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Dedication

          I am offering as bhakti-arghya into the lotus hands of

ācārya kesarī paramahaṁsa parivrājakācārya 
aṣṭottara-śata śrī cid-vilāsa oṁ viṣṇupāda

Śrī Śrīmad Bhakti Prajñāna Keśava Gosvāmī Mahārāja

this supremely purifying account of his divine life and qualities, 
which is endowed with tattva-siddhānta and his instructions. He is 
the founder of Śrī Gauḍīya Vedānta Samiti and the Gauḍīya Maṭhas 
throughout India belonging to it. He is a completely devoted follower of 
Śrī Svarūpa and Śrī rūpa, and is the best amongst the 10th generation 
of descendants in the bhāgavata-paramparā from Śrī Kṛṣṇa Caitanya 
Mahāprabhu.
         He is my most worshipful gurudeva, and the master who fulfils all 
my innermost desires.

 O most beloved of Mukunda! O best of the followers of Śrī 
Svarūpa and Śrī rūpa! I am your most unqualified servant, but 
whatever I am, I belong to you alone.
 O best of gurus, you become pleased by the insignificant 
service of your servants, considering it to be very great.
 O Gurudeva! Kindly accept this bhakti-arghya from your 
fallen, destitute and unworthy servitor and be pleased with it.
 All glories unto you!

          Aspiring for the smallest particle of the mercy of Śrī Guru,

the destitute and fallen,

Bhaktivedānta Nārāyaṇa
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Today I am most pleased that we have 
published the biography of paramārādhya 

nitya-līlā-praviṣṭa oṁ viṣṇupāda aṣṭottara-śata 
Śrī Śrīmad Bhakti Prajñāna Keśava Gosvāmī, 
along with his tattva-siddhānta, or philosophical 
conceptions, and instructions. There was a great 
need for this important book to be published.

At the present, the preaching of harināma-
saṅkīrtana is increasing everywhere by the 
efforts of the disciples and grand-disciples of 
jagad-guru Śrīla Bhaktisiddhānta Sarasvatī 
Gosvāmī Prabhupāda. Śrī Śacīnandana 
Gaurahari, resplendent with the bhāva of Śrī  
rādhā, is the most magnanimous form of 
Vrajendra-nandana Śrī Kṛṣṇa. To fulfil His 
long-lost desire, the Seventh Gosvāmī, Śrīla 
Saccidānanda Bhaktivinoda Ṭhākura, re-
established the flow of bhāgīrathī-bhakti, just 
as Bhagīratha Mahārāja brought Bhāgīrathī 
Gaṅgā to Earth. Śrīla Bhaktivinoda Ṭhākura 
predicted that the mahāpuruṣa Śrīla Prabhupāda 
and all his followers would be responsible for 
spreading Śrī Caitanya Mahāprabhu’s viśuddha-
bhakti, supremely pure devotion, and harināma-
saṅkīrtana throughout the entire world. My 
most worshipful Śrīla Gurupāda-padma was 
especially favoured by Śrīla Prabhupāda and 

consequently he dedicated his every breath to 
fulfil his guru’s innermost desire. In this regard 
he received all kinds of help from many of his 
godbrothers, among whom Śrīmad Bhaktivedānta 
Svāmī Mahārāja is foremost. Śrī Śrīmad Bhakti 
Prajñāna Keśava Gosvāmī awarded sannyāsa to 
Śrīmad Bhaktivedānta Svāmī Mahārāja. In this 
way he encouraged and inspired him to become 
an outstanding world preacher of śuddha-bhakti 
and nāma-saṅkīrtana in modern times. 

By my gurudeva’s causeless compassion and 
inspiration, I am also making a slight endeavour 
to fulfil his innermost desire by preaching the 
message of Gaurasundara throughout the world. 
Any success I am achieving is only due to his 
unique mercy, as I am an insignificant person 
in all respects. Seeing this, all faithful people, 
at home and abroad, are very eager to learn 
about the divine supra-mundane character, 
life-story and speciality of the conceptions of 
the mahāpuruṣa Śrī Śrīmad Bhakti Prajñāna 
Keśava Gosvāmī. These people have repeatedly 
requested me to publish his biography. Many of 
my respectable godbrothers have also requested 
me to do this, but I had to postpone the project 
because I was busy with other service, and I also 
had some problems with my health.

introduction
(translated from the Hindi edition)
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Thirteen years ago, in 1985, my godbrother 
pūjyapāda parivrājakācārya Śrī Śrīmad 
Bhaktivedānta Vāmana Gosvāmī Mahārāja, who is 
the President and ācārya of Śrī Gauḍīya Vedānta 
Samiti and devoted to transcendental knowledge, 
compiled in Bengali Śrī Śrīmad Bhakti Prajñāna 
Keśava Gosvāmī, which is an account of his life, 
tattva-siddhānta and teachings. This book is  
based on paramārādhyatama Śrīla Gurupāda-
padma’s articles, essays, poems and writings, 
which were published in the daily Nadiyā-
prakāśa, and the weekly and monthly Śrī Gauḍīya 
and Śrī Gauḍīya-patrikā. In this book he has 
very briefly described Śrīla Gurupāda-padma’s 
supra-mundane life story and the speciality of his 
conceptions. This is extremely beneficial for those 
who speak Bengali, but does not benefit the vast 
numbers of faithful people who speak Hindi. Its 
absence has been a source of distress for a long 
time. I pray at the lotus feet of my godbrothers 
and especially at the lotus feet of Śrīla Gurupāda-
padma, who is an ocean of compassion, to infuse 
the necessary power in my heart to be able to 
successfully present his life story in Hindi. 

I had the grand opportunity to stay with 
Śrīla Gurupāda-padma and personally perform 
all kinds of sevā from 1945 until 1968 when 
he entered aprakaṭa-līlā. I travelled extensively 
with him and heard his lectures, his debates on 
śāstra with opposing parties, his discussions, and 
questions and answers, and kept notes on all of 
these. I was never silent; I was always discussing 
different topics with him and with great humility 
enquiring about deep and confidential subjects. I 
recorded all these in my notebook, and they have 
been inscribed in my heart. These exchanges with 
him proved very useful for me. 

while we were living in Śrī Uddhāraṇa 
Gauḍīya Maṭha in Chuṅchurā, we repeatedly 

requested Śrīla Gurudeva’s younger brother, 
Śrī Pulina Vihārī Guhaṭhākurtā, to write a 
booklet about Śrīla Gurudeva’s life beginning 
with his childhood until the time he joined the 
maṭha. This he did, and on the request of our 
godbrothers, Śrī Yāminīkānta dāsa (MEBT), 
Jīraṭa High School’s very able principal, wrote 
Śrīla Gurudeva’s biography in Bengali poetry 
based on this booklet. Śrī Yāminīkānta dāsa also 
included some details about Śrīla Gurudeva’s life 
in Caitanya Maṭha and the later inauguration of 
Śrī Gauḍīya Vedānta Samiti. Pūjyapāda Vāmana 
Mahārājajī took help from this for his biography 
on Śrīla Gurudeva. These books are primary 
materials for this present edition, together with 
my own notebook and memories. I personally 
heard from Śrīla Gurudeva’s mouth the many 
incidents from his own life and from the lives of 
Śrīla Prabhupāda, Śrīla Gaura-kiśora dāsa Bābājī 
Mahārāja and Śrī Vaṁśīdāsa Bābājī Mahārāja. 
I have divided Śrīla Gurudeva’s biography into 
eight parts. The faithful readers may carefully 
read the different subject matters in this book 
and judge the results for themselves. 

My humble prayer at Śrīla Gurupāda-padma’s 
lotus feet is that he may shower abundant kindness 
upon all who helped bring forward this valuable 
book and engage them in his confidential service.

On the occasion of the appearance day 
of Śrī Śrīla Bhakti Prajñāna 
Keśava Gosvāmī Mahārāja, 
Samvat 2055 (3 February 1999) 

An aspirant for a particle of mercy 
of Śrī Hari, Guru and Vaiṣṇavas, 

Tridaṇḍi Bhikṣu 
Śrī Bhaktivedānta Nārāyaṇa 
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Family Lineage
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Bhāgavata guru-paramparā 

For the welfare of the world, the supremely 
merciful Śrī Bhagavān and His dear 

associates descend, bringing the gifts of their 
instructions according to the needs of the times. 
These personalities drive out all atheists and 
their conceptions, which are averse to dharma, 
by establishing sanātana-dharma in the form of 
śuddha-bhakti, the means for the living entities 
to attain their eternal welfare.

In the present age, which is under the 
powerful influence of Kali, Śrī Gaurasundara, 
the munificent incarnation of Kali-yuga, saves 
the fallen souls by bestowing prema, divine love 
of God, which had not been given previously. 
His followers, who are directly in the line of Śrī 
Svarūpa Dāmodara and Rūpa Gosvāmī, have 
appeared on this Earth as Śrī Gaurasundara’s 
potencies, playing the role of preceptors, or 
ācāryas, who immerse the ignorant living  
entities, intoxicated by materialism, in pure love 
of God (śuddha-prema-dharma). 

By the desire of Śrī Bhagavān, these 
preceptors use infallible scriptural evidence 
and irrefutable logic to thoroughly demolish the  
non-Vedic doctrine of Śrī Śaṅkara Ācārya. This 
philosophy, which is known as brahma-vāda, 
describes the Supreme Absolute Truth (para-
brahma) as featureless (nirviśeṣa) and without 
potencies (niḥśaktik). It is a concealed form of 
Buddhism (bauddha-vāda), monism (advaita-

vāda) or impersonalism (māyāvāda). In its 
place, the ācāryas have established the authentic 
and transcendental bhagavat-tattva, which 
establishes para-brahma as endowed with all 
transcendental qualities (saviśeṣa), possessing all  
energies (sarva-śaktimān), and who is the em-
bodiment of all spiritual mellows (rasa-svarūpa).

Foremost among these followers of Śrī 
Gaurasundara is the most worshipable ācārya 
kesarī pāṣaṇḍa-gajaika-siṁha oṁ viṣṇupāda 
aṣṭottara-śata Śrī Śrīmad Bhakti Prajñāna Keśava 
Gosvāmī Mahārāja, the lion-like preceptor who 
destroys the elephants of atheism. 

Śacīnandana Gaurahari, who is Śrī Kṛṣṇa 
Himself possessing the specialties of all the 
previous incarnations and radiant with the mood 
and lustre of Śrīmatī Rādhikā, appeared five 
hundred years ago, together with His personal 
associates. In a very short time, through the pro-
cess of nāma-saṅkīrtana, or the congregational 
chanting of the holy names, Śrī Gaurahari spread 
bhakti-rasa, the mellows of pure devotion, 
throughout the entire world. In order to fulfil the 
Lord’s innermost desire, His dear associate, Śrīla 
Rūpa Gosvāmī, revealed pure bhakti-rasa in his 
Bhakti-rasāmṛta-sindhu, Ujjvala-nīlamaṇi and 
other texts.

Recently, jagad-vareṇya aṣṭottara-śata Śrī 
Śrīmad Bhaktisiddhānta Sarasvatī Gosvāmī 
Prabhupāda, respected throughout the world as 



4

P a r t 
o n eH i s   L i F e   a n d   t e a c H i n g sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī m a d   B h a K t i   P r a j ñ Ā n a   K e Ś a v a   G o s v Ā m ī

the crown jewel of the ācāryas in the line of Śrīla 
Rūpa Gosvāmī, powerfully inundated the whole 
planet with a wave of pure bhakti. Oṁ viṣṇupāda 
Śrī Śrīmad Bhakti Prajñāna Keśava Gosvāmī is 
also the foremost among the mahāpuruṣas, or 
great, perfected personalities, who sincerely and 
selflessly contributed to spreading the teachings 
of Śrīla Prabhupāda. 

Real knowledge of transcendental matters can 
never be obtained through the material senses, 
for the Supreme Lord, devotion and the devotee 
are all beyond the purview of sense perception. 
In this world one may be able to describe the 
character of literary, historic, political, munificent 
or moral personalities, along with their identity 
and circumstances of birth. However, it is not 
possible to describe with the material senses the 
character of the Supreme Lord’s devotees, for 
they are perceived purely by their own mercy. 
We can only understand something about the 

extraordinary transcendental character of 
Bhagavān’s devotees when, by their grace, they 
display their character in the pure heart of a 
person devoted to the service of the Lord. 

yasya deve parā bhaktir 

        yathā deve tathā gurau 

tasyaite kathitā hyarthāḥ 

       prakāśante mahātmanaḥ 

Śvetāśvatara Upaniṣad (6.23) 

All the hidden meanings of the Śrutis are 

revealed only in the heart of that great 

soul who has the highest transcendental 

devotion towards Śrī Bhagavān and also His 

representative, śrī gurudeva.

Adhokṣaja-vastu (transcendental reality) 
has no birth or death and no father or mother; 
this is true of Vaiṣṇavas as well. They are not 
subject to birth and death, nor do they belong 
to any worldly family, caste or order of life. In 
this world the Vaiṣṇavas’ material situations are 
only a performance of manifest (prakaṭa) and 
unmanifest (aprakaṭa) pastimes. By the desire 
of Śrī Bhagavān, Vaiṣṇavas appear in this world 
in a particular family, or lineage, but the śāstras 
forbid us to think that they have a material origin. 

arcye viṣṇau śīlā-dhīr-guruṣu nara-matir

     vaiṣṇave jāti-buddhir

viṣṇor vā vaiṣṇavānāṁ kali-mala-mathane

     pāda-tīrthe ’mbu-buddhiḥ

śrī-viṣṇor-nāmni mantre sakala-kaluṣa-he

     śabda-sāmānya-buddhir

viṣṇau sarveśvareśe tad-itara-sama-dhīr-

     yasya vā nārakī saḥ 

Padma Purāṇa
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One becomes a resident of hell if he thinks 

the deity to be mere stone; gurudeva to be 

an ordinary human being; the Vaiṣṇavas 

to belong to some caste; the water which 

has washed the lotus feet of Viṣṇu or the 

Vaiṣṇavas to be ordinary water; the mantra 

and holy names of Viṣṇu, which destroy all 

sins, to be ordinary sounds; and the Supreme 

Lord Viṣṇu to be equal to the demigods.

Therefore, according to the transcendental 
scriptures, those who attempt to determine a 
Vaiṣṇava’s birth, family, caste, etc., in the material 
world are fools, hypocrites and offenders to 
that Vaiṣṇava. The sātvata-śāstras prohibit 
such considerations for Vaiṣṇavas: “na karma-
bandhanaṁ janma vaiṣṇavānāṁ ca vidyate – 
Vaiṣṇavas are not under the jurisdiction of birth 
and karma” (Padma Purāṇa).

Śruti1, Smṛti2 and the spotless Purāṇa, Śrīmad-
Bhāgavatam, state the indisputable definition of 
a Vaiṣṇava family lineage: it is firmly established 
in the meaning of the transcendental knowledge 
of the Vedas (āmnāya), in other words, in the 
teachings of the bhāgavata guru-paramparā. My 
most worshipful Śrīla Gurupāda-padma, Śrī Śrīmad 

1 Editor: Śruti: infallible knowledge which was received 
by Brahmā or by the great sages in the beginning of 
creation and which descends in disciplic succession 
from them; the original four Vedas and the Upaniṣads.

2 Editor: Smṛti: the supplementary Vedic literature, 
which includes the six Vedāṅgas, the dharma-śāstras, 
Purāṇas and the Itihāsas.

Bhakti Prajñāna Keśava Gosvāmī Mahārāja, 
has personally described his own Vaiṣṇava 
family succession in Gauḍīya Gīti-guccha, 
the songbook that he compiled and edited. He 
describes it following in the footsteps of Śrī Kavi 
Karṇapūra, Śrī Baladeva Vidyābhūṣaṇa and Śrī 
Bhaktisiddhānta Sarasvatī Ṭhākura.

śrī-kṛṣṇa-brahma-devarṣi 

      bādarāyaṇa-saṁjñakān 

śrī-madhva-śrī-padmanābha-

      śrīman-nṛhari-mādhavān 

akṣobhya-jayatīrtha-

      śrī-jñānasindhu dayānidhīn 

śrī-vidyānidhi-rājendra-

      jayadharmān kramādvayam 

puruṣottama-brahmaṇya-

      vyāsatīrthāṁś ca saṁstumaḥ 

tato lakṣmīpatiṁ-śrīman-

      mādhavendrañca bhaktitaḥ 

“ transcendental knowledge 
which is received through the 

bhāgavata guru-paramparā is the 
real identity of the vaiṣṇavas.”
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tacchiṣyān śrī-śvarādvaita-nityānandān 

        jagad-gurūn devamīśvaraśiṣyaṁ 

śrī-caitanyañca bhajāmahe śrī-kṛṣṇa-

        premadānena yena nistāritaṁ jagat 

mahāprabhu-svarūpa-

        śrī-dāmodaraḥ priyaṁ karaḥ 

rūpa-sanātanau dvau ca 

        gosvāmi-pravarau prabhu 

śrī-jīvo raghunāthaśca 

        rūpapriyo mahāmatiḥ 

tatpriyaḥ kavirāja-

        śrī-kṛṣṇadāsa-prabhurmataḥ 

tasya priyottamaḥ 

        śrīlaḥ sevāparo narottamaḥ 

tadanugata-bhaktaḥ 

        śrī-viśvanāthaḥ saduttamaḥ 

tadāsaktaś ca gauḍīya-

        vedāntācārya-bhūṣaṇam 

vidyābhūṣaṇapāda-śrī-

        baladevasadāśrayaḥ 

vaiṣṇava-sārvabhaumaḥ 

        śrī-jagannātha-prabhustathā 

śrī-māyāpura-dhāmnastu 

        nirdeṣṭā sajjana-priyaḥ 

Saccidānanda Śrīla Bhaktivinoda ṬhākuraSārvabhauma Śrīla Jagannātha dāsa Bābājī Mahārāja
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śuddha-bhakti-pracārasya 

        mūlībhūta ihottamaḥ 

śrī-bhakativinodo devastat 

        priyatvena viśrutaḥ 

tadabhinna-suhṛdavaryo 

        mahābhāgavatottamaḥ 

śrī-gaura-kiśoraḥ sākṣād 

        vairāgyaṁ vigrahāśritam 

māyāvādi-kusiddhānta-

        dhvāntarāśi-nirāsakaḥ 

viśuddha-bhakti-siddhāntaiḥ 

        svāntaḥ padmavikāśakaḥ 

devo ’sau paramo haṁso 

        mattaḥ śrī-gaura-kīrttane 

pracārācārakaryeṣu 

        nirantaraṁ mahotsukaḥ 

hari-priya-janairgamya 

        oṁ viṣṇupādapūrvakaḥ 

śrī-pādo bhaktisiddhānta 

        sarasvatī mahodayaḥ 

sarve te gauravaṁśyāś ca 

        paramahaṁsa-vigrahāḥ 

vayañca praṇatā 

        dāsāstaducchiṣṭa grahāgrahāḥ 

Jagad-guru Śrīla Bhaktisiddhānta Sarasvatī PrabhupādaMahā-bhāgavata Śrīla Gaura-kiśora dāsa Bābājī Mahārāja
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Bhāgavata-paramparā
[by Śrī Bhaktisiddhānta Sarasvatī Ṭhākura]

kṛṣṇa haite catur-mukha, haya kṛṣṇa-sevonmukha, 

brahmā haite nāradera mati 

nārada haite vyāsa, madhva kahe vyāsa-dāsa, 

pūrṇaprajña padmanābha gati 

nṛhari-mādhava-vaṁśe, akṣobhya-paramahaṁse, 

śiṣya boli’ aṅgīkāra kare 

akṣobyera śiṣya jaya-tīrtha nāme paricaya, 

tāṅra dāsye jñānasindhu tare 

tāhā haite dayānidhi, tāṅra dāsa vidyānidhi, 

rājendra haila tāṅhā haite 

tāṅhāra kiṅkara jaya-dharma nāme paricaya, 

paramparā jāna bhāla mate 

jayadharma-dāsye khyāti, śrī-puruṣottama yati, 

tāhā ha’te brahmaṇya-tīrtha sūri 

vyāsatīrtha tāṅra dāsa, lakṣmīpati vyāsa-dāsa, 

tāhā haite mādhavendra-purī 

mādhavendra-purī-vara, śiṣya-vara śrī-īśvara, 

nityānanda śrī-advaita vibhu 

īśvara-purīke dhanya, karilena śrī-caitanya, 

jagad-guru gaura mahāprabhu 

mahāprabhu śrī-caitanya, rādhā-kṛṣṇa nahe anya, 

rūpānuga janera jīvana 

viśvambhara priyaṅkara, śrī-svarūpa dāmodara, 

śrī-gosvāmī rūpa-sanātana 

rūpa-priya mahājana, jīva raghunātha hana, 

tāṅra priya kavi kṛṣṇadāsa 

kṛṣṇadāsa-priya-vara, narottama sevā-para, 

jāṅra pada viśvanātha āśa 

viśvanātha bhakta-sātha, baladeva jagannātha, 

tāṅra priya śrī-bhaktivinoda 

mahā-bhāgavata-vara, śrī-gaura-kiśora-vara, 

hari-bhajanete jāṅra moda 

śrī-vārṣabhanavī-varā, sadā sevya-sevā-parā, 

tāṅhāra dayita-dāsa nāma 

ei saba harijana, gaurāṅgera nija-jana, 

tāṅdera ucchiṣṭe mora kāma 

auA

Śrī Kṛṣṇa is the original jagad-guru of the 

Śrī Brahma-Madhva-Gauḍīya Vaiṣṇava 

guru-paramparā. It was He who transmitted 

the science of pure devotion, or śuddha-

bhakti, to the heart of the four-headed Śrī 

Brahmā. Śrī Brahmājī, in turn bestowed this 

knowledge on Śrī Nārada, who gave it to Śrī 

Vedavyāsa. Vedavyāsajī accordingly passed 

on the knowledge in the line of paramparā to 

Śrī Madhvācārya. It was then imparted from 

guru to disciple in this order: Śrī Padmanābha, 

Śrī Nṛhari, Śrī Mādhava, Śrī Akṣobhya, Śrī 

Jayatīrtha, Śrī Jñānasindhu, Śrī Dayānidhi, Śrī 

Vidyānidhi, Śrī Rājendra, Śrī Jayadharma, Śrī 

Puruṣottama Tīrtha, Śrī Brahmaṇya Tīrtha, 

Śrī Vyāsa Tīrtha and Śrī Lakṣmīpati Tīrtha 
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Ācārya, who was the guru of Śrī Mādhavendra 

Purī. Śrī Mādhavendra Purī’s disciples were 

Śrī Īśvara Purī, Śrī Nityānanda Prabhu and 

Śrī Advaita Ācārya. Jagad-guru Śrī Gaurāṅga 

Mahāprabhu made Śrī Īśvara Purī very 

fortunate by accepting the shelter of his lotus 

feet. Śrī Caitanya Mahāprabhu’s beloved Śrī 

Svarūpa Dāmodara followed in the line, and 

was succeeded by His dear Śrī Rūpa Gosvāmī 

and Śrī Sanātana Gosvāmī. Śrī Jīva Gosvāmī 

and Śrī Raghunātha dāsa Gosvāmī accepted 

the shelter of Śrī Rūpa’s lotus feet. The object 

of mercy of these two was Śrī Kṛṣṇadāsa 

Kavirāja Gosvāmī. 

Śrīla Kavirāja Gosvāmī’s beloved disciple 

was Narottama, and Narottama dāsa Ṭhākura’s 

disciple was Śrī Viśvanātha Cakravartī 

Ṭhākura. Śrī Cakravartī Ṭhākura’s object of 

mercy was Śrī Baladeva Vidyābhūṣaṇa, who was 

followed in line by sārvabhauma Jagannātha 

dāsa Bābājī Mahārāja. Śrīla Bhaktivinoda 

Ṭhākura accepted the shelter of Śrī Jagannātha 

dāsa Bābājī’s lotus feet. Śrīla Bhaktivinoda 

Ṭhākura’s dear-most disciple was mahā-

bhāgavata Śrī Gaura-kiśora dāsa Bābājī. Śrī 

Gaura-kiśora dāsa Bābājī’s object of love was 

Śrī Vārṣabhānavī-dayita dāsa jagad-guru Śrī 

Śrīmad Bhaktisiddhānta Sarasvatī Ṭhākura, 

who flooded the entire universe with the flow 

of prema-bhakti, as it was practised and taught 

by Śrī Caitanya Mahāprabhu. Among Sarasvatī 

Ṭhākura’s beloved disciples, the foremost 

is jagad-guru Śrīla Bhakti Prajñāna Keśava 

Gosvāmī Mahārāja. These Vaiṣṇavas are all Śrī 

Hari Gaurasundara’s dear associates and it is 

our desire to honour their remnants.

auA

This bhāgavata guru-paramparā, beginning 
from jagat-pitā Śrī Kṛṣṇa and extending to 
Śrīmad Bhaktisiddhānta Prabhupāda, is Śrīla 
Bhakti Prajñāna Keśava Gosvāmī Mahārāja’s only 
family lineage. 

Our most worshipful Śrīla Gurudeva humbly 
revealed his own identity during the Navadvīpa-
dhāma parikramā of 1948. Grief-stricken and 
crying in great separation at jagad-guru Śrīla 
Bhaktisiddhānta Sarasvatī Prabhupāda’s samādhi 
in Māyāpura, Śrīla Gurudeva said, “Svayam 
Bhagavān Śrī Kṛṣṇa is supremely merciful. Śrī 
Gaurasundara, non-different from Śrī Kṛṣṇa, is 
also supremely merciful. Śrī Nityānanda Prabhu 
is the deity of mercy personified, and Śrīman 
Mahāprabhu’s associates, the six Gosvāmīs, 
are also causelessly merciful. These things I 
have heard. Without doubt I was present in one 
form or another during their time, but no one 
bestowed mercy upon me, because they knew 
me to be extremely heinous and sinful. But Śrīla 
Prabhupāda pulled me up by my hair. I am a 
fallen wretch and a staunch materialist with an 
uncontrolled nature, but he has placed me as a 
particle of dust at his lotus feet. He who, due to 
his causeless mercy, is even more exalted than the 
Lord Himself, has today made me his own.” 

“ this bhāgavata guru-
paramparā, beginning from 

jagat-pitā Śrī Kṛṣṇa and 
extending to Śrīmad 

Bhaktisiddhānta Prabhupāda, 
is Śrīla Bhakti Prajñāna 

Keśava Gosvāmī mahārāja’s 
only family lineage.”
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Describing his family tree in this speech, 
paramārādhya Śrī Gurudeva refers to his 
relationship with jagat-pitā Śrī Kṛṣṇa; Śrī 
Śacīnandana Gaurahari; the akhaṇḍa guru-
tattva Śrī Nityānanda Prabhu, who is non-

different from Baladeva Prabhu; and Their dear-
most associate, jagad-guru Śrīla Bhaktisiddhānta 
Sarasvatī Prabhupāda. Nowhere did he mention 
his material family lineage. 

Oṁ viṣṇupāda Śrī Śrīla Bhakti Prajñāna Keśava 
Gosvāmī Mahārāja took his birth on 24 

January 1898, Māghī-kṛṣṇa-tṛtīyā, in a respected 
and wealthy Vaiṣṇava family in the Guhaṭhākurtā 
dynasty in the renowned village of Vānarīpāḍā, 
within the Variśāla district of East Bengal 
(present-day Baṅgladeśa). This Guhaṭhākurtā 
lineage was celebrated for having produced 
many eminent Vaiṣṇava saints, prominent 
scientists, government officials and scholars. 
He appeared as a divine child, illuminating all 

appearance 

the directions with light. His father’s name was 
Śrīyuta Śaratcandra Guhaṭhākurtā and his 
mother’s name was Śrīyutā Bhuvana-mohinī-
devī. Śrīyuta Śaratcandra Guhaṭhākurtā was 
religious, truthful, munificent, humble, and 
above all, a devotee of the Supreme Lord. He had 
a gentle disposition and never became angry. 
Although he held a high government post in the 
law courts, he never once accepted a bribe. His 
qualities charmed everyone in the courts, from 
the highest-ranking person to the lowest.
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Śrī Guhaṭhākurtāji was an initiated disciple of 
the well-known saint, Śrī Vijaya-kṛṣṇa Gosvāmī,  
of the Advaita parivāra3. Śrī Vijaya-kṛṣṇa 
Gosvāmī had formerly been a renowned siddha-
yogī, but after hearing about śuddha-bhakti 
as preached and practised by Śrī Caitanya 
Mahāprabhu, he became attracted to Vaiṣṇavism. 
Thus, Śrī Guhaṭhākurtā was also a staunch 
follower of Vaiṣṇavism. He regularly studied 
Śrīmad Bhagavad-gītā, Śrīmad-Bhāgavatam, 
Śrī Caitanya-caritāmṛta and other devotional 
literature, and he daily practised the various 
aspects of bhakti such as harināma-kīrtana, 
japa, pūjā and meditation. Municipal magistrates, 
judges, eminent lawyers and respected and 
learned persons in the community came to his 
home to hear his explanations of the Gītā and 
other religious texts. 

Śrī Gurudeva’s mother, Śrīyutā Bhuvana-
mohinī-devī, belonged to a family of landholders. 
She was respected as a wealthy and highly learned 
woman who was dedicated to morality, and was 
very serious and thoughtful. She was skilled 
in all kinds of work, and in her father-in-law’s 
house, she was responsible for housekeeping as 
well as all the tasks related to the land. On the 
one hand, Bhuvana-mohinī-devī was a veritable 
deity of motherly affection and compassion. On 
the other hand, she was a strict matriarch for 
her sons and subordinates. She would use her 
great expertise to smooth out and solve all the 
extremely complicated problems related to the 
land. 

3 Editor: the disciplic succession of Śrī Advaita Ācārya

Everyone became happy when the transcen-
dental infant mahāpuruṣa (great soul) appeared 
in the home of this virtuous and prosperous 
couple. The newborn child had effulgent eyes and 
a beautiful physique endowed with all auspicious 
signs. This vision of his beauty enchanted the 
elder men and women of the neighbourhood, 
inspiring them to praise and bless both the 
parents and the child. Seeing the baby’s golden-
toned limbs and splendorous, fair, moon-like 
face, people started to call him ‘Jonā’, which is 
short for jyotsnā, or moonbeam. 

The renowned astrologers of the area were 
amazed upon seeing the auspicious zodiac 
sign (rāśi ), lunar mansion (nakṣatra), lunar 
day (tithi ), particular time (vāra) and so forth 
in the chart, for the time of birth of this child. 
With great attention they advised Śrī Śarat Bābū 
to take special care of the child’s upbringing. 
They prophesied, “Some day in the future this 
boy will be a famous transcendental and brilliant 
mahāpuruṣa. According to his horoscope, this 
boy will become bhakti-prajñāna, an eminent 
scholar of devotional scriptures. He will also be 
a brahmacārī-sannyāsī and an ācārya. He will 
be brave, wealthy, renounced, a conqueror of 
the senses, tolerant, steady-minded, munificent 
and a topmost religious mahāpuruṣa. He will 
have a tall, beautiful body possessing exquisite 
qualities.” 

Later, the predictions of those astrologers 
were supported by Śrī Vaikuṇṭhanātha Mahodaya, 
the famous astrologer of Narmā, a village within 
the Medinīpura district. He was astonished to 
see Śrī Gurudeva’s horoscope and with delight 
he wrote, “This person took birth at the moment 
when all the stars were in auspicious positions 
(yogas). Additionally, the inner state of Jupiter 
is present in the middle part, which will begin to 

“ some day in the future this boy 
will be a famous transcendental 
and brilliant mahāpuruṣa...”



1 2

P a r t 
o n eH i s   L i F e   a n d   t e a c H i n g sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī m a d   B h a K t i   P r a j ñ Ā n a   K e Ś a v a   G o s v Ā m ī

give good results from the age of four years and 
three months. After that, a rāja-yoga is indicated 
which denotes inexhaustible, miraculous service 
to Bhagavān Śrī Kṛṣṇa, the controller of Vidhātā 
(Brahmā), who controls the destiny of the living 
beings. This signifies that he will be the vehicle 
for the flow of inconceivable potency of pure 
Vaiṣṇavas that will bring inner realizations to 
the bewildered jīvas. This day will come soon. 
Additional reflections are not required. In a  
short time countless pure Vaiṣṇavas will 
come together to praise the limitless glory of 

the unparalleled jagad-guru Śrīla Sarasvatī 
Prabhupāda.” 

The scholars and astrologers named the 
baby Śailendranātha Guhaṭhākurtā, but he was 
popularly known as Jonā. The respected Śrī Śarat 
Bābū called his dear son Janārdana. Later on the 
boy became known as Vinoda-bihārī. Seeing the 
astonishing transcendental beauty of her son and 
thinking it too good to be true, Śrīyutā Bhuvana-
mohinī was constantly fearful that the boy would 
live a short life. She always prayed intensely to the 
Lord to grant her son a long life. 

There is a proverb, “Coming events cast their 
shadows before them.” Even from early 

childhood remarkable events occurred in Śrī 
Gurudeva’s life. Once, his affectionate mother 
was visiting Dūdhal, her father’s village. She 
gave the baby a full-body oil massage, put him to 
sleep in the morning sunshine in the courtyard, 
and then busied herself nearby with household 
chores. Suddenly, a big eagle caught the tiny baby 
in its talons and flew into the sky. Seeing this, the 
mother screamed, neighbours started shouting, 
and everyone began to chase the huge bird. Near 
the village was a pond in which large pieces of 
betel nut bark were floating like little boats. For 
some reason – who can tell why? – the eagle flew 
down and slowly placed the child on the boat-
like bark. Seeing this, the people came running, 
lifted the boy from the water, and put him in 
his mother’s lap. The mother, who was almost 
unconscious, again returned to life. Everyone 
concluded that this was not an ordinary child 
and that Bhagavān had sent him for some special 
purpose. 

childhood

In the future, this child would become the 
founder-ācārya of Śrī Gauḍīya Vedānta Samiti 
and would fulfil the Lord’s and His devotees’ 
innermost desire. He would become renowned 
throughout the world as Śrī Bhakti Prajñāna 
Keśava Gosvāmī Mahārāja, a preacher of the pure 
vaiṣṇava-dharma and pure bhakti as practised 
and taught by Śrīman Mahāprabhu. 

From his very childhood, Vinoda-bihārī 
began to attract everyone with his transcendental 
qualities. Women and men, young and old, all 
loved him dearly. Śrī Śaratcandra Mahodaya took 
his son to temples, āśramas, religious assemblies 
and any place where discourses on Śrī Caitanya-
caritāmṛta, Śrīmad-Bhāgavatam or the Gītā 
were being held. Vijaya-kṛṣṇa Gosvāmī also 
had an āśrama in the village Vānarīpāḍā, and 
Śrī Śarat Bābū was the object of love for all of 
Vijaya-kṛṣṇa Gosvāmī’s disciples. He had the 
qualities of a sādhu and was extremely good-
natured. Bhuvana-mohinī-devī was truthful, 
bright, altruistic, dedicated to morality, and above 
all an ideal religious and learned woman. In this 
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wretched and distressed, and their organization 
quickly became well-known.

One day Vinoda returned home from school late 
in the evening. His anxious mother was standing 
at the entrance of the house waiting for him with 
a stick in her hand. Bhuvana-mohinī-devī, the 
forceful daughter of land barons, was strict with 
her children. As soon as Vinoda-bihārī entered 
the house, she grabbed his hand and angrily 
demanded, “Where have you been? Tell me! You are 
becoming independent, wandering around here 
and there at night in the company of street children. 
I do not want this. Where were you? Speak up!” 

The boy stood calm and silent, completely 
without fear. When his mother again demanded 
an answer, he replied in a serene voice, “Some 
of us students have established a charitable 
organization that serves the destitute, helpless, 
poor and sick in a variety of ways. You give 
me money for snacks and I use it to help these 
people. We also go from house to house, begging 
food and clothing for them. Today a destitute, 
childless woman was suffering from cholera. 
After collecting money, we arranged for her to 
get medical treatment and a good diet. I have 
spent the whole day up until now doing this, 
and I haven’t even bathed or eaten. Now this old 
woman is beginning to recover. That is what I 
have been doing the whole day.” As soon as his 
mother heard this, the stick fell from her hands 
and her eyes filled with tears. Unable to utter a 
word, she embraced her son with both arms, and 
promised that in the future she would never again 
try to discipline him. What mother would not feel 
herself successful to have given birth to such 
a child? In the future that same boy, seeing the 
living entities caught in the grip of māyā, would 
accept sannyāsa and make a promise to free the 
jīvas from that bondage forever. 

way, the boy’s upbringing began in a religious 
atmosphere.

By the time Vinoda-bihārī was eight years 
old, his family had moved to the district of 
Noyākhali and his father was employed in the 
Court of Lakṣmīpura. It was at this time that Śrī 
Śarat Bābū left this world. He had made suitable 
arrangements for his sons’ education while he 
was present, but after he passed away, Bhuvana-
mohinī-devī had to face the entire responsibility 
of the children’s upbringing and education. 

While his father was alive, Vinoda-bihārī 
had studied at the National School in Noyākhalī, 
which offered both academic education and 
vocational training. In addition to his textbook 
studies, Vinoda-bihārī took a great interest in 
craftsmanship. The bench, stool and table he 
made in school were used in his home for a long 
time. After his father’s demise, he returned to his 
paternal village of Vānarīpāḍā and enrolled at the 
local secondary school. During this period, the 
foundation stone was laid for the development of 
his learning and multifarious talents. 

During those days, social service was 
acknowledged as an essential element in the 
building of character in a student, its ultimate 
aim being human welfare through ethical 
endeavours. Vinoda-bihārī was an exceptionally 
brilliant student with an incomparable ability for 
organization. His managerial skills always reflected 
high standards of religion, justice and morality. 
At that time the community had no organization 
to help the poor and sick. Together with many 
enthusiastic youths, Vinoda-bihārī established a 
society which cared for the poor and the sick free 
of charge, even those with contagious diseases. 
Destitute people were offered various forms of 
aid, including food and clothes. The young men 
involved were generous and compassionate to the 
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student life, protection of the properties 
and the beginning of spiritual life

bihārī, who was still in high school, became a 
revolutionary leader. He took part in preparing 
a revolt against the British rule, but as he was 
hiding in the jungles, the police were unable to 
apprehend him.

Even while this was going on, Vinoda-bihārī 
still passed the entrance examinations for 
Uttarapāḍā College near Kolkata. After studying 
there for one year, he shifted to Daulatapura 
College. There, he astonished the principal and 
professors with his explanations of the difficult 
and complicated philosophical verses of Śrī 
Caitanya-caritāmṛta. Sometimes he would argue 
with atheistic professors about transcendental 
subject matters, rendering them speechless 
with his irrefutable arguments and scriptural 
conclusions. 

Vinoda-bihārī was gradually developing 
a taste for hearing Bhagavad-gītā, Śrīmad-
Bhāgavatam, Śrī Caitanya-caritāmṛta and 
other devotional literature, and also for serving 
Śrī Bhagavān and His devotees. Consequently, 
he was becoming less involved in the godless  
society. He was losing his attraction for the 
university’s atheistic education and for receiving 
a degree, and was instead becoming extremely 
eager to understand the real nature of the 
Supreme Truth. A verse from Śrī Caitanya-
caritāmṛta (Ādi-līlā 9.41) shook his heart:

bhārata-bhūmite haila manuṣya janma yāra

janma sārthaka kari’ kara para-upakāra

Anyone who has taken a human birth in the 

land of India should make his life successful 

by striving for the highest benefit of all 

others. 

Vinoda-bihārī’s mother gave him the full 
responsibility of dealing with their tenants 

while he was only in the eighth grade. Expertise 
in legal matters and administration is not usually 
apparent in one so young. However, Vinoda-bihārī 
was honoured and renowned among the tenants 
for his intelligence, generosity, mercifulness and 
his subtle feel for justice. 

In high school, Śrī Vinoda-bihārī studied 
statistics, and then went on to study science 
in college. He was skilled in all kinds of sports, 
especially football, and he was the captain of the 
football squad as well as other teams and clubs. 
While in college, Vinoda-bihārī was awarded a 
prize every year for outstanding social welfare 
work. The headmaster of the college, observing 
his organizational ability, outstanding character 
and his record of social welfare work, kept him in 
his own house and personally tutored him with 
affection. 

During this period, Vinoda-bihārī worked 
with other students to establish the monthly 
magazine, Prasūna. Everyone, students and 
teachers alike, praised his poems and essays 
that appeared in this magazine. Along with other 
intelligent and influential fellow students, he 
also established a society for the protection of 
religious values. It was then that Śrī Vinoda-
bihārī proclaimed that he would remain a 
brahmacārī for the rest of his life.

At that time, the non-violent civil disobedience 
movement under Mahātmā Gāndhī’s leadership 
was striving for India’s independence. Not 
caring for their own lives, people all over India 
were joining the struggle for independence. The 
student community was also involved and Vinoda-
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What is the true nature of the soul (ātmā) 
and Supersoul (Paramātmā)? How is it possible 
to achieve the real success of human life? He 
now began to inquire into these transcendental 
subject matters. 

While Śrī Vinoda-bihārī was residing in 
Vānarīpāḍā, he had become close to his two 
learned and religious paternal aunts, Śrīyutā 
Sarojavāsinī and Priyatamā-devī. They were 
respectively the first and second female 
disciples of the world-renowned jagad-guru Śrī 
Bhaktisiddhānta Sarasvatī Gosvāmī Prabhupāda. 
Both women were well-versed in bhakti-śāstra 
and were accomplished poets and authors. Their 
instructions on bhakti and their devotional lives 
had a great influence on their nephew. 

In 1915, Vinoda-bihārī went with his two aunts 
for darśana of jagad-guru Śrīla Prabhupāda at 
the time of Śrī Gaura-pūrṇimā. From this first 
darśana onward, Vinoda-bihārī was drawn to 
Śrīla Prabhupāda and his brilliant teachings. On 
that occasion, Vinoda-bihārī took a firm vow to 
follow in the footsteps of this mahāpuruṣa for 
the rest of his life and devote his full energy to 
serving him. After taking part in the nine-day Śrī 
Navadvīpa-dhāma parikramā and after hearing 
hari-kathā, he offered himself completely at the 

lotus feet of Śrīla Prabhupāda on the day of Śrī 
Gaura-pūrṇimā. Understanding him to be worthy, 
Prabhupāda accepted him as his dear disciple 
and gave him harināma. Now the life of Vinoda 
became exclusively dedicated to religion.

A few days after Śrī Gaura-pūrṇimā, Śrīla 
Prabhupāda gave brilliant lectures to the 
remaining group of devotees. It was then that 
he expressed his resolve to establish maṭhas on 
each of the nine islands of Śrī Navadvīpa-dhāma, 
to establish other Gauḍīya Maṭhas and centres 
for preaching śuddha-bhakti in the prominent 
cities of Bengal and throughout India, and to 
establish a printing press for the printing and 
distribution of transcendental periodicals, which 
would propagate the philosophical conclusions 
of pure devotion everywhere, in all the languages 
of India.

Jagad-guru Śrīla Prabhupāda

“ in 1915, vinoda-bihārī went 
with his two aunts for darśana 

of jagad-guru Śrīla Prabhupāda 
at the time of Śrī Gaura-pūrṇimā... 

on that occasion, vinoda-bihārī 
took a firm vow to follow in the 
footsteps of this mahāpuruṣa 

for the rest of his life.”
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Hearing her gurudeva express this intention, 
Śrīyutā Sarojavāsinī-devī became happy at heart, 
but she inquired from Śrīla Prabhupāda, “Right 
now, here at Yogapīṭha, there are not even enough 
brahmacārīs to play the gongs and ring the bells 
at āratī. How will so many maṭhas be taken care 
of ?” At that time the youth Vinoda-bihārī was 
sitting nearby, listening with full concentration 
to Śrīla Prabhupāda’s hari-kathā. Śrīla 
Prabhupāda pointed to him and said, “Vinoda-
bihārī will manage all the maṭhas and preaching 

centres.” This prediction later came true. By Śrīla 
Prabhupāda’s blessings, Vinoda-bihārī became 
the superintendent of the main Śrī Gauḍīya 
Maṭha and all the branch maṭhas, and managed 
them all with great expertise. Furthermore, 
after Śrīla Prabhupāda’s disappearance from 
this world, Vinoda-bihārī established the Śrī 
Gauḍīya Vedānta Samiti with Gauḍīya Maṭhas and 
preaching centres throughout India and around 
the world and thus preached śuddha-bhakti 
everywhere.

receiving Śrīla Gaura-kiśora dāsa Bābājī mahārāja’s 
darśana and his blessings

In those days, Śrīla Gaura-kiśora dāsa Bābājī 
Mahārāja was renowned throughout Vraja-

maṇḍala, Gauḍa-maṇḍala and Kṣetra-maṇḍala 
as a siddha bābājī. He had appeared in a village 
in East Bengal. After his wife died, he left family 
life and went to Śrī Dhāma Vṛndāvana to perform 
bhagavad-bhajana. There, at Sūrya-kuṇḍa, he 
began to perform sādhana-bhajana adopting 
strict renunciation, and would hear hari-kathā 
in the association of vaiṣṇava-sārvabhauma 
Śrī Jagannātha dāsa Bābājī Mahārāja, a disciple 
of Śrī Madhusūdana dāsa Bābājī. Śrīla Gaura-
kiśora dāsa Bābājī Mahārāja’s renunciation was 
so severe that from time to time, when he felt 
hungry, he would eat mud from Śrī Rādhā-kuṇḍa 
or the Yamunā. As a result, he became blind. Like 
the six Gosvāmīs, he would reside in one place 
for only a few days – Rādhā-kuṇḍa, Śrī Dhāma 
Vṛndāvana, Varsānā, Nandagrāma, Bhāṇḍīravana 
or any of the other places associated with Kṛṣṇa’s 
pastimes. He lamented intensely in feelings 
of great separation from Śrīmatī Rādhikā and 
would sing in a loud voice: Śrīla Gaura-kiśora dāsa Bābājī Mahārāja
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koṭhāya go premamayi rādhe rādhe 

rādhe rādhe go, jaya rādhe rādhe 

Where is She who is full of prema? All glories 

to Śrī Rādhā. 

dekhā diya prāṇa rākha rādhe rādhe 

tomāra kāṅgāla tomāya ḍāke rādhe rādhe

O Rādhā, please give me Your darśana and 

save my life. Your wretched beggar calls out 

to You, “Rādhe! Rādhe!”

rādhe vṛndāvana-vilāsinī rādhe rādhe 

rādhe kānu-manomohinī rādhe rādhe 

O Rādhā, You enjoy pleasure pastimes in the 

forest of Vṛndāvana, wherein You enchant 

the mind of Kṛṣṇa. 

rādhe aṣṭa-sakhīra śiromaṇi rādhe rādhe 

rādhe vṛṣabhānu-nandini rādhe rādhe 

O Rādhā, You are the crest jewel among Your 

eight principal sakhīs. O Rādhā, daughter of 

Vṛṣabhānu Bābā. 

(gosāī) niyama ka’re sadāi ḍāke, rādhe rādhe 

Raghunātha dāsa Gosvāmī always calls out, 

“Rādhe! Rādhe!” 

(gosāī) ekabāra ḍāke keśī-ghāṭe, 

ābāra ḍāke vaṁśī-vaṭe, rādhe rādhe

...sometimes at Keśī-ghāṭa, sometimes at 

Vaṁśī-vaṭa

(gosāī) ekabāra ḍāke nidhuvane, 

ābāra ḍāke kuñjavane, rādhe rādhe

...sometimes in Nidhuvana, sometimes in 

Sevā-kuñja 

(gosāī) ekabāra ḍāke rādhā-kuṇḍe, 

ābāra ḍāke śyāma-kuṇḍe, rādhe rādhe 

...sometimes at Rādhā-kuṇḍa, sometimes at 

Śyāma-kuṇḍa

(gosāī) ekbāra ḍāke kusumavane, 

ābāra ḍāke govardhane, rādhe rādhe 

...sometimes at Kusuma-sarovara, sometimes 

at Girirāja Govardhana

(gosāī) ekabāra ḍāke tālavane, 

ābāra ḍāke tamālavane, rādhe rādhe 

...sometimes in Tālavana, sometimes in 

Tamālvana. 

(gosāī) malina vasana diye gāya, 

vrajera dhūlāya gaḍāgaḍi jāya, rādhe rādhe 

Raghunātha dāsa wears simple cloth that 

appears to be dirty because he is always 

rolling on the earth crying out, “Rādhe! 

Rādhe!”

(gosāī) mukhe rādhā rādhā bale, 

bhāse nayanera jale, rādhe rādhe 

Calling out “Rādhe! Rādhe!” his eyes burst 

with a flood of tears.

(gosāī) vṛndāvane kuli kuli keṅde beḍāya 

rādhā bali’, rādhe rādhe 

He wanders throughout the lanes of 

Vṛndāvana crying out, “Rādhe! Rādhe!”

(gosāī) chāpānna daṇḍa rātri-dine, 

jāne nā rādhā-govinda bine, rādhe rādhe

He knows nothing but Rādhā-Govinda 

throughout the day and night [chāpānna 

daṇḍa equals 56 daṇḍas; 1 daṇḍa equals 

24 minutes]. “Rādhe! Rādhe!”

tārapara cāri daṇḍa śuti’ thāke 

svapne rādhā-govinda dekhe, rādhe rādhe 
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He takes rest for only four daṇḍas [1 hr. 36 

min.]. In his dreams he receives darśana of 

Rādhā-Govinda. “Rādhe! Rādhe!”

When he could no longer tolerate the 
separation from his worshipful deity, Śrīmatī 
Rādhikā, he left Śrī Dhāma Vṛndāvana for Śrī 
Dhāma Navadvīpa. 

According to our Gauḍīya Vaiṣṇava ācāryas, 
it is possible to commit aparādha (offences) 
against Śrī Kṛṣṇa, Śrī Kṛṣṇa’s name and Śrī 
Kṛṣṇa’s abode. Without being free from aparādha, 
one cannot have the genuine mercy of these three 
and obtain vraja-prema, pure love of God in the 
mood of the inhabitants of Vraja. However, Śrī 
Gaura, Śrī Gaura’s name and Śrī Gaura’s abode 
are causelessly merciful, and do not consider 
any offence. With intense eagerness, one can 
easily obtain vraja-prema by chanting the names 
of Śrī Gaura-Nityānanda in Gaura-dhāma. Śrī 
Caitanya-caritāmṛta (Ādi-līlā 8.24, 16, 31) states:

‘kṛṣṇa-nāma’ kare aparādhera vicāra 

kṛṣṇa balile aparādhīra nā haya vikāra

One must consider the effect of offences 

while chanting the Hare Kṛṣṇa mantra. It is 

because of these offences that one does not 

become ecstatic while chanting Hare Kṛṣṇa.

bahu janma kare yadi śravaṇa, kīrtana 

tabhu ta’ nā pāya kṛṣṇa-pade prema-dhana 

If one is infested with the ten offences in the 

chanting of the Hare Kṛṣṇa mahā-mantra, 

despite his endeavour to chant the holy 

name for many births, he will not get the love 

of Godhead that is the ultimate goal of this 

chanting. *

caitanya-nityānande nāhi esaba vicāra 

nāma laite prema dena, bahe aśrudhāra 

But if one only chants with some slight 

faith the holy names of Lord Caitanya and 

Nityānanda, very quickly he is cleansed of all 

offenses. Thus as soon as he chants the Hare 

Kṛṣṇa mahā-mantra, he feels the ecstasy of 

love for God. *

For this very reason, Śrī Jagannātha dāsa 
Bābājī Mahārāja and other eminent Gauḍīya 
Vaiṣṇava mahājanas came from Vṛndāvana and 
performed bhajana in Śrī Gauḍa-bhūmi. Śrīla 
Narottama dāsa Ṭhākura confirms this siddhānta 
in his song Gaurāṅgera Duṭī-pada:

śrī-gauḍa-maṇḍala-bhūmi,   jebā jāne cintāmaṇi, 

tā’ra haya vraja-bhūme vāsa 

gaura prema rasārṇave,   se taraṅge jebā ḍūbe,

se rādhā-mādhava-antaraṅga 

Those people who recognize the land of Śrī 

Gauḍa-maṇḍala as cintāmaṇi, or spiritual 

touchstone, and who reside there with great 

faith, quickly obtain residence in Vraja-

bhūmi. Those who are immersed in the great 
ocean of love of Śacīnandana Śrī Gaurahari 
obtain the loving service of the lotus feet of 
akhila-rasāmṛta-mūrti Śrī Śrī Rādhā-Kṛṣṇa, 
who are the embodiment of all nectarean 
mellows, in Śrī Vṛndāvana. This is the 
supreme secret.

Considering these conclusions, Śrī Gaura-
kiśora dāsa Bābājī Mahārāja began to perform 
bhajana in the town of Kuliyā (presently known as 
Navadvīpa town). Bābājī Mahārāja’s renunciation 
was of an extremely high standard, similar to 
that of Śrīla Raghunātha dāsa Gosvāmī. Eminent 
mahātmās and bhajanānandīs understood that 
their lives became successful simply by having 
his darśana. Jagad-guru nitya-līlā-praviṣṭa Śrīla 
Bhaktisiddhānta Sarasvatī Prabhupāda chose this 
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mahāpuruṣa as his guru. Like Śrīla Lokanātha 
Gosvāmī, Bābājī Mahārāja was fully immersed in 
the divine rapture of bhajana. By this absorption, 
he was able to distance himself from worldly 
entanglements, non-devotional materialists and 
religious hypocrites. Like the six Gosvāmīs, 
he spent twenty-four hours a day immersed in 
bhajana and, like them, he effortlessly maintained 
his life by madhukarī-bhikṣā, begging from 
householders to obtain just enough to survive. 

It must be remembered that at that time, Śrī 
Dhāma Māyāpura, the appearance place of Śrī 
Gaura, had not yet been completely developed. 
Śrīla Bhaktivinoda Ṭhākura was performing 
bhajana in a mood of deep separation, residing 
in a bhajana-kuṭī on the bank of the Gaṅgā 
in Śrī Godrumadvīpa, not far from Śrī Dhāma 
Māyāpura. Śrī Gaura-kiśora dāsa Bābājī Mahārāja 
often crossed the Gaṅgā from the town of Kuliyā 
to meet with Śrīla Bhaktivinoda Ṭhākura, who 

was known as the Seventh Gosvāmī. They would 
always discuss the magnanimous and sweet 
pastimes of Śrī Gaurasundara and Rādhā-Kṛṣṇa. 

On one occasion, Śrīla Bābājī Mahārāja, weary 
of materialistic people, locked himself in the latrine 
of a public dharmaśālā (rest-house) in Kuliyā and 
began to perform bhajana. He found this stinking 
place conducive for bhajana, as he preferred 
the stench of the toilet to the bad association of 
materialists. People wondered where Bābājī had 
gone. After two or three days, the sweeper-woman 
arrived. As she was cleaning the stool underneath 
the latrine, she heard a tender voice filled with 
intense longing, chanting, “Hare Kṛṣṇa, Hare 
Kṛṣṇa, Kṛṣṇa Kṛṣṇa, Hare Hare, Hare Rāma, Hare 
Rāma, Rāma Rāma, Hare Hare.” Glancing upwards, 
she was astonished to see Śrīla Bābājī Mahārāja 
fully absorbed in chanting harināma. He was not 
aware of his body or of the bad smell. 

The sweeper-woman immediately told the 
chairman of the municipality, and the news 
soon reached the ears of the district authorities, 

Śrīla Gaura-kiśora dāsa Bābājī Mahārāja's  
bhajana-kuṭī in Śrī Godrumadvīpa

“ eminent mahātmās 
and bhajanānandīs 

understood that their 
lives became successful 

simply by having his 
darśana. Jagad-guru  

nitya-līlā-praviṣṭa  
Śrīla Bhaktisiddhānta 
sarasvatī Prabhupāda 

chose this mahāpuruṣa  
as his guru.”
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the police superintendent and others. Everyone 
came to Śrīla Bābājī Mahārāja and repeatedly 
requested him to open the door of the latrine 
and come out. “Bābājī Mahārāja,” they pleaded, 
“we have arranged a bhajana-kuṭīra for you on 
the banks of Bhagavatī Gaṅgā. Please stay there 
and perform bhajana.” But Bābājī Mahārāja did 
not pay any attention to their talk and went on 
with his ceaseless chanting of the holy names. To 
the incessant requests of the high officials, Śrīla 
Bābājī Mahārāja only replied in a feeble voice, “I 
am ill and not able to open the door.” The defeated 
officials finally left. 

A short time later, on Śrīla Prabhupāda’s 
instructions, Śrī Vinoda-bihārī Brahmacārī came 
from Māyāpura with Sarojinī-devī, Priyatamā-
devī and Śrī Gaura-govinda Vidyābhūṣaṇa 
(later, tridaṇḍi-svāmī Śrī Śrīmad Bhakti Vilāsa 
Gabhastinemi Mahārāja) to have the darśana 
of Śrīla Bābājī Mahārāja. However, despite their 
repeated requests, Śrīla Bābājī Mahārāja still gave 
the same excuse and would not open the door. 
Śrī Gaura-govinda Prabhu then said in a very 
humble voice, “Bābājī Mahārāja, Śrīla Sarasvatī 
Ṭhākura mercifully accepted us as his disciples. 
We have come here on his instruction in the great 
hope of having your darśana. We will be very 
disheartened if we cannot obtain it.” When he 
heard this, Śrīla Bābājī Mahārāja became happy 
and replied with great affection, “You are the 
object of Sarasvatī Ṭhākura’s grace. Come in.” 
Then he quickly opened the door. 

They saw that he was completely absorbed 
in chanting his harināma on a mālā made of a 
knotted cloth. Śrīla Bābājī Mahārāja observed 
Śrī Vinoda-bihārī Brahmacārī’s extremely 
beautiful youthful form, his sincere desire to 

perform bhajana, his sprouting yukta-vairāgya 
(appropriate renunciation), and above all his 
firm faith in his spiritual master (guru-niṣṭhā). 
Śrīla Bābājī Mahārāja blessed him, saying, “I have 
taken away all disasters and obstacles from your 
life. Fearlessly you should perform bhajana and 
spread the words of Śrīman Mahāprabhu all over 
the world.” Hearing this blessing, Śrī Vinoda-
bihārī’s eyes overflowed with tears. Falling at 
Bābājī Mahārāja’s lotus feet, he took his foot-dust 
on his head. After hearing hari-kathā for some 
time and worshipping Bābājī Mahārāja’s lotus 
feet, they departed for Śrī Māyāpura. 

Years later, when Śrīla Gurupāda-padma told 
us about Śrīla Bābājī Mahārāja’s blessing, he 
became restless like a child and started to cry, 
saying, “By the causeless mercy of Śrīla Bābājī 
Mahārāja, we are today fearlessly preaching 
śuddha-bhakti throughout the world. In the 
course of our preaching, we have met with great 
hardship and countless obstacles, and even our 
lives have been endangered. But by the mercy 
of Śrīla Gaura-kiśora dāsa Bābājī Mahārāja, our 
strength never diminished, and the clouds of 
hardship were quickly dispelled.” Y

“ i have taken away  
all disasters and obstacles  
from your life. Fearlessly  

you should perform bhajana  
and spread the words 

of Śrīman mahāprabhu  
all over the world.”



Part  Two:
A Life of Service
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Leaving home

After Śrī Vinoda-bihārī Brahmacārī received 
harināma initiation from Śrīla Prabhupāda, 

he returned home and began regular studies at 
Daulatpura College. From time to time, however, 
he went to Śrī Dhāma Māyāpura to Śrīla 
Prabhupāda’s lotus feet, where he listened to Śrīla 
Prabhupāda’s powerful hari-kathā with faith and 
full concentration. 

In those days, the college syllabus included 
a study of Śrī Caitanya-caritāmṛta. The teacher 
would try to explain the Bengali and Sanskrit 
verses of Śrī Caitanya-caritāmṛta in class, but he 
could not really fathom the text, with its difficult 
philosophical points and elevated devotional 
sentiments. Although Śrī Vinoda-bihārī was 
just a student, he understood the profound 
and complicated philosophical ideas and high 
devotional sentiments of Śrī Caitanya-caritāmṛta 
and readily explained them so that others could 
also understand. His erudition fascinated the 
other students as well as his teacher.

One day while studying Śrī Caitanya-
caritāmṛta, they were discussing sanātana-śikṣā, 
the teachings of Śrī Caitanya Mahāprabhu to Śrī 
Sanātana Gosvāmī, and read the verse: 

kṛṣṇera svarūpa-vicāra 

      śuna, sanātana

advaya-jñāna-tattva, 

     vraje vrajendra-nandana

Śrī Caitanya-caritāmṛta (Madhya-līlā 20.152)

O Sanātana, please hear about Śrī Kṛṣṇa’s 

svarūpa, His intrinsic form. He is the 

non-dual Absolute Truth, ever existent in 

Vṛndāvana as Nanda Mahārāja’s son. 

The teacher explained this verse according 
to kevalādvaita-vāda. This theory of oneness 
states that the Supreme Truth (parama-tattva) 
is the impersonal, undifferentiated aspect of  
the Absolute (brahma-tattva). This brahma-
tattva is the personification of knowledge 
( jñāna-svarūpa); without variety (nirviśeṣa); 
beyond the spell of illusion (nirañjana);  
without power (niḥśaktik); without attributes or 
qualities (nirguṇa); and without form (nirākāra). 
This is ultimate reality; there is nothing beyond 
this.

He went on to say that parama-tattva is seen 
in the form of Īśvara, or Bhagavān, the Supreme 
Lord endowed with personal attributes, only 
due to the influence of indescribable māyā. The 
living being is also brahma but understands itself 
to be a separate entity due to being covered by 
ignorance. The jīva can only unite with brahma 
or become brahma, when it removes itself from 
ignorance and illusion. Yogīs perceive this 
advaya-jñāna nirviśeṣa-vastu (the supreme 
non-dual, non-variegated substance) as Īśvara or 
Paramātmā, the Supersoul. Bhakti-yogīs see it as 
Bhagavān, the Supreme Person who is endowed 
with all attributes. Brahma is that Truth which is 
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devoid of any material qualities (nirupādhika-
tattva), but Paramātmā and Vrajendra-nandana 
Bhagavān is the Truth endowed with all transcen-
dental qualities (sopādhika-tattva). All three are 
within advaya-jñāna.

When Śrī Vinoda-bihārī heard his teacher’s 
interpretation of this verse, he firmly contradicted 
it with a sharp rebuttal. He explained that this 
understanding is completely imaginary and 
contradictory to the teachings of Śrī Caitanya-
caritāmṛta, the spotless Purāṇa Śrīmad-
Bhāgavatam and Vedānta-sūtra. He then gave 
the following beautiful explanation of the verse 
in Śrī Caitanya-caritāmṛta, with evidence from 
the Vedas, Upaniṣads and Śrīmad-Bhāgavatam. 

Śrī Vinoda-bihārī explained that Śrī Catur-
mukha Brahmā, Nārada, Śāṇḍilya, Parāśara, 
Kṛṣṇa Dvaipāyana Vedavyāsa and other great 
sages are tattva-darśī – they have seen the 
Absolute Truth. They have explained that there 
is only one tattva, or Truth, and that is advaya-
jñāna para-tattva, the non-dual Absolute Truth. 
Although it is non-dual, it is realized in three 
apparently different aspects. Dry jñānīs (empiric 
philosophers) use the process of nirviśeṣa-
jñāna, or impersonal knowledge, to understand 
the Absolute Truth as the impersonal, featureless 
Absolute (nirviśeṣa-brahma). Yogīs realize it as 
the Supersoul within the heart (Paramātmā), and 
pure devotees, by their practice of bhakti-yoga, 
realize that same para-tattva as Vrajendra-
nandana Bhagavān. So the non-dual Absolute is 
realized first as brahma, secondly as Paramātmā 
and finally as Bhagavān. 

He continued explaining that the meaning 
of advaya-jñāna, or non-dual reality, is that 
this Absolute Truth possesses an inconceivable 
potency (acintya-śakti ) by which the impossible 
is made possible (aghaṭana-ghaṭana-paṭīyasī ). 

The supreme, transcendental potency of the 
Absolute Truth is manifest in three aspects: 
the spiritual, internal potency (cit-śakti ), the 
marginal potency ( jīva-śakti ) and the external 
potency (māyā-śakti ). The cit-śakti, by the desire 
of para-tattva Śrī Kṛṣṇa, manifests Vaikuṇṭha, 
Goloka Vṛndāvana, the other spiritual abodes and 
everything within them. The jīva-śakti manifests 
innumerable living entities, and māyā-śakti 
manifests millions upon millions of material 
universes. The living entity, being manifested by 
jīva-śakti, has minute consciousness and can 
be covered by māyā. Śakti (the potency) and 
its transformations, the living entities and the 
material world, all have an eternal relationship 
with the possessor of potency (śaktimān). This 
relationship is inconceivably non-different 
and different (acintya-bhedābheda). That is to 
say, potency, the living entities and matter are 
simultaneously and inconceivably one with 
and different from the Supreme Absolute Truth, 
Vrajendra-nandana Śrī Kṛṣṇa, who is the source 
of all energies. Without Him, neither the living 
entity nor the creation can exist. Thus, Vrajendra-
nandana Śrī Kṛṣṇa is called advaya-jñāna para-
tattva, the non-dual Absolute Truth. 

This Absolute Truth is not formless, powerless, 
without qualities and so on. Devotees anoint 
their eyes of devotion with the salve of prema 
and take darśana of advaya-jñāna para-tattva 
in the form of Vrajendra-nandana. The variety-
less, characterless, formless brahma which the 
dry impersonal jñānīs perceive is only the bodily 
lustre of Vrajendra-nandana Śrī Kṛṣṇa. According 
to Bhagavad-gītā (14.27), the impersonal, 
undifferentiated aspect of the Absolute (which is 
the brahma-tattva of the impersonalists) is not 
itself the ultimate truth because it is dependent 
on Svayam Bhagavān Śrī Kṛṣṇa: 



2 5

P a r t 
t w oH i S   L i f e   A n d   T e A c H i n g SĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī m a d   B h a K t i   P r a j ñ Ā n a   K e Ś a v a   G o s v Ā m ī

brahmaṇo hi pratiṣṭhāham

       amṛtasyāvyayasya ca

śāśvatasya ca dharmasya

       sukhasyaikāntikasya ca

In My form as nirguṇa-saviśeṣa-tattva, I 

have no material characteristics, but I am 

full of spiritual attributes, and I am indeed 

the shelter of brahma, which is the ultimate 

goal of the jñānīs. My svarūpa in the form 

of nirguṇa-saviśeṣa-tattva is the support 

of immortality, imperishability, eternality, 

prema (love of God, which is the nitya-

dharma, or eternal function, of the jīvas) and 

vraja-rasa, the form of complete happiness.

Śrī Vinoda-bihārī elaborated with further 
scriptural references: 

yasya prabhā prabhavato jagad-aṇḍa-koṭi-

      koṭīṣv aśeṣa-vasudhādi vibhūti-bhinnam

tad brahma niṣkalam anantam aśeṣa-bhūtaṁ

      govindam ādi-puruṣaṁ tam ahaṁ bhajāmi

Brahma-saṁhitā (5.40) 

I worship the original Personality, Śrī Govinda. 

The non-differentiated, impersonal brahma 

that has been described by the Upaniṣads has 

originated from the radiance of His limbs. 

That effulgence is distinct from the majestic 

opulence of billions of worlds, such as the 

Earth planet, which comprise the mundane 

realm, and is perceived as the indivisible, 

unlimited, endless principle of truth.

It is important to note that when the scriptures 
mention parama-brahma – the word brahma 
modified with the adjective parama, supreme –  
they are talking about Svayam Bhagavān Vrajendra-
nandana. Therefore, parama-brahma Svayam 
Bhagavān Śrī Kṛṣṇa is superior to brahma. He  

is sarva-śaktimān, the possessor of all potencies, 
and akhila-rasāmṛta-mūrti, the personification 
of all nectarean mellows. This parama-brahma 
Śrī Kṛṣṇa – together with all His eternal associates, 
all the living entities and the material realms – 
is accepted as the non-dual Supreme Absolute 
Truth (advaya-jñāna para-tattva). 

The śakti of Bhagavān is described in the 
Vedas: “parāsya śaktir vividhaiva śrūyate 
svābhāvikī jñāna-bala-kriyā ca – the parā-
śakti, superior energy, is perceivable in different 
forms” (Śvetāśvatara Upaniṣad 6.8).

And in Viṣṇu Purāṇa (6.7.61):

viṣṇu-śaktiḥ parā proktā

       kṣetra-jñākhyā tathā parā

avidyā-karma-saṁjñānyā

       tṛtīyā śaktir iṣyate

Viṣṇu-śakti is of three kinds – parā 

(transcendental), kṣetrajñā (the living entity) 

and avidyā (nescience). Viṣṇu’s parā-śakti 

is called cit-śakti, kṣetrajñā is called jīva-

śakti, and avidyā is māyā-śakti.

This is also confirmed in the Vedānta: “śakti-
śaktimator abhedaḥ – there is no difference 
between the potency (śakti ) and the possessor of 
the potency (śaktimān).”

In this way, Śrī Vinoda-bihārī established that 
Vrajendra-nandana Śyāmasundara is both the 
ultimate and direct manifest form of the advaya-
jñāna para-tattva.

On another occasion, the teacher chose the 
following verse from Śrī Caitanya-caritāmṛta 
(Madhya-līlā 20.108) for the class discussion: 

jīvera ‘svarūpa’ haya—

       kṛṣṇera ‘nitya-dāsa’

kṛṣṇera ‘taṭasthā-śakti’, 

       ‘bhedābheda-prakāśa’
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The living entity’s constitutional position 

is as an eternal servant of Kṛṣṇa. As a 

manifestation of Kṛṣṇa’s marginal energy 

he is simultaneously one with Kṛṣṇa and 

different from Him.

This time, too, the teacher’s explanation was 
contrary to the scriptures. The teacher said that 
the jīva is actually brahma; brahma only appears 
to be the jīva, as a rope falsely appears to be a 
snake or as an oyster shell appears to be ivory. 
He did not accept that the living entities are the 
śakti of brahma or that the living entities and the 
material world are transformation of śakti.

Śrī Vinoda-bihārī Brahmacārī used simple 
examples to explain that it is the nature of the 
jīva to be an eternal servant of Bhagavān, the 
Supreme Lord. According to Bhagavad-gītā 
(15.7): “mamaivāṁśo jīva-loke jīva-bhūtaḥ 
sanātanaḥ – the jīva is a transformation of the 
marginal potency (taṭasthā-śakti ) of sarva-
śaktimān para-brahma, the Supreme Lord who 
possesses all potencies.”

Although one cannot find perfect examples in 
this world to describe transcendental matters, Śrī 
Vinoda-bihārī used two analogies to explain the 
nature of the jīva: the relation of the sun’s rays to 
the sun and the connection of sparks to a blazing 
fire. Śrī Kṛṣṇa is like the sun, and the shimmering 
particles of light in the sun rays can be compared 
to the infinitesimal jīvas. Just as Śrī Kṛṣṇa is 
complete cit-tattva, transcendental reality, so 
the jīvas are minute cit-tattva. Bhagavān is the 
master of māyā and all other potencies (śaktis), 
and the jīvas can come under the control of 
māyā. Bhagavān is the basis of all transcendental 
qualities; He is the actual doer, the enjoyer and 
the transcendental ego, and He possesses these 
qualities in full, whereas the jīva only possesses 

them to a minute degree. The constitution 
(dharma) of the jīva is complete because he has 
a natural relationship with Kṛṣṇa. Hence, even in 
the jīva the idea of being the doer, the enjoyer and 
so forth are eternally innate. Because the jīva has 
forgotten Bhagavān, however, māyā covers his 
pure nature with a subtle and a gross material 
body. It is only by the causeless mercy of a pure 
transcendental guru or of Bhagavān Himself that 
the jīva can adopt the process of bhakti-yoga  
and thus re-establish himself in his true spiritual 
form (svarūpa).

The other example is that of a blazing fire 
and its sparks. Innumerable, minute conscious 
jīvas manifest from the taṭasthā-śakti (marginal 
potency) like uncountable sparks emanating 
from a blazing fire. Taṭasthā-śakti is also known 
as jīva-śakti. Although the jīvas by nature are 
conscious, they are minute and therefore can be 
covered by the deluding material energy, māyā-
śakti. Because of their marginal nature, the jīvas 
are qualified to go either to the spiritual world 
(Vaikuṇṭha) or to the material world. When they 
gain the strength of the spiritual potency, they can 
serve Bhagavān in Vaikuṇṭha. Conversely, when 
they are opposed to Bhagavān, they wander within 
the illusory material world. This is the profound 
purport of this verse. Hearing Śrī Vinoda-bihārī’s 
explanation, which was based on bhakti, everyone 
in his class was struck with wonder. 

One day Śrī Vinoda-bihārī became absorbed 
in contemplating the verses of Śrī Caitanya-
caritāmṛta. He reflected that this human form 
of life is extremely rare. Only human beings 
can obtain bhagavat-tattva, knowledge of the 
Absolute Truth; it is not possible in other forms 
of life, such as birds‚ animals or trees.

It is by the mercy of the Supreme Lord that one 
is fortunate to attain a human body, but there 
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is no certainty when death will come. For this 
reason, before death comes, it is advisable to 
adopt the process of bhakti-yoga to make one’s 
life successful. There is no need for an atheistic 
education. Having received exclusive shelter 
at the lotus feet of the supremely merciful and 
omniscient śrī gurudeva – Śrīla Prabhupāda – 
one’s supreme duty is to perform hari-bhajana.

Thinking like this, Śrī Vinoda-bihārī left 
college without taking his final exam, even though 
he had paid the examination fee. In 1919, he came 
to the lotus feet of Śrī Guru, leaving the loving 
ties of his affectionate mother and completely  
giving up everything related to land and home.

His affectionate mother wept and said, “I knew 
that we would not be able to keep Jonā at home. 
My heart trembled with fear at the astounding 
incidents in his life. He was no ordinary child. 
Seeing Jonā’s astounding courage, his dedication 
to truth and his altruism, I could easily imagine 
his future. Of all my sons, I loved him the most. 
No one can understand how much I loved him. 
When I watched his supra-mundane behaviour 
and character, and saw his companions, I always 
feared he would renounce the material world and 
become a sannyāsī. Whatever he did was good, 
but I cannot stay alive without seeing him.” As she 
spoke, she became beside herself with grief. 

Giving up the illusory affection of his mother 
and family, he arrived at Śrī Gurudeva’s 

lotus feet in Śrī Dhāma Māyāpura. Śrīla 
Prabhupāda was extremely pleased upon seeing 
his firm resolve to perform hari-bhajana. At that 
time, Śrī Gaura-janmotsava (the appearance of  
Śrī Caitanya Mahāprabhu) was approaching and 
the arrangements for the huge Śrī Navadvīpa-
dhāma parikramā were under way. Śrīla 
Prabhupāda appointed his dear servant to be 
responsible for various arrangements for the Śrī 
Dhāma parikramā.

The word ‘Navadvīpa’ means ‘nine islands’. 
Bhagavatī Bhāgīrathī (Gaṅgā) flows in a zigzag 
course through Śrīman Mahāprabhu’s dhāma, 
as if she does not want to leave the dhāma to 
continue on her way. For this reason, Navadvīpa 
is divided into nine parts. Antardvīpa Māyāpura 
is situated in the middle of these islands on the 
east bank of the patita-pāvanī Gaṅgā. Here 
Vrajendra-nandana Śrī Kṛṣṇa appeared as 
Śacīnandana Gaurahari, accepting the inner 

moods and bodily lustre of Śrīmatī Rādhikā. Here, 
also, Śrī Gaurahari performed His transcendental 
childhood and adolescent pastimes until He was 
twenty-four.

receiving dīkṣā and guru-mantra

Śrīla Prabhupāda
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Śrī Dhāma Māyāpura lies in the middle of eight 
other islands with Sīmantadvīpa, Godrumadvīpa 
and Madhyadvīpa on the eastern side of the 
Gaṅgā, and Koladvīpa, Ṛtudvīpa, Jahnudvīpa, 
Modadrumadvīpa and Rudradvīpa on the western 
side. Due to the Gaṅgā’s meandering flow, part 
of Śrī Rudradvīpa is presently situated on her 
western bank and part on her eastern bank. 

After Śrī Caitanya Mahāprabhu’s dis-
appearance, Śrī Nityānanda Prabhu, who is 
non-different from Śrī Baladeva, took Śrīla Jīva 
Gosvāmī on parikramā of these nine islands. 
Some time later, Īśāna Ṭhākura led Śrīnivāsa 
Ācārya on Śrī Dhāma parikramā. Since then, 
Gaurasundara’s dear devotees have been 
performing dhāma-parikramā with great faith. In 
Bhakti-ratnākara, Śrī Narahari Sarkāra Ṭhākura 
has described the parikramā in detail. However, 
for various reasons, in the course of time, the 
performance of Gaura-dhāma parikramā was 
discontinued. By the influence of māyā, even 
the birthplace of Śrī Gaura, Māyāpura-dhāma, 
became covered under the rule of the Muslims, 
who changed the name of Māyāpura to Miyāṁpur 
and destroyed all memories of the dhāma. 

It was the Seventh Gosvāmī, Śrīla Bhaktivinoda 
Ṭhākura, who rediscovered Māyāpura-dhāma. 
Śrīla Bhaktivinoda composed Navadvīpa-
dhāma-māhātmya and Navadvīpa-bhāva-
taraṅga, poetic works glorifying the land of 
Navadvīpa. In addition, he acquired the landlord-
ship of Śrīman Mahāprabhu’s birthplace and in 
a small, straw-thatched temple established deities 
of Gaura-Viṣṇupriyā, Śacī-Jagannātha-Nimāī and 
Pañca-tattva. Thereafter, he entrusted the whole 

Śrīla Bhaktivinoda Ṭhākura (right)
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responsibility of this undertaking to jagad-guru 
Śrīla Bhaktisiddhānta Sarasvatī. From that time, 
Śrīla Prabhupāda started dhāma-parikramā 
again under Śrīla Ṭhākura Bhaktivinoda’s 
guidance. Since then, Śrī Navadvīpa-dhāma 
parikramā has been performed annually with 
great pomp and celebration.

That same year, Śrīla Bhaktisiddhānta 
Sarasvatī Prabhupāda gave dīkṣā initiation to 
Vinoda-bihārī at Yogapīṭha on Śrī Gaura-pūrṇimā 
evening after the completion of the parikramā. 
After the dīkṣā ceremony was over, Vinoda-bihārī 
went to his guru, and at his lotus feet, humbly 
requested the guru-mantra. Until then Śrīla 

Prabhupāda had not given the guru-mantra to 
anyone. When Śrīla Prabhupāda heard Vinoda-
bihārī’s earnest request, he became silent and 
began to reflect. Seeing him silent, the brahmacārī 
again expressed his ardent desire: “Must a 
disciple approach some other guru to receive 
the guru-mantra and instructions on service to 
guru?” Hearing this, Śrīla Prabhupāda smiled, 
and with great affection gave Vinoda-bihārī the 
guru-mantra. After this, Śrīla Prabhupāda started 
to give the guru-mantra to others as well. 

