-jana-vallabha, who has taken
hold of the planets. Taking shelter of svdhd, 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: K88va, Govinda, and Gopi-jana-vallabha. In
so doing, he demonstrates how the scope of the mantra includes the en-
tirety of K@Rva I7la, with each of the three names of God representing dif-
ferent entry points into that I1la. K8va is he whom the brahmavas 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 K@Rva in this verse to mean pijayanti, implying the
path of ritualistic worship (arcana-marga), which is generally tempered
with reverence.

In contrast to the names Govinda and Gopi-jana-vallabha, the name
K@Rva in the mantra corresponds more with love of K88va experienced in
vaidhi-bhakti, a spiritual practice in which ritualistic worship (arcana) is

31



more prominent, leading to love of God tinged with reverence. Devotees
who aspire to serve K&va in his Iilas in Dvarakda—where a stronger sense
of his majesty prevails—worship him through the sadhana of vaidhi-bhakti.
They experience the mantra to be speaking primarily of K&8va, who is also
known for his Vraja lil3, in which he is a cowherder (Govinda) and the lov-
er of the gopis (Gopi-jana-vallabha).

While the name K@RVa is the least specific of the three names and per-
tains to all manifestations of his divine [il&, the name Govinda refers only
to his Vraja Iild. 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 rdganuga-bhakti experience the Gopala mantra
to be speaking primarily of Govinda, who is also known as K@va and
Gopi-jana-vallabha.*®

In the second pada of this verse, the word aradhayanti is used in relation
to Govinda, as opposed to yajanti, which is used in relation to the name
K®Bva in the first pada. Ar&dhayanti implies a worship that is superior to
that indicated by the word yajanti, again distinguishing the raga-marga
from the path of vaidhi-bhakti. Vigvanatha Cakravarti ~hakura says that
while many brahmavas worship Keéva and follow the path of the ¢astras
(vaidhi-sadhana), many others follow the path of spontaneous love
(rdganuga-sadhana), worshiping Govinda as the hero of Gokula, just as its
eternal residents do. Prabodhénanda Sarasvati similarly suggests that the
word viprd™ in relation to the word aradhayanti means, “those brahmavas
who have attained the taste of passion, or raga.”

Govinda also means one who gives joy to the gopas and gopfs, such as
his father and mother, Nanda and Yagoda. They worship him in paren-
tal love, and those who follow in their footsteps will see the names

18. Other than the priya-narma-sakhés, Govinda’s friends do not directly participate in his
pastimes as the lover of the gopfs.

32



K@Rva and Gopi-jana-vallabha in the Gopéla 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. Cri Caitanya Mahaprabhu is this same Gopi-jana-vallabha. He is
K@RVa, the lover of the gopfs, aspiring to experience the love of his principal
gopi, Radha. His name is Vigvambhara, maintainer of the universe. He
nourishes the universe with the distribution of extraordinary love of God,
unnatojjvala-rasa-sva-bhakti-¢riyam. One who comes in connection with
his lineage, the Gaudiya Vaifvava sampradaya, and thus worships Govinda
and Gopi-jana-vallabha in the guru-parampara, receives the full measure
of divine mercy.

Cri Caitanya, while representing all the four spiritual sentiments of Vraja
bhakti—subservient, fraternal, parental, and conjugal love—is K@fva 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 Kétva’s Vraja Ifla
understand the names KéRva and Govinda in the Gopala mantra to be as-
pects of Gopi-jana-vallabha. Cri Caitanya Mahaprabhu himself chanted the
ten-syllable Gopala mantra, kifju gopi-jana-vallabhdya svaha, rather than the
full eighteen-syllable Gopala mantra given here in Gopala-tapani. Thus it is
to be understood that the names K@8va and Govinda in the mantra are not
absolutely necessary for those who aspire for conjugal love of Radha-Kegva.

Brahma concludes this verse by refining his definition of the word
svaha. He whom Ke@Rva has taken shelter of is his devotee (Cri Guru). The
devotee is the shelter (acraya) 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 K&tva’'s

19. The fact that K88va 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
sentiment of unwedded love (parakiya).

33



own nature, his svariipa-¢akti. K88va places himself in his devotee through
his svaruipa-cakti 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, K8Rva 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 Cri
Caitanya in his acarya-Iila, his pastime of teaching the path of raga-bhakti
by his own example.

16.  vaYaYaQik-a >avNa Paivia
JaNYa JaNYa PaAaePar b>av )
Kk-Z<aSTaQak-a_iPa JaGaiOTaaQa
XaBdNaaSaa PaAPacla iv>aaTagiTa ))16))

vayur yathaiko bhuvanap pravitto
janye janye pafica-ripo babhiva |
keBvas tathaiko ’pi jagad-dhitarthajt
¢abdendsau paficapado vibhati | | iti |

vayu" — the air; yathd — as; eka” — one; bhuvanajt — the world; pravifta’
— entered; janye janye — in each body or manifestation of the creation; pa-
fica-ripa” — five-formed; babhilva — becomes; kétva" — K@RVa; tathd —
so too; eka” — one; api — even though; jagat — [of] the universe; hita-
arthajr — for the welfare; ¢cabdena — by the sound; asau — that; pafica-pada’
— 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 K@éRva, 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. Ta hac" ) oPaSaNaVlaTaSYa ParMaaTMaNaa
GaaivNdSYaai% 1 /aDasir<a bhgiTa ))17))

te hocu™ | updsanam etasya paramatmano
govindasyakhiladharivo brihiti | |

te ha — they; Ucu™ — said; upasanam — worship; etasya — his; paramatma-
na’ — of the Supreme Soul; govindasya — of Govinda; akhila-adhariva’
— of he who contains all; briihi — tell; iti — end of question.

The sages said: Tell us the means of worshiping (upasana) 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.

18.  TalNa ovac ) YataSYa Pag#: hr<YaiPall aXaMalb Ja
TadNTarai 1/k-_Nall aYaGa TadNTaraU<aai% /bgJa
k-Z<aaYa NaMa wiTa bgJdaay Sab@ra<aMlaaDaaYa
ANa®GaaYa}ay YaQaavUyai I/ = Ya >alla<@ 1/ XalviTTa
k-Tvi®vaSadvaiKMe<Yai d%oXa¢-INdaid-
vSadvaidPaQaaidiNaDYaavqTa YaJdaTa )

SaNDYaaSa PaiTaPaitai>a&PacarSTaNaaSYaai% I/
>avTYai% 1/ >avTagiTa ))18))

20. According to the yogic worldview, the life air is one substance, but within the body it ap-
pears fivefold as prava, apana, vyana, udana, and samana. See Gopala-tapani 2.79.
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tan uvaca | yat tasya pithapt hairavyasta-paldcam ambujajt tad-antaralike
"nalasra-yugap tadantarady-arvakhila-bijapt k®kvaya nama iti bijarthap sa-
brahmavam adhaya | anafga-gayatrij yathavad vyalikhya bhii-mavaalapt
cUla-vebtitapn kBtvafga-vasudeva-rukmivy-adi-kha-caktindradi-vasudevadi-
parthadi-nidhy-avitapt yajet | sandhyasu pratipattibhir upacérais
tenasyakhilapt bhavaty akhilapt bhavatiti | |

tdn — to them; uvaca — he said; yat — what; tasya — his; pithapt — seat;
hairavya — golden; afta-paldcam — eight-petaled; ambujajt — lotus; tad-
antaralike — in the whorl thereof; anala-asra-yugajL — a six-pointed star
of two inverted triangles; tat-antard — in the center of which; adi-
arvakhila-bijapr — preceded by the foremost of seed mantras; kétvaya nama
iti — and the words k8vaya nama’; bijarthaju — the meaning of the seed
mantra; sa-brahméavam — with the [full] mantra; adhdya — placing; anafga-
gayatrit — the kdma-gdyatri mantra; yathavat — properly; vyalikhya —
writing; bhii-mavdalajpt — the orb of the earth; glla-veftitapt — encircled
by tridents; k®tvd — doing; afga — limb; vasudeva — Vasudeva; rukmivi—
Rukmivi; adi — and so on; kha — the sky; cakti — the potencies; indradi
— gods like Indra; vasudevadi — Vasudeva and others; parthadi — Arjuna
and others; nidhi — treasures; avitat — covered; yajet — should worship;
sandhyasu — in the [three] junctures of the day; pratipattibhi- — signifying
surrender; upacdrai” — with offerings; tena — with that; asya — his;
akhilapt — boundless; bhavati — becomes; iti — thus.

Brahma replied: One should sacrifice (yajet) to the seat (pithapt) [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
ketvaya nama” should be written, preceded by the foremost of all
seeds (i.e. kITpr). 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 yantra 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 dvarava-puja,
starting with the bodily limbs, then followed by Vasudeva, Rukmivf,
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 Vigvegvara 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 Ot
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
Gopala 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 Gopaéla Keétva. This sacred realm has sometimes been de-
scribed as a hexagonal figure. For example, in Cri Brahma-sapthita 5.3 we
find the following verse:

The center of the divine lotus is K&tva’s residence. It is pre-
sided over by purua (Keétva) and prak@ti (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 K&Rva 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 mantra 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 upésana, which implies arcana. As
mentioned earlier, arcana is more closely related to vaidhi-bhakti than
raganuga-bhakti. However, Riipa Gosvdmi recommends a refined standard
of arcana intended to nourish one’s culture of raga-bhakti.®* Indeed, Cri
Ripa and his contemporaries established Deities of Radha-K®kva and en-
gaged their followers in arcana. While they themselves were engaged in
bhava-seva 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-marga.

When such devotees initiated into the chanting of the Gopéla mantra
engage in ritualistic temple worship of the Deity of K&tva (arca-vigraha),
such worship serves as an aid to the internal visualization of K@8va Ifla.
The ritual of arati, for example, is performed at specific times that roughly

21. Bhakti-rasam@ta-sindhu 1.2.296.
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correspond with the daily I1lds of K@fva in Vraja. Attending the early
morning arati of the Radha-KeRva Deities, devotees offer various items
and sing songs that correspond to the Iilas of Radha and K®Rva taking place
simultaneously in the invisible world of Goloka. Although the [ila itself is
spontaneous and ever flowing on the waves of spiritual emotion (bhava),
those in whose hearts this flow has not begun envision the érati ritual as a
single frame—a still picture—in the entire motion picture of the Iila. Jiva
Gosvami has termed this still-picture meditation mantra-mayi upésana,
which eventually gives way to svarasiki, or spontaneous visualization of the
free flow of K8kva’s divine play. Thus arcana can serve as a medium to di-
rect service. From arcana one can develop eligibility for bhajana, the cul-
ture of inner life in pursuit of entering the I7la of Kétva. Here Brahma rec-
ommends this approach to the sages.

19. Tidh &ak-a »avilTa
Wk-a vXag SavGa' k-Z<a w@y
Wk-a_iPa SaNa bhDa Yaa iv>aiTa )
Ta Pag#=Ga Ya_NaYaJaiNTa Dagra-
STaza Sa% Xaad Ta NaTarzaMa ))19))

tad iha ¢loka bhavanti

eko vagi sarvaga™ kétva idya

eko "pi san bahudha yo vibhati |

tap pithagapt ye nuyajanti dhiras
tebaj sukhap cagvatapt netaretdm | |

tat — so; iha — in this connection; glokd~ — verses; bhavanti — are; eka’
— one; vagl — controller; sarvaga’ — all-pervading; kétva"™ — K@Rva;
fdya” — worshipable; eka” — one; api — though; san — being; bahudhd —
in many forms; ya- — who; vibhati — appears; tapx — him; pithagajt —
upon his throne; ye — those who; anuyajanti — worship constantly; dhira’
— sages; tefdjL — their; sukhapt — happiness; ¢agvatajt — permanent; na
— not; itareldm — of others.
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In this connection, there are a number of verses:

The one, all-pervading controller is the worshipable K®va. 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-
Radic statements about the Parabrahman.

In this verse, K@Rva 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 K#va different in sub-
stance from his avataras, who are all of the same tattva. Difference be-
tween objects of the same class is called sajatiya-bheda in the language of
Vedanta. If he were different from his avataras, he would suffer from
sajatiya-bheda and thus not be nondual in the Vedantic sense. This is not
the case with K@Rva.

However, one may ask, “Is Kétva not different from his maya and the
individual souls (jivas) who worship him?” Rephrased in Vedantic termi-
nology: “Is K®Rva not subject to vijatiya-bheda, or difference between one
class of objects and another?” According to Brahma, the answer is no. As
fire is nondifferent from heat and light, Kéva is nondifferent from his

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

23. Crimad-Bhégavatam (1.2.11) describes the absolute truth as nondual consciousness (adva-
ya-jfidna-tattva). Much of the Gaudiya understanding of the tattva of the Bhégavatam is based on
this verse.
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maya 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 Keéfva and his cakti.

This is the metaphysical truth of the nature of the Parabrahman, who
nonetheless expresses himself in apparent difference for the sake of his Iila.
Thus when scripture speaks of the Parabrahman, it speaks of the incon-
ceivable: concomitant difference within nondifference. Cri Jiva Gosvami
has termed this metaphysic acintya-bhedabheda-tattva. While essentially
one, K@kva 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 KeRva 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 Gopéala mantra, he appears in many other forms, such as his nu-
merous expansions during the réasa-Iila and the brahma-vimohana-Iila.

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.

Prabodhananda Sarasvati comments that the word “one” in this verse
indicates that K@Rva is svayapt bhagavan: he is without equal or superior. %
He cites the statement of Crimad-Bhagavatam (3.2.21), “He is the Lord of
the three worlds, who is neither equaled nor excelled.” Thus Kefva is also
the controller (va¢i). The adjective “all-pervading” (sarvaga”) in this verse
further confirms this assertion.

Brahma stresses that sober, discriminating people (dhira) have reached
this conclusion about KE&fva. He is not alone in his opinion but is joined by
sages like Cukadeva, the narrator of Crimad-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 Cukadeva mentions who accept K@kva as their ifta-
devatd (worshipful Deity). This list includes all the principal inquirers and
those who answer their inquiries.?® Because K@Rva is their itta-devata, they
experience a joy unknown even to those great devotees who worship
Narayava. This is the implication of the words sukhaj ¢agvatajt netarefam
in this verse. Use of the word sukha as opposed to dnanda refers to tran-
scendental humanlike happiness, which is possible only in relation to
K6Rva, not Naradyava.

20.  iNaTYaa iNaTYaaNaa CTaNa&TaNaaNaa-
Mak-a bhNa Yaa ivdDaaiTa K-aMaaNa )
Ta Pag#Ga Ya_Na>aviNTa Dagra-
STaza iSaiO" Xaadi Tag NaTarzaa ))20))

nityo nityanaj cetanag cetananam
eko bahtindp yo vidadhati kaman |
tap pitha-gapt ye 'nubhavanti dhiras
teRdpe siddhi” cagvati netaretam | |

nitya” — eternal being; nityanajL — of eternal beings; cetana” — conscious
being; cetandnam — of conscious beings; eka” — one; bahlindjn — of many;
ya" — who; vidadhati — fulfills; kdAman — desires; tapt — him; pithagap
— upon his throne; ye — those who; anubhavanti — worship; dhird” —
sages; tebar — their; siddhi”— success; ¢acvati — permanent; na — not;
itaretam — 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. ParikRit and Gukadeva, Vyasa and Narada, Caunaka and Suita Gosvami, Maitreya and
Uddhava, and so on.
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Prabodhananda Sarasvati cites Crimad-Bhagavatam 10.14.57 as an expla-
nation of the first two lines of this verse. This Bhagavatam verse is one of
the prayers spoken by Brahma in praise of K8va after the cowherd Kekva
revealed his godhood during the brahma-vimohana-Iila. At that time Brah-
ma said, “Everything has an essential value; the value of that value is
K®Rva. Just try to describe something other than him.” In the same way,
Brahma says here that it is only because K8kva is eternal that individual
souls can experience eternity; because he is consciousness that individual
souls are also consciousness.

The one singular eternal (nitya™) is the source of eternity for the many
eternals (nityanam). 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.

Cri Prabodhananda poses the following question while explaining the
second half of this verse: “There are unlimited numbers of worshipers.
Will KéRva’'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 satisfy all souls in terms of their
desire for prema, or perfection in love of God. In his B8had-bhagavatameéta
(2.6.211-12), Sanatdna Gosvami says that each of Ke@Rva’'s eternal cow-
herds feels that K8va 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.

21.  WraiDa ivZ<a" ParMa Pad Ya
iNaTYzaU ¢-2" SaYaJaNTa Na K-allaaa )
TazalMaSaa GaaPacePa” PaYaOaTa
Pak-aXaYadaTMaPad Tadv ))21))
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etad dhi vivo™ paramapt padajd ye
nityodyukta” saptyajante na kdman |
tefdm asau gopa-riipa” prayatnat
prakacayed dtma-padap tadaiva | |

etat hi — this certainly; vitvo" — of Vikvu; paramapt — supreme; padajt
— situation; ye — those who; nitya-udyuktd” — making a constant effort;
saptyajante — worship; na — not; kAman — desires; tetdm — of them; asau
— that; gopa-riipa — in the form of a cowherd; prayatnat — taking care;
prakacayet — reveals; dtma-padajL — his own abode; tadd — then; eva —
most assuredly.

To those who are constantly engaged in worshiping this supreme
abode of Vilvu rather than their material desires, he immediately ap-
pears in the form of a cowherd boy and carefully reveals his own abode
(&tma-padam) at that very time.

The worshipable altar of the Gopala mantra introduced in text 18 (pitha/
yantra) is further described in this verse as the “supreme abode of Vifvu”
(vitvo™ paramapt padam). The highest plane of consciousness is God con-
sciousness, and within that plane K@Rva consciousness is superlative.
While K@kva appears as a cowherd, he is actually God (Vitvu), and it is be-
cause he is God that his humanlike I7la is so sweet and attractive.

K®Rva’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 Cri Gitopanifad K@Rva says that he sustains the entire universe by
a mere portion of himself. This portion (ekapca) is Vitvu.?* While Vitvu
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. Crimad-Bhagavatam (10.33.39) advises its

26. See Swami Tripurdri, Bhagavad-gita, 355-56.
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readers to note that while K@tva appears to dance with unmarried milk-
maids as if he were an ordinary human, he is Vitvu (God). It teaches that
those who listen with firm faith to descriptions of Kéva’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 (nitthd). Ardently listening to descriptions of K8va Iila
from the lips of realized souls and worshiping K88va under their guidance
begets revelation of Gopala Keé8va and his abode. Such revelation is possi-
ble in the stage of uninterrupted spiritual practice, even before one attains
spiritual perfection. K8kva reveals himself in this way to help the spiritual
practitioner advance systematically in terms of a specific spiritual focus.””

Here Gopala-tapani is also saying that ajata-ruci rdganuga-bhakti appro-
priately supported by the limbs of vaidhi-bhakti—such as hearing, chant-
ing, remembering, and worshiping the Deity—results in revelation of
Gopaéla K8va and his abode and thereby eligibility for rdgdnuga proper
(jata-ruci raganuga-bhakti). The mature culture of raganuga-bhakti in-
volves living meditatively in K@tva’'s abode. Jiva Gosvami renders the
words atma-padam in this verse as “his own abode.”