Śrīla Prabhupāda had a transcendental rule 
that when a disciple or anyone offered him 
praṇāma, he would return the greetings by 
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folding his hands and saying, “Dāso ’smi – I am 
your servant.” Seeing such humble behaviour 
on the part of his gurudeva, Śrī Vinoda-
bihārī Brahmacārī always hid while offering 
him praṇāma. Śrīla Prabhupāda had another 
transcendental practice: he always addressed his 
disciples and others using the honorific title for 

‘you’ [which in Bengali is apni ]. But because he 
was so satisfied with Śrī Vinoda-bihārī’s intimate 
service he would use tumi [the most intimate 
way of saying ‘you’ in Bengali] and other loving 
words to address him. There were few among 
Prabhupāda’s disciples who received such 
fortune. 

ideal maṭha life

In the house of his guru, Śrī Vinoda-bihārī 
became absorbed in sādhana-bhajana, 

in studying devotional literature, and in his 
service in the maṭha. Even though he was from 
an educated, respected, upper class family, he 
was completely devoid of pride. His life was an 
example of the same strict renunciation that was 
practised by Śrīla Raghunātha dāsa Gosvāmī. 
For the service of Hari, Guru and Vaiṣṇavas he 
performed even the most insignificant tasks 

in the maṭha with great enthusiasm. In bhakti-
sādhana, it is absolutely essential to perform 
all endeavours for the pleasure of Kṛṣṇa and to 
give up all enjoyment for His satisfaction. His life 
perfectly illustrates these two considerations.

In the early days of the Śrī Caitanya Maṭha, 
the maṭha residents were performing sādhana-
bhajana, but due to lack of funds, they were 
sustaining themselves with great difficulty. At 
that time Śrī Vinoda-bihārī was the manager 
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of the maṭha. One day, there were only two 
hundred grams of rice in the maṭha, so they 
cooked all the rice, prepared leaves from the 
drumstick tree and offered these to Ṭhākurajī. 
There were four brahmacārīs at the time. After 
the offering, the four performed prasāda-sevā. 
Śrīla Prabhupāda was present there and saw 
that the prasāda his disciples were honouring 
consisted of a large amount of sāg (green leaves) 
with only a handful of rice. Furthermore, there 
were not even leaf-plates from which to eat. 
Seeing this, Prabhupāda became very unhappy 
and asked, “Is there no rice in the storeroom?” 
To avoid giving their spiritual master any 

anxiety, they humbly answered, “Gurudeva, we 
are just learning renunciation.” Prabhupāda, 
however, understood everything. 

When Śrī Vinoda-bihārī accepted prasāda, he 
would never comment on whether the vegetables 
or dāl had too much or too little salt, or if it was 
tasty or not. He performed his prasāda-sevā with 
great faith and affection, knowing that mahā-
prasāda is non-different from the Lord Himself. 
While honouring prasāda, he never engaged in 
useless conversation and never criticized anyone 
or took part in any other discussion. Seeing this 
exemplary Vaiṣṇava behaviour, all the maṭha 
residents revered him. 

By the order of Śrī Gurudeva, Śrī vinoda-bihārī defends the 
property of his previous āśrama

After Vinoda-bihārī left home, the estate of 
his former household became unstable. His 

mother’s health began to fail due to separation 
from her dear son, and the condition of the 
property also deteriorated because Vinoda was 
not there to manage things. Śrīla Prabhupāda 
mercifully sent Vinoda-bihārī to his previous 
home for some time to sort out the problems. 
News of his coming home spread everywhere. 
With great expertise he pacified the tenants who 
were uprising and soon everyone began to pay 
rent regularly as before. After everything was 
settled, he took his mother’s permission and 
returned to his guru’s house.

After some time a letter came from Vinoda’s 
home addressed to Śrīla Prabhupāda. Grief-
stricken and longing for her son, his mother 
desperately wanted to see him in her last days, and 
she beseeched Prabhupāda to send Vinoda to her 
quickly. Upon reading the letter, Śrīla Prabhupāda 
called for Vinoda-bihārī and ordered him to go. 

After hearing Śrīla Prabhupāda’s instruction, 
Vinoda returned to his bhajana-kuṭīra and did 
not come out for the whole day. The next day Śrīla 
Prabhupāda summoned a brahmacārī and asked, 
“I told Vinoda-bihārī to go to his home. Did he go 
or not? I have not seen him.”

The brahmacārī answered, “Vinoda-bihārī 
has so far not left. He is staying in his bhajana-
kuṭīra chanting harināma.”

Śrīla Prabhupāda then called for Vinoda-
bihārī and asked, “I told you to go to your home. 
You haven’t left yet?”

Vinoda-bihārī answered, “Prabhu, I have not 
gone home.”

“Why not?” Prabhupāda demanded.
Vinoda-bihārī humbly replied, “My mother 

loves me so much, and that is why I have not 
gone. If on her deathbed she tells me, ‘My son, 
this is my last instruction: return home and take 
care of the household,’ how can I disobey her last 
request? But if I were to do so, then my human 
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birth would become unsuccessful. My guru-sevā, 
my hearing hari-kathā and my sādhana-bhajana 
would all be ruined. Hari-bhajana is the ultimate 
duty in life, which is only possible in human life. 
You have said that human birth is rare. Moreover, 
to meet a sad-guru like you in any human birth 
is extremely rare: ‘sakala janme mātā-pītā sabe 
pāya / kṛṣṇa guru nāhi mile, bhajaha hiyāya.’ 

“You have also said that a person who is 
engaged in sevā to guru and Bhagavān Mukunda 
is not indebted to his parents, ancestors, demigods 
or others. He is freed from all kinds of debts.”

Śrīla Prabhupāda’s eyes filled with tears when 
he heard this, and he did not say another word. 
The brahmacārīs living in the maṭha were amazed 

hospitality

From the beginning, the residents of Śrī 
Caitanya Maṭha had great difficulty 

maintaining themselves and performing guru-
sevā, bhagavat-sevā and all the other services 
required in the maṭha. Now and then they were 
subsisting only on sāg-sabjī, wild greens. In those 
days it was common to sleep on the ground and 
to honour prasāda on leaves instead of metal 
plates. Sometimes they did not even have leaves 
and had to perform prasāda-sevā with great faith 
right on the cement floor. Still, in the face of these 
difficulties, the maṭha residents remained content 
in their devotion to bhajana and sevā. 

One day at noon, in Jyeṣṭhā (May–June), the 
hottest month of the year, two guests, Atula-
candra Bandopādhyāya and Atula-kṛṣṇa Datta, 
came to have darśana of Māyāpura-dhāma. Both 
were highly placed officials in the Indian Railway. 
As they walked in, Vinoda-bihārī Brahmacārī, 
the maṭha manager, was sitting under a jackfruit 
tree, overseeing the affairs of the maṭha property. 

Seeing the guests’ dry lips, he understood their 
condition and sent them to a nearby pond to 
bathe. The maṭha residents had already finished 
their prasāda-sevā, but, by the time the two guests 
returned from their bath, delicious varieties of 
mahā-prasāda were ready and waiting for them. 
With faith they honoured the mahā-prasāda. 
Being greatly satisfied, they lavishly praised the 
service mood of the maṭha residents.

Śrī Vinoda-bihārī Brahmacārī then took the 
guests to have darśana of Śrīla Prabhupāda. They 
were deeply impressed by Prabhupāda’s powerful 
hari-kathā and expressed a desire to contribute 
five rupees a month for maṭha-sevā. When they 
returned home, they did not forget their promise 
and proceeded to send five rupees every month. 
Gradually, they developed such a desire to hear 
hari-kathā that they began to come to the maṭha 
more and more. After some time, Atula-candra 
Bandopādhyāya surrendered to Śrīla Prabhupāda, 
completely renouncing home, wife, sons, family 

“ you have also said that  
a person who is engaged in sevā  
to guru and Bhagavān mukunda  

is not indebted to his parents,  
ancestors, demigods or others.  

he is freed from all kinds  
of debts.”

at Śrī Vinoda-bihārī’s devotion for Śrī Gurudeva 
and for bhajana. 
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After harināma-dīkṣā, Atula-candra became 
Atula-candra Bandopādhyāya Bhakti Sāraṅga. 
He began to raise funds among pious, wealthy 
merchants in Kolkata, Delhi, Mumbai and other 
major cities. Upon hearing his hari-kathā, 
these people would send truckloads of rice, 
dāl, vegetables and so forth for maṭha-sevā. 
In addition, he established preaching centres 
and āśramas in those cities and was also the 
editor of the weekly magazine Gauḍīya. After 
Śrīla Prabhupāda’s disappearance, he accepted 
sannyāsa and his name became Śrī Śrīmad 
Bhakti Sāraṅga Gosvāmī Mahārāja. Until he 
disappeared from this world, he had great faith 
in our most worshipful Gurupāda-padma and 
considered him his close friend. It was Śrīla  
Bhakti Sāraṅga Gosvāmī Mahārāja who decorated 
Śrīla Prabhupāda’s intimate, most beloved Śrīla 
Bhakti Prajñāna Keśava Gosvāmī Mahārāja 
with the title pāṣaṇḍa-gajaika-siṁha. This title 
compares paramārādhya Gurupāda-padma 
with a lion that tears to pieces the elephant-like 
false doctrines of māyāvāda, smārta, sahajiyā 
and other atheistic schools of thought, which 
are opposed to bhakti. He used scriptural proof 
and irrefutable arguments to destroy the view 
of anyone who said anything against Śrīla 
Prabhupāda’s presentation of bhakti. 

The other guest, Atula-kṛṣṇa Dattajī, also 
gave up his government service and came with 
his family to Caitanya Maṭha. After receiving 
harināma-dīkṣā from Śrīla Prabhupāda, he 
began to perform ekāntīka bhajana (exclusive 
worship of the Lord). He compiled Śrī Gauḍīya-
kaṇṭhahāra (The Necklace of the Gauḍīya 
Devotees). This book contains a collection of 
verses from the Vedas, Upaniṣads and other 
śāstras, which establish the philosophical 
conclusions of śuddha-bhakti. 

and all else. This, however, troubled the maṭha 
residents because his monthly donation of five 
rupees covered most of the maṭha expenses. Their 
budget was that tight. How would they manage 
now? Atula-candra told them not to worry.

Śrīmad Atula-candra Bandopādhyāya after sannyāsa 
(Śrīmad Bhakti Sāraṅga Gosvāmī Mahārāja)
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service to the bṛhad-mṛdaṅga

In April 1913, jagad-
guru Śrīla Prabhupāda 

established Bhāgavata Press 
in Sawnagar Lane in 
Kālīghāṭa, Kolkata, and began 
to publish Śrī Caitanya-
caritāmṛta, Bhagavad-gītā 
with the commentary of Śrī 
Cakravartī Ṭhākura, as well 
as other scriptures. After 
Śrīla Bhaktivinoda Ṭhākura 
entered nitya-līlā (eternal 
pastimes), the press was 
brought first to Māyāpura and 
then to Kṛṣṇanagara. There 
Śrīla Prabhupāda began to 
publish Sajjana-toṣaṇī, the 
weekly Gauḍīya and many 
other devotional works. Śrīla 
Prabhupāda observed Śrī 
Vinoda-bihārī’s literary and 
philosophical inclination, 
and in 1922 he appointed 
him manager of the press, as 
well as printer and publisher 
of the Gauḍīya. Śrī Atula- 
candra Bandopādhyāya Bhakti 
Sāraṅga and Śrī Haripada 
Vidyāratna (MA, BL) were 
the editors of the magazine, 
which presented essays and 
so forth filled with correct siddhānta.

Later that year, Śrīla Prabhupāda called 
for his intimate associate Śrī Vinoda-bihārī 
Brahmacārī to come to Śrī Dhāma Māyāpura, 
where he appointed him manager of Caitanya 
Maṭha. From that time, Śrī Vinoda-bihārī took 

An issue of the Gauḍīya

care of the maṭha’s various services, especially 
concentrating on managing the property. 
Yogapīṭha in Śrī Dhāma Māyāpura and ākara-
maṭha-rāja Śrī Caitanya Maṭha, the original 
Gauḍīya Maṭha, began to develop in all respects 
due to his skilful administration. 
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service to Śrī dhāma māyāpura

After the disappearance of Śrī Caitanya 
Mahāprabhu, many places in Māyāpura 

were relocated to Bhagavatī Gaṅgā’s western 
bank due to the river’s changing course. The 
extensive town of Nadiyā (Navadvīpa), which had 
previously been on the east bank, now found 
itself on the high land of Gaṅgā’s western bank, 
and the eastern bank became a deserted, desolate 
place. Due to the influence of time, during the 
reign of the Muslims, all the sacred places of the 
Hindus were destroyed, temples were demolished, 
and the names of the holy places were changed. 
The temples at the birthplaces of Śrī Rāma in 
Ayodhyā and Śrī Kṛṣṇa in Mathurā were razed, 
and mosques were erected on their foundations. 
Their names were changed to Phaijābād and 
Momīnābād. Similarly, the Muslims changed the 
name of Śrīman Mahāprabhu’s birthplace from 
Māyāpura to Miyāṁpur. Later, Śrīla Bhaktivinoda 
Ṭhākura discovered the birthplace of Śrī Gaura 
and Jagannātha Miśra-bhavana, again called it 
Śrī Dhāma Māyāpura. In this way, the name Śrī 

Dhāma Māyāpura once more became known to 
the world. 

Besides changing the name of Śrī Dhāma 
Māyāpura, the Muslims had also made a grave-
yard in the huge courtyard of Candraśekhara-
bhavana, which is very close to Jagannātha  
Miśra-bhavana. Śrī Vinoda-bihārī could not 
tolerate this atrocity, and as Śrī Caitanya Maṭha’s 
manager he acted fearlessly and boldly. One night 
he had all the graves dug up and placed elsewhere. 
On that now vacant land he had large, beautiful 
trees and foliage planted and transformed it into 
a beautiful park enclosed by a protective wall. 
The next morning everyone was astounded at 
what had taken place. The local Muslims reported 
it to the police and filed a court case. High-
ranking police officers and government officials 
inspected the place but could find no trace of the 
graveyard. They saw only an old garden, and as a 
result they could do nothing. For this pious act 
the name of Śrī Vinoda-bihārī Brahmacārī will be 
written in golden letters in the history of India. 

ideal service to the spiritual master

J agad-guru Śrīla Bhaktisiddhānta Sarasvatī 
Prabhupāda was a brilliant Gauḍīya Vaiṣṇava 

ācārya. In a short time he spread Bhagavān’s holy 
name and the flow of pure bhakti, as preached 
and practised by Śrī Caitanya Mahāprabhu, over 
the length and breadth of India, and throughout 
the whole world as well. Fearlessly, he declared 
that a brāhmaṇa is not a brāhmaṇa if he does not 
worship the complete Spiritual Reality (brahma), 
Śrī Kṛṣṇa. One is not a jāti-gosvāmī, temple 
priest, gosvāmī or devotee if he is not performing 
bhajana with body, mind and words like Śrī 

Rūpa and the other six Gosvāmīs, and if he is not 
following the siddhānta of pure bhakti.

Śrīla Sarasvatī Ṭhākura preached that the 
arrangement of society in social orders, or 
varṇas, is based on people’s qualities rather 
than on their family lineage. This is the verdict of 
the Vedas, Upaniṣads, Bhagavad-gītā and other 
scriptures. The following and other verses offer 
irrefutable evidence of this conclusion: 

(a) “cātur-varṇyaṁ mayā sṛṣṭaṁ guṇa-
karma-vibhāgaśaḥ... – the fourfold system  
of social orders was created by Me 
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according to divisions of quality (guṇa) and 
work (karma)” (Bhagavad-gītā 4.13). 
(b) “yasya yal lakṣaṇaṁ proktaṁ puṁso 
varṇābhivyañjakam… – a person should 
be considered to belong to the social order 
whose characteristics he possesses, even 
if he has appeared in a different caste” 
(Śrīmad-Bhāgavatam 7.11.35).

People became very attracted by Śrīla 
Prabhupāda’s fearless preaching of the truth. 
However, so-called brāhmaṇas who were devoid 
of knowledge and civilized behaviour, as well 
as corrupt caste gosvāmīs, became agitated. 
Unable to counteract his arguments, and having 
been repeatedly defeated in debates in religious 
assemblies, they now wanted to kill Śrīla 
Bhaktisiddhānta Sarasvatī Ṭhākura. 

In 1925, as in previous years, the sixteen 
krośa Śrī Navadvīpa-dhāma parikramā was 
held on the occasion of the appearance of 
Śrīman Mahāprabhu. Thousands of devoted 
pilgrims performed parikramā in an enormous 
saṅkīrtana party. Śrīla Prabhupāda went on 
foot in the parikramā while the deities of Śrī Śrī 
Guru-Gaurāṅga and Gāndharvikā-Giridhārī were 
borne on the back of an elephant. At one point, the 
parikramā party gathered in front of the temple 
of Prauḍhāmāyā in Kuliyā (Koladvīpa), and the 
devotees listened to Śrīla Prabhupāda relating the 
glories of Śrī Navadvīpa-dhāma. Just then, the so-
called brāhmaṇas and caste gosvāmīs of Kuliyā-
Navadvīpa attacked them with bricks, stones, 
hot water, soda bottles and other implements. 
The outrageous assault caused pandemonium. 
The pilgrims were running here and there to 
protect their lives, and no one cared for anyone 
else. The violent mob was searching for Śrīla 
Prabhupāda in order to kill him, but Śrī Vinoda-

bihārī Brahmacārī immediately took him to a 
devotee’s house nearby for protection. There, Śrī 
Vinoda-bihārī quickly put on Śrīla Prabhupāda’s 
sannyāsa dress and took his daṇḍa, giving his 
own white clothes to Śrīla Prabhupāda to wear. 
Somehow he sent Śrīla Prabhupāda, undetected, 
to Śrī Dhāma Māyāpura in this ordinary dress. 
Meanwhile, the police arrived. Some time later, 
Śrī Vinoda-bihārī reached Māyāpura safely, still 
dressed as a sannyāsī. 

The corrupt police suppressed news of this 
event, but Ānanda Bāzār, at that time a well-known 
magazine, published an account of the atrocity. 
The educated and respectable people were 
shocked to read and hear about this outrage. All 
the Vaiṣṇavas were amazed at Śrī Vinoda-bihārī 
Brahmacārī’s remarkable guru-niṣṭhā (steadfast 
faith and devotion to the spiritual master), and 
the incident was discussed everywhere. This is 
how Śrī Vinoda-bihārī fearlessly counteracted 
any injustice or atrocity that threatened Śrīla 
Prabhupāda or challenged his views. 

Śrī Vinoda-bihārī’s behaviour in this 
incident calls to mind the guru-sevā of Śrī 
Rāmānujācārya’s dear disciple Śrī Kureśa. The 
Śaivite sampradāya dominated South India. 
When Śrī Rāmānujācārya used scriptural evidence 
to refute their inaccurate siddhānta, evil-minded 
Śaivaites became inflamed. The wicked Śaivite 
king invited Śrī Rāmānujācārya to a philosophical 
debate at Śrī Raṅgam, but this was really a ploy 
to kill him. Kureśa, who was devoted to his guru, 
heard a rumour of the plot. He exchanged his 
white clothes with his gurujī and arrived in the 
town escorted by the king’s soldiers, wearing Śrī 
Rāmānujācārya’s saffron dress and carrying his 
tridaṇḍa. The king and the people assumed that 
Kureśa was Rāmānujācārya. Kureśa stood alone 
against hundreds of learned Śaivites on the other 
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side. A tumultuous debate ensued, in which the 
Śaivites were defeated.

Nevertheless, in accord ance with his plan, the 
king proclaimed Kureśa’s defeat. He removed 
Kureśa’s eyes and then let him go. Kureśa did 
not utter even a single word. Wandering about, 
he reached a village far from that kingdom 
where, by good fortune, Śrī Rāmānujācārya was 
also present with his disciples. An extraordinary 
meeting took place between guru and disciple. 
Kureśa, the guru-sevaka and disciple, threw 
himself at his guru’s lotus feet, and by śrī guru’s 
mercy his eyesight was restored. As he lay in 
the lap of his gurudeva, crying out of love, 
Rāmānuja Ācārya wiped Kureśa’s tears with his 
own outer cloth and with the other hand blessed 
him to be free from fear. This same Kureśa later 
became Śrī Rāmānujācārya’s famous disciple 
Kureśācārya. He was a śruti-dhara (one who 
commits something to memory having heard 
it only once) and an ācārya expert in Śrī 
Rāmānujācārya’s philosophical conclusions of 
bhakti.

Similarly, guru-sevaka Śrī Vinoda-bihārī 
Brahmacārī, foremost among the disciples of 
Śrīla Prabhupāda, later became well-known 
by the name oṁ viṣṇupāda Śrī Śrīmad Bhakti 
Prajñāna Keśava Gosvāmī Mahārāja and 

“ Śrī vinoda-bihārī Brahmacārī, 
foremost among the disciples of 

Śrīla Prabhupāda, later became well-
known by the name oṁ viṣṇupāda 
Śrī Śrīmad Bhakti Prajñāna Keśava 

Gosvāmī mahārāja...”
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preached the words of Śrī Gaurasundara all over 
the world, thus fulfilling Śrīla Prabhupāda’s 
innermost desire (mano-’bhīṣṭa). For such guru-
sevā, Śrī Vinoda-bihārī Brahmacārī’s name will 
be written in gold in the annals of the Sārasvata 
Gauḍīya Vaiṣṇavas.

Some Vaiṣṇavas say that the incident at Kuliyā 
was an excuse for Śrīla Prabhupāda to bestow 
upon his dear disciple the tridaṇḍa-sannyāsa 
dress, even though his formal sannyāsa cer-
emony was held later in Kaṭvā, after Śrīla 
Prabhupāda’s disappearance.

In March 1928, during Śrī Gaura-janmotsava, 
the 34th yearly session of the Śrī Navadvīpa-
dhāma Pracāriṇī Sabhā (a devotional assembly) 
was held, with Śrīla Bhaktisiddhānta Sarasvatī 
Prabhupāda as the chairman. Selected people  
were praised in this meeting for their different 
services in Śrī Maṭha, their preaching of 
bhakti and other tasks. At this meeting, 
Śrī Vinoda-bihārī Brahmacārī was honoured for 

protecting the property of Śrīman Mahāprabhu, 
for the all-round development of Śrī Caitanya 
Maṭha, for his tireless hard work and endeavour, 
and for his intimate service in fulfilling Śrīla 
Prabhupāda’s innermost desire. 

As manager of Śrī Caitanya Maṭha, Śrī Vinoda-
bihārī Brahmacārī had two horses of excellent 
breed that he used to ride while managing the 
land. At that time he used to live in great pomp 
just for the sake of his service to the maṭha. In 
the midst of his devotional practices, he was 
also linked to many social welfare organizations. 
He was a member of the Nadiyā District Board, 
the Education and Finance Committee, the 
Kṛṣṇanagara Local Board, and the Union Board 
and Bench Court, and he was also the chairman 
of the Ṭhākura Bhaktivinoda Institute. He gave 
advice on various matters to the Divisional 
Commissioner, the District Judge and other highly 
posted persons. Everyone, from the highest to the 
lowest, had special respect for him.

a special contribution to the establishment 
of Bāgbāzār Gauḍīya maṭha

Śrīla Prabhupāda Sarasvatī Ṭhākura 
established Bāgbāzār Gauḍīya Maṭha 

and the foundation of the temple in the city  
of Kolkata on 26 September 1928. Śrī Jagad-
bandhu, a wealthy patron of Kolkata, donated 
the land and later also met all the expenses of the 
devotees’ quarters, the temple room, the assembly 
hall and so forth.

Śrī Jagad-bandhu was originally a resident of 
the village of Vānarīpāḍā in the Variśāla district  
of East Bengal. Later he started a business in 
Kolkata and became very wealthy. He used to 
live in Bāgbāzār on the bank of the Gaṅgā in a 
gorgeous, palatial house. Once, in their guru-

sevā, Śrī Vinoda-bihārī Brahmacārī and his 
godbrother Mukunda-vinoda Bābājī Mahārāja 
were begging for alms (performing bhikṣā) 
and preaching in that area when they arrived 
at Śrī Jagad-bandhu’s home. ‘The house of Śrī 
Jagad-bandhu dāsa of Variśāla’ was written 
on the entrance door. Vinoda-bihārī suddenly 
remembered that the man was a subject of his 
family’s protectorate. He told the gatekeeper to 
say that Vinoda-bihārī from Vānarīpāḍā wanted 
to see Śrī Jagad-bandhu dāsa. 

When Jagad-bandhujī heard this, he 
immediately ran barefoot to meet Vinoda-bihārī. 
Recognizing the brahmacārī as his landlord, he 



3 9

P a r t 
t w oH i S   L i f e   A n d   T e A c H i n g SĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī m a d   B h a K t i   P r a j ñ Ā n a   K e Ś a v a   G o s v Ā m ī

knelt down and offered praṇāma. With great 
respect, he honoured his guests by offering them 
high seats. Listening to their bhagavat-kathā, he 
became very pleased, and his faith increased even 
more when he heard that Vinoda-bihārī had now 
left home and was engaged in various kinds of 
services to jagad-guru Śrīla Prabhupāda. Jagad-
bandhujī then expressed a desire to perform any 
kind of sevā to the maṭha. He had previously 
resolved to donate land to Śrī Gauḍīya Maṭha but 
now, having heard Śrī Vinoda-bihārī’s hari-kathā, 
he said, “Is it right for one person to give a plate 

and someone else to serve food on it? That will not 
do. I shall carry the entire financial responsibility 
for the construction of both the maṭha and the 
temple.” And so it happened. In 1930, Śrī Śrī 
Gaura-Rādhā-Vinodānandajī were installed 
in Their enormous temple with harināma-
saṅkīrtana and much pomp and grandeur. 
That is how the great endeavour of Śrī Vinoda-
bihārī, a supremely renounced servant who was 
completely dedicated to the lotus feet of his guru, 
became the root cause of the establishment of the 
Bāgbāzār Śrī Gauḍīya Maṭha.

Śrī Gauḍīya Maṭha, Bāgbāzār, Kolkata
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a vedāntic explanation of the word paramānanda – supreme bliss

to open the door. At that time, Śrīla Prabhupāda 
himself will open the door of his bhajana-kuṭī for 
him. Paramānanda Prabhu is exceptionally expert 
in constructing temples and maṭhas, in operating 
the printing press, and in all aspects of running 
a maṭha. He cannot stay alive without serving 
Prabhupāda. It is not possible to perform service 
to Śrī Śrī Guru-Gaurāṅga without the mercy of 
Śrī Paramānanda Prabhu, who has such exclusive 
guru-niṣṭhā. All glories to Śrī Paramānanda 
Prabhu! 

prasīda paramānanda

         prasīda parameśvara

ādhi-vyādhi-bhujaṅgena

         daṣṭaṁ mām uddhara prabho

Gopāla-tāpanī Upaniṣad 
(1.45)

Every year on the occasion of Śrī Gaura-
janmotsava, a session of Śrī Dhāma  

Pracāriṇī Sabhā was held at Śrī Māyāpura Yoga-
pīṭha. During these meetings, Śrīla Prabhupāda 
would request the maṭha residents to praise and 
glorify each other. In 1929, Śrīla Prabhupāda 
ordered Śrī Vinoda-bihārī Brahmacārī to glorify 
Śrī Paramānanda Brahmacārī Vidyāratna. Śrī 
Paramānanda Brahmacārī, an intimate and one-
pointed servant of Śrīla Prabhupāda, was a close 
friend of Śrī Vinoda-bihārījī. They lived together, 
eating, drinking, sleeping and performing sevā 
for Śrīla Prabhupāda.

Śrī Vinoda-bihārī stood up and first offered 
praise to his guru, saying:

mūkhaṁ karoti vācālaṁ

         paṅguṁ laṅghayate girim

yat-kṛpā tam ahaṁ vande

         paramānanda-mādhavam

I worship Mādhava, the embodiment of 

supreme bliss (paramānanda), whose mercy 

turns the dumb into eloquent speakers and 

enables the lame to cross mountains.

Śrī Vinoda-bihārījī then began to describe all 
the good qualities of Paramānanda Prabhu. “The 
single-minded guru-sevā of Śrī Paramānanda 
Prabhu is the ideal for guru-sevakas. He is always 
with Śrīla Prabhupāda like a shadow, performing 
tasks such as cooking, washing his cloth, 
managing travel arrangements and massaging 
Prabhupāda’s feet at bedtime. Sometimes 
Paramānanda Prabhu returns to the maṭha late, 
when Śrīla Prabhupāda is taking rest. But even 
if it is midnight he will knock on the door and 
call, ‘Prabhupāda! Prabhupāda!’ for Prabhupāda 

Śrī Paramānanda Prabhu
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Have mercy upon me, Paramānanda! Have 

mercy upon me, Parameśvara! I am bitten 

by the serpent of material miseries. Prabhu, 

please deliver me.

“In Vedānta, the concept of cultivation 
of paramānanda, or supreme bliss, is also 
mentioned: ānandamayo ’bhyāsāt (Brahma-
sūtra 1.1.12). The deep meaning of practising 
paramānanda is to engage completely and 
constantly in the pursuit of the personification of 
paramānanda, Vrajendra-nandana Śrī Kṛṣṇa, with 
one’s body, mind and words. Śrīla Rūpa Gosvāmī, 
who established the mission to fulfil Śrī Caitanya 
Mahāprabhu’s innermost desire, has instructed us 
how to cultivate this paramānanda. ‘Ānukūlyena 
kṛṣṇānuśīlanaṁ bhaktir uttamā – uttama-bhakti 
is the favourable and uninterrupted cultivation 
of service for Kṛṣṇa’s pleasure with body, mind 
and words.’ Unless we cultivate paramānanda 
favourably – that is, unless we practise the 
process of uttama-bhakti – we will not obtain 
paramānanda. Therefore, in the conclusion of 
the Brahma-sūtra it is said, anāvṛttiḥ śabdād 
anāvṛttiḥ śabdāt. Here, the word śabda refers to 
śabda-brahma, transcendental sound vibration. 
The name of Śrī Kṛṣṇa, the personification 
of paramānanda, is that very transcendental 
śabda-brahma:

nāma cintāmaṇiḥ kṛṣṇaś-

         caitanya-rasa-vigrahaḥ

pūrṇaḥ śuddho nitya-mukto

         ’bhinnatvān nāma-nāminoḥ

“This means, ‘The transcendentally blissful 
name of Kṛṣṇa is a wish-fulfilling gem, which 
bestows all spiritual desires. Because the name 
of Kṛṣṇa and Kṛṣṇa Himself are non-different, it 
is the personification of transcendental rasa, it 

is complete, it is beyond māyā and it is eternal.’ 
[Bhakti-rasāmṛta-sindhu, 1.2.231]

“Furthermore, in the Taittirīya Upaniṣad 
(2.7) it is said, ‘raso vai saḥ, rasaṁ hyevāyaṁ 
labdhvānandī bhavati, ko hyevanyāt kaḥ 
prāṇyāt, yadeṣa ākāśa ānando na syāt, eṣa 
hyevānandayāti – The supremely blissful 
(paramānanda) Supreme Absolute Truth is the 
personification of rasa (transcendental mellows). 
The living entity experiences paramānanda by 
obtaining this personification of rasa. If this 
Absolute Truth, the personification of supreme 
bliss, did not exist, then who could remain alive? 
Who would endeavour to protect his life? Hence, 
brahma, the personification of paramānanda 
filled with rasa, gives ānanda (bliss) to everyone.’

“We also see this established in Catur-
veda-śikhā : ‘naivete jāyante naiteṣām ajñāna-
bandho na muktiḥ sarva eṣa hyete pūrṇā 
ajarā amṛtāḥ paramāḥ paramānanda iti – The 
name of Bhagavān (which is śabda-brahma), 
Bhagavān Himself and all His incarnations 
are not conditioned like the jīvas, nor do 
They take birth like them. They are complete, 
unchanging, immortal and the personification of 
paramānanda, supreme bliss.’

“Only by cultivating this paramānanda rasa-
svarūpa śabda-brahma, that is to say, only by 
performing saṅkīrtana of the name of Bhagavān, 
can one stop our rebirth forever. The meaning 
of the word anāvṛtti [from the sūtra anāvṛttiḥ 
śabdād ] is ‘prevention of rebirth in this material 
world’.

“The pūrva-pakṣa‚ or first objection, to 
this statement is as follows: ‘The meaning of 
paramānanda (highest bliss) is only bhāva, 
or sentiment, so how is it possible for this 
paramānanda to have shape or form?’ Therefore 
the sūtra, arūpavadeva tat-pradhānatvāt in 
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Brahma-sūtra, is cited. Parama-puruṣa (the 
Supreme Person), parama-tattva (the Supreme 
Absolute Truth), or brahma, is na-rūpavat ; 
in other words, ‘not like a form’. He does not 
take form. The Supreme Truth is Himself 
form, and it is possible to have His darśana. 
Therefore the next sūtra says, ‘api saṁrādhane 
pratyakṣānumānābhyām – through worship 
one can certainly have darśana both in the heart 
and directly of the Supreme Truth.’

“In the Śrutis and Vedānta-sūtra this 
paramānanda-puruṣa, or the supremely blissful 
Person, is called ānandaṁ brahma, the blissful 
brahma. Ānanda (bliss) is a synonym of prīti  
(love and affection). All jīvas are actually striving  
to attain paramānanda. One who desires 
liberation will search for liberation (mokṣa), 
thinking that to be paramānanda, the supreme 
bliss. Hedonists run after enjoyment of the 
senses, considering that to be ānanda. The 
devotees strive for sevā to Kṛṣṇa, accepting that 
as paramānanda. In other words, everyone is 
simply searching for paramānanda. However, 
bhagavad-bhakti is the only personification of 
paramānanda, and therefore it is only through 
bhakti that one can reach paramānanda-
svarūpa Vrajendra-nandana Śrī Kṛṣṇa, who is the 
personification of supreme bliss.” 

The audience was fascinated by Śrī Vinoda-
bihārī’s lecture. Śrīla Prabhupāda was especially 
pleased with his Vedāntic deliberations and gave 
Śrī Vinoda-bihārī Brahmacārī all his books 
on Vedānta. “Study this literature with full 
concentration,” he said. “I have not seen such 
taste for Vedānta in anyone else. General people 
say that the term Vedānta refers to nirviśeṣa-
jñāna (impersonalism), but Vedānta is really 
bhakti literature. You should stress this in your 
preaching and preach from it.”

After accepting tridaṇḍa-sannyāsa, Śrī 
Vinoda-bihārī thoroughly fulfilled this innermost 
desire of Śrīla Prabhupāda. Establishing Śrī 
Gauḍīya Vedānta Samiti, he bestowed the dress 
of tridaṇḍa-sannyāsa on qualified members of 
the Samiti and added the title ‘Bhaktivedānta’ to 
the names of initiates such as Vāmana, Nārāyaṇa, 
Trivikrama and others. He always preached 
śuddha-bhakti, the main subject of the Vedānta, 
and instructed others to do the same. This is the 
unique distinction of his life.

“ he always preached śuddha-
bhakti, the main subject of the 
vedānta, and instructed others 

to do the same. this is the unique 
distinction of his life.”
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In April 1931, Śrīla Prabhupāda established the 
Ṭhākura Bhaktivinoda Institute in Śrī Dhāma 

Māyāpura for education in transcendental subject 
matters. Śrīla Prabhupāda was the chairman of the 
managing committee of the school, Śrīmad Bhakti 
Pradīpa Tīrtha Mahārāja was the headmaster, and 
among the other members of the committee, Śrī 
Vinoda-bihārī Brahmacārī was appointed the 
director. Śrī Vinoda-bihārī changed the standards 
that were established by the Englishmen. He 
announced that the school would have breaks on 
Pañcamī and Ekādaśī instead of Sundays, and a 
half-day vacation on Caturthī and Daśamī instead 
of Saturday. Ekādaśī was chosen because it is the 
day of Mādhava (mādhava-tithi ) the mother of 
pure devotion. Pañcamī-tithi is the appearance 

day (tithi ) of Śuddhā-sarasvatī, the goddess of 
learning, and also of Śrīla Sarasvatī Prabhupāda. 
Previously the holiday was on Sundays, due to 
worship in the churches. In addition, he also 
established holidays on the different appearance 
and disappearance days of distinctive Vaiṣṇava 
ācāryas. Religious teaching was compulsory in 
this school. Students who failed the exams in the 
religious subjects were not allowed to enter the 
next grade, even if they had passed the exams in 
all the other subjects. Śrī Vinoda-bihārī defended 
his emphasis on religious ethics with the argument 
that the welfare of society is not possible through 
atheistic education. For this work he received 
special commendation and praise from the 
Navadvīpa-dhāma Pracāriṇī Sabhā.

Śrī vinoda-bihārī and the Ṭhākura Bhaktivinoda institute

Ṭhākura Bhaktivinoda Insitute
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the title ‘Kṛtiratna’

In 1932, at the 38th annual session of  
the Śrī Navadvīpa-dhāma Pracāriṇī Sabhā, 

the chairman, Śrīla Prabhupāda, bestowed the 
title ‘Kṛtiratna’ (meaning, ‘whose every act and 
accomplishment is a jewel’) on Śrī Vinoda-bihārī 
Brahmacārī. Kṛtiratna indicates bhakti and the 
title was an embodiment of a blessing from Śrī 
Gaura. The letter of blessing read as follows:

śrī śrī māyāpura-candro vijayatetamām

śrī śrī navadvīpa-dhāma pracāriṇyāḥ sabhāyāḥ

śrī śrī gaurāśīrvād-patram

śrī-mahāprabhu-sevārthaṁ

      śrī-dhāmni-bhūmi rakṣakaḥ

prajāpālanadakṣo yaḥ

      śrī-caitanya-maṭhāśritaḥ

śrī-vinoda-vihāyārkhya

      brahmacāri-varāya ca

prabhupādāntaraṅgāya

      sarva-sad-guṇa-śāline

dhāma-pracāriṇī-saṁsat-

      sabhyaistamai pradīyate

‘kṛtiratna’ iti khyātum

      upādhi-bhūṣaṇaṁ mudā

gaṅgā-pūrva-taṭastha-śrī-

      navadvīpa-sthale pare

śrī-māyāpura-dhāmastha-

      yoga-pīṭha-mahattame

guṇeṣu vā suśubhrāṁśu-

      śakābde ’smin śubhāśraye

phālguṇa-pūrṇimāyāṁ śrī-

      gaurāvirbhāva-vāsare

(Signed) Śrī Bhaktisiddhānta Sarasvatī,
Chairman

Śrī Vinoda-bihārī Brahmacārī, the servitor 

of the Śrī Caitanya Maṭha, has protected the 

land of Śrī Dhāma Māyāpura for the service 

of Śrī Caitanya Mahāprabhu, and is expert 

in protecting his dependants in every way. 

He is Śrīla Prabhupāda’s intimate servant 

and is adorned with all the good qualities 

of a Vaiṣṇava. At the auspicious time of 

the appearance of Śrī Gaura on Phālguna-

pūrṇimā, in 1853 Śakābda Era, the eminent 

members of the Śrī Dhāma Pracāriṇī Sabhā 

have joyfully decorated him with the title 

‘Kṛtiratna’ at Yogapīṭha, the topmost place 

of Śrī Māyāpura-dhāma in Śrī Navadvīpa, 

situated on the eastern bank of the Gaṅgā.

serving the Lord through court proceedings

Once Śrī Vinoda-bihārī Brahmacārī attended 
a religious assembly in Kṛṣṇanagara, at 

which attorneys, barristers, a retired judge and 
other eminent learned and respected people 
were present. Many of them gave sincere and 
thoughtful speeches, and one in particular spoke 
with great humility and regret. “I have uselessly 
wasted my whole life in court proceedings,” he 
began. “My birth has gone in vain because I have 

not performed hari-bhajana, the worship of Lord 
Hari. Human life can become successful only 
through hari-bhakti, but I have distanced myself 
from it. Now in old age my senses are becoming 
weak, and there is no certainty when death will 
come. I don’t understand what to do now.” 
Speaking in this way he prayed at the lotus feet 
of the Vaiṣṇavas and Bhagavān for bhagavad-
bhakti.
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At the end of the meeting the respected 
chairman asked Śrī Vinoda-bihārī Brahmacārī 
Kṛtiratna Prabhu if he would please say some-
thing. He stood up and began to speak simply and 
naturally, but with very powerful language. “The 
hidden purport of all the 
scriptures is devotion to 
the Supreme Lord. Of 
all forms of bhagavad-
bhakti, the bhakti that 
is imbued with prema 
(prema-mayī bhakti ), as  
seen in the associates of Vrajendra-nandana Śrī 
Kṛṣṇa in Vraja, is topmost. Therefore Vaiṣṇava 
ācārya Śrī Cakravartī Ṭhākura has said:

ārādhyo bhagavān vrajeśa-tanaya-

       stad-dhāma vṛndāvanaṁ 

ramyā kācid upāsanā vraja-vadhū-

       vargeṇa yā kalpitā 

śrīmad-bhāgavataṁ pramāṇam amalaṁ

       premā pumartho mahān 

śrī-caitanya-mahāprabhor matam idaṁ

       tatrādaro naḥ paraḥ 

Vrajendra-nandana Śrī Kṛṣṇa is the supreme 

worshipful deity. Śrī Vṛndāvana-dhāma is as 

worshipful as Kṛṣṇa, because it is the place 

of His pastimes. Among all forms of worship, 

the gopīs’ worship of Kṛṣṇa is supreme. 

Śrīmad-Bhāgavatam offers the supreme, 

flawless evidence of this truth. This is the 

teaching of Śrī Caitanya Mahāprabhu.

“In the śāstras there are also examples of court 
proceedings. I think that the performance of court 
proceedings is the best sādhana in hari-bhakti. 
Besides, court proceedings are actually hari-
bhakti; it is just that people do not understand 
how to perform them. For those unfortunate 

souls, the opportunity to attain bhagavad-bhakti 
is very remote. 

“We are in the party of the most worshipful 
Śrīmatī Rādhikā, and our special service is to 
arrange for Her meeting with Kṛṣṇa. On one 

occasion, Śrī Kṛṣṇa went 
to meet with Candrāvalī 
in her kuñja. Rādhā’s 
sakhīs made up some 
excuse to extricate Him  
from there, and they 
brought Him to Śrī 

Rādhā’s kuñja at Śrī Rādhā-kuṇḍa. There, in 
front of Kuñjeśvarī Śrīmatī Rādhikā He was made 
to write, ‘I am the servant of Rādhājī. I will never 
leave Rādhājī and go elsewhere.’ Then He had to 
sign this declaration. A few days later, though, Śrī 
Kṛṣṇa, compelled by His nature, neglected this 
plea and again went to Candrāvalī’s kuñja. Rādhā’s 
sakhīs, seeing that Śrī Kṛṣṇa was so opposed to Śrī 
Vṛndāvaneśvarī Rādhikā, filed a court case against 
Him. Kṛṣṇa was not present at the proceedings, 
and Rādhājī’s sakhīs, winning the case, issued a 
court decree with which He was bound to comply. 
By means of a warrant they arranged His sweet 
meeting with Śrīmatī Rādhikā.”

The lawyers, the judge and all the other 
people were taken aback with Śrī Kṛtiratna 
Prabhu’s speech, which was filled with scriptural 
conclusions. His philosophical lecture left a deep 
impression in everyone’s heart and made them 
realize that the most important achievement in 
the human form of life is to attain the service of 
Śrī Śrī Rādhā-Govinda, and nothing else. He then 
explained that a higher birth, beauty, education, 
wealth, etc., are not required for śrī kṛṣṇa-
bhajana. On the contrary, kṛṣṇa-bhajana is the 
right of every human being. Thus, it is essential 
for all of us to perform hari-bhajana.

“ we are in the party of the most 
worshipful Śrīmatī rādhikā, and 

our special service is to arrange for 
her meeting with Kṛṣṇa.”
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ideal vaiṣṇava life

Even though Śrī Vinoda-bihārī Brahmacārī 
was from an educated and respected family 

of landowners, he did not feel any pride. In his 
maṭha life he was tolerant, liberal and soft-
spoken, and he would always help the poor and 
distressed. The vow and purpose of his life was: 
“bhāla nā khāibe āra bhāla nā paribe … vraje 
rādhā-kṛṣṇa sevā mānase karibe – do not eat 
rich foods and do not dress opulently. … rather, 
always serve Rādhā and Kṛṣṇa in Vṛndāvana 
within your mind” (Śrī Caitanya-caritāmṛta, 
Antya-līlā 6.236, 237). 

Śrī Kṛtiratna Prabhu’s sādhana was to do 
anything to please Kṛṣṇa and to give up all kinds 

of enjoyment for himself. With great love he 
honoured whatever deity mahā-prasāda was 
served. He never had the desire to eat anything 
delicious and throughout his life he never 
complained if there was too little salt in the 
mahā-prasāda or if it was not tasty. When he was 
the manager of Caitanya Maṭha in the early days, 
he and the other brahmacārīs were living and 
performing their sādhana-bhajana with great 
difficulty because of the maṭha’s impoverished 
condition. Nonetheless, they were completely 
satisfied with such a life, and their dealings with 
each other were very affectionate. 

First meeting with pūjyapāda Śrīdhara mahārāja

Once after Navadvīpa parikramā, I [the 
author] and a few brahmacārīs went to 

Śrī Caitanya Sārasvata Maṭha in Koleragañja 
(Navadvīpa) to have darśana of parama-
pūjyapāda parivrājakācārya-varya Śrīmad 
Bhakti Rakṣaka Śrīdhara Gosvāmī Mahārāja1. We 
will never forget his description of his first sight 
of paramārādhya Śrīla Gurudeva:

“While I was a student in the last year of law 
school, I went to take darśana of Māyāpura. 
First, I took darśana of the deities in the temple 
at Yogapīṭha, and then Śrīvāsa-aṅgana, Advaita-
bhavana, Gadādhara-bhavana and other places. 
While I was taking darśana at ākara-maṭha-rāja 
Śrī Caitanya Maṭha, I witnessed an astonishing 
scene. A beautiful young brahmacārī in a very 
nice white dhotī and kurtā was sitting on a chair 
beneath a jackfruit tree. He was resting his legs 
on a table in front of him, the left leg on top of 
the right, and was slowly swinging on the chair. 

1  Editor: see Appendix page 391

The jack-fruit tree, close to Śrīla Prabhupāda’s bhajana-
kuṭīra, under which Śrī Vinoda-bihārī was sitting taking 
care of the management and instructing the devotees.
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Both his eyes were closed and it seemed that he 
was immersed in deep thought. Various residents 
of the maṭha were coming before him. All of  
them – whether young or old, wearing white or 
saffron – bowed their heads to the ground and 
offered praṇāma to that brahmacārī with great 
respect, and then went on with their service. At one 
point, a well-built, grave sannyāsī came, offered 
his praṇāma and stood in front of him. Hearing 
some noise, the brahmacārī opened his eyes, sat 
up and looked at the sannyāsī. The sannyāsī  
asked something with great humility, the 
brahmacārī gave some answer and then the 
sannyāsī again paid his praṇāma and went away.”

Pūjyapāda Śrīdhara Mahārāja continued, “I 
watched all this very attentively, and wondered, 
‘Everyone is respectfully paying praṇāma to 
this young man and even important sannyāsīs 
come to get advice and instructions from him. 
Who is he?’ I asked a maṭha resident standing 
nearby about this exceptional brahmacārī. He 

told me that his name was Śrī Vinoda-bihārī 
Brahmacārī Kṛtiratna, and that he was the maṭha 
manager. The man said, ‘He is the foremost 
among the intimate servants of Śrīla Prabhupāda. 
Although he appears common, he is actually 
deeply philosophical and learned in bhakti-
siddhānta. He has contributed much towards the 
development of Śrī Caitanya Maṭha, Yogapīṭha 
and Śrī Dhāma Māyāpura, and is prominent on 
the managing committee of the Bhaktivinoda 
Institute.’ I became amazed hearing this. 

“Shortly thereafter, I went to have darśana 
of Śrīla Prabhupāda. I was completely overcome 
by his grave personality and powerful speech. 
At that time I vowed that now I would also 
leave the perishable world and perform hari-
bhajana, because without it, life is useless. Śrīla 
Prabhupāda recited one verse from the Śrīmad-
Bhāgavatam (11.9.29) that made an indelible 
imprint in my heart:

labdhvā su-durlabham idaṁ bahu-sambhavānte

     mānuṣyam artha-dam anityam apīha dhīraḥ

tūrṇaṁ yateta na pated anu-mṛtyu yāvan

     niḥśreyasāya viṣayaḥ khalu sarvataḥ syāt

“This means, ‘The human birth is extremely 
rare and is only obtained after many births. But 
although this birth is temporary, it can give the 
highest benefit. Therefore an intelligent person 
does not delay even for a moment to endeavour 
for the ultimate auspiciousness before death.’ 

“After that I returned to my home, but very 
soon I gave up household life forever and came 
to Prabhupāda’s lotus feet. As a maṭhavāsī, I 
had great affection for and friendship with Śrī 
Vinoda-bihārī Brahmacārī. We used to discuss 
Vedāntic siddhānta and the deep concepts of 
bhakti, and with faith everyone would listen to 
our discussions.”

Pūjyapāda Śrīdhara Mahārāja
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Prabhupāda’s opinion of an ideal guru-sevaka

Śrī Vinoda-bihārī Brahmacārī was sole 
manager of the maṭha properties. For the 

service of the maṭha he would have go to the civil 
court from time to time to meet with high officials, 
and he appeared to live an extravagant lifestyle. 
Seeing the externals, some uninformed maṭha 
residents concluded that Śrī Vinoda-bihārī did 
not have any special feeling for bhakti and was 
only expert in material matters. They assumed 
that he could not have time to follow the different 
limbs of bhakti, because he was well-known in the 
community at large as he was always engrossed in 
mundane affairs such as overseeing the tenants 
and going to the court. The issue did not stop at 
the maṭha in Māyāpura; some brahmacārīs in the 
Delhi Gauḍīya Maṭha wrote Śrīla Prabhupāda an 
extensive letter about Śrī Vinoda-bihārī. 

When Śrīla Prabhupāda received this letter, 
he became very displeased. He wrote back, 
forcefully defending Vinoda-bihārī, saying that 
Vinoda-bihārī was an extraordinary and ideal 
Vaiṣṇava with exceptional guru-niṣṭhā. “He is 
fully learned in the difficult siddhānta of bhakti,” 
Śrīla Prabhupāda told the brahmacārīs, “and, in 
particular, he has penetrated the deep concepts of 
Vedānta. He is extremely enthusiastic to perform 
bhajana, he is exclusively endeavouring to please 
Śrī Hari, Guru and the Vaiṣṇavas, and he has 
captured the mood of renunciation. Furthermore, 
he is affectionate and compassionate, and on top 
of that, he is a competent leader with excellent 
organizational and managerial capabilities. Those 
who do not consider Vinoda to be a Vaiṣṇava 
are themselves not Vaiṣṇavas at all. No one can 
prevent the inevitable destruction of those who 
offend Vaiṣṇavas because they do not understand 
their inner heart.”

Śrīpāda Narottamānanda Brahmacārī was one 
of the prominent sevakas in the Delhi Gauḍīya 
Maṭha at that time. He was a famous speaker 
of Śrīmad-Bhāgavatam and had deep faith in 
Śrīla Prabhupāda. By good fortune he read Śrīla 
Prabhupāda’s letter, which gave him strong 
confidence in Śrī Vinoda-bihārī Brahmacārī. 
After Śrīla Prabhupāda departed from this world, 
Śrī Narottamānanda left Śrī Gauḍīya Maṭha and 
went to Śrī Dhāma Navadvīpa together with his 
godbrothers, Śrī Vinoda-bihārī Kṛtiratna Prabhu, 
Śrī Narahari Sevā-vigraha Prabhu and others. 
He performed sādhana-bhajana at Śrī Gauḍīya 
Vedānta Samiti and travelled around India, 
preaching śuddha-bhakti. While at the Gauḍīya 
Vedānta Samiti, he revealed to our worshipful 
gurupāda-padma the contents of the letter 
written by Śrīla Prabhupāda to the brahmacārīs 
of the Delhi Gauḍīya Maṭha.

Śrīpāda Narottamānanda Brahmacārī
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the transfer of Śrīla Gaura-kiśora dāsa Bābājī mahārāja’s samādhi

In 1932, the Bhagavatī Bhāgīrathī inundated 
the countryside and her waters flooded every 

direction. The Gaṅgā’s strong current had cut 
the western bank, which was fast disappearing 
into the flood. In Kuliyā, on that western bank, 
the samādhi of Śrīla Prabhupāda’s most beloved 
Śrī Gurudeva, Śrīla Gaura-kiśora dāsa Bābājī 
Mahārāja, was located. Śrīla Prabhupāda had 
performed Śrīla Bābājī Mahārāja’s samādhi 
ceremony with his own hands in 1915 on 
Utthāna-ekādaśī. Now, when Śrīla Prabhupāda 
came to learn that the samādhi of his śrī 
gurudeva was about to be carried away by the 
flow of the Gaṅgā, he instructed his intimate 
servant Śrī Vinoda-bihārī Brahmacārī to rescue 
the complete samādhi by some means or other, 
and to re-establish it on the bank of Śrī Rādhā-
kuṇḍa in Śrī Dhāma Māyāpura. 

Śrīla Gaura-kiśora dāsa Bābājī Mahārāja’s samādhi-mandira on the bank of Śrī Rādhā-kuṇḍa at Śrī Caitanya Maṭha

After some days and nights of intense and 
ceaseless labour, Śrī Vinoda-bihārī Prabhu and 
his dear godbrother and friend Śrīpāda Narahari 
Sevā-vigraha Prabhu were able to save the 
samādhi with the help of other guru-sevakas. 
Accompanied by saṅkīrtana, they brought it well 
protected and in its complete form to Śrī Caitanya 
Maṭha. Śrīla Prabhupāda was very pleased, and 
he himself began to dig the foundation for the 
samādhi on the banks of Rādhā-kuṇḍa, with 
the help of his prominent sevakas : Śrīpāda 
Kuñja-bihārī Vidyābhūṣaṇa, Śrī Aprākṛta Bhakti 
Sāraṅga, Śrī Bhakti Rakṣaka Śrīdhara Mahārāja, 
Śrī Narahari Sevā-vigraha Prabhu and Śrī Vinoda-
bihārī Kṛtiratna Prabhu. Upon completing the 
samādhi, Śrīla Prabhupāda became overwhelmed 
by the pain of separation from his gurudeva.  
When his intimate servants saw Prabhupāda’s  
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face, overcome as he was with feelings of 
separation, tears began to flow like streams from 
their eyes. Vinoda-bihārī Brahmacārī sat close 
to the lotus feet of Śrīla Prabhupāda and washed 
those feet with his tears. 

When Śrīla Prabhupāda’s śrī gurudeva, Śrīla 
Gaura-kiśora dāsa Bābājī Mahārāja, entered 
aprakaṭa-līlā, Prabhupāda was preparing to 
perform his samādhi ceremony. At that time, the 
licentious and sinful bābājīs of Kuliyā created 
various obstacles. However, in the end they could 
not stop him. Now, when the samādhi was being 
transferred from Kuliyā to Śrī Dhāma Māyāpura, 
the bābājīs again tried to obstruct them. When 
they were unable to stop the transfer, they filed 
a case in the Kṛṣṇanagara court, naming Śrī 
Vinoda-bihārī Brahmacārī as the main defendant 
in the removal of the samādhi.

The case was presented in the court of a 
scrupulous Christian judge, who deliberated 
upon it very seriously. According to precedent in 
English law of that time, it was a criminal offence 
to move a tomb from its original site, and this 
violation was subject to a severe penalty in the 

West. When the judge had heard the arguments 
from both sides, he decided to pronounce a harsh 
judgment on the accused. Considering this, Śrī 
Vinoda-bihārī Brahmacārī gravely told the judge, 
“Respected Sir, you should know that we are not 
followers of Christianity. We are pure Vaiṣṇavas 
following the Indian Vedic tradition and rules. 
According to vaiṣṇava-dharma, one is allowed to 
transfer a samādhi when there are special reasons 
constituting extraordinary circumstances. There 
are thousands of statements testifying to this.” 
When the judge heard this, he reversed his 
decision and passed judgment in Śrī Vinoda-
bihārī’s favour, declaring, “The defendant is 
released without charge.” The lawyers and other 
officials were greatly impressed by Śrī Vinoda-
bihārī’s argument, and they lavishly praised his 
diverse talents. Śrīla Prabhupāda was also very 
pleased and entrusted Kṛtiratna Prabhu with all 
the court proceedings of the Śrī Gauḍīya Maṭha 
mission. It would have been very difficult for an 
ordinary person to accomplish what Śrī Vinoda-
bihārī Brahmacārī achieved in his service to 
Śrīla Prabhupāda. 

“ the lawyers and other officials 
were greatly impressed by  

Śrī vinoda-bihārī ’s argument,  
and they lavishly praised his 

diverse talents. Śrīla Prabhupāda 
was also very pleased and 

entrusted Kṛtiratna Prabhu with 
all the court proceedings of the 
Śrī Gauḍīya maṭha mission.”Śrīla Gaura-kiśora dāsa Bābājī Mahārāja’s samādhi-mūrti
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In the beginning of 1933, Vinoda-bihārī and 
a few brahmacārīs went to Śrī Dhāma Purī, 

Kaṭaka and other places in Orissa to fulfil Śrīla 
Prabhupāda’s desire to spread the practice 
of śuddha-bhakti introduced by Śrī Caitanya 
Mahāprabhu. First they went to Puruṣottama 
Maṭha in Śrī Dhāma Purī, where they stayed for 
a few days. Śrī Vinoda-bihārī lectured on various 
topics to the maṭha devotees, and addressed 
other audiences as well. He also resolved many 
complicated problems at Puruṣottama Maṭha. 

From there they went to Śrī Saccidānanda 
Maṭha in Kaṭaka. Besides helping to settle issues 
there, Vinoda-bihārī delivered a significant lecture 
entitled, ‘The transcendental sound in Vedānta’. 
Hundreds of students, teachers and very educated 
and respectable listeners attended the lecture, 
which was given in the courtyard of a college. 
“One can only acquire initial knowledge of a 
thing through the ear, that is, through the sense 
of hearing. Therefore, hearing (śravaṇa) has a 
special significance in the Vaiṣṇava sampradāya. 
The only means of śravaṇa is through the ear, 
and not by any other knowledge-acquiring sense. 
At the same time, the ear has no access to the 
experience of the other senses. The eyes can see 
a ripe mango, the tongue can taste it, the nose can 
experience its delicious fragrance, and the skin 
can determine its softness or hardness, but the 
ears have no relation with the mango. Through 
the ear, however, one can comprehend that which 
the other senses are unable to see, taste or touch. 

“For this reason, the sad-guru (bona fide 
spiritual master) first bestows transcendental 
sound vibration, or śabda-brahma, upon the 
sat-śiṣya, speaking it into the ear of the qualified 
disciple. In the line of śrī guru-paramparā, both 

the transcendental name of Bhagavān and the 
mantras [given at the time of dīkṣā] are called 
śabda-brahma. One cannot be a sad-guru unless 
he has realized śabda-brahma, is well versed in the 
topics of the Śrutis, which are the manifestation of 
śabda-brahma, and has no attraction for material 
sense objects. When ordinary people say the name 
Bhagavān, it is an ordinary sound that does not 
have the same transcendental power as the śabda-
brahma uttered by mahāpuruṣas. Therefore, the 
bona fide spiritual master purifies the ear (karṇa-
saṁskāra) of the qualified disciple by giving him 
śabda-brahma in the form of Bhagavān’s name 
and in the form of mantras, both of which are 
possessed of transcendental power.

“The inner mood of the original speaker of 
the Veda, Vedānta, Gītā and Śrīmad-Bhāgavatam 
is concealed in the mantras, verses and words 
of the scriptures, and we cannot experience 
or understand this inner mood unless we hear 
from the ācāryas or Vaiṣṇavas in the guru-
paramparā. This is because it is only through the 
śiṣya-paramparā (disciplic succession) that one 
can understand the mood of the original speaker, 
whether he be Śrī Kṛṣṇa, Śrī Nārāyaṇa, Śrī Nārada, 
Śrī Vyāsa or someone else. One cannot take this 
mood to heart through independent intelligence. 

sampradāya vihīnā ye mantrās 

      te viphalā matāḥ

ataḥ kalau bhaviṣyanti 

      catvāraḥ sampradāyinaḥ

Padma Purāṇa

A mantra is useless unless it is received 

through a sampradāya, and therefore, there 

are four Vaiṣṇava sampradāyas in Kali-

yuga.

Preaching of śuddha-bhakti
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“One special consideration is as follows. The 
meaning of the words in Śrīmad-Bhāgavatam 
and other scriptures is dependent on the accent 
and pronunciation of the original speaker of 
those words. The sentence ‘Rāma, where did 
you go?’ for example, can have many meanings, 
depending on the tone and emphasis with 
which it is pronounced. The tone of the original 
speaker, which conveys the real meaning of his 
speech, can be understood only through the 
guru-paramparā. Consequently, in regard to 
transcendence, both spiritual sound vibration 
(śabda-brahma) and the ear, which can capture 
the essence of śabda-brahma, are regarded as 
particularly important.”

(This we heard directly from Śrīla Guru 
Mahārāja.)

interest in philosophy

Sometimes Śrī Vinoda-bihārī Brahmacārī 
had to go on long journeys in the course 

of managing the branch Gauḍīya Maṭhas or 
for preaching. At those times, he invariably 
kept with him Jaiva-dharma, special issues 
of Śrī Gauḍīya, Tattva-sandarbha and other 
philosophical works. He would get especially 
absorbed in studying these books while riding 
on the trains. In those days, general maṭha 
residents were prohibited from reading and 
studying Śrīla Jīva Gosvāmī’s Sandarbhas, Śrīla 
Baladeva Vidyābhūṣaṇa’s Govinda-bhāṣya, 
Bhāṣya-pīṭhaka, etc. It was also considered 
inappropriate for common devotees to study 
the Tenth Canto of the Śrīmad-Bhāgavatam. 
Only those few devotees who possessed the 
ability to understand tattva-jñāna (knowledge 
of reality) were permitted to study these books 
with a qualified Vaiṣṇava. One day, Śrī Ananta 

Vāsudeva Prabhu2 was searching for Śrīpāda 
Kṛtiratna Prabhu and unexpectedly arrived at his 
bhajana-kuṭīra where he was deeply absorbed 
in studying Tattva-sandarbha. At that time, Śrī 
Vāsudeva Prabhu was acknowledged among 
Prabhupāda’s disciples as a prominent authority 
on bhakti-siddhānta, and everyone faithfully 
accepted his explanations.

Śrī Ananta Vāsudeva immediately took the 
Tattva-sandarbha from Śrī Kṛtiratna Prabhu’s 
hands. “Vinoda!” he exclaimed, “You are studying 
Tattva-sandarbha! Do you understand anything 
of what you are reading or are you just turning 
the pages? Don’t you know that it contains deep 
philosophical siddhānta? Even great scholars 
can hardly understand this book.” Śrī Kṛtiratna 

2 For some time after Śrīla Prabhupāda’s aprakaṭa-līlā, Śrī 
Ananta Vāsudeva was the chairman and ācārya of the 
Gauḍīya Maṭha, but he was later removed from that post.

“ the inner mood of the  
original speaker of the veda, 
vedānta, Gītā and Śrīmad-

Bhāgavatam is concealed in the 
mantras, verses and words  

of the scriptures, and we cannot 
experience or understand  

this inner mood unless we hear 
from the ācāryas or vaiṣṇavas  

in the guru-paramparā.”
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Prabhu remained calm and sober, and stood 
without making any reply. Observing his silence 
Śrī Vāsudeva Prabhu again asked, “Why don’t you 
speak? Do you understand anything or not?” 

Śrī Vinoda-bihārī answered gravely, “You can 
ask me any question from the book.” Śrīpāda 
Vāsudeva Prabhu then asked extremely difficult 
questions on pramāṇa-tattva, prameya-tattva, 
sambandha, abhidheya and prayojana-tattva, 
and Śrī Kṛtiratna Prabhu answered all his 
questions in simple, easy-to-understand language. 

Śrī Vāsudeva Prabhu had until then 
considered Kṛtiratna Prabhu to be an ordinary, 

though diligent, young brahmacārī who lacked 
tattva-jñāna. He never imagined that Vinoda 
would ever be able to answer such profound 
philosophical questions. Now he was amazed. 
This incident inspired in him a mood of respect 
and honour for Vinoda. He became even more 
wonder-struck when he read Vinoda’s essays 
and articles. Vinoda’s literary style was extremely 
deep, exhibiting refined, ornamental language. 
After Śrī Vāsudeva Prabhu became ācārya, he 
told his eminent writers and scholarly disciples 
to learn the art of literary composition from Śrī 
Vinoda-bihārī Brahmacārī. 

Śrī mahā-mantra and kīrtana

In 1933, Śrīla Saccidānanda Bhaktivinoda 
Ṭhākura’s virahotsava (disappearance day 

festival) was held at his samādhi-mandira at 
Svānanda-sukhada-kuñja in Śrī Godruma. Śrīla 
Prabhupāda was present at this festival with 
his disciples, including his intimate servant 
Śrī Vinoda-bihārī Brahmacārī. Pre-eminent 
Vaiṣṇavas from all over Bengal assembled 
together for the occasion, and Śrīla Prabhupāda 
gave his dear Vinoda the responsibility of 
attending to the special guests. 

The honourable Śrī Sītānātha Bhakti-tīrtha, 
a disciple of Śrīla Bhaktivinoda Ṭhākura, also 
came, and was given a room with great respect. 
He was considered a prominent kīrtana singer 
in Bengal and was expert in all kinds of rāga-
raginīs, rhythms, tunes, modulations of the voice, 
etc. He was also a master of harmonium, esarāj, 
vīṇā, mṛdaṅga, tablā and other instruments. 

After the celebration, Bhakti-tīrtha Prabhu 
seated Śrī Vinoda-bihārī Brahmacārī near him 
with great affection and started to perform 
kīrtana. He began to sing the mahā-mantra to 

various rāga-raginīs as he played the harmonium. 
As he did this, he modulated his voice in such 
a way that it took him ten or fifteen minutes to 
sing the sixteen words of the Hare Kṛṣṇa mahā-
mantra from the first ‘Hare’ to the last. In addition, 
he was trying to display deep spiritual emotion by 
gesturing excessively with his hands and arms.

Some time later, when Śrī Vinoda-bihārījī 
came to Śrīla Prabhupāda, Prabhupāda chided, 
“Did you listen to the kīrtana? One could have 
performed kīrtana of the whole mahā-mantra fifty 
times during the time it took him to pronounce 
Hare Kṛṣṇa only once.” He further instructed 
Śrī Vinoda-bihārī, “Those who have no taste for 
śrī nāma and their iṣṭadeva are only attached 
to tauryātrika kīrtana with different melodious 
tunes for the happiness of their senses. I call 
these people the tāl-ṭhokā sampradāya, persons 
who are only interested in rhythm and not in 
inner moods. 

“We can cast out inertia, laziness and all kinds 
of anarthas by faithfully performing kīrtana of 
the Hare Kṛṣṇa mahā-mantra in a loud voice. 
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All our desires will be fulfilled when we become 
absorbed in this kīrtana. Members of the tāl-
ṭhokā sampradāya are completely entangled in 
material profit, adoration and distinction. Pure 
Vaiṣṇavas always keep far away from this and 
instead absorb themselves in chanting kṛṣṇa-
nāma with faith. The transcendental form, quality 
and pastimes of nāmī prabhu (the Supreme Lord 
who is addressed by the name) manifest in the 
hearts of those who perform nāma-kīrtana in 
this way. Love of God (bhagavat-prema) only 
develops through the chanting of such śuddha-
nāma.” Through this incident, jagad-guru Śrīla 
Prabhupāda instructed his qualified disciple on 
nāma-bhajana. 

Once, Śrī Sītānātha Bhakti-tīrtha Mahodaya 
stayed for some time at Yogapīṭha in Māyāpura. 
One day at dawn he started to sing, “rāī jāgo rāī 
jāgo” in a very sweet voice, accompanying himself 
on the harmonium. Śrīla Prabhupāda heard 
about this and stopped the singing. “First wake 
up yourself,” he said. “That means you should 
first be established in your eternal svarūpa, your 
spiritual form. Then it is proper to wake up Rāī 
(Śrīmatī Rādhikā).” Śrīla Prabhupāda told his 
disciples that kīrtana with very esoteric verses 
about unnata-ujjvala-rasa (the most elevated 
relationship of divine amorous love) should not 
be performed here and there, in shops, markets, 
on the street or before unqualified persons. 

decorated with the title ‘Upadeśaka’

After the Śrī Gaura-janmotsava in 1934, 
the Śrī Navadvīpa-dhāma Pracāriṇī Sabhā 

held its 40th annual session in Śrī Caitanya 
Maṭha’s avidyā-haraṇa 3 temple hall. That year 
the chairman, Śrīla Bhaktisiddhānta Sarasvatī 
Prabhupāda, adorned Śrīpāda Vinoda-bihārī 
Kṛtiratna Mahāśaya with the title ‘Upadeśaka’ 
(advisor).

śrī śrī māyāpura-candro vijayatetamām

śrī śrī navadvīpa-dhāma pracāriṇyāḥ sabhāyāḥ
śrī śrī gaurāśīrvād-patram

sarvātmanā śrī-guru-gaura-sevā-

      sampādkaḥ śuddha-matirna-yajñaḥ

sadāśayaḥ sat-yapathaikarāgī

      guru-priyo ’yaṁ kṛtiratna-varyaḥ

śrī-vinoda-vihāryākhyā brahmacāri-varo mudā

    upadeśaka ityetad-upanāmnā vimaṇḍitaḥ

gaṅgā-pūrva-taṭastha śrī-navadvīpa-sthalottame

    śrī-māyāpura-dhāmasthe yogpīṭhāśraye pare

3 Editor: meaning, ‘that which utterly destroys ignorance’

vāneṣuvasuśubhrāṁśu-śakābde maṅgalālaye

phālguṇa-pūrṇimāyāṁ śrī-gaurāvirbhāva-vāsare

(Signed) Śrī Siddhānta Sarasvatī,

                         Chairman 

Kṛtiratna Śrī Vinoda-bihārī Brahmacārī 

is pure-hearted, devoted to ethical values, 

magnanimous and attached to the path of 

truth. He performs all kinds of service to śrī 

guru, and is extremely dear to śrī gurudeva. 

On this sacred day of the appearance of Śrī 

Gaurasundara on Phālguna-pūrṇima, year 

1855 Śakābda Era, the members of the Śrī 

Navadvīpa-dhāma Pracāriṇī Sabhā joyfully 

decorated him with the title ‘Upadeśaka’ at 

the auspicious Śrī Yogapīṭha, the topmost 

place of Śrī Māyāpura, the pinnacle of Śrī 

Navadvīpa-dhāma, situated on the eastern 

bank of the Bhagavatī Bhāgīrthī.

On the second day of this same occasion 
the Viśva Vaiṣṇava Rāja Sabhā also praised 



5 5

P a r t 
t w oH i S   L i f e   A n d   T e A c H i n g SĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī m a d   B h a K t i   P r a j ñ Ā n a   K e Ś a v a   G o s v Ā m ī

Śrī Kṛtiratna Prabhu for accomplishing Śrī 
Gaurasundara’s innermost desire: “Upadeśaka 
Śrīpāda Vinoda-bihārī Brahmacārī Kṛtiratna 
Mahāśaya has shown that he is a worthy recipient 
of the affection of Śrī Śrī Guru-Gaurāṅga by 
performing activities to protect the property 
of Śrīman Mahāprabhu; by engaging himself 

in various services for Śrī Dhāma Māyāpura, 
Śrī Caitanya Maṭha and all its associate branch 
maṭhas ; and especially by very expertly managing 
the present year’s Śrī Dhāma parikramā. His 
lectures, which are filled with philosophical 
conclusions, are also extremely praiseworthy.” 

his highness sir john anderson, Governor of Bengal,
visits Śrī dhāma māyāpura

Due to the preaching of jagad-guru Śrīla 
Prabhupāda and his very qualified 

disciples, many faithful persons began to come 
from all over India to have darśana of Śrī Dhāma 
Māyāpura. Even prominent officials in the Indian 
government came with faith and eagerness. 
When news about Śrī Dhāma Māyāpura, the 
birthplace of Śrī Gaurasundara, reached the ears 
of His Highness Sir John Anderson, who was the 
Governor of Bengal at the time‚ he also developed 
a desire in his heart to have darśana of this sacred 
place. On 13 January 1935, he was called on 
special business to the District Headquarters in 
Kṛṣṇanagara. By the desire of Śrīla Prabhupāda, 
paṇḍita Śrīpāda Vinoda-bihārī Brahmacārī 
Upadeśaka Kṛtiratna went with paṇḍita Śrī  
Atula-candra Bandopādhyāya Bhakti Sāraṅga 
Gosvāmī to Kṛṣṇanagara to meet the Governor 
and to invite him, on behalf of Śrī Caitanya Maṭha 
and Viśva Vaiṣṇava Rāja Sabhā, to come to Śrī 
Dhāma Māyāpura.

Sir John Anderson respectfully accepted the 
invitation and arrived at Śrī Dhāma Māyāpura 
the next day with an army of followers and 
supporters. The Governor was welcomed at the 
entrance gate of Yogapīṭha by Śrīyuta Rāma-
gopāla Vidyābhūṣaṇa (MA) from the Dhāma 
Pracāriṇī Sabhā, and by Śrīpāda Vinoda-bihārī 

Śrī Vinoda-bihārī together with Śrīla Prabhupāda and  
Sir John Anderson at Śrī Yogapīṭha, Śrī Dhāma Māyāpura
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Brahmacārī Kṛtiratna, who was the secretary of 
the Ṭhākura Bhaktivinoda Institute. Kṛtiratna 
Prabhu and Śrīpāda Bhakti Sāraṅga Gosvāmī 
Prabhu then took the Governor to meet with 
Śrīla Prabhupāda, after which there was a 
welcoming ceremony in the assembly hall. At 
Śrīla Prabhupāda’s behest, Śrī Vinoda-bihārījī 
arranged the Governor’s tour of Māyāpura and 

also took care of providing mahā-prasāda for 
the guests. After having darśana of Śrī Dhāma 
Māyāpura, the Governor expressed his heartfelt 
pleasure and said, “My long-cherished desire 
has been fulfilled today. I will be very pleased 
to arrange some governmental service for the 
development of this sacred place.” Later, Śrīla 
Prabhupāda bade the Governor a royal farewell.

the inauguration of Śrī mandira and the deities at yogapīṭha

W hile Śrīpāda Vinoda-bihārī Brahmacārī 
Kṛtiratna was the manager of the Śrī 

Dhāma Māyāpura estate, he found several 
documents which provided clear evidence that 
Śrī Jagannātha Miśra’s residence was indeed in 
Śrī Dhāma Māyāpura, and that Śrī Śacīnandana 
Gaurahari appeared under a neem tree there. 
In those articles the name of the birthplace of 
Gaurasundara was written under section 399 and 
the residence was mentioned in section 265. 

When Vinoda-bihārījī first came to Māyāpura, 
it was simply a forest of tulasī. The Muslims had 
tried to grow crops there, but no matter what seeds 
they sowed, only tulasī plants sprouted. Earlier, 
while Śrī Bhaktivinoda Ṭhākura was performing 
bhajana at night in Godrumadvīpa, he had seen 
a divine light near a palm tree in Māyāpura. Later 
Śrīla Bhaktivinoda brought vaiṣṇava-sārvabhauma 
Śrī Jagannātha dāsa Bābājī Mahārāja to that 
place. Bābājī Mahārāja was extremely renowned 
in Gauḍa-maṇḍala, Kṣetra-maṇḍala and Vraja-
maṇḍala. When he arrived there, he jumped up 
and started to dance wildly with upraised arms. [At 
the time he was over one hundred years old.] “This 
land is the appearance place of our Śacīnandana 
Gauracandra!” he exclaimed.

Śrī Gaura-kiśora dāsa Bābājī also used to come 
to this uncultivated land. Sometimes he arrived The Adhokṣaja deity at Yogapīṭha

at midnight, and no one could understand how 
he got there. When asked, he would reply, “I met 
some young cowherd boy on the road. He caught 
me and brought me here. But upon arriving here, I 
could not find that cowherd boy anywhere.” 

In March 1934, Śrīla Prabhupāda laid the 
foundation for the construction of a temple at Śrī 
Yogapīṭha-Māyāpura. The major responsibility 
for the construction was entrusted to Śrīpāda 
Kṛtiratna Prabhu. While the workers were digging 
the foundation for the temple, they found an 
astonishingly beautiful four-armed deity. When 
Śrī Vinoda-bihārī Brahmacārī heard this news, 
he immediately went there with Śrīpāda Narahari 
Prabhu and other leading maṭha residents, and 
they were elated to see the extraordinary deity. 
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When Śrīla Prabhupāda came some time later, he 
was also very pleased to see the deity. He declared 
that this was the Adhokṣaja deity that had been 
served by Śrī Jagannātha Miśra and Śrī Śacī-devī. 
Today this deity is being worshiped in the tall 
temple at Yogapīṭha.

Sakhīcaraṇa Rāya Bhakti-vijaya, a disciple of 
Śrīla Prabhupāda and a well-known businessman 
in Kolkata, carried the entire expense of the 
grand and gorgeous temple. The magnificent 
temple, which is so high that it seems to kiss 

A photo printed in the Gauḍīya after the completion of the temple at Yogapīṭha

the sky, was constructed in a very short time 
under the supervision of Śrī Kṛtiratna Prabhu 
and Śrī Revatī-ramaṇa Brahmacārī. The ruler 
of independent Tripura, Śrīmad Vīravikrama 
Kiśoradeva Śarmā Māṇikya Bahādura 
Dharmadhurandhara Mahodaya, performed the 
inauguration of the temple together with Śrīla 
Prabhupāda on Śrī Gaura-janmotsava day, 1935. 
For the great service of building this temple, Śrīla 
Prabhupāda adorned Sakhīcaraṇa Rāya with the 
title of ‘Śreṣṭa Ārya’, the topmost Aryan.
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māyāvāda kī jīvanī
nirviśeṣa brahma-vāda or māyāvāda can 
never be identical with Śrī Vedavyāsa’s saviśeṣa 
brahma-vāda. In Śāṇḍilya-sūtra (26), Śāṇḍilya 
Ṛṣi says, ‘brahma-kāṇḍaṁ tu bhaktau tasyānu-
jñānāya sāmānyāt – the Brahma-kāṇḍa 
(Brahma-sūtra) specifically expounds bhakti, not 
jñāna.’ In his Bhakti-sūtra, Śrī Nārada Ṛṣi also 
refers to Vedavyāsa, who compiled Brahma-sūtra, 
and to Śrī Śāṇḍilya Ṛṣi as authors of literature on 
bhakti, and he very clearly states that Vyāsa-sūtra 
(Brahma-sūtra) is a treatise on bhakti. 