Cri Baladeva Vidyabhiava has cited this verse in his Govinda-bhafya
(4.3.16) to corroborate the Brahma-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 ativahika 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 K@Rva’s Iila, where they cultivate further developments of
K®Rva prema in the association of K@8tva’s eternal associates before enter-
ing K@Rva’s abode along with him when he leaves the world.”®

27. Narada Muni is an example of this in vaidhi-marga. See CB 1.6.16-18.
28. See Swami Tripurdri, Bhagavad-gita, 278-81.
29. Sneha, pravaya, mana, raga, anuraga, bhdva, mahabhava.
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22. VYa v bwi<a ivdDaiTa Pav
Yaa iv0aSTaSMa GaaPaaaiTa Sha k-Z<a" )
Ta h dvieTMabiOPak-aXa
MaMatav Xar<aMaNavJaTa ))22))

yo vai brahmavap vidadhati ptrvap

yo vidyas tasmai gopayati sma ketva™ |
tap ha devam atma-buddhi-prakésapt
mumukAur vai ¢caravam anuvrajeta | |

ya" vai— he who; brahmavap — Brahma; vidadhati — ordained, created;
pirvapt — previously; ya- — who; vidyas — knowledge; tasmai — to him;
gopdyati sma — entrusted; kétva" — K@Rva; tajr — him; ha — certainly; de-
vam — divine being; dtma-buddhi-prakacapt — the revealer of self-under-
standing; mumukfu™ — the seeker of liberation; vai — definitely; ¢aravam
— refuge; anuvrajeta — should take.

He who at the beginning of the creation brought Brahma into being
and then entrusted him with all knowledge is K&Rva. 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) Gopéla mantra, from which he derived all material and spiritual
knowledge—the knowledge of both creation and emancipation in love of
God. Thus K@8Va, 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 (&tma-buddhi) mentioned here also refers to the Gopala mantra.
It is from this mantra that Brahmé acquired his spiritual insight, and thus
Brahma appropriately portrays himself as the spiritual aspirant and Keéfva as
he who is permanently situated in transcendence, the giver of the mantra.

30. This verse is based on Gvetdgvatara Upanifad 6.18.
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23. pk-ar<aNTairTa Ya JaPaiNTa
GaaivNdSYa PaAAPad MaNala )
TazaMaSaa dXaYadaTMazePa
TaSMaaNMaMa+ar>YaSaiaTYaXaNTYa ))23))

opkarevantaritap ye japanti

govindasya pafica-padajt manum |

tekdm asau darcayed atma-riipapt

tasman mumukRur abhyasen nitya-cantyai | |

opkareva — by opkara; antaritajt — prefaced and followed; ye — those
who; japanti — chant; govindasya — of Govinda; pafica-padajL — five-part;
manum — mantra; tedm — theirs; asau — he; darcayet — will show; atma-
ripapt — his own form; tasmat — therefore; mumukfu™ — the seeker of
liberation; abhyaset — should practice; nitya-cantyai — for eternal peace.

To those who chant this five-sectioned Govinda mantra preceded and
followed by optkara 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
Gopadla mantra with pravava ojkara, one achieves the same result as that
of performing the elaborate ritual of establishing the Gopéla 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.

24.  WTaShaadNYa PaAPadad>avNa
GaaivNCISYa MaNava MaaNawvaNaahla )
dXaa<aaUaSTa_iPa -Sa¥-NdNaaU
r>YaSYalNTa >aiTak-aMaYaQaavTa ))24))
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etasmad anye pafica-padad abhiivan
govindasya manavo manavanam |
dacarvadyas te 'pi safkrandanadyair
abhyasyante bhuti-kamair yathavat | |

etasmat — from this; anye — others; pafica-padat — five-part mantra; abhu-
van — have come into being; govindasya — of Govinda; manava~ — man-
tras; manavandm — of human beings; dagdrvadya” — such as the one con-
taining ten syllables; te — they; api — also; savkrafdana-adyai” — by Indra
and others; abhyasyante — are practiced; bhiiti-kamai~ — desiring worldly
power and opulence; yathdvat — 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 Gopala mantra by stating
that it is the seed mantra from which all other K@tva 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 K@Gva should be approached regardless of one’s desire, be it for mate-
rial gain, liberation, or devotion.

The ten-syllable mantra mentioned here is also prominent in the Gau-
diya lineage. Cri Caitanya himself was initiated with this mantra, as was
Gopa Kumara, the hero of Sanaténa Gosvami’s Béhad-bhagavatameta. In
the case of Cri Caitanya, the ten-syllable mantra, gopi-jana-vallabhdya svaha,
was considered sufficient because his personal spiritual ideal was clearly to
pursue the spiritual emotions (bhava) of the gopis. Thus the names Kgva
and Govinda in the eighteen-syllable mantra, which represent love in servi-
tude, friendship, or parenthood, were unnecessary for him.

Gopa Kumara, however, realized fraternal love of K8va. 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 K8va, one can
derive from it any of the four primary spiritual sentiments found in Vraja,
K@Rva'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 K8va, one of which involves the cowherds’ participation
in K@va’'s romantic affairs with the V@®ndavana milkmaids. Among the
fraternal devotees of K@fva, four groups are mentioned by Riipa Go-
svamf in his Bhakti-rasam@ta-sindhu: suh@t, sakha, priya-sakha, and priya-
narma-sakha.

Those cowherds known as suh®t serve K@8va 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 sakhas. The cowherds whose love is
purely fraternal are known as priya-sakhas, dear friends of Kétva. The pri-
ya-narma-sakhas are K@Bva’s most intimate cowherd friends, and thus their
fraternal love is accented by s@fgara-rati, the sentiment of romantic love.
They assist K@8Va 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
KeéRva.

Ripa Gosvami gives the following example of the nature of the priya-
narma sakhas’ involvement in K&8va’s romantic life:

radha-sandeca-vondajpt kathayati subala™ pacya k®kvasya karve
gyama-kandarpa-lekhapt nibh®tam

upaharaty ujjvala’ pavi-padme |

pali-tdmbillam &sye vitarati catura™ kokilo miirdhni dhatte
tara-dameti narma-pravayi-sahacaras

tanvi tanvanti sevam | |

Just look at Subala whispering all of Radharavi’s messages in
K@Rva’s ear. And Ujjvala brings Cyama-devi’s love letters and
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secretly places them in his lotus hand. Catura places Pali-
devi’s tambtila in K@8va’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 sakhas render service to KéRva
(Brs. 3.2.44).

This verse implies that each of the gopas mentioned has taken shelter of a
gopi group leader (yuthegvar). Similarly, Cri Govinda-Iilameta describes
how each of the principal priya-narma sakhas dedicates his forest bower at
Cyama-kuvoa to a particular gopi: Subala’s Subalanandada is dedicated to
Radha; Madhumafgala’s Madhumafgala-canda is dedicated to Lalitd; Ujj-
vala’s Ujjvalanandada is dedicated toVitakha, and so on.

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

Béhad-bhagavatam®ta, while never directly stating that Gopa Kumara
loves K®RVa 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 abtadacdktara Gopdla mantra of Gopala-tapani.** Gopa
Kumara attained perfection in fraternal love of K88va through the dhyana
of his Gopala mantra and the chanting of K@8va’s holy names. In accor-
dance with the method of Gaudiya practice, as Gopa Kumara developed a
liking for a particular spiritual sentiment, he sang names of K88va relative
to that sentiment, names that would nourish it. In B8had-bhdgavatameta
(2.4.7) he sings:

31. Although Gopa Kumadra (known as Svariipa in his spiritual body) is identified with the
family of Cridama, a priya-sakha, this does not preclude his being a priya-narma-sakha. Vidagdha,
another priya-narma-sakhd, is a member of Sudadma’s family, and Sudama is a priya-sakhd. More-
over, Svariipa is closely associated with Radharav1, taking her orders with great delight. See
B®had-bh&gavatdmota 2.7.9-11.
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¢ri-kekva gopala hare mukunda
govinda he nanda-kicora k@tva
ha ¢ri-yacoda-tanaya prasida
¢ri-ballavi-jivana radhikeca

O Cri K#kva, Gopala, Hari, Mukunda! Govinda! O Nanda-
kicora! K@tva! O darling son of Cri Yagodd, please show me
your favor! O life of the divine cowherd girls! O Lord of
Radhika!

The names Cri-ballavi-jivana and Radhikeca speak of K&8va’s romantic life
and thus indicate Gopa Kumara’s acquaintance with and affection for it.
Furthermore, throughout Behad-bhdgavatdm®ta Gopa Kumara’s Deity,
the Deity of his mantra, is identified not just as Gopala, but Madana Gopa-
la, “romantic Gopala.”

25. YadTaSYa SveePaQa vaca vdYaiTa Ta PaPaCN" ) Tad havac )
b@SavNa CrTa Ma DYaTa" STaTa" ParMa" ParaDaaNTa Saa_bDYaTa
GaaPavXaa Ma Padz" ParSTaadaivib>av ))25))

yad etasya svartiparthajt vaca vedayeti te papracchu” |
tad u hovaca | brahma-savanap carato me dhyata” stuta’
parama’ parardhante so ’budhyata |

gopa-vego me puruba’ purastad avirbabhiiva | |

yad — because; etasya — his; svar(ipa-arthajt — the essential form; vacd —
with words; vedaya — please reveal; iti — thus; te — they; papracchu” —
asked; tat u hovaca — he then said; brahma-savanapt — the Brahma sacri-
fice; carata — performing; me — me; dhydta® — meditated; stuta’
— praised; parama’ — supreme; parardhante — at the end of my long
night; sa° — he; abudhyata — awoke; gopa-veca- — dressed as a cowherd,;
me — me; purufa” — person; purastat — before; avirbabhiiva — appeared.
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The sages then said: Please reveal in words the essential meaning of
this mantra.

Brahma replied: As | performed the brahma-savana, | meditated and
praised that Supreme Person who awoke [from his yoga-nidra] 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 Gopéla 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 Gopala Kéva
as the Supreme Godhead and his initiation into the chanting of the eigh-
teen-syllable mantra. According to the principal commentators, Brahma’s
performance of brahma-savana refers to the passing of the first half of his
life in meditation and prayer, the result of which was that Narayava be-
came sympathetic to Brahma and thus began to instruct him.* A version
of Nardyava’s instruction to Brahma is related later in Gopala-tapant,
where it makes up the greater balance of the piirva-tapani.

As a result of Nardyava's instruction, Brahma realized that Gopala
K@RVa is the supreme form of Godhead, one with yet simultaneously supe-
rior in transcendental excellence to his form as Nérayava. As is clear from
the verse under discussion, at that time K@8va appeared before him in the
dress of a cowherd (gopa-veca™ ). Thus K@Rva first appeared before Brahma
in the form of Narayava and then again in his original form as Gopéla
K@Rva. As mentioned in the following verse, K&tva then gave Brahma the
eighteen-syllable mantra and disappeared only to reappear later and ex-
plain the significance of the mantra with regard to creation.

Other than Gopala-tapani, Crimad-Bhagavatam and Cri Brahma-sapthita
also relate with some variation the brahma-savana and Brahma’s subsequent

32. Brahma-savanam is interpreted by most commentators as brahma-samaya, “the time of
Brahmad,” or the first half of Branmd’s life (Cf. CB 3.11.34-39). Savanam as samaya (time) is also
found in CB 8.16.48.
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revelation of Gopala Ké8va. In the Crimad-Bhagavatam’s narration of the
brahma-savana, it is not obvious that Kétva 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 ta 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-lokajt
bhagavan sabhdjita )* and his form (kirftinap kuvdalinapt catur-bhujapt
pitapicukapt vakRasi lakBitapt ¢riya)® indicates that it was Nardyava 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” (CB 2.9.30).
While Narayava's four-handed form is overtly transcendental, Kétva’s
two-handed form appears humanlike. It seems from Brahma’s question
that K@Rva had already appeared to Brahma in his humanlike form dressed
as a cowherd and at this point he shook hands with Brahma (prita-mana’
kare sp8can).* It is not customary for Naréyava, 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, yavat sakha sakhyur iveca te
kbta™: “You have shaken hands with me just as a friend does with a friend.”*
Following this, K88va also told Brahma, “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 Ké8va 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. CB 2.9.9-15.

35. ¢B 2.9.16-17.

36. CB2.9.19.

37. ¢B 2.9.30. In his commentary on this verse, Crila A. C. Bhaktivedanta Swami Prabhupéada
stresses that this exchange involved the intimacy of fraternal love (sakhya-rasa), which is not ex-
pressed between Nardyava and his devotees, but rather between K@8va 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 Crimad-Bhagavatam, jianapt parama-
guhyapt me yad vijiidna-samanvitam sa-rahasyaj.®

Furthermore, in the Crimad-Bhagavatam’s namaskara verse, Vyasa of-
fers his obeisances to K88va, the son of Vasudeva, and goes on to say that it
was this son of Vasudeva (vasudeva) who illuminated Brahm&’s heart: tene
brahma h®da ya adi-kavaye.*® It is mentioned in the Puravas that VVasudeva
is another name for Nanda Mahérdja, Gopala Keétva's cowherd father.
Thus the Bhagavata Purava confirms the Gopéla-tapani’s opinion that it
was K®Rva in his characteristic gopa-veca who enlightened Brahma from
within his heart and appeared before him.

In Brahma-sajthitd 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 Gopéla
mantra, presumably from Gopala K8va himself. Upon chanting this man-
tra for some time and visualizing in meditation the yoga-pitha of Goloka,
he heard the flute of K8va and thus underwent further initiation into the
chanting of opkara, which is synonymous with the kdma-bija, implying
that he chanted the kdma-gayatri. This kdma-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-tapani. In that section Durvasa describes to
Gandharvi the conversation between Brahma and Narayava. It is not explic-
itly described that Gopéla KéRva himself appeared before Brahma at that
time. However, from this section in Gopala-tapant it is clear that following
Brahma’s conversation with Nardyava, Gopala K&va himself gave Brahma
his dar¢ana and instructed him in the secrets of the eighteen-syllable mantra.

38. CB 2.9.31. This verse indicating raga-bhakti prefaces the famous catu” ~gloki of Grimad-
Bhagavatam. Thus it is clear that in the catu” -¢loki K&tva himself and not Nérdyava is speaking
about the supreme secret of raga-bhakti (parama-guhyam/sa-rahasyam), the underlying metaphys-
ic of which is acintya-bhedabheda.

39. CB1.1.1.
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26.  TaTa" Pa<aTaa MaYaa_ Nak-D/Na 6da
MaCaMaTadXaa<a SwveePa SaiYa dtvaNTaihTa" )
PaNa" iSaSa+aTaa Ma Paadr>aTa )
TaZv+irz >aivZYaAGadPa Pak-aXaYaNa
Taidh k-k-aradaPaa B/k-araTPaiQavg
wTaa_iGaibNdairNdSTaTSaWPaaTaatad k- wiTa i© k-aradSaJaMa )
k-Z<aYaPadadak-aXa YoalaYairTYataraTSari>a ivUa Padrk-azMa )
TadtaraTAgPaSaid cd Sak-b/iMad Sak- BiMadiMiTa ))26))

tata” pravato mayanukiilena h®dd mahyam atadacarvayt svartipajt
sBRtaye dattvantarhita”™ | puna’ sisdkfato me pradurabhiit |

tebv akbarefu bhavifyaj-jagad-riipapt prakacayan |

tad iha ka-karad apo la-karat p@thivi to *gnir bindor indus
tat-sampatat tad-arka iti kIij-karad asejam | ketvaya-padad
akécapu khad vayur ity uttarat surabhipt vidyap pradurakarfam |
tad-uttarat stri-pujsadi cedap sakalam idajt sakalam idam iti | |

tata” — then; pravata” — bowed down to; mayd — by me; anukiilena —
with a favorable; h8dd — heart; mahyam — to me; aftadacarvapL — eigh-
teen-syllable mantra; svarlipajpt — identity; sditaye — to create; dattvda —
giving; antarhita™ — disappeared; puna” — again; siseklata — desiring to
create; me — me; pradurabhiit — appeared; tefu — in these; akarefu — let-
ters; bhavilyat — the future; jagad-riipajt — form of the universe; prakagay-
an — causing to appear; tat — that; iha — here; ka-kérat — from the letter
k; apa” — water; la-krat — from the letter I; p8thivi — earth; i-ta> — from
the letter i; agni- — from fire; bindo™ — from the bindu; indu™ — the moon;
tat-sampatat — from the combination; tat — that; arka — the sun; iti —
thus; klip-karat — from the syllable klip; as®jam — | created; kékvaya-
padat — from the word kefvaya; akacajt — the sky; khad — from the sky;
vayu" — the air; iti — thus; uttardt — from the next word; surabhijpt —
sweet (adj.) or the heavenly Surabhi cow (noun); vidyapt — wisdom; pradu-
rakarlam — | caused to appear; tad-uttardt — after that; stri-pupsadi —
male and female manifestation; ca — and; idapL — this; sakalam — all.
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Then, as | 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 | 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 I, fire from 7, and the moon from the bindu.
From the combination of all these letters, the sun arises. So | created
all these things out of the sacred syllable kITjt. Then, from the word
k@tvaya, | manifested the sky, followed by the air. From the next
word, | 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
soul and the samaffi-jiva.*® Crimad-Bhagavatam describes both his lotus
seat sprouting from the navel of Narayava 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-

40. CB 3.20.16. The samafti-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 Keétva'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 Ke@Rva’'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 gauva-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 sddhana-bhakti, they do not im-
plicate us further in karmic reactions. Moreover, they help to support the
culture of love of God. Cri Jiva Gosvami describes this as tena ta-tyaktena
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vis@itena.** As Brahma became purified through engagement in gauva-
bhakti, he proportionally took up mukhya bhakti, or direct service to Kéva.

In this verse Brahma describes how he saw the subtle form of the uni-
versal elements within the Gopéla 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 Narayava.

27. WTaSYav YaJdaNaNa cNdf3Jaa GaTaMlaahMaaTMaaNa
vdTYaak-araNTarai B/K- MaNaMaavTaYaTSa®rihTaa_>YaaNaYaTa ))27))

etasyaiva yajanena candra-dhvajo gata-moham atmanap vedety
opkarantaralikapr manum avartayet safga-rahito ’bhyanayat | |

etasya — of him; eva — verily; yajanena — by sacrificing; candra-dhvaja” —
Civa, whose insignia is the moon; gata-moham — free of illusion; atmanapt
— self; veda — knew; iti — thus; optkara— O antaralikajt — both before
and after it; manum — mantra; avartayet — repeats; safga-rahita™ — free
from attachment; abhyanayat — 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 pravava both before and after it, free from attachment, re-
alizes the Paramegvara who is beyond material sensory experience.

To add to his own experience with the Gopala mantra, Brahma also relates
Civa’s experience. In doing so, Brahma explains that just as he attained the
direct darcana of Gopala Kétva by chanting this mantra, so too did Civa.
Therefore, people today should also take advantage of it. Civa is “he whose

41. See Brahma-sajthitd 5.61 and Cri Jiva’'s commentary. Bhaktisiddhanta Sarasvati ~hakura
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 Tcopanifad, tena tyaktena bhufijithd.
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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 Ot 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.

Prabodhananda 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-gita (10.25), Cri
K@Rva tells Arjuna, “Of sacrifices, | am japa.”