“When I was living in 
Māyāpura, Śrī Vidyābhūṣaṇa and 
Śrī Vidyāvinoda, who were the 
editors of the weekly magazine 
Gauḍīya, once came to me. They 
insisted that I write an essay on 
māyāvāda for a special issue of 
the Gauḍīya. Accordingly, I quick-
ly wrote the essay Māyāvāda kī 
Jīvanī and presented it to them. 
Later on I found out that the essay 
was too long for the special issue, 

but that Prabhupāda had been extremely pleased 
to read it and wanted it to be published quickly 
as a small book. The essay was lost, however, 
during the confusion after Śrīla Prabhupāda’s 
disappearance. Fortunately, it was found in 1942 
in the house of Śrīyutā Uṣālatā-devī, a follower of 
Śrīla Prabhupāda, in the village of Caṁpāhāṭī. It 
will be published soon.”

Later on it was published in the Bengali 
monthly, Śrī Gauḍīya-patrikā, and in the Hindi 
monthly, Śrī Bhāgavata-patrikā, and it has also 
been published as a book both in Bengali and 
in Hindi. The seventh part of this present book 
contains a special summary of the contents of 
Māyāvāda kī Jīvanī.

“ Śrī Śaṅkarācārya’s 
imaginary nirviśeṣa 

brahma-vāda or 
māyāvāda can never 
be identical with Śrī 

vedavyāsa’s saviśeṣa 
brahma-vāda. ”

One day, when Ācārya Kesarī (Śrī Śrīmad 
Bhakti Prajñāna Keśava Gosvāmī Mahārāja) 

was sitting with his disciples, he told us about a 
book he had written called Māyāvāda kī Jīvanī. 
“Śrīla Prabhupāda considered that Śaṅkara’s 
philosophy would create many obstacles for 
the preaching of śuddha-bhakti, as long as it 
remained prevalent in this world. It is therefore 
extremely important to eradicate this philosophy. 
Kevalādvaita-vāda, the philosophy of monism, 
is refuted by literatures such as Śrīman 
Madhvācārya’s Anubhāṣya, 
Anuvyākhyān and Sūtra-
bhāṣya, Śrī Jayatīrtha’s Nyāya-
sudhā and Tattva-prakāśika,  
and Śrī Vyāsatīrtha’s Nyāyāmṛta, 
which are great weapons, just 
like the Sudarśana cakra. 

“These conclusions of Śrīla 
Prabhupāda deeply influenced 
my heart. In addition to these 
treatises, I collected ten or twelve 
more books on the Vedānta 
philosophy and studied them all from beginning 
to end with great concentration. These books show 
very clearly that the nirākāra, nirviśeṣa, nirguṇa 
brahma-vāda or māyāvāda of Śaṅkara differs in 
all respects from the concepts of Śrīla Vedavyāsa, 
who wrote Śrī Brahma-sūtra, the commentary 
on Vedānta, and its natural commentary, Śrīmad-
Bhāgavatam. Nowhere in the five hundred and 
fifty aphorisms of Brahma-sūtra do we find  
words like jñāna, nirākāra, nirviśeṣa or nirguṇa. 
Nirguṇa brahma can never be worthy of worship 
because it has no compassion. The brahma 
of māyāvāda is false and simply a figment of 
the imagination; it can never be real brahma. 
Consequently, Śrī Śaṅkarācārya’s imaginary 
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Śrīla Prabhupāda travelled all over India and 
preached with scrupulous diligence until 

1936. He gave tridaṇḍa-sannyāsa to exception-
ally qualified brahmacārīs and maṭha residents, 
and through them started to preach pure bhakti 
everywhere, through kṛṣṇa-nāma-saṅkīrtana. He 
first established Śrī Caitanya Maṭha in Māyāpura, 
and after that, nine maṭhas on the nine islands 
of Navadvīpa, and approximately sixty-four 
preaching centres all over India. He published the 
daily newspaper Nadīyā Prakāśa and the weekly 
magazine Gauḍīya in Bengali, The 
Harmonist in English, Bhāgavata 
in Hindi, and other transcendental 
magazines as well. He also published 
Śrī Caitanya-caritāmṛta, Śrīmad-
Bhāgavatam and other devotional 
literature. Śrīla Prabhupāda sent 
his expert disciples tridaṇḍi-
svāmī Śrīmad Bhakti Hṛdaya Bon 
Mahārāja and tridaṇḍi-svāmī 
Bhakti Pradīpa Tīrtha Mahārāja to 
the West. They brought Śrī Gaura’s 
message to England, France, Germany and 
other countries. After they returned, Aprākṛta 
Bhakti Sāraṅga Prabhu was sent to the Western 
countries to continue the preaching. In this way, 
the dissemination of pure bhakti began with  
great enthusiasm. 

Amidst all this, in the beginning of 1936, Śrīla 
Prabhupāda began to display his pastime of ill 
health. Despite that, during that year he inaugu- 
rated a transcendental exhibition in Prayāga, 
delivered long lectures at Śrīvāsa-aṅgana in 
Māyāpura on the occasion of śrī vyāsa-pūjā, 
established deities in the new Suvarṇa-vihāra 
Maṭha, showered hari-kathā on Śrī Brahma 
Gauḍīya Maṭha in Ālālanātha on the occasion 

of Śrī Nṛsiṁha-caturdaśī, and observed 
puruṣottama-vrata in Puruṣottama-dhāma (Purī). 
Then he returned to the Kolkata Gauḍīya Maṭha.

During this period he often told everyone, 
“All of you should perform bhajana sincerely ; 
there are not many days left now.” Early in the 
morning, on the day he entered aprakaṭa-līlā, he 
gave the order to tridaṇḍi-svāmī Śrīmad Bhakti 
Rakṣaka Śrīdhara Gosvāmī Mahārāja to sing Śrī 
Rūpa-mañjarī-pada. Śrīla Prabhupāda praised 
Śrīpāda Narahari Brahmacārī Sevā-vigraha 

Prabhu, and told all his disciples 
that they should be honest like him, 
and that they should perform hari-
bhajana without other ambitions. 
He then gave his last instruction to 
the disciples present: 

“I have encouraged everyone 
to perform bhajana and to be 
indifferent to everything else. 
For this reason, some people are 
dissatisfied with me. But one day 
they will surely understand that I 

have said this only for the welfare of the world. All 
of you should enthusiastically preach together 
that hari-kathā which is in accordance with the 
mood of Śrī Rūpa Gosvāmī and Śrī Raghunātha 
dāsa Gosvāmī. Our ultimate aspiration is the 
dust of the lotus feet of the Vaiṣṇavas in the line 
of Śrī Rūpa Gosvāmī. You should stay together 
under the guidance of the āśraya-vigraha (śrī 
guru) to please the transcendental senses of 
advaya-jñāna para-tattva Śrī Śrī Rādhā-Kṛṣṇa 
Yugala. You should proceed on the path of hari-
bhajana with determination, and maintain your 
life in this material world only for the purpose 
of hari-kathā. Never give up hari-bhajana, even 
in the most difficult circumstances of countless 

“ our ultimate 
aspiration is 

the dust of the 
lotus feet of the 
vaiṣṇavas in the 
line of Śrī rūpa 

Gosvāmī. ”

Śrīla Prabhupāda enters aprakaṭa-līlā
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calamities, insults and reproaches. Do not become 
discouraged to see that most people of the world 
do not accept the idea of pure service to Kṛṣṇa. 
Never give up your bhajana, your hearing and 
speaking kṛṣṇa-kathā – this is your everything. 
Always continue to perform hari-kīrtana, being 
tṛṇād-api sunīca, more humble than a blade of 
grass and more tolerant than a tree.” 

Having delivered these last instructions, 
Vārṣabhānavī-dayita dāsa Śrīla Bhaktisiddhānta 
Sarasvatī Gosvāmī Prabhupāda, the best of 
the followers of Svarūpa Dāmodara and Rūpa 
Gosvāmī, and Śrīmatī Rādhikā’s Nayana-maṇi, 
entered the niśānta-līlā of Śrī Śrī Rādhā-Govinda 
in the last part of the night on 31 December 1936.

The news of Śrīla Prabhupāda’s entering 
aprakaṭa-līlā (unmanifest pastimes) quickly 
spread not only throughout Bengal but 
throughout the whole of India. His initiated 

disciples started to lament loudly in profound 
grief. People assembled at Bāgbāzār Gauḍīya 
Maṭha from every direction, tormented by 
separation. 

Some supposedly very dear disciples of Śrīla 
Prabhupāda wanted to cremate him at the Nīmtalā 
cremation ghāṭa in Kolkata. However, Śrī Vinoda-
bihārī Brahmacārī, who was learned in bhakti-
siddhānta, fervently opposed this proposal and 
said, “Let me see who has the power to cremate 
the transcendental body of our Prabhu. Śrīla 
Prabhupāda has clearly instructed us that his 
samādhi ceremony should be performed in his 
own dear dhāma, Śrī Māyāpura, at Śrī Caitanya 
Maṭha, which is non-different from Govardhana.” 
When those present heard his words, they 
unanimously agreed with him, and Śrīla 
Prabhupāda’s transcendental body was brought 
to Śrī Caitanya Maṭha in Śrī Dhāma Māyāpura on a 

Śrīla Prabhupāda’s samādhi-mandira at Śrī Caitanya Maṭha
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special train. There, on the bank of Rādhā-kuṇḍa, 
Śrī Vinoda-bihārī Brahmacārī and others selected 
the place of the samādhi and then performed 
the samādhi ceremony according to the rules of 
Sat-kriyā-sāra-dīpikā (a collection of Vaiṣṇava 
purificatory rituals). When the sacred rites of 
samādhi were completed, Śrī Vinoda-bihārī 
Brahmacārī, grief-stricken and 
weeping in separation from 
Śrīla Prabhupāda, fainted. 
Gradually his godbrothers 
were able to help him regain 
some degree of composure. 

After this, some of 
Śrīla Prabhupāda’s disciples 
wanted to perform his 
śrāddha-saṁskāra according 
to the smārta tradition. 
Again, Kṛtiratna Prabhu 
vehemently opposed this 
proposal. “According to the 
smārta doctrine,” he said, 
“everyone becomes a ghost 
(preta) when they die. It is 
to deliver people from this 
ghostly condition that one 
has to perform their preta-
śrāddha. However, according 
to Vaiṣṇava doctrine, the sins of a person who 
chants nāmābhāsa are destroyed, and he goes 
beyond birth and death, as we see in the examples 
of Ajāmila and others. The scriptures oppose the 
performance of preta-śrāddha for Vaiṣṇavas who 
have been devoted to one-pointed kṛṣṇa-bhakti, 
and who have chanted śuddha-nāma their whole 
lives. 

“Śrīla Prabhupāda, the crown jewel of liberated 
souls, is an eternal associate of Kṛṣṇa. Not only 
that, he is kṛṣṇa-priyā Śrī Vārṣabhānavī’s most 

beloved companion. Who will dare perform his 
preta-śrāddha? There is a fundamental difference 
between the sātvata-śrāddha of the Vaiṣṇavas 
and the preta-śrāddha of the smārtas. According 
to the Hari-bhakti-vilāsa, Sat-kriyā-sāra-
dīpikā and other Vaiṣṇava scriptures, the only 
sātvata-śrāddha for Vaiṣṇavas is the offering 

of bhagavat-mahā-prasāda. 
The observance of viraha-
mahotsava for Vaiṣṇava 
ācāryas has been going 
on since ancient times, and 
accordingly we will present 
our śraddhā-puṣpāñjali to 
Śrīla Prabhupāda’s lotus feet.” 

All of Śrīla Prabhupāda’s 
disciples were stunned when 
they heard his lion-like 
voice. In the end, everyone 
unanimously approved his 
views and completed the 
viraha-mahotsava in the 
manner he proposed. The 
following is a portion of 
Kṛtiratna Prabhu’s lecture at 
Śrīla Prabhupāda’s viraha-
sabhā. 

“Bhagavān has no birth or 
death, and similarly His associates, the liberated 
mahāpuruṣas, also have no birth or death. Their 
bodies are composed of eternity, knowledge 
and bliss (sac-cid-ānanda-maya), and there 
is no difference between their body and their 
soul. Therefore, their apparent appearance and 
disappearance is only for the welfare of the 
world. People who are ignorant of tattva, however, 
cannot realize this. Jagad-guru Śrīla Prabhupāda 
is an eternal associate of Śrī Kṛṣṇa in His pastimes 
and he has appeared here only for the welfare of 

“ Let me see who has  
the power to cremate  

the transcendental  
body of our Prabhu.  

Śrīla Prabhupāda has 
clearly instructed us that 

his samādhi ceremony 
should be performed in 

his own dear dhāma,  
Śrī māyāpura, at  

Śrī caitanya maṭha, 
which is non-different 
from Govardhana.”
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the world. In a short time he preached śuddha-
bhakti throughout the whole world for the welfare 
of all. Now he has entered the eternal niśānta-līlā 
of Rādhā-Kṛṣṇa and, being present in aprakaṭa-
līlā (Rādhā and Kṛṣṇa’s unmanifest pastimes), 
he is still bestowing great auspiciousness to the 
world. Only those who are endowed with gross 
intelligence and who are shackled by ritual can 
imagine performing the worldly smārta-śrāddha 
of such a mahāpuruṣa. His disappearance has the 
same meaning as his appearance. Because of this, 
we can remember our feelings of separation from 
the mahāpuruṣas on their appearance days and 
celebrate meeting on their disappearance days. 

“Some want to install Śrīla Prabhupāda’s 
śrī vigraha, his sacred body, in śrī mandira 
according to the pāñcarātrika system, and others 
have different proposals. They are all correct 
according to their own qualification. But for the 
servants who have the topmost guru-niṣṭhā, the 
best service is to preach the innermost desire of 
Śrī Gurupāda-padma. Mahāprabhu’s innermost 
desire, which is also Śrīla Prabhupāda’s, is to 
preach vaikuṇṭha-nāma and vaikuṇṭha-kathā 
everywhere in the world. 

“The sacred body of Śrīla Prabhupāda is 
sac-cid-ānanda-maya. His birth, death, etc., are 
only a play on the worldly stage for our gross 
vision, and his eternal form remains intact and 
unchanged throughout. If there is no meeting, the 
intense and dire suffering of separation will not 
end. Therefore, after Śrīla Prabhupāda entered 
aprakaṭa-līlā, he instantly displayed prakaṭa-
līlā to bestow mercy on his dependent disciples 
and to console the devotees grief-stricken in 
separation from him. How did he do this? After 
a short time, being decorated with various kinds 
of flowers, garlands, sandal paste, etc., as one of 
Śrī Śrī Rādhā-Madana-mohana’s most beloveds, 
he became eternally present in samādhi in Sevā-
kuñja on the banks of Śrī Rādhā-kuṇḍa in Śrī 
Dhāma Māyāpura, to give instructions on serving 
the Divine Couple under his guidance.” 

At this assembly in which his disappearance 
festival was observed, many subjects were 
discussed, such as Śrīla Prabhupāda’s tran-
scendental body, the reasons for his entering 
aprakaṭa-līlā, the ācārya’s bhakta-vātsalya 
(parental kindness to the devotees) and the 
appearance of the ācārya in a holy place. Y

“ his disappearance has the same 
meaning as his appearance.  

Because of this, we can remember 
our feelings of separation  

from the mahāpuruṣas  
on their appearance days  

and celebrate meeting on their 
disappearance days.”

Śrīla Prabhupāda’s samādhi-mūrti
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General superintendent of the Gauḍīya Maṭha and Mission

After Śrīla Prabhupāda entered aprakaṭa-
līlā, a governing committee was formed 

to oversee the Śrī Gauḍīya Maṭha and Mission. 
Mahā-mahopadeśaka Śrīpāda Nārāyaṇa dāsa 
Adhikārī Bhakti-sudhākara Bhakti-śāstrī was 
appointed the committee secretary and Śrīpāda 
Vinoda-bihārī Brahmacārī Kṛtiratna the general 
superintendent. For some time all the activities 
of the maṭha and mission were carried out 
enthusiastically, and the preaching of śuddha-
bhakti continued everywhere, just like before. 
However, after some time the chairman of  
the governing committee, who was also the 
ācārya, abandoned the behaviour and ethics 
of the rūpānugas, the followers of Śrī Rūpa 
Gosvāmī, and engaged unrestrictedly in practices 
unfavourable to bhakti. This deviation led to  
chaos throughout the mission. It was a dark  
period for the Sārasvata Gauḍīya Vaiṣṇavas. 
Some maṭha residents returned to their gṛhastha 

life due to this. Many left Śrī Gauḍīya Maṭha to 
establish their own āśramas, maṭhas and so  
forth, and continued their sādhana-bhajana 
there. The publishing of bhakti literature, in-
cluding the daily, weekly and monthly magazines 
in different languages, stopped. Gradually 
preaching activities, Śrī Navadvīpa-dhāma 
parikramā, kārtika-vrata, śrī vyāsa-pūjā and 
other observances also stopped. 

Under these circumstances, Śrī Vinoda-bihārī 
Brahmacārī Kṛtiratna Prabhu left Māyāpura for 
Navadvīpa town with some of his godbrothers, 
such as pūjyapāda Śrīla Bhakti Rakṣaka Śrīdhara 
Mahārāja, Śrīpāda Narahari Brahmacārī Sevā-
vigraha, Śrī Mahānanda Brahmacārī Sevā-
niketana, Śrī Vīracanda Brahmacārī and Śrī 
Narottamānanda Brahmacārī Bhakti-kamala 
Prabhu. They rented a house in Tegharīpāḍā and 
established Śrī Devānanda Gauḍīya Maṭha. From 
there, they began to preach śuddha-bhakti. 

Obtaining the mercy of Śrīla Vaṁśīdāsa Bābājī Mahārāja

In those days, bhajanānandī Śrīla Vaṁśīdāsa 
Bābājī Mahārāja was performing bhajana in a 

solitary place on the bank of the sacred Gaṅgā near 
Navadvīpa town in Koladvīpa. Bābājī Mahārāja 
was always absorbed in serving Śrī Śrī Rādhā-
Govinda in his heart, with deep, transcendental 
emotion (bhāva-mayī sevā). He also performed 
bhāva-mayī sevā to his Śrī Śrī Gaura-Nityānanda 
deities, with whom he would sometimes have 

loving quarrels (prema-kalaha). It is extremely 
difficult even for prominent mahātmās to 
understand Śrīla Vaṁśīdāsa’s strange behaviour, 
which resulted from his inner bhāvas. Śrīla 
Sarasvatī Prabhupāda was acquainted with this 
mahātmā through Śrīla Bhaktivinoda Ṭhākura.

Śrīla Vaṁśīdāsa Bābājī Mahārāja used to chase 
away many people who came for his darśana, 
insulting them with abusive language. From time 
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to time he would keep fish bones and other dirty 
things near his bhajana-kuṭīra so that the public 
would think he was fallen. In this way he kept bad 
association at a distance. Such people were thus 
deprived of his darśana and pure hari-kathā, but 
he affectionately instructed the faithful who were 
inclined towards bhajana and averse to worldly 
things.

Once, Śrī Vinoda-bihārī Brahmacārī Kṛtiratna 
Prabhu went to the bhajana-kuṭīra of Śrī Bābājī, 
who seated Vinoda next to him with great respect. 
Śrī Bābājī had a special affection for the disciples 
of his intimate friend and best of godbrothers, Śrī 
Śrīmad Bhaktisiddhānta Sarasvatī Prabhupāda. 
Śrīpāda Kṛtiratna Prabhu noticed that Bābājī 

was frying eggplant on a griddle and turning the 
pieces over with his hand. When he asked Bābājī 
if a spatula should not be used, Bābājī gave the 
answer, “Let me see what Nitāī-Gaura are doing.” 
His renunciation and uncommon activities were 
very astonishing.

Sometimes, to deceive the public, Bābājī would 
prepare a hookah with tobacco, and say, “Today 
no fire, today no tobacco.” Nonetheless, he used 
to keep the hookah in front of his Śrī Gaura-Nitāī 
deities and ask Them to make it prasāda. Then 
immediately he would get the answer and say, “My 
Gaura-Nitāī do not smoke tobacco.” It is extremely 
difficult for ordinary people to understand what 
kind of bhāva is arising and when, in the heart of 
a transcendental mahājana.

One day Kṛtiratna Prabhu brought his 
intimate friend Śrī Narahari Prabhu to have 
darśana of Bābājī. They saw that the distribution 
of tea prasāda was going on. Śrī Kṛtiratna 
Prabhu told Śrī Narahari Prabhu, “If we take this 

“ it is not advisable 
for common people to 
imitate mahāpuruṣas, 
who are endowed with 
transcendental power.  

Our duty is to constantly  
practise their  

instructions, which 
bring auspiciousness  

to the jīvas.”

Śrīla Vaṁśīdāsa Bābājī Mahārāja
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prasāda, we will go to hell. Bābājī Mahārāja is 
like Nīlakaṇṭha Mahādeva (Lord Śiva); only he 
can digest this. We ordinary people will die if we 
take this. ‘Tejīyaṣāṁ na doṣāya vahneḥ sarva-
bhujo yathā.’1 It is not advisable for common 
people to imitate mahāpuruṣas, who are 
endowed with transcendental power. Our duty is 
to constantly practise their instructions, which 
bring auspiciousness to the jīvas.”

Another day, Śrī Kṛtiratna Prabhu saw Bābājī 
Mahārāja in his bhajana-kuṭī deeply absorbed 
in bhajana. Many devotees who were taking his 
darśana were also offering donations, and one 
of them started to gather up the coins. Bābābjī 
at once scolded him, saying, “Tho, paisā tho. 
Jekhānakāra paisā sekhāna tho. Utpātera kauḍī 
citpāte jaya – Don’t touch the money. Leave it 
wherever it is. Corrupt money is the reason one 
falls down.” All the actions of a mahāpuruṣa are 
for the welfare of the world, and their instructions 
are extremely important for true practitioners of 
bhakti. Those who act in accordance with their 
instructions will gradually progress in bhajana. 
Their lives will become blissful and they will 
achieve perfection in their sādhana-bhajana.

On one occasion, a new tridaṇḍī-sannyāsī 
arrived to take Bābājī’s darśana. Seeing him 
offering his praṇāma, Bābājī said, “Fresh bamboo 
wrapped in cloth does not constitute a daṇḍa, and 
one does not become a tridaṇḍī by holding it. The 
significance of carrying a tridaṇḍa is to utilize the 
body, mind and words completely in the service 
of Bhagavān.” The new sannyāsī was very simple 
and could extract the essence of the instruction. 
He became very happy when he heard Bābājī’s 

1 Editor: “Spiritually powerful personalities are not 
harmed by apparent moral transgression. They are 
like fire, which devours everything and remains pure” 
(Śrīmad-Bhāgavatam 10.33.29).

words and said: “Ki kāj sannyāse, mora prema–
prayojana, dāsa kari’ vetana mora deha prema-
dhana – What is the need of my sannyāsa? My 
goal is to achieve prema. Please make me your 
servant and give me the wealth of prema as my 
salary.”

Another time, a few devotees came to Śrīla 
Bābājī Mahārāja for his darśana. They offered 
reverential greetings at his lotus feet, and with  
great respect started singing, ‘je ānila prema-
dhana karuṇā pracura’, a song composed by Śrī 
Narottama dāsa Ṭhākura. At the end of the kīrtana 
they repeated the last lines again and again – 
‘pāṣāṇe kuṭībo māthā, anale paśibo, gaurāṅga 
guṇera nidhi kothā gele pābo’. This viraha-
kīrtana is filled with lamentation. The purport is 
as follows: “Where has Śacīnandana Śrī Gaurahari 
gone – He who, by His causeless mercy, freely and 
indiscriminately distributed here on earth kṛṣṇa-
prema, which is difficult even for Brahmā, Śiva 
and others to attain? Where are His associates 
such as Śrīla Advaita Ācārya, Svarūpa Dāmodara, 
Rāya Rāmānanda, Śrī Rūpa and Śrī Raghunātha? 
Without them I cannot stay alive. Where will I go? 
Where will I obtain the dust from their lotus feet? 
If I cannot get their darśana, I will smash my head 
on a stone or enter into burning fire.”

After hearing this kīrtana, Bābājī Mahārāja 
stood up and said, “You sang a song, only. 
Whose heart is torn apart? You have no idea of 
his heart. When the author wrote this kīrtana, he 
was deeply experiencing the pain of separation. 
Have you endeavoured to attain that? How can 
feelings of separation come before meeting? Has 
sambandha-jñāna appeared in your heart?” 

It cannot be said whether or not the devotees  
performing the kīrtana understood the sig-
nificance of Śrī Bābājī’s words, nevertheless, the 
purport of those words was sublime. 
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After establishing Śrī Devānanda Gauḍīya 
Maṭha in Śrī Navadvīpa-dhāma, Śrī Kṛtiratna 

Prabhu began to consider how to best re-establish 
the service that would fulfil the innermost desire 
(mano-’bhīṣṭa sevā) of his most worshipful Śrīla 
Prabhupāda. It was crucial to re-institute the 
publishing of Śrīla Prabhupāda’s transcendental 
magazines and devotional literature. Without 
this, the world would be bereft of auspiciousness. 
Indeed, this was the way to serve his innermost 
desire. Śrī Kṛtiratna Prabhu thought, “The devo-
tees dependent on Śrīla Prabhupāda’s lotus feet 
are now roaming here and there, uncertain of 
what to do because they have no place in Caitanya 
Maṭha. Our sole duty is to organize them and 
again preach Śrīla Prabhupāda’s instructions far 
and wide with the same enthusiasm as before.” 
With this aim in mind, he rented a house at 
32/2 Bospāḍā Lane, in Bāgbāzār, Kolkata, and 
also bought a small press. After a short time, 
Śrī Triguṇanātha Mukharjī Mahodaya donated 
his business, Gaurāṅga Printing Works, to him. 
Encouraged by this, Kṛtiratna Prabhu began 
printing devotional literature. Unfortunately, 
when thirty-two pages of Śikṣā-daśamūlam were 
composed, the complete manuscript was stolen. 
Despite the setback, Śrī Kṛtiratna Prabhu did not 
become discouraged.

Śrī Kṛtiratna Prabhu and some of his 
godbrothers established Śrī Gauḍīya Vedānta 
Samiti in that rented house in Bāgbāzār, on 
the auspicious day of Akṣaya-tṛtīyā in the 
month of Vaiśākha (April–May) 1940. Among 
the godbrothers who were present were Śrī 
Abhaya Caraṇa Bhaktivedānta Prabhu (later Śrī 
Śrīmad Bhaktivedānta Svāmī Mahārāja)2, Śrī 
Nṛsiṁhānanda Brahmacārī and Śrī Sajjana-sevaka 

2 Editor: see Appendix page 393

Brahmacārī (Śrīla Gurupāda-padma’s dīkṣā 
disciple, now Śrī Śrīmad Bhaktivedānta Vāmana 
Mahārāja, the present ācārya and president of Śrī 
Gauḍīya Vedānta Samiti [at the time of writing]). 

In his lectures, Śrī Guru pāda-padma often 
mentioned his internal mood when he named 
the Samiti. It reflected his understanding that 
to nurture transcendental life it is absolutely 
necessary to adopt the pure teachings of the 
mahājanas. These pure teachings were presented 
by Śrī Vedavyāsajī, who compiled Vedānta-sūtra 
for the ultimate welfare of the jīvas. The Vedānta 
is the distillation of the Upaniṣads, which are in 
turn the essence of the Vedas. There are more than 
eleven hundred Upaniṣads, and their established 
subject is the worship of sarva-śaktimān, the 
possessor of all potencies and the shelter of 
all transcendental qualities, who is the blissful 
para-brahma. In other words, the Upaniṣads 
teach the practice of bhakti. Only through this 
practice can the jīva become forever free from 
birth, death and the threefold miseries, and attain 
the loving service of the supremely blissful 
complete Reality (pūrṇa-brahma), Śrī Kṛṣṇa. All 
the mantras really have one meaning, although 
some seem to be contradictory. The omniscient 
Śrī Vedavyāsa composed five hundred and fifty 
sūtras, or aphorisms, to clarify the very deep 
and difficult philosophical conclusions of the 
Upaniṣads. These sūtras are variously known as 
Brahma-sūtra, Vedānta-sūtra or Śārīraka-sūtra. 
Another name is Bhakti-sūtra.

Our Indian ācāryas have written commentaries 
on Vedānta-sūtra according to their particular 
bias, in order to strengthen their own doctrines. 
The omniscient Vedavyāsa understood that this 
would happen in the future. Accordingly, he 
wrote his own commentary on these sūtras, and 

foundation of Śrī Gauḍīya Vedānta samiti
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this is known as Śrīmad-Bhāgavatam. He has 
clearly confirmed this in his Purāṇas:

artho ’yaṁ brahma-sūtrāṇāṁ

      bhāratārtha-vinirṇayaḥ

gāyatrī-bhāṣya-rūpo ’sau

      vedārtha-paribṛṁhitaḥ

Garuḍa Purāṇa

Śrīmad-Bhāgavatam explains the meaning 

of Brahma-sūtra and is the purport of the 

Mahābhārata. It is also the commentary on 

gāyatrī and the essence and explanation of 

all the Vedas.

sarva-vedānta-sāraṁ hi

      śrīmad-bhāgavatam-iṣyate

tad-rasāmṛta-tṛptasya

      nānyatra syād ratiḥ kvacit

Śrīmad-Bhāgavatam (12.13.15) 

The essence of all the Vedas is Śrīmad-

Bhāgavatam. Whoever has tasted the nectar 

of Śrīmad-Bhāgavatam is fully satiated and 

cannot be attracted to any other Purāṇa or 

śāstra.

In Vedānta-sūtra, Śrī Vedavyāsa has clearly 
established bhagavad-bhakti, loving devotion  
to Bhagavān, through sūtras such as 
ānandamayo ’bhyāsāt, api saṁrādhane 
pratyakṣānumānābhyām and anāvṛttiḥ śabdād 

anāvṛttiḥ śabdāt. Additionally, in Śrīmad-
Bhāgavatam, which is the commentary on Vedānta, 
bhakti is established through verses such as  
sa vai puṁsāṁ paro dharmo yato bhaktir 
adhokṣaje (1.2.6), mayi bhaktir hi bhūtānām 
amṛtatvāya kalpate (10.82.44), yasyāṁ 
vai śrūyamāṇāyāṁ kṛṣṇe parama-puruṣe, 
bhaktirutpadyate (1.7.7) and bhaktyāham ekayā 
grāhyaḥ (11.14.21). Śrī Jīva Gosvāmī, the crown 
jewel of those learned in Vedānta, and gauḍīya-
vedāntācārya Śrī Baladeva Vidyābhūṣaṇa have  
used scriptural evidence and irrefutable argu-
ments to prove that the subject established in 
Vedānta-sūtra is bhakti and bhakti alone. 

Some modern learned persons have tried to 
prove that Vedānta establishes jñāna and mukti, 
but this attempt is based on pure imagination. 
Actually, the words jñāna and mukti are not 
mentioned anywhere in the five hundred 
and fifty sūtras of Vedānta-sūtra. According 
to vaiṣṇavānāṁ yathā śambhuḥ [Śrīmad-
Bhāgavatam 12.13.16] Ācārya Śaṅkara (an 
expansion of Lord Śiva) is a supreme Vaiṣṇava, 
but, for some special reason he preached 
kevalādvaita-vāda, or māyāvāda, a false 
doctrine which is opposed to śāstra.

This society was named Śrī Gauḍīya Vedānta 
Samiti in order for it to strongly preach 
throughout the world this deep secret regarding 
bhakti for the welfare of all the jīvas. 

complete dependence on Bhagavān

Śrī Kṛtiratna Prabhu was a fully akiñcana 
and niṣkiñcana Vaiṣṇava.3 Throughout his 

3 Editor: Akiñcana – a devotee who is free from 
possessiveness and is not eager to enjoy or renounce 
anything, since he considers everything to be Śrī 
Kṛṣṇa’s property. Niṣkiñcana – one who is free from 
all material possessions; a renunciant.

life he acted only for the pleasure of Kṛṣṇa, and 
never collected one paisā for his own happiness 
or self-interest, having full trust in Śrī Gurudeva 
and his worshipful Lord. Therefore, when he 
left Śrī Dhāma Māyāpura he was empty-handed. 
Many godbrothers, also completely penniless, 
joined him in the new Śrī Gauḍīya Vedānta Samiti 
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maṭha at Bospāḍā Lane. They were devoted to 
sādhana-bhajana, and somehow their lives were 
maintained by the mercy of Bhagavān.

One Ekādaśī morning, Śrī Kṛtiratna Prabhu 
was chanting śrī harināma, his grave face 
revealing his absorption in a profound mood. 
Just then, a brahmacārī brought the news that his 
godbrother Śrīpāda Nārāyaṇa Mukharjī had come 
to meet with him. Śrīla Gurudeva instructed the 
brahmacārī to seat their guest respectfully. It was 
natural for Kṛtiratna Prabhu to honour guests, 
but on this day, he did not have even a paisā with 
which to serve his godbrother, and this disturbed 
him. Just then, by divine desire, he noticed a 
chirping sparrow flying from the house to its 
nest and back again. Suddenly, the bird dropped 
from its beak a small packet, which clanged as 
it hit the ground close to Kṛtiratna Prabhu. Out 
of curiosity he opened the small packet and was 
happy to find six-and-a-half annas [one anna 
equals one sixteenth of a rupee] inside. With this 
money he was able to buy fruits and sweets, offer 
them to Bhagavān, and thus serve his godbrother. 
Śrīpāda Nārāyaṇa Mukharjī became most pleased 
by his godbrother’s affectionate behaviour, and 
they soon began prema-mayī hari-kathā, a 
discussion on divine love for Śrī Hari.

At that time, the postman brought Śrī Vinoda-
bihārī Prabhu a money order for one hundred 
rupees from his godbrother and good friend 
tridaṇḍi-svāmī Śrī Śrīmad Bhakti Sarvasva 
Giri Mahārāja of Kānpura. Kṛtiratna Prabhu’s 
eyes overflowed with tears as he recognized the 
causeless mercy of Śrī Gurudeva and Bhagavān. 
Bhagavān Śrī Kṛṣṇa says in Bhagavad-gītā 9.22  
that He will Himself carry the burden of the 
maintenance and protection of those single-
pointed devotees who exclusively meditate upon 
His transcendental form and who worship Him 
with devotional sentiments:

ananyāś cintayanto māṁ

      ye janāḥ paryupāsate

teṣāṁ nityābhiyuktānāṁ

      yoga-kṣemaṁ vahāmy aham

Why, then, will the Supreme Lord not fulfil the 
desire of a devotee who is completely dependent 
upon Him, loving with guests, protective of 
dependents and endowed with ideal guru- 
niṣṭhā ? Can Śrī Kṛṣṇa, the ocean of compassion, 
not make His name ‘Bhakta-vatsala’ (brimming 
with affection for His devotees) meaningful by 
sending money through a small bird? 

Śrī Śrīmad Bhakti sarvasva Giri Mahārāja

It would not be out of place to introduce Śrīmad 
Bhakti Sarvasva Giri Mahārāja at this point. 

He was one of the foremost of Śrīla Prabhupāda’s 
dīkṣā and sannyāsī disciples. A brahmacārī  
from boyhood, he was soft-spoken, simple, 
honest and endowed with other qualities befitting 
a Vaiṣṇava. Notably, he was an influential speaker 
in Hindi, Bengali and English. He impressed 
everyone, common men as well as educated and 
respectable people, including governors and 
chief ministers from many states. One of his 

main strengths was his ability to create faith in  
śrī harināma and bhakti in the community at  
large by cultivating friendly relationships. He 
preached bhakti in Mumbai, Pune, Kolhāpura, 
Kānpura and other prominent cities of India, 
as well as outside India in Rangoon [in Burma] 
and other places. In accordance with Śrīla 
Prabhupāda’s desire, during a special session of 
the Navadvīpa-dhāma Pracāriṇī Sabhā, Śrīmad 
Bhakti Sarvasva Giri Mahārāja was praised for 
his outstanding Vaiṣṇava qualities.
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After the establishment of Śrī Gauḍīya 
Vedānta Samiti, the scholar in Vedānta, 

mahopadeśaka Śrī Kṛtiratna Prabhu started 
to travel throughout Bengal and prominent 
cities of India to preach śuddha-bhakti and 
śrī nāma. Śrī Śyāmānanda Gauḍīya Maṭha in 
Medinīpura (Bengal) was established on Śrī 
Kṛṣṇa-janmāṣṭamī 1940. The leading sannyāsīs 
and brahmacārīs present included Śrīpāda 
Bhakti Rakṣaka Śrīdhara Mahārāja, Śrīpāda 
Bhakti Bhūdeva Śrautī Mahārāja, Śrīpāda Bhakti 
Vicāra Yāyāvara Mahārāja, Śrīpāda Aprākṛta 
Bhakti-sāraṅga Gosvāmī, Śrīpāda Vinoda-bihārī 
Kṛtiratna Prabhu, mahopadeśaka Śrīpāda 
Hayagrīva Brahmacārī, Śrīpāda Svādhikārānanda 
Brahmacārī, Śrīpāda Bhūtabhṛta Brahmacārī 
and Śrīpāda Rādhā-Ramaṇa Brahmacārī (later, 
Śrīmad Bhakti Kumuda Santa Mahārāja). 
Hundreds of maṭha residents also participated  
in the celebration. About ten thousand pious 
people attended the festival. At this gathering, a 
plan was presented to protect Śrīla Prabhupāda’s 
bhakti-dhārā and an outline of the future preach-
ing of bhakti. In addition, it was announced that 
there would be a Vraja-maṇḍala parikramā on 
foot during the observance of the Kārtika vow 
the following year. After this Janmāṣṭamī festival, 
Śrī Kṛtiratna Prabhu started to preach in Uttar 
Pradesh and in areas of Eastern Bengal.

At this time, during the last part of the 
night, Śrī Kṛtiratna Prabhu dreamed that Śrīla 
Prabhupāda laid his hand on his right shoulder 
and spoke to him in a grave voice: “Until now you 
have not taken sannyāsa. Today I am giving you 
sannyāsa.” The complete sannyāsa ceremony 
then took place in his dream. When it was over, 
Śrīla Prabhupāda instructed Śrīmad Bhakti 
Sāraṅga Gosvāmī Mahārāja to call out “Keśava 

Mahārāja kī jaya!” The jaya-dhvani was so loud 
that Kṛtiratna Prabhu woke up. He told his senior 
godbrothers about the dream and they were elated 
to find ‘Keśava’ among the one hundred and eight 
sannyāsa names.

When Śrīla Prabhupāda had been personally 
present, he had on several occasions expressed 
his desire to give sannyāsa to his intimate, dear 
servant, Śrī Vinoda-bihārī Brahmacārī. He used 
to say, “Vinoda is sannyāsī by body, mind and 
words. It only remains to change his outer dress.” 
On one occasion, Śrīla Prabhupāda had desired 
to give him sannyāsa. Ḍor-kaupīna (loin-cloth), 
daṇḍa and all the requirements were prepared  
and all the arrangements were completed, but 
Śrīpāda Kuñja-bihārī Vidyābhūṣaṇa Prabhu, who  
was the secretary of the Gauḍīya Mission, made 
a humble submission at the lotus feet of Śrīla 
Prabhupāda: “If Śrī Vinoda-bihārī is given 
sannyāsa now, it will jeopardize the protection 
of the maṭha and mission. Please, postpone his  
sannyāsa.” Because of that intervention, Śrī 
Vinoda-bihārī was not given sannyāsa. On 
another occasion, the arrangement for Vinoda-
bihārī’s sannyāsa was made again at the 
Bāgbāzār Gauḍīya Maṭha. This time, due to the 
special petition of Bhāgavata-ratna Prabhu, 
Śrīla Prabhupāda did not award sannyāsa. On a  
third occasion, Śrīla Prabhupāda came to Vinoda- 
bihārī in a dream and ordered him to take 
sannyāsa: “Vinoda, because you have not yet 
taken sannyāsa, my entire preaching work is 
being ruined.” Finally, for the fourth time, Śrīla 
Prabhupāda instructed him to take sannyāsa, 
again in a dream, and Kṛtiratna Prabhu actually 
saw himself accepting sannyāsa from him. 
Kṛtiratna Prabhu took this matter very seriously 
and vowed to accept the renounced order of life  

accepting sannyāsa
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on the upcoming holy day of Bhādra-
pūrṇimā in Kaṭvā, where Śrī Mahāprabhu 
accepted sannyāsa. 

Accordingly, on Pūrṇimā, Śrī Vinoda-
bihārī Brahmacārī accepted sannyāsa 
in Kaṭvā, from Śrīla Bhaktisiddhānta 
Sarasvatī Prabhupāda’s dear disciple, Śrīla 
Bhakti Rakṣaka Śrīdhara Gosvāmī, the 
transcendental writer, poet and philoso-
pher, in accordance with the pāñcarātrika 
method as described in Saṁskāra-dīpikā. 
His sannyāsa name was then announced: 
tridaṇḍi-svāmī Śrī Śrīmad Bhakti Prajñāna 
Keśava Gosvāmī Mahārāja. Pūjyapāda 
Śrīmad Bhakti Bhūdeva Śrautī Mahārāja 
performed the priestly duties and instructed 
the brahmacārī how to put on the kaupīna 
and outer cloth. And Śrīla Śrīdhara 
Mahārāja recited the sannyāsa-mantra. 
Thus the sannyāsa dress and sannyāsa 
name given by Śrīla Prabhupāda in the 
dream became a complete reality. 

Many of Śrīla Gurudeva’s sannyāsī 
and brahmacārī godbrothers were present 
for the ceremony that day in Śrī Kaṭvā-
dhāma. The entire responsibility for the 
expenses of the great festival was borne by 
Śrī Vinayabhūṣaṇa Banarjī Bhakti-ketana 
Mahodaya, a disciple of Śrīla Prabhupāda. 
In the evening, everyone returned to Śrī 
Devānanda Gauḍīya Maṭha. 

“ Thus the sannyāsa dress 
and sannyāsa name given by 

Śrīla Prabhupāda in the dream 
became a complete reality.”
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When the personification of mercy, 
Śacīnandana Śrī Gaurahari, sent Śrīla 

Rūpa and Śrīla Sanātana Gosvāmīs to Śrī Dhāma 
Vṛndāvana, He instructed them to fulfil His 
innermost desires by composing bhakti litera-
ture, by explaining the regulations for Vaiṣṇava 
procedures and conduct (vaiṣṇava-smṛti ), by 
restoring lost pastime places of Kṛṣṇa in Vraja, 
and by establishing service to deities of the Lord. 

Śrī Rūpa, Śrī Sanātana and the other 
Gosvāmīs completely fulfilled Śrī Caitanya 
Mahāprabhu’s inner desire. They composed Śrī 
Bṛhad-bhāgavatāmṛta, Bhakti-rasāmṛta-sindhu, 
Ujjvala-nīlamaṇi, the Ṣaḍ-sandarbhas and other 
authentic bhakti literature. They also composed 
vaiṣṇava-smṛtis like Hari-bhakti-vilāsa, Sat-
kriyā-sāra-dīpikā and Saṁskāra-dīpikā delin-
eating proper conduct for Vaiṣṇavas. They re-
established all the places of Kṛṣṇa’s pastimes in 
the twelve primary forests, the secondary forests 
and others. 

They established temples for Śrī Madana-
mohana, Śrī Govindajī, Śrī Gopīnāthajī, Śrī 
Rādhā-Ramaṇajī, Śrī Gopeśvara Mahādeva, Śrī 
Rādhā-Dāmodara and Śrī Rādhā-Vinoda in Śrī 
Dhāma Vṛndāvana, for Kāmeśvara Mahādeva in 
Kāmyavana and for other deities as well. Thus 
the Gosvāmīs fulfilled Śrīman Mahāprabhu’s 
innermost desire.

In the same way, jagad-guru Śrī Śrīmad 
Bhaktisiddhānta Sarasvatī Gosvāmī Prabhupāda 
fulfilled the innermost desire of Śrī Bhaktivinoda 
Ṭhākura. He established a printing press (bṛhad-
mṛdaṅga) for publishing and distributing 
bhakti literature to spread the message of Śrī 
Gaurasundara. He revived Śrī Navadvīpa-dhāma 
parikramā and restored lost places of pilgrimage. 

He also protected and encouraged proper con-
duct in bhakti. Thus, by these and other projects, 
he fulfilled his gurudeva’s innermost desire. 

In the same way, after him, tridaṇḍī-yati 
Śrīmad Bhakti Prajñāna Keśava Gosvāmī 
Mahārāja, Śrīla Prabhupāda’s dear and intimate 
disciple, fulfilled Śrīla Prabhupāda’s innermost 
desires. After Śrīla Prabhupāda’s departure from 
this world, Śrī Navadvīpa-dhāma parikramā, the 
publishing of bhakti literature, the accepting 
of tridaṇḍa-sannyāsa and other activities in 
this line almost disappeared. But Ācārya Kesarī 
[Śrī Bhakti Prajñāna Keśava Mahārāja] again 
propagated bhakti throughout the world with his 
broad expertise and strong preaching.

With irrepressible enthusiasm, oṁ viṣṇupāda 
Śrī Śrīmad Bhakti Prajñāna Keśava Gosvāmī 
Mahārāja devoted himself to serving Śrīla 
Prabhupāda’s innermost desire to preach Śrī 
Gaurasundara’s message of śuddha-bhakti 
everywhere. He began by arranging large 
religious assemblies, with recitation of the 
Śrīmad-Bhāgavatam, lectures and so forth in 
Candana-nagara, Vaidyavāṭī, Sevaḍāphulī, Śrī 
Rāmapura and other nearby towns on the holy 
banks of the Bhagavatī Bhāgīrathī. The chairmen 
of the municipality, as well as well-known lawyers, 
judges and respected members of the community, 
started to cooperate with great respect. After 
attentively hearing Śrīla Gurudeva’s lectures 
with great veneration, these people became so 
impressed they asked him to establish Śrī Gauḍīya 
Maṭhas in their different districts.

In Chuṅchurā, a town very close to Kolkata, 
faithful local gentlemen strongly desired that 
Śrīla Gurudeva should establish a Gauḍīya Maṭha 
in a temple named ‘Śrīvāsa-Mahāprabhura Vāṭī’, 

Preaching in Bengal
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which they were willing to donate without terms 
and conditions. The ancient deities of that temple 
had once been worshipped by Śrīvāsa Paṇḍita, 
an associate of Śrī Caitanya Mahāprabhu. Śrīla 
Gurudeva could not turn down this offer. In April 
1943, he accepted this temple and established 
Śrī Uddhāraṇa Gauḍīya Maṭha. Even today, the 
worship of those deities is continuing according 

to Vaiṣṇava tradition. The main office of Śrī 
Gauḍīya Vedānta Samiti and the Gauḍīya Printing 
Press were relocated to this maṭha from Bospāḍā 
Lane. Śrīla Gurupāda-padma based himself at 
the Chuṅchurā maṭha along with some of his 
godbrothers and brahmacārīs, and from there 
began travelling extensively to preach śuddha-
bhakti. 

The ancient deities in Śrī Uddhāraṇa Gauḍīya Maṭha
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Due to the expansive preaching of bhakti, 
an increasing number of faithful and 

virtuous people were now becoming attracted 
to Ācārya Kesarī. Many gṛhastha disciples of 
Śrīla Prabhupāda had been disturbed by the bad 
behaviour and impious activities of the managers 
of the Gauḍīya Maṭha at the time. Gradually, many 
of them became drawn by Śrīla Bhakti Prajñāna 
Keśava Gosvāmī Mahārāja’s sweet manner 
and his strong preaching of śuddha-bhakti. 
They started to perform bhajana again with 
new enthusiasm. Aiming at this resurgence of 
interest, in 1942 Śrīla Gurudeva again started the 
weeklong Śrī Navadvīpa-dhāma parikramā and 
festival to commemorate the appearance of Śrī 
Gaurasundara. The enthusiasm of the members 

of the Samiti was amplified by the participation 
of many pious people, tyāgīs, brahmacārīs, 
sannyāsīs and gṛhastha Vaiṣṇavas.

Devotees assembled for hearing hari-kathā

re-establishment of Śrī dhāma navadvīpa parikramā
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The main purpose of fes-
tivals such as Śrī Navadvīpa-
dhāma parikramā is to give an 
opportunity for the inhabitants 
of the world to obtain śuddha 
sat-saṅga, the pure association 
of saintly persons. Through this 
sat-saṅga, one has a golden 
opportunity to nourish various 
aspects of bhakti. These include 
hearing śuddha hari-kathā 
(pure topics pertaining to the 
Lord); abstaining from alcohol, 
meat and other prohibited food; 
having darśana of the deity of 
Śrī Bhagavān and of His pastime places; and 
hearing and chanting the glories of those places 
in good association. In addition, one is afforded 
an unparalleled opportunity to serve Śrī Hari, 
Guru and Vaiṣṇavas. In Navadvīpa-dhāma-
māhātmya, Śrīla Bhaktivinoda Ṭhākura writes 
that Śrī Caitanya Mahāprabhu and Nityānanda 

Prabhu fulfil all the cherished desires and give 
permanent engagement in prema-mayī sevā, 
the loving service of Śrī Śrī Rādhā-Kṛṣṇa Yugala, 
to those who complete the sixteen kosa Śrī 
Navadvīpa-dhāma parikramā and take darśana 
of Śrī Dhāma Māyāpura under the guidance of 
Vaiṣṇavas. 

Devotees honouring prasāda during parikramā

Manifestation of ācārya-līlā

A year later, in March 1943, the weeklong 
Śrī Dhāma parikramā and Śrī Gaura-

janmotsava culminated in huge celebrations at 
Śrī Devānanda Gauḍīya Maṭha in Navadvīpa. 
The number of sannyāsīs, brahmacārīs and 
gṛhastha devotees had increased considerably 
from the previous year. The Śrī Dhāma 
parikramā ended with wonderful enthusiasm 
as Śrīman Mahāprabhu’s palanquin returned 
with a splendid saṅkīrtana festival. This time, on 
repeated requests from his godbrothers, Ācārya 
Kesarī manifested his ācārya-līlā on the day of  
Śrī Gaura-janmotsava by giving harināma 
initiation to Śrī Rādhānātha Kumāra, Śrīmatī 

Mānadā Sundarī (of Variśāla) and Śrīmatī 
Hemāṅginī-devī. Later, after Śrī Rādhānātha 
Kumāra accepted sannyāsa, he was to 
become known as tridaṇḍi-svāmī Śrī Śrīmad 
Bhaktivedānta Trivikrama Mahārāja. 

After Śrī Dhāma parikramā, Śrīla Gurudeva 
travelled and preached śuddha-bhakti. He 
observed dāmodara-vrata (vows undertaken in 
the month of Kārtika) in Śrī Uddhāraṇa Gauḍīya 
Maṭha, Chuṅchurā. Then he spent some time at  
Śrī Devānanda Gauḍīya Maṭha. This was followed 
by a tour of East Bengal, where he preached along 
with Dr. Kṛṣṇapada Vrajavāsī, Sajjana-sevaka 
Brahmacārī and other maṭha residents. 
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On Tuesday, 6 June 1944, the snāna-yātrā 
of Śrī Jagannātha-deva took place in Śrī 

Uddhāraṇa Gauḍīya Maṭha in Chuṅchurā. Śrīla 
Gurudeva was personally present at this great 
festival. In an exultant atmosphere resounding 
with saṅkīrtana and the blowing of conch-shells, 
Śrī Jagannātha-deva’s abhiṣeka (sacred bathing 
ceremony) was performed with one hundred and 
eight earthen pots full of scented water sanctified 
by mantras. At the assembly in the evening, Śrīla 
Gurudeva explained the underlying meaning and 
glories of the snāna-yātrā, as explained in Śrī 
Caitanya-caritāmṛta.

The ten-day festival of Śrī Jagannātha-deva’s 
ratha-yātrā began on 20 June 1944. Hundreds 
of gṛhastha devotees from Khulnā, Medinīpura, 
Vaiṁchī, Velaghariyā and many other places 
participated. On the first day of the festival, which 
was the disappearance day of Śrīla Saccidānanda 
Bhaktivinoda Ṭhākura, Śrīla Gurudeva delivered 
a profound address on the philosophy of viraha 
(separation) as understood in Vaiṣṇava literature. 
The essence of that lecture is as follows. 

“The meaning of the word viraha is vi, spe-
cial, and raha, meeting, in other words ‘a special 
meeting’. Śacīnandana Śrī Gaurahari is the 
personification of vipralambha-rasa (the mellow 
of separation). The pastimes Śrī Gaurahari 
exhibited when He resided in the Gambhīrā in 
Śrī Jagannātha Purī are brilliant examples of 
viraha (also known as vipralambha). In the 
solitude of the night, Mahāprabhu tasted with 
His intimate associates, Śrī Svarūpa Dāmodara 
and Rāya Rāmānanda, the different kinds of 
bhāvas in separation from Kṛṣṇa. In His internal 
state of consciousness, He was deeply absorbed 

in the mood of viraha which Śrīmatī Rādhikā, 
the embodiment of mahābhāva, felt after Kṛṣṇa 
left for Mathurā. Absorbed in this mood, Śrī 
Gaurahari would lament bitterly and lose external 
consciousness. Svarūpa Dāmodara and Rāya 
Rāmānanda would try to console Him, singing 
verses favourable to His moods. At times they 
would sing verses from Śrīmad-Bhāgavatam, 
and at other times from Gīta-govinda or Kṛṣṇa-
karṇāmṛta, or they would sing the verses of 
Vidyāpati, Caṇḍīdāsa and others. Sometimes Śrī 
Caitanya Mahāprabhu would faint, absorbed 
in rādhā-bhāva, remembering in His heart 
a particular pastime of Kṛṣṇa in Vraja. This 
deep absorption of Caitanya Mahāprabhu in 
remembrance of Rādhā and Kṛṣṇa is called 
vipralambha or viraha.

“On the viraha-tithi (disappearance day) of 
the guru or previous ācāryas, the true disciple 
(sat-śiṣya) meditates upon the transcendental 
qualities of these mahāpuruṣas and vows to 
employ their instructions in his life as far as 
possible. If there is no such contemplation, and 
if one is only busy with arranging for different 
kinds of nice mahā-prasāda, then it is not a pure 
viraha-mahotsava.

“After Śrī Rāmacandrajī’s victory over Laṅkā, 
He ruled Ayodhyā for a long time. For a special 
reason, He renounced His consort, Sītā, eleven 
thousand years after ascending the throne. 
Lamenting, Sītā arrived at the āśrama of Vālmīki 
Ṛṣi, who gave her shelter. There, Lava and Kuśa 
(Sītā and Rāma’s twin sons) were born. The 
boys became expert singers and sang Vālmīki’s 
Rāmāyaṇa in the assembly of Śrī Rāma. Through 
Vālmīki, Śrī Rāma then called Sītājī to the royal 

Śrī Śrī jagannātha-deva’s snāna-yātrā and ratha-yātrā in
Śrī Uddhāraṇa Gauḍīya Maṭha, chuṅchurā
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assembly in order for her to prove her purity. At 
that time Sītājī lamented and called her mother, 
Pṛthvī-devī, ‘O Pṛthvī-devī, if I am pure, and if no 
thought of any man other than Śrī Rāma has ever 
touched my inner heart, then open up and take 
me on your lap.’ Hearing this prayer, the earth 
broke open and Pṛthvī-devī appeared. She took 
Sītājī on her lap and again entered Pātāla. Rāma 
Himself, His brothers, His mothers and all the 
people in the assembly started to cry. 

“Once, the play, ‘Sītā Entering Pātāla’ was 
performed at a theatre. The next day, the play 
changed venues, and the crowd was even larger 
than the day before. If sorrow is the only feeling 
in transcendental separation, why did such a large 
number of people gather? To experience pain? 
Clearly there is also a feeling of transcendental 
happiness in such separation. Śrī Bhagavān and 
His associates are full of eternity, knowledge and 
bliss (sac-cid-ānanda) so it is not possible for 
their birth, death and apparent suffering to be 
worldly. Therefore, even though externally there 
may be a feeling of sorrow in separation from 
the worshipful deity or the devotees of Bhagavān, 
simultaneously there is an internal feeling of 
divine and inexpressible happiness. This is the 
hidden secret of viraha. Therefore, in Vaiṣṇava 
literature an occasion of separation is known 
as a viraha-utsava. Utsava means ‘a festival or 
celebration that gives happiness’.” 

Listening to this deep exposition, the entire 
audience was captivated and left speechless. 
Śrīla Gurudeva’s lecture was praised everywhere, 
and pure devotees wove it into a garland to wear 
around their necks. 

On Thursday, 21 June, according to Śrī 
Jagannātha Purī tradition, the pastime of cleaning 
the Guṇḍicā Temple (guṇḍicā-mārjana-līlā) was 
observed. Under Śrīla Gurudeva’s guidance, 

everyone went to Śrī Śyāmasundara temple some 
distance away with glorious saṅkīrtana, carrying 
brooms and earthen water-pots. The temple was 
swept and washed clean for Śrī Jagannātha-deva. 
Śrī Gurudeva then told the story of guṇḍicā-
mārjana from Śrī Caitanya-caritāmṛta.

The inner meaning of śrī guṇḍicā-mārjana, 
the cleansing of the Guṇḍicā temple, is that it 
represents the sādhaka removing different types 
of unwanted desires (anarthas), offences and 
worldly attachments from his heart, to establish 
his worshipful Śrī Śrī Rādhā-Govinda there. If 
the sādhaka does not make any effort to throw 
out the dirt, which is opposed to bhakti, pure love 
for Bhagavān will not appear in his impure heart, 
even if he performs śravaṇa and kīrtana for a 
long time. Such śravaṇa-kīrtana is sometimes a 
mere semblance, or ābhāsa, and is always based 
on offences (aparādhas). Therefore, sādhakas 
should try very carefully to remove these 
anarthas. That is the purport of the cleaning of 
the Guṇḍicā temple. 

The third day of the festival was the day of 
ratha-yātrā. Under Śrī Gurudeva’s guidance, 
Śrī Jagannātha-deva was seated splendidly on 
His cart, and taken through the different streets 
of Chuṅchurā to Śrī Śyāmasundara temple with 
nagara-saṅkīrtana. From that day until the return 
yātrā, Jagannāthajī resided in Śrī Śyāmasundara 
temple. During this time, Śrī Gurudeva deliberated 
upon and explained the topic of ratha-yātrā 
from Śrī Caitanya-caritāmṛta every evening. On 
the day of herā-pañcamī, Śrīla Guru Mahārāja 
also revealed the secrets of the deeply hidden 
philosophical truths of this festival. 

On Friday, 1 July, Śrī Jagannāthajī returned 
from Sundarācala (Śrī Śyāmasundara temple) 
to Nīlācala (Śrī Uddhāraṇa Gauḍīya Maṭha). 
Once again, the procession was accompanied 
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by nagara-saṅkīrtana. On the day of the return 
yātrā, Śrī Gurudeva gave an explanation of this 
from the point of view of the rūpānuga Gauḍīya 
Vaiṣṇavas, “sei ta’ parāṇa-nātha pāinu, yāhā 
lāgi’ madana-dahane jhuri’ genu – Now I have 
obtained prāṇanātha Śrī Kṛṣṇa, for Him I was 
burning in the flames of Cupid” (Śrī Caitanya-
caritāmṛta, Madhya-līlā 13.113), and “kṛṣṇa lañā 

vraje yāi – I am taking Kṛṣṇa [from Kurukṣetra] 
to Vraja” (Śrī Caitanya-caritāmṛta, Madhya-
līlā 1.56). In other words, “We are returning to 
Vṛndāvana with our prāṇanātha, the Lord of our 
life, Śrī Kṛṣṇa.” This is the hidden secret of ratha-
yātrā. On the evening of this last day there was a 
grand festival and wonderful mahā-prasāda was 
distributed to all the local people. 

Preaching and Vraja-maṇḍala parikramā in 1944

Because of Śrīla 
Gurudeva’s itinerant 

preaching, Śrī Navadvīpa-
dhāma parikramā and other 
programs, the number of 
maṭha residents gradually 
increased. Paramārādhya 
Śrīla Gurudeva now entrusted 
individual maṭha residents 
with the responsibility of 
travelling and preaching. They 
included Śrīmad Bhakti Kuśala 
Nārasiṁha Mahārāja, Śrīpāda 
Narottamānanda Brahmacārī 
Bhakti-kamala, Śrī Dīnārtihara 
Brahmacārī, Śrī Rādhānātha dāsa and Śrī 
Viṣṇupada dāsa. These devotees began to preach 
in Bhāgalpura and other places of Bihāra. Śrīla 
Gurudeva himself went with Mukunda-gopāla 
Vrajavāsī Bhakti-madhu, Śrī Sajjana-sevaka 
Brahmacārī and Bhakta Anila, and preached pure 
bhakti in Jayanagara, Majilapura, Viṣṇupura, 
Kṛṣṇacandrapura, Ambuliṅga, Cakratīrtha and 
other places in West Bengal, after which they 
returned to Śrī Dhāma Navadvīpa. 

In 1944, Śrīla Gurudeva organized the 
eighty-four kosa Vraja-maṇḍala parikramā 
during śrī niyama-sevā kārtika-vrata (the vows 
and regulations observed during the month 

of Kārtika). Tridaṇḍi-svāmī Bhakti Kuśala 
Nārasiṁha Mahārāja, Śrīmad Bhakti Sarvasva 
Giri Mahārāja, Śrīmad Bhakti Prakāśa Araṇya 
Mahārāja, Śrī Narottamānanda Brahmacārī 
Bhakti-kamala and other leading sannyāsīs and 
brahmacārīs participated in this parikramā. 
Many tents were provided for the convenience 
of the pilgrims while they travelled through the 
forests. The deity of Śrīman Mahāprabhu was 
worshipped daily with offerings of bhoga, along 
with kīrtana and the narration of the glories of 
the places of Śrī Kṛṣṇa’s pastimes. The parikramā 
was completed in about forty days and everyone 
returned to their respective places fully satisfied.
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eighty-four kosa Kṣetra-maṇḍala parikramā

After the Śrī Navadvīpa-dhāma parikramā 
in 1945, Śrīla Gurudeva travelled with 

Śrī Dīnadayāla Brahmacārī, Sajjana-sevaka 
Brahmacārī, Anaṅga-mohana Brahmacārī 
and others to different places in Orissa, to 
enthusiastically preach śuddha-bhakti and to 
plan a Śrī Kṣetra-maṇḍala parikramā. They 
visited Bāleśvara, Śrī Jagannātha Purī, Kaṭaka, 
Bāsulīśāhī, Ālālanātha, Vorkudī on the banks of 
the Cilkā-hrada, Kālūpāḍā-ghāṭa, Raṇapurgaṛha 
state, Sonāvalī (a site of Śrīman Mahāprabhu’s 
footprints), Nayaragaṛha, Khaṇḍapāḍā, Kaṇṭīlā 
(Śrī Nīla-mādhava), Narasiṁhapura, Khurdā Road 
and various other places. Śrīman Mahāprabhu 
passed through all these places when He went to 
South India. Single-pointed devotees of Śrīman 
Mahāprabhu have the heartfelt desire to travel 
to all those places that He and His associates 
visited, while He was overwhelmed in bhāva. 

Śrīla Gurudeva wanted to do parikramā of those 
places along with pure devotees to awaken the 
memory of Śrīman Mahāprabhu. After preparing 
an outline for the future parikramā, he returned 
to Uddhāraṇa Gauḍīya Maṭha in Chuṅchurā. 

On 16 October 1945, when all the arrange-
ments had been completed, Śrīla Gurudeva started 
the journey from Howrah station to Śrī Purī-
dhāma in a reserved railway coach, accompanied 
by pilgrims, sannyāsīs and brahmacārīs from 
all over India. The party reached Purī the next 
day, and rested there. Then, under the shelter of 
Śrī Caitanya Mahāprabhu’s vijaya-vigraha (the 
small deity that is taken out on parikramā), they 
had darśana of Śrīla Prabhupāda’s appearance 
place Bhakti-kuṭīra (Śrīla Bhaktivinoda 
Ṭhākura’s place of bhajana). They also visited 
Śrīla Haridāsa Ṭhākura’s place of bhajana, 
Siddha-bakula; his samādhi ; Puruṣottama Maṭha; 
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Ṭoṭā Gopīnātha and the temple of Śrī Jagannātha. 
At Śrī Jagannātha Mandira, they had darśana of 
Śrī Jagannātha, Baladeva and Subhadrā.

In the evening Śrīla Guru Mahārāja 
narrated the glories of the dhāma. He said that 
Puruṣottama-kṣetra is not limited to the city of 
Jagannātha Purī, which is five kosas. Rather, its 
circumference is ten yojanas (approximately 
eighty miles) and the kṣetra, which is eighty-four 
kosas in area, has the shape of a conch shell. If 
anyone within these eighty-four kosas leaves 
his body thinking of Jagannātha, he will not take 
birth in the womb of a mother again, but will go 
to Vaikuṇṭha. 

One Satya-yuga, Indradyumna Mahārāja  
came here with his wife and subjects. He 
constructed a huge temple and, pleasing Śrī Nīla-
mādhava by his worship, he installed Śrī Nīla-
mādhava in the form of the four deities, Śrī Śrī 
Jagannātha, Baladeva, Subhadrā and Sudarśana. 
The arrangements he instituted for offering 
bhoga are followed to this day.

After Śrīman Mahāprabhu took sannyāsa, 
He resided in the Gambhīrā in Jagannātha Purī 
on His mother’s request. There He fulfilled His 
three inner desires with His intimate associates. 
Only those who are fortunate get the opportunity 
to visit the places marked by Śrī Gaurasundara’s 
lotus feet. 

The next day, the parikramā party had 
darśana of Caṭaka Parvata, Ṭoṭā Gopīnātha, 
Yameśvara Ṭoṭā, Lokanātha Śiva, Purī Gosvāmī’s 
well, Mārkaṇḍeya-sarovara, Narendra-sarovara, 
Indradyumna-sarovara, Guṇḍicā Mandira, Cakra-
tīrtha and Svargadvāra. 

On the third day, the party visited Govardhana 
Maṭha, which had been established by Śrī 
Śaṅkarācārya, Sātalahariyā Maṭha established 
by Śrī Rāmānuja, Jagannātha Vāṭikā and other 

various famous places. After this, they arrived 
at the celebrated abode of Ālālanātha. The 
deity at Ālālanātha is named Śrī Alvaranātha or 
Ālālanātha because He is served by the ālvārs of 
the Śrī sampradāya. Śrīman Mahāprabhu would 
go there when He was feeling intense separation 
from Śrī Jagannātha during anavasara, the time 
after snāna-yātrā when Jagannātha does not give 
darśana. When Mahāprabhu offered sāṣṭāṅga-
praṇāma (prostrate obeisances) in the temple 
in this state of separation, the stones under Him 
melted, leaving an impression of His entire body. 
To this day, the impression of His transcendental 
body is present on one stone. The pilgrims had 
darśana of this śilā and also worshipped it with 
great faith. In a village nearby are the houses and 
bhajana-kuṭīras of Mahāprabhu’s associates, 
Śrī Rāya Rāmānanda, Śikhi Māhiti and his sister 
Mādhavī. These places are worth visiting even 
today. 

On the banks of Cilkā-hrada there is a village 
where the footprints of Śrī Caitanya Mahāprabhu 
can be seen. This village has a famous history. 
It had been arranged that Puruṣottama Jānā, 
the father of Mahārāja Pratāparudra, would 
marry the daughter of the king of Vidyānagara 
here. However, when the king of Vidyānagara 
came to know that Jānā swept the street in front 
of Śrī Jagannātha’s cart during ratha-yātrā, 
he cancelled the wedding. Puruṣottama Jānā 
attacked Vidyānagara with his army, but returned 
badly defeated. Very upset by the turn of events, 
he prayed to Śrī Jagannātha and Śrī Baladeva for 
victory in the next war. He received an auspicious 
indication from Śrī Jagannāthajī that his prayer 
had been accepted and therefore he proceeded 
with great enthusiasm with his entire army.

To help Their dear servant, Jagannātha and 
Baladeva went ahead dressed as young soldiers 
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riding on two horses, one red and one white. On 
the way, They met an old woman carrying a pot 
of yoghurt on her head. Being thirsty, They asked 
the woman to give Them some yoghurt to drink. 
When the old woman asked for money, one of the 
horsemen gave His golden ring to her and said, 
“We are the king’s soldiers. He is coming behind 
with the army. Show him this ring and ask him 
for money.” Saying this, They again went ahead. 
A short while later, when the king came with his 
army, the old lady showed him the ring and asked 
for money for her yoghurt. On that ring, which the  
king had himself offered to Śrī Jagannātha, were 
marked the words ‘Śrī Jagannātha’. The king’s eyes 
overflowed with tears, and he became convinced 
that his worshipful Jagannātha and Baladeva 
were in the forefront of his army to help him in 
the war, which he indeed won. The king gave the 
old lady ownership of a whole village, and even 
today her descendants are enjoying that property.

From there the parikramā party reached the 
very beautiful Vorākudī on one side of Cilkā-
hrada. The pilgrims then crossed Cilkā-hrada 
on many boats and reached Raṇapuragaṛha. 
All of these pilgrimage places in Orissa were 
surrounded by deep, thick jungle, where tigers 
and other dangerous animals were a real threat. 
The pilgrims were under protection, but still 
they went by foot with great care. In spite of the 
dangers, worship of the deity, offerings of bhoga, 
recitations and lectures went on daily as a matter 
of course. 

Śrī Baladeva Vidyābhūṣaṇa appeared in a 
village near Cilkā-hrada. One evening before the 
assembled Vaiṣṇavas, Śrīla Gurudeva explained 
about Baladeva Vidyābhūṣaṇa’s transcendental 
qualities. [The following is the story he related.]

“From his boyhood, Baladeva Vidyābhūṣaṇa 
was a brilliant person endowed with transcendental 

intelligence. After becoming expert in Sanskrit, 
he went for specialized education to Uḍūpī, 
Śrīla Madhvācārya’s place in South India, where 
he concentrated his studies on Aṇu-bhāṣya 
(Madhvācārya’s commentary on Vedānta-sūtra) as  
well as other well-known writings of the Madhva 
sampradāya. He also studied Śrī Rāmānuja’s  
Śrī-bhāṣya. Afterward, in Purī, Baladeva 
Vidyābhūṣaṇa met Śrī Rādhā-Dāmodara Gosvāmī, 
a follower of Nayanānanda in the disciplic line 
of Śrī Śyāmānanda. Baladeva Vidyābhūṣaṇa was 
so impressed by Śrī Rādhā-Dāmodara Gosvāmī’s 
teachings that he took dīkṣā from him. He then 
travelled to Śrī Dhāma Vṛndāvana, where he met 
the learned and topmost rasika Vaiṣṇava Śrīla 
Viśvanātha Cakravartī Ṭhākura, who taught him 
how to enter into the philosophical conclusions 
of the Gauḍīya Vaiṣṇavas. 

“Śrī Baladeva Vidyābhūṣaṇa spent the 
remaining part of his life dedicated to the 
service of Śrīla Viśvanātha Cakravartī Ṭhākura, 
studying the literature of the six Gosvāmīs and 
other famous Vaiṣṇava treatises. Seeing his 
qualification, Śrī Cakravartī Ṭhākura sent him 
to Galtā-gaddī in Jaipura, where an assembly 
had gathered for philosophical debate. There 
he defeated the Rāmānandīs and other scholars 
who were opposed to the Gauḍīya Vaiṣṇavas, 
and he established the Gauḍīya philosophical 
conclusions. It was at this time that he wrote 
Govinda-bhāṣya, his commentary on Brahma-
sūtra, which established the prestige of the 
Gauḍīya sampradāya in every direction.”

Śrīla Baladeva Vidyābhūṣaṇa Prabhu, a solid  
pillar of the Śrī Gauḍīya sampradāya, is promi-
nent among the rūpānuga Vaiṣṇava ācāryas. 
Nowadays, some modern so-called Gauḍīya 
Vaiṣṇavas do not accept him as a Gauḍīya 
Vaiṣṇava ācārya. That is their great misfortune. 
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Śrīla Bhaktivinoda Ṭhākura calls such ignorant 
people the spies of Kali. 

Śrīla Gurudeva also explained, “The sūtra, 
‘ekam evādvitīyam – the Absolute Truth is one 
without a second’ (Chāndogya Upaniṣad 6.2.1), 
does not refer to a nirākāra nirviśeṣa-brahma 
(brahma without any form and qualities). The 
word advitīya here means, among many He is 
the one unparalleled, supreme Truth. We do not 
perceive one or the number 1 in the word ekam, 
because the word ‘one’ has three letters, and 
when we write the number 1, it is composed of 
millions of dots. The ‘one’ mentioned in this sūtra 
refers to an all-inclusive one brahma which is 
second to none. In other words, it can be called 
‘unity in diversity’. Bhagavān is seen as one in 
His feature of sarva-śaktimān, possessed of all 
potencies, together with the special features of 
His holy name (śrī nāma), His qualities (guṇa), 
His pastimes (līlā) and His associates (parikāra). 

“To illustrate this ‘unity in diversity’, we can 
give two examples. The first is that of the human 
body, which is made up of a conglomeration of 
parts. If even one part is omitted, the body cannot 
be accepted as complete. The eyes, nose, ears, 
tongue and other parts have special features. For  
example, the left and right eyes are not the same, 
and they act differently. An eye also has many 
different parts, such as the eyelids and eye-
lashes. The inner eye, too, has a pupil and many 
component parts. In the same way, the other parts 
of the body have individual distinctive features. 

“The second example is that of a mile post. 
One mile is made up of eight furlongs, and 
roads are marked with seven posts indicating 
distances from one to seven furlongs, after which 
a milestone appears. Then there are seven more 
posts at one-furlong intervals, and then a second 
milestone is seen. One can think that a mile  

comes after six or seven furlongs, but really it  
is eight furlongs, which make one mile. The 
important point is that the idea of ‘eight fur-
longs’ is relevant only in that it is equal to one 
mile; it does not exist separately. Similarly, līlā- 
puruṣottama Śrī Bhagavān is one when He is  
together with the complete variety of His tran-
scendental pastimes. In this material world, a  
wonderful manifestation of transcendental pas-
times, there is no other well-wisher and friend 
like Him. The sūtra ‘ekam evādvitīyam’ is used to 
explain this siddhānta.” 

From Raṇapuragaḍha, the parikramā party 
reached the Nayāgaḍha state, where the pilgrims 
were given a royal welcome. Śrī Govardhana-pūjā 
and the annakūṭa festival were performed there. 
The king of that area, Rājā Bahādura, participated 
in the annakūṭa festival along with his family. 
Then the parikramā party went to Kaṇṭīlā (Nīla-
mādhava) via Khaṇḍapārā. There, on top of the 
mountain, they had darśana of Nīla-mādhava. 
The Purāṇas tell the following story about Nīla-
mādhava.

In Satya-yuga, Indradyumna, the king of Avantī, 
heard from some pilgrims about the glories of  
Śrī Nīla-mādhava, the deity who presided in the 
area adjacent to Nīla-samudra. He was quite 
impressed and sent his special envoys to find 
the exact location of Śrī Nīla-mādhava. One of 
the envoys was Vidyāpati, the son of his priest. 
In the course of the young brāhmaṇa’s search, 
he reached the shore of Mahā-sāgara which 
was close to Śrī Nīla-mādhava’s mountain. One 
evening he came upon the house of the chief of 
the village, a man named Viśvāvasu, who belonged 
to the śabara caste. After some investigation, 
Vidyāpati guessed that this Viśvāvasu was 
Nīla-mādhava’s pujārī. Vidyāpati then married 
Viśvāvasu’s young daughter. Some time later, to 
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confirm his suspicions about Nīla-mādhava, he 
asked his wife where her father would go and 
who he was worshipping. He appealed to her 
to arrange that he might have darśana of those 
deities. Viśvāvasu consented to his daughter’s 
wishes, and fulfilled the desire of Vidyāpati.

Viśvāvasu covered Vidyāpati’s eyes with a 
strip of black cloth and did not remove it until they 
reached Śrī Nīla-mādhava’s temple on top of the 
mountain. Viśvāvasu went to the temple garden to 
pick flowers. Vidyāpati then saw an astonishing 
incident. A drowsy crow was sitting on a branch 
of a tree, which hung over a lake in front of the 
temple. The crow fell into the water and drowned. 
The crow’s soul immediately took a four-armed, 
spiritual form, mounted a transcendental airplane 
and departed for Vaikuṇṭha. When Vidyāpati saw 
this scene, he also wanted to jump into the lake, 
but a grave voice from the sky announced, “You 
have many things to do. Now you must wait.” 
Later, Vidyāpati had darśana of Nīla-mādhava 
and then went home with Viśvāvasu. Thereafter, 
Vidyāpati returned to his king in the town of 
Avantī with news of Nīla-mādhava.

[Upon hearing that the Lord had been located,] 
Mahārāja Indradyumna departed with his family 
members and his entire army for Nīla-mādhava’s 
darśana. But when he arrived, he only saw a sand 
mountain; Nīla-mādhava’s whereabouts were not 
to be known. Feeling utterly helpless, the king 
went to the shore of the ocean to perform worship 
in order to attain Nīla-mādhava’s darśana. There, 
Nīla-mādhava appeared to him and said, “At this 
time I will not take this form of Nīla-mādhava. 
Instead, I will appear as Śrī Jagannātha, Baladeva, 
Subhadrā and Sudarśana, to accept your service 
and give darśana to the people of the world.” 

The pilgrims had darśana of the pratibhū-
vigraha of Nīla-mādhava, and Guru Mahārāja 

described the history of the famous Nīla- 
mādhava as described in the scriptures.

From Kaṇṭīlā, Śrīla Gurudeva and the 
parikramā party returned to Purī-dhāma. Along 
the way, they visited Kaṭaka, Bhuvaneśvara 
and other places. Bhuvaneśvara, also known as 
Ekāmra Kānana, is one of the principal places 
of pilgrimage in India and is situated within Śrī 
Kṣetra.

Pārvatījī had heard all about the glories of 
Śrī Jagannātha-kṣetra, and performed rigid 
austerities in Ekāmra Kānana to obtain darśana 
of Bhagavān. Because of her devotion, Bhagavān 
Śrī Hari appeared before her in the form of 
Vāsudeva Kṛṣṇa. When the Lord saw Pārvatī’s 
austere worship, one teardrop (bindu) fell from 
His eyes, and this formed a huge lake (sarovara), 
which became known as Bindu-sarovara. It is 
said that the word Hindu, signifying the Āryan 
inhabitants of the area between the Himālayas in 
the north and Bindu-sarovara in the south, comes 
from the first syllable hi in Himālaya and the last 
syllable ndu of bindu.

In Bhuvaneśvara is a huge Śiva liṅga, which 
is famous as Bhuvaneśvara. Nearby is the temple 
of Śrī Ananta Vāsudeva. Formerly, the bhoga 
offered in this Vāsudeva temple was offered 
as mahā-prasāda to Bhuvaneśvara Mahādeva, 
and Vaiṣṇavas accepted the prasāda from Śrī 
Bhuvaneśvara, although they do not accept the 
prasāda from Śrī Mahādeva anywhere else. (This 
custom of first offering bhoga to Viṣṇu has 
been stopped, so Vaiṣṇavas no longer accept Śrī 
Mahādeva’s mahā-prasāda ; they only accept it 
from the temple of Ananta Vāsudeva.) 