28.  TaiUZ<a" ParMa Pad Sacla PaXYaiNTa SarYa" ) idwvqv c+araTaTala )
TaSMaacNa iNaTYalla>YaSai &TYale>YaSaidiTa ))28))

tad vitvo~ paramap padajt sada pagyanti siiraya” |
diviva cakBur atatam |
tasmad enajt nityam abhyasen nityam abhyased iti | |

tat — that; vitvo" — of Vikvu; paramajL — supreme; padapt — station; sada
— always; pagyanti — see; suraya” — the gods; divi — in the heavens; iva
— like; cakbu™ — an eye; atatam — expanding; tasmat — therefore; enapt
— it; nityam — always; abhyaset — repeat.

The godly always see that supreme abode of Vikvu, 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 Civa’s darcana of Gopala K8kva is described. This
setting is the supreme abode of God, Maha Vaikuvtha. 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 %g Veda 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. Prabodhénanda Sarasvati comments that the word
cakBus (eye) is a synonym for the sun, for it is said in the prayers to Surya
Narayava that are to accompany the chanting of the gayatri mantra, nama’
savitre jagad-eka-cakfufe: “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 Vifvu 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 Vikvu who sustains the universe.

In this verse Brahma concludes the present lesson of this Upanitad by
urging everyone to chant the Gopala mantra. The repetition of the words
nityam abhyaset is meant to emphasize that one must make this practice a
daily function to achieve the desired result.

29.  Tadahrk- YaSva PaQaMaPaclaUiNaiUTagYaPaclaA N/
TaTaqYaPadataJa@TaQaPadaUaYaé riPadaUyalla wiTa
VZ<avPiAVYadiTalYa MaNja k-Z<aav>aSak K-vLYaSaTYa
SaTaTaMaav TaYaTSaTaTaMaavTaYaidiTa ))29))

tad dhur eke yasya prathama-padad bhiimir dvitiya-paddj jalaj t®tiya-padat
tejag caturtha-padad vayug carama-padad vyoma iti vaifvava-
pafica-vyah®ti-mayajt mantrajt ketvavabhasakapt kaivalya-setyai

satatam dvartayet satatam avartayed iti | |

tat — it; &hu” — say; eke — some people; yasya — whose; prathama-padat
— from the first element; bhimi~ — the earth; dvitiya-padat — from the
second element; jalajt — water; totiya-padat — from the third; teja” — fire;
caturtha-padat — from the fourth; vayu" — the air; carama-padat — from
the last; vyoma — the ether; iti — thus; vaifvava-pafica-vyaheti-mayajt —
made up of five utterances related to Vitvu; mantrapt — mantra;

60



kevavabhasakapw — revealing K@Rva; kaivalya-s®tyai — for the attainment
of liberation; satatam — constantly; avartayet — 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 Vaivava mantra, which is uttered in five
portions and reveals K@éRva.

Prabodhananda Sarasvati comments that up to this point the discourse has
been directed at those who lack faith in the effects of chanting the Gopala
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 mantra correspond to which as-
pects of creation. Otherwise, with regard to alternative understandings of
the mantra in general, Cri Prabodhananda 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, Gopéla-tapant continues to stress
the efficacy of chanting the Gopala mantra with regard to its primary ef-
fects of liberation and love of God. Brahma describes it as a VVaifvava man-
tra. The words kaivalya-séti thus imply “the devotional path by which
K®Rva is attained.” Although the word kaivalya is quite common in the
jidna-marga, it is found infrequently in Vaifvava scripture. The common
understanding of the word is repulsive to Gaudiya Vaifvavas. Indeed,
Prabodhadnanda has said, kaivalyapt narakayate: “Kaivalya appears like
hell.”® In this case, the understanding of kaivalya that is compared to hell
is the liberated status of sdyujya, in which there is no opportunity to serve

43. Caitanya-candrameta 5.
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God. In Crimad-Bhagavatam (4.20.23), P8thu Maharaja also expresses his
distaste for this kind of liberation, tan ica kaivalya-pate v&vVe na ca.

According to the Bhagavata Purava, which Gaudiya Vaikvavas consider
the ultimate scriptural evidence in support of their ideal, there are five
kinds of mukti, four of which involve service to Narayava. Living on the
same planet with Nardyava (salokya), attaining opulences like those of
Nardyava (sarfti), becoming a personal servant of Narayava (samipya), and
attaining a form like Narayava’s (sartipya) are liberated statuses acceptable
to most Vaifvavas. The first three of these involve inward meditation on
Nardyava, while the fourth, samipya, involves serving in his manifest pres-
ence. Thus it is superior. The fifth type of liberation, which involves iden-
tification with Brahman (sayujya), is not acceptable to devotees of Narayava
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 K8va
on the raga-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 K@8va, which is marginally characterized as being devoid
of the desire for liberation.*

The Crimad-Bhagavatam (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, muk-
tir hitvanyatha-ripap svartipeva vyavasthiti”. There is a gradation in the
Bhéagavatam’s concept of devotion. At the lower end it entails vaidhi-bhakti,
culminating in reverential love of God. The four kinds of Vaifvava libera-
tion are included within this kind of love of God. At the higher end is raga-
bhakti, culminating in spontaneous love of K&va, where reverence is over-
shadowed by intimacy.

It is noteworthy, however, that the conclusion of Crimad-Bhagavatam
(12.13.12) uses the same word, kaivalya, to describe its ultimate goal: kai-
valyaika-prayojana. Jiva Gosvami argues in Bhakti-sandarbha (1) that true
knowledge means to know that one has no existence separate from Keégva.

44. Bhakti-rasameta-sindhu 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 raga-bhakti.

In his Tattva-stitra, Bhaktivinoda ~hakura also offers a novel under-
standing of sayujya mukti for Gaudiya Vaifvavas, one that identifies kai-
valya with raga-bhakti. In his comments on siitra 19 he writes, “Sayujya
means union with Brahman. Those Vailvavas who are engaged in the sad-
hana of the sentiments of the gopis of Véndévana can also refer to their
practice as brahma-sdyujya-sadhana.”

30-31.Tad}a GaaQa" )
YaSYa PavPaclaUiMaiUTagYaaTSai B/ 0/aUV" )
TaTagYartada oUTa cTaQaaONDavahha" ))30))
PaAMaadMb raTPaitaSTalav k- SaMa>YaSaTa )
CNdRJa_GaMaiUZ<aa" ParMa PadlMaVYaYala ))31))

tad atra gatha” |

yasya puirva-padad bhumir dvitiyat salilodbhava™ |

tBtiyat teja udbhilitaju caturthad gandha-vahana™ |
paficamad ambarotpattis tam evaikapt samabhyaset |
candradhvajo 'gamad viftvo" paramapt padam avyayam | |

tat — that; atra — here; gathd” — verses; yasya — whose; piirva-padat —
from the first word; bhiimi~ — earth; dvitiyat — from the second; salila-
udbhava™ — the production of water; tétiyat — from the third; teja” — fire;
udbhtitapr — arose; caturthat — from the fourth; gandha-vahana™ — the
air, which carries fragrances; paficamat — from the fifth; ambara-utpatti’
— the creation of the sky; tam — that; eva — certainly; ekajx — alone; sa-
mabhyaset — one should cultivate; candradhvaja” — Civa; agamat — went;
vitvo™ — of Vilkvu; paramapt — supreme; padapt — station; avyayam — the
imperishable abode of VikvLu.
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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
Vikvu.

This verse emphasizes exclusive culture of the dikid mantra. We should
generally cultivate only one mantra (ekapt kevalapt mantrabhyasa-matrapt
kuryat). The reason for this is that such culture promotes the kind of sin-
gle-mindedness (ekagrata) necessary for successful meditation. Through
exclusive culture of the Gopéla mantra, from which the creation ensues,
Civa (Candradhvaja) attained K@#va’s abode.

32.  TaTa ivXaO ivilal/ ivXak--
MaXaz B/a>aaidiNarSTaSa®Ma )
YataTPad PaAPad Tadv
Sa vaSadva Na YaTaa_NyadiSTa ))32))

tato vicuddhapt vimalapt vigokam
aceba-lobhadi-nirasta-safgam |

yat tat-padaj pafica-padajt tad eva
sa vasudevo na yato 'nyad asti | |

tata- — therefore; viguddhajt — completely pure; vimalapt — spotless;
vicokam — free from grief; agefa-lobhadi-nirasta-safgam — untouched by
any contact with greed or desire; yat — that which; tat-padajpt — that
place; pafica-padajt — the five-part mantra; tat — it; eva — certainly; sa’
— he; vasudeva” — Vasudeva; na — not; yata- — 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, Vasudeva (Kéva),
and his abode (Goloka) constitute a single truth appearing in three forms.
Goloka is forever free from the influence of the guvas of material nature:
sattva, rajas, and tamas. It is the ultimate reality, which is nondifferent
from Cri K@va himself. This plane of consciousness is also known as va-
sudeva—sattvap vicuddhapt vasudeva-cabditam.*® 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 Cri Gitopanifad (7.19), which states that Vasudeva is everything
(vasudeva™ 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.  Tilak- GaivNd SaiAdaNaNdivGah
PaAPad WNdavNaSar>a&hTall aSaga
SaTaTa SaMa@O<aa_h ParMaYa STaTYa TaazYaaiMa ))33))

tam ekajt govindapu sac-cid-ananda-vigrahapt
pafica-padajt v@ndavana-sura-bhiiruha-taldsinajt
satatajl samarud-gavo 'hajt paramaya stutyd tofayami | |

tam — him; ekajt — alone; govindapt — Govinda; sac-cid-ananda-vigrahapt
— body of eternity, knowledge, and bliss; pafica-padajr — fivefold;
vBndavana-sura-bhiiruha-taldsinajt — seated beneath a wish-fulfilling tree
in VOndavana; satatajt — constantly; sa-marud-gava" — with the Maruts;

45. CB 4.3.23.
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ahapt — 1; paramayd — with glorious; stutyd — hymns; totayami — | 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 V@ndavana.