On 19 November, the parikramā of 
Puruṣottama-kṣetra was completed and everyone 
returned to their respective places. 



8 5

P a r T 
THreeH i s   L i f e   a n d   T e a c H i n G sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī M a d   B H a K T i   P r a j ñ Ā n a   K e Ś a V a   G O s V Ā M ī

Parental affection for his disciples

In 1946, to observe the month-long Kārtika 
ūrjā-vrata niyama-sevā, our most worshipful 

Śrīla Gurudeva performed bṛhat (great)  
parikramā and pañca-kosī parikramā of 
Kāśī-dhāma together with many sannyāsīs, 
brahmacārīs and gṛhastha-bhaktas. As in 
previous years, śrī nāma-saṅkīrtana, lectures, 
readings of bhakti literature and other devotional 
activities took place regularly. After this, Śrīla 
Gurudeva returned to Śrī Devānanda Gauḍīya 
Maṭha in Navadvīpa. From there he travelled 
with Śrī Sajjana-sevaka Brahmacārī, Śrī Anaṅga-
mohana Brahmacārī and other brahmacārīs and 
preached pure bhakti throughout the Medinīpura 
district, in places such as Jhinukkhalī, Pūrvacaka, 
Begunāvāḍī and Kalyāṇapura.

In Kalyāṇapura, Śrī Anaṅga-mohana 
Brahmacārī suddenly became ill. Śrī Anaṅga-
mohana was fully dedicated to serving his 
guru. His voice was very sweet and he used 
to sing beautifully in kīrtana. He was also 
expert in playing mṛdaṅga. In addition, he was 
extraordinarily skilful in cooking offerings and 
in the personal service of Gurudeva. Because 
of his excellent Vaiṣṇava qualities, everyone had 
great affection for him. 

After Anaṅga-mohana became ill, Śrīla 
Gurudeva returned with him to Kolkata. While 
there, Anaṅga-mohana started homeopathic 
treatment with the famous doctor, Captain  
D. L. Sarkāra. Following Dr. Sarkāra’s advice, Śrī 
Anaṅga-mohana Brahmacārī went to Sidhāvāḍī, 
an isolated but charming and healthy place on the 
border of Bengal and Bihāra, and Śrīla Gurudeva 
himself went with him. When the brahmacārī’s 
health did not improve, Śrīla Guru Mahārāja took 
him to Devaghara in Vaidyanātha-dhāma which 

was reputed to be good for health. They went there 
with Triguṇātīta dāsa Brahmacārī, Śrī Gaura-
nārāyaṇa dāsa Adhikārī [the author], Śrī Sajjana-
sevaka Brahmacārī, Śrī Govardhana Brahmacārī 
and others. However, Śrī Anaṅga-mohana’s health 
did not improve there either. The brahmacārī 
was then brought back to Sidhāvāḍī, and he was 
finally admitted in the Ṭambaram TB Sanatorium 
in Chennai. After making all arrangements for 
Anaṅga-mohana’s treatment, Gurudeva returned 
to the maṭha in Kolkata, leaving Śrī Triguṇātīta 
Brahmacārī and I [the author] to take care of 
the sick brahmacārī in the Ṭambaram hospital. 
Despite all these arrangements, however, Śrī 
Anaṅga-mohana could not be saved and he left 
this world on 2 March 1950. 

I was with Śrī Anaṅga-mohana when he left this 
world. While there, I never saw his face disturbed. 
During the whole period of his stay in the hospital, 
he happily chanted the names of Bhagavān or 
listened lovingly to Śrīmad-Bhāgavatam and 
Śrī Caitanya-caritāmṛta, which we read to him 
regularly. All the doctors, junior and senior, were 
very attracted by his gentle behaviour. On the day 
of his passing , he suddenly said, “Śrī Śrī Rādhā-
Kṛṣṇa are calling me to Vṛndāvana. Jaya Śrī Rādhe! 
Jaya Śrī Kṛṣṇa! Hā Gauracandra! Hā Nityānanda 
Prabhu! Hā Gurudeva!” 

With folded hands, I requested him, “Prabhu, 
please bestow your mercy upon me and in 
Vṛndāvana, call me also.” Upon learning that Śrī 
Anaṅga-mohana was to depart, the whole team of 
doctors arrived and proceeded to examine him. 
He made a gesture to indicate that the women 
present in the room should leave. All the doctors 
and visitors were struck with wonder as he took 
his last breath saying, “Hā Rādhe! Hā Kṛṣṇa!” 
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I meditated on this incident very seriously. 
Ajāmila became free from the sufferings of birth 
and death and attained Vaikuṇṭha-dhāma simply 
by the performance of nāmābhāsa when he 
uttered the name ‘Nārāyaṇa’ to call his son. What 
then can be said of someone who has supreme 
faith in his guru and who is always chanting 
the name of Kṛṣṇa free from offences and with 
sambandha-jñāna? In his last moment he was in 
such good consciousness that he was chanting, 
“Hā Rādhe! Hā Kṛṣṇa!” and telling us, “Rādhā and 
Kṛṣṇa are calling me to Vṛndāvana.” What will be 
the destiny of such a high-class guru-sevaka? 
Surely he will attain Vraja-dhāma. We were never 
able to imagine the glories of this devotee earlier. 
His life is blessed; his service to his guru bore 
fruit. I understood that this was possible only 
by the causeless mercy of Śrī Gurudeva, and 
not by any special sādhana-bhajana. My faith 

in our worshipful Śrī Gurudeva was intensified‚ 
and when I returned from Ṭambaram, I devoted 
myself to serving my guru with even greater faith.

Paramārādhyatama Śrīla Gurudeva estab-
lished Siddhāvāṭī Gauḍīya Maṭha in Sidhāvāḍī in 
the memory of his dear servant Anaṅga-mohana 
Brahmacārī. Even today, daily worship of the 
deity as well as lectures and kīrtana are going on, 
and every year a viraha-utsava is held in memory 
of this brahmacārī.

“ ... his service to his guru bore 
fruit. i understood that this was 

possible only by the causeless mercy 
of Śrī Gurudeva, and not by any  

special sādhana-bhajana.”

Śrī Bhakti Prajñāna Keśava Gosvāmī (back right) with Śrī Anaṅga-mohana Brahmacārī (front left)
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Śrī Rāsa-bihārī dāsa Adhikārī Bhakti-śāstrī 
Bhiṣag-ratna Mahāśaya, an inhabitant of 

Kalyāṇapur (in Medinīpura district), zealously 
endeavoured to invite Śrīla Gurudeva to partici-
pate in the observance of the śrāddha ceremony of 
his mother. Śrīla Gurudeva attended the program 
with many of his associates. The priestly duties 
at this ceremony were performed by pūjyapāda 
Śrī Bhakti Bhūdeva Śrautī Mahārāja, who was 
a favourite of Śrīla Prabhupāda and who had  
a close relationship with Śrīla Guru Mahārāja. 
He was a special preacher expert in Sanskrit, 
Bengali, Hindi, English and other languages, and 
had preached pure bhakti in Kāśī, Prayāga, Paṭnā, 
Medinīpura and other regions under the guid-
ance of Śrīla Prabhupāda. He had also managed 
the monthly Hindi magazine Bhāgavata-patrikā 
during Śrīla Prabhupāda’s time. 

Here it must be particularly noted that Śrīla 
Gurudeva was very firm in the philosophical 
conclusions of bhakti and fearlessly spoke the 
impartial truth. He was never reluctant to speak 
bhakti-siddhānta, regardless of whether his 
words pleased others or not. Although pūjyapāda 
Śrautī Mahārāja was his godbrother and close 
friend, Śrīla Gurudeva still strongly objected to 
the errors he made in conducting this Vaiṣṇava 
śrāddha ceremony. He has made a signed 
statement to this effect in his notebook. The 
following points are taken from his notes. 

(1) Śrīla Śrautī Mahārāja chose Brahmā as 
the object of worship in this Vaiṣṇava śrāddha. 
(Śrī Śrī Rādhā-Kṛṣṇa, Śrīman Mahāprabhu and 
śrī gurudeva were not chosen as the worshipful 
objects.) Śrīla Śrautī Mahārāja said that it is 
proper to worship Brahmā in Vaiṣṇava śrāddha, 
because Śrī Vaikhānas Mahārāja has written this 

in his paddhati. Yet the arrangement of choosing 
the object of worship is given in Sat-kriyā-sāra-
dīpikā, Hari-bhakti-vilāsa and other Smṛtis. 

(2) In this ceremony, unboiled paddy 
rice (arvā rice) with ghee was sanctified by 
mantras and given to a smārta brāhmaṇa (Śrī 
Rāsa-bihārī’s family guru) first, and tridaṇḍī- 
sannyāsīs were given donations after this. This 
practice is also contrary to vaiṣṇava-smṛtis 
which state that substances offered to Bhagavān 
should be given to śrī gurudeva and Vaiṣṇavas.

(3) In regard to establishing the presiding 
deity (brahma-sthāpana) of the śrāddha, Śrīpāda 
Śrautī Mahārāja stated that this is not a duty, 
because Sat-kriyā-sāra-dīpikā mentions that in 
the absence of a presiding deity, a deity made of 
kuśa can be established. He also said that Sat-
kriyā-sāra-dīpikā was composed by Vaikuṇṭha 
Vācaspati and not by Śrī Gopāla Bhaṭṭa, which 
is not true. Śrīla Bhaktivinoda Ṭhākura collected  
an old copy of the text by Śrī Gopāla Bhaṭṭa from  
the famous royal library in Jaipura and published  
it, and the gosvāmīs of Śrī Rādhā-Ramaṇa still 
have an old copy of the manuscript by Śrī Gopāla 
Bhaṭṭa. 

(4) Adhivāsa (preliminary rites) was per-
formed with some smārta mantras rather than in 
accordance with Sat-kriyā-sāra-dīpikā. 

(5) At this ceremony, giving of charity was 
performed first, instead of after Vaiṣṇava homa, 
as stipulated in Sat-kriyā-sāra-dīpikā. 

Śrīpāda Śrautī Mahārāja called the smārta 
guru-brāhmaṇa inside the sacrificial altar and 
gave a begging bowl, eating plate, wooden shoes, 
umbrella, bedding and other things in charity to 
him. This custom is completely opposed to Hari-
bhakti-vilāsa (9.103), where it is clearly written: 

Śrāddha ceremony according to Vaiṣṇava rites in Kalyāṇapura
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svabhāvasthaiḥ karmajaḍān

      vañcayan draviṇādibhiḥ 

harer-naivedya-sambhārān

      vaiṣṇavebhyaḥ samarpayet 

One should deceive those who are grossly 

involved in karma, i.e. the non-Vaiṣṇavas, 

by giving them unoffered items or wealth, 

but one should give the Vaiṣṇavas the items 

which have been offered to Bhagavān.

(6) There was no performance of achidra-
vācana, the chanting of mantras to allay faults, 
as described in Sat-kriyā-sāra-dīpikā, for the 
defects in the prāyaścitta homa. (Uddicya, 
concluding activities, were also left out.) 

(7) In the Vaiṣṇava sacrifice, no sacrifice was 
performed to the guru-paramparā. 

(8) Some portion of the ghee of the Vaiṣṇava 
homa was offered in the fire for each person-
ality’s name, and a portion was kept in a separate 
pot, which was mixed with mahā-prasāda and 
was given as piṇḍa at the time of offering piṇḍa.  
(This process has not been mentioned in any 
vaiṣṇava-smṛti.) 

(9) Unoffered uncooked rice, dāl, salt,  
potatoes, green bananas and ghee were kept 
in two separate pots, and both were offered in 
the name of the expired mother of Rāsa-bihārī. 
One of these was given directly to the smārta-
brāhmaṇa, the family guru, who accepted it 
sitting on a separate āsana in the sacrificial altar. 
This is improper in every respect. 

(10) In this ceremony there was no worship 
even of Śrī Vāsudeva as given in Sat-kriyā-sāra-
dīpikā. 

(11) Śānti-homa, circumambulation and other 
Vaiṣṇava customs were omitted in this ceremony. 

(12) Offering of piṇḍa and bhoga was also  
not performed in accordance with the rules. 

(13) It seems that the mantras used in this 
ceremony were also different [from those in 
vaiṣṇava-smṛti ]. 

(14) Ācamana, etc., also, was not performed. 
(15) Prasāda was served facing south. This is 

not proper.
(Please see page 133 in the first Hindi edition 

of Sat-kriyā-sāra-dīpikā.) 
(Signed) B. P. Keshab 10.11.47

Preaching in Bihāra

In 1945, Śrīla Gurudeva sent pūjyapāda 
Bhakti Kuśala Nārasiṁha Mahārāja, Śrī 

Narottamānanda Bhakti-kamala, Śrī Rādhānātha 
dāsa Adhikārī, Prema-prayojana Brahmacārī 
and others to preach pure bhakti in Dumkā, 
Sāhibagañja, Rājmahal and Bhāgalpur in the 
state of Bihāra. While Śrī Narottamānanda 
Bhakti-kamala was preaching in Sāhibagañja, 
I [then Śrīman Nārāyaṇa Tivārī, the author] 
became acquainted with him. At that time, I 
was working in the office of the police station. 

Upon hearing brahmacārījī’s extremely sweet 
hari-kathā, I became eager to renounce this 
material world. Nonetheless, I remained in my  
service for some time. In December 1946, how-
ever, I retired from the police service and left 
home to join Śrī Gauḍīya Maṭha in Navadvīpa-
dhāma. The following year, 1947, on the day of 
Gaura-janmotsava after the Navadvīpa-dhāma 
parikramā, paramārādhyatama Śrīla Gurudeva 
gave me śrī harināma and dīkṣā. I then became 
known as Śrī Gaura-nārāyaṇa Bhakta-bāndhava. 
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On 27 February 1948, śrī vyāsa-pūjā was 
celebrated at Śrī Uddhāraṇa Gauḍīya 

Maṭha to commemorate fifty years from the day 
Śrī Gurupāda-padma appeared. On the first 
day of this occasion there was an elaborate 
observation of śrī vyāsa-pūjā, including the 
worship of kṛṣṇa-pañcaka, vyāsa-pañcaka, 
ācārya-pañcaka, sanakādi-pañcaka, guru-
pañcaka, upāsya-pañcaka and pañca-tattva-
pañcaka. Then puṣpāñjali and a fire sacrifice 
concluded the morning ceremony. In the evening 
program, Śrīla Gurudeva lectured from Śrīmad-
Bhāgavatam and explained the episode in which 

Kṛṣṇa Dvaipāyana Vedavyāsa obtains realization 
of the Absolute Truth while in samādhi. On 
the third day of the festival, on jagad-guru 
Śrīla Bhaktisiddhānta Sarasvatī Prabhupāda’s 
auspicious appearance day (avirbhāva-tithi ), 
Śrīla Gurudeva worshipped the nicely decorated 
deity of Śrīla Prabhupāda. Āratī took place  
during the singing of ‘Śrīla Prabhupāda āratī’, 
a song composed by Śrīla Gurudeva, and then 
puṣpāñjali was offered to Śrīla Prabhupāda’s 
lotus feet. Every year after that, Śrī Gauḍīya 
Vedānta Samiti observed śrī vyāsa-pūjā in this 
elaborate way.

Śrī vyāsa-pūjā celebration

The departure of Śrīla narahari sevā-vigraha Prabhu

On 30 January 1948, Nāthūrāma Goḍse 
shot Mahātma Gāndhī at the Delhi prayer 

assembly. On that very same day, ajātaśatru 
pūjyapāda Śrī Narahari Brahmacārī Sevā-
vigraha Prabhu disappeared from this world in  
Śrī Navadvīpa-dhāma, during the brahma-
muhūrta hour. At that time, Śrīla Gurudeva was 
preaching in the Medinīpura area. When he 
returned to Chuṅchurā on 1 February, he received 
a telegram from Śrī Mahānanda Brahmacārī with 
this heartbreaking news, and became stunned 
like a stone. When his external consciousness 
returned a short time later, he began to cry, 
overwhelmed by the piercing separation. 

Śrī Sevā-vigraha Prabhu was one of the 
foremost disciples and intimate servants of 
jagad-guru Śrīla Bhaktisiddhānta Sarasvatī 
Gosvāmī Prabhupāda. Our most worshipful Śrīla 
Gurupāda-padma had a very close friendship 
with him; they lived together for a long time 
and served Śrī Dhāma Māyāpura in countless 
ways. Śrīla Prabhupāda turned over the entire 

responsibility for Śrī Dhāma Māyāpura to this 
dear servant and could then preach śuddha-
bhakti everywhere with a peaceful mind. [After 
Śrīla Prabhupāda’s disappearance,] Śrī Sevā-
vigraha Prabhu and Śrīla Gurudeva left Caitanya 
Maṭha together and established Śrī Devānanda 
Gauḍīya Maṭha in Śrī Dhāma Navadvīpa. Like 
Śrīla Prabhupāda, Śrīla Gurudeva entrusted the 
whole responsibility of Śrī Devānanda Gauḍīya 
Maṭha to Śrī Sevā-vigraha Prabhu and could  
thus preach peacefully everywhere. 

In the first issue of Śrī Gauḍīya-patrikā, the 
main magazine of the Samiti, Śrīla Gurudeva 
wrote an essay entitled Viraha-māṅgalya, about 
Sevā-vigraha Prabhu. “The torment I feel by 
not being able to see Śrī Gurupāda-padma and 
Ṭhākura Narahari Sevā-vigraha Prabhu, who was 
devoted solely to serving him, mingles with my 
pen, causing it to falter at every step and proceed 
so slowly across the page.

“Śrīla Prabhupāda was very pleased to discover 
his intimate servitor, pūjyapāda Śrī Narahari 
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Brahmacārī Sevā-vigraha. He handed over the 
whole responsibility of his beloved ākara-maṭha-
rāja, Śrī Caitanya Maṭha, to him and happily  
went to far distant places to preach pure bhakti 
with full concentration. … O Narahari Dā! Your 
uninterrupted service to Hari, Guru and Vaiṣṇavas 
will manifest of its own accord in the memory of 
anyone who takes your auspicious name. You are 
the embodiment of Śrīla Prabhupāda’s dear-most 
Śrī Caitanya Maṭha; when we lived with you, we all 
thought that we were living in the Caitanya Maṭha. 
You have performed the ideal service in a way  
that is supremely blissful and free from anger. 
This is the sole aim and objective of Śrī Gauḍīya 
Vedānta Samiti.”

Śrīla Gurudeva also glorified his best 
friend, Śrīla Narahari Ṭhākura, in his preface to 

Prabandhāvali, which was presented on Śrīla 
Bhaktivinoda Ṭhākura’s disappearance day. In 
that preface he described him as a brilliant star 
of the Gauḍīya Vedānta Samiti who is eternally 
immersed in the flow of nectar coming from Śrīla 
Bhaktivinoda Ṭhākura.

Śrīla Narahari Sevā-vigraha Prabhu appeared 
in the famous Vasu dynasty of the village of 
Deyāḍā in the Yaśohara district of East Bengal. 
In his early life he and his family were initiated 
with the śakti-mantra, but he and the majority 
of his family members were later influenced by 
Vaiṣṇava association and were initiated into  
the kṛṣṇa-mantra, and all began to perform 
sādhana-bhajana. When his elder brother left 
this world, Śrī Narahari renounced his family and 
this material world, and took shelter at the lotus 
feet of jagad-guru oṁ viṣṇupāda Śrī Śrīmad 
Bhaktisiddhānta Sarasvatī Prabhupāda. Śrīla 
Prabhupāda was pleased with Śrī Narahari’s 
versatile abilities and service mentality, and 
appointed him manager of Śrī Caitanya Maṭha.

Śrī Narahari was like a mother in nurturing 
the young boys who lived in the maṭha. Every 

“ O narahari dā! your  
uninterrupted service to Hari, Guru 

and Vaiṣṇavas will manifest of its 
own accord in the memory of anyone 

who takes your auspicious name.  
... you have performed the ideal 

service in a way that is supremely 
blissful and free from anger.  

This is the sole aim and objective of 
Śrī Gauḍīya Vedānta samiti.”

Śrī Narahari Brahmacārī Sevā-vigraha Prabhu
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day he would wake them up, feed them and take 
care of them. Because of this sweet, affectionate 
behaviour, the maṭha residents referred to him as 
‘the mother of the Gauḍīya Maṭha’. But everyone, 
young and old, addressed him as ‘Narahari Dā’.  
He was always chanting śrī harināma and was 
totally absorbed in the various services of the 
maṭha. No one knew when he slept and when 
he woke. Sometimes in the deep night, when 
everyone else was sleeping, he would sit in his 
secluded bhajana-kuṭī and chant śrī harināma 
with vipralambha-bhāva (feelings of separation 
from Śrī Śrī Rādhā-Kṛṣṇa). We have heard that 
he sometimes used to tie his śikhā to a wooden 
handle high on the wall to force himself to stay 
awake while he chanted harināma. No maṭha 
resident ever saw him become angry. Even if 
someone needed to be chided for some special 
reason, he would scold them sweetly while smiling 
with great affection.

The following incident took place when I 
[the author] was new in the maṭha. I was young 
then, and very energetic. In the morning, the 
local farmers would bring vegetables, milk and 
other products from their neighbourhoods to 
the vegetable market on the street just outside 
the maṭha. Śrī Sevā-vigraha Prabhu and Śrīla 
Narottamānanda Brahmacārī went outside on 
the side of the road and began to bargain for 
vegetables for the maṭha. The farmers were an 
unruly lot, and they quarrelled about everything. 
One time one of them struck Narottamānanda 
Prabhu on the head, drawing blood. Hearing 
the tumult, I came out, and when I saw the blood 
on Prabhujī’s head, I lost all self-control. I took 
a piece of bamboo from the courtyard of the  
maṭha and hit that insolent farmer on his back so 
hard that the bamboo broke and the farmer fell 
to the ground. In a moment, hundreds of farmers 

assembled and began to create an uproar,  
threatening to attack the maṭha. However, pūjya-
pāda Śrīman Sevā-vigraha Prabhu calmly and 
peacefully settled this difficult situation with 
great expertise. First, he caught me and locked me 
up in a room in the maṭha. Then he confronted 
the crowd alone, and pacified them all.

Sevā-vigraha Prabhu had a very affectionate 
manner. He went to the home of all sorts of people 
and spoke hari-kathā. He took an interest in 
people’s happiness and distress, and they endured 
their difficulties because of his sweet words.

Śrīla Gurudeva could never forget his dear 
godbrother. Whenever he remembered Śrī Sevā-
vigraha Prabhu, he became overwhelmed with 
feelings of separation. Śrīla Gurudeva named the 
huge entrance gate of Śrī Devānanda Gauḍīya 
Maṭha ‘Śrī Narahari Toraṇa’ in Śrī Sevā-vigraha’s 
memory. This can still be seen today.

Śrī Narahari Toraṇa
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The decision to establish a maṭha in jagannātha Purī and the 
publishing of a monthly transcendental magazine

After the Śrī Kṣetra-maṇḍala parikramā, 
Khuṭiyājī, the respected paṇḍā of Purī, 

as well as many godbrothers, implored Śrīla 
Gurudeva to establish a branch maṭha of Śrī 
Gauḍīya Vedānta Samiti in Śrī Jagannātha Purī. 
Śrīla Gurudeva liked the idea. In 1948, after the 
week-long Śrī Navadvīpa-dhāma parikramā and 
Gaura-janmotsava, the prominent members of 
the Samiti made these decisions at an assembly in 
the Kolkata maṭha :

(1) Gauḍīya Vedānta Samiti will establish a 
branch maṭha in Śrī Jagannātha Purī.

(2) Śrī Dvārakā-dhāma parikramā will be 
performed in the upcoming month of Kārtika.

(3) A transcendental monthly magazine, 
Śrī Gauḍīya-patrikā, will be published for the 
next Gaura-pūrṇimā, and this will be the main 
magazine of the Gauḍīya Vedānta Samiti.

That very day, Śrīla Gurudeva began work 
to fulfil these resolves. He gave instructions to 
collect a block, a rubber stamp, a three-coloured 
picture of Śrīla Prabhupāda, a sign board for the 
Gauḍīya-patrikā’s office and other items.

During ūrjā-vrata niyama-sevā, approxi-
mately one hundred and fifty pilgrims, sannyāsīs, 
brahmacārīs and gṛhastha-bhaktas participated 
in the pilgrimage to Dvārakā. The parikramā 
party first took darśana of the pastime places 
in Mathurā and Vṛndāvana, then of Śrī Govinda, 
Gopīnātha and Madana-mohana in Jaipura and 
of Galtā nearby. Formerly, vedāntācārya Śrī 
Baladeva Vidyābhūṣaṇa defeated the Vaiṣṇavas 
of the Śrī sampradāya in a major philosophical 
debate in Galtā and waved the victory banner 
of the Gauḍīya Vaiṣṇavas. In Galtā, Śrīla Guru 
Mahārāja gave a brilliant lecture on Śrī Baladeva 

Vidyābhūṣaṇa and his commentary on Brahma-
sūtra. He said that Śrī Baladeva Vidyābhūṣaṇa 
Prabhu defeated the opposition by the inspi-
ration of Śrīla Viśvanātha Cakravartī Ṭhākura, 
and on the strength of Cakravartī Ṭhākura’s 
arguments. The mahanta of the Śrī sampradāya 
at Galtā-gaddī was extremely impressed by 
Ācārya Kesarī’s personality and by his discourse, 
and had Śrī Ṭhākurajī’s mahā-prasāda served  
to the entire parikramā party.

From there the pilgrims reached Porbandara 
via Puṣkara, Ajmer, Mehasānā, Mīramgāon, 

Galtā-gaddī
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Surendranagara and Ḍholā. In Porbandara they 
had darśana of the temple of Śrī Sudāmā Vipra. 
They then travelled by ship to Veṇṭa Dvārakā 
and visited the temples of Śrī Dvārakeśajī, Dāūjī 
and Rukmiṇījī. The next day, they took the boat 

Sonavati to Gopī-tālāba and Nāgeśvara Śiva, 
and finally reached Gomatī Dvārakā, where 
the pilgrims had darśana of Śrī Dvārakādhīśa, 
Totādrī Maṭha and Gomatī Gaṅgā. After that, the 
pilgrims returned home via Mehasānā and Āgrā.

Preaching in Medinīpura and sundarvana

In January 1949, Śrīla Guru Mahārāja, Śrī 
Dīnārtihara Brahmacārī, Śrī Sajjana-sevaka 

Brahmacārī and Śrī Gaura-nārāyaṇa dāsa 
Adhikārī [the author] blessed the house of Hari-
caraṇa dāsa Adhikārī in Jukhiyā in the district of 
Medinīpura. They stayed there for some time and 
Śrīla Gurudeva gave philosophical lectures on  
sanātana-dharma, the eternal occupation of the  
soul, at religious assemblies in the nearby villages.

Early one morning during Śrīla Guru 
Mahārāja’s sojourn in Jukhiyā, Kṣīroda-candra 
Bhuīyāṁ, a retired judge from Mohāṭī Grāma, 
came for a visit. Śrīla Gurudeva was inside the 
house chanting harināma on his beads, while 
I [the author] was studying a book in the sweet 
rays of the winter sun on the veranda outside. Śrī 
Kṣīroda Bābū, who was sitting on a mat nearby, 
asked, “What are you reading?”

I answered, “I am reading Hari-bhakti-vilāsa.”
Kṣīroda Bābū inquired, “Who is the author?”
“Jagad-guru Śrīla Sanātana Gosvāmī.”
“Why are you not studying Śāṅkara-bhāṣya 

by jagad-guru Śrī Śaṅkara Ācārya?”
“Because Śrīla Sanātana Gosvāmī is much 

more authoritative than Śrī Śaṅkara Ācārya.”
Kṣīroda Bābū exclaimed, “What did you say? 

The very recent Sanātana Gosvāmī is a greater 
authority than Ācārya Śaṅkara? Ācārya Śaṅkara 
is the direct incarnation of Śaṅkara (Lord Śiva). 
He is the author of the commentary on Brahma-
sūtra and he vanquished all the contemporary 
ācāryas of India.” 

I replied, “Without a doubt, Ācārya Śaṅkara is 
an avatāra of devādhīdeva Śaṅkara, who is one of 
the Supreme Lord's guṇāvataras (an incarnation 
who embodies one of the characteristics of the 
Lord), and he is one of the vibhūtis (opulences) of 
Bhagavān. According to the verse, vaiṣṇavānāṁ 
yathā śambhuḥ (Śrīmad-Bhāgavatam 12.13.16), 
Śaṅkara is the topmost Vaiṣṇava and devotee of 
Bhagavān. Nonetheless, Śrī Sanātana Gosvāmī is 
one of Svayam Bhagavān Śrī Śacīnandana’s most 
beloved associates, and he is also the dear-most Śrī 
Lavaṅga Mañjarī of Śrī Śrī Rādhā-Kṛṣṇa. Therefore, 
Sanātana Gosvāmī’s superiority is self-evident.”

Śrī Kṣīroda Bābū was somewhat taken aback 
by this answer. In the meantime, Ācārya Kesarī 
had heard the voices while he was chanting 
harināma inside the house and had listened 
attentively to the discussion. He quickly appeared 
on the scene, and a philosophical battle started 
between Kṣīroda Bābū and himself. 

Kṣīroda Bābū asked, “Why don’t you have 
the brahmacārīs study Śāṅkara-bhāṣya of the 
Brahma-sūtra?” 

Gurudeva explained, “We have them study  
Śrī-bhāṣya, Āṇu-bhāṣya, Govinda-bhāṣya and 
other commentaries of Vyāsa’s Brahma-sūtra, 
but not the commentary of Ācārya Śaṅkara.” 

“Why not? You do not study Ācārya Śaṅkara’s 
commentary, even though he is an incarnation of 
Śaṅkara?” 

“Even though he is an incarnation of Śaṅkara, 
the views in his commentary are completely 
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fabricated. This false philosophy is in reality 
covered Buddhism only, and Śaṅkara took shelter 
of it by the order of Bhagavān, in order to control 
the Buddhists who were opposed to the Vedas and 
the Supreme Lord. This is clearly mentioned in 
Padma Purāṇa, māyāvādam asat-śāstram.” 

“But don’t you accept the four mahā-vākyas 
of the Vedas: ahaṁ brahmāsmi, prajñānaṁ 
brahma, tat tvam asi and ekam evādvitīyam, and 
the other clauses that Śaṅkara has established?” 

“It is not written in the Vedas or Upaniṣads 
that these four statements (vākyas) are mahā-
vākyas. If what you are claiming is true, then 
please support it with evidence.”

Kṣīroda Bābū was unable to answer, and sat 
quietly for some time. 

Gurudeva went on, “The only mahā-vākya in 
the Vedas is oṁ ; all other clauses are secondary. 
Alternatively, you can say that all the clauses in 
the Vedas are mahā-vākyas. Do you consider that 
the nirākāra, nirviśeṣa, nirguṇa and nirañjana 
brahma, which Śaṅkara has established, is the 
same as saviśeṣa, sarva-śaktimān and ānanda-
maya brahma, the shelter of all transcendental 
qualities, established by Śrīla Vedavyāsa?” 

“Why not? All the eminent scholars of India 
corroborate the doctrine of Śaṅkara.” 

“Ācārya Śrī Rāmānuja, Madhva Ācārya, 
Nimbānditya, Viṣṇusvāmī, Vallabha Ācārya, 
Kumārila Bhaṭṭa and other learned persons have 
completely annihilated the doctrine of Śaṅkara. 
The nirviśeṣa, niḥśaktik, nirākara brahma can 
never be ānanda-svarūpa or ānanda-maya. This 
philosophy is just a kind of hidden Buddhism.” 

Kṣīroda Bābū said, “Your statement is 
thoroughly confusing. Ācārya Śaṅkara clearly 
established the doctrine, brahma satyaṁ 
jaganmithyā jīva brahmaiva nā paraḥ. 
Additionally, he uses the term ānanda-svarūpa  

to indicate brahma. When the jīva attains lib-
eration from māyā it becomes one with brahma 
and perceives ānanda-svarūpa brahma.” 

Gurudeva explained further, “This siddhānta 
is only Ācārya Śaṅkara’s fabrication. It is against 
śāstra. I can destroy Ācārya Śaṅkara’s bogus idea 
that brahma is ānanda-svarūpa, simply on the 
basis of its inference. Later on, I will demolish 
the statement that the jīva becomes brahma by 
merging into brahma and that the world is false. 
First, can you explain why you want to merge into 
the nirviśeṣa-brahma?” 

“Because brahma is ānanda-svarūpa, the 
embodiment of bliss, so the jīva who merges 
into this brahma also becomes ānanda-svarūpa 
brahma.” 

“I say that Ācārya Śaṅkara’s nirviśeṣa-brahma 
is an embodiment of stool. Do you have any 
objection to that? If a jīva is able to merge into 
ānanda-svarūpa brahma, then he cannot have a 
separate experience of it. So how, being brahma, 
is the jīva able to experience bliss, if by desiring 
to merge with nirviśeṣa-brahma it cannot be 
realized? It is only possible to experience bliss 
when one’s existence is separate from it. For 
example, anyone who tastes sugar is able to say 
that sugar is sweet. But if the person is turned into 
sugar, how can he experience his own sweetness? 
Similarly, how can anyone who is turned into 
stool experience his own bad smell? Therefore, 
it doesn’t make any difference whether you call 
nirviśeṣa-brahma the embodiment of bliss or  
the embodiment of stool. They are one and the 
same thing, because there is no separate taster.”

Kṣīroda Bābū became completely silent. He 
offered respects to Śrī Gurudeva, lowered his 
head and returned to his home. 

While we were staying with Śrīla Gurupāda-
padma, we observed him discussing siddhānta 
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with prominent impersonalists (advaita-vādīs) 
in this way. In the face of his deep personality, 
his brilliant language, his wealth of scriptural 
evidence and his strong arguments, all were 
humbled. We will present some of these doctrinal 
debates in the course of this book. 

In the evening Śrīla Gurudeva gave a brilliant 
lecture on sanātana-dharma to a huge public 
audience nearby. For almost two-and-a-half 
hours, ten to fifteen thousand people sat quietly 
like wooden dolls, reverentially listening to his 
speech. The following is the essence of that 
lecture. 

“According to the Vedas, Upaniṣads, Vedānta-
sūtra, Śrīmad-Bhāgavatam, Bhagavad-gītā and 
other scriptures, the root cause of creation and 
annihilation and the ultimate supreme Truth is 
Svayam Bhagavān. He is not subject to birth, death 
or destruction. He is the complete eternal Truth 
because He exists in the past, present and future. 
The meaning of the word sanātana (eternal) is 
sadā (always) and tan (to continue), and refers 
to one who exists in the past, present and future. 
Thus the meaning of sanātana-dharma is the 
constitutional function of someone who is ever-
existing. In Śrīmad-Bhāgavatam (10.14.32) it is 
said:

aho bhāgyam aho bhāgyaṁ

      nanda-gopa-vrajaukasām 

yan-mitraṁ paramānandaṁ

      pūrṇaṁ brahma sanātanam 

Oh, how greatly fortunate are Nanda Bābā, 

Yaśodā-maiyā and all the other gopas and 

gopīs of Vraja! There is factually no limit to 

their good fortune, because Śrī Kṛṣṇa, who is 

the abode of supreme bliss (paramānanda), 

and the eternal and complete form of 

brahma, is their relative and friend.

“Here, Kṛṣṇa is called the eternal, complete 
brahma. The jīvātmā is also acknowledged to be 
this eternal truth (sanātana-tattva) because the 
uncountable souls are eternal parts of the eternal 
supreme brahma Śrī Kṛṣṇa. Śrī Kṛṣṇa Himself 
calls them His eternal parts in Śrīmad Bhagavad-
gītā (15.7): 

mamaivāṁśo jīva-loke

      jīva-bhūtaḥ sanātanaḥ 

manaḥ ṣaṣṭhānīndriyāṇi

      prakṛti-sthāni karṣati 

O Arjuna, I am Sarveśvara (the Lord of all). 
All jīvas are My parts and they are eternal. 
Like the empty space inside a water pot, they 
are not fabricated or false. Due to being 
conditioned and opposed to Me, they are 
struggling intensely with the mind and the 
five senses in this material world.

“And also, nityaḥ sarva-gataḥ sthāṇur acalo 
’yaṁ sanātanaḥ (Bhagavad-gītā 2.24). ‘This 
jīvātmā is changeless and immortal. It cannot be 
cut by any weapon, burnt by fire, moistened by 
water or dried by air. It is eternal, all-pervasive, 
unchanging, steadfast and ever-existing 
(sanātana).’

“Thus, according to the Vedic scriptures 
there are two sanātana-tattvas, or eternal 
principles: one is Svayam Bhagavān Śrī Kṛṣṇa, 
the undivided, complete sanātana-tattva ; and  
the other is the jīva, the divided and tiny 
sanātana-tattva. The nature of Śrī Kṛṣṇa, bṛhat-
caitanya-svarūpa (the embodiment of complete 
consciousness), is unchangeable, but if the jīva 
is opposed to Bhagavān, his pure nature can be 
covered due to his being eternal but atomic in 
size (aṇu-sanātana-tattva). But by nature, the 
jīva’s constitutional nature (dharma) is pure 
and eternal. Prema is the only sanātana-dharma 
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of the jīva. The eternal, pure prema is service 
to Kṛṣṇa; therefore the svarūpa-dharma or 
sanātana-dharma of the jīva is service to Kṛṣṇa.

“The pure sanātana-dharma of the condi-
tioned living being is distorted by māyā. In  
such circumstances, the living entity considers 
the dharma of the gross and the subtle body to 
be his dharma, because he only understands  
the gross and the subtle body. But the dharma 
of these two bodies is not sanātana-dharma, 
because it is perishable and prone to change. ‘I 
am Hindu, Muslim, Christian, Sikh, Buddhist’ and 
‘I am a brāhmaṇa or kṣatriya’ are identifications 
of the gross body, so this gross dharma is not  
perpetual. Nowadays, pure sanātana-dharma 
is rarely preached due to a lack of pure under-
standing of the Absolute Truth. Actually the 
relationship of servant and master between the 

jīva and the Supreme Lord is eternal and ever-
existing (sanātana). This relationship is what is 
known as sanātana-dharma. In different places 
in the scriptures sanātana-dharma is referred to 
as bhāgavata-dharma or vaiṣṇava-dharma.”

After this, Śrīla Gurudeva extensively 
preached pure sanātana-dharma, which is also 
known as pure bhakti-dharma. Accompanied 
by Śrī Nagendra-govardhana Brahmacārī and 
Śrī Gaṇeśa dāsa, he preached in the towns of 
Kulabāḍī, Haṁscauḍā, Pichladā, Jhīnukkhālī, 
Naraghaṭa and Terapekhyā. From there they 
travelled by boat with a party of devotees from 
Pūrī to Gadāmathurā Sector 7, Gadāmathurā 
Sector 5, 6 and 8, Āīplāṭa Sector 1, Kedārpura, 
Āīplāṭa Sector 2, Sūryapura and various other 
places. He returned to the maṭha in Chuṅchurā a 
month-and-a-half later.

The self-manifestation of Śrī Gauḍīya-patrikā on the occasion of 
Śrī navadvīpa-dhāma parikramā and Śrī Gaura-janmotsava

I n March 1949, the parikramā and Śrī 
Gaura-janmotsava were celebrated with great 

festivities at Śrī Devānanda Gauḍīya Maṭha in 
Navadvīpa. On Gaura-pūrṇimā day, Śrī Gauḍīya-
patrikā, the transcendental monthly magazine 
of Śrī Gauḍīya Vedānta Samiti, manifested itself. 
On the masthead of the front cover of this first 
issue, the name of Śrī Patrikā was written above 
a mṛdaṅga and karatālas, surrounded by a lotus, 
club, conch shell and disc. Below this was a 
picture of Śrīla Sarasvatī Prabhupāda. 

The founder and editor-in-chief (niyāmaka) 
of Śrī Patrikā was parivrājakācārya tridaṇḍi-
svāmī Śrīmad Bhakti Prajñāna Keśava Mahārāja, 
the editor was Śrī Mahānanda Brahmacārī 
Bhakti-śāstrī Bhaktyāloka, and the Patrikā 
preaching managers were tridaṇḍi-svāmī Śrīmad Śrī Mahānanda Brahmacārī Bhakti-śāstrī Bhaktyāloka
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Bhakti Kuśala Nārasiṁha Mahārāja and paṇḍita 
Śrīmad Jagannātha-ballabha Bābājī Mahārāja. 
The contributing editors were mahopadeśaka 
paṇḍita Śrīpāda Narottamānanda Brahmacārī 
Bhakti-kamala Bhakti-śāstrī, paṇḍita Śrīyuta 
Nāma-vaikuṇṭha dāsa Adhikārī, paṇḍita Śrīyuta 
Rādhānātha dāsa Adhikārī and paṇḍita Śrīyuta 
Gaura-nārāyaṇa dāsa Adhikārī [the author]. 
The office manager was paṇḍita Kṛṣṇa- 

kāruṇya Brahmacārī Bhakti-maṇḍapa.  
The magazine was published by Śrī 
Uddhāraṇa Gauḍīya Maṭha, Caumāthā, 
Chuṅchurā (Hoogly) by Śrī Sajjana-sevaka 
Brahmacārī and printed by Śānti Press. The 
auspicious invocation (maṅgalācaraṇa) of 
Śrī Patrikā contained prayers to Śrī Hari, 
Guru and Vaiṣṇavas.

The essay Viraha-māṅgalya (Auspi-
cious ness of Separation) was written with 
a desire to attain the svārasikī-sevā, the 
natural rasa-filled service inherent to one’s 
svarūpa, of Śrī Śrī Rādhā-Vinoda-bihārī, 
under the guidance of vipralambha-rasa-
maya vigraha Śrī Śrīman Mahāprabhu, 
the embodiment of one saturated with 
the rich moods of separation, along with 
the eternally liberated, most munificent 
paramahaṁsas who are immersed in His 
moods. In addition, the magazine included 
philosophical dissertations by jagad-
guru Śrīla Prabhupāda, Śrī Bhaktivinoda 
Ṭhākura, an article about Śrī Gauḍīya-
patrikā and Śrīla Gurudeva’s article entitled 
Śrī Gauḍīya Vedāntācārya Śrī Baladeva 
Vidyābhūṣaṇa. There were many other 
essays which enhanced the splendour of 
Śrī Patrikā, having been well researched 
and containing an explanation of prema-
bhakti. The first issue was dedicated at the 

lotus feet of Śrī Nṛsiṁhadeva, the destroyer of all 
obstacles, whose temple in Devapallī was visited 
on the first day of the Śrī Dhāma parikramā, 
and it was placed in the lotus hands of Śrīla 
Prabhupāda in his samādhi-mandira in Śrī 
Dhāma Māyāpura, when the pilgrims visited it 
on the last day of the parikramā. The Vaiṣṇavas 
enthusiastically began to sign up for a yearly 
subscription of the Patrikā.

The first issue of Śrī Gauḍīya-patrikā
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Śrī ayodhyā-dhāma, naimiṣāraṇya parikramā and ūrjā-vrata
ghāṭa, Svargadvāra, Nāgeśvara Mahādeva, 
Brahma-ghāṭa, Śrī Sūrya-kuṇḍa, Goptāra-ghāṭa 
and other famous places in Ayodhyā-dhāma.

After staying twenty days in Ayodhyā, the 
parikramā party went to Naimiṣāraṇya via 
Bālāmu Junction. Upon entering Naimiṣāraṇya, 
they walked in a grand procession accompanied 
by saṅkīrtana to Paramahaṁsa Gauḍīya Maṭha,  
which had been established by Śrīla 
Bhaktisiddhānta Sarasvatī Prabhupāda. After-
wards they went to a large, local dharmaśālā 
where their residence had been arranged.

At the dharmaśālā, Śrīla Gurudeva read from 
Mahāprabhu’s teachings to Śrī Sanātana Gosvāmī 
in Śrī Caitanya-caritāmṛta. He explained that it is 
detrimental for an unqualified person to perform 
bhajana in a secluded place, for unless the sādhaka 
has the association of a superior tattva-darśī 
Vaiṣṇava (a self-realized soul), the name uttered 
in solitary bhajana is always full of offences. Lack 
of pure association also makes one unable to 
understand the nature of śuddha-bhakti. Bhajana 
in the association of elevated Vaiṣṇavas is actually 
real solitary bhajana. “Bhaktis tu bhagavad-
bhakta-saṅgena parijāyate – one attains pure 
kṛṣṇa-bhakti by the elevated association of a pure 
Vaiṣṇava” (Bṛhan-nāradīya Purāṇa 4.33).

Neither a goṣṭhānandī, a devotee who 
preaches, nor a viviktānandī (bhajanānandī), 
a devotee who engages exclusively in hearing 
and chanting, performs solitary bhajana. This is 
because even though the viviktānandī performs 
solitary bhajana, he assists in the goṣṭhānandī’s 
preaching of śrī nāma-prema by nourishing a 
favourable mood. 

Śrīman Mahāprabhu’s instructions to 
restore lost places of pilgrimage, to establish 

In April 1949, Śrī Gauḍīya Vedānta Samiti’s 
founder and president, parivrājakācārya 

tridaṇḍi-svāmī Śrīmad Bhakti Prajñāna Keśava 
Gosvāmī Mahārāja, was invited to Śrī Gaurāṅga 
Maṭha in Kesiyāḍī in the district of Medinīpura 
by the maṭha’s founder and president, tridaṇḍi-
svāmī Śrīmad Bhakti Kumuda Santa Mahārāja. 
Śrīla Gurudeva accepted the invitation and 
went with many of his associates. Śrīmad Bhakti 
Sarvasva Giri Mahārāja, Śrīmad Bhakti Gaurava 
Vaikhānasa Mahārāja and other sannyāsīs, 
brahmacārīs and gṛhastha Vaiṣṇavas were 
also present. Śrīla Gurudeva then returned to 
Śrī Uddhāraṇa Gauḍīya Maṭha in Chuṅchurā 
and celebrated Śrīla Bhaktivinoda Ṭhākura’s 
disappearance day and the ratha-yātrā festival 
with great pomp and splendour. 

Later that year, in the month of Kārtika, Śrīla 
Gurudeva organized a parikramā to Śrī Ayodhyā 
and Naimiṣāraṇya. There, ūrjā-vrata niyama-
sevā was observed. The pilgrims carried the deity 
of Śrīman Mahāprabhu on the parikramā, and 
they stopped at Ayodhyā’s famous Lakṣmaṇa-kilā 
(Lakṣmaṇa’s fort). This is a charming place on  
the banks of the sacred river Sarayu, which even 
today reveals ancient traditions. Śrīla Gurudeva, 
who was managing the entire parikramā, lectured 
on the glories of the dhāma. Mahopadeśaka 
Śrīpāda Narottamānanda Brahmacārī Bhakti-
śāstrī Bhakti-kamala Prabhu attracted an audience 
to hear the hari-kathā by using black-and-white 
slides to illustrate his Śrīmad-Bhāgavatam 
lectures. Under Śrīla Gurudeva’s guidance, the 
pilgrims took darśana of Śrī Rāmacandrajī’s 
birthplace, Śrī Rāma-darbāra, Kanaka-bhavana, 
Hanumāna-gaḍhī, Dvādaśa Mandira, Vālmīki-
bhavana, Darśaneśvarnātha Śiva, Pāpamocana-
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deity worship, to compose bhakti literature 
and to preach nāma-prema are not only for 
Śrī Sanātana Gosvāmī; rather, they are clear 
directions for all bhakti-sādhakas. Therefore, 
Śrī Rūpa Gosvāmī, Śrī Sanātana Gosvāmī and 
other elevated Vaiṣṇavas would meet together to 
discuss how to accomplish these tasks. Nowadays, 
many sādhakas with weak faith imitate solitary 
bhajana, but they soon stray from the path and 
fall down from the realm of bhajana.

At Śrī Vyāsa-gaddī in Naimiṣāraṇya, Śrīla 
Guru Mahārāja gave a profound lecture which 
delved deeply into bhagavat-tattva. He explained 
this tattva directly and indirectly as he described 
the bhāgavata guru-paramparā and the glories 
of Śrī Kṛṣṇa Dvaipāyana Vedavyāsa. Śrīmad-
Bhāgavatam, Śrīla Vedavyāsa’s foremost literary 
composition, is the actual commentary on the 
Brahma-sūtra, the conclusion of Mahābhārata, 
the commentary on gāyatrī, and the ripened, 
nectarean fruit of the Veda, which is like a desire 
tree. One who has already tasted this nectar can 
never become attracted to any other scripture. 
This treatise contains astonishing solutions to all 
problems pertaining to all people, in all countries, 
throughout all time. Śrīla Vyāsadeva entered into 
samādhi through bhakti-yoga, and in his pure 
heart he realized the Śrīmad-Bhāgavatam. It is 
not just a book, but rather it is Śrī Kṛṣṇa’s literary 
incarnation. 

In Naimiṣāraṇya the pilgrims took darśana of 
Brahma-kuṇḍa, Gaṅgotrī, Daśāśvamedha-ghāṭa, 
Gomatī Gaṅgā, Yajñavaraha-kūpa, Śrī Lakṣmī-
Nṛsiṁhadeva, Cakra-tīrtha and other places. In 
Miśrika-tīrtha they took darśana of Sītā-kuṇḍa, 
Vālmīki-āśrama, the place were Sītā-devī entered 
Pātāla, Dadhīci Muni’s āśrama and other places. 
When the niyama-sevā kārtika-vrata was 
completed, the pilgrims returned to their homes. 

“ Śrīman Mahāprabhu’s 
instructions to restore lost places 

of pilgrimage, to establish deity 
worship, to compose bhakti literature 

and to preach nāma-prema are 
not only for Śrī sanātana Gosvāmī; 
rather, they are clear directions for  
all bhakti-sādhakas. ... nowadays,  

many sādhakas with weak faith 
imitate solitary bhajana, but they 
soon stray from the path and fall 

down from the realm of bhajana.”

Śrī setubandha rāmeśvara parikramā and ūrjā-vrata

The following year, 1950, Śrīla Gurudeva, the 
founder of the Samiti, arranged for approxi-

mately two hundred faithful devotees to observe 
kārtika-vrata in South India. Under his guidance, 
they had the good fortune to visit Setubandha 
Rāmeśvara and other holy places which had been 
purified by the footprints of Śrī Gaura. 

The devotees began their journey from Howrah 
station in Kolkata and made their first stop in 
Purī-dhāma. Then the pilgrims had darśana of 
Siṁhācalam, Maṅgalagiri, Chennai (Madras), 
Ciṅgalpuṭ, Kaṅjīvaram, Cidambaram, Sīyāli, 
Māyābharam, Tīrumeḍāmāruḍū, Kummakoṇam, 
Pāpnāśanam, Tānjor, Rāmeśvaram, Dhanuṣkoḍī, 
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Śrī Vaikuṇṭham, Terucaṇḍūr, Kanyā-kumārī, 
Sucindram, Tīruvantar, Trivendrum, Varkalā, 
Śaṅkara-nārāyaṇakail, Śrī Milīputtar, Madurā, 
Pālnī, Śrī Raṅgam, Vṛddhācalam, Tiruminnāmalaī, 
Tirupati, Tirumalaī, Tirucāṇur and Kalahasī. 
Finally they arrived at Gunṭūr Junction, and 
from there returned to Howrah station. After 
observing kārtika-vrata with a month of sādhu-
saṅga, saṅkīrtana, hari-kathā and darśana of 

innumerable and incomparably delightful places 
of pilgrimage that are almost unattainable, all 
the devotees returned home, overwhelmed with 
gratitude for Śrī Guru Mahārāja. At the time of 
departure, they fell at his lotus feet, their eyes 
brimming with tears, and begged for his blessings: 
“Please bestow your mercy on us so that we can 
quickly obtain the association of Vaiṣṇavas and 
gradually progress on the path of śuddha-bhakti.” 

Śrīla Prabhupāda’s viraha-utsava in Ānandapāḍā

On the occasion of jagad-guru Śrīla 
Prabhupāda’s disappearance day, 26 

December 1950, Śrīla Guru Mahārāja and 
some fifteen maṭha residents preached the 
message of Śrīman Mahāprabhu for seven 
days in Śaraṇāthīpallī in Ānandapāḍā, in the 
district of Chaubīsa Paraganā. The pious 
people living in the area were very impressed 
with paramārādhyatama Śrīla Gurudeva’s 
exceptional hari-kathā. The following is the 
essence of one of his lectures.

“The majority of you have left East Bengal and 
have come here to India to protect your dharma. 
The rule of Bhagavān is to always give good for-
tune to the jīvas. The purpose of human life is not 
simply to arrange for food and clothing. Someone 
may adopt the behaviour, dress, mannerisms, 
ways of thinking and ideology of the Yavanas,  
and then say ‘I am a Hindu’, but this does not  
mean that he is really a Hindu. We can only be 
Hindus by genuinely observing the behaviour 
and views of the Hindu sanātana-dharma. The 
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real reason for the misery of Hindu society today 
is people’s lack of faith in and devotion to their 
own dharma. Modern Hindu society has forgotten 
its culture and is giving up its own personality 
because of Western education and contact with 
Westerners. That is the main reason for people’s 
misery today. We Hindus have forgotten to devote 
our life to dharma, so the degradation of Hinduism 
is inevitable. We have forgotten the instructions 
and teachings of Śrī Rāma and Śrī Kṛṣṇa and 
instead we are going in the opposite direction. 

Dharma is a matter of conduct; it is not to be 
acknowledged only by mouth, but by our actions. 
Troubled days are before us. If we are indifferent 
to our dharma, we will suffer the consequences. 

“Each person’s house is an āśrama. We live 
there to practise devotion to the Supreme Lord. 
If we are merely absorbed in eating, sleeping, 
defending and mating, then staying at home is 
like residing in hell. Living in such a situation 
and being addicted to foods such as onions, 
garlic, meat and fish, as well as alcohol, smoking, 
etc., that promote ignorance, the jīva will become  
more opposed to Bhagavān. Therefore, the 
one and only duty is to reject these things. It is 
necessary to construct new settlements or villages 
on the foundation of dharma. Without dharma 
the human being becomes like a four-legged 
animal. Only by means of dharma can human 
beings have both worldly and transcendental 
happiness.” 

Preaching sanātana-dharma in Vasīrahāṭa and the reply to 
Śrī chaṭṭopādhyāya Mahāśaya’s protest

Throughout 1950, Śrīla Guru Mahārāja 
extensively preached śrī sanātana-dharma 

in Medinīpura, Naraghāṭa, Śītalapura, Haldiyā, 
Tamaluk, Bājīpura in Chaubīsa Paraganā, Vasīrhāṭa 
and other places. In the large religious assembly 
of Vasīrhāṭa, Ācārya Kesarī established with a 
lion-like voice the philosophical conclusions 
of sanātana-dharma and refuted the worthless, 
non-Vedic kevalādvaita-vāda put forward by 
the hidden Buddhist, Ācārya Śaṅkara, as well  
as the modern conclusions opposed to the Veda. 

Śrī Gurudeva said that bhagavad-bhakti, 
devotion to the Supreme Lord, is sanātana-
dharma. The constitutional position of the jīva is 
to be a servant of Bhagavān. Therefore, service 

of Bhagavān is sanātana-dharma in the past, 
present and future. It is also known as Vedic 
dharma, bhāgavata-dharma and vaiṣṇava-
dharma. The jīva and the material world are  
never false. The jīva is eternally a part of 
Bhagavān, and the material world, which is 
manifested by Bhagavān’s inferior potency 
(aparā-prakṛti ), is also true although changeable 
and perishable. The world is not false or illusory 
like a dream, or like a rope resembling a snake. 
The ideas of Śaṅkara, which are illusory and 
contrary to logic, are only respected by extremely 
dull-witted people. [Śrī Gurudeva concluded his 
talk by saying,] “This is what we are teaching the 
young men of the Vedānta Samiti.” 

“each person’s house is an āśrama. 
We live there to practise devotion 

to the supreme Lord. if we are 
merely absorbed in eating, sleeping, 
defending and mating, then staying 

at home is like residing in hell.”
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In Śrī Gauḍīya-patrikā’s fourth issue, during its 
second year of publication, a synopsis of the above 
lecture given by Śrīla Guru Mahārāja was published. 
After reading the article, Śrī Satyabhūṣaṇa 
Chaṭṭopādhyāya Mahodaya of Ṭāṭānagara wrote a 
letter of protest. Śrīla Guru Mahārāja replied to his 
letter using scriptural logic and siddhānta. Śrīla 
Guru Mahārāja’s letter is cited below.

“To summon the well-educated community 
of the world to attain real realization of the 
Absolute (tattva-darśana) is not to challenge 
anyone in any way. Careful consideration and 
comparison has established that the Gauḍīya 
Vaiṣṇavas’ philosophy of simultaneous oneness 
and difference (acintya-bhedābheda-siddhānta) 
is superior to Ācārya Śaṅkara’s advaita-vāda or 
māyāvāda (impersonalism). Pure Vaiṣṇavas do 
not have even the slightest trace of faith in Ācārya 

Śrī Śaṅkara’s views, although we see that some 
proud, mixed Vaiṣṇavas have faith in māyāvāda. 
We are Vaiṣṇava sannyāsīs, and we consider the 
refinement of society to be part of the purification 
process of dharma. It is our right to present the 
truth of any subject to the educated community 
for their welfare. Some people may become 
disturbed when we preach truth, because they 
accept non-truth as the truth; but we do not want 
to agitate anyone. We only want to say that Śrī 
Caitanya Mahāprabhu’s teachings and practice 
are the foremost in the entire world. We do not 
blaspheme Ācārya Śaṅkara, but we are not about 
to praise his opinions and doctrines in any way.” 
Śrīla Gurudeva’s answers to Śrī Chaṭṭopādhyāya 
Mahāśaya’s many questions about māyāvāda 
were published in instalments in Śrī Gauḍīya-
patrikā.

Śrī navadvīpa-dhāma parikramā, Śrī Gaura-janmotsava and
the deities’ entrance into their new residence

In March 1951, the week-long Śrī Navadvīpa-
dhāma parikramā and Śrī Gaura-janmotsava 

were performed with great pomp. Faithful 
pilgrims came, not only from Bengal but from 
all over India. Thanks to Śrīla Guru Mahārāja’s 
excellent management, all the pilgrims engaged 
in harināma-saṅkīrtana, listened to hari-kathā,  
took darśana of the places of Śrī Caitanya 
Mahāprabhu’s pastimes, and had the good 
fortune to perform parikramā. 

Until that time Śrī Devānanda Gauḍīya Maṭha, 
which is Śrī Gauḍīya Vedānta Samiti’s original 
maṭha, was located in a small rented building. 
This served as a temple where the deities were 
worshipped and also as headquarters for the 
management of the entire Śrī Navadvīpa-dhāma 
parikramā. The pilgrims would stay in tents erect-

ed in a nearby field. That year the Samiti enclosed 
the extensive area where the arrangements for 
the parikramā were made with a huge fence. A 
temple for the deities, quarters for the sevakas 
and a storage place for bhoga were constructed. 
In another part of the field, tents were set up for 
lodging the many pilgrims. Before the parikramā, 
the deities were brought in a grand procession 
accompanied by saṅkīrtana to their new temple. 

The elevated devotee Śrīyuta Haripada dāsa 
Adhikārī of Śrī Rāmapura in the Hoogly district 
and his devout wife, Śrīmatī Jñānadā-sundarī-
devī, generously financed the construction of the 
high fences and the temple in the huge field. For 
their contribution, Śrīla Guru Mahārāja showered 
them with profuse blessings. Their ideal service is 
an inspiration for other virtuous people.
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Bābājī-veśa conferred upon Śrīpāda Triguṇātīta Brahmacārī Prabhu

Śrīpāda Triguṇātīta Brahmacārī Prabhu, the 
manager of Śrī Devānanda Gauḍīya Maṭha, 

went to the town of Sīdhāvāḍī in the Barddhamān 
district, to arrange for the construction of 
brahmacārī quarters, etc. in the Siddhavāṭī 
Gauḍīya Maṭha. After Śrī Gaura-janmotsava 
1951, Śrīla Guru Mahārāja went there himself, 
and on 11 May, the auspicious opening day of 
the newly built maṭha, Śrīla Guru Mahārāja gave 
bābājī-veśa to Śrīpāda Brahmacārījī.

Śrīpāda Triguṇātīta Brahmacārī was a learned  
and respected member of the famous Mukharajī 
family (Sir Āśutoṣa Mukharajī) from the village 
of Jirāṭa-Bālāgaḍha in the district of Hoogly. 
His previous name was Śrī Triguṇanātha 
Mukhopādhyāya and after accepting bābājī-veśa  

he became known as Śrīmad Triguṇātīta dāsa 
Bābājī Mahārāja. A brahmacārī since boyhood, 
he was one of the foremost of jagad-guru Śrīla 
Bhaktisiddhānta Sarasvatī ’s initiated, single-
pointed servants. All the service that he faithfully 
performed to Śrīla Prabhupāda and his Śrī 
Gauḍīya Maṭha Mission was outstanding. It is 
most worthwhile to sincerely emulate his renun-
ciation, detachment and service attitude. When the 
ekaniṣṭha guru-sevaka Śrīpāda Anaṅga-mohana 
Brahmacārī was sick, Śrī Triguṇātīta affectionately 
nursed him in a way that is exemplary for all 
Vaiṣṇavas, and that is also extremely rare in 
the world of the Vaiṣṇavas. It has already been 
mentioned how he donated Śrī Gaurāṅga Press, 
including all its equipment, to the Samiti.

Preaching śuddha-bhakti

W hile Śrī Guru Mahārāja was staying at Śrī 
Siddhavāṭī Gauḍīya Maṭha, he vigorously 

preached bhakti for three days in Pānjanīyā-
grāma on the special request of Śrīyuta Bhāgavat 
dāsa Adhikārī, a resident of the village. After that, 
Śrīla Gurudeva preached śrī sanātana vaiṣṇava-
dharma extensively in Kākadvīpa, Kalāracaka, 
Sarbeḍiyā, Ekatārā, Daimond Harbour, Cāndana-
nagara, Mathurāpur, Kāṁśīnagara and other 
places in the district of Chaubīsa Paraganā. 

That same year, during the month of Kārtika, 
Śrīla Gurudeva performed the eighty-four kosa 
Vraja-maṇḍala parikramā and ūrjā-vrata for 
the second time with two hundred sannyāsīs, 
brahmacārīs and gṛhastha-bhaktas. The 
pilgrims left from Howrah station, and after 
having darśana of Gayā, Kāśī, Prayāga and other 
holy places, they arrived in Mathurā-dhāma. In 
Gayā they had darśana of Śrī Gadādhara-pāda-

padma (the lotus feet of Śrī Gadādhara), Phalgu-
tīrtha, Bodhagayā and the Śrī Gauḍīya Maṭha. In 
Kāśī they went to Śrī Sanātana śikṣā-sthalī, Śrī 
Viśvanātha Mandira, Veṇī-mādhava, Annapūrṇā, 
Daśāśvamedha-ghāṭa and Manikarṇikā-ghāṭa. 
Then in Prayāga they visited Śrī Rūpa Gauḍīya 
Maṭha, Triveṇī-saṅgama, Śrī Bindu-mādhava, 
Śrī Rūpa śikṣā-sthalī, Daśāśvamedha-ghāṭa and 
other places. 

In Mathurā, the parikramā party stayed at the 
large Helanagañjavālī Dharmaśālā for a few days. 
During that time they had darśana of the famous 
Viśrāma-ghāṭa, Dvārikādhīśa, Gataśrama-ṭīlā, 
Dhruva-ṭīlā, Pippaleśvara Mahādeva, Raṅgeśvara 
Mahādeva, Bhūteśvara Mahādeva, Gokarṇeśvara 
Mahādeva, Śveta-varāha, Kṛṣṇa-varāha, Sapta-
ṛṣi-ṭīlā, Dīrgha-viṣṇu, Śrī Padmanābha, Kṛṣṇa-
janmabhūmi (Kṛṣṇa’s birthplace), Kaṁsa-kārāgāra 
(Kaṁsa’s prison house) and other places. 
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After that, following in the footsteps of 
Śrīla Prabhupāda, they started Vraja-maṇḍala 
parikramā, visiting the twelve forests and the 
places in these forests where Kṛṣṇa performed 
His pastimes. They had darśana of the forests 
on the western bank of the Yamunā, namely, 
(1) Vṛndāvana, (2) Madhuvana, (3) Tālavana, 
(4) Kumudavana, (5) Bahulāvana, (6) Kāmyavana 
and (7) Khadīravana; and the forests on the 
eastern bank: (8) Bhadravana, (9) Bhāṇḍīravana, 
(10) Belvana, (11) Lohavana and (12) Mahāvana. 

At Śrī Govardhana, a huge annakūṭa 
ceremony was performed, and the pilgrims 
separately circumambulated Śrī Girirāja, Śrī 
Rādhā-kuṇḍa, Śrī Śyāma-kuṇḍa, Vṛndāvana, 
Nandagrāma and Varsānā. The Samiti arranged 
prasāda and accommodation for all the pilgrims 
so that their minds would be free to concentrate 
on hearing classes on the glories of the dhāma 
and on bhakti. At the end of the parikramā and 
vrata, the pilgrims returned to their respective 
homes with tears in their eyes. 
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The collecting and publishing of Śrī Vyāsa-pūjā-paddhati

In February 1952, śrī śrī vyāsa-pūjā was 
celebrated with great festivities for three days, 

from Māghī-kṛṣṇā-tṛtīyā to Māghi-pañcamī, at 
Śrī Uddhāraṇa Gauḍīya Maṭha in Chuṅchurā. On 
Śrīla Guru Mahārāja’s appearance day, he gave 
valuable instructions in response to the greetings 
and puṣpāñjali of the Vaiṣṇavas. He said, 
“Tridaṇḍī-sannyāsīs should perform śrī guru-
pūjā [of their own guru] on their appearance 
days. In conjunction with this guru-pūjā it is 
also necessary to worship the guru-paramparā, 
Śrī Śrī Rādhā-Kṛṣṇa Yugala and Śacīnandana Śrī 
Gaurahari and His associates. Vyāsa-pūjā, guru-
pūjā, ācārya-pūjā and upāsya-pūjā are different 
names for the same principle (tattva). The word 
kṛṣṇa-pañcaka does not mean five types of 
kṛṣṇa-pūjā; rather it is a pūjā whose objects are 
Kṛṣṇa’s five manifestations (prakāśas or vilāsas).

“Ācārya Śrī Śaṅkara’s vyāsa-pūjā is not a 
true vyāsa-pūjā; it is only for show. Vyāsa’s 

sampradāya is the foremost in India; India 
and the Indians are indebted to him. But at the 
present time the country’s educated community 
is not showing Vyāsa proper respect. This is 
a very painful matter. Therefore, the Gauḍīya 
Vedānta Samiti is celebrating śrī vyāsa-pūjā very 
enthusiastically in different places of India.”

Śrīla Sarasvatī Prabhupāda collected the book 
Vyāsa-pūjā-paddhati from [Śrī Śaṅkara’s] Śrī 
Govardhana Maṭha in Purī. Śrīla Guru Mahārāja 
also collected the same paddhati from Brahma 
Maṭha in Puṣkara and Śāradā Maṭha of Gomati 
Dvārakā. He published Śrīla Bhaktivinoda 
Ṭhākura’s revised and modified edition in the 
third issue of the fourth year of Śrī Gauḍīya-
patrikā. To this day, all maṭhas of Śrī Gauḍīya 
Vedānta Samiti, and especially the original  
maṭha, Śrī Devānanda Gauḍīya Maṭha in 
Navadvīpa, celebrate śrī vyāsa-pūjā according to 
this paddhati.

awarding aṣṭottara-śata-nāmi tridaṇḍa-sannyāsa

In 1952, the week-long Śrī Navadvīpa-dhāma 
parikramā and Śrī Gaura-janmotsava took 

place with great festivity, from 6 March to 
12 March. On Gaura-pūrṇimā day (Monday, 
11 March) at Śrī Devānanda Gauḍīya Maṭha, 
the founder and president of the Samiti, 
parivrājakācārya aṣṭottara-śata Śrī Śrīmad 
Bhakti Prajñāna Keśava Gosvāmī Mahārāja, 
gave Vedic tridaṇḍa-sannyāsa dress to Śrī 
Sajjana-sevaka Brahmacārī, the publisher of 
Śrī Gauḍīya-patrikā; to Śrī Rādhānātha dāsa 
Adhikārī, the Patrika’s office manager; and to Śrī 
Gaura-nārāyaṇa dāsa Adhikārī Bhakta-bāndhava 
[the author], the Patrikā’s preaching manager. 
The aṣṭottara-śata-nāmī tridaṇḍa-sannyāsa 

dress was given according to the accepted 
regulations for Vaiṣṇava practice (vaiṣṇava-
sāttvata-smṛti ). Their sannyāsa names were 
tridaṇḍi-svāmī Śrīmad Bhaktivedānta Vāmana 
Mahārāja4, tridaṇḍi-svāmī Śrīmad Bhaktivedānta 
Trivikrama Mahārāja5 and tridaṇḍi-svāmī Śrīmad 
Bhaktivedānta Nārāyaṇa Mahārāja6, respectively. 

The sannyāsa title ‘Bhaktivedānta’ preceding 
each of the sannyāsa names was completely 
unheard of until that day. The president of Gauḍīya 
Vedānta Samiti – whose nature is identical to that 
of Śrī Baladeva Vidyābhūṣaṇa, who composed 

4 Editor: see Appendix page 395
5 Editor: see Appendix page 397
6 Editor: see ‘About the Author’ page 405
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the Govinda-bhāṣya on Brahma-sūtra – 
inundated the earth with the flow of gauḍīya-
vedānta. Gauḍīya-vedānta is non-different from 
bhakti-vedānta. Its purport is established in the 
pāramahaṁsī saṁhitā, Śrīmad-Bhāgavatam, 
which is the authentic commentary on Brahma-
sūtra. Non-envious, knowledgeable Vaiṣṇavas, 
expert in extracting the essence, realize the very 
deep secrets regarding the fundamental truths 
about bhakti through Śrīmad-Bhāgavatam.

On Phālguna-pūrṇimā, the appearance day 
of Śrī Gaura, the devotees fasted from morning 
onward. The entire Śrī Caitanya-bhāgavata was 
read throughout the day, and saṅkīrtana was 
performed. Sometimes local Navadvīpa residents 
entered the maṭha compound, stained with 
the bright colours of Holi, singing Holi songs 

accompanied by ḍholak and small cymbals, and 
throwing showers of coloured powder. Joining 
the saṅkīrtana, they performed parikramā of the 
deities, took darśana of Śrī Śrī Guru-Gaurāṅga 
Rādhā-Vinoda-bihārī and Śrī Koladeva and 
then left. The maṭha pilgrims had bathed in the 
Gaṅgā and were dressed in new clothes. Carrying 
coloured powder in their hands, they first offered 
it to Śrī Mandira, then they offered praṇāma to 
guru and Vaiṣṇavas, and with great love they met 
with each other.

Mid-morning, the rituals of ḍor-kaupīna 
and daṇḍa were performed, followed by the 
giving of sannyāsa, a fire sacrifice and other 
rituals. These were all done according to the 
rules of the vaiṣṇava-smṛti, Saṁskāra-dīpikā. 
The sky was filled with the sound of saṅkīrtana 

Śrī Ācārya Kesarī’s first sannyāsī disciples: 
Śrīmad Bhaktivedānta Nārāyaṇa, Śrīmad Bhaktivedānta Vāmana, Śrīmad Bhaktivedānta Trivikrama
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and jaya-dhvanī (jubilant cries of “Jaya!”), 
and the atmosphere was beautified by the 
deep reverberation of the conch shells and the 
auspicious ulū sounds made by the ladies. On this 
glorious occasion, tridaṇḍi-svāmī Śrīla Keśava 
Gosvāmī Mahārāja gave the sannyāsa-mantra 
and the aṣṭottara-śata sannyāsī names, names 
indicative of bhakti, to his three initiated servants 
in front of an audience of thousands of faithful 
people. After the ceremony, on the order of Śrīla 

Guru Mahārāja, the new tridaṇḍi-yatis went out 
to beg alms, as befitting one in the sannyāsa-
āśrama. Following the rules of that āśrama, they 
offered everything they received – grains, money, 
flowers and fruits – to the lotus feet of their guru. 

In the evening, in an assembly filled with 
innumerable pilgrims, the three new sannyāsīs 
astonished their audience by explaining the 
profound truths and philosophical conclusions 
of śuddha-bhakti.

Preaching śuddha-bhakti in assam

In April 1952, paramārādhyatama Ācārya 
Kesarī travelled to the state of Assam to preach 

Śrīman Mahāprabhu’s prema-dharma in various 
places. He was accompanied by tridaṇḍi-svāmī 
Śrīmad Bhakti Kuśala Nārasiṁha Mahārāja, 
Śrīmad Dāmodara Mahārāja, Śrīmad Trivikrama 
Mahārāja, Śrīmad Vāmana Mahārāja, Śrīmad 
Nārāyaṇa Mahārāja [the author], Śrī Parameśvara 
Brahmacārī, Śrī Satya-vigraha dāsa Adhikārī, Śrī 
Sudāma Sakhā dāsa Adhikārī, Śrī Dhīra-kṛṣṇa 
Brahmacārī and others. Śrīla Guru Mahārāja 
and the preaching party first visited the house 
of Śrīmatī Sucitra Bālā-devī in Goloka-gañja. 
Then they preached very strongly in the town of 
Dhūvaḍī, where they stayed at the residence of the 
late pūjyapāda Nimānanda Sevā-tīrtha Prabhu. 
Afterwards, on the special invitation of respected 
Śrī G. N. Niyogī Mahodaya, the chief minister of 
the kingdom of Abhaypurī, Śrīla Gurudeva gave 
an impressive lecture on Hindu dharma in the 
Bijanī royal palace of Abhayapurī. From there, 
Śrīla Gurudeva went to the village of Bhāṭīpāḍā 
on the entreaty of the members of the Assam 
Vaiṣṇava Assembly. Thereafter he delivered a 
very powerful lecture on sanātana-dharma and 
Mahāprabhu’s philosophy at a huge gathering at 
Gāndhī Maidan in the village of Boṅgāī. 

After this, Śrīla Gurudeva went to Mālīgaon, 
a large, important township in Assam, on 
the insistence of Śrī Yādavendra dāsa and 
Premānanda dāsa. Mālīgaon is the stronghold 
of a community which is completely against the 
philosophy of Śrī Caitanya. The majority of the 
people there worship Kṛṣṇa as niḥśaktik (without 
potencies), and do not accept His deity form. They 
do not acknowledge Śrī Vyāsadeva’s Śrīmad-
Bhāgavatam as authoritative but rather favour 
the modern Bhagavatpothī, written in Assamese 
by Haṅkaradeva. They eat fish, meat, onions 
and garlic and drink alcohol. They are against 
Śrī Caitanya Mahāprabhu’s philosophy of pure 
bhakti and are antagonistic to pure Vaiṣṇavas. 

One evening, a huge public assembly was 
arranged for Śrīla Ācārya Kesarī and his group 
of followers. The grounds were packed with 
ten to twelve thousand people waiting for Śrīla 
Gurudeva’s lecture. Śrīla Gurudeva began to 
speak on pure sanātana-dharma, with a brilliant 
command of words typical of him. 

“Vrajendra-nandana Śrī Kṛṣṇa is the com  plete, 
eternal brahma in His features of sarva-śaktimān 
(being the possessor of all potencies), saviśeṣa 
(possessing all transcendental qualities) and 
akhila-rasāmṛta-mūrti (being the personification 
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of all rasas). The pure bhakti that Śrī Caitanya 
Mahāprabhu preached and practised is actually 
sanātana-dharma in its complete form. The  
supreme duty of human life is to completely give 
up onions, garlic, meat, intoxication, etc., and follow 
the path of sanātana-dharma, which is śuddha-
bhakti. The life of those who go against this highest 
duty and take meat, intoxication and other impure 
substances is like that of an animal – dharmeṇa 
hīnāḥ paśubhiḥ samānāḥ (Hitopadeśa 25).” Upon 
hearing this, one person in the middle of the 
gathering stood up and loudly declared, “We don’t 
believe in the philosophy of Caitanya Mahāprabhu.”

Gurudeva replied, “Not only Śrī Caitanya 
Mahāprabhu, but the Vedas, Upaniṣads, Purāṇas 
and all other śāstras say the same thing. No 
authentic scripture gives a concession for meat-
eating and intoxication. Bhagavān is not nirākara, 
formless. His beautiful form is unprecedented. 
Despite having a form, He is still all-pervading 
and omnipotent.”

One listener said, “That is not written in 
Haṅkaradeva’s Bhāgavata. We do not accept 
this siddhānta ; we consider Haṅkaradeva’s 
Bhāgavata to be authoritative.” 

Gurudeva explained, “Haṅkaradeva’s 
Bhāgavata is a modern literature, written only 
two hundred or two hundred and fifty years ago. 
The Vedas, Upaniṣads, Purāṇas and other śāstras 
are divine, eternal and ever-existing. That is why 
they are actual evidence.” 

The listener asked, “Śrīman Mahāprabhu is a 
recent personality, and Śrī Caitanya-caritāmṛta 
is also modern literature. Is Śrī Caitanya 
Mahāprabhu’s name mentioned in the Vedas? 
Is there supporting evidence in the Vedas that  
Śrī Caitanya Mahāprabhu is Bhagavān?” 

Gurudeva said, “Yes, there is evidence. Not 
only one but thousands of examples are there. 

Listen carefully.” He looked at Śrīla Vāmana 
Mahārāja, indicating that he should present 
the evidence. Śrīpāda Vāmana Mahārāja had 
written in his notebook forty to fifty scriptural 
statements that Śrī Caitanya Mahāprabhu is 
Bhagavān, and he gave this to Śrīpāda Trivikrama 
Mahārāja who, on Śrīla Gurudeva’s order, 
started to read the examples of evidence loudly. 
However, the opposition was not interested in 
hearing proof‚ but, wanting to instigate chaos 
in the gathering instead, they started throwing 
stones. Other members of the audience objected 
to such behaviour. Gurujī fearlessly continued 
with his lecture throughout this disruption. He 
said, “We sannyāsīs and brahmacārīs are not 
afraid of death. We are followers of Śrī Prahlāda 
Mahārāja and Śrī Haridāsa Ṭhākura.” After the 
scriptural proofs had been read, the gathering 
came to an end. Śrī Gurudeva’s fearlessness was 
discussed everywhere for many days. Such a 
fearless speaker of the impartial truth is rare in 
this world. 

After preaching in Mālīgaon, Śrīla Guru 
Mahārāja was requested to speak by the pious 
members of a religious assembly in the village 
of Bāṁsvāḍī. He gave a penetrating talk about 
the philosophical concepts that distinguish 
Gauḍīya vaiṣṇava-dharma from the different 
apasampradāyas, or unauthorized philosophical 
schools. Thereafter he and the preaching party 
travelled to Gauhāṭī. At various places in the  
town, Śrīla Gurudeva gave lectures filled with  
scriptural explanations of Śrīman Mahāprabhu’s 
prema-dharma and the subject matter established 
in Vedānta. While preaching in Gauhāṭī, very 
praiseworthy services were rendered by Śrī  
Gaurī-śaṅkara Chaṭṭopādhyāya (a Divisional 
Medical Officer of Assam’s Railway), by Śrī M. 
Salaī (a lecturer at Gauhāṭī College) and others. 
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darśana of Śrī jagannāthajī’s ratha-yātrā in Śrī jagannātha Purī

Later that year, during the month of Āṣāḍha 
(June–July), almost two hundred and 

fifty pilgrims under the leadership of Śrī Guru 
Mahārāja left Howrah station in a reserved coach 
and headed first for the Bāleśvara railway station 
and from there to Śrī Remunā. In Remunā they 
took darśana of Śrī Kṣīra-corā Gopīnāthajī. Śrīla 
Guru Mahārāja recounted the pastime of Śrī 
Mādhavendra Purī and Kṣīra-corā Gopīnātha as 
told in Śrī Caitanya-caritāmṛta. 

“Śrī Mādhavendra Purī is the first sprout of 
the desire tree of bhakti-rasa. Śrī Nāthajī was 
so satisfied with Śrī Mādhavendra Purī’s service 
that He appeared on the slopes of Śrī Govardhana 
near the village of Ānyora. Śrī Mādhavendra Purī 
fulfilled Śrī Nāthajī’s desire by worshipping Him 
for one month with abhiṣeka and annakūṭa 
festival with extensive offerings of bhoga. 
Thereafter, also by the desire of Śrī Gopālajī, 
Mādhavendra Purī walked from Vṛndāvana to 
Jagannātha Purī to procure Malayan candana 

(sandalwood) to offer to Śrī Nāthajī. On the way 
to Purī, he arrived here in Remunā in the late 
evening. Bhoga had been offered to Ṭhākurajī. 
The curtain opened and he had darśana of the 
astonishing deity of Śrī Gopīnāthajī. In front of 
the deity were pots of kṣīra-prasāda, condensed 
milk. Such a wonderful fragrance was coming 
from the kṣīra offered to Ṭhākurajī that Śrī 
Mādhavendra Purī’s mind became attracted. He 
thought, ‘If I could taste only a little of the prasāda, 
I could prepare such a delicious kṣīra for my Śrī 
Nāthajī.’ Meanwhile, the curtain closed. Śrī Purī 
Gosvāmī then went to some place in the nearby 
market to perform bhajana. At night he heard a 
voice calling out, ‘Who is Mādhavendra Purī?’ 
Śrī Gopīnāthajī’s pujārī was calling him in a loud 
voice. Śrī Mādhavendra Purī stood up and said,  
‘I am Mādhavendra. Why are you calling me?’

“With great humility, the pujārī placed a pot 
of kṣīra in Mādhavendra Purī’s hands and said, 
‘Great soul, after I put Śrī Gopīnāthajī to bed, I 
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closed the curtain and went to sleep in my small 
room. At midnight Śrī Ṭhākurajī came to me in 
a dream and said, ‘My devotee is performing 
bhajana somewhere in the market. I wanted him 
to taste some of My prasāda, but he never asks 
anyone for anything. He is a topmost niṣkiñcana 
Vaiṣṇava who never begs for his living. I have 
hidden one of the twelve pots of kṣīra for him 
under My clothes. Take it and give it to him now.’ 
After this dream I woke up, opened up the curtain 
and went inside the temple. It is most amazing! 
One pot was there inside Ṭhākurajī’s clothes. I had 
removed the offered pots and purified the altar 
with my own hands. How could one pot remain in 
spite of this? I closed Ṭhākurajī’s door again and 
brought the pot here to you. Never before have I 
experienced such a thing as this.’ 

“Śrī Mādhavendra Purī also became very 
joyful and happy when he heard this, but he 
thought, ‘Everyone will know about this incident 
in the morning and a crowd will come here for 
my darśana.’ Fearing this fame, he fled Remunā 
in the dark for Jagannātha Purī. In this world such 
a devotee is exceptional and blessed. From that 
time, the name of Śrī Gopīnāthajī was changed to 
Śrī Kṣīra-corā Gopīnātha – Gopīnātha who steals 
the condensed milk.

“Mādhavendra Purījī reached Śrī Purī-
dhāma and took darśana of Śrī Jagannātha. He 
then obtained the Malayan sandalwood for his 
Gopālajī, put it [in a basket] on his head and started  
walking back towards Śrī Vṛndāvana-dhāma. 
On the way, he came to Kṣīra-corā Gopīnātha’s 
Remunā again. It was night and he soon dozed 
off. Gopālajī came to him in a dream and told him, 
‘Stay in Remunā and rub the Malayan candana 
on Gopīnātha’s whole body. If you perform this 
service, the heat of My body will also be removed, 
because I am that same Gopīnātha.’ Śrī Purī 

Gosvāmī did so, and after receiving Śrī Gopāla’s 
permission he again returned to Vṛndāvana. 
Bhagavān is conscious of the hardships that His 
devotees undergo to serve Him, and He performs 
such transcendental pastimes to increase the 
glory of His devotees in this world.”

The pilgrims were fascinated by this pastime. 
After listening to the story, they took darśana of 
Śrī Rasikānandajī’s samādhi nearby. Then they 
visited Bhubaneśvara, where they took darśana 
of Śrī Liṅgarāja, Śrī Ananta Vāsudeva, Bindu-
sarovara and other places. Finally they reached  
Śrī Purī-dhāma. They stayed in Purī for fifteen 
days and took darśana of Ālālanātha, Sākṣī-
gopāla, Koṇārka and other places. On Śrīla 
Bhaktivinoda Ṭhākura’s disappearance day 
they were invited to a large assembly in the Śrī 
Jagannātha-vallabha garden. Śrīla Gurudeva, the 
president of Śrī Gauḍīya Vedānta Samiti, gave  
a splendid philosophical lecture full of tattva 
concerning Bhaktivinoda Ṭhākura’s transcen-
dental character, his erudition and the bhakti-
śāstras that he composed. The learned scholars 
of Purī were very impressed by this lecture.

The next day was śrī guṇḍicā-mārjana, 
after which came śrī ratha-yātrā, śrī herā-
pañcamī, Śrī Jagannātha’s return yātrā and so 
on. Everything was observed with kīrtana and 
lectures. The pilgrims also had the opportunity 
to have darśana of Śrī Jagannātha, Gambhīrā, 
Siddha-bakula, Haridāsa Ṭhākura’s samādhi, 
Ṭoṭā Gopīnātha, Caṭaka-parvata, Yameśvara Ṭoṭā, 
Lokanātha Śiva, Purī Gosvāmī’s well, Narendra-
sarovara, Indradyumna-sarovara, Guṇḍicā 
Mandira, Cakra-tīrtha, Svargadvāra and various 
other places. In the end, everyone returned home 
fully satisfied with the wonderful hari-kathā they 
had heard and the beautiful darśanas they had 
received. 
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Śrī janmāṣṭamī-vrata and Śrī nandotsava in chuṅchurā Maṭha

Some time later, in August (Śrāvaṇa), Śrī 
Janmāṣṭamī was celebrated with great 

festivities at the Samiti’s preaching centre, Śrī 
Uddhāraṇa Gauḍīya Maṭha. All the devotees in the 
maṭha, both renunciants and 
householders, observed fasting 
without water (nirjala upavāsa) 
the whole day until midnight. 
The Tenth Canto of Śrīmad-
Bhāgavatam was read during 
the entire day. At midnight, the 
time of Śrī Kṛṣṇa’s appearance, 
mahābhiṣeka of the deities 
was performed, bhoga was 
offered and then arcana 
according to tradition. Śrīla 
Guru Mahārāja gave a lecture 
on Śrī Janmāṣṭamī filled with 
philosophical conclusions, to  
the assembled audience. The essence of his 
lecture is as follows.

“Śrī Gauḍīya Vaiṣṇava literature distinguishes 
between Śrī Bhagavān’s janma (birth) and His 
āvirbhāva (appearance). The word āvirbhāva 
is filled with opulence, but janma is filled with 
sweetness (mādhurya). We are related to Śrī 
Kṛṣṇa who is Vrajendra-nandana (the son of 
the king of Vraja), Nanda-tanuja (the son of 
Nanda), Nandātmaja (the offspring of Nanda)  
and Paśupāṅgaja (the son of the king of the 
cowherds). Śrīla Cakravartī Ṭhākura has ad-
dressed Śrī Kṛṣṇa, ‘ārādhyo bhagavān vrajeśa-
tanaya – Bhagavān Vrajendra-nandana Śrī 
Kṛṣṇa is my worshipful object,’ and Śrī Caitanya 
Mahāprabhu has said in His Śikṣāṣṭaka, ayi 
nanda-tanuja. Also by the name Śrī Vāsudeva 

we understand it to mean Nanda-tanuja, the son 
of Nanda. Vāsudeva Kṛṣṇa appeared in Mathurā; 
He did not take birth. He appeared in Kaṁsa’s 
prison before Devakī and Vasudeva fully dressed 

and decorated, holding His 
conch, disc, club and lotus. 
Therefore Śrī Kṛṣṇa is not 
addressed as Vasudeva-
tanuja, the son of Vasudeva. 
The cutting of the umbilical 
cord and other ceremonies 
of childbirth were not per-
formed in Mathurā, but 
rather in Gokula. There, 
Kṛṣṇa took birth from the 
womb of Yaśodā-maiyā, and 
we worship Śrī Kṛṣṇa’s birth-
pastime. 

kṛṣṇera yateka khelā,     sarvottama nara-līlā,

nara-vapu tāhāra svarūpa

Śrī Caitanya-caritāmṛta

(Madhya-līlā 21.101) 

Lord Kṛṣṇa has many pastimes, of which 

His pastimes as a human being are the best. 

His form as a human being is the supreme 

transcendental form. *

“Only śrī rūpānuga Vaiṣṇavas are able to 
take to heart this distinctive aspect – filled with 
mādhurya – of birth (janma) and appearance 
(āvirbhāva). We are praying to Nanda-nandana 
Śrī Kṛṣṇa under the guidance of the śrī rūpānuga 
Vaiṣṇavas.” The audience was very impressed 
when they heard Śrī Guru Mahārāja’s profound 
discussion of bhakti. 

“Śrī Gauḍīya Vaiṣṇava  
literature distinguishes 
between Śrī Bhagavān’s  
janma (birth) and His 

āvirbhāva (appearance).  
The word āvirbhāva is 

filled with opulence,  
but janma is filled  
with sweetness.”
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Śrī Badrikāśrama and Kedāranātha parikramā

The next month, Śrī Gurudeva led yet another 
parikramā, this time to Śrī Badrikāśrama. 

On 4 September 1952, a group of one hundred 
pilgrims departed from Howrah station in a 
reserved coach. At first they stopped in Haridvāra 
for a few days and had darśana of the local places 
of pilgrimage, such as Harakī Pauḍī, Kanakhala 
and Satī-dāha-sthala (the place where Satī gave 
up her body). From there they went to Ṛṣikeśa and 
stayed in the Bābā Kālī Kamalīvālī Dharmaśālā. 
They organized the walking pilgrimage to Kedāra 
and Badrī, and arranged for all the supplies, 
including luggage, food, water and bedding, to be 
carried by local porters. After that, they began their 
pilgrimage on foot. Śrī Gaurasundara led the way 
on a handsomely decorated palanquin. After Him 
came the saṅkīrtana party with sannyāsīs and 
brahmacārīs. Gṛhastha-bhaktas, both men and 
women, followed, walking with kīrtana. Those who 
could not walk rode on hired horses. The local 
people had never before seen such a big parikramā 
party. They glorified the beautiful procession and 
praised the party’s orderly management.

The pilgrims walked for almost forty-five days. 
They had darśana of Ṛṣikeśa, Lakṣmaṇa-jhūlā, 
Vyāsa-ghāṭa, Deva-prayāga, Kīrtinagara, Śrī-
nagara, Rudra-prayāga, Agastamuni, Candrapurī, 
Gupta-kāśī, Ukhī Maṭha, Maikhaṇḍā, Rāmapura, 
Triyugī-nārāyaṇa, Sona-prayāga, Mandākinī, 
Muṇḍakāṭā-gaṇeśa, Gaurī-kuṇḍa, Kedāranātha, 
Tuṅganātha, Ākāśa-gaṅgā, Gopeśvara, Vaitariṇī-
kuṇḍa, Pīpalkoṭhī, Garuḍa-gaṅgā, Pātāla-gaṅgā, 
Jośī Maṭha, Pañcabadrī, Pañcaśilā, Viṣṇu-prayāga, 
Pāṇḍukeśvara, Hanumān Caṭṭī, Śrī Badrī-nārāyaṇa, 
Tapta-kuṇḍa, Vasudhārā, Cāmolī, Nanda-prayāga, 
Ādibadrī and other places, which were all very 
difficult to reach. 

Nowadays, the sacred tīrthas in the mountains 
above Ṛṣikeśa are accessible by bus or car, but at 
that time there were no sealed roads, and it was 
impossible to reach them except on foot. From 
time to time there was danger that boulders would 
fall on the narrow, winding paths. A few times 
during our pilgrimage, this actually happened. All 
of a sudden a rock would drop from the cliffs into 
the middle of the group, but by Śrī Bhagavān’s 
mercy no accident happened. Disregarding these 
incidents, the walking pilgrims, with the sympathy 
and help of the local people, had the unparalleled 
opportunity to view the beautiful nature and take 
bath in the pure, sacred waters of the kuṇḍas at 
the places of pilgrimage. None of this is possible 
on today’s bus pilgrimages. 

Deva-prayāga is the confluence of the 
Bhāgīrāthī and the Alakānandā. The current of 
these two rivers is so swift that it breaks a straw  
into many pieces. From Deva-prayāga, Bhagavatī 
Gaṅgā slowly begins her descent to the plains. By 
the time she reaches Haridvāra, she is flowing on 
level ground. Kīrtinagara and Śrīnagara are two 
charming towns in valleys between arms of the 
mountains. Here, there are big dharmaśālās and 
resting places for pilgrims. Triyugī-nārāyaṇa and 
Tuṅganātha are two almost inaccessible places 
that are always covered with snow. The sacrificial 
fire that was lit for the wedding of Pārvatī and 
Śaṅkara is still burning at Gaurī-kuṇḍa to this day, 
and the pilgrims offered oblations into it. The path 
to Kedārnātha was almost impassable, although it 
is more accessible today.

It was evening when we reached Śrī 
Kedāranātha with Śrī Gurujī. Snow was falling 
like cotton from the sky. The pilgrims were 
shivering from cold, but we had a magnificent 
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view of Kedaranāthajī. On our return, fires 
were made and everyone warmed up. There was 
concern about the cold affecting the health of 
some of the pilgrims, but the fires protected 
them. Everyone took prasāda and then fell asleep 
covered with three or four quilts. In the morning, 
the party took bath, performed sandhyā-ahnika, 
honoured some prasāda, and then departed for 
Badrī-nārāyaṇa.

Jośī Maṭha, a famous maṭha established by  
Ādi Śaṅkara Ācārya, is a charming place situated in 
a valley surrounded by many mountains. Camolī 
is a significant town through which pilgrims go 
to Badrī-nārāyaṇa or pass on the trek from Badrī-
nārāyaṇa to Kedārnāthajī. Some pilgrims go 
directly from Ṛṣikeśa to Kedāranāthajī’s darśana, 
and from there pass through Camolī on the way 
to Badrī-nārāyaṇa. They then return to Camolī, 
and from there to Ṛṣikeśa. 

The best and safest time for the Kedāra-
Badrī pilgrimage is the month of Bhādra. On our 
pilgrimage, the parikramā party generally stayed 
overnight at Bābā Kālī Kamalīvālī dharmaśālās. 
Most of the places worth seeing are on the banks 
of Alakānandā. 

Śrīla Gurudeva orchestrated the entire 
parikramā. Every day he went to sleep after every-

one else, woke everyone up, made the arrange-
ments for the coming day and was ready before 
everyone else. Śrīmad Bhakti Kuśala Nārasiṁha 
Mahārāja took the pilgrims for darśana, etc. 
Śrīpāda Svādhikārānanda Brahmacārī (Śrīmad 
Kṛṣṇadāsa Bābājī)7 performed kīrtana with 
mṛdaṅga right behind Ṭhākurajī’s palanquin and 
also made others perform kīrtana. I [the author] 
made the preparations for the daily worship of 
Śrī Gaurasundara, managed the facilities for the 
pilgrims, and supervised the porters who carried 
the luggage and supplies from one place to 
another. Śrīmad Bhaktivedānta Vāmana Mahārāja 
took care of the lamps, and Sudāma Sakhā 
Brahmacārī was in charge of prasāda and making 
other comfortable arrangements for the pilgrims. 

After staying in the lap of the Himālayas for 
forty-five long days, performing kīrtana and 
hearing the glories of Śrī Badrī-nārāyaṇa and 
other sacred places, the pilgrims returned to 
Howrah and from there to their own places. No  
one is ever being able to forget the scenic beauty  
of the Himālayas, so how can these faithful 
pilgrims ever cease to remember their experi-
ence? At the time of parting, everyone offered 
prayers at the lotus feet of Śrīla Gurudeva with 
grateful hearts and tear-filled eyes. 

7 Editor: see Appendix page 399

Śrī puruṣottama-vrata

According to the instruction of Vaiṣṇava 
Ācārya Śrīla Ṭhākura Bhaktivinoda,  

members and followers of the Śrī Gauḍīya 
Vedānta Samiti observe puruṣottama-vrata like 
kārtika-vrata. Two essays regarding the month 
of Puruṣottama are published in Śrī Gauḍīya-
patrikā’s fourth and fifth issues in the second year. 
One is about the greatness of the Puruṣottama 
month and the other gives instructions on how 

to observe it. Unfortunately, the smārta calendar 
completely disregards this observance.

The two essays mentioned describe two 
kinds of literature: smārta and transcendental 
(pāramārthika). According to the smārta śāstra, 
karma is the predominating factor, and the 
special month of Puruṣottama is a leap month 
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when no religious activities should be observed. 
Therefore it is also called malmās, an impure 
month. But in transcendental scriptures, this 
leap month is described as being topmost in all 
respects and supremely helpful for hari-bhajana. 

These two essays relate many significant  
stories and give much important information 
regarding this leap month, such as the eminence 
of the leap month; the reason for calling it 
Puruṣottama; the history of Draupadī in the section 
describing the greatness of the month; the story of 
King Dṛḍhādhavā narrated by Vālmīki; the rules for 
bathing in the month of Puruṣottama; the injunction 
that the only observance for Puruṣottama is worship 
of Śrī Śrī Rādhā-Kṛṣṇa; proper and improper 
things to do during the vrata; the transcendental 
observances for devotees who are svaniṣṭha (who 
follow rules and prohibitions of varṇāśrama and 
endeavour to please Hari), paraniṣṭha (who follow 
Vaiṣṇava standards only, discarding varṇāśrama 
rules), and nirapekṣa (renounced); single-pointed 
Vaiṣṇavas’ natural interest in the month and what 

is proper to do; the revelation that the leap month 
is dear to the devotees because it is free from the 
miseries of karma-kāṇḍa; what is haviṣyānna 8; 
what is prohibited and what is proper conduct 
during the vrata ; what āmiṣa (non-vegetarian) 
is; the result of hearing Śrīmad-Bhāgavatam and 
observing the vrata ; the offering of lamps and its 
greatness; what is appropriate to do on Caturdaśī, 
Aṣṭamī, Navamī of kṛṣṇa-pakṣa; arghya-mantra 
and namaskāra-mantra  ; nīrājana-, dhyāna- and 
puṣpāñjali-mantra ; and the last observances of the 
vrata and rules for breaking the vow.

This year, the majority of the Vaiṣṇavas 
observed puruṣottama-vrata from the first day 
of Vaiśākha until the thirtieth day of Vaiśākha, in 
accordance with the rules and regulations in line 
with the Śrī Māyāpura-pañjikā—Śrī Caitanya-
pañjikā published by Śrī Gauḍīya Vedānta  
Samiti. It was especially observed like this in 
Siddhavāṭī Gauḍīya Maṭha. Gṛhastha-bhaktas 
and their families from various places in Bihāra 
also participated in this vrata.

8 Editor: a special preparation for observing vratas, 
made of rice, milk and ghee, and without any salt or 
spices

re-establishing the Śrī Gauḍīya Vedānta catuṣpāṭhī

Śrī Madana-mohana dāsa Adhikārī was a rich, 
respected, gifted and very religious person 

from Vaiṁcīgrāma, Hoogly district. He repeatedly 
requested Śrīla Guru Mahārāja to come to his 
home, since he wanted pure bhakti to be preached 
in that area. Satisfying him, Gurudeva arrived there 
in June 1953, together with Śrīmad Nārasiṁha 
Mahārāja (the editor of Śrī Gauḍīya-patrikā), 
Śrīmad Nārāyaṇa Mahārāja (Patrikā’s preaching 
manager) [the author], Śrīmad Paramārthī 
Mahārāja, Śrīmad Trivikrama Mahārāja and some 
brahmacārīs. For five days various speakers 
gave lectures on Śrīmad-Bhāgavatam and 
śuddha-bhakti in large religious assemblies. Dr. 

Siddeśvara Bhaṭṭācārya (MA), who was the vice-
principal of Viśva Bhāratī University and who had 
been a lecturer at the School of Oriental Studies in 
London, discussed Śaṅkara Vedānta or māyāvāda 
philosophy with Śrī Gurudeva for two hours. 
Śrīla Guru Mahārāja used scriptural evidence 
and irrefutable logic to show that the māyāvāda 
philosophy which Ācārya Śaṅkara established 
is insubstantial and is opposed to śāstra. At the 
same time he established that Ācārya Śaṅkara’s 
liberation (mukti ) is false and that Ācārya Śaṅkara 
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was not able to obtain such mukti himself. When 
the honourable vice-principal heard Ācārya 
Kesarī’s deep views supported by śāstra, he was 
astonished and became speechless. After that, 
Śrīla Gurudeva preached in nearby Pāṇḍuyā, 
Muṭukpura and other places and afterwards 
returned to Chuṅchurā Maṭha. 

On 29 September 1953, Śrīla Gurudeva re-
established Śrī Gauḍīya Vedānta Catuṣpāṭhī in 
Śrī Uddhāraṇa Gauḍīya Maṭha. This Sanskrit 
Catuṣpāṭhī had been run previously by Śrī  
Gauḍīya Vedānta Samiti at 32/2 Bospāḍā Lane, 
Bāgbāzār, Kolkata. It had taught Harināmāmṛta-
vyākaraṇa (Sanskrit grammar system composed 
by Śrīla Jīva Gosvāmī) and kāvya (poetry), and 
many students had passed their examinations with 
distinction. Śrīla Gurudeva gave a brief lecture. 

“In the present age, Sanskrit education is being 
disrespected, but without Sanskrit the welfare 

Śrīla Ācārya Kesarī explaining Vedānta

Śrī Gauḍīya Vedānta Catuṣpāṭhī
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of the people is impossible. The word ‘Sanskrit’ 
means ‘refined’. People who do not know Sanskrit 
are not qualified to study Vedic knowledge; they 
are also unqualified for higher education. Higher 
education means the worship of Bhagavān. In 
this worship, the language, dīkṣā, mantras, the 
mahā-mantra and so on are all in Sanskrit. Śrī 
Gauḍīya Vedānta Catuṣpāṭhī is open to all for the 
eternal liberation of the conditioned souls and 
for the expression of transcendental moods in 
most refined language. 

“Jagad-guru Śrīla Jīva Gosvāmī composed 
a transcendental Sanskrit grammar called Śrī 
Harināmāmṛta-vyākaraṇa to educate young 
people. Reading and studying Śrī Harināmāmṛta-
vyākaraṇa is provided to awaken the memory 
of Śrīla Gosvāmīpāda in the heart of all jīvas. 
An important aphorism in this vyākaraṇa is 
‘nārāyaṇādudbhūto ’yaṁ varṇakramaḥ – all 
varṇas are born from Nārāyaṇa’. There is no 

difference between the varṇa (letter) of a word 
and the varṇa (caste) of the jīvas. Therefore, 
creation, destruction and so forth are explained 
by nāmvādī or sphoṭvādī words. In the viśuddha 
Sārasvata line (coming from Śrīla Bhaktisiddhānta 
Sarasvatī Prabhupāda), even those who are born 
in low and untouchable families can become 
qualified to perform transcendental service for 
Śrīman Mahāprabhu. 

“The prākṛta-sahajiyā 9 sampradāya is an 
offender at Śrī Jīva Gosvāmī’s lotus feet and is 
also a great enemy of Śrīman Mahāprabhu. Śrī 
Gauḍīya Vedānta Samiti will drive the outcaste 
and demoniac conceptions of these pretenders 
far away through the education given by Śrī 
Gauḍīya Vedānta Catuṣpāṭhī.”

On the very first day of the inauguration of the 
Catuṣpāṭhī, nine jewels – nine brilliant students –  
were singled out, who in the future would be 
revealed as the real preachers of navadhā-bhakti. 

9 Editor: The prākṛta-sahajiyās, while pretending to 
espouse the conception of transcendental reality, are 
actually absorbed in the material realm, since they 
consider the transcendental reality to be born of the 
mundane and behave with the Transcendental Entity 
as they behave with the mundane.

Śrī avantikā (Ujjayinī) and nāsika parikramā

On 20 October 1953, Śrīla Gurudeva left from 
Howrah station with sannyāsī, brahmacārī 

and gṛhastha devotees to observe kārtika-vrata 
niyama-sevā in Śrī Avantikā, Nāsika and other 
famous pilgrimage places. Śrīmad Bhaktivedānta 
Nārāyaṇa Mahārāja [the author], Sudāma Sakhā 
Brahmacārī and others went with him to take care 
of the pilgrims. Śrī Caitanya Mahāprabhu had 
previously travelled through all these places. 

The parikramā party first took darśana of Śrī 
Kurmadeva in Kurmāñcalam. This is the very place 
where Śrī Jagannāthajī placed the sleeping Śrī 
Rāmānujācārya when He removed him from Purī. 
While Śrī Rāmānuja Ācārya was staying in Purī, he 
had prohibited the pujārīs of Purī from serving 
Śrī Jagannāthajī because of their chewing of betel, 

smoking and other bad habits. The pujārīs fasted 
for several days and prayed to Śrī Jagannāthajī 
in a distressed mood, “He Jagannāthajī! You are 
our everything. We have surrendered unto You. 
Without serving You we cannot stay alive.” Hearing 
their prayers Śrī Jagannāthajī removed the mental 
agony of the pujārīs by transporting the sleeping 
Śrī Rāmānuja Ācārya along with his bed at night 
and put him here in Kurmāñcalam. When Śrī 
Rāmānuja Ācārya woke up in the morning, he 
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thought he was in a Śiva temple and became very 
sad.10 But Śrī Kūrmadeva consoled him saying, “I 
am not a Śiva liṅga, but Kūrmadeva.” Hearing this 
voice from the sky, Śrī Rāmānuja Ācārya felt great 
relief and performed pūjā of Kūrmadeva.

Next the pilgrims reached Kabūr (Vidyā-
nagara) on the banks of Godāvarī. This is where 
the transcendental dialogue took place between 
Śrī Caitanya Mahāprabhu and Rāya Rāmānanda, 
as described in Śrī Caitanya-caritāmṛta. After 
that they visited Panḍharpur, the site of the 
famous Panḍharnātha temple. Śrī Viśvarūpa 
Prabhu came here after taking sannyāsa, and 
entered aprakaṭa-līlā on the banks of the nearby 
river Bhīmā. Later, Śrī Caitanya Mahāprabhu also 
came here in search of Śrī Viśvarūpa Prabhu. 

10 Editor: No one from the Śrī sampradāya will ever enter 
a Śiva temple.

On 15 December 1953, Śrī Ācārya Kesarī 
visited the home of Haripāda dāsa Adhikārī, 

a resident of Śrī Rāmapura, upon his earnest 
request. Śrīla Gurudeva was accompanied by 
Śrīmad Bhakti Kuśala Nārasiṁha Mahārāja (the 
editor of the Patrikā), Śrīmad Bhaktivedānta 
Nārāyaṇa Mahārāja (preaching manager) [the 
author], Śrīmad Bhaktivedānta Trivikrama 
Mahārāja (office-in-charge), as well as four 
or five brahmacārīs. Śrīla Guru Mahārāja 
preached śuddha-bhakti at different places in 
Śrī Rāmapura in the fifteen day duration of his 
stay there. Sometimes he lectured on Śrīmad-
Bhāgavatam; in large religious assemblies he 
spoke on the particular virtue of sanātana-
dharma; and at other places he talked on 
various other subjects, such as the superiority 
of vaiṣṇava-dharma. His philosophical views, 
complete with tattva and irrefutable logic, 

From here the pilgrims went on to Nāsika via 
Kolhāpur, Mumbā-devī (Mumbai) and Nāsika 
Road. In Nāsika they took bath in Godāvarī 
and had darśana of Pañcavaṭī, the place where 
Sūrpaṇakhā’s nose was cut off, the place where 
Mārīci was killed, and various other places, and 
then they reached Avantikā. There they bathed 
in the river Chiprā and took darśana of various 
different temples, as well as Sandīpanī Muni’s 
āśrama, where Śrī Baladeva and Kṛṣṇa together 
with Sudāmā Vipra, learned all arts. From here the 
parikramā party went via Ḍākorjī, Nāthadvārā, 
Puṣkara, Jaipur, Karaulī, Vṛndāvana, Citrakūṭa 
and Prayāga, and reached Howrah after a total of 
thirty-eight days. Then the pilgrims returned to 
their respective places. 

Preaching sanātana-dharma in Śrī rāmapura, Hoogly
attracted the local teachers, intellectuals, lawyers, 
judges, businessmen and highly educated people 
of all various classes. Kālīpada Gaṅgopādhyāya, 
the most qualified manager of the well-known 
Śrī Rāmapura Dharma-sabhā, was particularly 
helpful in facilitating the preaching. 

A huge Gītā-jayantī program was arranged 
by him at the local school in Ballabhapura. Śrīla 
Gurudeva was the chairman of the program and 
gave a brilliant lecture on the teachings of Gītā 
that lasted for almost one-and-a-half hours. He 
said that bhakta Arjuna was a liberated soul, 
and a friend and an eternal associate of Kṛṣṇa. 
Kṛṣṇa was apparently instructing Arjuna when He 
spoke Śrīmad Bhagavad-gītā, but the teachings 
of Gītā are actually for ordinary living entities, 
and not for Arjuna. Gītā is the primary teaching 
and Śrīmad-Bhāgavatam is the topmost post-
graduate textbook in the kingdom of dharma. 
Those who wish to enter the kingdom of dharma 
should carefully adopt these teachings.
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The local Ramana Hall was the venue for a huge 
religious conference on the topic, ‘The problems of 
the present age and their solutions’. The audience 
included eminent and highly qualified people of 
the town and Śrīla Ācāryadeva gave a very moving 
and philosophical lecture for one-and-a-half 
hours. He said that all problems, whether political, 
social or economic, will be solved when we follow 
ṛṣi-nīti (the regulations given by saints and sages). 
“All these problems existed in India five hundred 
years ago. At that time, Śrīla Sanātana Gosvāmī was 
the prime minister of Hussain Shah, the ruler of 
Bengal. Śrīla Sanātana Gosvāmī’s intelligence was 
very sharp, and when Śrī Caitanya Mahāprabhu 
transmitted His śakti into his heart, he was able 
to leave all material attachments and take shelter 
at Śrīman Mahāprabhu’s lotus feet. He enquired 
from Śrī Caitanya Mahāprabhu about the 
solution to all the problems of all mankind, at all 
times and in all places. The answers that Śrīman 
Mahāprabhu gave to these questions are called 

sanātana-śikṣā. The best, natural and simple  
way – indeed the only way – for the educated class 
in Bengal to solve all their problems is to follow 
these teachings. Ṛṣi-nīti indicates the principles of 
the sages (ṛṣis) described in bona fide scriptures 
(sat-śāstras) like the Upaniṣads, Vedānta-sūtra 
and Śrīmad-Bhāgavatam. In order to receive 
these teachings, it is therefore necessary to study 
the ancient Sanskrit scriptures. How unfortunate 
it is that the Ministry of Education shows so little 
enthusiasm for this essential aspect of education.”

Preaching śuddha-bhakti in caubīs Parganā and Medinīpura

On 4 January 1954, paramārādhya Śrīla 
Gurudeva visited Aśoka-nagara Colony 

in Howrah, at the request of the devotees there. 
He explained Śrīmad-Bhāgavatam for five days, 
giving a clear analysis of the specialty of Vaiṣṇava 
philosophy compared to other philosophies, 
especially Cārvāka philosophy11 and the Bolshevik 
doctrine from Russia. Then, at the huge assembly 
at the local college in Mahiṣādal in Medinīpura 
district, lectured on the necessity of religious 
life. After that, at the religious assembly in front 
of Śrī Ananta Kumāra dāsa’s temple in Nātaśāla, 
close to Gehūkhalī, he gave a deep lecture filled 

11 Editor: an atheistic and hedonistic philosophy

with tattva on the reconciliation of all different 
religions.

Later on, in the premises of the higher second-
ary English medium school of Maṅgalāmāḍo 
village, Śrīla Guru Mahārāja gave a lecture on 
Śrī Mahāprabhu’s prema-dharma. On this topic, 
he said, “Harināma-saṅkīrtana as preached and 
followed by Śrī Caitanya Mahāprabhu is the only 
path for the jīvas’ welfare in Kali-yuga. Certain 
pseudo-devotional sects (apasampradāyas) have 
sanctioned drinking alcohol and eating meat and 
fish. They also put forward the philosophy of yata 
mata tata patha (‘whatever your opinion may 
be is the true way’), but these can never ever be 
accepted as sanātana-dharma. Scriptures such 

“... all problems, whether 
political, social or economic, 
will be solved when we follow 

ṛṣi-nīti (the regulations  
given by saints and sages).”
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as the Gītā have clearly refuted these doctrines. 
The saint and the thief have different paths, and 
their destinations can never be the same.

“One cannot attain Śrī Bhagavān by 
worshipping different demigods. The supreme 
way of attaining Bhagavān is to worship Him 
by chanting His names (śrī nāma-saṅkīrtana). 
Apasampradāya doctrines are opposed to the 
scriptures and are filled with faulty conclusions. 
Pure Vaiṣṇavas are the gurus of the four varṇas. 
Unfortunately, the modern class of so-called 
Vaiṣṇavas is full of bad qualities and is a degraded 
apasampradāya. One cannot gain any benefit by 

following it. Vaiṣṇavas must perform the topmost 
bhakti to Viṣṇu and must follow the rules of 
proper Vaiṣṇava conduct and etiquette.”

After Śrīla Gurudeva’s lectures at Sarveḍiyā, 
Ḍhoḍā, Ekatārā, Nāīkuṇḍi, Maluvasāna, 
Pichladā, Golavāḍā, Maṅgalāmāḍo and other 
places, tridaṇḍi-svāmī Śrīmad Bhaktivedānta 
Trivikrama Mahārāja and tridaṇḍi-svāmī Śrīmad 
Bhaktivedānta Nārāyaṇa Mahārāja [the author] 
delivered lectures on the pastimes of Śrī Gaura, 
Kṛṣṇa and Rāma illustrated with slides. After 
preaching strongly in this way wherever he went, 
Śrīla Gurudeva returned to Chuṅchurā Maṭha.

Lecture at the eminent sanskrit conference in chuṅchurā

On 6 February 1954, prominent Sanskrit 
scholars of India assembled at the local 

Sanskrit school in Chuṅchurā for a huge Sanskrit 
conference. The assembly unanimously accepted 
mahāmahopādhyāya Śrī Yogendranāth (tarka-
saṅkhya, vedānta-tīrtha) as chairman, and then the 
talks began. At the special request of the mem bers 
of the assembly, Śrīla Gurudeva spoke for an hour 
on Hindu dharma and Vaiṣṇava philosophy. He 
began his lecture, which was extremely brilliant and 
full of deep philosophy, by especially emphasizing 
the need to revive Indian culture and Sanskrit edu-
cation. He also stressed the necessity to organize 
institutions such as eminent Sanskrit conferences 
to develop Sanskrit education throughout India. 
“None of the ancient scriptures such as the Vedas, 
Vedānta, the Purāṇas and the Itihāsas (histories) 
have mentioned the word ‘Hindu’,” Śrīla Gurudeva 
pointed out. “Nevertheless, those who live between 
Hindukuśa or the Himālayan mountains in the  
North and Bindu-sarovara in the South, and 
who follow sanātana-dharma are called Hindus. 
Therefore, we should understand that the term 
‘Hindu dharma’ refers to sanātana-dharma. 

The vaiṣṇava-dharma described in Śrīmad-
Bhāgavatam and other scriptures is simply 
sanātana-dharma and nothing else.”

Śrīla Gurudeva then used scriptural logic  
and irrefutable arguments to establish 
that Śaṅkarācārya’s kevalādvaita-vāda, or 
māyāvāda, is opposed to śāstra and is a 
completely imaginary and illusory doctrine. 
This created a commotion in the assembly, and 
some people stood up and started to protest. But  
Ācārya Kesarī displayed his expertise in all 
śāstras by wonderfully refuting their arguments 
and establishing the tenets of vaiṣṇava-dharma. 
The assembled Vaiṣṇavas became very joyful 
upon seeing his unprecedented erudition, but 
some advaita-vādī scholars became disturbed.

After Śrīla Gurudeva left, other members 
of the assembly gave lectures. These included 
mahāmahopādhyāya Śrī Yogendranātha (tarka-
sāṅkhya, vedānta-tīrtha), Śrī Jīva (nyaya-tīrtha, 
MA), Dr. Mahāmānavrata Brahmacārī (MA, PhD), 
a teacher from Hoogly College (MA, kāvya-tīrtha) 
and many expert Sanskrit scholars from Kolkata’s 
Sanskrit College.
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Śrī vyāsa-pūjā festival in Viṣṇupura Kamārapotā of Medinīpura
Māghī-kṛṣṇa-pañcamī was the appearance 

day of Śrīla Ācāryadeva’s most worshipful Śrī 
Gurudeva, oṁ viṣṇupāda Śrī Bhaktisiddhānta 
Sarasvatī Prabhupāda. On that day, Śrīla 
Gurudeva, together with his disciples and 
followers, performed arcana-pūjana and offered 
śraddhā-puṣpāñjali at Prabhupāda’s holy feet. 
After various sannyāsīs had given their lectures at 
the religious assembly that day, Śrīla Ācāryadeva 
gave a very significant lecture on Śrīla Sarasvatī 
Ṭhākura’s transcendental character and teachings. 
Śrī Rādhānātha dāsa Adhikārī became the Samiti’s 
special object of affection for taking care of all the 
expenses for this vyāsa-pūjā celebration. 

On 20 February 1954, the founder-ācārya 
and president of the Samiti visited the 

home of Śrī Rādhānātha dāsa Adhikārī, a 
resident of Kamārapotā Viṣṇupura, at his earnest 
request. Śrīla Ācāryadeva’s appearance day, 
śrī vyāsa-pūjā, was celebrated splendidly with 
pūjā-pañcaka (the worship of five groups of 
venerable personalities) in accordance with Śrī 
Vyāsa-pūjā-paddhati, which was compiled by 
Śrīla Bhaktisiddhānta Sarasvatī Prabhupāda 
and revised by Śrīla Bhaktivinoda Ṭhākura. After 
that, Śrīla Ācāryadeva’s sannyāsī, brahmacārī 
and gṛhastha disciples offered puṣpāñjali at his 
lotus feet.

Preaching sanātana-dharma in assam

On 14 May 1954, Śrīla Ācāryadeva set 
out for Assam to preach śuddha-bhakti 

together with tridaṇḍi-svāmīs Śrī Nārasiṁha 
Mahārāja, Śrī Trivikrama Mahārāja, Śrī Vāmana 
Mahārāja, Śrī Nārāyaṇa Mahārāja [the author], 
Śrī Paramārthī Mahārāja, Śrī Paramdharmeśvara 
Brahmacārī, Śrī Ānanda Brahmacārī, Śrī 
Gajendra-mocana Brahmacārī and some ten to 
twelve residents of the maṭha. On 16 May they 
reached Goloka-gañja station. Śrī Sanata Kumāra 
Bhakti-śāstrī Bhāgavat-bhūṣaṇa and other 
leading devotees then brought them with nagara-
saṅkīrtana to Śrī Divyajñāna dāsa Adhikārī’s 
home, where Śrīla Gurudeva’s pūjā-arcana was 
performed. For several days, at large religious 
assemblies, Śrīla Gurudeva spoke on śuddha-
bhakti and the glories of śrī harināma. After 
that, he went with his party to Dhūvaḍī. There he 
stayed at the Prapannāśrama of his godbrother, 
Śrīpāda Nimānanda Sevā-tīrtha Prabhu, and 
lectured continuously for seven days on 

Śrīmad-Bhāgavatam. He used logic and śāstric 
evidence to establish that Vedānta philosophy 
(vedānta-darśana) stands supreme amongst the 
six philosophical systems [associated with the 
Vedic scriptures]12 and that bhakti is the ultimate 
subject matter of Vedānta-sūtra.

After this, Śrīla Gurudeva preached bhakti in 
Kacaharīhāṭa, Khākasiyālī and other places, and 
then accepted the hospitality of Śrī Prakṛtīśacandra 
Baruā Bahādura, the prince of the Gaurīpura 
kingdom. Śrīla Guru Mahārāja stayed there for 
some days and extensively preached sanātana-
dharma. Every day he lectured on the Eleventh 
Canto of Śrīmad-Bhāgavatam at the Sanskrit 
school run by the local king. The principal of the 
school came there regularly to hear Bhāgavatam, 

12 Editor: There are six systems of philosophy (ṣaḍ-
darśana) associated with the Vedic scriptures: nyāya 
(logic), vaiśeṣika (atomic theory), sāṅkhya (analysis 
of matter and spirit), yoga (the discipline of self-
realization), karma-mīmāṁsā (the science of fruitive 
work) and Vedānta (the science of God realization).
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along with other teachers and many students. The 
minister Bahādura of Gaurīpura state and many 
officials came as well. After that Śrīla Gurudeva 
preached in Kumārī village and other places and 
arrived at the famous village Cāpara. There, on the 
excellent premises of the local higher secondary 
English medium school, an extensive religious 
assembly was organized with an audience of 
some ten to twelve thousand people. Śrīla Guru 
Mahārāja gave a deep and probing lecture on 
sanātana-dharma, which very much impressed 
the educated, respected and faithful listeners.

In those days, a so-called guru called Kṣetra-
mohana Cakravartī was living in Cāpara. Posing 
as a Vaiṣṇava, he preached many doctrines that 
were opposed to vaiṣṇava-dharma, and his 
moral character was also not very pure. The 
locals invited him and his followers to a debate 
with Ācārya Kesarī. Śrīla Gurudeva asked him 
some questions regarding śuddha-bhakti, but 
Cakravartī could not answer them. Śrīla Gurudeva 

proved in front of the audience that Cakravartī’s 
doctrines were against śāstra and were not in 
accordance with any sampradāya. Cakravartī 
became ashamed. Begging for forgiveness at 
Śrīla Gurujī’s lotus feet, he left the assembly.

After this, at the request of the honourable 
minister Bahādura of the Abhayāpurī state, 
Śrīla Gurudeva and his preaching party visited 
Abhyāpurī. They stayed there for three days and 
Śrīla Gurudeva gave very impressive lectures on 
sanātana-dharma on the premises of the local 
girls’ school. Mahārāja Bahādura of Abhayāpurī 
was very impressed by his lectures and with great 
faith offered prayers at Śrīla Ācāryadeva’s lotus 
feet. Mahārāja Bahādura’s meek and humble 
behaviour, his unpretentious way of life, his 
truthfulness, generosity, and his sincere faith in 
religion and in the Lord are all very praiseworthy. 
After preaching in Cokāpāḍā and Boṅgāī village, 
Śrīla Gurudeva returned to Uddhāraṇa Gauḍīya 
Maṭha in Chuṅchurā.

establishing Śrī Keśavajī Gauḍīya Maṭha in Mathurā and 
publishing Śrī Bhāgavata-patrikā

The eighty-four kosa Vraja-maṇḍala 
parikramā in 1954 took place with 

great festivities in the month of Kārtika under 
the guidance of Śrīla Guru Mahārāja. After 
the pilgrims left, Śrīla Gurudeva along with 
Śrīpāda Sanātana dāsa Adhikārī13, Śrīmad 
Bhaktivedānta Nārāyaṇa Mahārāja [the author] 
and other disciples, stayed in Mathurā for some 
days. Śrīla Gurudeva wanted to establish a 
preaching centre of Śrī Gauḍīya Vedānta Samiti 
in Śrī Mathurā-dhāma and from there spread 
Śrī Caitanya Mahāprabhu’s pure bhakti to the 
whole of North India. Śrīla Gurudeva was a 

13 Editor: see Appendix page 401

perfect niṣkiñcana Vaiṣṇava with no financial 
means whatsoever. Nonetheless, for seven 
days he and his followers kept searching for a 
suitable place. On the seventh day they saw an 
old dharmaśālā on the south side of the famous 
Kaṁsa-ṭīlā and in front of the big hospital in 
Mathurā. It was a dilapidated building but the 
location was excellent – central to Holi Gate, the 
Imperial Bank, the State Bank of India, the Head 
Post Office, the State bus stand and the main 
market. It was a solid building made of bricks 
and stone, and it had thirty-six rooms. The 
party discussed the price with the owner of the 
dharmaśālā, but Gurujī did not have even one 
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paisā, so what could be done? Gurujī returned 
to his residence with his party. 

The next day, Śrīla Gurudeva was ready to see 
another place, but Śrī Sanātana Prabhu declared, 
“Today I am very tired. I like the place we saw 
yesterday. I don’t want to see anything else.” Gurujī 
said, “It is not possible to collect forty to fifty  
thousand rupees at once. At least we would have to 
put down some money as an advance payment and 
I don’t even have enough for that.” Śrī Sanātana 
Prabhu then took seven thousand rupees from the 
belt around his waist and gave the money to Śrī 
Gurudeva. Everyone stared at Sanātana Prabhu’s 
face in amazement, their eyes open wide. “I have 
known your desire for a long time,” Śrī Sanātana 
Prabhu told Gurujī. “That is why I have been 

roaming about with this money around my waist 
for a month or a month-and-a-half. Now I do not 
want to see anything else. Please arrange to buy 
the dharmaśālā we saw yesterday.” Gurujī said, 
“We need at least twelve thousand rupees as an 
advance payment to get the written agreement on 
this place.” On hearing this, Śrī Sanātana Prabhu 
sent a telegram to his son Śrī Nārāyaṇa dāsa, to 
quickly send the rest of the money. The deed was 
registered in the Mathurā Registration Office.

Śrī Ācāryadeva established Śrī Keśavajī 
Gauḍīya Maṭha on the disappearance day of 
jagad-guru oṁ viṣṇupāda Śrī Bhaktisiddhānta 
Sarasvatī Gosvāmī Prabhupāda, 13 December 
1954. In accordance with Śrīla Ācāryadeva’s 
desire, preaching of pure bhakti-dharma 

Old Śrī Keśavajī Gauḍīya Maṭha, 1954

“Śrī Ācāryadeva established  
Śrī Keśavajī Gauḍīya Maṭha on the 
disappearance day of jagad-guru 

oṁ viṣṇupāda Śrī Bhaktisiddhānta 
sarasvatī Gosvāmī Prabhupāda,  

13 december 1954.”
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throughout the whole of North India started from 
there. Besides this, also according to his desire, 
the publication of Śrī Bhāgavata-patrikā, the 
Samiti’s transcendental monthly Hindi magazine, 
was inaugurated there. Śrīla Gurudeva appointed 
me [the author] as the editor of this magazine. 
It quickly became very popular in the local 
educated community, because of its sentiments, 
language and its philosophy, which was full of 
siddhānta. Śrī Bhāgavata-patrikā introduced 
eminent Mathurā scholars to the supremacy of 
the philosophical views of the Gauḍīya Vaiṣṇavas’ 
bhakti-dharma, and they lavishly glorified it.

In 1955, kārtika-vrata niyama-sevā was 
organized at Śrī Keśavajī Gauḍīya Maṭha under the  
guidance of paramārādhyatama Śrīla Gurudeva. 

Under the auspices of Śrī Gauḍīya Vedānta Samiti,  
the pilgrimage began from Howrah station on the 
auspicious day 29 October. The parikramā party 
reached Mathurā via Kāśī and Prayāga, and arrived 
at Keśavajī Gauḍīya Maṭha on 2 November. From 
there they started Vraja-maṇḍala parikramā. 
Śrīmad Bhakti Bhūdeva Śrautī Mahārāja, Śrīmad 
Bhakti Vijñāna Āśrama Mahārāja, Śrīmad Bhakti 
Jīvana Janārdana Mahārāja, Śrīmad Bhaktivedānta 
Trivikrama Mahārāja and Śrīmad Bhaktivedānta 
Nārāyaṇa Mahārāja [the author] glorified the 
dhāma, performed kīrtana and spoke hari-kathā. 
Śrīmad Bhaktivedānta Nārāyaṇa Mahārāja (editor 
of Śrī Bhāgavat-patrikā), Rasarāja Vrajavāsī 
(publisher and manager of the Patrikā), Śrī 
Sudāma Sakhā Brahmacārī and Śrī Prabuddha 

Present Śrī Keśavajī Gauḍīya Maṭha, 2013
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Kṛṣṇa Brahmacārī were especially active in 
arranging suitable transportation, lodging and so 
on for the pilgrims. 

At the time of govardhana-pūjā, the annakūṭa 
festival was completed with great celebration. The 
large assembly hall (nāṭya-mandira) was filled 
with preparations for offering. The Mathurāvāsīs 
had never before seen such a big annakūṭa 
festival. Ordinarily in Vraja, chappan bhoga (an 
offering of fifty-six preparations) is outstanding, 
but Śrī Gauḍīya Vedānta Samiti offered three 
hundred and sixty-five different preparations 
at this huge annakūṭa. All around Śrī Girirāja 
Mahārāja were pyramids of rice as well as large 
and small plates of khicrī, sweet rice, different 
kinds of sweets, vegetables, pickles, chutneys, 
halvah, laḍḍūs, pūrīs, fruits, roots, green leafy 
vegetables, etc., all with tulasī-mañjarīs on top. 
Faithful people came from great distances to 
have darśana, and about five thousand people 
accepted mahā-prasāda. When kārtika-vrata 
was completed, all the pilgrims returned to their 
respective places. 

First issue of Śrī Bhāgavata-patrikā

installation of the deities and annakūṭa festival in 
Śrī Keśavajī Gauḍīya Maṭha, Mathurā

On 3 November 1956, the day of śrī 
govardhana-pūjā and annakūṭa, 

paramārādhya Śrīla Ācāryadeva established his 
worshipful Śrī Śrī Guru-Gaurāṅga and Rādhā-
Vinoda-bihārījī in Śrī Keśavajī Gauḍīya Maṭha. In 
this way he gave his followers and the Vrajavāsīs 
a golden opportunity to serve the deities. The 
deities’ darśana is very sweet and attractive. 
Those who see Them feel in their hearts that the 
deities have been attracted by the unparalleled 
prema of aśraya-vigraha (śrīla gurudeva) and 
have manifested Their own prema-maya vigraha 
(Their form imbued with prema).

There was a great celebration when the deities 
were installed. Pūjyapāda Śrī Bhakti Bhūdeva 
Śrauti Mahārāja performed the abhiṣeka, arcana 
and other aspects of the installation, along with 
Śrī Trivikrama Mahārāja and Rasarāja Vrajavāsī. 
Śrīmad Bhakti Kuśala Nārasiṁha Mahārāja, 
Śrīmad Bhakti Deśika Ācārya Mahārāja, Śrī 
Paramārthī Mahārāja, Śrī Nārāyaṇa Mahārāja 
[the author] and other prominent sannyāsīs 
performed vaiṣṇava-homa and other ceremonies. 
After the abhiṣeka, the deities were installed in 
the altar room, and there Śrī Ācāryadeva himself 
consecrated Them. He quoted a verse that he 
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had personally composed, to explain the tattva-
siddhānta regarding the white complexion of the 
deity Śrī Vinoda-bihārījī:

rādhā-cintā-niveśena

      yasya kāntir vilopitā 

śrī-kṛṣṇa-caraṇaṁ vande

      rādhāliṅgita-vigraham 

I worship that Vrajendra-nandana Śrī Kṛṣṇa, 

who is tightly embraced by Śrīmatī Rādhikā. 

His dark complexion has disappeared and 

He has become resplendent with a golden 

complexion, due to being thoroughly 

immersed in separation from Her.

Śrī Mohinī-mohan Rāgabhūṣaṇa Prabhu and 
Śrī Satya-vigraha Prabhu charmed the listeners 

The deities in Śrī Keśavajī Gauḍīya Maṭha – Śrī Caitanya Mahāprabhu and Śrī Śrī Rādhā-Vinoda-bihārījī

Śrī govardhana-pūjā and annakūṭa



1 2 6

H i s   L i f e   a n d   T e a c H i n G sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī M a d   B H a K T i   P r a j ñ Ā n a   K e Ś a V a   G O s V Ā M ī

with their śrī nāma-kīrtana at this ceremony. In the 
nāṭya-mandira in front of the altar, Śrī Girirājajī 
was offered a mountain of laḍḍūs, pūrīs, kacauris, 
rice, sweet rice, puṣpānna, khicrī, different kinds 
of vegetables, fruits, roots, curd, milk, paneer and 
other preparations. Many people participated in 
this ceremony, including professors from various 
colleges in Mathurā-dhāma, school teachers, 
lawyers, judges and other educated and respected 
gentlemen. They were all very impressed to hear 
from Śrīla Ācāryadeva about bhakti-tattva in the 

Gauḍīya tradition. And after that, they became very 
blissful to have darśana of the deities and honour 
delicious mahā-prasāda, which was distributed to 
almost three thousand people that day.

Giriścandra dāsa from Pūrvacaka in 
Medinīpura district bore all the expenses for the 
annakūṭa. Gajendra-mohan dāsa Adhikārī and 
Śrīyukta Kamalabālā-devī from Kalyaṇapura 
donated the deities, Their clothes, ornaments 
and so on. Śrī Gauḍīya Vedānta Samiti greatly 
appreciated their ideal service. 

In December 1955, paramārādhyatama Śrī 
Gurudeva, accompanied by his initiated 

sannyāsīs and brahmacārīs, extensively preached 
Śrī Caitanya’s message in various places in 
Assam. This time he went to most of the places in 
pūjyapāda Śrī Nimānanda Sevā-tīrtha Prabhu’s 
preaching area. Śrīla Gurudeva spoke on 

sanātana-dharma, bhāgavata-dharma, śuddha-
bhakti and other subjects in prominent religious 
assemblies in Goloka-gañja, Dhūbaḍī, Bichandaī, 
Khānurī, Rāmapura, Bongāī Grāma, Chakāpāḍā, 
Khagarpura, Sākomūḍā, Calantāpaḍā, Abhayapurī 
and other places. He returned to Chuṅchurā 
Maṭha after about one month of preaching. 

Preaching the message of Śrī caitanya in assam

Śrī vyāsa-pūjā festival in Begunābāḍī

Śrī Gauḍīya Vedānta Samiti has for many 
years observed śrī vyāsa-pūjā according 

to the Śrī Vyāsa-pūjā-paddhati compiled by 
Śrīla Sarasvatī Prabhupāda and revised by Śrī 
Bhaktivinoda Ṭhākura. The original inception of 
śrī vyāsa-pūjā took place in Śrīvāsa-āṅgana in 
Śrī Dhāma Māyāpura about five hundred years 
ago. Under the guidance of Śrī Caitanya 
Mahāprabhu, Śrī Nityānanda Prabhu worshipped 
Śrī Caitanya Mahāprabhu on the seat of Śrī  
Vyāsa. On this occasion, Śrīvāsa Paṇḍita brought 
up the topic of a śrī vyāsa-pūjā-paddhati to 
Śrīman Mahāprabhu. For this reason, Śrīla 
Sarasvatī Ṭhākura took great pains to collect 
this ancient paddhati from [Śrī Śaṅkarācārya’s] 
Govardhana Maṭha in Purī. Śrīla Bhaktivinoda 
Ṭhākura then revised and developed it to make it 

suitable for his sampradāya. Paramārādhyatama 
Śrīla Gurudeva found this paddhati and intro-
duced the observance of śrī vyāsa-pūjā combined 
with pūjā-pañcaka. This ceremony is observed in 
various places every year, with great celebration.

This year śrī vyāsa-pūjā was organized in 
the vast courtyard of the school at Begunābāḍī 
in Medinīpura district‚ and was celebrated in a 
grand way for three days, from Māghī-kṛṣṇa-
tṛtīyā to Pañcamī. Ten or twelve thousand people 
participated every day in this festival, and on the 
last day, mahā-prasāda was distributed to a crowd 
too large to count. Girīścandra dāsa Adhikārī from 
Pūrvacaka received special praise from the Samiti 
for shouldering the entire expenses for the festival. 

Śrī Girīścandrajī and his wife both received 
hari-nāma mantra and dīkṣā from Śrī Ācāryadeva 
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on the first day of the festival. At that time he was 
eighty-four years old. As a wealthy landowner, he 
had previously spent his life in a grandiose way 
with pomp and show. He would order fragrant 
tobacco from France and other foreign countries, 
and used to sit on his bed smoking his golden 
hukka through a long pipe. But during the last 
eighty-four kosa Vraja-maṇḍala parikramā, he 
had spent one month hearing pure hari-kathā 
and his heart changed. Now he was free from 
worldly attachments and had taken a vow to 
perform bhajana. Before shaving his head on the 
day of dīkṣā, he did a last praṇāma to his dear-
most hukka and threw it away. Everyone was 
amazed to see his conviction and determination. 

On the first day of śrī vyāsa-pūjā our most 
worshipful Śrīla Gurudeva offered arcana-

pūjan and puṣpāñjali at the lotus feet of his 
paramārādhyatama Śrīla Prabhupāda, after 
which Śrīla Ācāryadeva’s sannyāsī, brahmacārī 
and gṛhastha disciples offered puṣpāñjali at his 
lotus feet. Śrī Trivikrama Mahārāja gave a lecture 
about śrī guru-pūjā and our most worshipful 
Śrī Gurudeva spoke about śrī vyāsa-pūjā. At the 
religious assembly in the evening, Śrīla Guru 
Mahārāja read the section in Śrī Caitanya-
bhāgavata about vyāsa-pūjā. On the second day, 
letters of commemoration in various languages 
were read and Śrī Ācāryadeva gave a lecture. On 
the third day, Śrīla Ācāryadeva instructed Śrī 
Nārāyaṇa Mahārāja [the author] and Śrī Rasarāja 
Vrajavāsī to perform śrī vyāsa-pūjā according to 
the Vyāsa-pūjā-paddhati with pūjā-pañcaka of 
sixteen articles. 

Since ancient times, India has predominantly 
been a religious country. All aspects of 

Indian culture – such as tradition, morality, social 
structure, politics and administration – have 
been determined and conducted from a religious 
perspective since Vedic times. The supremacy of 
dharma in the Indian society was protected even 
during the rule of the Muslims and the British. 
However, after India attained independence, 
dharma has declined very rapidly, to an extent 
that has not been seen for thousands of years. 

On 27 July 1956, a proposal to control Hindu 
sādhus and sannyāsīs was brought to the Loka-
sabhā14 of the Indian parliament. The rationale 
behind this legislation was that the behaviour of 
sādhus and sannyāsīs was becoming more sinful, 
and that their lifestyle was becoming increasingly 
contrary to the interests of society at large. 

14 Editor: the lower house of the Indian parliament

Furthermore, there was an increase in incidences 
of begging. It was thought necessary to control this, 
and the intention was to use legislation to protect 
the reputation of true sādhus and purify society. 

At that time, paramārādhyatama Ācārya 
Kesarī was residing in Śrī Keśavajī Gauḍīya Maṭha 
in Mathurā. When he was informed about this 
legislation, he protested with a lion-like voice. 
“The Indian Penal Code has ample regulations to 
suppress sinful behaviour and activities opposed 
to society,” he said. “What is the need for this 
separate law? And why not pass a law on Muslim 
mullahs, Christian popes and ministers, Buddhist 
mendicants and Jain mendicants? Why cause an 
uproar about Hindus and no one else? Before 
any legislation against Hindu sādhus is presented 
in the Loka-sabhā, it should be publicized 
throughout the whole country. Only then should 
the debate be conducted in the Loka-sabhā. It is 

a protest against the law controlling Hindu sādhus and sannyāsīs



1 2 8

H i s   L i f e   a n d   T e a c H i n G sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī M a d   B H a K T i   P r a j ñ Ā n a   K e Ś a V a   G O s V Ā M ī

improper in all respects to neglect this procedure 
and make some law secretly.”

Ācārya Kesarī started a forceful campaign, 
protesting strongly against this legislation. He 
wrote a letter of protest, printed it in Hindi, Bengali 
and English, and sent it to prominent politicians, 
social leaders and leaders of religious societies. 
A copy of the letter was sent to Śrī Nehrujī, who 
was the prime minister at the time, and also to the 
members of the Loka-sabhā. The result was that 
the people became so awake to the situation that 
the Loka-sabhā quickly rejected the legislation. 
The following is a copy of the protest he wrote.

“The laws, rules and regulations of India are 
all defined according to śāstric law; no legislation 
can be accepted in India which is separate from 
śāstric law. No person or society can control 
sādhus and sannyāsīs; they are only controlled 
by śāstra. We find evidence to support this 
statement in all the Purāṇas and other śāstras. In 
Śrīmad-Bhāgavatam (4.21.12) it is said: 

sarvatrāskhalitādeśaḥ

      sapta-dvīpaika-daṇḍa-dhṛk 

anyatra brāhmaṇa-kulād

      anyatrācyuta-gotrataḥ

Mahārāja Pṛthu, who was the sole emperor 

of the entire world, very firmly applied his 

system of law and punishment to everyone 

except for ṛṣis, brāhmaṇas and acyuta-

gotrīya viṣṇu-bhaktas (Vaiṣṇavas).

“Saints are India’s pride and charming beauty. 
People from all over the world are attracted to 
this beautiful ornament of India and are ready 
to construct their own spiritual and social lives 
in accordance with them. Indian sādhus and 
sannyāsīs are very peace-loving. That is why 
the whole world looks to India for peace. It is 

extremely improper and completely illegal to 
check religious conduct by politics. 

“It was declared in the Indian constitution that 
India is primarily a secular state. This attempt 
by the Indian Loka-sabhā to try to restrict one 
religion and not others is therefore completely 
against the constitutional law. If this legislation 
were passed, the Penal Code, Criminal Procedure 
Code and other laws would also have to be 
changed and revised in many fields.

“There is no need to make a new law to control 
misbehaviour separately. If it is necessary to 
prepare a separate law to control the misconduct 
of so-called sādhus, then it is also necessary to 
prepare a separate law to control the misconduct, 
sinful behaviour and anti-social activities of the 
Congress party and other political parties. It is 
more essential to control the political agents than 
it is to control the ācāryas, the most prominent, 
of the sādhus and sannyāsīs. Another point is 
that so far there are no laws prepared to control 
the black market and other anomalies in society. 

“Only sādhus and sannyāsīs can understand 
the activities of other sādhus and sannyāsīs. How 
can anyone recognize a sādhu if he is not a sādhu 
himself, and has never had the association of 
sādhus and sannyāsīs, or even been near them? 
How can he judge who is a sādhu and who is not? 
We need laws which apply to everyone. At present 
there is no arrangement to control non-sādhus, 
yet non-sādhus are tightening their waist-belts 
and jumping to their feet to control sādhus. This is 
the age of voting, and there are more non-sādhus 
than sādhus; that is why they can present laws to 
condone atrocities against sādhus. The majority 
is creating an atrocity against the minority. We 
can never call this a good rule. 

“Nowadays sādhus are the object of malice 
and violence. Non-sādhus are becoming degraded 
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and ashamed because of their misconduct in 
society. They feel abandoned and disrespected 
by sādhus, and in revenge are presenting bills 
to control them. This is befitting the age of Kali. 
The proposal to register sādhus will give all the 
non-sādhus of India a golden opportunity; they 
will be able to validate their immoral character 
by entering their names in the register of sādhus. 
Actual sādhus do not want to be called sādhu and 
would feel ashamed to be identified as a registered 
or licensed sādhu. Some sādhus will not even 
register their names at the government office. 
Besides, if the licensing officer is anti-Hindu,  
how can one rely on him to judge who is and who 
is not a sādhu according to Hindu scripture?

“Here is another point. Is a householder 
(gṛhastha) considered a sādhu or not, according 
to the proposed definition? If they are excluded 
from the sādhu category then householders who 
are actually very elevated will be called non-
sādhus. This will be an offence under Section 352 
of Indian Penal Code, or else a case of defamation 
under Section 500 of the same. If some gṛhastha 
wants to adopt a virtuous way of life or to become 

a sādhu, then he will also have to take a license  
or get his name registered. Suppose a highly 
posted official in an office or a law court wants to 
lead a religious life. Must he certify his goodness 
with some district magistrate who may be immoral 
or even vicious? And will that district magistrate 
have the power to cancel the licence and punish 
that virtuous official? 

“The constitution of India has passed the 
‘Widow Marriage Act’ and the ‘Śārada Child 
Marriage Act’ proposed by the honourable Īśvara-
candra Vidyāsāgara, but the Indian public has 
not accepted them. These laws are lying in some 
corner of the library of the Indian constitution. 
This present law will certainly face the same 
sorry plight if it is forced on the general public 
against their wishes. We are totally against such 
a law. We humbly request the members of the 
Loka-sabhā to reject this bill. We also request all 
Indian newspapers and their readers to oppose 
this blind law with all their power. Indeed, we 
request the entire society, especially the sādhus 
and sannyāsīs of India, to unite and raise their 
voices against this law.” 

inauguration of Śrī Goloka-gañja Gauḍīya Maṭha (assam)

Jagad-guru Śrī Śrīmad Bhaktisiddhānta 
Sarasvatī Gosvāmī Ṭhākura preached śuddha-

bhakti strongly outside West Bengal, in Assam, 
Bihar, Orissa, Chennai (Madras), Uttara Pradesh 
and elsewhere. There were many gṛhastha devotees 
in these different states who were very expert in 
the philosophical conclusions of śuddha-bhakti 
and who preached in their own local languages. 
One of the foremost of these was Śrīpāda 
Nimānanda Sevā-tīrtha Prabhu from Dhūbaḍī in 
Assam, who preached Śrī Caitanya Mahāprabhu’s 
message in Assamese all over Assam, under Śrīla 

Prabhupāda’s guidance. But very shortly after Śrīla 
Bhaktisiddhānta Sarasvatī Prabhupāda entered 
aprakaṭa-līlā, Śrīpāda Sevā-tīrtha Prabhu also 
left this world. Before he left, he instructed his 
disci ples to continue their spiritual life under the 
guidance of the most worshipful Śrī Śrīmad Bhakti 
Prajñāna Keśava Gosvāmī Mahārāja.

Śrīpāda Sevā-tīrtha Prabhu had one 
very outstanding gṛhastha disciple, Śrīmatī 
Sucitrābālā-devī, who was greatly intelligent and 
able to understand the subtle concepts of bhakti-
dharma. In the scriptures (Raghuvaṁśa 14.46) 
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it is stated, “ājñā gurūṇāṁ hy avicāraṇīyā –  
the guru’s orders should be followed without 
consideration.” Sucitrā-devī, therefore, was most 
insistent in her invitation to ācārya Śrī Śrīmad 
Bhakti Prajñāna Keśava Gosvāmī Mahārāja to 
come to Assam to preach śuddha-bhakti. On 
her repeated requests, Śrīla Gurudeva arrived in 
Goloka-gañja with twelve followers, and preached 
bhakti strongly in various places. The public 
was very impressed to see the special quality of 
Śrīla Guru Mahārāja’s preaching and to hear the 
hidden siddhāntas of bhakti, and they resolved to 
take up spiritual life and follow his teachings.

The devoted Sucitrā-devī unconditionally 
donated her land and newly built residence for 
the purpose of establishing a Gauḍīya Maṭha in 
Goloka-gañja. This donation was duly registered 
at the Registration Office in the main town 
of Gvālapāḍā district, Dhūbaḍī. Her husband, 

Śrīyuta Devendracandra dāsa (initiated as Śrī 
Divya-jñāna dāsa Adhikārī), stood by his wife’s 
side in this transcendental task. 

At Śrī Surendranātha dāsa’s request, Śrīla 
Gurudeva came with his preaching party to 
Devān village in Gvālapāḍā district on 11–12 
February 1957. An extensive festival took place 
here for Śrī Nityānanda Prabhu’s appearance 
day and for Śrī Nimānanda Sevā-tīrtha Prabhu’s 
disappearance day. At the local religious assembly, 
Śrīla Ācāryadeva gave a brilliant lecture on the 
life history of Śrī Nityānanda Prabhu and Śrī 
Nimānanda Prabhu. Tridaṇḍī-svāmī Bhaktivedānta 
Nārāyaṇa Mahārāja [the author] explained gaura-
līlā with the aid of a slide-show. Paṇḍita Śrī Sanat 
Kumāra dāsa Adhikārī and paṇḍita Śrī Vṛndāvana 
dāsa Adhikārī also delivered lectures displaying 
a brilliant command of language. Honourable Śrī 
Suren dāsa met all the expenses for the festival.

Śrī vyāsa-pūjā celebration in Śrī Goloka-gañja Gauḍīya Maṭha

On 17–19 February 1957, there was a 
great celebration of śrī vyāsa-pūjā at 

Śrī Goloka-gañja Gauḍīya Maṭha for three 
days, while Śrīla Ācāryadeva was present there 
with his disciples. Śrī vyāsa-pūjā was carried 
out under his guidance with pūjā-pañcaka 
according to Śrīla Sarasvatī Prabhupāda’s 
paddhati. An extensive religious assembly was 
held in the courtyard of the maṭha, and Śrīla 

Gurupāda-padma submitted an analytical and 
philosophical lecture on following Śrī Vyāsadeva 
and śrī vyāsa-pūjā. Afterwards, mahā-prasāda 
was distributed to two to three thousand guests, 
both invited and uninvited. Śrīmatī Sucitrābālā-
devī and her family aided greatly in facilitating 
the festival, as did Śrī Sudāma Sakhā Brahmacārī 
and Dhanyātidhanya Brahmacārī, who worked 
tirelessly. 

Śrī Ācārya Kesarī at the ‘all-Bengal Vaiṣṇava conference’

Śrīpāṭa Maheśa is a well-known place adjacent  
to Śrī Rāmapura in Hoogly district in Bengal. 

The ratha-yātrā that is held there is like the 
one in Jagannātha Purī. Previously, Śrī Caitanya 
Mahāprabhu’s associate Śrī Kamalākara Pippallāī 
stayed there and performed sādhana-bhajana. 

On the occasion of the anniversary of his disap-
pearance day an ‘All-Bengal Vaiṣṇava Conference’ 
was organized for three days, 12–14 March 
1957, under the auspices of the Sinthi Vaiṣṇava 
Society and the Śrī Rāmapura Dharma-sabhā. 
Śrī Gauḍīya Vedānta Samiti’s founder-ācārya, 
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Śrīla Bhakti Prajñāna Keśava Gosvāmī, was 
selected as the chairman of this conference. Śrī  
Gopendrabhūṣaṇa (sāṅkhya-tīrtha), paṇḍita 
Surendranātha (pañca-tīrtha), Śrī Nagendranātha 
Śāstrī (teacher), paṇḍita Śrī Phaṇīndranātha  
Śāstrī (MABL) and other famous scholars of 
Navadvīpa were all present there.

Śrī Vinoda-Kiśora Gosvāmī (purāṇa-tīrtha) 
addressed the assembly. The main guest, advocate 
Śrī Patita-pāvana Caṭṭopādhyāya, gave a speech 
on Śrī Kamalākara Pippallāī’s life history, and 
the scholars mentioned earlier also spoke. 
Tridaṇḍi-svāmī Śrīpāda Bhaktivedānta Trivikrama 
Mahārāja made some critical comments about Śrī 

Phaṇīndranātha Śāstrī’s statements. After that, 
the chairman, Śrīla Keśava Gosvāmī Mahārāja, 
gave a lecture with many references from śāstra 
on Śrī Kamalākara Pippallāī. In a serious voice, 
he strongly opposed to views contrary to śāstra 
that prākṛta-sahajiyās had written in unauthentic 
literature. Śrī Caitanya-caritāmṛta mentions Śrī 
Pippallāījī, whose life was actually full of pure 
bhakti. However, the recorded life history about 
him includes some impure and avaiṣṇava views, 
which are actually against bhakti. At the end of the 
assembly, the audience brought up many questions 
regarding Śrī Pippallāī, which Śrīla Gurudeva 
resolved. 

Observing fasting (upavāsa) on Śrī rādhāṣṭamī

Śrī Rādhāṣṭamī has a special significance 
in the society of Śrī Gauḍīya Vaiṣṇavas, 

and they honour this day very deeply. Śrīmatī 
Rādhikā is Kṛṣṇa’s most complete śakti. She is 
Herself Īśvarī and all other śaktis manifest from 
Her. For this reason, some people want to regard 
Rādhāṣṭamī as a jayantī and observe fasting 
without water, as they do on Kṛṣṇa-janmāṣṭamī. In 
reality, though, even though Hari-bhakti-vilāsa 
refers to the Śrī Rādhāṣṭamī tithi as a vrata, it does 
not prescribe any fasting for this day. Thus the 
sahajiyā sampradāya, which observes fasting on 
this day, is actually exhibiting excessive devotion 
(ati-bhakti ) towards Śrī Rādhārāṇī. Hari-bhakti-
vilāsa is the only Smṛti for the Gauḍīya Vaiṣṇavas, 
and it records in a splendid way, with scriptural 
references, the system by which Vaiṣṇavas should 
observe vratas and fasting. Sat-kriya-sāra-
dīpikā is another prominent text concerning 
activities prescribed by śāstra. It is improper 
for a pure Vaiṣṇava to create new vratas and 
transgress vratas and other rules recorded in 
these books. Nowadays the Gauḍīya Mission, 

which is supported by Congress Company, has 
changed the pure Vaiṣṇava line and has begun 
to observe Śrī Rādhāṣṭamī vrata according to the 
doctrine of the sahajiyās.

Observance of vrata and fasting is prescribed 
in the śāstras only for the appearance days of 
śaktimān para-tattva (the Supreme Truth who 
possesses all potencies) or His incarnations. If 
fasting were observed for the appearance of śakti-
tattva, then one would have to observe fasting 
on all 365 days of the year. This is because, in 
addition to bhagavat-śaktis, all the ācāryas and 
gurus in the guru-paramparā are included in 
śakti-tattva, and it is impossible to observe a 
vrata and fasting on all of the appearance and 
disappearance days. 

All the maṭhas under the jurisdiction of Śrī 
Gauḍīya Vedānta Samiti observed Śrī Rādhāṣṭamī 
vrata on Sunday, 1 September 1957, as prescribed 
by Śrī Sanātana Gosvāmī. On this day there was 
abhiṣeka of Śrī Śrī Rādhā-Kṛṣṇa, with special 
offerings of bhoga, lectures on śrī rādhā-tattva, 
saṅkīrtana and so on.
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On Rādhāṣṭamī day, Śrīla Bhakti Prajñāna 
Keśava Gosvāmī Mahārāja visited Śrī Caitanya 
Sārasvata Maṭha, which parama-pūjyapāda Śrīla 
Bhakti Rakṣaka Śrīdhara Gosvāmī Mahārāja had 
established in Koleragañja, Navadvīpa. There, 

the ācārya of Śrī Gauḍīya Vedānta Samiti gave 
a deeply philosophical lecture on rādhā-tattva. 
Other speakers also offered puṣpāñjali at the 
lotus feet of Śrīmatī Rādhikā by revealing their 
own understanding.

Vyāsa-pūjā at Śrī Gauravāṇī-Vinoda Āśrama in Khaḍagpura

On 8 February 1958, śrī vyāsa-pūjā was 
celebrated in a grand way on jagad-

guru Śrīla Prabhupāda’s appearance day at 
Śrī Gauravāṇī-Vinoda Āśrama in Khaḍagpura. 
This was made possible by the irrepressible 
enthusiasm of tridaṇḍi-svāmī Śrīmad Bhakti 
Jīvana Janārdana Mahārāja, the president of the 
āśrama. In the previous year, vyāsa-pūjā had 
been celebrated with great festivity in Śrī Goloka-
gañja Gauḍīya Maṭha in Assam, according to the 
method initiated by Śrīla Sarasvatī Prabhupāda. 
In 1956, the celebrations had been held in 
Begunabāḍī, Pūrvacaka, near Medinīpura. 

Oṁ viṣṇupāda Śrīla Bhakti Prajñāna Keśava 
Mahārāja attended this vyāsa-pūjā with his 
disciples and officiated at the ceremony. On 
the second day of the festival, mahā-prasāda 
was distributed to about five thousand faithful 
people. A dharma-sabhā was arranged, and Śrīla 
Ācāryadeva addressed the assembly as follows: 
“Not only we Indians but the whole world is 
eternally indebted to Śrī Kṛṣṇa Dvaipāyana Vyāsa. 
He divided the Vedas into four parts to help general 
people who are trying to study them. He compiled  
Vedānta-sūtra, or Brahma-sūtra, in order to recon-
cile apparent contradictions between Vedānta and 
Upaniṣads, the essence of the Vedas. He composed 
the different Purāṇas and the Mahābhārata and 
finally, in order to make Vedānta-sūtra easily 
understandable, he manifested the spotless mahā-
purāṇa, Śrīmad-Bhāgavatam, as the commentary 
on Vedānta-sūtra.

“All the religious societies in India believe 
somehow or other that they are followers of Vyāsa. 
However, when we carefully study the literature 
composed by Śrī Vyāsadeva, we can clearly see 
that bhagavad-bhakti is the main subject matter 
in his literature. He has not mentioned the words 
jñāna or mukti anywhere in the five hundred 
and fifty aphorisms of his famous Brahma-
sūtra. On the contrary, he has established bhakti 
everywhere in the genuine commentary on his 
Brahma-sūtra, namely, pāramahaṁsī saṁhitā 
Śrīmad-Bhāgavatam. 

“Although the Śrī Śaṅkara sampradāya 
gives prominence to vyāsa-pūjā, their so-called 
vyāsa-pūjā is a mockery. In Ācārya Śaṅkara’s 
com mentary on Brahma-sūtra, he has accused 
Kṛṣṇa Dvaipāyana Śrī Vedavyāsa of being mis-
taken. Śrī Śaṅkara has written that brahma is the 
embodiment of bliss (ānanda-svarūpa), and can 
never be blissful (ānanda-maya). But Śrī Vyāsajī  
has called brahma ānanda-maya in Vedānta-
sūtra. In this way, Ācārya Śaṅkara has attempted 
to refute Śrīla Vyāsadeva’s opinion. Therefore, 
Ācārya Śaṅkara’s vyāsa-pūjā is only for show.