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 Cri
K@Rva, which continues in verses 34-45. Brahma says that the object of his
meditation is Govinda, who is sac-cid-dnanda-vigraha. Govinda’s fivefold
form is the fivefold mantra 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 Bhagavén, Paramatma, and Brahman to devo-
tees, yogs, and jiiants, 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 Bhagavén, 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. &nanda-mayo *bhyasat (Vedanta-suitra 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 K&tva 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 s8fi (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 (ananda),
Brahman cognizance (cit), and Paramatma existence (sat). 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 cit rather than sat, and Brahman represents sat
rather than cit. Brahman is almost always described in scripture as pure
consciousness, so it would seem natural to associate it with cit. 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, Paraméatma is a more developed manifesta-
tion of Godhead primarily representing cit and Brahman is the lowest of
the three manifestations primarily representing sat. As mentioned, Brah-
man, Paramatmd, 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 jiant, as
Paramatma to the yogf, and as Bhagavan to his devotee.

In this verse Brahma’s realization is that of a devotee. His object of
meditation is Bhagavan Cri K@tva, 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-gava" can be understood in two ways.
Overtly, they speak of Brahmé&’s worldly associates, the Maruts, or worldly
gods in charge of the wind. Jiva Gosvdmi comments that this understand-
ing of marud-gava™ 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 darcana beneath the
desire tree. This abode is only for the desireless.

Cri Jiva offers the alternative possibility that marud-gava’ indicates the
eternal associates of K@Rva, by whom he is ever surrounded in love. In this
connection, he cites a verse from Padma Purava based on the Purufa-siikta,
in which the words sadhya vigvadeva™ sanatand™ appear.*” “Previously the
Sadhyas, the eternal lords of the universe, and so on, with beautiful forms,
lived in that highest heavenly abode (naka), taking on its glories.” Cri Jiva’s
pramava verse in support of this alternative understanding is based on the
%g Veda: te ha ndkapt mahimanapt sacanto yatra plrve sddhyd™ santi deva™.
The term sadhya” in this pramava 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 purve ye ca sadhyd vigvadeva™ sandtand” |
te ha ndkapt mahimana’ sacanta™ cubha-dargand” ||
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Brahma’s own words in Crimad-Bhagavatam also lend support to the
understanding of marud-gava™ as eternal associates of Govinda. After ex-
periencing K@&Rva’s supremacy in Véndavana, Brahma aspired to become a
resident of K®Rva’s abode even in the most insignificant role as a stone or
blade of grass. Such desire is akama (desirelessness). The Sanskrit letter a
represents K@Bva, who says in Bhagavad-gita, “Of letters | am a.” Thus a-
kdma means both no desire and the desire for K88va, who is attained by
loving service. Great souls and gods of this world desire this service and
demonstrate that any position in K@8va's abode, however insignificant, is
far superior to even the highest position attainable in the material world.
Brahma says that attaining any position in Véndéavana constitutes the high-
est fortune (tad bhiiri-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
Véndavana. There he is engaged in various pastimes with his associates.
The words marud-gava™ 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 K8va's abode, his eternal associates are
more important than Ke@8va himself. This is so because they embody the
love that the spiritual aspirant desires to attain. This love is itself nondif-
ferent from K@kva, for his appearance in his form of eternity, knowledge,
and bliss (sac-cid-ananda-vigraha) beneath the desire tree in Véndavana 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 K@fva means attaining love like that of the inhabitants of

48. CB 10.14.34.
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Vendavana. Attaching ourselves in service to one of his eternal associates,
we experience the full sense of love of K8Rva through the medium of such
an associate (tad-bhava). This point is appropriately emphasized here, as
Brahma concludes his instructions on raganuga-bhakti to the sages.

34. P NaMlaa iviaePaYa iviiSQaTYaNTahTav )
iviiraYa iviaYa GaivNdaYa NaMaa Navla" ))34))

0L namo vigva-riipaya vigva-sthity-anta-hetave |
vigvecvardya vigvaya govindaya namo nama’ | |

ot — O, nama™ — salutations; vigva-riipdya — to the form of the uni-
verse; vigva-sthity-anta-hetave — to the cause of universal preservation and
dissolution; vigvegvardya — to the Lord of the universe; vicvaya — to the
universe; govinddya — to Govinda; namo nama” — repeated salutations.

O 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 I7las
that K@kva performed on earth. Cri Prabodhananda comments that Brah-
ma’s salutations glorify both K@Rva’'s majesty (ai¢varya) and his charm
(madhurya). Thus both divisions of devotional spiritual culture, vaidhi and
raganuga, are addressed.

After his initial enlightenment, Brahma again had the darcana of Kétva
when he appeared on earth. At that time, as if playing hide and seek with
his devotee, K88Va hid the truth of his divinity from Brahma, much like he
did to Arjuna before enlightening him in his Bhagavad-gita discourse.
Brahma’s bewilderment (brahma-vimohana) brought out the supremacy of
K@Rva in no uncertain terms.*® Interfering with K@tva’s Ifla by kidnapping

49. See CB 10.12-14.

70



his young friends and calves, Brahma witnessed K@va’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 K88va’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 K&Rva caused all the replicated calves
and boys to appear before Brahma in innumerable four-armed forms of
Narayava, whose lotus navel was his birthplace. Thus K8va revealed not
only that the universe was contained within himself, but that innumerable
universes were within him as well as innumerable forms of Narayava from
whom the universes originally emanated. Brahma’s use here of the word
vigva-ripa indicates that he is remembering this particular pastime, which
had served to underscore his realization of K®Rva’'s supreme position.
Chapters 11-14 of the Crimad-Bhagavatam’s tenth canto, in which the
brahma-vimohana-Iila is related, are the most important chapters of the
text in terms of establishing the Gaudiya tattva of K@Rva’'s supremacy
(k8tvas tu bhagavan svayam).

35.  Nalea iv jaNasePaaYa ParMaaNaNdlaeiPa<a )
K-Z<aaYa GaaPagNaaQaaYa GaaivNclaYa NaMaa Navl" ))35))

namo vijiidna-ripaya paramananda-ripive |
kekvaya gopinathdya govindaya namo nama™ ||

nama’ — salutations; vijiidna-riipdya — to the embodiment of realized
knowledge; paraméananda-ruipive — who possesses a form of supreme bliss;
k®kvaya — to K@Rva; gopinathdya — to the Lord of the gopis; govindaya — to
Govinda; namo nama™ — repeated salutations.

50. Itis also noteworthy that these replicas of the cowherds and calves were not capable of
satisfying K8va to the extent that the actual calves and cowherds were. The former appeared
before Brahma as ViRVu tattva, whereas the latter were akti-tattva (svariipa-akti).
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I offer salutations to K@&Rva, 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.

Prabodhananda Sarasvati comments, ““The embodiment of realized
knowledge’ means that everything is known perfectly through him.”

36.  NaMa" k-Mall/NaJaaYa Naba" K-Mal/Maai I/Na )
NaMa" k-Mall/Naa>aaYa Kk-Mall/aPaTaYa NaMla" ))36))

nama’ kamala-netrdya nama’ kamala-maline |
nama’ kamala-nabhaya kamala-pataye nama” | |

nama’ — salutations; kamala-netrdya — to the lotus-eyed; nama™ — salu-
tations; kamala-maline — to the one wearing a lotus garland; nama™ — sal-
utations; kamala-nabhaya — to the lotus-naveled; kamala-pataye — to the
husband of LakBmi; nama™ — salutations.

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

37. bhaPag@ai>araMaaYa ralaaYaak-<#MaDaSa )
rMaaMaaNaSahSaaYa GaaivNdaYa Nallaa NaMa" ))37))

barhapioabhirdmaya ramayakuvtha-medhase |
rama-manasa-hapisdya govindaya namo nama” ||

barhapida-abhiramaya — to one who is beautified by a crown of peacock
feathers; ramaya — to Rama; akuvtha-medhase — whose intelligence is un-
restricted; rama — Lak®m{; manasa-hajisaya — the swan of the mind; gov-
inddya — to Govinda; namo nama™ — 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 Vendavana’s cowherds, it is
particularly dear to K®8va. Thus although Balardma 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 Balardma, but it is also
indirectly used as an epithet of K@Rva, just as it is in the maha-mantra—
Hare K6va, Hare K®RvVa, KéRva KeRva, Hare Hare / Hare Rama, Hare
Rama, Rama Rama, Hare Hare. Prabodhananda Sarasvati gives its indirect
meaning as “K®Rva with the enchanting form, who brings pleasure to his
devotees.” When Rama is used as a name of K@tva, it refers particularly to
the lover (or ramava) of Radha. This is indicated by the word Rama in this
verse, which is an indirect reference to the gopis and Radha, the source of
Lak8mi. Govinda, like a swan, swims in the pure mind of Radha (Rama).

This verse of Gopala-tapant is reminiscent of the famous verse from the
Bhagavatam’s Vevu-gita, which attracted the monist Cukadeva to the reci-
tation of the Bhégavatam and marked the beginning of his conversion to
Vaifvavism. He subsequently recited it himself to Réaja ParikRit.

barhapidaju nata-vara-vapu™ karvayo™ karvikarapt

bibhrad vasa” kanaka-kapicajt vaijayantipt ca malam
randhran vevor adhara-sudhayapiirayan gopa-véndair
v@ndaravyap sva-pada-ramavapt pravicad gita-kirti’
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Wearing a peacock-feather ornament upon his head, blue
karvikara flowers on his ears, a yellow garment as brilliant as
gold, and the Vaijayanti garland, Lord KéRva exhibited his
transcendental form as the greatest of dancers as he entered
the forest of V®ndavana, 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 (CB 10.21.5).