“Śrī Vyāsadeva is worshipped properly in the 
Vaiṣṇava sampradāya. All tridaṇḍī-sannyāsīs 
should accept the example of the vyāsa-pūjā 
celebrated by Śrīpāda Janārdana Mahārāja. 
Nowadays, we see that, in the name of vyāsa-pūjā, 
so-called gurus everywhere accept puṣpāñjali 
and arcāñjali offered to their own feet and they 
hear and accept praise given to them by their 
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own disciples. However, those who only accept 
puṣpāñjali and arcāñjali offered to their own 
feet and do not follow Śrī Vyāsa-pūjā-paddhati 
(which was collected by Śrīla Bhaktisiddhānta 
Sarasvatī Prabhupāda and edited and developed 
by Śrīla Bhaktivinoda Ṭhākura) are not actually 
performing vyāsa-pūjā. On vyāsa-pūjā day, 
an ācārya will worship guru, guru-paramparā 
and upāsya (the object of worship). According 
to this pūjā-paddhati, on that day one should 
worship guru-pañcaka, ācārya-pañcaka, vyāsa-
pañcaka, sanakādi-pañcaka, kṛṣṇa-pañcaka, 
upāsya-pañcaka and pañca-tattva-pañcaka.15 
It is the supreme duty of Śrī Gauḍīya Sārasvata 
Vaiṣṇavas to follow the Vyāsa-pūjā-paddhati 
used by Śrīla Prabhupāda.”

On this occasion, when the disciples of 
Śrīpāda Janārdana Mahārāja went to him to offer 

15 (1) guru-pañcaka: śrī guru, parama-guru, parameṣṭhī-
guru, parātpara-guru and parama-parātpara-guru; 

 (2) ācārya-pañcaka: Śrī Śukadeva, Rāmānuja, Madhva, 
Viṣṇusvāmī and Nimbāditya; 

 (3) vyāsa-pañcaka: Śrī Vedavyāsa, Paila, Vaiśamapāyana, 
Jaiminī and Sumanta; 

 (4) sanakādi-pañcaka: Śrī Sanaka, Sanat-kumāra‚ 
Sanātana, Sanandana and Viṣvaksena; 

 (5) kṛṣṇa-pañcaka: Śrī Kṛṣṇa, Vāsudeva, Saṅkarṣaṇa, 
Pradyumna and Aniruddha; 

 (6) upāsya-pañcaka: Śrī Rādhā, Kṛṣṇa, Gaura, 
Gadādhara and śrī gurudeva; 

 (7) pañca-tattva-pañcaka: Śrī Kṛṣṇa Caitanya, 
Nityānanda, Advaita Ācārya, Gadādhara and Śrīvāsa.

puṣpāñjali at his feet, he instructed them to offer 
puṣpāñjali first at the feet of their śikṣā-guru, Śrīla 
Keśava Mahārāja. When, on their guru’s order, 
all the disciples came to Śrīla Bhakti Prajñāna 
Keśava Gosvāmī Mahārāja to offer puṣpāñjali, 
he in turn explained that a disciple should first 
worship his own guru’s feet and then other gurus. 
For this he gave examples and proofs from śāstra. 
Śrīpāda Janārdana Mahārāja could not reject the 
instruction from his senior godbrother and śikṣā-
guru. Accordingly, his disciples worshipped their 
own gurudeva and then offered puṣpāñjali to 
Śrīla Bhakti Prajñāna Keśava Gosvāmī Mahārāja. 
Pūjyapāda Janārdana Mahārāja did not forget 
this event for his whole life. He used to say that he 
had watched all his godbrothers very closely, but 
had never seen anyone who was so generous, so 
learned in siddhānta, and such a fearless speaker 
of truth as Śrīla Keśava Mahārāja. When he spoke 
like this, tears would come to his eyes.

“On vyāsa-pūjā day, an ācārya will 
worship guru, guru-paramparā and 
upāsya. ... it is the supreme duty of  
Śrī Gauḍīya sārasvata Vaiṣṇavas to 

follow the Vyāsa-pūjā-paddhati  
used by Śrīla Prabhupāda.”

Pūjyapāda Bhakti Jīvana Janārdana Mahārāja
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Śrī Gauḍīya Vedānta samiti and akṣaya-tṛtīyā

On 22 April 1958, a special festival was 
observed for Akṣaya-tṛtīyā and for the 

anniversary of the inauguration of Śrī Gauḍīya 
Vedānta Samiti. Besides the lecture and kīrtana, a 
special religious assembly was organized that day 
in Śrī Uddhāraṇa Gauḍīya Maṭha in Chuṅchurā. 
Paramārādhya Śrīla Gurudeva addressed the 
assembly as follows. 

“Akṣaya-tṛtīyā is the first day of Satya-yuga. It 
is on this day that the road to Śrī Badrī-nārāyaṇa 
is opened every year, and on Akṣaya-tṛtīyā, śrī 
candana-yātrā also takes place in Śrī Jagannātha 
Purī. Śrī Jagannāthajī’s whole body is smeared 
with Malayan candana and Śrī Madana-mohanajī, 
the vijaya-vigraha of Śrī Jagannātha-deva, is 
seated in a well-decorated boat in Śrī Narendra-
sarovara to perform His boat-pastimes. 

“Śrī Gauḍīya Vedānta Samiti was inaugurated 
on this very day in 1940. Paramārādhya Śrīla 
Gurudeva established Śrīmad-Bhāgavatam 
as Gauḍīya Vedānta, following the verse from 
Garuḍa Purāṇa, ‘artho ’yaṁ brahma-sūtrāṇām –  
Śrīmad-Bhāgavatam is the purport of the 
Vedānta-sūtra.’ Gauḍīya-vedāntācārya Śrīla 
Baladeva Vidyābhūṣaṇa also composed Govinda-
bhāṣya following this same verse.”

Śrīla Gurudeva went on to point out by 
comparative study that Śrī Govinda-bhāṣya is 
the topmost commentary on Vedānta, and that 
after Govinda-bhāṣya, Śrī Madhva Ācārya’s 
commentary, Aṇu-bhāṣya, is superior to all the 
other commentaries. He further established that 
Śāṅkara Vedānta is insubstantial and useless. 

Preaching in Goloka-gañja, assam

On 1 May 1958, paramārādhya Śrīla 
Gurudeva went with a preaching party from 

Śrī Uddhāraṇa Gauḍīya Maṭha to Śrī Goloka-
gañja Gauḍīya Maṭha in Assam. He stayed with his 
sannyāsīs and brahmacārīs in Śantinagara Pallī 
of Dhūbaḍī city at the house of Śrī Advaitacaraṇa 
dāsa Adhikārī, a prominent servant of the Samiti. 
From there he went to Kālīvāḍī and other places 
in Dhūbaḍī to lecture on Śrīmad-Bhāgavatam. 
In the hari-sabhā-maṇḍapa he gave three 
lectures: ‘The solution to the problems of today’, 

‘The necessity of a religious (dharmika) life’ and 
‘Sanātana-dharma’. The audience was highly 
impressed by his deep and powerful discourses.

In addition to Śrīla Gurudeva’s lectures, 
tridaṇḍi-svāmī Śrī Bhaktivedānta Trivikrama 
Mahārāja and tridaṇḍi-svāmī Śrī Bhaktivedānta 
Nārāyaṇa Mahārāja [the author] also gave 
lectures in various places that were illustrated 
with slide-shows. Very educated and respectful 
people aided the preaching party with their body, 
mind, words and wealth. 

establishing a primary school and the method of teaching in Pichladā

Within the Medinīpura district there is 
a small village named Pichladā, which 

Śrī Caitanya Mahāprabhu visited on his way to 
Śrī Jagannātha Purī. After receiving repeated 

requests by the village people, Śrīla Gurudeva 
established Śrīman Mahāprabhu’s pāda-pīṭha 
(an altar with the imprint of Śrī Mahāprabhu’s 
lotus feet) and Śrī Pichladā Gauḍīya Maṭha. 
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Later, the villagers wanted to open a primary 
school in the village. For this purpose they formed 
a school board, which they duly registered. 
To run the school they needed a hall. On 23 
December 1958, they sent a written request to  
Śrīla Gurudeva, who was at that time in Śrī 
Keśavajī Gauḍīya Maṭha in Mathurā, requesting 
him to donate the old house of the pāda-pīṭha 
for use as a school. After reading their letter, Śrīla 
Gurudeva gave his ideas to the village people in 
the following letter:
“(1) Śrī Gauḍīya Vedānta Samiti does not have 

even the slightest faith in the education 
provided by the present universities. I do not 
accept education which is opposed to Śrīman 
Mahāprabhu’s teachings.

(2) I am not prepared to give up religious 
teachings (dharma-śikṣā) for rupees. 

(3) Pichladā has become important by the touch 
of Śrīman Mahāprabhu’s lotus feet. The vil-
lagers should therefore live a life favourable 
for the sevā of Śrīman Mahāprabhu, and they 
should make this the focus of education.

(4) Pichladā pāda-pīṭha is not an atheistic 
monument and Vedānta Samiti will not 
approve of the teaching of atheistic princi-
ples on its premises. 

(5) I have no objection to signing the deed if 
the school board is willing to educate the 
students as per the prospectus provided by 
Vedānta Samiti. 

(6) The village people should remember the 
strong reproach against the activities of the 
Kolkata University in the essay on acintya-
bhedābheda in Śrī Gauḍīya-patrikā’s 10th 
issue of the 10th year.

(7) In Śrī Dhāma Māyāpura, I established a 
high school which was sanctioned by the 
university. The law of the university was 

broken when priority was given to religious 
education. This example should also be 
followed here. 

(8) It is impossible for the country to receive any 
kind of benefit from disobedient students. 
Religious ethics are the principal policy. 

(9) Our government recognizes many Christian 
missionary schools. There is no doubt, then, 
that the primary school in Pichladā should 
make religious education its main priority 
and still be recognized. 

(10) There should be no interference of any sort 
that is contrary to the spiritual objectives of 
Śrī Gauḍīya Vedānta Samiti. 

(11) Śrī Gauḍīya Vedānta Samiti will approve 
the establishment of any college, school or 
Sanskrit school for expanding the field of 
education. Such a school would be managed 
by the Samiti’s committee, which would 
exclude any atheistic line of thought of the 
department of education. 

(12) The demon Hiraṇyakaśipu sent his son Śrī 
Prahlāda Mahārāja to be educated at Ṣaṇḍa 
and Amarka’s school, where the education 
was controlled by Śukrācārya. However, 
Prahlāda Mahārāja stressed education in 
viṣṇu-bhakti, thus violating the orders of 
the emperor, his father, and the headmaster, 
Śukrācārya. This is our ideal in expanding 
the field of education. 

(13) Śrīman Mahāprabhu instructed the jīvas 
of the world about education in Śrī Rāya 
Rāmānanda Saṁvāda in Śrī Caitanya-
caritāmṛta. We accept these instructions and 
not any kind of demoniac ideals. 

(14) According to the university’s rules and regu-
lations, every college must observe Satur-
day as a half-day and Sunday as a full-day 
holiday. However, the Ṭhākura Bhaktivinoda 
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Institute in Śrī Dhāma Māyāpura observed 
the holidays on Ekādaśī and Pañcamī. This 
is contrary to the university rules. When 
local Christians and Muslims opposed this, 
the departmental inspector of the university 
came and issued an order against me, which 
I refused to accept. As a result, the financial 
support given by the university was stopped. 
In spite of this, the school in Śrī Dhāma 
Māyāpura is still running today, and is still 
recognized by the government.

(15) This letter should be read to the villagers. I am 
establishing and organizing more schools, 
Sanskrit schools and colleges, so I am well 
experienced in this area. We are not at all 
obliged to follow government statutes. People 
in an independent country are not bound to 
follow the rules in that country. The school 
should be established in an impeccable 
manner and become an ideal for the whole 
Medinīpura district. Please explain this to 
everyone.”

The installation of the deities in Śrī Goloka-gañja Gauḍīya Maṭha

On 29 January 1959, the president of the 
Samiti, ācārya Śrī Śrīmad Bhakti Prajñāna 

Keśava Gosvāmī Mahārāja, imparted endless 
benefit to the world by installing the deities of 
Śrī Śrī Guru-Gaurāṅga Rādhā-Vinoda-bihārījī 
in Śrī Goloka-gañja Gauḍīya Maṭha in Goloka-
gañja, Assam. The daily sevā began in a splendid 
way. Śrī Bhagavān, the Supreme Absolute Truth 
who resides in the devotee’s heart, mercifully 
appears in the outside world in His deity form. 
The spiritual sentiments in Śrīla Ācāryadeva’s 
heart have been expressed in the mood of the 
deity form of Śrī Kṛṣṇa, who is adorned with 
unprecedented sweetness because of embracing 
Rādhā and accepting Her lustre.

rādhā-cintā-niveśena

      yasya kāntir vilopitā 

śrī-kṛṣṇa-caraṇaṁ vande

      rādhāliṅgita-vigraham 

Śrī Rādhā-Vinoda-bihārī-tattvāṣṭakam

Morning kīrtana and nagara-saṅkīrtana were 
performed from the early morning until 8 a.m.; 
from 8 a.m. to 2 p.m. there was abhiṣeka of the 
deities, reading from śāstras, vaiṣṇava homa-

yajña, installation activities, arcana-pūjā and 
the bhoga offering. Mahā-prasāda was served 
to invited and uninvited guests until eleven 
at night. The Samiti’s tridaṇḍī-sannyāsīs and 
learned members spoke at a religious assembly 
in the evening between 4 to 7 p.m. Finally, Śrīla 
Ācāryadeva gave a deep lecture filled with many 
emotional sentiments on śrī vigraha-tattva, the 
principle of the deity. He quoted a verse from Śrī 
Caitanya-caritāmṛta (Madhya-līlā 5.1): 

padbhyāṁ calan yaḥ pratimā-svarūpo 

      brahmaṇya-devo hi śatāha-gamyam 

deśaṁ yayau vipra-kṛte ’dbhute ’haṁ 

      taṁ sākṣi-gopālam ahaṁ nato ’smi 

I offer my praṇāma to Sākṣī-gopāla, the 

performer of transcendental activities, who 

appeared as brahmaṇya-deva (the Supreme 

Lord of brahminical culture) in deity form 

and walked for one hundred days to reach 

a distant place, only for the benefit of a 

brāhmaṇa.

Citing this verse, Śrīla Gurudeva said that 
the deity is Svayam Bhagavān, directly the Lord 
Himself. “Pratimā naha tumi,—sākṣāt vrajendra-
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nandana – You are not an image; You are directly 
Vrajendra-nandana” (Śrī Caitanya-caritāmṛta, 
Madhya-līlā 5.96). Śrīman Mahāprabhu also 
expressed the same sentiments when taking 
darśana of Jagannātha-deva. 

According to Śrī Śaṅkarācārya’s doctrines, 
the imaginary form of nirviśeṣa-brahma is 
created for the benefit of sādhakas. There are 
five different imaginary forms of nirviśeṣa-
brahma – Viṣṇu, Śiva, Śakti, Sūrya and Gaṇeśa –  
and the worshipper of these forms is called 
pañca-upāsaka. Śaṅkarācārya’s conception is 
opposed to śāstra and is only a figment of his 
imagination. Imaginary images of stone, etc., can 
neither walk nor talk. The deity form of the Lord, 
however, is cinmaya (conscious) and pūrṇa-
brahma-svarūpa (the complete personification 
of brahma). Bhagavān is not formless (nirākāra), 

without potency (niḥśaktik) or without attributes 
(nirviśeṣa). Arūpavadeva tat-pradhānatvāt, na 
pratīke na hi saḥ, ānandamayo ’bhyāsāt and 
other aphorisms of Vedānta-sūtra prove that 
Bhagavān has an eternal form, is the possessor 
of all potencies and is full of all transcendental 
qualities.

Śrīla Gurudeva refuted idol worship 
(pratīkopāsanā) and nirākāra-vāda with 
irrefutable logic and śāstric evidence. His 
wonderful lecture on śrī vigraha-tattva, filled 
with fundamental truths and philosophical con-
clusions, left deep impressions in the hearts of the 
audience. He pointed out the difference between 
idols and deities, and announced very seriously 
that nirākāra-vādīs and nirviśeṣa-vādīs, who 
are inimical to the eternal deity, have neither  
the right nor the qualification to install deities.

Vyāsa-pūjā and inauguration of the deities in the newly constructed 
temple in Śrī Gauravāṇī-Vinoda Āśrama in Khaḍagpura

From 27 February to 1 March 1959, there 
was a grand celebration of śrī vyāsa-pūjā 

and the inauguration of the deities in the newly 
constructed temple in Śrī Gauravaṇī-Vinoda 
Āśrama, Khaḍagpura. Tridaṇḍī-svāmī Śrīmad 
Bhakti Jīvana Janārdana Mahārāja, the president 
of the āśrama, insisted that parivrājakācārya 
aṣṭottara-śata Śrī Śrīmad Bhakti Prajñāna 
Keśava Gosvāmī Mahārāja attend the festival. 
Śrīla Ācāryadeva stayed there for four days and 
performed the priestly duties for this grand 
occasion. Many sannyāsīs and brahmacārīs 
under his shelter also participated in the function. 

27 February, Māghī-tṛtīyā, was the appearance 
day of Śrīla Ācāryadeva. On that day he personally 
performed the pūjā of his gurudeva, Śrīla 
Bhaktisiddhānta Sarasvatī Gosvāmī Prabhupāda. 

By the order of Śrīla Gurudeva, Śrī Nityānanda 
Brahmacārī, who arrived from Ganjām (Orissa), 
performed the āratī of Śrīla Prabhupāda. 
During the āratī, devotees sang the kīrtana ‘Śrīla 
Prabhupāda āratī ’ 16, which Śrīla Ācāryadeva 
himself had composed. 

Tridaṇḍī-svāmī Śrīmad Bhaktivedānta 
Nārāyaṇa Mahārāja [the author] read for two 
days from the part of Śrī Caitanya-bhāgavata 
that describes the vyāsa-pūjā performed in the 
house of Śrīvāsa. In addition to this, he per-
formed kīrtana during these days at the homes  
of respectable people in the town. 

At the religious assembly in the evening of 
the next day, Śrīla Ācāryadeva spoke about śrī 

16 Editor: song, translation and explanation are found on 
page 263 in Part Seven
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kṛṣṇa-līlā and gave a substantial lecture on the 
importance of religious life. He said, “ ‘Dharmeṇa 
hīnāḥ paśubhiḥ samānāḥ – a life devoid of 
religion is the same as animal life’ (Hitopadeśa 
25). Eating, sleeping, fear and reproducing can 
be seen everywhere, even amongst the animals. 
If we are entrapped in these four activities, what 
is the advantage of gaining a human form of life, 
and how is human life superior to animal life? 
Therefore, it is written in Śrīmad-Bhāgavatam 
(11.9.29):

labdhvā su-durlabham idaṁ bahu sambhvānte 

      mānuṣyam artha-dam anityam apīha dhīraḥ 

tūrṇaṁ yateta na pated anumṛtyu yāvan 

      niḥśreyasāya viṣayaḥ khalu sarvataḥ syāt

This rare human life is attained only after 

many, many births. Although temporary, 

it provides opportunity for achieving the 

highest benefit, which is available only 

through association of devotees (sādhu-

saṅga). And only in the human form can 

one easily attain association of devotees. 

Therefore, an intelligent person should 

immediately, without wasting even a moment, 

endeavour for his ultimate good fortune 

before death overtakes him. And what is that 

ultimate good fortune? It is the cultivation of 

śrī kṛṣṇa-bhakti.

sa vai puṁsāṁ paro dharmo

      yato bhaktir adhokṣaje 

ahaituky apratihatā

      yayātmā suprasīdati 

Śrīmad-Bhāgavatam (1.2.6) 

The topmost duty of human life is śrī kṛṣṇa-

bhakti. And this bhakti should also be devoid 

of selfish motive, regular and uninterrupted. 

When one performs bhakti in this manner, 

the heart, perceiving the blissful form of 

Paramātmā, is gratified. 

“There are many limbs of bhagavad-bhakti. 
Amongst them harināma-saṅkīrtana is the 
topmost for human beings in Kali-yuga:

harer nāma harer nāma harer nāmaiva kevalam 

kalau nāsty eva nāsty eva nāsty eva gatir anyathā 

“In śrī harināma-saṅkīrtana, faith is the 
only consideration. Only a faithful person is 
competent to perform nāma-saṅkīrtana. By 
attaining faith, anyone can perform harināma-
saṅkīrtana in any situation. Even a person with 
no faith can get liberation without any difficulty 
by chanting Bhagavān’s name. Considering that 
harināma japa and saṅkīrtana are so easy to 
practise, why are people indifferent towards 
them? This is answered by the Vedic injunction 
nāyam ātmā bala-hīnena labhyaḥ and the verse 
from Śrīmad-Bhāgavatam (11.2.37), bhayaṁ 
dvitīyābhiniveśataḥ syāt. We can clearly 
understand from these references that only a 
courageous and brave person can accept spiritual 
life and perform harināma. A cowardly person 
is only involved in material activities like eating, 
sleeping, fearing and mating. These scriptural 
references explain that those who are engrossed 
in statesmanship, financial policies, social welfare 
and so forth, are fearful and cowardly. Crushed 
by fear of māyā and ignorance, they uselessly 
ruin their lives flattering māyā. They do not have 
the courage to get free from māyā’s prison and 
the agony of illusion.” 

On Śrīla Prabhupāda’s appearance day, 
the devotees performed his arcana-pūjā and 
offered puṣpāñjali at his lotus feet. After that, the 
deities, auspiciously installed and worshipped 
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by Śrīpāda Janārdana Mahārāja, entered Their 
newly constructed palatial temple, graced with 
nine domes. This function was performed 
according to the pañcarātrika method, and was 
accompanied by śrī nāma-saṅkīrtana. On the 
same day, guru-pañcaka, ācārya-pañcaka, 

kṛṣṇa-pañcaka, upāsya-pañcaka, etc., and 
vaiṣṇava-homa were performed according to 
Vyāsa-pūjā-paddhati. This vyāsa-pūjā remained 
the topic of discussion for a long time afterwards, 
not only in Khaḍagpura, but also throughout the 
entire Medinīpura district. 

Protest against Śrī rādhā-Govindanātha’s Vaiṣṇava-darśana

Ācārya kesarī oṁ viṣṇupāda aṣṭottara-
śata Śrī Śrīmad Bhakti Prajñāna Keśava 

Gosvāmī Mahārāja strongly protested against 
the book Acintya-bhedābheda-vāda published 
by Bāgbāzār Gauḍīya Mission in Kolkata. All 
learned and respectable persons in the society 
were familiar with Ācārya Kesarī’s protest. Śrīyuta 
Rādhā-Govindanātha had composed a large book, 
Vaiṣṇava-darśana, which is based on Acintya-
bhedābheda-vāda, the ideas of both books being 
one and the same. Śrīla Ācārya Kesarī protested 
against Vaiṣṇava-darśana in the Śrī Gauḍīya-
patrikā (4th issue, 11th year, pgs 159–160). “The 
pure Gauḍīya Vaiṣṇava sampradāya, as followed  
and preached by Śrīman Mahāprabhu, is within 
the Madhva sampradāya. In my essay Acintya-
bhedābheda (published in Gauḍīya-patrikā, 
9th and 10th years), I have presented elaborate 
evidence protesting against the book Acintya-
bhedābheda-vāda by Śrī Vidyāvinoda. In the same 
essay I have also voiced my objections to Nātha 
Mahāśaya’s book Vaiṣṇava-darśana. The readers 
will understand my protest by reading this essay. 
Nowadays different assemblies are protesting 
against Śrī Rādhā-Govindanātha as a result of this 
essay being published. I hope that all the religious 
bodies in India will speak out against this book.” 

Śrīla Gurudeva wrote further on this subject 
matter. “We are happy to note that renowned 
gosvāmīs and bābājī mahārājas, etc., belonging 
to ordinary Vaiṣṇava groups from Rādhā-

kuṇḍa, Vṛndāvana, Govardhana, Mathurā and 
other places have unanimously and vehemently 
protested against Śrī Rādhā-Govindanātha’s 
book, Vaiṣṇava-darśana. On 22 April 1959, in 
Śrī Amiya Nimāī Gaurāṅga temple in Vṛndāvana, 
a huge assembly was arranged in which this book 
was evaluated. We are presenting a few points of 
our conclusions to the readers.

“First of all, the Gauḍīya Vaiṣṇavas in this 
assembly pointed out that Śrī Nātha Mahāśaya 
is not initiated into any Vaiṣṇava sampradāya. 
Moreover, Gauḍīya Vaiṣṇavas have since Śrīman 
Mahāprabhu’s time considered themselves as 
belonging to the Madhva Gauḍīyas or the Śrī 
Brahmā-Madhva-Gauḍīya sampradāya. The 
chairman of the assembly affirmed, with the 
consent of all the members present, that all 
Gauḍīya Vaiṣṇavas belong to the Śrī Madhvācārya 
sampradāya. Nātha Mahāśaya, however, rejects 
this conception. This shows how ignorant he is of 
the philosophical tradition. Vaiṣṇavas should not 
waste their time studying any book that attempts 
to contradict this truth. 

“Secondly, the chairman affirmed that Śrīla 
Baladeva Vidyābhūṣaṇa, the protector of the 
Gauḍīya Vaiṣṇava sampradāya, is greatly revered 
by Gauḍīya Vaiṣṇavas. He is a genuine sevaka-
ācārya of Śrīman Mahāprabhu and is acclaimed 
the topmost philosophical scholar in the Śrī 
Madhva-Gauḍīya sampradāya. There is not even 
a shadow of doubt in this regard. Nātha Mahāśaya 
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does not accept Śrīla Baladeva Vidyābhūṣaṇa as 
an ācārya of the Gauḍīya Vaiṣṇava sampradāya, 
and is therefore a great offender at Śrīla Baladeva 
Vidyābhūṣaṇa’s lotus feet. 

“The chairman’s third point is that the views 
expressed by Nātha Mahāśaya in connection 
with acintya-bhedābheda-vāda are irrelevant. 
Consequently, if pure Vaiṣṇavas hear from or 
read his large book Vaiṣṇava-darśana, it will 

lead to their total destruction. That is to say, 
they will fall forever from the realm of authentic 
Gauḍīya Vaiṣṇavism. This assembly determined, 
following the previous mahājanas, that the 
Gauḍīya Vaiṣṇava community is accepted as a 
legitimate part of the Brahmā-Madhva-Gauḍīya 
sampradāya and that Nātha Mahāśaya’s 
Vaiṣṇava-darśana is worthless, and should be 
shunned by Śrī Gauḍīya Vaiṣṇavas.”

Śrīla Ācāryadeva in assam

On 21 May 1959, paramārādhya Śrīla 
Ācāryadeva travelled from Śrī Dhāma 

Navadvīpa to Śrī Goloka-gañja Gauḍīya Maṭha 
in Assam, after receiving an urgent letter from 
Śrī Paramānanda dāsa Adhikārī (Śrī Palāśa 
Candraghūha) of Dhūbaḍī. The train was delayed 
for nearly twelve hours due to an accident at 
Kaṭihāra Junction. Having heard the news of Śrī 
Ācāryadeva’s arrival by telegram, the residents 
of the maṭha welcomed him at Goloka-gañja 
railway station and respectfully accompanied 
him to the maṭha in the midst of saṅkīrtana 
with mṛdaṅga and karatālas. At the maṭha, the 
renounced and householder devotees performed 
Śrī Ācāryadeva’s pūjā and āratī, and had darśana 
of the exquisitely beautiful deities of Śrī Śrī 
Guru-Gaurāṅga Rādhā-Vinoda-bihārījī. They 
praised the devotee who had donated the deities, 
saying, “The unparalleled, transcendental beauty 
of these deities is not to be found anywhere else 
in Assam.” 

Śrī Ācāryadeva addressed the assembled 
devotees saying, “One should not take darśana 
of the deities with the eyes. Proper darśana is 
through the ears. This is because darśana 
through the eyes is material and full of faults, so 
there is always the possibility of delusion. There 
is much less possibility of error and delusion 

in darśana through the ears, by hearing. That is 
why the mantra is given through the ears at the 
time of dīkṣā. Śrī gurudeva gives divya-jñāna, 
transcendental knowledge, through the ears. All 
our senses are instruments for our gratification, 
and our eyes enable us to enjoy beauty. However, 
darśana of the deities is not meant to satisfy  
our sense of vision, but rather to remove to a far 
distant place our greed to enjoy with the eyes. 
Instead of thinking ‘I am very blissfully having 
darśana of the deities’, we should think, ‘The 
deities will give me a merciful glance.’ It is with 
this attitude that we will achieve our supreme 
welfare. Bhagavān and His deity form are not 
objects of sense perception. We cannot accept 
Them through any of our senses, because 
whatever we accept through our senses is all 
material and intended for our enjoyment. But Śrī 
Bhagavān actually is the only enjoyer; we are all 
meant to be enjoyed by Him. That means that we 
are not the seer, but rather the one who is seen.” 

Śrīla Ācāryadeva then explained this subject 
in a way that was easier to understand. “Suppose 
there is a ripe mango in front of us. The eyes can 
see it, the skin can touch it, the nose can smell 
it and the tongue can taste it, but the ears have 
no connection with these four senses. Whatever 
subject matter the ears comprehend is completely 
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beyond the perception of the remaining four 
knowledge-acquiring senses ( jñānendriyas). In 
other words, in regard to that subject matter, these 
four senses are helpless and have no connection 
with it. The ears comprehend words with which the 
other senses have no connection. That is why the 
sad-guru gives transcendental sound vibration, 
śabda-brahma, in the ear of the bona fide 
disciple, sat-śiṣya. Before giving śabda-brahma, 
gurudeva purifies the disciple with hari-kathā. 
Then he gives śabda-brahma in the form of śrī 
harināma and the dīkṣā-mantras. You should try 
to realize this essential truth. This is why, amongst 
all the senses, the ear is the most beneficial for 
us.” The whole audience was fascinated to hear 

Śrīla Gurudeva’s new and unprecedented view, 
and they unanimously agreed that they had never 
heard such a beautiful siddhānta before. 

Śrī Ācāryadeva stayed at Goloka-gañja Maṭha 
for three days, and then went to Dhūbaḍī town 
with his associates, at Śrī Paramānanda dāsa 
Adhikārī’s request. Śrī Paramānanda Prabhu’s 
wife, Tāriṇī-devī, had left this world some time 
before. Śrīla Ācāryadeva now supervised her 
śrāddha-saṁskāra according to the sātvata 
vaiṣṇava-smṛti, Sat-kriyā-sāra-dīpikā. Śrī 
Sanat Kumāra Bhakti-śāstrī Bhāgavat-bhūṣaṇa 
performed the priestly duties at this śrāddha 
ceremony, following Śrīla Gurudeva’s order. 
Afterwards everyone was served mahā-prasāda. 

The honourable Paramānanda Prabhu (Palāśa 
Bābū) was very impressed with Śrīla Gurudeva’s 
preaching, and repeatedly requested Śrīla 
Gurudeva to establish a bhakti preaching centre 
in Dhūbaḍī. For this purpose he offered his house 
in the district of Vidyāpāḍā in Dhūbaḍī town, and 
also gave some money. He formally registered the 
centre in Śrī Ācāryadeva’s name on 29 May 1959.

After this, Śrīla Ācāryadeva travelled with his 
associates to Amāyāpura by bus via Rangiyā. 
There he visited the homes of Śrī Kṛṣṇa Govinda 
dāsa Adhikārī, Śrīyuta Prāṇeśvara dāsa Adhikārī 
(Saudāgara Prabhu) and Vāṇeśvara dāsa Adhikārī. 
After preaching śuddhā-bhakti there he returned 
to Śrī Uddhāraṇa Gauḍīya Maṭha, Chuṅchurā. 

“The ears comprehend words with 
which the other senses have no 

connection. That is why the  
sad-guru gives transcendental 

sound vibration, śabda-brahma,  
in the ear of the bona fide  

disciple. ... This is why, amongst  
all the senses, the ear is the most 

beneficial for us.”

installation of the deities at Pichladā Gauḍīya Maṭha

P  aramārādhyatama Śrīla Gurudeva 
preached śuddha-bhakti extensively for 

several years in Pichladā and in Assam, and the 
faithful people in the area repeatedly requested 
him to establish a Śrī Vedānta Samiti preaching 
centre there. Moved by their strong insistence, 
Śrīla Gurudeva agreed to open a preaching centre 

near Pichladā pāda-pīṭha. A short time before 
snāna-yātrā, he sent tridaṇḍī-svāmī Śrīmad 
Bhaktivedānta Paramārthī Mahārāja with a few 
brahmacārīs to arrange for the installation of 
the deities. He himself arrived in Pichladā village 
with many of his sannyāsīs and brahmacārīs. 
Tridaṇḍī-svāmī Śrīmad Bhaktivedānta 
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Trivikrama Mahārāja also reached Pichladā one 
day before Snāna-pūrṇimā. 

Śrī Pichladā Gauḍīya Maṭha was established 
on Śrī Jagannātha-deva’s Snāna-pūrṇimā, 20 June 
1959 and the deities of Śrī Śrī Guru, Nityānanda-
Gaurāṅga and Rādhā-Vinoda-bihārījī were also 
installed on that day. 

On the day of the installation, after early 
morning kīrtana and adhivāsa-kīrtana (kīrtana 
before a ceremony starts), the temple and 
maṭha premises were decorated with mango 
leaves, flower garlands, flags, banners and other 
auspicious items. In accordance with the rules of 
Hari-bhakti-vilāsa, twelve banana trees, twelve 
pipal trees and twelve gūlara (wild fig) trees were 
placed on the four sides of the temple. Twelve 
water pots marked with svastikas were placed in 
front of the banana trees, and mango leaves and 
coconuts were placed on top of the water pots. 
Another five water pots were filled with sacred 
water that had been collected from a holy river 
some distance away with nagara-saṅkīrtana and 
a band party. These five pots were placed in the 
bathing chamber, or snāna-maṇḍapa, of Śrī Śrī 
Rādhā-Vinoda-bihārījī.

After the arrival of the deities on the altar of 
the snāna-maṇḍapa, the priests performed mahā-
abhiṣeka of Śrī Śālagrāma Śila (the representative 
form of Śrī Śrī Gaura-Nityānanda) with milk,  
yoghurt, ghee, honey, sugar and one hundred and 
eight pots of fragrant water sanctified by mantras. 
During the abhiṣeka the sound of the kīrtana with 
mṛdaṅga and karatālas mixed with the sound 
of conch shells, the jaya-dhvani and the ladies 
ululating reverberated in every direction. At the  
same time, prasthānatraya (i.e., Veda, Upaniṣad, 
Viṣṇu-sahasra-nāma, Śrīmad-Bhāgavatam, 
Gopāla-sahasra-nāma and Śrīmad Bhagavad-
gītā) were recited with loud voices on all sides of  

the temple. After the abhiṣeka, while the atmos-
phere was resounding with the transcendental 
sounds of the saṅkīrtana-yajña and the recitation 
of the Vedas and other scriptures, the deities 
were taken to the altar. Śrīla Ācāryadeva himself 
performed the consecration of the deities with 
Vedic mantras. Afterwards the altar doors opened 
and thousands of assembled faithful people took 
Their darśana accompanied by loud jaya-dhvani. 
After pūjā-arcana and bhoga-āratī, supremely 
delicious mahā-prasāda was distributed to about 
five thousand faithful people. 

After evening āratī and tulasī-parikramā, 
there was a large assembly at which Śrīmad 
Bhaktivedānta Paramārthī Mahārāja, Śrīmad 
Bhaktivedānta Trivikrama Mahārāja and others 
spoke. After that, Śrī Ācāryadeva lectured 
vigorously for two hours. His very substantial 
discourse was filled with siddhānta concerning 
the deity and the maṭha and temples. He talked 
about the situation in modern India and about 
the village of Pichladā and its residents. He also 
spoke about śrī vigraha-tattva, explaining what 
a maṭha actually is and how the maṭha-mandira 
is factually beyond the three modes of material 
nature. He went on to discuss personalism 
(sākāra-vāda) and impersonalism (nirākāra-
vāda); Christianity’s personalism, impersonalism 
and fruitive mentality (karma-vāda); Islam’s 
personalism and impersonalism; Buddhist 
and Jain personalism; and Ācārya Śaṅkara’s 
personalism and impersonalism. He then made 
a critical study of different Indian doctrines and 
sects, including the personalism–impersonalism 
of Haṅkaradeva of Assam, and the impersonalism 
of Kabīr, Nānak and others. After that he talked 
about the progressive development of atheistic 
society in India, the necessity for maṭhas and 
temples, and other subjects.
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Śrīla Gurudeva said, “Dharma does not have 
a supreme place in the present independent 
India. Adharma is manifest under the cover of 
people’s indifference to dharma. As a result, 
an indescribable violent dance of immorality, 
licentiousness and bad thought is running 
rampant in our country. 

“Nowadays, under the guise of communism, we 
see very forceful efforts to drag elevated people 
down and make them equal to inferior people. 
However, nowhere do we see any corresponding 
effort to elevate inferior people so they become 
equal to the superior class. This trend is clearly 
visible in all fields, such as politics, social 
movements, economics and education. 

“India is a pure and religious land, which 
is why Gītā calls the great battlefield dharma-
kṣetra, the field of religion. In our country we 
can see many impersonal religious societies. In 
reality impersonalists cannot at all abandon the 
ideology of personalism. They want to absorb 
themselves in an imaginary impersonal meditation 
while keeping a personal form in the centre. It is 
this imaginary, impersonal meditation which has  

given birth to atheism in our country. The doctrine 
that the Lord has no form, no character, no quality 
and no power is completely false and imaginary. It 
is also the origin of the Buddhists’ voidism (śūnya-
vāda), or atheism, which is opposed to the Vedas. 
This philosophy is completely contradicted by the 
Vedas and by all other śāstras, which consistently 
acknowledge the Lord’s eternal form, or svarūpa. 
To acknowledge this is theism. Persons who do 
not accept the eternal form of Bhagavān are 
atheists.” The audience was very impressed by 
his lecture, which was full of deep siddhānta and  
logic, supported by proofs from śāstras.

At this ceremony, Śrī Sudāma Sakhā Brahmacārī 
became a special object of mercy because of his 
efforts in collecting ornaments, clothes, pots and 
other items in Navadvīpa-dhāma and Kolkata 
and bringing them to Pichladā, and for his great 
endeavour in other services for the installation 
of the deities. The pious Śrī Prabodhacandra 
Paṇḍyā Mahāśaya from Kāśimpura district 
donated the Śrī Śrī Rādhā-Vinoda-bihārī deities 
and Their siṁhāsana and covered most of the 
festival expenses. He deserves appreciation for 
this service and is the special object of the mercy 
of the Śrī Gauḍīya Vedānta Samiti. The Samiti is 
grateful to the honourable Śrī Gajendra-mokṣaṇa 
dāsa Adhikārī for donating the deity of Śrīman 
Mahāprabhu and for rice and other items for the 
festival. He provided almost forty maund (about 
sixteen hundred kilograms) of rice ever year for 
the Śrī Dhāma Navadvīpa parikramā. His ideal 
service is praiseworthy in all respects. Above 
all, Śrī Govinda dāsa Adhikārī of Pichladā is an 
object of mercy for his endeavour with his life, 
wealth and intelligence to establish the maṭha. 
The endeavours and service of Śrī Kokila Rakṣita, 
Śrī Govinda dāsa, Nirāpada Māiti and Śrī Murārī 
Mohana are also specially notable. 

“Dharma does not have a  
supreme place in the present 

independent india. Adharma is 
manifest under the cover of 

people’s indifference to dharma.  
as a result, an indescribable  
violent dance of immorality, 

licentiousness and bad thought is 
running rampant in our country.”
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Śrī Ayodhyānātha dāsa Adhikārī, from 
Keśavapura village in the Medinīpura district, 

was a one-pointed Vaiṣṇava, initiated by Śrī  
Gauḍīya Vedānta Samiti’s founder-ācārya and 
president. Although he took birth in a lower-
class poor family, he had firm faith in Śrīman 
Mahāprabhu’s pure bhakti-dharma. He was a 
gṛhastha Vaiṣṇava, yet he regularly performed 
arcana-pūjāna and sādhana-bhajana. He always 
abstained from eating meat and fish, from smoking, 
from illicit association with women and so on.

One year previously, in 1958, some important 
people in the village were collecting donations 
for the public worship of Śītalā Mātā which was 
to take place in his village, and they insisted that 
Śrī Ayodhyānātha dāsa Adhikārī donate two 
rupees for the pūjā. Śrī Ayodhyānātha, however, 
very politely replied, “We are initiated into the 
Gauḍīya vaiṣṇava-dharma proclaimed by Śrīman 
Mahāprabhu, and we are fully under the shelter 
of Śrī Gauḍīya Vedānta Samiti. Pure devotees are 
not allowed to perform demigod worship, which 
is prohibited in Gītā and other scriptures. For 
this reason, I am unable to give any donation for 
this pūjā.” The villagers became disturbed when 
they heard this, and they said, “Demigod worship 
has been going on since ancient times, and the 
scriptures confirm this. Let’s call an assembly, 
and when we have heard the arguments on both 
sides, we will decide whether demigod worship is 
proper or not.” It was agreed to call an assembly in 
the coming month of Śrāvaṇa (July–August), but 
severe floods prevented this from taking place. 

During the month of Śrāvaṇa in the following 
year, 1959, a philosophical assembly was 
arranged in Keśavapura village and eminent 
smārta paṇḍitas were called to support the 

villagers’ side. Śrī Ayodhyānātha went to Śrīla 
Ācārya Kesarī’s lotus feet in Chuṅchurā Maṭha 
and in a very moving voice repeatedly requested 
him to take part in the assembly. “If you do not 
go there and refute the arguments of the opposite 
side,” he said, “it will be impossible for me to stay 
in that village. They will simply throw me out.” 

Before this occurrence, it had been decided 
that Śrīla Ācāryadeva would go to Pichladā for the 
installation of the deities, which was to take place at 
the same time as the assembly in Keśavapura. But 
when Śrīla Gurudeva heard Śrī Ayodhyānātha’s 
distress-filled prayers, he decided to go to 
Keśavapura with Śrīpāda Trivikrama Mahārāja 
and other leading sannyāsīs and brahmacārīs.

In the assembly, the smārta paṇḍitas raised 
this objection on behalf of the villagers: “Demigod 
worship is described in our Indian scriptures and 
has been going on since ancient times. We find 
many proofs of this in the Skanda and Padma 
Purāṇas. The worship of Kātyāyanī, Yogamāyā, 
Durgā, Kālī, Śiva and others is even seen in 
Śrīmad-Bhāgavatam, so why do Vaiṣṇavas not 
worship demigods?” 

On paramārādhya Śrīla Gurudeva’s order, 
Śrīmad Bhaktivedānta Trivikrama Mahārāja 
replied first. He used evidence from Śrīmad-
Bhāgavatam, Gītā and other śāstras to show that 
the results of demigod worship are temporary. 
Materialistic people worship demigods to fulfil 
different material desires. However, all the results 
are of a temporary nature. Indeed, even those 
who have attained Svarga will fall down again 
to the material world after enjoying the results 
of their pious activities. Vaiṣṇavas, however, are 
exclusively devoted to śrī kṛṣṇa-bhajana and do 
not have any material desires in their hearts. 

a philosophical assembly in Keśavapura
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After this, Śrīla Ācāryadeva explained very 
clearly that Śrī Ayodhyānātha had not done any-
thing wrong. On the contrary, all śāstras approve 
of his action. “If the gopīs were worshipping  
Kātyāyanī, then why did Śrī Kṛṣṇa have to come 
personally to give the benediction? The reason 
is that Kṛṣṇa and His svarūpa-śakti Yogamāyā 
(Kātyāyanī) are non-different: śakti-śaktimator 
abhedaḥ. Therefore, in this case, kātyāyanī-pūjā 
is the same as the pūjā of Śrī Kṛṣṇa. Śrī Kṛṣṇa 
Himself put an end to the worship of Indra and 
other demigods, and He also says in the Gītā, yānti 
deva-vratā devān pitṝn yānti pitṛ-vratāḥ (9.25) 
and kāmais tais tair hṛta-jñānāḥ prapadyante 
’nya-devatāḥ (7.20). Evidence that the results of 
demigod worship are temporary is also found 
in Padma Purāṇa : yas tu nārāyaṇaṁ devaṁ  
brahma-rudrādi-daivataiḥ / samatvenaiva vīkṣeta 
sa pāṣaṇḍī bhaved dhruvam. The demigods cannot 
relieve us from the vicious circle of birth and death 
nor can they give us kṛṣṇa-bhakti. 

“The second point is that in Padma Purāṇa 
demigod worship is prohibited for one-pointed 

Vaiṣṇavas. The performance of demigod worship 
is considered to be an offence to the holy name. 
Statements from śāstra are even cited in Sat-
kriyā-sāra-dīpikā prohibiting one-pointed 
Vaiṣṇavas from performing demigod worship.” 
When the opposite side heard Śrīla Gurudeva’s 
vigorous lecture, they became speechless. 

The next day, another religious assembly was 
arranged on the village school premises. There 
Śrīla Ācāryadeva emphasized the importance 
of leading a religious life and said that the only 
duty of human beings is to devout themselves to 
spiritual life. A life devoid of spiritual practices is 
simply animal life. The main religion in Kali-yuga 
is the chanting of Bhagavān’s names. Kīrtana of 
Bhagavān’s names and hearing hari-kathā, in 
accordance with Vaiṣṇava etiquette, are the only 
means to make human life successful. 

After preaching śuddha-bhakti in this way, 
through a comparative study of different subject 
matters, Śrīla Gurudeva and his party returned to 
Śrī Uddhāraṇa Gauḍīya Maṭha in Chuṅchurā. 

Śrīla Bhaktivinoda Ṭhākura’s disappearance festival in chuṅchurā

On 6 July 1959, the disappearance day of 
Śrīla Saccidānanda Bhaktivinoda Ṭhākura 

was celebrated in Śrī Uddhāraṇa Gauḍīya Maṭha 
with hearing (śravaṇa) and chanting (kīrtana). 
Śrīla Bhaktivinoda Ṭhākura is the best of the 
followers of Śrī Svarūpa Dāmodara and Śrī Rūpa 
Gosvāmī and is non-different from śrī gaura-
śakti Śrī Gadādhara. Kīrtana started from early 
morning with songs glorifying Śrī Hari, Guru 
and Vaiṣṇavas and the mahājanas’ songs of 
viraha, separation. Later there was a discussion 
of Śrī Bhaktivinoda Ṭhākura’s transcendental 
character, the significance of his appearance 
in the present age and other subjects. Āratī was 

performed at noon, after arcana-pūjā of the 
deities and offering of rāja-bhoga. After that 
wonderful delicious mahā-prasāda was served 
to the assembled devotees.

In the religious assembly in the evening, 
Śrīla Guru Mahārāja said in his lecture, “Today 
is the disappearance day of gaura-śakti 
Saccidānanda Bhaktivinoda Ṭhākura and of 
gaura-śakti Gadādhara Paṇḍita Gosvāmī. Both 
mahāpuruṣas appeared in this world to fulfil the 
innermost desire (mano-’bhīṣṭa sevā) of Śrīman 
Mahāprabhu. After completing this sevā, they 
entered nitya-līlā on this day. This auspicious day 
comes every year to shower us with mercy and to 
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demonstrate the supremacy of vipralambha-rasa. 
Although Śrī Vṛṣabhānu-nandinī is insulted and 
abused in hundreds and hundreds of ways, She 
does not abandon Śrī Kṛṣṇa’s vipralambha-sevā. 
This sacred day auspiciously arrives every year to 
teach us devotion to the service of Śrī Śrī Rādhā-
Govinda, and so that we can reject the association 
of people who are unfavourable to the happiness 
enjoyed by Śrī Śrī Rādhā-Govinda in Their meeting. 
Hence, this day is called the adhivāsa-tithi (the 
eve before a function begins) of the ratha-yātrā 
of Śrī Nīlācalanātha, who is non-different from  
Śrī Vrajendra-nandana Śrī Kṛṣṇa. 

”Śrī Jagannātha-deva’s dhāma, Nīlācala, is 
called Mathurā or Dvārakā, and Sundarācala 
(Guṇḍicā) is known as Vṛndāvana. Nīlācala 
is full of aiśvarya and Sundarācala is full of 
mādhurya. Śrī Kṛṣṇa desires to leave Nīlācala 
and go to Sundarācala (Vṛndāvana) to meet the 
gopīs. When He proceeds to Vṛndāvana, Rukmiṇī 
and other Lakṣmīs try their level best to prevent 
Him from going there. Seeing this, Kamala 
Mañjarī, who takes the side of Śrīmatī Rādhikā –  
the shelter of the pure rasa of magnanimity 
(audārya) and sweetness (mādhurya) – becomes 

restless and abandons this manifest līlā. Situated 
in her eternally perfected form (nitya-siddha-
deha) she enters Śrī Śrī Rādhā-Govinda’s midday 
pastimes. Saccidānanda Vinoda-vāṇī-vaibhava 
(Bhaktivinoda Ṭhākura) appointed Śrī Rādhā’s 
Nayana Maṇi Śuddhā-sarasvatī (Bhaktisiddhānta 
Sarasvatī Ṭhākura) as a preacher established in 
siddhānta, to verify the supremacy of audārya-
mādhurya-rasa. This is the special mystery of 
this day.” 

A huge assembly was held at 5 p.m. on 
the same day. A picture of Śrīla Bhaktivinoda 
Ṭhākura was seated on a beautiful siṁhāsana. 
Afterwards, there was kīrtana with prayers to 
śrī guru, Śrī Godruma-candra-bhajanopadeśa 
(Instructions for Worshipping Śrī Caitanya, the 
Moon of Godrumadvīpa, by Śrīla Bhaktivinoda 
Ṭhākura) and Vaiṣṇavas’ songs of separation 
(viraha). The assembly started after the arrival 
of paramārādhyatama Śrīla Ācāryadeva. On 
his instruction the brahmacārīs, tridaṇḍī-svāmī 
Bhaktivedānta Vāmana Mahārāja and finally 
Śrīla Ācāryadeva himself gave lectures filled 
with beautiful siddhānta and deep philosophical 
truths.

 Śrī jagannātha-deva’s ratha-yātrā

On 6–17 July 1959, the śrī ratha-yātrā festival 
was celebrated grandly for twelve days at 

Śrī Uddhāraṇa Gauḍīya Maṭha. Śrī Jagannāthajī 
ascended a beautifully decorated chariot and was 
brought to Guṇḍicā Mandira (Śrī Śyāmasundara 
temple) accompanied by a royal nagara-
saṅkīrtana. Even the stony hearts of the atheists 
melted when they heard the kīrtana, which was 
filled with deep affection for Śrī Jagannātha-deva, 
and saw the devotees dancing along the road. Many 
people crowded the street to take darśana of Śrī 
Jagannātha-deva and to pull the rope of His chariot. 

Faithful people offered bhoga to Śrī Jagannātha 
on the street, and the pujārī then distributed it to 
the crowd. It was wonderful to see how eager the  
people were to have darśana of Śrī Jagannātha 
and to take His prasāda. The whole atmosphere 
resounded with Śrī Jagannātha’s jaya-dhvani. 
Sometimes the chariot stopped for awhile, and 
sometimes it went on slowly, until it finally reached 
Śrī Śyāmasundara temple, where Śrī Jagannātha-
deva stayed for nine days, sporting in Vṛndāvana.

On the day of śrī guṇḍicā-mārjana and herā-
pañcamī, Śrīmad Bhaktivedānta Trivikrama 
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Mahārāja read from Śrī Caitanya-caritāmṛta at 
Śrī Guṇḍicā (Śrī Śyāmasundara temple). At the 
maṭha, Śrīmad Bhaktivedānta Vāmana Mahārāja 
read about ratha-yātrā from Śrī Caitanya-
caritāmṛta. They also gave lectures illustrated 
with slides on śrī gaura-līlā and śrī kṛṣṇa-
līlā. Beginning on the ratha-yātrā day, Śrīla 
Ācāryadeva gave a series of discourses filled 
with many different instructions and siddhāntas. 
He spoke on Śrī Caitanya-caritāmṛta for four 
days, and spent another four days on Śrīmad-
Bhāgavatam. Here is a summary of the essence 
of his talks. 

On snāna-yātrā day a very festive mahābhiṣeka 
of Śrī Jagannātha, Baladeva and Subhadrā-devī 
is performed according to rules and regulations. 
Brahmā and all the other demigods participate in 
this ceremony without being seen. Afterwards, the 
curtain of the Jagannātha temple is closed and 
there is no darśana for fifteen days, because Śrī 
Jagannātha becomes sick from bathing too much. 
This period is called anavasara, and Lakṣmījī 
serves Him alone at that time. During that period, 
Śrī Caitanya Mahāprabhu, the embodiment of 
vipralambha-rasa, used to go to Ālālanātha, 
because He was so restless in separation from 
Jagannātha. After anavasara, on the second day of 
śukla-pakṣa, the waxing moon, from the day after 
the dark moon till the full moon, Śrī Jagannātha, 
Baladeva and Subhadrā ascend three different 
chariots and start their journey for Sundarācala 
(Guṇḍicā). But Śrī Jagannātha-deva does not tell His 
wife Lakṣmījī that He is going to Vṛndāvana. After 
sporting for nine days in Vṛndāvana (Sundarācala), 
He returns to Śrī Mandira in Nīlācala. Going to 
Sundarācala is called ratha-yātrā, the day they 
come back from there is called the return yātrā, 
and the fifth day from the beginning of the ratha-
yātrā is called herā-pañcamī. 

There is a special meaning of herā-pañcamī. 
The day after Śrī Jagannātha’s departure‚ Śrī 
Lakṣmījī is eagerly waiting for her Lord to 
return, and when He does not return after four 
days, she becomes very anxious. In an angry and 
sulky mood she climbs her beautifully decorated 
chariot and goes searching for Śrī Jagannāthajī 
in the night with her maidservants. Somehow she 
reaches Vṛndāvana, and there she quarrels with 
Śrī Kṛṣṇa and His beloved gopīs and makes Him 
promise that He will return quickly. After that 
she returns to Nīlācala temple. Herā means ‘to 
search’, and because this pastime takes place on 
the fifth day (Pañcamī) it is called herā-pañcamī. 

One day before the ratha-yātrā the Guṇḍicā 
temple is washed clean so that Śrī Jagannātha, 
Baladeva and Subhadrā can reside there happily. 
The temple is first swept to remove dust and 
stones, and then it is washed with water and 
wiped dry with cloths. Śrīman Mahāprabhu also 
used to clean Śrī Guṇḍicā temple together with 
His associates while performing hari-saṅkīrtana. 
The purpose of this pastime is to wash and dust 
one’s heart, which should become like a spotless 
temple fit for the Supreme Lord. He will never 
live in the heart of a devotee who still has desires 
for material enjoyment, heavenly happiness and 
liberation. This is one of the main aspects of the 
śrī ratha-yātrā festival.

Ordinary people cannot easily understand 
the meaning of the ratha-yātrā celebration. 
However, the śrī rūpānuga Gauḍīya Vaiṣṇavas’ 
understanding of this subject matter is full 
of excellent siddhānta. They are very dear to 
Śrī Śacīnandana Gaurahari, who is Himself 
resplendent with the moods and lustre of Śrīmatī 
Rādhikā. The vraja-ramaṇīs were in deep distress 
because of separation from Kṛṣṇa after He left 
for Mathurā. While they were taking their beloved 
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Kṛṣṇa from Kurukṣetra (Dvārakā) to Śrī Dhāma 
Vṛndāvana, they thought, “sei ta’ parāṇa-nātha 
pāinu, yāhā lāgi' madana-dahane jhuri' genu –  
today we are meeting with our beloved 
prāṇanātha, after suffering for a long time in 
separation from Him” (Śrī Caitanya-caritāmṛta, 
Madhya-līlā 13.113). The vraja-ramaṇīs are 
doing this only to serve and please Kṛṣṇa, not for 
their own happiness. Those who have not realized 
this deep understanding of the śrī rūpānuga 
Gauḍīya Vaiṣṇavas are not qualified to participate 
in this great ceremony. They cannot serve Śrī 
Jagannātha because they are attached to material 
enjoyment. As long as attachment for the material 
world is strong in the heart, then there can be no 
attraction or taste for darśana of transcendental 
Jagannātha. The main object of ratha-yātrā is 
to engage the whole world in the service of Śrī 
Jagannātha. 

Śrī Gaurahari, who is non-different from Śrī 
Vrajendra-nandana, instructed the whole world by 
performing the pastime of cleansing Śrī Guṇḍicā 
with His associates. Śrī Gauḍīya Vedānta Samiti 
organizes this festival every year to give everyone 
a golden opportunity to participate.

“as long as attachment for 
the material world is strong in 
the heart, then there can be no 

attraction or taste for darśana of 
transcendental jagannātha. The 
main object of ratha-yātrā is to 
engage the whole world in the 

service of Śrī jagannātha.”
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celebration of Śrī janmāṣṭamī and Śrī nandotsava at 
Śrī Keśavajī Gauḍīya Maṭha, Mathurā

established that Kṛṣṇa is the non-dual Supreme 
Absolute Truth (advaya-jñāna para-tattva): ete 
cāṁśa-kalāḥ puṁsaḥ kṛṣṇas tu bhagavān svayam 
(Śrīmad-Bhāgavatam 1.3.28), aho bhāgyam aho 
bhāgyaṁ nanda-gopa-vrajaukasām / yan-mitraṁ 
paramānandaṁ pūrṇaṁ brahma sanātanam 
(Śrīmad-Bhāgavatam 10.14.32), īśvaraḥ paramaḥ 
kṛṣṇaḥ sac-cid-ānanda-vigrahaḥ / anādir ādir 
govindaḥ sarva-kāraṇa-kāraṇam (Brahma-
saṁhita 5.1) and mattaḥ parataraṁ nānyat  
kiñcid asti dhanañjaya (Bhagavad-gītā 7.7). 
Apart from this, he also established the distinctive 
characteristics of Śrī Yaśodā-nandana in relation 
to Śrī Devakī-nandana. 

1959 was a particularly noteworthy year  
for Śrī Keśavajī Gauḍīya Maṭha, as 

paramārādhya Śrīla Gurudeva, the Samiti’s 
founder-ācārya, arrived there with some disciples 
a week before Janmāṣṭamī. This year, the servants 
of the maṭha enthusiastically observed Śrī 
Janmāṣṭamī by fasting for the whole day, performing 
saṅkīrtana, reading Śrīmad-Bhāgavatam, offering 
bhoga and so on. At midnight the deities’ abhiṣeka 
was performed with saṅkīrtana, the blowing of 
conch shells and the jaya-dhvani of thousands of 
faithful people. That evening Śrīla Ācāryadeva gave 
a deep philosophical lecture filled with scriptural 
conclusions. By quoting the following verses, he 

Observing kārtika-vrata in Śrī devānanda Gauḍīya Maṭha

All the maṭhas under the jurisdiction of Śrī 
Gauḍīya Vedānta Samiti observed kārtika-

vrata, dāmodara-vrata and niyama-sevā 
from 16 October to 15 November 1959. This 
year, kārtika-vrata was celebrated with special 
festivities and great enthusiasm because of the 
presence of paramārādhya Śrīla Gurudeva 
himself. For the whole month, everyone observed 
the many regular, distinctive aspects of this 
great vrata, such as śrī maṅgala-āratī, morning 
kīrtana, reading from Śrī Caitanya-caritāmṛta, 
reading from Brahma-sūtra (or Vedānta-sūtra), 
tulasī-parikramā, āhnika and other duties, 
discussions of bhakti literature, bhoga-āratī, 
iṣṭagoṣṭhī, mahā-prasāda sevā, sandhyā-āratī 
and so forth. The devotees also followed ideals 
such as moderation in eating and drinking, 
sleeping on the floor and taking prasāda on leaf 
plates instead of metal plates.

During śrī dāmodara-vrata, Chidghanānanda 
Brahmacārī gave discourses on Śrī Caitanya-
caritāmṛta every morning; in the evenings 
tridaṇḍi-svāmī Śrī Bhaktivedānta Trivikrama 
Mahārāja explained the Nimi-Navayogendra 
dialogue in Śrīmad-Bhāgavatam. In the 
afternoons, from 3–5 p.m., paramārādhya oṁ 
viṣṇupāda aṣṭottara-śata Śrī Śrīmad Bhakti 
Prajñāna Keśava Gosvāmī Mahārāja himself gave 
elaborate commentaries on Vedānta-darśana and 
Govinda-bhāṣya. He completed explanations up 
to the first and second lines of the eleventh sūtra 
of the first chapter of Govinda-bhāṣya.

During his discourse, Śrīla Gurudeva 
summarized eight other authentic commentaries 
on Vedānta and established the supremacy of the 
Govinda-bhāṣya among them. He read regularly 
from the commentaries of Śrī Śaṅkara, Bhāskara, 
Rāmānuja, Madhva, Vijñāna Bhikṣu, Vallabha and 
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Nimbāditya, as well as from gauḍīya vedānta-
ācārya Śrī Baladeva Vidyābhūṣaṇa’s Śrī Govinda-
bhāṣya. Śrīla Ācāryadeva also emphasized 
mahā-mahopādhyāya Śrīyuta Haridāsa 
Siddhānta-vāgīśa Mahāśaya’s Bhāgavat-bhāṣya 
at many points in the discussion. Along with the 
sannyāsīs and brahmacārīs from the Samiti, 
educated, respected and eminent scholars from 
Śrī Navadvīpa-dhāma were also present in the 
audience during the discourse on Govinda-
bhāṣya. Among them were Śrī Kumuda Kamala 
Nāga (BA, BL), Śrī Mākhana Lāl Sāhā (BA, assis-
tant headmaster of Navadvīpa Śikṣā-mandira), 
paṇḍita Śrīyuta Navīna-candra Cakravartī (smṛti-
vyākaraṇa-tīrtha) and Śrī Vardākānta Datta 
worth mentioning. The respectable Varadā Bābū, a 
great scholar of Śrī Śaṅkarācārya’s kevalādvaita-
vāda, was also present as an opponent, and this 
gave the audience a rare opportunity to hear a 
comparative discussion on Govinda-bhāṣya by 
Śrīla Ācāryadeva.

Even after the completion of śrī dāmodara-
vrata, the study of Govinda-bhāṣya continued 
for another five days, due to the special request 
of the elderly Varadā Bābū and Śrī Kumuda 
Kamala Nāga. During these last days there was an 
elaborate and detailed discussion of aphorisms 
such as athāto brahma-jijñāsā, janmādy asya 
yataḥ and śāstra-yonitvāt. While explaining 
these sūtras, Śrīla Ācāryadeva specifically 
established Śrī Bhagavān’s name, form, qualities 
and pastimes and at the same time used logic and 
scriptural evidence to refute Śaṅkarācārya’s view 
that brahma is nirviśeṣa (without personality), 
niḥśaktik (without power), arūpa (formless) and 
nirguṇa (without attributes). He also established 
that bhakti, not jñāna or mukti, is the subject 
matter expounded in Vedānta-sūtra. The words 
jñāna and mukti are not mentioned anywhere in 

the five hundred and fifty aphorisms of Vedānta-
sūtra. Rather, it is only Śrī Vrajendra-nandana 
Govinda who is established, along with His prema-
mayī bhakti, in Vedānta-sūtra’s aphorisms: 
ānandamayo ’bhyāsāt, api saṁrādhane 
pratyakṣānumānābhyām, etc. Finally, harināma-
saṅkīrtana is clearly specified by the aphorism 
anāvṛttiḥ śabdād anāvṛttiḥ śabdāt, and this is 
made clearer still by the confirmation of harer 
nāma harer nāma harer nāmaiva kevalam 
and Śrī Caitanya Mahāprabhu’s words paraṁ 
vijayate śrī-kṛṣṇa-saṅkīrtanam.

Vedānta-sūtra establishes that advaya-
jñāna para-tattva Śrī Kṛṣṇa and His śakti 
Śrīmatī Rādhikā are non-different, and thus 
clearly indicates the worship of Śrī Yugala. The 
Upaniṣads show that para-tattva can never be 
nirviśeṣa, niḥśaktik, arūpa and nirguṇa, without 
transcendental qualities. Taittirīya Upaniṣad (3.1)  
states: “yato vā imāni bhūtāni jāyante, yena 
jātāni jīvanti, yat prayanty abhisaṁviśanti, tad 
vijijñāsasva tad brahma – One should know that 
brahma is He from whom all living beings are born, 
by whose power they remain alive, and into whom 
they enter at the end. He is the one about whom you 
should inquire, He is brahma.” In this verse three 
cases are used, namely the ablative case (apādāna), 
the instrumental case (karaṇa) and the locative 
case (adhikaraṇa). How, then, can brahma be 
impersonal, without potencies or form?17

Śrīla Gurudeva’s explanation of all these 
subject matters was ever-fresh and very 
remarkable. On the last day, Varadā Bābū said, 
“People would benefit if the reading of Govinda-
bhāṣya continued for another few days. I have 
never before heard such a beautiful discussion 
on Vedānta in my Navadvīpa town.” Śrīla 

17 Editor: for more clarity regarding this verse, see Jaiva-
dharma, Chapter 18
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Ācāryadeva jokingly told him, “If you faithfully 
hear Govinda-bhāṣya for another few days, then 
you can become liberated from Ācārya Śaṅkara’s 
advaita philosophy.” Hearing this, Varadā Bābū 
laughingly agreed.

On the first day of ūrjā-vrata Śrīla Ācāryadeva 
instructed the audience as follows. “Kārtika-vrata 
niyama-sevā is a part of cāturmāsya-vrata. Fully 
mature bhakti, which is the fruit of observing 
cāturmāsya-vrata, will not develop if one only 
honours ūrjā-vrata and not the full four months. 
In fact, this negligence actually reveals disrespect 
for cāturmāsya-vrata. Śrī Caitanya Mahāprabhu 
and His associates observed cāturmāsya-vrata 
with great conviction and devotion, and in this 
way they instructed sādhakas in the whole 

Vaiṣṇava community as to the means of attaining 
bhakti. Only those who do not generally accept 
difficulties in their performance of service to 
Śrī Hari or who are averse to renunciation will 
abandon cāturmāsya-vrata as a whole and have 
faith only in kārtika-vrata.

“What to speak of only observing kārtika-
vrata, nowadays people in modern pseudo-
devotional sects (apasampradāyas) do not even 
do that. Under the pretext of dharma, the purpose 
of life for such people is eating, sleeping and 
sexual enjoyment. The phrase from śāstra, tapo-
veśopajīvinaḥ 18, refers to these kinds of people. 

18 Editor: “Earning their living by shows of austerity 
and by dressing as mendicants” (Śrīmad-Bhāgavatam 
12.3.38).

Observing cāturmāsya-vrata

“fully mature bhakti,  
which is the fruit of observing 

cāturmāsya-vrata, will not develop 
if one only honours ūrjā-vrata  
and not the full four months.  

in fact, this negligence actually 
reveals disrespect for cāturmāsya-

vrata. Śrī caitanya Mahāprabhu 
and His associates observed 

cāturmāsya-vrata with great 
conviction and devotion, and in this 
way they instructed sādhakas in the 

whole Vaiṣṇava community as to  
the means of attaining bhakti.”
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They do not respect Śrīman Mahāprabhu’s 
teaching in Śrī Caitanya-caritāmṛta (Antya-līlā 
6.236), ‘bhāla nā khāibe āra bhāla nā paribe – 
do not eat very palatable food and do not dress 
opulently.’ These people are counted among 
inferior and undisciplined sampradāyas, insofar 
as they also deviate from the glorious statement, 
‘mahāprabhura bhakta-gaṇera vairāgya 
pradhāna – renunciation is the basic principle 
of Śrī Caitanya Mahāprabhu’s devotees’ (Śrī 
Caitanya-caritāmṛta, Antya-līlā 6.220).

“It is not that the observance of cāturmāsya-
vrata is only meant for Vaiṣṇavas. It should be 

observed by the followers of every religion, and 
also by karmīs, jñānīs, tapasvīs and all other 
classes of people. Even the sampradāyas of 
Śaṅkara, the smārtas and others observe this 
vrata. All kinds of sādhakas have observed 
kārtika-vrata since ancient times, because it is 
a principal part of the cāturmāsya-vrata. Śrī 
Gauḍīya Vedānta Samiti instructs and encourages 
their followers to observe this vrata fully. Those 
who are following Gauḍīya Vedānta Samiti are  
well versed in this subject matter and will 
remember this even in the future.”

Śrīla Prabhupāda’s viraha-utsava in chuṅchurā Maṭha

All the maṭhas under the jurisdiction of Śrī 
Gauḍīya Vedānta Samiti celebrated Śrīla 

Prabhupāda’s disappearance day (viraha-utsava) 
lavishly in December 1959. With great faith it was 
celebrated in Śrī Dhāma Navadvīpa, Mathurā, 
Goloka-gañja and other maṭhas.

Paramārādhya Śrīla Ācāryadeva was 
personally present at Śrī Uddhāraṇa Gauḍīya 
Maṭha in Chuṅchurā, so the disappearance day 
was celebrated there with special devotion. After 
the lecture and kīrtana, the manager of the maṭha, 
tridaṇḍi-svāmī Bhaktivedānta Vāmana Mahārāja, 
strongly requested to the maṭha devotees and Śrī 
Samiti’s initiated devotees to first offer puṣpāñjali 
at paramārādhya Śrīla Gurudeva’s lotus feet and 
then at Śrīla Prabhupāda’s lotus feet. After that, 
āratī of Śrīla Prabhupāda’s picture (paṭa-vigraha) 
was performed with the āratī-kīrtana composed  
by Śrīla Gurupāda-padma. In the evening assembly 
Śrīmad Bhaktivedānta Vāmana Mahārāja read 
Śrīla Prabhupāda’s collection of letters, essays  
and instructions from Gauḍīya-patrikā.

In his lecture, Śrīla Ācāryadeva gave very 
useful instructions. “Every year on this special 

day we place special emphasis on hari-kathā. 
Śrīla Prabhupāda Siddhānta Sarasvatī was 
hari-kīrtana personified. Those who had his 
association definitely experienced this. During 
his discourses it seemed as if he was speaking 
with thousands of mouths, not just one. We 
count twenty-four hours as one day, but in 
Śrīla Prabhupāda’s hari-kathā one day would 
be converted into a thousand days. There are 
no words to describe the bliss he experienced 
when he spoke bhagavad-kīrtana. Generally 
people leave aside all other duties and become 
enraptured in mundane occupations, such as 
eating and sleeping, because that is the only 
time they feel happy. They do not understand 
that there are other, superior types of happiness. 
Śrīla Prabhupāda gave up eating and sleeping  
for engaging in hari-kathā kīrtana, because that 
is how he gained the greatest pleasure.” 

Śrīla Ācāryadeva discussed various topics in 
specific connection with Prabhupāda’s teachings. 
He talked about ignorance and māyā and about 
ancient and modern views on impersonalism. He 
pointed out that history and the Ultimate Truth 
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(tattva-vastu) are not the same, and discussed 
Śrīla Sarasvatī Ṭhākura’s contribution to the 
living entities’ welfare. He also talked about 
the difference between various philosophical 
views, the oneness of para-tattva and so forth. 
In addition to this he expressed deep thoughts, 
full of profound truths, on the three features of 

para-tattva – brahma, Paramātmā and Bhagavān. 
He showed that only theism (īśvara-vāda) can 
control māyā, and he also spoke about the 
inconceivable, all-powerful Śrī Kṛṣṇa, Svayam 
Bhagavān Śrī Kṛṣṇa’s inconceivable pastimes, 
the eternality of Śrī Kṛṣṇa’s pastimes, the jīvas’ 
eternality and other subject matters. 

sixty-two lectures of Śrī Ācārya Kesarī in sixty-six days

On 19 April 1960, Śrīla Ācārya Kesarī 
went with a preaching party and visited 

about thirty villages in Medinīpura and Caubīsa 
Paraganā, where he promoted sanātana-dharma 
with great vigour. With the power of a lion, he 
delivered brilliant lectures at sixty-two religious 
assemblies in sixty-six days. Sanātana-dharma 
started to blow like a strong whirlwind wherever 
he addressed the religious assemblies. Thousands 
of people assembled to hear his lectures. In some 
places as many as fifteen or twenty thousand 
people came and listened to his speeches and 
became transfixed, not moving or talking for two 
hours. At times the audience asked questions, 
which Ācārya Kesarī answered on the strength 
of śāstric evidence and irrefutable logic. This 
dialogue increased the audience’s curiosity and 
eagerness. Not only those who asked the ques-
tions but also the entire audience became ecstatic 
when they heard Śrīla Gurudeva’s answers. 
Everyone was impatient to touch the dust of Śrīla 
Ācāryadeva’s lotus feet at the end of the assembly, 
and even after he returned to his residence, a 
crowd from the audience gathered there as well. 
Nearby villages appealed to Ācārya Kesarī to hold 
religious gatherings in their places also, but it was 
not possible to go everywhere. Śrīla Saccidānanda 
Bhaktivinoda Ṭhākura’s disappearance day was 
on 24 June and Śrī Jagannātha-deva’s ratha-
yātrā would begin on another day. Consequently, 

Śrīla Ācārya Kesarī was obliged to return to Śrī 
Uddhāraṇa Gauḍīya Maṭha, Chuṅchurā, together 
with the preaching party.

Ācārya Kesarī’s daily preaching schedule 
during this time:
(1) 19 April 1960, Tuesday, in the courtyard of 

Śrī Yogendra-nātha Sāmanta dāsa’s home in 
Keśavapura Jalpāī village (Medinīpura): ‘Who 
is called a human being?’

(2) 20 April, in the courtyard of Śrī Ayodhyānātha 
dāsa’s home in the same village: ‘Vaiṣṇava 
etiquette and the symptoms of bhakti ’. 

(3) 21 April, in the courtyard of Śrī Bhuvana-
mohana Jānā’s home in Āktalā village: 
‘Sanātana-dharma’.

(4) 22 April, at the same place: ‘The duty of 
human life’.

(5) 23 April, in the courtyard of Śrī Aruṇa-candra 
dāsa’s home in the same village: ‘The solution 
to various problems’.

(6) 24 April, in the Durga Maṇḍapa of Śrī 
Jānakīnātha Mandira in Nandīgrāma: ‘The 
solution to various problems’.

(7) 25 April, in the field of Śrī Vraja-mohana 
Tivārī Śikṣā-niketan in the same village: ‘The 
necessity of religion’.

(8) 26 April, in the courtyard of Śrī Sītāprakāśa 
dāsa Adhikārī’s home in Bheṭuriyā village: 
‘The difference between service to the living 
entity and service to the Supreme Lord’. 
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(9) 27 April, in the huge courtyard of Kodāmvāḍī 
High School from 9–11 a.m.: ‘The necessity 
for religion’. 

(10) 27 April, in the courtyard of Śrī Nanī-gopāla 
dāsa Adhikārī’s home in Bheṭuriyā village, 
from 8.30–10.30 p.m.: ‘Humanity of mankind’.

(11) 28 April, at the same place: ‘Sanātana-
dharma’.

(12) 29 April, at the huge field of Śrī Gagancandra 
Hājrā Higher Secondary School in Sāivāḍī 
village: ‘Śrī Caitanyadeva and the Gauḍīya 
Vaiṣṇava sampradāya’.

(13) 30 April, at the same place: ‘The duty of 
human life’.

(14) 2 May, in the field of Vegunāvāḍī Junior High 
School in Pūrvacaka village: ‘The duty of 
human life’.

(15) 3 May, in the courtyard of Śrī Giridhārī dāsa 
Adhikārī’s home in Pūrvacaka village: ‘The 
difference between Vaiṣṇava philosophy and 
Śaṅkara’s philosophy’.

(16) 4 May, in the huge courtyard of the local 
Śiva temple in Mohāṭī village, at the request 
of bhakta Śaśībhūṣaṇa Bhuṣā: ‘The duty of 
human life’.

(17) 5 May, in the field of the high school in 
Simuliyā village: ‘Sanātana-dharma’.

(18) 6 May, at the same place, at 9 a.m.: ‘The 
necessity of religion in student life’.

(19) 6 May, at the same place at 8 p.m.: ‘The 
superiority of vaiṣṇava-dharma’.

(20) 7 May, in the courtyard of Śrī Hare-kṛṣṇa 
dāsa Adhikārī’s home in Eḍāśāla village: ‘Pure 
(śuddhā) and mixed (biddhā) ekādaśī-tattva’.

(21) 8 May, at the same place: ‘Is Vaiṣṇavism a 
caste or a religion?’ 

(22) 9 May, in the courtyard of Śrī Jitajñāna dāsa 
Adhikārī’s home in the same village: ‘What is 
the living entity’s dharma?’

(23) 10 May, in the courtyard of Śrī Ṭhākura temple 
in Kulavāḍī village: ‘What is humanity?’

(24) 12 May, in the courtyard of Śrī Gauḍīya 
Vedānta Samiti’s Śrī Pichladā pāda-pīṭha in 
Pichladā village: ‘The purpose of human life’.

(25) 13 May, at Pichladā Gauḍīya Maṭha: ‘Disciplic 
succession (the bona fide sampradāya) vs. a 
mix of everything (all paths are the same)’.

(26) 14 May, in the courtyard of the local primary 
school in Nar-Cākanāna village, at the 
request of bhakta Hārādhana: ‘The speciality 
of Śrī Caitanyadeva’s great contribution’.

(27) 15 May, at Terpekhyā Bāzār: ‘The subject 
established in Vedānta’.

(28) 16 May, at the same place: ‘The subject 
established in Vedānta’.

(29) 17 May, at the same place: Śrīmad-
Bhāgavatam lecture.

(30) 19 May, in the courtyard of Śrī Mandira in 
Kalyāṇpura village: ‘The necessity of religious 
life’.

(31) 20 May, at the same place: ‘Solutions to 
problems of the present time’.

(32) 21 May, in Śrī Madana-mohana Gauḍīya Maṭha 
in Kalyāṇpura village: ‘Vaiṣṇava-dharma’. 

(33) 22 May, in the courtyard of Śrī Revatī-bhūṣaṇa 
Pāl’s home in Maluvāsāna village: ‘Śrī nāma-
tattva’.

(34) 23 May, in the courtyard of Śrī Harināma 
Pracāriṇī Sabhā in the city of Tamaluka: ‘Śrī 
nāma-tattva’.

(35) 24 May, at the same place: ‘Sanātana-dharma’.
(36) 25 May, at the same place: ‘The subject 

established in Vedānta’.
(37) 26 May, at the same place: Śrīla Gurudeva read 

from and commented on Śrīmad-Bhāgavatam. 
(38) 28 May, in the school ground in Cakagāḍupotā 

village: ‘Sanātana-dharma and the worship 
of demigods and demigoddesses’.
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(39) 29 May, at the same place: ‘Pañca-rasa-tattva, 
the five mellows, and Bhāgavatam’. On this 
occasion there were arguments with people 
from the Ārya Samāja concerning Śrīmad-
Bhāgavatam, but they left speechless when 
they heard Śrīla Ācārya Kesarī’s irrefutable 
logic and scriptural evidence. 

(40) 30 May, in the courtyard of Śrī Narendra 
Paḍuā’s home in the same village: ‘Proper 
Vaiṣṇava conduct’.