In this verse the Vraja gopis are meditating on K@fva entering the forest
with his cowherd friends and cows. In the Vevu-gitd’s seventh verse, they
actually begin to voice their love:

akBavvatapt phalam idapt na parapt vidama’
sakhya™ paglin anavivecayator vayasyai’
vaktrapl vrajega-sutayor anavevu-justapt
yair va nipftam anurakta-katakfa-mokfam

O friends, those eyes that see the beautiful faces of the sons
of Maharéja 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 Véndavana. For those
who possess eyes, we think there is no greater object of vision
than this (CB 10.21.7).

In these verses the gopis ostensibly glorify the love of the cowherds for Rama
and K6@Rva, describing the supreme object of vision as the sight of Rama and
K@Rva 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 K@Rva’s friends, for whom there are no obstacles to spend-
ing the entire day with K8Rva. These verses thus support the cowherds’ sub-
jective reality, in which they consider fraternal love to be most desirable.
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However, Rdma and K@Rva together are not the object of love for the
gopis headed by Radhé. They mention Rama in this verse only to veil their
love for K&kva, which they cannot express as openly as the cowherds can.
By mentioning Balarama and the cowherds along with K@étva, they dissim-
ulate their conjugal paramour love for Kétva. Furthermore, if a practitio-
ner’s heart follows the love of the gopfs, these verses will speak to him ac-
cordingly and he will have no difficulty making Balardma disappear from
the poetry of this Bhagavatam verse altogether.5* Those in gopi-bhéva will
hear the gopfs in these verses speaking of only Keétva.

In the present Gopala-tapani verse, Brahma says that Govinda’s intelli-
gence is unrestricted (akuvtha-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 K@RVa gives to his unalloyed devotees (dadami buddhi-
yogapt tam) such that they can overcome all obstacles and come to him
even, as in the case of the gopfs, in the dead of night.>

38.  k-SavXaivNaXaYa k-iXaca<argaiTaNa )
vz>aRJavNUaYa PaaQaSaarQaYa Nalla' ))38))

kapisa-vajica-vinagaya keci-caviira-ghatine |
vBkabha-dhvaja-vandyaya partha-sarathaye nama™ | |

kaptsa-vapica-vinagdya — to him who destroyed Kapasa and his retinue;
kegi-caviira-ghatine — who killed the demons Kegi and Cavira; véiabha-
dhvaja-vandyaya — who is the object of Lord Civa’s prayers; partha-sara-
thaye — the charioteer of Arjuna; nama™ — salutations.

Salutations to the Lord who destroyed Kapusa and all his retinue, who
killed Kegl and Cavira, who is the object of Civa’s prayers, and who is
the charioteer of Arjuna.

51. See the commentary of Vigvanitha Cakravarti ~hakura in particular.
52. Bg. 10.10. See Swami Tripurari, Bhagavad-gita, 335-37.
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Kapsa-vapga-vinagaya refers to K@Rva’'s destruction of Kajusa and his asso-
ciates, such as the wrestlers Cavira and MuBtika. Remembering Kékva to-
day in relation to these demon-slaying pastimes will destroy one’s own evil
tendencies. To achieve this result, the sddhaka must think deeply and in-
trospectively on the significance of these Iilas and make a conscious effort
to remove from his heart whatever is unfavorable for spiritual culture.

After K@Rva defeated Civa’s devotee Bavasura, Lord Civa recognized
K@RVa’s supremacy and prayed to him. This I7l4 is referred to here with the
words ve@tabha-dhvaja-vandydya.® As Partha-sarathi, Arjuna’s charioteer,
K@Rkva demonstrates his most endearing quality of loving submission to his
own devotees, bhakta-vatsalya.

39.  v<avadNaXagl/aYa GasPaallaYaainMaidNa )
k-ai INdok-1/0/allaYa Dlal/k-<@0/Dair<a ))39))

vevu-vadana-¢ilaya gopalayahi-mardine |
kalindi-kila-lolaya lola-kuvdala-dharive | |

vevu-vadana-(flaya — attached to playing his flute; gopdldya — the cow-
herd; ahi-mardine — chastiser of the snake; kalindi-kiila-loldya — who en-
joys playing on the banks of the Yamund; lola-kuvdala-dharive — 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
Kalindf, and who wears swinging earrings.>*

One of the most charming aspects of K88va’s 1114 is his flute playing, which
has amazing powers. K@8va 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. Civa’s prayers are found in CB 10.69.
54. Prabodhé&nanda Sarasvati cites the alternative reading, valgave for dharive, which empha-
sizes the added charm brought by K@fva’s earrings rather than their simple presence.
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gopis and Crimati Radharavi 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 K@Rva that all the gopis were able to
abandon all their household duties—even the nursing of their infant chil-
dren—uwithout a second thought. The fifth note of K®8va’s flute is identi-
fied with the kdma-gayatri mantra, which is to be chanted in connection
with the Gopéla mantra. Thus there is a connection between Keva’s flute
and spiritual initiation (mantra-dikd), both of which exercise a fascinating
and attractive power on all living entities.

In the poetry of the Véndavana Gosvamis, the slaying of Aghasura,
commemorated in K@Rva's epithets like Agha-damana,’ Agha-bhit,%
Aghahara,® and so on, are often juxtaposed with Keétva’s Iilas of love with
the gopfs. The word agha means sin, and Aghasura symbolizes the compos-
ite of all sin. Love of K@RVa results in the removal of all sin.

40. v G ViNaYaNaal>aaJdaMaai B/Na NaTYaXaai B/Na )
NaMla" Pa<aTaPaall/faYa €gk-Z<aaYa NaMaa NaMa" ))4-0))

vallavi-nayandmbhoja-maline n@tya-céline |
nama’ pravata-palaya ¢ri-ketvaya namo nama” | |

vallavi-nayana — the eyes of the gopis; &mbhoja-maline — who is garlanded

by lotuses; nBtya-cdline — who likes to dance; nama’ — salutations;
pravata-paldya — who protects those who surrender to him; ¢ri-k8tvaya —
to K@Rva; namo nama” — I make repeated salutations.

I make repeated salutations to Cri K8kva, garlanded by the lotus eyes
of the cowherd girls, the joyous dancer who protects those who sur-
render to him.

55. Naméabtakam 5.
56. Ujjvala-nilamavi 2.14.
57. Bhakti-rasdm@ta-sindhu 3.3.50.
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According to Cri Prabodhananda, the lotus eyes of the gopis are compared
to K@Rva’s perpetual garland because they are always fixed on him.

41.  NaMa" PaaPaPa<aaXaaYa GaavDaNaDaraYa C )
PaTaNaaJagivTaaNTaaYa Ta<aavaTaaSahair<a ))41))

nama’ papa-pravacaya govardhana-dharaya ca |
pltand-jivitantdya t@vavartasu-harive | |

nama’ — salutations; papa-pravacdya — the destroyer of sin; govardhana-
dhardya — the lifter of Govardhana; ca — and; putana-jivitintdya — who
puts an end to the life of Pitana; t8vavartasu-harive — the Kkiller of
ToVavarta.

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 Piitana and
T@Vavarta.

42.  iNazk-1/aYa iviaahaa XaOaYaXaOvir<a )
AiUTagYaYa MahTa €gk-Z<aaYa Nalaa Nala" ))4-2))

niftkaldya vimohaya cuddhayacuddha-vairive |
advitiydya mahate ¢ri-k@vaya namo nama’ | |

nitkaldya — who cannot be divided; vimohdya — in whom there is no illu-
sion; cuddhdya — to the pure; acuddha-vairive — the enemy of the impure;
advitiydya — to the one without a second; mahate — to the great; ¢ri-
kevaya — to K@Rva; namo nama” — | make repeated salutations.

I offer repeated salutations to the incomparably great Cri K88va, 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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Prabodhénanda Sarasvati explains that the word nifkala means “free from
maya.” It literally means “without parts.” Thus he implies that freedom
from illusion involves transcending material designations (upadhis) and
understanding all parts in relation to the whole (advaya-jiidna-tattva). Gri
Prabodhananda comments that nifkala can also mean one who causes oth-
ers to take up the path of religion. Kalayati means “to enchant,” and the
prefix nit means “completely.” K@va 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. Prabodhananda Sarasvati offers yet a third meaning for
nitkala: “One around whose neck hangs (lati) a golden ornament (nitka).”
K@Rva wears such an ornament in the form of a locket holding a picture of
Cri Radha, just as Radha wears one containing a picture of Kéva.

The word vimoha indicates that K8va is so far beyond illusion that he
cannot be bewildered by great gods like Brahma, who tested his powers to
delude K®Rva during the brahma-vimohana-Iila only to find him entirely
impervious to them. Indeed, the gods themselves are bewildered by Kéva
(muhyanti yat stiraya” ).® 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. K8RVa is so high that he appears low, so enlightened that he appears
deluded.

Vigvanatha Cakravart? ~hakura maintains that K8va’s being the enemy
of impurity (aguddha-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 svayajt bhagavan.

43.  PaSud ParMlaaNaNd PaSagd ParMair )
AuiDaVYaiDe>Ja®)Na d T NeakOr Pa>aa ))43))

58. See CB 1.1.1.
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prasida paramananda prasida paramegvara |
adhi-vyadhi-bhujafgena daftapt mam uddhara prabho | |

prasida — be merciful; paramananda — O supreme joy; prasida — be mer-
ciful; paramegvara — O Supreme Lord; adhi-vyadhi-bhujafgena — by the
snake of disease and distress; dattajL — bitten; mam — me; uddhara — lift
up; prabho — 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 K8va praise and remembering his wonderful Iilas,
Brahma spontaneously demonstrates the effects of such salutations. Con-
templating and praising K8va’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 vyadhi and adhi represent the sum and substance of material
life. Physical pain (vyadhi) is the inevitable result of pursuing material de-
sires, whereas one experiences mental pain (adhi) when such desires re-
main unfulfilled. The solution to this predicament is to take shelter of
K@Rva, 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 KeéRva.