(41) 31 May, at the same place: ‘The problems of  
the present age’. Here on behalf of the audi-
ence the question was raised whether or not 
Vaiṣṇavas can engage in agriculture. Śrīla 
Ācārya Kesarī gave scriptural evidence and 
examples that Vaiṣṇavas can do so. Śrīmad-
Bhāgavatam mentions this in the section 
describing varṇāśrama-dharma. During Śrī 
Kṛṣṇa’s time there were two categories of the  
gopa community: gopas engaged in cow 
grazing and gopas engaged in agriculture; both 
are Vaiṣṇavas. During Śrīman Mahāprabhu’s 
time, too, there were many gṛhastha Vaiṣṇavas 
engaged in agriculture. The audience was very 
satisfied to receive such a good reply. 

(42) 2 June, in the courtyard of Śailendranātha 
Ghoṣa’s home in Daimond Harbour (in 
Caubīs Parganā district): Śrīla Ācāryadeva 
read from Śrīmad-Bhāgavatam. 

(43) 3 June, in the courtyard of Śrī Viśālākṣmī 
Mandira in Kākadvīpa: ‘Sanātana-dharma’.

(44) 4 June, at the same place: ‘The duty and 
dharma of human life’.

(45) 6 June, at the local Hari-sabhā: ‘Sanātana-
dharma’.

(46) 7 June, in Kāśīnagara Bāzār: ‘The duty of 
human life’.

(47) 8 June, at the same place: ‘Sanātana-dharma’.
(48) 9 June, in Gilārchaṭa village: ‘Vaiṣṇava-dharma’.

(49) 10 June, at the same place: ‘Śrī nāma-tattva’.
(50) 11 June, in Kāśīnagara Bāzār: ‘Vaiṣṇava 

etiquette and eternal dharma’.
(51) 12 June, on the college ground in Kṛṣṇa-

candra pura village: ‘Jīva-tattva and how the 
living being can become qualified to serve 
the Supreme Lord’.

(52) 13 June, in the courtyard of Śrī Dvijottama 
dāsa Adhikārī’s home in Sarveḍiyā village: 
‘Adhokṣaja-tattva (the transcendental reality)’.

(53) 15 June, in the courtyard of the primary school 
in Ektārā village: ‘The duty of human life’.

(54) 16 June, at the same place: ‘Sanātana-dharma’.
(55) 17 June, in the Hari-sabhā Bhavana in 

Hadugañja village: ‘The duty of human life 
and vaiṣṇava-dharma’.

(56) 18 June, in the courtyard of Śrī Vasanta 
Kumāra Ghoṣa’s home in Cāndanagara 
village: ‘Śrī nāma-tattva’. 

(57) 19 June, in the courtyard of Śrī Nīlamaṇi 
Ghoṣa’s home in the same village: Śrīla 
Gurudeva read ‘The conversation between 
Nimi and the Nava-yogendras’ from Śrīmad-
Bhāgavatam. 

(58) 20 June, in the courtyard of Śrī Kṛṣṇapāda 
Ghoṣa’s home in the same village: Śrīla 
Gurudeva read from the same part of Śrīmad-
Bhāgavatam. 

(59) 20 June, in the courtyard of Śrī Rajanīkānta 
Ghoṣa’s home in the same village at 8 p.m.: 
Śrīla Ācāryadeva read from the same part of 
Śrīmad-Bhāgavatam again. 

(60) 21 June, in the courtyard of the Court in 
Daimond Harbour: ‘Sanātana-dharma’. 

(61) 22 June, at the same place: ‘Sanātana-
dharma’. 

(62) 23 June, at the same place: Śrīla Gurudeva 
read from the Eleventh Canto of Śrīmad-
Bhāgavatam. 
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Śrīla Ācāryadeva in Murśidābāda

On 23 December 1960, paramārādhya Śrīla 
Gurudeva arrived with his associates at Howrah  

Baharampura city in the district of Murśidābāda, 
having received a special invitation from the dis-
tinguished residents of that city. Śrīla Gurudeva’s 
childhood friend Śrī Kṛṣṇadeva Mukhopadhyāya 
and many local people were anxiously waiting 
to welcome him at the Baharampura Court 
Station. When he arrived they enthusiastically 
greeted him with garlands, sandalwood and other 
paraphernalia, and then brought him and his party 
by car to Śrī Haripada Sāhā’s temple in the city of 
Howrah, where he was to stay. 

The next evening, Śrīla Ācāryadeva gave a 
powerful lecture on the duty of human life to a 
huge congregation in the large courtyard of the 
temple. On the third day, 25 December, Śrīla 
Ācāryadeva delivered another profound lecture 
at the same place. The subject was ‘The original 
nature of vaiṣṇava-dharma’. Lawyers, teachers 
and other educated people of the city were 
fascinated by his lecture, which was replete with 
the truths of Vedānta. On the special request 
of these people, Śrīla Ācāryadeva extended his 
stay for three days and spoke on mukti-tattva 
and acintya-bhedābheda, analyzing very deep 
philosophical principles. The general public 
became enchanted when they heard his powerful 
discourses. At the end of the program, Śrīmad 
Bhaktivedānta Trivikrama Mahārāja gave a 
lecture cum slide show on śrī gaura-kṛṣṇa-līlā.

After preaching śuddha-bhakti for five days 
in Howrah Baharampura, Śrīla Ācāryadeva 
accepted the special invitation of the respected 
Rāya Bahādura Surendra Nārāyaṇa Singh, a very 
religious and learned person, and went to Jiyāgañja 
with his preaching party. On the first day, Rāya 
Bahādura organized a large religious assembly 

in the extensive courtyard of the local Caṇḍī-
maṇḍapa. At his special request Śrīla Ācāryadeva 
gave a lecture full of deep truths regarding the 
philosophy of acintya-bhedābheda. 

He said, “Para-brahma Śrī Kṛṣṇa, the Lord of 
all lords, who creates all the material universes, is 
advaya-jñāna para-tattva, the non-dual Supreme 
Absolute Truth. He is the unparalleled Truth. He is 
not formless (nirākāra), without power (niḥśaktik) 
and without attributes (nirviśeṣa); rather, He is the 
inconceivable possessor of all energies (sarva-
śaktimān). Actually, the Supreme Absolute Truth, 
Śrī Bhagavān, has one śakti, which is called parā-
śakti or antaraṅga-śakti. However, this parā-śakti 
is known by different names because it performs 
many kinds of functions. Amongst these names, 
three are principal, namely cit-śakti, jīva-śakti and 
māyā-śakti. The spiritual world manifests from 
cit-śakti, innumerable living entities from jīva-
śakti (also called taṭasthā-śakti ), and innumerable 
material worlds from māyā-śakti (also called 
bahiraṅgā-śakti ). When we say ‘manifest’ it is to 
be understood to mean the transformation of the 
different śaktis, or energies, of the Lord.

“The śaktis of para-tattva (the Absolute 
Truth) are simultaneously one with and different 
from the transformations of those same śaktis, 
but this oneness and difference is beyond the 
petty reasoning, logic and comprehension of the 
jīvas. In this sense, it is inconceivable. At the same 
time, it is conceivable or accessible through the 
medium of transcendental sound. Therefore, this 
oneness (bheda) and difference (abheda) is called 
acintya-bhedābheda.

“Now, what do we mean when we say that it is 
accessible through the medium of transcendental 
sound? This should be understood very care fully. 
When we say ‘transcendental sound’, we mean 
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the words of the scriptures such as the Vedas, the 
Upaniṣads, Vedānta-sūtra, the Purāṇas, Rāmāyaṇa, 
Mahābhārata and Śrīmad-Bhāgavatam, which are 
accepted by the genuine guru-paramparā. This 
specific relationship of simultaneous oneness and 
difference (bheda and abheda) can be understood 
only by the authority of this transcendental sound; 
otherwise it remains inconceivable. Śrī Caitanya 
Mahāprabhu taught this acintya-bhedābheda-
tattva to Sārvabhauma Bhaṭṭācārya, and it has  

been very thoroughly discussed by Śrīla Jīva 
Gosvāmī in the Ṣaṭ-sandharbhas and by gauḍīya 
vedāntācārya Śrīla Baladeva Vidyābhūṣaṇa in his 
Govinda-bhāṣya.” 

This lecture was so full of very deep 
philosophical thoughts that even learned and 
educated people – what to speak of the general 
audience – could not understand it easily. They all 
told Śrī Ācārya Kesarī that, since the lecture had 
been so difficult to understand, they wanted to hear 
a simple and easy talk about the duty of human 
life. Śrīla Gurudeva therefore spoke the following 
day on ‘Dharma and the duties of human life’. He 
refuted the views of the modern apasampradāyas 
and upasampradāyas and extensively discussed 
pure sanātana-dharma, bhagavad-bhakti. Every 
day after Śrīla Gurudeva’s lectures, tridaṇḍi-
svāmī Bhaktivedānta Trivikrama Mahārāja gave 
a lecture, with the help of slides, on Śrīman 
Mahāprabhu’s teachings. Prayers were also 
offered to Śrī Hari, Guru and Vaiṣṇavas at the 
beginning and end of the lecture every day, and 
the songs of the mahājanas (spiritual authorities) 
and the harināma mahā-mantra were sung. 

Preaching of śuddha-bhakti in sundaravana (Bengal)

On 24 January 1961, on the special invitation 
of the Dharma Sammelana, Śrī Ācāryadeva 

arrived at Rājanagara near Kākadvīpa, along with 
his associates. Among them was tridaṇḍi-svāmī 
Bhaktivedānta Nārāyaṇa Mahārāja [the author], 
the editor of the Hindi Śrī Bhagavat-patrikā, 
published in Śrī Dhāma Mathurā. 

For the evening, a very large religious confer-
ence was organized in the extensive courtyard of 
Rājanagara High School, and Śrīla Ācāryadeva 
was unanimously selected as chairman. Speakers 
from other sampradāyas gave lectures, after 
which Śrīla Ācāryadeva called upon tridaṇḍipāda 

Śrīmad Bhaktivedānta Nārāyaṇa Mahārāja and 
Śrī Cidghanānanda Brahmacārī, who were the 
chief guests of the assembly and in favour 
of vaiṣṇava-dharma, to speak. Finally, Śrīla 
Ācāryadeva gave a very interesting lecture on 
the difference between Bhagavān Kapila and the 
sāṅkhya philosopher Kapila, who appeared later. 
He asserted that Hindus are the only followers 
of sākāra-vāda (the principle substantiating 
Bhagavān’s form), whereas all non-Hindus are 
impersonalists (nirākāra-vādīs).

Śrīla Ācāryadeva explained that Kapiladeva Ṛṣi 
is the original founder of sāṅkhya philosophy. 

“When we say ‘transcendental 
sound’, we mean the words of the 

scriptures ... which are accepted by 
the genuine guru-paramparā. This 

specific relationship of simultaneous 
oneness and difference (bheda and 
abheda) can be understood only by 
the authority of this transcendental 

sound; otherwise it remains 
inconceivable.”
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There are two Kapilas. The first Kapila appeared 
in Satya-yuga as the son of Maharṣi Kardama and 
Manu’s daughter Devahuti. He is an incarnation of 
Bhagavān and is famous for being the founder of 
sāṅkhya philosophy. Although he did not compose 
the book named Sāṅkhya-darśana, the doctrine of 
sāṅkhya that he established is very clearly found 
in Śrīmad-Bhāgavatam and other scriptures. It 
was the second Kapila Muni (who destroyed the 
dynasty of Sagara) and who appeared in Treta-yuga 
who composed the book Sāṅkhya-darśana. Even 
though this Sāṅkhya-darśana is a compilation of 
the essence of the original Kapiladeva’s philosophy 
of sāṅkhya and contains excellent explanations 
of ātma-tattva, the reality of the soul, it contains 
some specific features that are completely against 
the conclusion of the Śrutis. (For instance, Kapila 
Muni says that Īśvara is incomplete, and that 
the non-sentient material nature, prakṛti, is the 
original creator of the material world.) According 
to vedānta-śāstra this is against the opinions of 
Śrutis, and therefore, the society of sādhus have 
no respect for the modern Sāṅkhya-darśana.

There is no mention of the word ‘Hindu’ in the 
ancient scriptures, yet all the followers of sanātana-
dharma are to be understood as Hindus. All 
Hindus accept that Bhagavān has a form (sākāra-
vāda), and they worship the transcendental deity 
of the Lord. Christians, Buddhists, Muslims, Jains 
and followers of religions other than Hinduism all 
believe in a formless Absolute (nirākāra-vāda). 
The followers of sanātana-dharma are followers 
of eternal dharma. All religions other than this 
sanātana-dharma have a beginning and an end. 
Even though their followers do formally believe 
that God has no form, they are forced to accept 
a form or shape in one aspect or another. Their 
scriptures also contain descriptions of God, such 
as the shape and form of Khudā. In the Buddhist 

and Jain temples huge deities are worshipped. 
If Īśvara has no form, then what is the need of 
temples, mosques, churches and Buddhist stupas? 
For whom are they required? If there is no form 
and nobody actually exists, then for whom are the 
temples and mosques intended? 

Ācāryadeva was also elected chairman on the 
second day of the religious conference. After 
members of other sampradāyas had spoken, 
Śrīla Ācāryadeva instructed me [the author] to 
lecture on the Absolute Truth (para-tattva), the 
identity of the worshipful object (upāsya-vastu) 
and worship of Him. I established that Vrajendra-
nandana Śrī Kṛṣṇa is solely advaya-jñāna 
para-tattva, the Supreme Absolute Truth who is 
beyond all dualities. In support of this, I presented 
scriptural evidence such as ete cāṁśa-kalāḥ 
puṁsaḥ kṛṣṇas tu bhagavān svayam (Śrīmad-
Bhāgavatam 1.3.28), īśvaraḥ paramaḥ kṛṣṇaḥ 
sac-cid-ānanda-vigrahaḥ / anādir ādir govindaḥ 
sarva-kāraṇa-kāraṇam (Brahma-saṁhita 5.1), 
and ārādhyo bhagavān vrajeśa-tanayas-tad-
dhāma vṛndāvana ... naḥ paraḥ. I also strongly 
emphasized Śrīman Mahāprabhu’s opinion that 
the topmost aim for the living beings is to attain 
śrī kṛṣṇa-prema and that the highest worship of 
Śrī Kṛṣṇa is that of the vraja-ramaṇīs. 

After that, Śrī Viśvanātha Rāya, Śrī Sudarśana 
Brahmacārī and Śrī Cidghanānanda Brahmacārī 
spoke about vaiṣṇava-dharma. At the end, Śrīla 
Ācāryadeva nicely explained to the whole audience 
that the vaiṣṇava-dharma established by Caitanya 
Mahāprabhu is actually sanātana-dharma.

The organizers of the conference, especially 
the teacher Surendranātha Bhaṭṭācārya (MA triple)  
and Śrī Dvijendranātha Pātra Mahodaya, highly 
praised Śrī Ācāryadeva’s style of lecturing, his 
mood and his thought. At the end of the conference 
they discussed dharma with Śrīla Guru Mahārāja. 
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On 3–6 February 1961, śrī vyāsa-pūjā 
celebrations were held in all the maṭhas 

of Śrī Gauḍīya Vedānta Samiti for four days. The 
celebration at Śrī Uddhāraṇa Gauḍīya Maṭha  
was especially successful because of Śrīla 
Ācāryadeva’s personal presence there.

The appearance day of Śrīla Ācāryadeva 
was on Māghī-kṛṣṇā-tṛtīyā (3 February), and 
prayers and kīrtana glorifying Śrī Hari, Guru 
and Vaiṣṇavas were performed from brāhma-
muhūrta, very early morning. After that, pūjā 
of guru-pañcaka, ācārya-pañcaka, vyāsa-
pañcaka, kṛṣṇa-pañcaka, upāsya-pañcaka, 
pañca-tattva-pañcaka, etc., and vaiṣṇava-
homa (fire sacrifice) were performed according 
to Śrī Vyāsa-pūjā-paddhati. Śrīla Ācāryadeva 
very kindly arrived at the place of worship and 
all his sannyāsī, brahmacārī and gṛhastha 
followers offered their śraddhā-puṣpāñjali 
at his lotus feet. After the noon offering of 
bhoga and āratī, wonderful mahā-prasāda was 
distributed to all the guests, both invited and 
uninvited. At the religious assembly that evening, 
Śrīmad Bhaktivedānta Muni Mahārāja, Śrīmad 
Bhaktivedānta Paramārthī Mahārāja, Śrīmad 
Bhaktivedānta Vāmana Mahārāja and others 
lectured on śrī guru-tattva.

The next day, 4 February, the homages sent by 
the devotees from different places were read in 
the evening assembly. Finally, Śrīla Ācāryadeva 
gave special instructions on the need of taking 
shelter at the lotus feet of a bona fide guru  
(sad-guru-padāśraya) and the duties of the bona 
fide disciple (sat-śiṣya). 

6 February was Govinda-pañcamī (Māghī-
kṛṣṇā-pañcamī) and the appearance day of 
jagad-guru Śrīla Bhaktisiddhānta Sarasvatī 

Gosvāmī Prabhupāda. Prayers and kīrtana were 
performed continuously from the early morning, 
and then tridaṇḍi-svāmī Bhaktivedānta Vāmana 
Mahārāja read Śrīla Prabhupāda’s conceptions 
of śrī vyāsa-pūjā, from Prabhupāda’s lectures. 
After the deities were given arcana-pūjana and 
Śrīla Prabhupāda was offered puṣpāñjali, bhoga 
was offered and at noon āratī was performed. 
Afterwards all the assembled guests were served 
mahā-prasāda. 

That evening at five a large assembly was 
organized, at which the homages sent by devotees 
for Śrīla Ācāryadeva and Śrīla Bhaktisiddhānta 
Sarasvatī Gosvāmī Prabhupāda were read first. 
Śrī Cidghanānanda Brahmacārī spoke on Śrīla 
Prabhupāda’s personality and instructions, after 
which paramārādhya Śrīla Gurudeva gave a very 
instructive and substantial lecture regarding the 
speciality of Śrīla Prabhupāda’s teachings. He 
said that śrī guru-pūjā is also known as vyāsa-
pūjā. Gurus are of two kinds: dīkṣā-guru, who 
first gives the mantras, and śikṣa-guru, who gives 
further instructions. Śrīla Vyāsadeva is giving 
instructions (śikṣā) and is therefore śikṣā-guru. 
In the arcana process, the rule is to worship the 
dīkṣā-guru first. According to tattva, the śikṣā-
guru is non-different from the dīkṣā-guru. 
Furthermore, all scriptures declare that since 
they are the same, both are to be served. Both 
are manifestations of Śrī Kṛṣṇa. Śrī Caitanya-
caritāmṛta (Ādi-līlā 1.45, 47) also states:

guru kṛṣṇa-rūpa hana śāstera pramāṇe 

guru-rūpe kṛṣṇa kṛpā karena bhakta-gaṇe 

śikṣā-guruke ta’ jāni kṛṣṇera svarūpa 

antaryāmī, bhakta-śreṣṭha,—ei dui rūpa 

Śrī vyāsa-pūjā celebration in chuṅchurā Maṭha
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According to śāstra, the guru (dīkṣā-guru)  

is the form of Śrī Kṛṣṇa (kṛṣṇa-rūpa), 

because it is in the form of guru, that Kṛṣṇa 

bestows mercy on the devotees. One should 

know the śikṣā-guru to be Kṛṣṇa Himself 

(kṛṣṇa-svarūpa). In the form of the guru 

in the heart (caitya-guru) Kṛṣṇa gives 

encouragement, and as the topmost devotee 

He gives association and instruction.

In other scriptures, the following are accepted 
as śikṣā-gurus : the six Gosvāmīs, Gaurahari 
endowed with Śrī Rādhā’s sentiments and bodily 
complexion, and Kṛṣṇa wearing a peacock-
feather crown. Even then, it is the disciple’s duty 
to worship the dīkṣā-guru first. The guru who  
gives the mantras, the dīkṣā-guru, has a prominent  
special feature. The transcendental sound vibra-
tion (śabda-brahma) which protects us from the 
mental platform is called mantra, and he who 
saves the disciple from the mental platform is 
called the mantra-giving guru. The guru who gives 
mantras is therefore the topmost, and should be 
worshipped first. Śrī Vedavyāsa imparts all kinds 
of instructions, and since he is śikṣā-guru, his 
importance or speciality is an unavoidable fact.

It is rare to find a bona fide guru, in this 
present time. Disputes are often seen among 

dīkṣā- and śikṣā-gurus because they are actually 
unqualified. Therefore the real śikṣā-guru is one 
who is non-envious, who gives instructions for 
bhakti-sādhana, and who instructs the disciple 
to serve the dīkṣā-guru. Śāstras say that one 
should give proper respect to him. One who does 
not teach the disciple to serve the dīkṣā-guru is 
not a real śikṣā-guru. In fact, a so-called śikṣā-
guru who cannot honour the dīkṣā-guru is not a 
pure Vaiṣṇava. What kind of behaviour does such 
a preceptor demonstrate towards his own dīkṣā-
guru? Those immersed in monism disrespect 
the guru or disseminate disrespect to the guru 
following Śrī Śaṅkara Ācārya’s belief that the guru 
does not know theory fully (anavagatasyāta). 
They also consider the guru to be aguru, or 
insignificant. If the guru is ignorant or has not 
realized tattva, then how can the disciple respect 
his status? A qualified disciple does not think, “I 
shall get all types of benefits by performing guru-
sevā. It will enable me to spend my life lazily and 
comfortably in the name of being bhajanānandi, 
one absorbed exclusively in bhajana, and I shall 
be able to lord it over other devotees.” Gurura 
sevaka haya mānya āpanāra.19 Devotees and 
disciples who have taken shelter of a sad-guru 
always give respect to all other servants of guru. 
Only one who teaches guru-sevā is śikṣā-guru.

19 Editor: This is a popular adaptation of Śrī Caitanya-
caritāmṛta, Madhya-līlā 10.142 – gurura kiṅkara haya 
mānya āpanāra.

in Valāgaḍa, a large conference was held to promote dharma

23–25 February 1961, Saccidānanda 
Sevāśrama of Valāgaḍa in the Hoogly district, 

organized an extensive three-day dharma-sabhā. 
Oṁ viṣṇupāda Śrī Śrīmad Bhakti Prajñāna 
Keśava Gosvāmī Mahārāja, the president-ācārya 
of Śrī Gauḍīya Vedānta Samiti, received a special 
invitation, and attended this great dharmika 
function along with his sannyāsīs and twenty 
brahmacārīs. The Sevāśrama had made very nice 

arrangements for the participants’ lodging and 
prasāda. 

The large conference started at four o’clock 
in the afternoon. Different speakers and guests 
arrived first, and then Śrīla Ācārya Kesarī was 
brought to the platform to the resounding of 
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conch shells and saṅkīrtana. He was respectfully 
seated as the chairman by the son of Sir Āśutoṣa 
Mukhopādhyāya (the first Indian governor of 
Bengal) and Śrī Vāmā Prasāda Mukherjī (the 
brother of Śyāmāpada Mukherjī), the retired 
chief justice of Kolkata High Court. Svāmī 
Samādhiprakāśa Araṇya and Śrī Jīva Nyāya-
tīrtha were selected as the main guests. The 
speaker Mahāsthavīra Dharmakīrti, Śrīmatīlāla 
Dāsa (retired district judge), Śrī Sudhīndranātha 
Mukhopādhyāya, sannyāsīs of the Samiti, 
brahmacārīs and other distinguished persons 
took their seats and then the program started. 

After the inaugural music of Śrī Jitendranātha 
Caudharī, Śrī Tārakagati Mustafī spoke about 
the aim of the conference on behalf of Svāmī 
Bhūpānanda Purī Mahārāja, the president of 
Saccidānanda Sevāśrama. After that, at the 
request of the chairman Śrīla Ācārya Kesarī, Dr. 
Motīlāla Dāsa lectured on dharma, presenting 
evidence from the Vedas and Upaniṣads. Later, 
Mahāsthavīra from the Mahābodhi Society 

spoke on moral behaviour (dharma-nīti ) and 
the religious preaching of Buddhadeva. Śrī Jīva 
Nyāya-tīrtha spoke on ‘The necessity of dharma’ 
and Svāmī Samādhiprakāśa Araṇya Mahārāja 
followed with a wonderful lecture on ‘The 
condition of the present religious world’.

Finally, Śrīla Ācāryadeva gave a very brilliant 
lecture, which the audience liked above all others. 
It was full of sentiments about the national leaders’ 
lack of concern for dharma, the opposition to 
dharma in society, and the degrading influence 
of modern education on Indian culture. After 8 
p.m. the secretary of the convention requested 
the chairman, Śrīla Ācāryadeva, to open and 
announce the exhibition arranged by the 
conference. However, the enthusiastic audience 
repeatedly requested Śrīla Ācāryadeva to 
continue his lecture. He did so and gave very 
impressive instructions on the theme ‘Following 
dharma is the foremost duty of human life’. After 
the conference, the organizers and the audience 
lavishly praised Śrīla Ācāryadeva’s views. 

Preaching in assam and sundaravana

On 1 April 1961, upon the 
repeated and insistent 

request of the devotees in 
Assam, Śrīla Ācāryadeva 
came to preach sanātana-
dharma (pure vaiṣṇava-
dharma) very strongly for 
one month in Goloka-gañja 
Gauḍīya Maṭha, Caḍaīkholā, 
Ṭokre Chaḍā, Ḍiḍiṅgā, 
Dhūbaḍī, Śāntinagara and 
many other places. A large 
religious conference took 
place in the courtyard of the 
Ḍiḍiṅgā village Junior High 
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School. Hindus, Muslims and Christians were 
all present in great numbers at this conference, 
and everybody praised Śrīla Ācāryadeva’s views, 
which strongly appealed to the heart. 

After returning from Assam, on 16 June, 
our most worshipful Śrīla Gurudeva travelled 

with some sannyāsīs and brahmacārīs to 
Sundaravana. The party preached śuddha-bhakti 
extensively in Kṛṣṇacandra-pura, Kāśīmgaṛha, 
Lakṣmī Janārdana-pura, Āīplaṭa and other places 
and returned to the Chuṅchurā maṭha on 24 June.

 

ratha-yātrā and jhūlana-yātrā celebrations at
Śrī Uddhāraṇa Gauḍīya Maṭha

On 12 July 1961, a special celebration of Śrīla 
Bhaktivinoda Ṭhākura’s disappearance 

day took place at Śrī Uddhāraṇa Gauḍīya 
Maṭha in Chuṅchurā. Śrīla Ācāryadeva was the 
chairman, and there were many lectures on Śrīla 
Bhaktivinoda Ṭhākura’s transcendental life and 
on his teaching and practise of vaiṣṇava-dharma. 
Speakers included Śrīmad Bhaktivedānta Vāmana 
Mahārāja, Śrīmad Bhaktivedānta Trivikrama 
Mahārāja, Śrīmad Viṣṇu-daivata Mahārāja and 
other principal sannyāsīs, as well as Śrī Hari 
Brahmacārī, Śrī Bhagavān dāsa Brahmacārī, Śrī 
Bhāgavata dāsa Brahmacārī, Śrī Gajendra-mokṣaṇa 
Brahmacārī, Śrī Vamśī-vadanānanda Brahmacārī, 

Śrī Cidghanānanda Brahmacārī, Śrī Yaduvara dāsa 
Adhikārī (MAVT), Śrī Jitākṛṣṇa dāsa Adhikārī and 
other Vaiṣṇavas. Śrīla Ācāryadeva concluded with 
very educational instructions on the same subject.

The next day began the ten-day ratha-yātrā 
festival, which was celebrated with great pomp. 
Śrīmad Bhaktivedānta Trivikrama Mahārāja’s 
great service on this occasion was most laudable.

Later on, in the month of Śrāvaṇa, a splendid 
celebration was organized for Śrī Śrī Rādhā-
Govinda’s jhūlana-yātrā and Śrī Baladeva’s 
appearance day (Pūrṇimā). Our most worshipful 
Śrīla Gurudeva disclosed some very deep tattva 
and secrets regarding the līlās on these occasions. 

Parikramā of all the tīrthas in india 
under the guidance of Śrīla Gurudeva

The parikramā of all the sacred places in 
India, including three dhāmas and seven 

purīs, was successfully completed during Kārtika 
niyama-sevā of 1961, under the guidance of 
parivrājakācārya oṁ viṣṇupāda aṣṭottara-śata 
Śrī Śrīmad Bhakti Prajñāna Keśava Gosvāmī 
Mahārāja, and in his direct presence. One hundred 
and eighteen pilgrims joined Śrīla Gurudeva 
on this pilgrimage, including sannyāsīs, 
brahmacārīs, vānaprasthīs and gṛhasthas. On 
3 October 1961, the two-month journey began 
from Howrah station, with devotees travelling in 
a reserved tourist railway coach.

First of all the pilgrims took darśana of Śrī 
Madana-mohanajī in Viṣṇupura. Once, when 
Viṣṇupura was attacked by its enemies, Madana-
mohanajī chased them out Himself by firing a 
cannon. The pilgrims also took darśana of the 
cannon. Under Śrīla Gurudeva’s guidance, the 
parikramā party proceeded on to Jagannātha 
Purī, where they had darśana of Śrī Jagannātha-
deva, Ṭoṭā Gopīnātha, Śrīla Prabhupāda’s place 
of appearance and bhajana, Gambhīrā, Śrīla 
Haridāsa Ṭhākura’s place of bhajana and his 
samādhi, Guṇḍicā Mandira and other places. On 
8 October, they climbed the nine hundred and 
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eighty-seven steps up a hill in Siṁhācalam, and 
received the good fortune of having darśana of 
Jiyaḍa-nṛsiṁhadeva. On 10 October, they had 
darśana of Pānā-nṛsiṁha and the next day they 
visited the Madras Gauḍīya Maṭha, Pārtha-sārathi 
temple and other noteworthy places. In Chennai 
(Madras) they changed from the Eastern Railway 
train to a Southern Railway train and the journey 
continued. 

The party reached Pakṣī-tīrtha on 13 October 
and had darśana of Veda-girīśvara Mahādeva 
and Hara (Śiva) and Pārvatī, who come to this 
temple in the form of birds. On 14 October, the 
pilgrims took darśana of Śrī Vāsudeva and Śrī 
Naṭarāja in Cidambaram, and of Pārvatī-devī in 
the form of a peahen in Māyābharam, reaching 
Kumbhakoṇam the same night. Next day  
they visited Mokṣa-kuṇḍa, Kumbheśvaram, Śrī 

Rāja-gopala Cakrapāṇi and other sacred places 
in Kumbhakoṇam. 

Śrīla Gurudeva narrated a story about  
Mokṣa-kuṇḍa, which is a very large, deep pond. 
The Pāṇḍavas came here during their exile, and 
while they were taking bath in this sacred place, 
Devarṣi Nārada arrived there. Nārada asked 
Bhīmasena, who was very proud of his strength, 
“Do you know what sacred place this is and what 
its glories are?” The very powerful Bhīmasena 
respectfully greeted Devarṣi Nārada and said, 
“O Devarṣi, we don’t know much about this. 
Please tell us.” Nāradajī said, “First take bath, 
and then I will tell you.” After they had bathed, 
Nāradajī explained that the pond in which 
they had taken bath is situated in the skull of 
Kumbhakarṇa. Śrī Rāmacandra killed that great 
warrior and, throwing Kumbhakarṇa’s skull to 
this place with his arrows, created this pond. 
Kumbhakarṇa’s skull became purified by the 
touch of Śrī Rāmacandra’s arrows, and anyone 
who takes bath in this pond attains the dhāma 
of Śrī Rāmacandra. When Bhīmasena heard this 
from Devarṣi Nārada, his pride in his strength 
vanished, and he fell down at Devarṣi’s feet. This 
big city received its name Kumbhakarṇam, or 
Kumbhakoṇam, from the name of Kumbhakarṇa. 

On 16 October, the pilgrims took darśana of 
Śrī Vṛhadeśvara Mahādeva in Tanjora in one of 
the largest temples of India. On the top of this 
extensive temple is a round, eighty ton stone 
carved with fine designs. Modern scientists and 
archaeologists wonder how such a large stone 
could have been placed at such height before the 
invention of modern cranes. 

There is also another wonder here. Śrī Nandījī, 
Lord Śiva’s carrier, has been carved out of a 
stone weighing twenty-five tons and sits in front 
of the door of the main temple, facing Śiva. The 

Śrīla Ācāryadeva in South India
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pilgrims were very happy to have darśana of the 
temple and Śrī Nandī. On 18 October, the pilgrims 
reached Dhanuṣkotī at the extreme southern point 
of India, where they took bath. They then visited 
Śrī Rāmeśvara, where they had darśana of the 
huge Śiva temple that Śrī Rāmacandra established. 
Nearby they visited a mūrti brought by Hanumān.

On 20 October, they visited the temple of 
Mīnākṣī-devī in Madurāi and the next day 
visited the deity of Kanyā-kumārī in Kanyā-
kumārī. On 23 October, they took darśana of 
Śrī Raṅganāthajī in Śrī Raṅgam, where Śrīman 
Mahāprabhu observed cāturmāsya-vrata. This  
is considered the largest temple in India, with 
each wall accommodating a whole city. Śrī 
Yamunācārya and Śrī Rāmānujācārya lived in 
this famous temple and from here preached 
throughout India. Raṅganāthajī is present there 
as Śeṣaśāyī with Lakṣmījī. After having darśana 
of Viṣṇukāncī and Śivakāncī on 25 October, the 
party reached Anakoṇam Junction, where they 
changed the Southern Railway tourist coach for 
an Eastern Railway coach. Travelling from here 
the pilgrims had darśana of Tirupati Bālājī, which 
is the richest temple in South India, situated on 
the Tirumalaī Hills. 

On 29 October in Nāsika Pañcavaṭī, the pilgrims 
took darśana of the place where Sūrpanakhā’s nose 
was cut off, the place where Śrī Rāma, Lakṣmaṇa 
and Sītā stayed on the bank of the Godāvarī, and 
other places. On 31 October, they took darśana of 
Mumbā-devī in Mumbai. On 1 November in Broca, 
they had darśana of the place where Vāmanadeva 
begged from Balī Mahārāja. After that the pilgrims 
travelled to Prabhāsa, Sudāmāpurī, Veṇṭa-dvārakā, 
Gomatī-dvārakā, Ḍākorajī (Raṇachoḍajī), Ujjayanī, 
Śrī Nāthadvārā, Puṣkara and Sāvitrī. In Jaipura they 
took darśana of Śrī Rādhā-Govinda, Śrī Rādhā-
Gopīnātha, Śrī Rādhā-Dāmodara, Śrī Rādhā-
Mādhava and Śrī Caitanya Mahāprabhu. They 
visited Galtā-gaddī and other places and finally 
reached Mathurā-dhāma. 

Starting from Mathurā on 17 November, they 
had darśana of Gokula, Vṛndāvana, Govardhana, 
Rādhā-kuṇḍa, Varsānā, Nandagrāma and other 
places. Then they visited Indraprastha in Delhi, 
Bhadrakālī in Kurukṣetra, Haridvāra, Ṛṣikeśa 
and Lakṣmana-jhūlā, and after that they went 
to Naimiṣāraṇya, Ayodhyā, Kāśī Viśvanātha in 
Vārāṇasī and Gadādhara Pāda-padma in Gāyā. 
The parikramā party returned to Kolkata after the 
two-month journey. 

Śrīla Ācāryadeva in jaipura

On 4 January 1962, paramārādhya Śrīla 
Gurudeva came with his associates to the 

Samiti’s branch maṭha in Mathurā. There he 
preached Śrīman Mahāprabhu’s message exten-
sively for a week. He then proceeded to Jaipura, 
the capital of Rājasthān, at the repeated request 
of some distinguished residents of that city. For a 
week he lectured in Hindi and English in different 
assemblies, associations and temples, speaking 
about the spotless vaiṣṇava-dharma and 
sanātana-dharma that Śrī Caitanya Mahāprabhu 

had taught and practised. He explained very 
clearly to the general public that śrī harināma-
saṅkīrtana is easy and simple, and is the only way 
to attain Bhagavān, especially in Kali-yuga. 

A huge assembly was organized in the 
local Śrī Rādhā-Kṛṣṇa temple. The city’s 
distinguished scholars and masters of literature 
attended, and Śrīla Gurudeva gave a brilliant 
lecture on śrī nāma-tattva. The famous Hindi 
scholars, Śrī Kamalākara Kamala and paṇḍita 
Śrī Kṛṣṇacandrajī (kāvya-vyākaraṇa-tīrtha, 
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sāhityācārya) were greatly impressed by Śrīla 
Ācāryadeva’s lecture. Even though both were 
initiated ācāryas in Śrī Vallabhācārya’s puṣṭi-
mārga, they came to hear vaiṣṇava-tattva from 
Śrīla Ācāryadeva. Śrīla Gurudeva told them that 
Śrī Vallabhācārya met Śrī Caitanya Mahāprabhu 
twice. The first time was in Aḍaila-grāma near 
Prayāga, and the second time was in Śrī Purī-
dhāma. Śrī Vallabhācārya’s son, Śrī Viṭṭhalādeva, 
had a close and affectionate friendship with Śrī 
Rūpa, Raghunātha and the other Gosvāmīs.

Both Śrī Kamalākara ‘Kamala’ and Śrī 
Kṛṣṇacandrajī maintained a connection with Śrī 
Keśavajī Gauḍīya Maṭha throughout their life. 
They kept an affectionate friendship with me 
[the author], and their poems and essays were 
published in Śrī Bhāgavata-patrikā.

After preaching vaiṣṇava-dharma exten-
sively like this for a month in Mathurā and 
Jaipura, Ācārya Kesarī returned to Śrī Uddhāraṇa 
Gauḍīya Maṭha, Chuṅchurā, on 9 February.

establishing a samiti preaching centre in Orissa

Bhadraka is a famous place within the 
Bāleśvara district in Orissa. Nearby, on the 

bank of the river Sālindī, is the sacred village 
Koranṭa, where the majority of the residents are 
highly educated and prominent governmental 
officials. In this village, there is a temple of Śrī 

Gopālajī whose priest was Śrī Lāla Mohana 
Mahāpātra. Unable to perform the temple sevā, he 
offered the temple and its adjoining agricultural 
land to the Samiti’s president, Śrīla Ācāryadeva, 
and it was duly registered in the court. Śrīla 
Ācāryadeva named this new branch Śrī Gopālajī 

Śrīla Ācāryadeva in Orissa
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Gauḍīya Preaching Centre. After some time Śrī 
Gopālajī was moved from inside the village to an 
extensive temple, which was constructed on a large 
piece of land on the main road. An assembly hall 
and residential quarters for the sevakas were also 
built. Śrī Gopālajī is now worshipped in this temple. 

Koranṭa village is situated two-and-a-half 
miles north of Bhadraka town. Śrī Bhaktivinoda 
Ṭhākura composed his famous Śrī Kṛṣṇa-saṁhita 
here while serving as sub-divisional officer (SDO) 
in Bhadraka. He has mentioned in his poetic work 
Vijana-grāma : “kimvā nā rahili kena sālindīra 
kūle, yathāya pathika-gaṇa aśvatthera mule, 
kāṭāya ātapa-tāpa niścinta antare – On the 
bank of Sālindī there is a pipal tree, under whose 

shade travellers get relief from the scorching 
heat of the sun.” When the preaching centre was 
established there, Śrīla Ācāryadeva said, “We will 
reside in Śrī Gopālajī Gauḍīya Preaching Centre 
and have the good opportunity to remember 
Śrīla Bhaktivinoda Ṭhākura’s pure character and 
devotional instructions.”

This maṭha is situated only two furlongs 
from Vāudapura station, the next station after 
Bhadraka railway station. The road for vehicles 
there is also very good. The atmosphere is very 
captivating. The Samiti offers its heartily thanks 
to Śrī Mahāpātra Mahāśaya and his family 
for establishing this preaching centre for the 
propagation of śuddha-bhakti.

Preaching śuddha-bhakti in jaipura

On 29 August 1962, Śrīmad Bhakti Prajñāna 
Keśava Gosvāmī Mahārāja arrived with 

some brahmacārīs at Śrī Keśavajī Gauḍīya 
Maṭha in Mathurā, where they stayed for fifteen 
days. Local educated people came to hear Śrīla 
Ācāryadeva, as did several research scholars 
from the universities at Aligarha and Āgrā. All 
were very pleased to hear his philosophical 
conceptions. Śrīla Ācāryadeva had established an 
extensive library in Śrī Keśavajī Gauḍīya Maṭha 
and from time to time these scholars borrowed 
books favourable for their research.

Paramārādhyatama Śrīla Ācāryadeva 
also gave lectures in the temple room (nāṭya-
mandira) at Śrī Keśavajī Gauḍīya Maṭha. When the 
Mathurāvāsīs heard his impressive philosophical 
conceptions on śuddha-bhakti, they gradually 
became his followers. Tridaṇḍi-svāmī Śrīmad 
Bhaktivedānta Nārāyaṇa Mahārāja [the author], 
the manager of the maṭha, devoted himself to 
caring for paramārādhyatama Śrīla Gurupāda-
padma and the brahmacārīs accompanying him.

On 4 September 1962, Śrīla Gurudeva arrived 
in Jaipura with his group of followers and stayed at 
the main office of the Jaipura Halvāī Samiti, at the 
special request of the president, Seṭha Somīlālajī. 
Paṇḍita Śrī Kṛṣṇacandra Śāstrī Mahodaya (kavya-
tīrtha, sāhitya-ratna) organized an eminent 
assembly on the premises of his Śrī Rādhā-Kṛṣṇajī 
temple on Śrī Rādhāṣṭamī evening. Paramārādhya 
Śrīla Gurudeva gave a Hindi lecture which was 
full of siddhānta, establishing the usefulness 
of śabda-brahma, transcendental sound, as 
compared to useless mundane sound. The Vedas 
establish that only śrī harināma is śabda-brahma. 
And in all Vedas and other scriptures the sad-guru, 
the expert who has realized Bhagavān, bestows the 
transcendental śabda-brahma in the pure ear of 
the sat-śiṣya. This śabda-brahma is not created 
by air interacting with the throat or palate. Rather,

ataḥ śrī-kṛṣṇa-nāmādi na bhaved grāhyam-indriyaiḥ

sevonmukhe hi jihvādau svayam eva sphuratyadaḥ 

Bhakti-rasāmṛta-sindhu (1.2.232) 
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The human material senses cannot perceive 

śrī harināma because it is a transcendental 

sound. It will appear by itself on the pure 

senses of the sevon-mukha sādhaka, the 

practitioner in whose heart the desire to 

serve Śrī Kṛṣṇa has arisen.

In Bhakti-rasāmṛta-sindhu (1.2.231) the 
nature of śrī nāma is described thus:

nāma cintāmaṇiḥ kṛṣṇaś-

      caitanya-rasa-vigrahaḥ 

pūrṇaḥ śuddho nitya-mukto

      ’bhinnatvān nāma-nāmiṇoḥ 

Śrī kṛṣṇa-nāma is a transcendental wish-

fulfilling gem (cintāmaṇi ), because kṛṣṇa-

nāma (Kṛṣṇa’s name) and nāmī (Kṛṣṇa 

Himself) are non-different. This name is 

the very form of transcendental mellows 

(caitanya-rasa-svarūpa). It is complete, 

beyond illusion and eternally liberated.

Sac-cid-ānanda rasa-maya tattva, the 
transcendental nectar-filled Truth, is non-dual, 
but this advaya-tattva has appeared in two 
forms, vigraha and nāma. Only through service 
to śabda-brahma, that is, through pure nāma-
saṅkīrtana, can the living being be established 
in his real svarūpa and remain eternally devoted 
serving the Divine Couple.

Ordinary sound is that which appears as a 
result of air interacting with the throat, palate, 
teeth, etc. It is uttered by one who does not have 
the shelter of a bona fide guru or the guidance 
of transcendental literature. This ordinary sound 
cannot bring about any good fortune for the 
conditioned souls (baddha-jīvas). The genuine 
śāstras have profusely glorified śabda-brahma. 
Śrīla Ācāryadeva used Vedānta-darśana and 
other evidence to establish the speciality and 
super-excellence of śabda-brahma.

After that, the honourable head (mahantajī ) 
of the famous Śrī Govindadeva temple in Jaipura 
organized a scholarly assembly there and Śrīla 
Gurudeva delivered a brilliant lecture on śrī 
rādhā-tattva, śrī kṛṣṇa-tattva and the astonishing 
nature of Śrī Śrī Rādhā-Kṛṣṇa Yugala’s 
pastimes. The audience was very attracted to 
Śrīla Ācāryadeva’s unprecedented śāstric and 
siddhāntic conceptions. They could understand 
something of the deep philosophy of Śrī Caitanya 
Mahāprabhu and the Vaiṣṇava ācāryas in His 
line.

Gradually it became known throughout 
the whole of Jaipura that a Gauḍīya Vaiṣṇava 
ācārya, who was an erudite philosopher and 
most knowledgeable in siddhānta, was visiting 
the city from Śrī Navadvīpa-dhāma. The current 
principal of Jaipura’s Mahārājā Sanskrit College 
was mahāmahopādhyāya Śrī Candraśekhara 
Dvivedī Vyākaraṇa-ācārya (sānkhya-yoga-
vedānta-tīrtha). He later accepted sannyāsa 
in the Śaṅkara sampradāya and was given the 
post of śaṅkarācārya, the person in charge of 
the maṭha in the Śaṅkara sampradāya, in Śrī 
Govardhana Maṭha in Purī. He very respectfully 
invited Śrīla Ācāryadeva to preside at a huge 
scholastic assembly that he organized at his 
college. The assembly was attended by various 
college professors, students and honourable 
and faithful citizens. In his erudite lecture Śrīla 
Ācāryadeva quoted evidence from the Vedas and 
other scriptures to establish Vrajendra-nandana 
Śrī Kṛṣṇa as akṣara-brahma, the imperishable 
Supreme Truth.

After that he spoke on ‘The duty of human 
life’. He compared modern democracy – wherein 
everyone, whether intelligent or foolish, can vote, 
and also be elected minister – to Gaṇeśa, who is 
considered foolish because he does not know 
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who his father is. Quoting arūpavadeva tat-
pradhānatvāt and other aphorisms from Vedānta-
sūtra, he refuted nirākāra-vāda and established 
the Lord as sākāra, having form. He also impressed 
his audience by revealing the conclusion that 
bhakta (the devotee) and Bhagavān exist eternally, 
being beyond the limit of time and place. 

The honourable principal of the college 
praised Śrīla Ācāryadeva’s Vedāntic viewpoints 
and thanked him profusely. He also advised 
the students and society at large to accept Śrīla 

Ācāryadeva’s spiritual instructions. He said that 
he would like to organize a conference for all 
sampradāyas, which would facilitate a discussion 
comparing the Gauḍīya Vedānta commentary 
with other commentaries on Vedānta. 

The Samiti gave special thanks to Seṭha 
Somīlālajī, Śrī Oṁprakāśa Vrajavāsī Sāhitya- 
ratna and Śrī Jagadīśa Prasādajī Guptā, the 
director of Lakṣmī Motor Company, for all the 
service rendered while Śrīla Ācāryadeva was 
preaching śuddha-bhakti in Jaipura. 

Śrīla Ācāryadeva’s auspicious desire for 
Śrī Gauḍīya Vedānta catuṣpāṭhī

In 1957, Śrī Gauḍīya Vedānta Samiti established 
a Sanskrit school called Śrī Gauḍīya Vedānta 

Catuṣpāṭhī in Bospāḍā Lane, Bāgbāzār, Kolkata. 
Modern universities do not attach proper 
significance to the Sanskrit language, and as 
a result, students are not learning it. If such an 
ignorant attitude towards Sanskrit (deva-bhāṣā, 
the language of the gods) persists, the bhagavat 
ideology, which is the life of Indian culture, will 
undoubtedly soon disappear.

The Bengali language has been respected as 
pre-eminent among all languages in India, because 
its literature is derived from Sanskrit literature 
exclusively. Unfortunately, nowadays, Bengali is 
becoming disconnected from its relationship with 
Sanskrit. The present atheistic society in Bengal 
wants to eradicate Hindu dharma, but they know 
very well that Hindu dharma cannot be destroyed 
while Bengali is connected to Sanskrit. Therefore 
the managers of the modern universities want to 
make Bengali a rāvindrīya-karaṇa language (i.e. 
a language as simple as that used by Rāvindra 
Tagore), by separating Bengali from Sanskrit 
literature and grammar. In this way, by removing 
the combined letters [typical of Sanskrit], which 

are difficult to read, a very simple language is 
created, but it is a common man’s language and 
low-class. One should understand that this is 
disrespectful of Sanskrit and ignorant of the line 
of thought presented in India’s Vedas, Upaniṣads, 
Purāṇas and other traditional, spiritual teachings. 

The devotees of Śrī Gauḍīya Vedānta Samiti 
reflected for a long time on this deplorable 
situation in Bengal, and indeed in the whole of 
India. To disseminate Sanskrit education they 
established the Śrī Gauḍīya Vedānta Catuṣpāṭhī 
in Chuṅchurā. Later this was transferred to 
Śrī Devānanda Gauḍīya Maṭha in Śrī Dhāma 
Navadvīpa. Śrī Gauḍīya Vedānta Samiti formed 
a committee to satisfactorily manage the 
catuṣpāṭhī  20. The committee members are as 
follows:
(1) Chairman: oṁ viṣṇupāda paramahaṁsa-

svāmī parivrājakācārya-varya Śrī Śrīmad 
Bhakti Prajñāna Keśava Gosvāmī 

(2) Secretary: tridaṇḍi-svāmī Śrī Śrīmad 
Bhaktivedānta Vāmana Mahārāja 

20 Editor: a school for teaching Sanskrit, particularly the 
four Vedas or grammar, along with poetry, laws and 
philosophy
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(3) Member: tridaṇḍi-svāmī Śrī Śrīmad 
Bhaktivedānta Trivikrama Mahārāja 

(4) Member: tridaṇḍi-svāmī Śrī Śrīmad 
Bhaktivedānta Nārāyaṇa Mahārāja [the 
author] 

(5) Member: Śrīyuta Śacīndra Mohananandī 
(chairman of the Navadvīpa City Council) 

(6) Member: Śrīyuta Jitendranātha (pañca-tīrtha) 
(7) Member: paṇḍita Śrī Nimāi Caraṇa 

(vyākaraṇa-tīrtha) 
(8) Member: paṇḍita Śrīyuta Sureśacandra Rāya 

(vyākaraṇa-tīrtha) 
(9) Member: paṇḍita Śrī Vrajānanda Vrajavāsī 

In previous years, many catuṣpāṭhī students 
passed the examination of the Bengal Sanskrit 
Literature Association (Baṅgīya Sanskṛta Sāhitya 
Pariṣad) with great distinction. This year, 1963, 
the honourable Śrī Jitendranātha Pañca-tīrtha 
(kāvya-vyākaraṇa-purāṇa-vedānta-vaiṣṇava-
darśana-tīrtha) is managing the Catuṣpāṭhī very 

earnestly and enthusiastically. In a short time, Śrī 
Gauḍīya Vedānta Catuṣpāṭhī has become glorious 
throughout Navadvīpa. 

This year, a new teacher, paṇḍita Nimāi 
Caraṇa Vyākaraṇa-tīrtha Mahāśaya, has been 
appointed because the number of students has 
increased. The students read and study poetry 
(kāvya), grammar (vyākaraṇa) and Vedānta, and 
this year, seven of them have taken examinations 
at primary, medium and degree level. We 
respectfully offer Sanskrit students an education 
by qualified teachers in this exemplary catuṣpāṭhī. 
I am also humbly informing you that this Sanskrit 
school particularly emphasizes classes in Śrī 
Harināmāmṛta-vyākaraṇa. Facility for boarding 
and lodging is also available for students of Śrī 
Harināmāmṛta-vyākaraṇa. Such students may 
send their application forms together with their 
credentials to the secretary of the catuṣpāṭhī, 
tridaṇḍi-svāmī Bhaktivedānta Vāmana Mahārāja.

The opinion of the sanskrit school supervisor regarding 
Śrī Gauḍīya Vedānta catuṣpāṭhī

“The inspection of Śrī Gauḍīya Vedānta 
Catuṣpāṭhī took place today. Two 

teachers, the secretary and ten students were 
present. Currently there are twelve students 
enrolled in the catuṣpāṭhī, which teaches 
poetry (kāvya, the Gosvāmī’s writings), Śrī 
Harināmāmṛta-vyākaraṇa (Śrīla Jīva Gosvāmī’s 
book teaching Sanskrit grammar), Vedānta, 
vaiṣṇava-darśana and other śāstras. The 
respected principal is a pañca-tīrtha (master of 
these five subjects), and a very diligent teacher. 
An assistant teacher has been appointed because 
the number of students has increased. 

“According to the register, the catuṣpāṭhī 
has twelve or thirteen resident students. This is 

something to be happy about and proud of. The 
managing committee applied for government 
approval a long time ago, but to this day, approval 
has not been given.

“The catuṣpāṭhī’s examination result is not 
lower than the previous year’s, and the records 
are being accurately kept as before. I wish this 
catuṣpāṭhī all prosperity and progress.” 

(Signed) 
Śrī Nalinī-kānta 
(tarkasmṛti-tīrtha),
(additional) inspector of West 
Bengal Sanskrit school system
19 December 1963
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establishment of Śrī Gauḍīya charity clinic
(4) Tridaṇḍi-svāmī Śrīmad Bhaktivedānta 

Nārāyaṇa Mahārāja [the author]
(5) Tridaṇḍi-svāmī Śrīmad Bhaktivedānta 

Harijana Mahārāja 
(6) Tridaṇḍi-svāmī Śrīmad Bhaktivedānta 

Viṣṇu-daivata Mahārāja 
(7) Sectretary: Śrīyuta Vrajānanda dāsa Vrajavāsī 

(LMF) (Regd. No. 8134 Cal.)
(8) Śrīyuta Advaita dāsa Vrajavāsī 
(9) Śrī Gauḍīya Charity Clinic’s doctor: Śrī 

Kṛṣṇabandhu Bhaumika (HMBHTC)
At the inauguration of the Charity Clinic, 

paramārādhyatama Śrīla Gurudeva was selected 
chairman. He requested the secretary of the sub-
committee, Dr. Śrīyuta Vrajānanda Vrajavāsī 
(LMF), to read the article Gauḍīya Clinic, after 

On 15 December 1962, the Śrī Gauḍīya 
Charity Clinic was established at Śrī 

Devānanda Gauḍīya Maṭha, Navadvīpa, to 
provide homeopathic, biochemic and allopathic 
treatment. A sub-committee was formed to 
manage the clinic, which is under the supervision 
of Śrī Gauḍīya Vedānta Samiti.

The selected members of the committee were 
as follows: 
(1) Chairman: oṁ viṣṇupāda paramahaṁsa-

svāmī parivrājakācārya Śrī Śrīmad Bhakti 
Prajñāna Keśava Gosvāmī 

(2) Tridaṇḍi-svāmī Śrīmad Bhaktivedānta 
Vāmana Mahārāja 

(3) Tridaṇḍi-svāmī Śrīmad Bhaktivedānta 
Trivikrama Mahārāja 

Śrī Gauḍīya Charity Clinic
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which Śrīla Gurudeva gave an attractive lecture 
full of deep thoughts about this clinic.

Śrīla Ācāryadeva said, “The Śrī Gauḍīya 
Charity Clinic is not the same as the clinics of the 
Rāmakṛṣṇa Mission and the Bhārata Sevāśrama 
Association. It may look the same from the 
external point of view of distributing medicine to 
patients, but there is a tremendous difference in 
the purpose. If we endeavour to give material help 

and sympathy to human beings, it will cause their 
bondage. Contrary to this, if we provide aide to the 
jīvas for their progress in bhagavat-bhajana, this 
will remove their material bondage and help them 
to enter the spiritual realm. We are very happy 
to point out that this Charity Clinic has quickly 
become very famous throughout Navadvīpa. 
Every day many patients come from far away to 
be treated by our qualified and skilled doctors.” 

installation festival of the deities in the new temple during  
Śrī navadvīpa-dhāma parikramā and Śrī Gaura-janmotsava

In March 1963, Śrī Gauḍīya Vedānta Samiti 
organized the extensive celebration of Śrī 

Navadvīpa-dhāma parikramā and Śrī Gaura-
janmotsava. On the third day of the parikramā 
(7 March), the atmosphere of the entire maṭha 
was filled with unprecedented joy, because of the 
inauguration of the temple and the installation of 
the deities. The nāṭya-mandira (the temple room) 
and especially the deities’ altar were beautifully 
decorated with flower garlands, festoons of 
mango leaves and flowers, and trunks of banana 
trees. There was no parikramā that day, and 
during brāhma-muhūrta the day’s auspicious 
ceremony was heralded by maṅgala-āratī, 
saṅkīrtana, an instrumental band and the sweet 
sound of the sehnai.

When Śrīla Ācāryadeva himself was ready 
with a water pot in his hands to bring water from 
the Bhagavatī Bhāgīrathī for the installation and 
abhiṣeka, the maṭha sannyāsīs, brahmacārīs and 
thousands of devoted pilgrims also assembled 
with their water pots. The procession made its way 
to the holy bank of the Bhagavatī Bhāgīrathī with 
a band playing in the front, followed by the maṭha 
devotees’ saṅkīrtana group, then paramārādhya 
Śrīla Gurudeva with the water pot on his head, and 
finally thousands of devoted pilgrims performing 

kīrtana with great joy. The devotees worshipped 
Śrī Jāhnavī-devī (Gaṅgā) with sixteen articles. They 
then filled up their water pots with sacred Gaṅgā 
water and returned in the same manner they came, 
to the maṭha premises and the yajña altar. 

Śrīla Ācāryadeva requested tridaṇḍi-svāmī 
Śrī Śrīmad Bhakti Bhūdeva Śrautī Mahārājajī 
to officiate at this ceremony, with the help 
of tridaṇḍi-svāmī Bhaktivedānta Nārāyaṇa 
Mahārāja [the author]. Śrīmad Bhaktivedānta 
Trivikrama Mahārāja arranged for the deity 
installation and Śrīmad Bhaktivedānta Vāmana 
Mahārāja looked after the main guests.

The deities were placed on the bathing platform. 
First of all, They were bathed with milk, yoghurt, 
ghee, honey and sugar sanctified by mantras. 
After that, Their abhiṣeka was performed with one 
hundred and eight pots containing fragrant water 
from all the tīrthas, water flavoured from herbs 
(sarvauṣadhi ), water flavoured from jewels, etc. 
During the abhiṣeka, Vedic scholars recited the 
Puruṣa-sūkta. Around the altar, Śrīmad Bhakti 
Jīvana Janārdana Mahārāja and other prominent 
sannyāsīs melodiously recited different dharma-
śāstras, such as Veda-chatuṣṭya (the four Vedas), 
Upaniṣads, Vedānta-darśana (Govinda-bhāṣya), 
Śrīmad-Bhāgavatam, Gītā, Viṣṇu-sahasra-nāma 
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and Śrī Caitanya-caritāmṛta. In addition, the 
sounds of mahā-saṅkīrtana‚ conch shells and the 
ladies’ ululating resounded throughout the sky. 
Nearby, at the sacrificial altar, amidst the chanting 
of Vedic mantras, tridaṇḍi-svāmī Bhakti Pramoda 
Purī Mahārāja21 and others offered oblations 
into the fire. All directions were purified by the 
fragrant, sacred smoke of the vaiṣṇava-homa and 
the very impressive sound of the loud saṅkīrtana. 
Altogether, the occasion was surcharged with 
transcendental potency and life.

No one could count how many people filled 
up the nāṭya-mandira and the mandira, taking 
darśana of the mahābhiṣeka with wide eyes. 
After the abhiṣeka the deities were taken to the 
altar and Śrīla Ācāryadeva himself completed  
the installation. 

21 Editor: see Appendix page 403

Śrī Ācārya Kesarī together with some sannyāsīs at the inauguration festival of the deities

At that time, yatirāja Śrīla Bhakti Rakṣaka 
Śrīdhara Mahārāja, tridaṇḍi-svāmī Śrīmad Bhakti 
Vicāra Yāyāvara Mahārāja and other sannyāsīs 
arrived. They were welcomed with garlands and 
sandal paste and seated on the well-decorated 
stage in the nāṭya-mandira. Thus brilliant 
lectures commenced in Sanskrit, Hindi, Bengali,  
Assamese, Oriya and other languages by the 
ācāryas, tridaṇḍi-sannyāsīs and scholars learned 
in siddhānta, from various maṭhas. Pūjyapāda 
Śrīla Śrīdhara Mahārāja gave a significant  
lecture on the great contribution of Śrī Gauḍīya 
Maṭha and the superiority of its philosophical 
views. Śrīla Ācāryadeva then respectfully escorted  
his guests to the entrance of the altar to inaugurate 
the opening. At that time, the assembled  
multitude vibrated their jaya-dhvani, hari-
dhvani and the ladies’ ululating. This mixed with 
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The deities in Śrī Devānanda Gauḍīya Maṭha

the auspicious sound of conch shells and the 
mṛdaṅgas and karatālas from the saṅkīrtana, and 
filled all directions. Śrīmad Bhakti Saudha Āśrama 
Mahārāja and Śrīmad Bhakti Vikāśa Hṛśīkeṣa 
Mahārāja came with their entire parikramā 
parties at the time of the inauguration, and in 
the evening they were joined by tridaṇḍi-svāmī 
Śrīmad Bhakti Sāraṅga Gosvāmī Mahārāja and 
tridaṇḍi-svāmī Śrīmad Bhakti Dayita Mādhava  
Gosvāmī Mahārāja and their respective parties.

Śrīman Mahāprabhu and Śrī Śrī Rādhā-
Vinoda-bihārī were installed in the middle 
chamber. In the chamber to Their right is 
dhāmeśvara Śrī Koladeva (Varāhadeva) and 
Lakṣmī-devī, and on Their left is the deity of 
jagad-guru Śrīla Bhaktisiddhānta Sarasvatī 
Prabhupāda. Śrīla Ācāryadeva bestowed darśana 
of Them upon the whole world.

After the installation, tridaṇḍi-svāmī Bhakti 
Deśika Ācārya Mahārāja performed arcana, 
and offered bhoga and āratī to the deities. After 
bhoga-āratī, mahā-prasāda was distributed to 
thousands and thousands of people. The audience 
was enchanted by the deities’ unprecedented 
sweetness, and unanimously declared that they 
had never before seen such beautiful deities.

Paramārādhya Śrīla Ācāryadeva declared at 
the occasion, “Śrī Gauḍīya Vedānta Samiti has 
taken a vow to destroy irreligiosity (adharma), 
corrupt activities (kudharma), that which opposes 
religion (vidharma), heresy (apadharma), deceit-
ful religion (chaladharma) and so on. To this 
end, we have installed Śrī Koladeva (Varāhadeva) 
who is the Lord of the dhāma (dhāmeśvara) of 
Koladvīpa, together with Śrī Śrī Guru-Gaurāṅga 
and Rādhā-Vinoda-bihārījī, in this huge and 
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prominent temple in Śrī Navadvīpa-dhāma. But 
constructing large temples is not the sole purpose 
of preaching; it is a limb of arcana. The foremost 
purpose of preaching is kīrtana-sevā under the 
guidance of Śrī Rūpa. We have not established 
this prominent temple and huge temple room 
in Śrī Dhāma Navadvīpa only for deity worship. 
Rather, the topmost perfection of Vedānta is the 
symbol of bhaktisiddhānta-vāṇī, the preaching 
of kīrtana-bhakti. Within my heart, I followed the 
path of the mahājanas and have thus established 
the foundation of this maṭha-mandira. The 
purpose of the mandira is to preach siddhānta-
vāṇī through the transcendental sound of śrī 
nāma-saṅkīrtana blended with the nectar flowing 
from my Śrī Gurudeva’s mouth. The construction 
of the temple, the auspicious task of installing 
the deities and other work has been completed by 
means of śrī nāma-saṅkīrtana.”

One of the godbrothers of our most 
worshipful Śrīla Ācāryadeva was attracted by 
Śrīla Ācāryadeva’s qualities and wrote an essay 
in Śrī Gauḍīya-patrikā, which included the 
following commendation: 

“According to Śrīla Prabhupāda’s commentary 
on yāra mantre sakala mūrtite vaise prāṇa (Śrī 
Caitanya-bhāgavata, Antya-khaṇḍa 2.305), in 
the Śrī Gauḍīya sampradāya, as prescribed by 
Śrī Gaurahari, the deity is installed by chanting 
the mahā-mantra. Only nāma-saṅkīrtana can 
remove the misconception that the deity is stone. 
The verse kṛṣṇa varṇam tviṣākṛṣṇam shows 
that Śrī Kṛṣṇa Caitanyadeva has prescribed the 
chanting of the mahā-mantra as the appropriate 
and affectionate worship of the deity. Worship 
and darśana of the deities are lifeless where 
Bhagavān is not served by the worshipper’s inner 
love and affection, but instead by mere wealth or 
as a ritual. No matter what system one is following, 
worship has life if performed with the Hare Kṛṣṇa 
mahā-mantra as chanted by Śrī Gaurasundara. 

“Śrī Devānanda Gauḍīya Maṭha in Koladvīpa 
has today assumed a new splendour, for it is 

“We have not established this 
prominent temple and huge temple 
room in Śrī dhāma navadvīpa only 
for deity worship. ... The purpose of 
the mandira is to preach siddhānta-

vāṇī through the transcendental 
sound of śrī nāma-saṅkīrtana 

blended with the nectar flowing 
from my Śrī Gurudeva’s mouth.”

Śrī Koladeva (Varāhadeva)
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now decorated with a new temple crowned with 
nine prominent sky-high domes, a huge nāṭya-
mandira, living quarters for devotees, a building 
for the printing press, a school for spiritual 
education and a charitable dispensary. The 
devotees of this place have dedicated themselves 
to serving the instructions of Śrī Caitanya 
Mahāprabhu, as explained by Śrī Ṭhākura 
Bhaktivinoda. The disciples of parivrājakācārya 
tridaṇḍi-svāmī Śrīmad Bhakti Prajñāna Keśava 
Mahārāja, who are expert in bhajana, jointly 
performed the inauguration ceremony of Śrī  
Guru-Gaurāṅga-Gāndharvikā-Vinoda-bihārījī 
and Śrī Varāhadeva in the new temple, in 
accordance with the procedure of our śrī 
rūpānuga-guru-paramparā. This has created a 
new atmosphere in Śrī Navadvīpa-dhāma.”

A large dharma-sabhā (religious assembly) 
was arranged in the Śrī Hari-kīrtana Nāṭ ya-
mandira on the evening of the third day of Śrī 

Dhāma parikramā. At Śrīla Ācāryadeva’s request, 
yati-pravara tridaṇḍi-svāmī Śrīmad Bhakti 
Sarvasva Giri Mahārāja accepted the chairman’s 
seat. Tridaṇḍi-svāmī Śrīmad Bhakti Bhūdeva 
Śrautī Mahārāja and tridaṇḍi-svāmī Śrīmad 
Bhakti Saurabha Bhaktisāra Mahārāja addressed 
the assembly after which Śrīla Ācāryadeva 
spoke on the difference between Vaiṣṇava and 
māyāvāda philosophies in regard to śrī vigraha-
tattva. He then recited Śrī Rādhā-Vinoda-bihārī-
tattvāṣṭakam and explained why the deity of Śrī 
Vinoda-bihārī does not have Śrī Kṛṣṇa’s dark 
complexion. He concluded by glorifying the late 
Śrī Giridhārī dāsa Adhikārī for his outstanding 
service of constructing the temple, and Śrī 
Haripada dāsa Adhikārī, who covered all the 
expenses for constructing the nāṭya-mandira. 
Finally, the chairman of the assembly, Śrīmad 
Bhakti Sarvasva Giri Mahārāja, closed the evening 
with an enchanting lecture.

Śrī navadvīpa-dhāma parikramā and Śrī Gaura-janmotsava

On the first day of Śrī Dhāma parikramā, the 
pilgrims took darśana of Śrīla Bhaktivinoda 

Ṭhākura’s place of bhajana in Godrumadvīpa, 
Suvarṇa-vihāra, Nṛsiṁhapallī, Harihara-kṣetra, 
Haṁsavāhana and other places. On the second 
day, they visited Samudragaḍha, Champaka-
haṭṭa, Vidyānagara and Modadrumadvīpa and 
then returned to the maṭha. On the fourth day 
they completed parikramā of Prauḍhāmāyā, Śrī 
Jagannātha dāsa Bābājī Mahārāja’s samādhi 
and Rudradvīpa. That day, a special assembly 
was arranged for the evening. Śrīla Ācāryadeva 
was selected as chairman, and paṇḍita-pravara 
(the best of scholars) Śrīyuta Gopendra Bhūṣaṇa 
Sāṅkhya-tīrtha Mahodaya was selected as chief 
guest. Upon Śrīla Gurudeva’s request, tridaṇḍi-

svāmī Bhakti Deśika Ācārya Mahārāja opened the 
assembly with an attractive lecture in Sanskrit, 
using śāstric evidences to show that Śrīman 
Mahāprabhu is Svayam Bhagavān, the original 
Personality of Godhead. Paṇḍita-pravara Śrīyuta 
Nityānanda Pañca-tīrtha Mahodaya also spoke in 
Sanskrit, glorifying the greatness of sādhu-saṅga. 
The honourable chief guest Sāṅkhya-tīrtha 
Mahodaya said that Śrī Keśava Mahārājajī had 
in fact fully established Koladvīpa by installing 
the deity of Śrī Koladeva: “Today, the memory 
of ancient Koladeva has awakened in my heart.” 
He then praised and glorified Śrīla Sarasvatī 
Prabhupāda. 

On the fifth day of parikramā, the pilgrims 
had darśana at Śrī Īśodyāna in Antardvīpa, 
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Śrī Yogapīṭha – Śrī Caitanya Mahāprabhu’s 
appearance place, Śrī Caitanya Maṭha, the 
samādhis of Śrīla Prabhupāda and Śrīla Gaura-
kiśora dāsa Bābājī Mahārāja, Chand Kazi’s 
samādhi, Sīmantadvīpa (Simuliyā Grāma) and 
other places. Mahā-prasāda was served at noon 
at Śrī Jayadeva-pāṭa and the parikramā party 
then returned to Śrī Devānanda Gauḍīya Maṭha. 
Tridaṇḍi-svāmī Śrī Bhakti Sarvasva Giri Mahārāja 
was the chairman of the religious assembly that 
evening, and tridaṇḍi-svāmī Śrīmad Bhakti 
Vicāra Yāyāvara Mahārāja, tridaṇḍi-svāmī Śrīmad 
Bhakti Jīvana Janārdana Mahārāja and tridaṇḍi-
svāmī Śrīmad Bhakti Vāridhi Purī Mahārāja gave 
lectures. At the end of the program, tridaṇḍi-
svāmī Śrīmad Bhaktivedānta Nārāyaṇa Mahārāja 
[the author] gave a beautiful lecture in Hindi.

The sixth day of the parikramā was the 
appearance day of Śrī Gaurasundara. The 
devotees fasted, Śrī Caitanya-bhāgavata was 
read in full, and śravaṇa-kīrtana was joyfully 
performed. In the evening, after celebrating Śrī 
Gaura’s appearance, tridaṇḍi-svāmī Śrīmad 
Bhakti Jīvana Janārdana Mahārāja chaired the 
assembly. Tridaṇḍi-svāmī Śrīmad Bhaktivedānta 
Vāmana Mahārāja, tridaṇḍi-svāmī Śrīmad 
Bhaktivedānta Trivikrama Mahārāja, tridaṇḍi-

svāmī Śrīmad Bhaktivedānta Śuddhādvaitī 
Mahārāja and other sannyāsīs lectured on 
the distinctive characteristics of Śrī Caitanya 
Mahāprabhu’s great contribution.

At noon on the seventh day, yajñā-homa 
and other rituals were performed for those who 
had accepted dīkṣā, sannyāsa and bābājī-veśa. 
After that, wonderful mahā-prasāda was served 
to twenty or twenty-five thousand invited and 
uninvited faithful guests.

Śrīla Ācāryadeva was chairman of the religious 
assembly that evening. First of all were lectures  
by those who had accepted sannyāsa and  
bābājī-veśa the previous day, namely tridaṇḍi-
svāmī Śrīmad Bhaktivedānta Ūrddhvamanthī 
Mahārāja, tridaṇḍi-svāmī Śrīmad Bhaktivedānta 
Rāddhānti Mahārāja and Śrīmad Raghunātha dāsa 
Bābājī Mahārāja. After that, Śrī Rasika-mohana 
Vrajavāsī, paṇḍita Nimāī Caraṇa Vyākaraṇa-tīrtha 
spoke, and Śrī Haridāsa Vrajavāsī gave a lecture in 
Hindi. Finally, the main guest, Śrīla Prabhupāda’s 
accomplished sannyāsī tridaṇḍi-svāmī Śrīmad 
Bhakti Prakāśa Araṇya Mahārāja delivered an 
attractive discourse. In this way, the sublimely 
joyful, week-long celebration of Śrī Navadvīpa-
dhāma parikramā and Śrī Gaura-janmotsava took 
place smoothly and was concluded successfully. 

Śrī devānanda Gauḍīya Maṭha

Our supremely worshipful Śrī Ācārya Kesarī 
established Śrī Gauḍīya Vedānta Samiti 

(Śrī Devānanda Gauḍīya Maṭha) in Kuliyā-nagara 
(present day Navadvīpa town) to nourish the 
service of the innermost desires of his gurupāda-
padma, Śrīla Bhaktisiddhānta Sarasvatī Gosvāmī 
Prabhupāda. Today, inside the vast boundary wall 
of the temple grounds, there is a divine temple with 
nine huge domes. Śrīla Gurudeva’s construction 
of this maṭha-mandira was meticulous and based 

on philosophical conclusions. Below is a short 
description of the maṭha.

Śrī narahari Toraṇa
We enter the courtyard of the maṭha via the main 
entrance gate, Śrī Narahari Toraṇa. The words 
paraṁ vijayate śrī-kṛṣṇa-saṅkīrtanam and 
kīrtanīya sadā hariḥ are carved over this gate. 
Here Śrīla Gurudeva is waving the victory flag 
of Śrīman Mahāprabhu’s ultimate instruction 
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in His Śikṣāṣṭaka, namely, to perform śrī nāma-
saṅkīrtana. Chanting śrī harināma has been 
declared as the life of sādhana-bhajana. In 
order to enter into the divine temple of bhakti, 
one should first sing the glory of śrī dhāma 
(tad-rūpa vaibhava) and the worshipful deity. 
Also on the gate is a glorification [of Navadvīpa] 
spoken by Śrīla Vṛndāvana dāsa Ṭhākura (Śrī 
Caitanya-bhāgavata, Madhya-khaṇḍa 5.1), 
who is the Vyāsadeva of śrī caitanya-līlā: “jaya 
navadvīpa-nava-pradīpa-prabhāvaḥ pāṣaṇḍa-
gajaika-siṁhaḥ – All glories to the new light of 
Navadvīpa, who is just like a lion, unparalleled in 
subduing the elephants of heresy and atheism.” 
We may mention in this context that one of Śrīla 
Ācāryadeva’s intimate godbrothers, Śrī Bhakti 
Sāraṅga Gosvāmī Mahārāja, gave him the title 
pāṣaṇḍa-gajaika-siṁha, ‘the lion who defeats the 
elephants of heresy and atheism’.

The name Śrī Narahari Toraṇa, as given by 
Śrīla Gurudeva, refers both to the tattva of āśraya 
or sevā-vigraha (Śrī Narahari Brahmacārī, who 
is the personification of service) and to viṣaya 
or sevya-vigraha (Śrī Nṛsiṁhadeva, who is the 
object of service).

Above this arched gateway on each side are 
two very powerful lions on the heads of two mad 
elephants. The mad elephants signify offences 
to the Vaiṣṇavas (vaiṣṇava-aparādha). Śrī Jagāī 
and Śrī Madhāī stand on each side below as 
doorkeepers, and on the inside of the gateway are 
Śrī Devānanda Paṇḍita and Śrī Vāsudeva Vipra, 
who proclaim the glory of Kuliyā Aparādha-
bhañjana-pāṭa, the place where offences are 
nullified. Śrī Devānanda Paṇḍita had committed 
an offence to the lotus feet of Śrīvāsa Paṇḍita, 
but later repented by the mercy of Puṇḍarīka 
Vidyānidhi. He begged for forgiveness at 

Śrī Narahari Toraṇa 
(Śrī Devānanda Gauḍīya Maṭha’s main entrance)

Śrī Madana-mohana Toraṇa 
(Śrī Devānanda Gauḍīya Maṭha’s back gate)
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Śrīvāsa Paṇḍita’s feet, whereupon Śrī Caitanya 
Mahāprabhu also forgave him. By the mercy of 
Śrī Nityānanda Prabhu, such extremely wicked 
and godless persons as Jagāī and Madhāī also 
became great devotees. Vāsudeva Vipra obtained 
darśana of Śrī Gaurasundara here by the mercy 
of Dhāmeśvara Śrī Koladeva. 

Śrī Maṭha consisting of seven sections
Amongst the nine islands (dvīpas) of Śrī 
Navadvīpa-dhāma, Śrī Koladvīpa, which is situated 
on the west bank of the Gaṅgā, is very important. 
According to Śrī Bhakti-ratnākara and Śrīla 
Bhaktivinoda Ṭhākura’s Śrī Navadvīpa-dhāma-
mahātmya (Parikramā-khaṇḍa) and Navadvīpa-
bhāva-taraṅga, the twelve forests of Vṛndāvana 
are situated in a somewhat different order on Śrī 
Navadvīpa’s nine islands. This Koladvīpa is said 
to be Girirāja Govardhana himself, and rasika 
bhaktas take darśana of the banks of the nearby 
Bhāgīrathī as the place of rāsa-līlā (the rāsa-
sthalī ) on the banks of the Yamunā. Adjacent to 
this rāsa-sthalī and to the south is Ṛtudvīpa, which 
is non-different from Rādhā-kuṇḍa and Śyāma-
kuṇḍa. Bahulāvana is situated to the north. Our 
supremely worshipful Śrīla Gurudeva, the crest 
jewel of the community of ācāryas, established 
this maṭha here only after considering everything 
written in the śāstras about this place. 