44,  égk-Z<a AiKMa<agk-aNTa GaaPagJaNaaNaahr )
SaSaarSaGar NaGa MaaOr JiGaOra ))44))

¢ri-kétva rukmivi-kanta gopi-jana-manohara |
sajisara-sagare magnapt mam uddhara jagad-guro | |

¢ri-kétva — O Kekva; rukmivi-kdnta — O husband of RukmivT; gopi-jana-
manohara — O stealer of the gopis’ minds; sajLsara-sagare — in the ocean of
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material existence; magnapt — immersed; mdm — me; uddhara — lift up;
jagad-guro — O spiritual master of the universe.

O KeRva! Husband of RukmiVi! Stealer of the gopis’ minds! O spiritual
master of the universe! Deliver me, for | have fallen into the ocean of
repeated birth and death.

Cri Prabodhananda comments, “The word ¢ri preceding Keva’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
Réadha, 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 Dvéraka, KeRva is the husband of Rukmivi, Maha
LakBmi herself. Thus in her company he is, in the words of Cri Prabodh-
ananda, “the possessor of the greatest riches and the king of kings.”

K@Rva alone is the jagad-guru, or the macrocosmic expression (samafti)
of the guru principle (guru-tattva), because he is the source of the knowl-
edge that all gurus disseminate; indeed, he is that knowledge. Whereas
K@RVa is the samahfi-guru, all others who represent him are called vyatti, or
microcosmic manifestations of guru-tattva. Thus Gaudiya Vaitvava gurus
generally do not adopt the title jagad-guru, which they reserve for Kétva
and even more so for Cri Caitanya Mahéprabhu, who is K88va in &carya-
713, the role of world teacher.

45.  k-Xav ©-Xahr<a NaraYa<a JaNaaclNa )
GaaivNd ParMaaNaNd Maa SaMaOr MaaDav ))45))

kesava kleca-harava narayava janardana |
govinda paraménanda mapt samuddhara méadhava | |

kecava — O Kecava; klesa-harava — deliverer from distress; nardyava — O
Nardyava; janardana — Janardana; govinda — Govinda; paramananda — O
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supreme form of bliss; mdju — me; samuddhara — deliver; madhava — O
Madhava.

O Kegcava! Deliverer from distress! Nardyava! 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 Gopéla-tapant gives his final instructions.

46.  AQ hv STaiTai>araraDaYaiMa YaQa YaYa TaQa PaAPad JaPaNTa"
€k-Z<a DYaaYaNTa" SaSaiTa TairZYaQaiTa havac hr<Ya" ))46))

atha haivap stutibhir arddhayami yatha yilyaj tatha pafica-padajt
japanta” ¢ri-kétvapt dhydyanta™ sapusti tarifyatheti hovéca hairavya™ ||

atha ha — so then; evajL — in this way; stutibhi® — with these hymns; arad-
hayami — I worship; yatha — just as; ylyajt — you all; tathd — in the same
way; pafica-padajt — the five-part mantra; japanta” — chanting; ¢ri-ketvajt
— K@kva; dhydyanta” — meditating on; sapsétipt — the material world;
taribyatha — you will cross over; iti — thus; ha uvaca — spoke; hairavya’
— Brahma.

In this way | worshiped him with these hymns. Now you should medi-
tate on K@Rva 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 K@fva, Brahma became immersed in love for K8va as the import
of his praise penetrated his heart. As a result, the knowledge of how to
please Ke@Rva became fully manifest in his heart. Brahma then chanted
more hymns not found in the text of Gopéla-tapant, which were not only
more joyful and filled with wonder, but which revealed his desire to serve
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K@Rva in a particular sentiment.*® This is the implication of the word
aradhayami (1 worship) in this verse.

47. Al PAPd MaN}aMaavTa¥aO"
Sa YaaTYaNaaYaaSaTa" k-v B/ Pad TaTa )
ANaJadk- MaNaSaa JavgYa: d
NaTaOva AsPavia PaviiaXaidiTa ))4 7))

amu pafica-padajt mantram avartayed ya~ sa yaty
andyasata” kevalapt padapt tat |

anejad ekat manaso javiyo

naitad deva apnuvan plrvam arcad iti | |

amup — that; pafica-padajt — fivefold; mantram — incantation; avartayet
— should repeat; ya- — whoever; sa° — he; yati — goes; andyasata” —
easily; kevalapr — exclusive; padapt — destination; tat — that; anejat —
reached; ekajt — one; manasa” — than the mind; javiya- — more rapid; na
— not; etat — this; deva” — the gods; apnuvan — attained; plirvam — pre-
viously; arcat — knows; iti — thus.

Whoever chants the fivefold mantra will easily attain the undivided
realm of liberation [described in the Tcopanifad]: “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 (vaitvava-mukti) is here identified with attain-
ing the undivided realm (kevalapt padam), K8va’'s abode. Although this is

59. Gaudiya commentators differ on which sentiment this is. Most understand it to be the
sentiment of mafjari-bhava, which is the predominant sentiment of the sampraddya, while others,
such as Crila A. C. Bhaktivedanta Swami Prabhupdda, understand it to be that of a gopa, sékhya-
bhava. Commenting on ¢B 2.9.30 (yavat sakha sakhyur ivega te kéta" ), Crila Prabhupada writes,
“Brahma is definitely situated in the humor of friendship with the Lord. . . . It is clearly exhibited
herein that Lord Brahmd 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 (anayasata”) because simply hearing and chanting about K@8va with
love or without ulterior motive is itself synonymous with such liberation.

The third and fourth lines of this verse also appear in Tcopanifad (4),
which is another well-known Vaifvava Upanifad. These lines stress the
transcendental nature of K®va and his abode, which are not limited by
time and space, being swifter than or beyond the mind. Kétva 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, Cri Prabodhananda
refers to the instance in which Kefva revealed his abode to the inhabitants
of Véndavana in response to Nanda’s questions about their next life. In
particular he refers to CB 10.28.14-15, verses often cited by Jiva Gosvami
when he writes about Goloka.®

When Nanda heard Varuva praise K&va, describing him as the Brah-
man, Paramatma, and Bhagavén of the advaya-jiidana-tattva that constitutes
ultimate reality, he was astonished. He related this wonderful incident to
the cowherd community and later, on their behalf, asked K8va what they
could expect in their next life. K&va took them to Akriira Ghata, and as
they immersed themselves in the water of the Yamuna under his direction,
he gave them a mystic vision of Goloka Véndavana, the heavenly expres-
sion of earthly Vondavana. He revealed to them that they would go from
his humanlike I7la (nara-I7ld) to his godly Iila (deva-Iila), 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 I7las’
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

60. See Gopala-campii 2.29.80, Bhakti-rasdméta-sindhu 3.4.76, Ujjvala-nilamavi 15.3.19, and
Brahma-sajhitd 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 K8va’s abode. Intimate involvement
with the infinite requires that the infinite take on a finite appearance.

K@Rva’s descent (avatdra) to the material plane of experience involves
the manifestation of all that is dear to him, his svartpa-¢akti. His svaripa-
¢akti 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 svariipa-cakti is his primary g¢akti, the foun-
tainhead of all of his innumerable ¢aktis, by which the Absolute expresses
itself, even by creating and maintaining the world in all of its facets. For
example, the cakti involved in sustaining the world has its origin in Kétva’s
svaruipa-cakti in the form of his divine mother, Yacoda. She is a manifesta-
tion of his adhara-cakti within the general category of his svartipa-¢akti.®*
What we know as the sustaining force has at its source a personified ex-
pression of motherhood in the drama of K&%va Iila, 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
S0, 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. %fis 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, KéRva is indirectly the cause of the world and directly
the cause of his IT1&’s manifestation within the world. This Ifla is the fire of
the sun of his unmanifest Iila. As fire is the essence of the sun, so too is
K@Rva’s earthly manifestation the essence of his transcendental reality. His
humanlike 13 is the essence of his godly Iil3.

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. Adhara-cakti is a subcategory of the sandhini-cakti, which is one of the three principal
constituents of the svariipa-¢akti.
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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
K@RVa, 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 Kétva Iila, where forms and relation-
ships are all expressions of the will of Kéva—his delight manifesting
through his svartpa-¢akti.

Thus Goloka, K8va’'s abode, is beyond time and space. Although Kétva
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 K@fva 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 K@Rva is suppressed by the bond of intimate love.
When in such bewilderment (yogamdya) Nanda asked K@va about the
cowherds’ next life, he showed them, to their delight, that it does not get
any better than this—life in K@Rva Iila.

48. TaSMaaTk-Z<a Wwv Para dwvSTa DYaaYata rSavata
Yadata >aJaidiTa o TaTSaidiTa ))4-8))

tasmat kéfva eva paro devas tapt dhyayet taju rasayet
ta yajet tape bhajed iti oj tat sad iti | |

tasmat — therefore; k®tva™ — K@RvVa; eva — most certainly; para” — the
supreme; deva” — Deity; tajr — him; dhydyet — should meditate upon;
tapr — him; rasayet — should chant his mantra; tajt — him; yajet — should
sacrifice to him; tapt — him; bhajet — should worship; iti — thus; o tat sat
— O tat sat; iti — thus.

Therefore, K8RVa 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. O tat sat.

This Upanifad began with the question, “Who is the Supreme Deity?” In
consideration of all that has been discussed thus far, Cruti-devi makes the
learned conclusion: K®8va is the Supreme Deity. What follows logically
from this conclusion is that one should meditate on him and thereby relish
him in aesthetic rapture (rasa), the foundation of which is the service ego.
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The words o tat sat designate the supreme reality and serve here as a
solemn declaration in his name that everything stated in this Upanifiad is
the absolute truth.®

62. For a detailed explanation of the significance of opu tat sat, see Swami Tripuréri, Bhagavad-
gita, 516-19.
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