When we enter the courtyard of the maṭha 
through Śrī Narahari Toraṇa, we have darśana 
of śrī maṭha, enclosed within the vast boundary 
walls. Śrīla Gurudeva divided this maṭha into 
seven sections (khaṇḍas) and named them 
according to philosophical conclusions. 
(1) Paramārtha-khaṇḍa – In this section, which 
is the location of the printing press, etc., the Vedas, 
Upaniṣads, Gītā, Bhāgavatam and other bhakti 
texts are published. These bhakti scriptures are 

the literary incarnation of Bhagavān. Bhagavad-
bhakti is preached all over the world through the 
medium of these books, and for this reason Śrīla 
Prabhupāda Bhaktisiddhānta Sarasvatī called the 
printing press the bṛhad-mṛdaṅga. He also said 
that the tridaṇḍi-sannyāsīs preaching śuddha-
bhakti are the living (jīvanta) mṛdaṅga and they 
preach Śrīman Mahāprabhu’s message of pure 
prema-dharma at home and abroad, according 
to their ability. This is why our worshipful 
master, oṁ viṣṇupāda aṣṭottara-śata Śrī Śrīmad 
Bhakti Prajñāna Keśava Gosvāmī Mahārāja, 
displayed special enthusiasm for preaching and 
publishing Vaikuṇṭha Vārtāvaha, Śrī Gauḍīya-
patrikā and Śrī Bhāgavata-patrikā, as well as 
the original literature of śrī bhakti-siddhānta-
vāṇī, instructions on the conclusions of pure 
devotional service, such as Vedānta, Bhāgavatam 

Śrī Gauḍīya-patrikā Press
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and the writings of the Gosvāmīs, with the help 
of bṛhad-mṛdaṅga and jīvanta-mṛdaṅga. With 
this intention he also established Śrī Gauḍīya 
Vedānta Catuṣpāṭhī and Śrī Gauḍīya Charitable 
Dispensary.
(2) Kīrtana-khaṇḍa – In śrī nāṭya-mandira, the 
temple room, hari-saṅkīrtana and kīrtana of 
Śrīmad-Bhāgavatam, Śrī Caitanya-caritāmṛta 
and other literatures are always going on. Great 
personalities give classes and speeches in the 
large religious assemblies held here. 
(3) Upāsya-khaṇḍa – Śrīla Ācāryadeva has named 
the temple building, crowned with nine distinctive 
domes, navadhā-bhakti-mandira. The names 
of these nine domes are respectively śravaṇam, 
kīrtanam, smaraṇam, pāda-sevanam, arcanam, 
vandanam, dāsyam, sakhyam, and the highest 
centre dome, ātma-nivedanam. On the top of 

this dome, in the middle of the Sudarśana cakra, 
is a flute which proclaims to all the inhabitants 
of the world, kīrtanīyaḥ sadā hariḥ – constantly 
chant the holy name of Śrī Hari. The profound 
meaning is that the inhabitants of the world 
should assemble in śrī hari-kīrtana-mandira for 
śrī nāma-saṅkīrtana-yajña, which is comprised 
of seven tongues22. “Āgacchantu mahābhāgā 

22 Editor: The Vedic scriptures describe fire as having 
seven tongues, each of a different colour according 
to its intensity. ... In the same way Śrī Gaurasundara 
has sung the glories of the fire of saṅkīrtana, which 
also has seven tongues. They are ceto-darpaṇa-
mārjana and so forth. Unless the fire of saṅkīrtana is 
kindled and blazes, one’s material existence will not 
be destroyed at the root, and salvation’s highest goal, 
prema, will never be achieved. (from Vijayate Śrī Kṛṣṇa-
saṅkīrtanam by Śrī Śrīmad Bhaktisiddhānta Sarasvatī 
Ṭhākura Prabhupāda, Rays of The Harmonist, No. 16, 
Kārtika 2006)

Śrīla Ācāryadeva performing yajña at the Kīrtana-khaṇḍa (śrī nāṭya-mandira)
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nitya kīrtana-mandire – Welcome; you are very 
fortunate to come to the kīrtana-mandira.”

On every dome is the Śrī Brahma-Madhva-
Gauḍīya vaiṣṇava-tilaka, which attracts the faith 
of travellers, directing it towards pure Gauḍīya 
Vaiṣṇavism, even from far away. The original 
founders of the four bona fide sampradāyas – Śrī 
Lakṣmī, Śrī Brahmā, Śrī Rudra and Śrī Catuḥsana –  
are situated inside the four domes of the first 
floor. Near them, the four ācāryas of those 
sampradāyas are seated and duly worshipped, 
namely, Śrī Rāmānuja, Śrī Madhvācārya, Śrī 
Viṣṇusvāmī and Śrī Nimbāditya. They thus 
instruct people who are serious about sādhana-
bhajana that it is absolutely necessary to accept a 
bona fide sampradāya.

On the four walls of the first floor of the temple 
are pictures of the ten incarnations (daśāvatāras). 

These ten incarnations of Bhagavān correspond 
to the gradual development of consciousness and 
indicate the progressive development of theistic 
philosophy. In the eastern portion of the first floor, 
the vidhi-mārga and rāga-mārga, or pāñcarātrika 
and bhāgavatīya sādhana-mārga, have been 
exhibited in accordance with the instructions of 
the Gauḍīya guru-varga. In the eastern area of 
the second floor, the Surabhī cow and Indradeva 
beg for forgiveness at Śrī Govinda’s lotus feet. 
Along with this is the destroyer of all obstacles, 
Śrī Nṛsiṁhadeva, whose killing of Hiraṇyakaśipu 
declares victory over demonic people and 
proclaims the glory of Aparādha-bhañjana-pāṭa, 
the place which destroys all offences. 

Śrīla Gurudeva exhibited his ideal of 
ekāntika-niṣṭhā, single-pointed unflinching faith, 
in his guru-sevā by installing jagad-guru Śrīla 

Upāsya-khaṇḍa – navadhā-bhakti-mandira Jagad-guru Śrīla Sarasvatī Prabhupāda’s mūrti
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Sarasvatī Prabhupāda’s mūrti and arranging for 
his daily worship. He has written, “I have installed 
my gurupāda-padma, Śrīmad Bhaktisiddhānta 
Sarasvatī Gosvāmī Prabhupāda, in śrī 
mandira of this maṭha. We see many so-called 
paramahaṁsas in the world today, but upon 
consideration, we find that they are not equal to 
a fragment of this mahāpuruṣa, or even to those 
who have obtained only a particle of dust from 
his lotus feet. Still, these so-called paramahaṁsas 
are being honoured by worldly people who are 
devoid of knowledge of the Truth. Many people 
call Śrīla Bhaktisiddhānta Sarasvatī Gosvāmī 
Prabhupāda the crest jewel of the community of 
paramahaṁsas. I do not object to this, but my 
personal statement is that he is the master or 
lord of the community of paramahaṁsas. He is 
empowered to give instructions even to them. For 
this reason he is called jagad-guru.

“This mahāpuruṣa, who is rādhā-pakṣī  
(partial towards Rādhā), is famous in England, 
Germany and all other countries as Śrīla 
Prabhupāda. Here, first of all, we perform his 
āratī. There is an absolute necessity in this 
world to worship and serve this mahāpuruṣa. If 
the worship of him is stopped, bhakti-dharma 
will disappear from this world. It will thus be 
destroyed and go to Rasātala, the lowest hellish 
region. For this reason the people of this world 
address him as Prabhupāda.” 

In the first chamber, Koladeva (Lord Varāha) 
is installed. Since Satya-yuga He has been 
bestowing His mercy on devotees such as His 
exclusive devotee Śrī Vāsudeva Vipra. The glories 
of Koladvīpa are announced by daily worship of 
Him and service to Him, in the temple. The name 
Kuliyā has originated from the word kola, as in 
Koladeva. Places such as Kuliyādaha, Kolergañja, 
Koler Āmād, Gada Khālira Kol, Tegharir Kol and 
Kuliyā-nagara (present Navadvīpa town) are all 
part of ancient Kuliyā. This place is also called 
Kuliyā-pahāḍapura, because this land is high 
like a pahāḍa, or mountain. In Satya-yuga Śrīla 
Varāhadeva gave darśana to His great devotee 
Śrī Vāsudeva Vipra and said that in the coming 
Kali-yuga He would accept the bodily lustre and 

Koladeva (Lord Varāha)

“There is an absolute necessity in 
this world to worship and serve 

this mahāpuruṣa. if the worship of 
him is stopped, bhakti-dharma will 

disappear from this world.”
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internal mood of Śrīmatī Rādhikā, and in this 
very place would manifest His greatly munificent 
pastimes as Śrī Gaurāṅga Mahāprabhu. To attain 
the mercy of this Koladvīpa, which is the island of 
pāda-sevanam and non-different from Girirāja 
Govardhana, it is essential to pray first of all 
for the mercy of Dhāmeśvara (Koladeva). Only 
by His mercy can one achieve the qualification 
to enter into the munificent pastimes of Śrīman 
Mahāprabhu. 

In the second chamber, Śrī Gaura-Rādhā-
Vinoda-bihārījī are installed. Here the supremely 
wonderful and mysterious white lustre of Śrī 
Vinoda-bihārījī, who is absorbed in thinking of 
Śrī Rādhā, eludes even the bhajana secrets of the 
bhajanānandis’. Śrīla Ācāryadeva has personally 
explained it: “Śrīman Mahāprabhu is Himself 

Rādhā-Kṛṣṇa Yugala, and Śrī Rādhā-Kṛṣṇa are 
worshipped by śrī gaura-mantra. People may ask 
why the three deities in this temple – Śrī Kṛṣṇa, 
Śrīmatī Rādhārāṇī and Śrī Gaurasundara – are all 
white in colour. The answer is that They are not 
white, but rather have the golden lustre of Śrīmatī 
Rādhājī. By accepting Śrīmatī Rādhikā’s bodily 
lustre, Śrī Kṛṣṇa has taken on a golden (gaura) 
complexion. The bodily lustre of Śrī Gaurasundara 
is as fair as pure gold, which is why these three 
have the same complexion. Here we must 
understand that the apparently white complexion 
is actually gaura (golden). Why did Śrī Kṛṣṇa take 
on Śrī Rādhā’s gaura complexion? The answer 
is that we are rādhā-pakṣī, partial towards Śrī 
Rādhā. By nature, Śrīmatī Rādhikā’s mood towards 
Śrī Kṛṣṇa is contrary (vāmya-bhāva), but is only 

Śrī Śrī Gaura-Rādhā-Vinoda-bihārījī
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so to increase the ever-fresh variety of service 
to Him. Once, Śrīmatījī became angry with Kṛṣṇa  
and exhibited māna, Her indignant contrariness. 
At that time, Kṛṣṇa became so absorbed in 
meditating on Her that His śyāma complexion 
changed and became like Hers. 

rādhā-cintā-niveśena

      yasya kāntir vilopitā 

śrī-kṛṣṇa-caraṇaṁ vande

      rādhāliṅgita-vigraham 

“We refer to this deep mystery in the first verse 
of Śrī Rādhā-Vinoda-bihārī-tattvāṣṭakam. The 
word rādhāliṅgita has two meanings: (1) rādhayā 
liṅgita and (2) rādhayā āliṅgita. 

“The word liṅgita means ‘having the appear-
ance of ’. Śrī Kṛṣṇa lost His own complexion and 
assumed Śrīmatī Rādhikā’s due to being very 
absorbed in thinking of Her in separation. This 
is the deep meaning of rādhāliṅgita-vigraha. 
It is this deity that has been brought to light 
here. The meaning of this deep tattva has been 
illuminated by the crest jewel of rasika Vaiṣṇavas, 
Śrīla Viśvanātha Cakravartī Ṭhākura, in his Śrī 
Svapna-vilāsāmṛta. And this fundamental truth 
has manifested to the world by my śrīla gurupāda-
padma, Śrīla Prabhupāda, having come from the 
core of his heart. 

“The second meaning of rādhāliṅgita is 
rādhayā āliṅgita, or ‘embraced by Rādhā’. The 
confidential meaning of this has been spoken by 
Śrī Rāya Rāmānanda to Śrīman Mahāprabhu on 
the banks of the Godāvarī:
 

pahile dekhiluṅ tomāra sannyāsi-svarūpa 

ebe tomā dekhi muñi śyāma-gopa-rūpa 

tomāra sammukhe dekhi kāñcana-pañcālikā 

tāṅra gaura-kāntye tomāra sarva aṅga ḍhākā 

tabe hāsi’ tāṅre prabhu dekhāila svarūpa 

‘rasa-rāja’, ‘mahābhāva’—dui eka rūpa 

Śrī Caitanya-caritāmṛta

(Madhya-līlā 8.268, 269, 282) 

Śrī Rāya Rāmānanda asked Śrī Caitanya 

Mahāprabhu, “At first I saw Your form as a 

sannyāsī, and now I am seeing Your dark-

complexioned form as a cowherd boy (Śrī 

Śyāmasundara). At the same time I am seeing 

a golden-complexioned devī in front of You, 

whose golden lustre fully covers Your dark 

lustre.” ... Upon hearing this, Śrī Caitanya 

Mahāprabhu laughed and gave darśana of 

Kṛṣṇa in His distinctive golden complexion 

as Rasarāja-mahābhāva combined. Śrī Rāya 

Rāmānanda fainted in bliss when he saw this 

unprecedented sweet form.

“So this is another explanation of the deep 
mystery of Śrī Kṛṣṇa’s golden complexion. 
Kṛṣṇa’s śyāma complexion has been completely 
covered by Śrīmatī Rādhikā’s embrace, and He is 
manifesting Her bodily brilliance.

“Among people who serve on the path of 
the most advanced vipralambha-bhajana 
(meditation in a mood of separation), nearly 
all remember (perform smaraṇa of ) Śrīmatī 
Rādhikā’s feelings of separation from Śrī Kṛṣṇa. 
However, our śrī gurudeva, Śrīla Prabhupāda, is 
a sakhī of Śrīmatī Rādhikā, and therefore he used 
to remember the moods of separation that Śrī 
Kṛṣṇa experienced in regard to Śrīmatī Rādhikā. 
My gurudeva was partial towards Śrī Rādhā, so 
he was more inclined to see Śrī Kṛṣṇa experience 
separation from Śrīmatī Rādhikā, rather than 
the other way around. Śrīmatī Rādhikā is grief-
stricken in separation from Kṛṣṇa – this is the 
perfection of vipralambha-bhāva prayed for by 
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ordinary sādhakas. However, Śrīla Prabhupāda’s 
viewpoint is completely the opposite. When Śrī 
Kṛṣṇa was completely engrossed in the mood of 
Śrīmatī Rādhikā, He lost His śyāma complexion 
and manifested as rādhāliṅgita-vigraha. In 
other words, He attained the colour of Śrīmatī 
Rādhikā. Śrīman Mahāprabhu preached this  
very vipralambha-rasa and gave instructions on 
it. Śrī Kṛṣṇa is anxious for Śrī Rādhārāṇī – this  
is the ideal of Śrī Gauḍīya Vedānta Samiti.”
(4) Sevaka-khaṇḍa – The place where all the 
sevakas of Śrī Śrī Gaurasundara and Śrī Śrī 
Rādhā-Vinoda-bihārījī live, perform service and 
take rest has been called sevaka-khaṇḍa. This 
section has also been separated into two parts: 
(a) the bhajana-kuṭī of Śrīla Gurupāda-padma, 
and (b) the living quarters, or bhajana-kuṭīs, of 
Śrīla Gurudeva’s sevakas. Among these rooms 
are the kuṭis of Śrīla Gurudeva’s sannyāsīs and 
brahmacārīs. 

(5) Bhoga-khaṇḍa – The storage room and the 
kitchen are called the bhoga-khaṇḍa. This section, 
adjacent to Śrīla Gurudeva’s bhajana-kuṭīra, is 
also divided into two: (a) the kitchen for the daily 
cooking, and (b) the kitchen for Navadvīpa-dhāma 
parikramā and other special festivals. This large 
kitchen has permanently fixed massive stoves, 
on which gigantic pots are placed for cooking 
sixteen to twenty maunds (one maund equals 
about forty kilograms) of rice or forty maunds 
of sabji, at one time. About twenty very able-
bodied cooks prepare the bhoga for Ṭhākurajī. 
Between fifteen and twenty thousand pilgrims all 
sit together in the huge courtyard of the maṭha to 
honour prasāda. The serving of mahā-prasāda at 
that time is a wonderful sight, unseen anywhere 
else in the world. 
(6) Govardhana-khaṇḍa – The place where the 
cows live is known as the gośālā or govardhana-Sevaka-khaṇḍa

Śrī Śrīmad Bhakti Prajñāna Keśava Gosvāmī Mahārāja’s 
bhajana-kuṭīra
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khaṇḍa. The cows here are very beautiful. Yoghurt, 
ghee, khīra, paramānna, etc., are made from their 
milk and offered to Ṭhākurajī. 
(7) Jñāna-khaṇḍa – The lavatory for the residents 
and the pilgrims is called jñāna-khaṇḍa, the 
section about knowledge. The principal limb of 
śaraṇāgati is to give up objects and moods that 
are unfavourable for bhakti. Nirviśeṣa-jñāna and 
activities that are not performed for Bhagavān 
are opposed to bhakti. For this reason Śrīmad-
Bhāgavatam (5.14.43) instructs us to give up 
such knowledge and activities, just as one gives 
up stool after passing:

yo dustyajān dāra-sutān

      suhṛd rājyaṁ hṛdi-spṛśaḥ 

jahau yuvaiva malavad

      uttamaśloka-lālasaḥ 

Mahārāja Bharata entered the forest to 

perform bhajana, leaving his wife, son, 

relatives, friends and kingdom, just as one 

gives up stool after evacuating.

In Śrī Prema-bhakti-candrika (8.8) it is also 
said: “karma-kāṇḍa jñāna-kāṇḍa kevala viṣera 
bhāṇḍa – Both karma-kāṇḍa (fruitive activities) 
and jñāna-kāṇḍa (mental speculations) are like 
pots of poison. Knowing these two to be opposed 

to bhakti, devotees of Bhagavān abandon them 
like stool.” 

Also, Śrī Caitanya-caritāmṛta (Madhya-līlā 
22.87) tells us:

asat-saṅga-tyāga,—ei vaiṣṇava-ācāra

‘strī-saṅgī’—eka asādhu, ‘kṛṣṇābhakta’ āra 

Giving up bad association (asat-saṅga) is 

a primary aspect of Vaiṣṇava conduct. Bad 

association is of two types: (a) persons who 

have illicit association with women, or who 

associate with such people and who are 

materially attached to them, and (b) non-

devotees who are intent on knowledge of the 

formless aspect of the Absolute (nirviśeṣa-

jñāna). Sādhakas striving for bhakti should 

carefully reject these two types of bad 

association.

Of these seven sections of the maṭha, the 
first six are favourable to bhakti and are to be 
respected, because they are directly the svarūpa 
of bhakti. The seventh section signifies nirviśeṣa-
jñāna and is to be rejected because it is opposed 
to bhakti. Śrīla Gurupāda-padma has divided śrī 
maṭha into these seven sections and named them 
in this way in accordance with the viewpoint of 
this bhakti-siddhānta.

 
discussion regarding touched and untouched bhoga 

in Śrī jagannātha Mandira

On 3 November 1963, an article was 
published in the Bengali daily newspaper 

Yugānantara regarding bhoga worth thousands 
of rupees being thrown away in Purī. “Today, 1 
November, a person who was not engaged in deity 
service touched the bhoga by sight before it was 
offered to Śrī Jagannāthajī in the evening. This 
resulted in an uprising among the cooks, and 

the police had to intervene. In accordance with 
temple procedure, thousands of rupees worth of 
bhoga was disposed of and buried in the ground.” 
(VNI 1.11.1963) 

Paramārādhyatama Śrīla Gurudeva com-
mented on this incident as follows: “We are 
attracting the attention of the public by this 
incident, which Śrī Jagannātha-deva Himself 
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has arranged. Some people try to disregard 
the offence of touch in bhagavat-sevā, and 
want to dismiss as insignificant the distinction 
between ‘touched’ and ‘untouched’. Such people 
are hypocrites and are opposed to the path of 
dharma. We should accept this teaching of Śrī 
Jagannātha-deva and always remain on the 
path of distinguishing between ‘touched’ and 
‘untouched’ bhoga, according to scriptural rules. 
We should also instruct others to stay on this path. 
This deceitful concept is atheistic, and we should 
never let it enter into the worship of Bhagavān, 
whether it comes from Western atheists or 
native atheists. Even today the conception of 
food as lawful or unlawful is observed in Śrī 
Jagannātha temple and exists in different systems 
all over India. We consider those who do not 
acknowledge the offence of touch (sparśa-doṣa) 
to be untouchables. 

“It is not an offence to touch the preparation 
after it has been offered to Śrī Jagannātha-
deva, for the bhoga prepared by the cooks then 
becomes mahā-prasāda. But no one has the right 
to touch the bhoga before it is offered, apart from 
Śrī Jagannātha-deva’s servants who are qualified 

to prepare and offer it. No offering (naivedya) 
that has been touched by an unqualified person 
can ever be offered to Śrī Jagannāthajī. This is the 
correct understanding. 

“Human beings should only accept Śrī 
Bhagavān’s remnants, and it is improper to give 
anyone anything that Śrī Jagannāthajī has not 
accepted. Śrī Jagannāthajī is using this incident 
to teach us that Bhagavān does not want to accept 
any unofferable substances. There is another 
instruction within this one. Meat, fish, eggs, 
tobacco, tea, bīḍīs, cigarettes, chewing tobacco, 
alcohol, coffee, onion, garlic and so on cannot be 
included in an offering to Bhagavān. Therefore, 
all these substances are to be rejected. Those 
who make use of these unlawful substances 
in service to the deity belong to non-bona fide 
sampradāyas and have no connection with 
Hindu sanātana-dharma. The śāstras call such 
people outcastes (mlecchas) or those born in the 
lowest caste (antyaja).”

The servants of Śrī Jagannātha-deva, along 
with virtuous men following Hindu dharma, were 
very pleased with Śrīla Gurudeva’s argument. 

Preaching in siliguḍi and Bihāra

After Śrī Dhāma Navadvīpa parikramā 
and Śrī Gaura-janmotsava in 1963, 

paramārādhya Śrīla Gurudeva went preaching 
for a week with his associates to various places 
in the Sundaravana region, including Maīpīṭha-
Vinodapura, Damakala and Kāśīnagara. From 
there, he went all around Siliguḍi and preached 
sanātana-dharma (śuddha-bhakti ) extensively 
for almost a month, from 21 April to 18 May. 

During the same period in the following 
year, 1964, he preached vaiṣṇava-dharma 
with sannyāsīs and sixteen maṭha residents 

in Sārasājola, Āsanavanī, Rājavandha, Palāśī, 
Bāramāsiyā, Dhādikā, Kumaḍāvāda, Dumakā town 
and other places in the Dumakā district of Bihāra. 
Accompanying Śrīla Gurudeva at that time were 
Śrīpāda Trivikrama Mahārāja, Śrīpāda Nārāyaṇa 
Mahārāja [the author], Śrīpāda Kṛṣṇa-kṛpā 
Brahmacārī, Śrī Gajendra-mokṣaṇa Brahmacārī, 
Śrī Rohiṇī-nandana Vrajavāsī, Śrī Bhagavān dāsa 
Brahmacārī, Śrī Vṛndāvana-vihārī Brahmacārī, 
Śrī Cidghanānada Brahmacārī, Śrī Vṛṣabhānu 
Brahmacārī and other leading sannyāsīs and 
brahmacārīs.
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Sārasājola is a well-known and prosperous 
village in the Dumakā district. Śrīla Gurudeva 
stayed in Śrī Madhusūdana Vidyānidhi’s home in 
Sārasājola and preached śuddha-bhakti there for 
seven days. All the leading villagers there accepted 
vaiṣṇava-dharma along with their families. 
Sārasājola became like Kulīna-grāma, whose 
inhabitants were all great Vaiṣṇava devotees 
during Śrīman Mahāprabhu’s time. In those days, 
there were only Vaiṣṇavas in the village of Kulīna-
grāma; even the village dogs were devotees who 
observed Ekādaśī and other vratas. Similarly, 
Sārasājola became blessed by Śrīla Gurupāda-
padma’s auspicious arrival there. He lectured 
for six days there on the following six different 
subjects: 
(1) What is śāstra? 
(2) The distinction between demigods (suras) and 

demons (asuras). 
(3) Kīrtana is the only beneficial sādhana. 
(4) To merge with brahma, or to become brahma, 

is a curse for the jīva. 
(5)  Īśvara is saviśeṣa (with a personal feature) and 

sākāra (with form), not nirākāra (formless). 
(6) Nirākāra-vāda (the doctrine stating that God 

is formless) is only an atheistic heretical 
concept (pākhaṇḍa-vāda). 

Among the other speakers were Śrīpāda 
Trivikrama Mahārāja, Śrīpāda Nārāyaṇa Mahārāja 
[the author], Śrī Cidghanānada Brahmacārī and 
Śrī Rohiṇī-nandana Vrajavāsī.

Śrīla Ācāryadeva gave brilliant discourses 
in Dumakā town for three days at the Popular 
Club, Śrī Rādhā-Mādhava temple and the District 
Council House. Śrīla Gurudeva lectured on 
subjects such as ‘Ṣaḍ-darśana and vedānta-
vijñāna’, ‘The worthlessness of nirākāravāda’ and 
‘Dharma-sevā is the only perfection of society’. 

At his request, Śrīpāda Trivikrama Mahārāja 
and Śrīpāda Nārāyaṇa Mahārāja lectured on śrī 
gaura-līlā and śrī rāma-līlā. They illustrated these 
talks, full of bhakti-siddhānta, with slide shows. 
The preaching of śuddha-bhakti in these parts 
of the Dumkā district inspired the people to have 
unsurpassed faith in vaiṣṇava-dharma. Whole 
groups of them gave up alcohol, meat, fish, smoking 
and so on, and were initiated into śuddha-bhakti. 
Śrīla Ācāryadeva and his associates returned to 
Śrī Devānanda Gauḍīya Maṭha after preaching in 
this way for about a month. 

In August 1964, Śrīla Gurudeva was at Śrī 
Devānanda Gauḍīya Maṭha during the grand and 
festive celebration of Śrī Śrī Janmāṣṭamī and 
Śrī Nandotsava. Many educational exhibitions 
were organized on the maṭha’s premises, and 
the devotees eagerly requested Śrīla Gurupāda-
padma to open the exhibition. In the religious 
assembly in the nāṭya-mandira, he delivered a 
lecture on Śrī Janmāṣṭamī which was filled with 
profound siddhānta. 

Śrīla Ācāryadeva said that it is a mistake to 
observe Śrī Janmāṣṭamī and fasting for other 
vratas in accordance with the views of the smārta 
Raghunandana. According to Hari-bhakti-vilāsa, 
when Vaiṣṇavas observe these vratas, they should 
abandon mixed tithis and observe śuddha-vrata. 
Śrī Kṛṣṇa did not take birth on saptamī-biddhā-
aṣṭamī (Aṣṭamī mixed with Saptamī), but rather 
on navamī-biddhā-aṣṭamī (which is also called 
Umā-Māheśvarī tithi ). Navamī combined with 
Aṣṭamī tithi is therefore the tithi to be observed 
for the vrata. Abhijita-muhūrta (the eighth 
muhūrta of the day, a very powerful muhūrta at 
about midday), the Rohiṇī constellation and other 
considerations are also of special importance for 
this vrata. 
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Śrīla Ācāryadeva preaching śuddha-bhakti 
in Kolkata and Medinīpura

In 1964, upon the insistent entreaty of Śrī 
Sudhīra Kumāra Sāhā, the owner of the 

famous Bhavānī Paper Concern in Kolkata, Śrī 
Gauḍīya Vedānta Samiti’s founder-ācārya, along 
with many sannyāsīs and brahmacārīs, observed 
ūrja-vrata niyama-sevā for one month, at his 
Kening Street residence. For that month, his home 
was transformed into Śrī Vaikuṇṭha-dhāma. Every 
day maṅgala-āratī ; saṅkīrtana; reading from Śrī 
Caitanya-caritāmṛta, Śrīmad-Bhāgavatam and 
other bhakti literatures; sandhyā-āratī and other 
devotional activities took place. Many educated, 
respected and prosperous persons from Kolkata 
participated. Śrīla Gurudeva regularly explained 
the dialogue between Vasudeva and Nārada in the 
Eleventh Canto of Śrīmad-Bhāgavatam. Teachers, 
lawyers, educationalists, highly posted officials 
and many others were very attracted when they 
heard his Bhāgavatam lectures, which were full 
of excellent siddhānta. From time to time, Śrīpāda 

Trivikrama Mahārāja, Śrīpāda Vāmana Mahārāja 
and Śrīpāda Nārāyaṇa Mahārāja [the author] also 
spoke on Śrīmad-Bhāgavatam.

Śrīla Gurudeva returned to Śrī Devānanda 
Gauḍīya Maṭha and from there preached in 
different regions of Medinīpura and inaugurated 
the temple in Kalyāṇapura. He also preached 
sanātana-dharma in Sābaḍāveḍe Jalpāī and other 
places. Śrī vyāsa-pūjā was held with great pomp 
and ceremony in his presence in Khāmaṭī-grāma. 

In the next year, 1965, after Śrī Dhāma 
parikramā and Śrī Gaura-janmotsava, Śrīla 
Ācāryadeva went to Śrī Siddhavāḍī Gauḍīya 
Maṭha with many sannyāsīs and brahmacārīs 
and there he laid the foundation stone for śrī 
mandira. After returning, he preached for a month 
in Goloka-gañja, Baṅgoi-grāma, Māthābhāṅgā, 
Śītala Kuci, Siliguḍi and other places in Assam, 
and then returned to Śrī Uddhāraṇa Gauḍīya 
Maṭha, Chuṅchurā. 

Preaching śuddha-bhakti in Śrī Mathurā, Vṛndāvana, 
Lukhnow and Kāśī

During kārtika-vrata niyama-sevā in 
September and October 1966, Śrīla 

Ācāryadeva performed the eighty-four krosa Śrī 
Vraja-maṇḍala parikramā with many pilgrims. 
First of all, Śrīla Ācārayadeva went to Śrī Keśavajī 
Gauḍīya Maṭha, where Śrī Bhaktivedānta Nārāyaṇa 
Mahārāja [the author] and Śrī Bhaktivedānta 
Muni Mahārāja offered him garlands and sandal 
paste in a grand reception. Śrīla Gurupāda-padma 
entrusted the responsibility of the parikramā to 
Śrīpād Harijana Mahārāja and took rest in Śrī 
Keśavajī Gauḍīya Maṭha for a month. Afterwards 
he went to preach in Lukhnow, Prayāga, Vārāṇasī 

and Gāyā with Śrīmad Bhaktivedānta Nārāyaṇa 
Mahārāja [the author] and a few brahmacārīs, 
and then returned to Chuṅchurā.

While Śrīla Gurupāda-padma was staying in 
Śrī Keśavajī Gauḍīya Maṭha in Mathurā, many 
educated people of the city came to hear his 
hari-kathā. Among them, the principal of Śrī 
Māthura Caturveda College, Śrī Gayā Prasāda 
Saksenā (Employment Exchange Officer) and 
Śrī Pītāmbara Pantha (SDOMES) are particularly 
worth mentioning. In Lukhnow Śrīla Ācāryadeva 
accepted Śrī Pītāmbara Pantha’s special invitation 
and for three days stayed at his residence with 
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some sannyāsīs and brahmacārīs, and then left 
for Kāśī. While there he collected the Veda (the 
original scripture of the science of transcendental 
sound vibrations), some rare sacred literatures 

and a large brass bell weighing two maunds 
(about eighty kilos) for the maṭha in Navadvīpa. 
After staying in Kāśī for three days, he returned 
to Śrī Devānanda Gauḍīya Maṭha. 

Śrīla Ācārya Kesarī in Śrī caitanya Gauḍīya Maṭha, Kolkata

From 26 January to 1 February 1967, there 
was a large annual week-long festival at 

Śrī Caitanya Gauḍīya Maṭha in Kolkata. The 
new temple and temple room were inaugurated 
with a great celebration during this time. Nitya-
līlā-praviṣṭa Śrī Śrīla Bhakti Dayita Mādhava  
Gosvāmī Mahārāja was the president and founder-
ācārya of Śrī Caitanya Gauḍīya Maṭha and its 
branches in India. He personally went to invite 
our worshipful Śrīla Gurudeva and other Gauḍīya 
ācāryas to participate in this big therefore, many 
of jagad-guru Śrīla Bhaktisiddhānta Sarasvatī 
Prabhupāda’s sannyāsīs took part. Some of the 
prominent sannyāsīs among them are mentioned 
here: 

(1) Parivrājakācārya tridaṇḍi-svāmī Śrīmad 
Bhakti Rakṣaka Śrīdhara Mahārāja; 

(2) Parivrājakācārya tridaṇḍi-svāmī Śrīmad 
Bhakti Prajñāna Keśava Mahārāja; 

(3) Parivrājakācārya tridaṇḍi-svāmī Śrīmad 
Bhakti Bhūdeva Śrautī Mahārāja; 

(4) Parivrājakācārya tridaṇḍi-svāmī Śrīmad 
Bhakti Sarvasva Giri Mahārāja; 

(5) Parivrājakācārya tridaṇḍi-svāmī Śrīmad 
Bhakti Pramoda Purī Mahārāja; 

(6) Parivrājakācārya tridaṇḍi-svāmī Śrīmad 
Bhakti Kamala Madhusūdana Mahārāja; 

(7) Parivrājakācārya tridaṇḍi-svāmī Śrīmad 
Bhakti Āloka Paramahaṁsa Mahārāja; 

(8) Parivrājakācārya tridaṇḍi-svāmī Śrīmad 
Bhakti Vikāśa Hṛṣīkeśa Mahārāja; 

(9) Parivrājakācārya tridaṇḍi-svāmī Śrīmad 
Bhakti Prāpana Dāmodara Mahārāja; 

(10)   Parivrājakācārya tridaṇḍi-svāmī  
  Śrīmad Bhakti Kumuda Santa Mahārāja. 

Paramapūjya tridaṇḍi-svāmī Śrīmad Bhakti 
Rakṣaka Śrīdhara Mahārāja performed the 
inauguration of the newly constructed temple and 
temple room. Pūjyapāda tridaṇḍi-svāmī Śrīmad 
Bhakti Bhūdeva Śrautī Mahārāja and pūjyapāda 
Bhakti Pramoda Purī Mahārāja performed the 
installation of the deities, the Vaiṣṇava homa-
yajña and other ceremonies.

Every evening for three days, religious 
assemblies were held which were attended by 
learned audiences. Paramārādhya Śrīla Gurudeva 
gave three lectures filled with tattva-siddhānta 
on ‘The necessity of maṭha and mandira’, ‘The 
teachings of the Gītā ’, and ‘Yuga-dharma’. Each 
day a different dignitary chaired the assembly: the 
honourable Śrīyuta Dīpanārāyaṇa Simha (Kolkata 
High Court’s main judge), Śrī Śambhunātha Banarjī 
(Kolkata University’s former vice-chancellor) and 
judge Śrīyuta Pareśanātha Mukharajī. 

Śrīla Ācāryadeva said in one of his lectures, 
“The leading judge of the High Court of Bengal is 
present here at this religious conference. The fact 
that he is present in the maṭha and mandira is proof 
of the necessity for their existence. The authors of 
our smṛti-śāstras say that it is not proper to reside 
where there are no maṭha-mandiras. 

“Nowadays many people question whether 
one will get food just by calling out to Kṛṣṇa. 
This country can never be prosperous as long as 
this materialistic point of view persists. Modern 
politics are devoid of siddhānta and religious 
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belief. In ancient times, the country was ruled 
according to the codes and rules drawn up by the 
sages. Today our country disregards these rules 
and has taken up western teachings. It is very sad 
that society allows the slaughter of cows and other 
animals and the consumption of alcohol, and that 
dharma has no place in the constitution of the 
nation. It is also unfortunate that this constitution 
makes no provision for religious people. On the 
contrary, religious people are faced with anxiety 
and inconvenience for no reason. 

“It is easy for anyone to understand that 
the sādhus’ renunciation is a great help to the 
country. The government has not yet been able to 
solve the problem of unemployment. No one can 
tell how many more thousands of unemployed 
people there would be if all the highly educated 
persons presently residing in maṭhas were to 
move back into society and seek employment, 

whether in service, business or agriculture. If 
they wanted to take up farming, there would not 
be enough land to accommodate them.

“These days the suicidal and self-destructive 
teaching, ‘ahaṁ brahmāsmi – I am brahma, the 
Supreme Absolute’, is being disseminated in many 
maṭhas, mandiras, missions and sevāśramas. 
This is turning the public into atheists opposed 
to dharma.”

The audience listened very eagerly as Śrīla 
Ācāryadeva, a fearless speaker of the impartial 
truth, expressed his revolutionary views. His 
brilliant lecture went on for almost one hour, after 
which other speakers also presented their views. 
When the assembly ended, all the sannyāsīs and 
brahmacārīs of Śrī Caitanya Gauḍīya Maṭha 
came to Śrīla Ācāryadeva’s lotus feet‚ praising 
his views and asking questions concerning the 
philosophical conclusions of bhakti.

inauguration of Śrī Vāsudeva Gauḍīya Maṭha 
in Vāsugrāma, assam

Śrī Pārvatīcaraṇa Rāya, a prominent gentleman 
from Vāsugrāma in the Gvālapāḍā district, 

Assam, repeatedly requested Śrī Gurupāda-padma 
to establish a preaching centre of the Śrī Gauḍīya 
Vedānta Samiti in Vāsugrāma. For this purpose, 
he also donated some land near his residence in 
the centre of the market. On 21 May 1967, Śrīla 
Ācāryadeva went there with Śrīmad Bhaktivedānta 
Vāmana Mahārāja, Śrī Mukunda Gopāla Brahma-
cārī and six other sevakas. A large assembly 
was organized on the second day, which was Śrī 
Nimānanda Sevā-tīrtha Prabhu’s appearance day. 
Śrīla Ācāryadeva was the chairman, and on his 
request Śrīmad Bhaktivedānta Vāmana Mahārāja, 
Śrīmad Bhaktivedānta Urddhavamanthī Mahārāja, 
Śrī Gajendra Mokṣaṇa Brahmacārī and others 
gave very heartfelt lectures on this mahāpuruṣa’s 

great contribution to the preaching of śrī gaura-
vinoda-sārasvata-vāṇī – the teachings of Śrīman  
Mahāprabhu, Śrīla Bhaktivinoda Ṭhākura and 
Śrīla Bhaktisiddhānta Sarasvatī Ṭhākura. After-
wards Śrīla Guru Mahārāja gave an attractive 
lecture full of siddhānta about Sevā-tīrtha Prabhu. 

After preaching śuddha-bhakti for some 
days in Goloka-gañja, Śrīla Ācāryadeva came to 
Vāsugrāma with his followers. There Śrī Vāsudeva 
Gauḍīya Maṭha was established on the land 
given by Śrī Pārvatī Bābū by the extraordinary 
endeavour of Śrī Viśvarūpa Brahmacārī (BA), 
the headmaster of the local high school. After 
seeing Śrī Viśvarūpa Prabhu’s unwearying 
service endeavours and enthusiasm during the 
establishment of the maṭha, Śrīla Ācāryadeva 
appointed him the maṭha president. Śrīmad 
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Urddhvamanthī Mahārāja and Śrī Sārathī Kṛṣṇa 
Brahmacārī stayed in this new maṭha to carry 
on the preaching. Religious assemblies were 
organized for three days. Śrīla Ācāryadeva 
lectured, as did Śrīmad Vāmana Mahārāja, Śrīmad 

Urddhvamanthī Mahārāja and others. After some 
time, Śrī Śrī Gaura-Rādhā-Vinoda-bihārījī were 
installed, with parama-pūjyapāda Śrīla Bhakti 
Bhudeva Śrautī Mahārāja as the officiating priest. 

Lecture in the law court library and district library of siūḍī

On 21 June 1967, Śrīla Gurudeva, along with 
his associates, made his auspicious arrival in 

Siūḍī and stayed for some days at Śrīyuta Umāpada 
Sādhu’s (Śrī Urukrama dāsa Adhikārī’s) residence, 
where Śrīla Gurudeva preached śuddha-bhakti. 
One day he lectured at the law court’s library and the 
next day at the local district library on ‘The modern 
situation and sanātana-dharma’. On the other days 
Śrī Urukrama dāsa Adhikārī gave brilliant lectures 
on ‘Vaiṣṇava literature and culture’ in śrī mandira.

On 17 February 1968, a huge vyāsa-pūjā 
festival took place in Rāmanagara Ābādagrāma. 
Upon the special request of Śrīmatī Nārāyaṇī-

devī, tridaṇḍi-svāmī Śrī Śrīmad Bhaktivedānta 
Vāmana Mahārāja came there with several 
sannyāsīs and brahmacārīs and observed a 
great vyāsa-pūjā celebration. Extensive religious 
assemblies went on for three days. Pūjyapāda Śrī 
Bhaktivedānta Vāmana Mahārāja, the chairman 
of these assemblies, delivered scholarly lectures 
on vyāsa-pūjā and sanātana-dharma.

The vyāsa-pūjā celebration observed for 
three days at Śrī Devānanda Gauḍīya Maṭha in Śrī 
Dhāma Navadvīpa was particularly wonderful, 
because paramārādhyatama Śrīla Gurudeva was 
personally present. 

entering aprakaṭa-līlā

After vyāsa-pūjā, Śrī Dhāma Navadvīpa 
parikramā took place with great 

pomp and ceremony. It was at this time that 
paramārādhyatama Śrīla Gurudeva began his 
pastime of illness. He stayed for some days at the 
home of Śrīyuta Rādheśyāma Sāhā and for a few 
more days with Śrī Kṛṣṇa-gopāla Vasu Mahodaya 
in Kolkata for medical treatment. The service 
rendered by these two gentlemen during that time 
was most praiseworthy.

On 3 October 1968, Śrīla Ācāryadeva was 
brought back from Kolkata to his bhajana-kuṭī at 
Śrī Devānanda Gauḍīya Maṭha. Finally, on Sunday, 
6 October 1968 (19 Āśvina 1375 Baṅgābda), the 
Śāradīya-rāsa Pūrṇima, during sandhyā-āratī 
(6.15 p.m.), paramārādhyatama śrīla gurupāda-
padma oṁ viṣṇupāda aṣṭottara-śata Śrī Śrīmad 

Bhakti Prajñāna Keśava Gosvāmī Mahārāja left 
us all drowning in an ocean of separation and 
entered Śrī Yugala-Kiśora’s sāyana-nityā-līlā, 
Their evening pastimes.

The following description was written by 
someone suffering pangs of separation from his 
master. It was published in Śrī Gauḍīya-patrikā, 
Year 20, Issue 5:

“Ācārya kesarī oṁ viṣṇupāda paramahaṁsa 
aṣṭottara-śata Śrī Śrīmad Bhakti Prajñāna  
Keśava Gosvāmī Mahārāja is the founder of 
Śrī Gauḍīya Vedānta Samiti. He is also the dear 
and intimate associate of Śrī Brahma-Madhva-
Gauḍīya sampradāya’s guardian ācārya-
bhāskara paramahaṁsa mukuṭa-maṇi nitya-
līlā-praviṣṭa jagad-guru oṁ viṣṇupāda aṣṭottara-
śata Śrī Śrīmad Bhaktisiddhānta Sarasvatī 



1 9 2

H i s   L i f e   a n d   T e a c H i n G sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī M a d   B H a K T i   P r a j ñ Ā n a   K e Ś a V a   G O s V Ā M ī

Gosvāmī Prabhupāda. Sunday, 6 October 1968, 
was the auspicious day of Śāradīya-pūrṇimā and 
the first day of śrī dāmodara-vrata. That evening, 
at the time of the lunar eclipse, at Śrī Devānanda 
Gauḍīya Maṭha in Śrī Dhāma Navadvīpa, ācārya 
kesarī Śrī Śrīmad Bhakti Prajñāna Keśava 
Gosvāmī Mahārāja was surrounded by his 
servants who had taken shelter of his lotus feet, 
his sannyāsī and ācārya godbrothers, renunciant 
and householder devotees, and gentlemen who 
had become charmed by his qualities. Leaving 
them all drowning in an ocean of separation, 
he, of his own free will, entered nitya-dhāma Śrī 
Goloka Vṛndāvana and the sāyana-līlā of his 
worshipful Śrī Śrī Rādhā-Vinoda-bihārī. 

“Renunciant and householder devotees from 
all over India had assembled at Śrī Devānanda 

Gauḍīya Maṭha that day. From early morning, 
eminent sannyāsīs and sevakas had been 
tenderly singing kīrtanas such as jaya rādhe jaya 
kṛṣṇa, je ānila prema-dhana, śrī-rūpa-mañjarī-
pada, and rādhe jaya jaya mādhava dayite by 
Śrī Narottama Ṭhākura, Bhaktivinoda Ṭhākura 
and other mahājanas. Sandhyā-āratī was going 
on in the temple, and here, Gurudeva, together 
with the devotees, was thoroughly absorbed 
in performing kīrtana in a faint voice. He then 
entered nitya-līlā, uttering ‘Hare Kṛṣṇa Hare 
Kṛṣṇa Kṛṣṇa Kṛṣṇa Hare Hare, Hare Rāma Hare 
Rāma Rāma Rāma Hare Hare’, holding the picture 
of his most worshipful gurudeva to his breast.

“Just as this happened, an astonishing event 
occurred. The head pujārī of śrī mandira came 
there with Śrīmatī Rādhikā’s garland in his hands 

Samādhi-mandira at 
Śrī Devānanda Gauḍīya Maṭha

The samādhi-mūrti of ācārya kesarī  
Śrī Śrīmad Bhakti Prajñāna Keśava Gosvāmī Mahārāja
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and tearfully said, ‘Right at the end of sandhyā-
āratī, Śrīmatī Rādhikā’s garland broke by itself 
and fell from Her neck. I have never seen this 
before.’ Everyone present understood this to 
mean that Śrīmatī Rādhikā, out of mercy, had 
called Her beloved sahacarī, companion and 
attendant, to sāyana-līlā-vilāsa.

“In a moment the news that Śrīla Gurudeva had 
entered aprakaṭa-līlā spread to all the Gauḍīya 
Maṭhas on both banks of Bhagavatī Bhāgīrathī. 
Thousands of faithful people assembled to 

offer puṣpāñjali to paramārādhyatama Śrī 
Gurudeva’s lotus feet, and the samādhi ceremony 
was performed under the guidance of prapūjya-
caraṇa Śrīmad Bhakti Śrīrūpa Siddhāntī 
Mahārāja, according to the method of Samskāra-
dīpikā. As the assembled multitude performed 
hari-kīrtana, Śrīla Ācāryadeva was given samādhi 
in front of Śrī Śrī Guru-Gauraṅga-Rādhā-Vinoda-
bihārījī’s temple, whose high domes seemed to 
kiss the sky.” Y





Part Four:
His Pure Character
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At Śrī Devānanda Gauḍīya Maṭha in Śrī 
Dhāma Navadvīpa, fresh construction work 

was in progress on the grand temple, replete with 
nine domes. In the altar room (garbha-mandira) 
a platform was being prepared for the deities. 
Paramārādhya Śrīla Gurudeva came into the 
garbha-mandira to decide on the shape of the 
altar and the number and colour of its steps. 
Śrīpāda Bhaktivedānta Muni Mahārāja and I [the 
author] were with him. Śrīla Gurudeva surveyed 
the area, decided on the length, width and height 
of the altar, and then became immersed in 
thought. After a while he turned to us and said, 
“There will be three steps below the altar. The 
highest step will be blue, the second step yellow 
and the bottom step will be aruṇa-varṇa, the 
reddish-pink at dawn.”

Śrīpāda Muni Mahārāja asked, “Why should it 
be so?” 

Śrīla Gurudeva replied, “The highest step will 
symbolize the sapphire-like lustre of Vrajendra-
nandana Śrī Kṛṣṇa. The second step will represent 
the golden radiance of Śrīmatī Rādhikā, the crest 
jewel of Kṛṣṇa’s sweethearts.” Then he remained 
silent for a few moments. Assuming an extremely 
grave countenance, he continued, “The third step 
will be the colour of a sakhī (here  refers to a 
mañjarī ) who brings all kinds of delight (vinoda) 
to Yugala-Kiśora, the divine Youthful Couple. 
She is depicted by aruṇa-varṇa.” 

As he was speaking, his voice faltered, 
his throat choked, and he became completely 
motionless. Seeing his extraordinary bhāva, we 
were both struck with wonder.

At that time we could not understand 
anything, nor could we muster up the courage to 
ask him. But after he entered aprakaṭa-līlā, the 
unmanifest pastimes, we realized the meaning of 
that hint. The lowest step symbolizes Śrī Vinoda 
Mañjarī, Śrī Yugala-Kiśora’s eternally playful 
maidservant. Śrīla Gurudeva had given a hint of 

A hint of his internal identity 
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his own siddha-deha, his eternal spiritual form, 
in a very hidden way.

It was around that same time that I inquired 
from him in private, “Did your gurudeva reveal the 
identity of the siddha-deha of any of his disciples?” 

Solemnly, Śrīla Gurudeva replied, “He has 
certainly done so. Śrīla Prabhupāda has given 
the identity of the siddha-deha and instructions 

in the method of bhajana (bhajana-praṇālī ) to 
some of his qualified disciples; otherwise the śrī 
rūpānuga line would come to an end. He also 
mercifully gave this praṇālī to me.”

I again asked, “Will you bestow your mercy 
and reveal the name of your siddha-deha?”

Śrīla Gurudeva replied, “Not just now. At the 
appropriate time it will be disclosed.” 

The inferiority of direct perception

Once paramārādhyatama Śrīla Gurudeva 
was returning to Śrī Dhāma Navadvīpa 

from Śrī Keśavajī Gauḍīya Maṭha by train. Four or 
five brahmacārīs, including me [the author], were 
all sitting with him in a reserved compartment. 
When the train pulled out of Mathurā Junction, 
a railway magistrate accompanied by a few 
soldiers came to check our compartment. Having 
done so, he sat down in a vacant seat right next 
to Śrīla Gurudeva, and immediately asked him, 
“Mahātmājī, where are you coming from?”

Gurujī: We have just come from Mathurā. We 
have an āśrama called Keśavajī Gauḍīya Maṭha 
opposite the district hospital. 

Magistrate: And where are you going? 
Gurujī: We are going to our headquarters in 

Śrī Dhāma Navadvīpa. 
Magistrate: What is the aim of your 

organization? 
Gurujī: We preach pure sanātana-dharma 

throughout the world. Specifically, following 
in the footsteps of Śrī Caitanya Mahāprabhu, 
we preach and practise harināma-saṅkīrtana 
and śuddha-bhakti as described in Śrīmad-
Bhāgavatam and other scriptures. The only aim 
of our organization is to attract the living entities 
to this auspicious path. 

Magistrate: What do you mean by bhakti ? 

Gurujī: The creator and conductor of the 
universe is the one supremely merciful, all-
powerful Truth. This ultimate Truth is known as 
Īśvara, Paramātmā or Bhagavān. Although we are 
all His parts and servants, we have forgotten this, 
and we have thus been subjected to the threefold 
miseries in various species of life in this material 
world since time immemorial. Without the mercy 
of Bhagavān we cannot be released from the 
bondage of material existence. Bhakti means 
to observe the injunctions described in the 
scriptures for the sake of pleasing Bhagavān. 

Magistrate: You people believe in God, but I do 
not believe in the existence of any God. I do not 
put any faith in anything which does not appear 
before these eyes. Is Bhagavān visible to the eyes? 

Gurujī: Although you speak like this, you are 
obliged to accept the existence of many things 
that you cannot see. 

Magistrate: You may say that. Nevertheless, 
the fact is that I have no faith in anything I cannot 
see directly with my eyes. 

Gurujī: That is not true. Are your mother and 
father still alive? 

Magistrate: Yes, they are still living. 
Gurujī: Can you say for certain that the person 

you call ‘Father’ is actually your genuine father? 
If so, then what evidence is there? Is it visible to 
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your own eyes that he is the man who impregnated 
your mother when she conceived you? 

When the honourable magistrate heard this 
question, he became embarrassed and could not 
answer. 

Gurujī: No. You did not witness this incident 
which occurred prior to your birth, so you 
do have faith in the unseen. You accept with 
confidence that he is your father just on the word 
of your mother and family members. 

Magistrate: What you have said is absolutely 
correct. I have come to know the identity of my 
father by putting faith in the words of my mother 
and family members. 

Gurujī: In the same way all the scriptures 
are like a mother in the sense that they are 
authoritative evidence. They include the Vedas, 
which are not of human origin, and literatures 
such as the Gītā, Śrīmad-Bhāgavatam and 
Rāmāyaṇa, which support the Vedic version. 
They say repeatedly that the creator and director 
of the universe is Īśvara, or God. He is referred to 
as brahma, Paramātmā and Bhagavān.

If you can put your faith in so many different 
fault-ridden textbooks or in your own defective 
and limited sense perception, then why not 
put faith in the Vedas and other authoritative 
scriptures, which are beyond human origin, 
devoid of all kinds of defects, and not subject to 
faults such as illusion and negligence. The Vedic 
scriptures are even more reliable and trustworthy 
than your mother. 

In the Vedas it is stated:

yato vā imāni bhūtāni jāyante

      yena jātāni jīvanti 

yat prayanty abhisaṁviśanti

      tad vijijñāsasva tad brahma 

Taittirīya Upaniṣad (3.1)

One should inquire about that brahma 

from whom all living entities emanate, who 

maintains their existence and into whom 

they all ultimately enter.

Furthermore in Brahma-sūtra (1.1.2) it is 
said, “janmādy asya yataḥ – brahma is He from 
whom the creation, maintenance and destruction 
of the universe arises.” In Bhagavad-gītā (10.8), 
Bhagavān Śrī Kṛṣṇa has also said: 

ahaṁ sarvasya prabhavo

      mattaḥ sarvaṁ pravartate 

iti matvā bhajante māṁ

      budhā bhāva-samanvitāḥ 

I am the source of both mundane and spiritual 

worlds. Everything emanates from Me. The wise 

who know this well engage in bhajana of Me, 

with transcendental emotion in their hearts.

The Vedic scriptures are the unerring illu-
minator of the Supreme Truth. These literatures 
are not created by any human being of limited 
intelligence. From time immemorial, Manu and 

“if you can put your faith in so  
many different fault-ridden 

textbooks or in your own defective 
and limited sense perception,  

then why not put faith in the vedas 
and other authoritative scriptures, 

which are beyond human origin, 
devoid of all kinds of defects,  

and not subject to faults such as 
illusion and negligence.”
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all the great sages headed by Nārada, Vyāsa and 
Vālmīki have tested and realized the validity of 
this fact. Highly intelligent people and ācāryas 
such as Śrī Śaṅkara Ācārya, Śrī Rāmānuja Ācārya 
and Śrī Madhva Ācārya have also acknowledged 
the evidence presented in the Vedic scriptures 
and accepted the existence of God. Therefore it is 
quite appropriate and in your own best interest  
to accept this conclusion.

Magistrate: You have opened my eyes. I under-
stand that I have been quite wrong up till now. 

In the meantime, the train reached Āgrā 
Cantonment. He touched Gurujī’s lotus feet 
with great faith, and said, “I have to get off here, 
but in the future I will visit Śrī Keśavajī Gauḍīya 
Maṭha.” 

Other passengers had sat down around us, 
eager to hear the magistrate’s conversation 
with Gurujī. They were truly impressed by the 
exchange and went on discussing the subject of 
dharma with Gurujī for the rest of the journey. 

discussion with the communist jyoti Bābū

In 1951 or 1952, paramārādhya Śrīla 
Gurudeva had gone to the border region 

of Sundaravana in Bengal before Śrī Dhāma 
Navadvīpa parikramā to preach śuddha-bhakti, 
to invite faithful people to join the parikramā, and 
to collect provisions for the parikramā. One day 
Śrī Gurudeva was taking us with him to the house 
of a faithful devotee when he encountered Jyoti 
Bābū with some of his followers. Jyoti Bābū, who 
later became the chief minister of Bengal, was at 
that time the main chairman of the Communist 
party of Bengal. As a leader of the opposition 
party, he had come to investigate the condition of 
the flooded land in the border region. When he 
saw Śrī Gurudeva dressed in saffron cloth and 
carrying his tridaṇḍa, he stopped and asked in a 
very arrogant way, “From where are you coming?” 

Śrī Gurudeva replied politely, “We are from Śrī 
Gauḍīya Vedānta Samiti in Śrī Navadvīpa-dhāma.” 

Jyoti Bābū: Have you come to inspect the state 
of the flooded area and show sympathy for the 
people? 

Gurudeva: We have come to preach pure 
vaiṣṇava-dharma for the eternal welfare of the 
living entities, and to collect some provisions for 
Śrī Navadvīpa-dhāma parikramā. 

Jyoti Bābū: Can’t you see that the lives of these 
people have been thrown into turmoil by the 
terrible flood? Their crops have been ruined, and 
village after village has been submerged. They are 
expecting help from others for food and clothing, 
yet you have come to beg alms from these very 
people? 

Gurudeva: The flood has come? Where is it? 
So far the cigarette at your lips has not been 
extinguished, so where is the flood? Dear Sir, this 
flood is not the real flood. We have come here to 
extinguish the fire of devastation that is afflicting 
the jīvas birth after birth, and to protect the living 
beings from the real flood waters, which come at 
the time of the universal inundation.

We have come here so that those jīvas who 
are averse to Kṛṣṇa may attain their natural 
condition of everlasting happiness. A living entity 
can never be happy as long as he does not adopt 
the principles of dharma in his life and as long 
as he does not worship Bhagavān. Atheistic life 
is animal life. You are going to ruin Bengal and 
India completely by accepting the conception of 
Western civilization. 

Jyoti Bābū: We do not believe in the Vedic 
scriptures. We believe in hard work. Work (karma) 
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is life, work is God. It is because of people like 
you that this country has gone to hell. You people 
should do some work yourselves and then give 
instructions about work. Begging alms is the 
occupation of cowards. 

Gurudeva: It is atheists like you who have 
caused the devastation of India. India was 
happier and more civilized than the other 
countries of the world as long as her politics were 
governed by dharma and her people were faithful 
and religious. In ancient times stalwarts like 
Hiraṇyakaśipu, Rāvaṇa, Duryodhana and Kaṁsa 
were far greater advocates of karma than you are, 
but the scriptures recount how they all came to  
an abominable end. More recently, we have heard 
of Alexander the Great and Napoleon and in 

modern times champions of karma like Hitler, 
Mussolini and Lenin. Have you not observed 
their miserable fate? There is no place in India 
for atheists like Cārvāka and others. India is 
the country of sanātana-dharma. No one can 
vanquish this sanātana-dharma, no matter how 
influential he may be. A day will come when you 
will not even have the opportunity to repent. 

When Jyoti Bābū heard Gurudeva’s answer, he 
was at a loss for words. He promptly departed in a 
tantrum, accompanied by his followers.

Śrī Gurudeva was a fearless speaker of the 
impartial truth. Before his powerful arguments, 
even the most proficient logicians used to bow 
their heads in defeat. 

Śrī Gurudeva and the alms received

Once (in around 1951) Śrīla Gurudeva stayed 
at Śrī Uddhāraṇa Gauḍīya Maṭha, which 

was the headquarters of Śrī Gauḍīya Vedānta 
Samiti at that time. From there he went out and 
preached śuddha-bhakti everywhere. The sevā 
and pūjā in the Maṭha, as well as Śrī Navadvīpa-
dhāma parikramā and other activities, used to 
run on whatever alms came from madhukarī. 
Before Śrī Dhāma Navadvīpa parikramā, I [the 
author] went with parama-pūjyapāda Śrī Śrīmad 
Nārasiṁha Mahārāja to Śrī Rāmapura and other 
towns near Kolkata to preach and beg alms. 

After preaching and performing bhikṣā 
for fifteen days we returned to Śrī Uddhāraṇa 
Gauḍīya Maṭha, having collected a total of two 
hundred and fifty rupees, which at that time was 
a large sum of money. As soon as I arrived, I 
offered my praṇāma at paramārādhyatama Śrīla 
Gurudeva’s lotus feet. After giving his blessings, 
he asked, “How was the preaching?” 

“The preaching went very well,” I replied. “We  
collected about two hundred and fifty rupees.” 
Gurujī was very pleased. Some time later pūjyapāda  
Nārasiṁha Mahārāja came before Gurujī, offered 
his praṇāma and put the donation in Gurujī’s 
hand. Śrī Gurudeva asked, “How much is it?” 

“Two hundred and twenty-five rupees,” replied 
pūjyapāda Nārasiṁha Mahārāja. 

“Where are the remaining twenty-five rupees?” 
asked Śrīla Gurudeva. 

“I have kept some rupees for my personal 
expenses,” replied Mahārāja. 

“Bring those donated rupees right now and 
give them to me,” said Śrī Gurudeva. 

Śrīpāda Nārasiṁha Mahārāja was somewhat 
angry and said, “Can’t we keep even a few rupees 
for our immediate expenses?” 

“First please kindly give them to me.” 
Pūjyapāda Mahārāja somewhat resentfully 

went to his bhajana-kuṭī, brought back the 
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“The lesson to be learned from 
this is that one should never at 
any time utilize for one’s own 
enjoyment money or commodities 
received from worldly people.  
one should offer them at the 
divine feet of gurudeva ... ”
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remaining twenty-five rupees, and threw them 
down in front of Śrīla Gurudeva. Gurujī picked 
up the money, counted it and then returned  
those very same rupees. 

“If you are just going to return them, then what 
was the point in taking them in the first place?” 
asked Śrīpāda Nārasiṁha Mahārāja. 

Śrī Gurudeva became quite grave and said, 
“The food and wealth of sensuous people 
contains poison which ordinary people cannot 
digest. It has been written in śāstra that when 
a sādhaka eats food from a sense enjoyer, his 
heart becomes wicked and it is not possible to 
remember Bhagavān with such a disturbed mind. 
Therefore sādhakas should always be careful. 
Śrī Raghunātha dāsa Gosvāmī is direct proof of 
this. He did not accept the money sent by his own 
father, because although his father appeared to 
be a Vaiṣṇava, he was actually not (vaiṣṇava- 
prāya). Even advanced sādhakas have been 
deviated and have fallen from the realm of 
bhajana due to eating the food of sensuous 
people. That is why I have taken this money from 
you. It was acquired from sense enjoyers, and 
therefore it was mixed with poison. Now I have 
purified it and I am giving it back to you. There is 
no danger in it any more.

“Disaster is guaranteed if even one paisa that 
has been collected in the name of Śrī Hari, Guru 
and Vaiṣṇavas is used in one’s own service. I do 
not use even a single paisa from donations for my 
own purposes. Who can engage donated wealth 
in the service of Hari, Guru and Vaiṣṇavas? Only 
a highly qualified Vaiṣṇava who has offered his 
body, mind, words and everything at the feet of 
śrīla gurudeva and the Supreme Lord, who is 
unconditionally surrendered at the lotus feet of 
Bhagavān, and who is empowered in bhajana. 
Ordinary temple devotees cannot.” 

When pūjyapāda Nārasiṁha Mahārāja heard 
this, he became thoroughly ashamed and all 
misgivings were dispelled from his heart. Bowing 
his head, he said with complete humility, “Please 
forgive me. I never took this matter so seriously. 
Whatever you are saying is completely correct. I 
will follow this instruction the rest of my life.”

The lesson to be learned from this is that 
one should never at any time utilize for one’s 
own enjoyment money or commodities received 
from worldly people. One should offer them at 
the divine feet of gurudeva or equally elevated 
Vaiṣṇavas, because such Vaiṣṇavas can engage 
these commodities in the service of Bhagavān. 
Otherwise, their poison is deadly for the sādhaka. 
Śrīman Mahāprabhu has said: 

viṣayīra anna khāile malina haya mana 

malina mana haile, nahe kṛṣṇera smaraṇa 

Śrī Caitanya-caritāmṛta
(Antya-līlā 6.278) 

When one eats food offered by sensuous 

or worldly people, the mind becomes 

contaminated, and in that state one cannot 

remember Kṛṣṇa.

pratigraha kabhu nā karibe rāja-dhana 

viṣayīra anna khāile duṣṭa haya mana 

mana duṣṭa haile nahe kṛṣṇera smaraṇa 

kṛṣṇa-smrti vinā haya niṣphala jīvana

Śrī Caitanya-caritāmṛta
(Ādi-līlā 12.50–51) 

One should never accept alms from royalty 

or wealthy people because when one eats 

such food the mind becomes polluted. A 

polluted mind cannot remember Kṛṣṇa, and 

without remembrance of Kṛṣṇa one’s whole 

life is a failure.
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Śrī Gurudeva on the svarūpa of the jīva

In 1955, kārtika-vrata niyama-sevā and the 
eighty-four kosa Vraja-maṇḍala parikramā 

were brought to a successful conclusion under 
the guidance of Śrī Gauḍīya Vedānta Samiti. Some 
of Śrīla Prabhupāda’s most learned sannyāsī 
disciples came from other Gauḍīya Maṭhas after 
the parikramā and assembled at Śrī Keśavajī 
Gauḍīya Maṭha in Mathurā to meet with Śrī 
Gurudeva. In addition, some of Śrīla Prabhupāda’s 
senior sannyāsīs and brahmacārīs had already 
been with Śrī Gurudeva during the parikramā. 
Consequently, since so many godbrothers had 
come together in one place, a special iṣṭagoṣṭhī 
took place in which many prominent sannyāsīs 
and brahmacārīs were present, along with Śrī 
Gurudeva. They included prapūjya-caraṇa  
Śrī Śrīmad Bhakti Rakṣaka Śrīdhara Mahārāja, 
Śrī Śrīmad Bhakti Bhūdeva Śrauti Mahārāja, Śrī  
Śrīmad Bhakti Vicāra Yāyāvara Mahārāja,  
Śrī Śrīmad Bhakti Dayita Mādhava Mahārāja, 
Śrī Narottamānanda Brahmacārī (Śrī Śrīmad 
Bhakti Kamala Madhusūdana Mahārāja), Śrī 
Mahānanda Brahmacārī (Śrī Śrīmad Bhakti Āloka 
Paramahaṁsa Mahārāja), Śrī Śrīmad Bhakti Vikāśa  
Hṛṣikeśa Mahārāja, Śrī Śrīmad Bhakti Vijñāna 
Āśrama Mahārāja, Śrī Śrīmad Bhakti Prāpaṇa 
Dāmodara Mahārāja and Śrī Śrīmad Bhakti Jīvana 
Janārdana Mahārāja.

The youngest in that assembly, Śrīpāda Bhakti 
Vikāśa Hṛṣikeśa Mahārāja, was very inquisitive 
about tattva. Full of humility, he folded his  
hands and said, “For a long time I have had 
a doubt about the svarūpa of the jīva. I have 
scrutinized many Gosvāmī literatures, and I have 
also asked my senior godbrothers, but so far 
my doubt has not been dispelled. In Sanātana- 
śikṣā in Śrī Caitanya-caritāmṛta (Madhya-

līlā 20.108) it is stated that the jīva is Kṛṣṇa’s 
nitya-dāsa and has manifested from Kṛṣṇa’s  
taṭasthā-śakti:

jīvera ‘svarūpa’ haya—kṛṣṇera ‘nitya-dāsa’ 

kṛṣṇera ‘taṭasthā-śakti’, ‘bhedābheda-prakāśa’ 

“From this verse it seems that the quality of 
being the servant of Kṛṣṇa is eternally latent 
in the very constitution of the living being. 
Consequently his service, his name, his form and 
so on must be present in some form or other in 
his constitutional nature, which is now covered 
by māyā. However, it can also be said that, since 
the jīva is a transformation of taṭasthā-śakti, his 
svarūpa should also be taṭasthā: ‘guru-kṛṣṇa-
prasāde pāya bhakti-latā-bīja – by the mercy 
of guru and Kṛṣṇa the living being receives 
the seed of the bhakti creeper’ (Śrī Caitanya-
caritāmṛta, Madhya-līlā 19.151). From this point 
of view it seems that the jīva is constitutionally 
an infinitesimal particle of consciousness who 
obtains the bhakti-latā-bīja by the mercy of guru 
and Kṛṣṇa. In that case, the nature of his perfected 
condition will be in accordance with the nature of 
the seed he receives.

“Śrīla Narottama dāsa Ṭhākura also supports 
this idea in Śrī Prema-bhakti-candrikā : sādhane 
bhābiba jāhā siddha-dehe pāba tāhā, rāga 
pathera ei se upāya. This verse informs us that 
perfection will be in accordance with whichever 
type of sādhana is practised. 

“Superficially, it seems that there are two 
contradictory points of view. Is it that some 
specific service tendency is eternally present in 
the eternal form of the jīva, and that perfection is 
attained accordingly? Or is it that one’s method 
of devotional practice determines the perfected 
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condition that one finally attains? Please, kindly 
clear up my confusion in this matter.”

When prapūjya-caraṇa Yāyāvara Mahārājajī 
heard this question, he became overjoyed 
and humbly requested pūjyapāda Śrī Śrīmad 
Bhakti Rakṣaka Śrīdhara Mahārāja to answer. 
Prapūjya-caraṇa Śrīdhara Mahārāja was highly 
knowledgeable in the Vaiṣṇava scriptures and 
was an erudite philosopher. He began to answer 
this profound question.

“The nature of the living entity is compared to 
an atomic conscious particle of the spiritual sun, 
Śrī Kṛṣṇa. The living being has been described 
in the Gosvāmī literatures as the vibhinnāṁśa-
tattva of brahma. The meaning of vibhinnāṁśa-
tattva is that when Bhagavān, who possesses 
the potency to make the impossible possible 
(aghaṭana-ghaṭana-paṭīyasī śakti ), is equipped 
only with His atomic conscious jīva-śakti, then 
His expansion (aṁśa) is called a vibhinnāṁśa-
jīva. However, when that same Bhagavān is replete 
with all of His potencies, then His expansion 
is called svāṁśa. Thus the vibhinnāṁśa jīvas 
are eternal. It is certain that their methods of 
bhagavat-sevā, and their names, forms and so 
on are inherent. Yet the jīva’s transcendental form 

and characteristics remain concealed because he 
is covered by māyā. By the grace of Bhagavān, 
one’s inherent svarūpa becomes manifest as 
one performs bhajana in the company of saintly 
persons (sādhus) and becomes freed from māyā. 
It is also certain that, unless one has sādhu-
saṅga, release from māyā and the manifestation 
of the svarūpa are both quite impossible. For this 
reason, sādhu-saṅga is absolutely essential.

“It is inconsistent to suppose that the svarūpa 
of the jīva manifests according to the type of 
sādhu-saṅga one has. For example, not even the 
association of Śrī Caitanya Mahāprabhu and His 
associates could change the hearts of Anupama 
Gosvāmī and Murāri Gupta. Murāri Gupta is 
considered to be Hanumān, Śrī Rāmacandra’s 
associate. Śrīman Mahāprabhu pointed out 
to him that Śrī Kṛṣṇa is adorned with more 
sweetness than Śrī Rāmacandra, and furthermore 
that Śrī Kṛṣṇa is also the origin of all incarnations 
(avatārī ). After hearing from Mahāprabhu, 
Murāri Gupta vowed to give up Śrī Rāmacandra 
and to perform kṛṣṇa-bhajana.

“But when he came before Śrī Mahāprabhu 
the next day he began to cry, saying, ‘I took a vow 
before You to worship Śrī Kṛṣṇa, but I could not 
sleep the whole night. On the one hand, I have 
offered my head at the feet of Śrī Rāmacandra 
and I cannot leave Him. On the other hand I 
cannot transgress Your order. Either way, I 
cannot continue living.’ As he spoke he fell down 
at Śrī Mahāprabhu’s feet. Śrīman Mahāprabhu 
lifted him up and embraced him, saying, ‘You are 
so fortunate; you are an eternal associate of Śrī 
Rāmacandra. The way in which you are serving 
Him is auspicious for you. I am overflowing with 
joy to see your ecstatic sentiments.’ 

“Later on, when Śrī Caitanya Mahāprabhu was 
in Śrī Raṅgam during His tour of South India, He met 

“it is inconsistent to suppose that 
the svarūpa of the jīva manifests 

according to the type of sādhu-
saṅga one has. for example, not 

even the association of Śrī caitanya 
mahāprabhu and his associates 

could change the hearts of Anupama 
Gosvāmī and murāri Gupta.”
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with Śrī Vyeṅkaṭa Bhaṭṭa, Śrī Trimalla Bhaṭṭa, Śrī 
Prabodhānanda Sarasvatī and Vyeṅkaṭa Bhaṭṭa’s 
son Gopāla Bhaṭṭa. Śrīman Mahāprabhu quoted 
from Śrīmad-Bhāgavatam and other scriptures 
regarding the supremacy of the sweetness of Śrī 
Kṛṣṇa’s form and other attributes. He proved the 
pre-eminence of Vrajendra-nandana Śrī Kṛṣṇa’s 
loveliness, and consequently their hearts were 
changed. They accepted initiation in the kṛṣṇa-
mantra and they all became engaged in serving 
Kṛṣṇa, following the sentiments of Vraja.

“One noteworthy point here is that, according 
to our Gosvāmīs, Śrī Prabodhānanda Sarasvatī 
is Tuṅgavidyā Sakhī in vraja-līlā and Gopāla 
Bhaṭṭa Gosvāmī is Śrī Guṇa Mañjarī. For pastime 
purposes, they both appeared in South India 
and were performing their sādhana-bhajana 
after accepting initiation in the Śrī sampradāya, 
but constitutionally, they were gopīs of Vraja. 
Although they had already been initiated into 
the Śrī sampradāya, they were attracted to the 
service of Śrī Kṛṣṇa by the influence of Śrīman 
Mahāprabhu’s association.

“Śrī Rūpa and Sanātana similarly told their 
younger brother Śrī Vallabha, also known as 
Anupama, about the beauty and sweetness of Śrī 
Kṛṣṇa’s svarūpa and the ultimate superiority of 
His loving dalliances, His prema-vilāsa. They also 
advised him to perform kṛṣṇa-bhajana. Anupama 
was very much influenced by his brothers’ words 
and took dīkṣā in the kṛṣṇa-mantra, expressing 
the desire to perform kṛṣṇa-bhajana. However, 
early the next morning he fell crying at their feet 
and said:

raghunāthera pāda-padma chāḍāna nā yāya 

chāḍibāra mana haile prāṇa phāṭi’ yāya 

Śrī Caitanya-caritāmṛta

(Antya-līlā 4.42) 

I have sold my head at the feet of Śrī 

Raghunāthajī. Please be merciful to me so 

that I may serve His lotus feet birth after 

birth. My heart breaks simply at the thought 

of giving up His lotus feet.

“Śrī Rūpa and Sanātana were very happy to 
hear the words of their younger brother. Praising 
and congratulating him, they took him in their 
arms and embraced him.

“From this it is evident that sādhu-saṅga 
assists in manifesting the svarūpa of the jīva, but 
sādhu-saṅga cannot change his svarūpa.” 

Having said this, prapūjya-caraṇa Śrīdhara 
Mahārāja requested our gurupāda-padma 
Śrī Śrīmad Bhakti Prajñāna Keśava Gosvāmī 
Mahārāja to say something on this subject. Śrīla 
Gurudeva said, “Whatever we have deliberated 
upon, and whatever we have seen in Gauḍīya 
Vaiṣṇava literature definitely supports your 
conclusion. The jīva has his own siddha-svarūpa; 
his inherent name, form and so on, are all eternal. 
Each of the innumerable individual jīvas has his 
own separate svarūpa, but the jīva has forgotten 
this due to being covered by māyā.

“When by good fortune the jīva attains pure 
sādhu-saṅga and the mercy of guru, māyā 
gradually begins to go away and his svarūpa 
begins to manifest. We can give a material example 
to illustrate this. If different types of seeds such as 
mango and jackfruit are sown in the same piece 
of land on the bank of a river, different types of 
plants or trees will come from the different types 
of seeds, even though the river gives the same 
water to each of them, the same wind blows on 
them, and the same sunlight shines on them all. 
When they mature, each will produce a different 
type of fruit. This testifies that different types of 
seeds manifest their inherent natures as different 
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types of trees with their own particular fruits and 
flavours, even when they are all exposed to the 
same natural elements. It is also true that without 
the water, air, sunshine, etc., they cannot sprout 
and attain their mature form. Furthermore, it is 
true that even though they all associate with the 
natural elements in the same way, they manifest 
different trees with different fruits and flavour. 
Their particular features are not directly manifest 
in the seed, but still the seedling and the tree with 
its leaves, branches, fruits, flowers and flavour 
are present in the seed in an unmanifest form. We 
never see a deviation from this. 

“In the very same way, everything – the jīva’s 
constitutional name, form, bodily limbs and  
nature – are present in an unmanifest form within 
him. When the essence of hlādinī and saṁvit 
arises in the heart of the jīva by the association 
of bona fide guru and Vaiṣṇavas, then the jīva’s 
constitutional form, whatever it may be, gradually 
begins to manifest. 

“We can give another material example. At the 
time of the stellar constellation known as Svāti, 

raindrops falling on an oyster produce a pearl; on 
a banana tree, camphor; on a snake, a precious 
jewel; on an elephant, the gaja-mukta, or elephant 
pearl; and when they fall on the hoof of a cow, 
gorocanā, a bright yellow pigment, is produced. 
One type of water causes different substances 
to manifest because of the different receptacles. 
Similarly, when different disciples are influenced 
by the association of one guru or Vaiṣṇava, 
they manifest service moods in different rasas 
and varieties of spiritual perfection. In Jaiva-
dharma, Śrī Vrajanātha and Vijaya Kumāra heard 
everything from the same guru, Raghunātha dāsa 
Bābājī. Still their respective tastes manifested 
differently. They both attained perfection, but for 
Vrajanātha it was in sakhya-rasa and for Vijaya 
Kumāra it was in madhura-rasa. 

“According to Śrī Bṛhad-bhāgavatāmṛta, 
when Śrī Nārada Gosvāmī and Śrī Uddhava 
saw Gopa Kumāra, they ascertained that he was 
constitutionally an associate in sakhya-rasa. 
He had the association of Śrī Nārada Gosvāmī, 
Uddhavajī, Hanumānjī and others, but no one’s 
influence changed his natural sakhya-bhāva.

“If association could change one’s inherent 
service, then why didn’t the gopīs’ association 
change Uddhava’s svarūpa? Śrīmatī Yaśodā 
also associated with the gopīs, but her svarūpa 
did not change. The confidential purport is that 
in the stage of practice, the sādhaka performs 
sādhana-bhajana according to his association, 
as long as he does not realize his svarūpa. 
However, when his anarthas have gone, his 
inherent mood appears in the form of some 
particular taste (ruci ) and begins to reveal his 
identity. Śrī gurudeva notices his natural taste, 
and merely indicates his relationship and eleven 
types of bhāva, thereby enabling him to make 
progress in bhajana.

“Their particular features are not 
directly manifest in the seed, but 

still the seedling and the tree with its 
leaves, branches, fruits, flowers and 

flavour are present in the seed in 
an unmanifest form. ... in the very 
same way, everything – the jīva’s 
constitutional name, form, bodily 

limbs and nature – are present in an 
unmanifest form within him.”
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“Sometimes a sādhaka who by nature is of 
a higher rasa can engage in service in a lower 
rasa by the association of devotees in dāsya and 
sakhya-rasa. However, when he is not satisfied and 
later comes into higher association, he will give up 
the previous moods and attain his inherent bhāva. 

“The opinion of Śrī Bhaktivinoda Ṭhākura, 
the Seventh Gosvāmī, is quite clear on this matter. 
In his explanation of the verse ceto-darpaṇa-
mārjanam (Śrī Śikṣāṣṭaka 1) he has written:

“ ‘ceto-darpaṇa-mārjanaṁ ityādinā jīvasya 
svarūpa-tattvaṁ vivṛtam. tathā śrīmajjīvava-
caraṇāḥ—jīvākhya-samaṣṭa-śakti viśiṣṭasya 
parama-tattvasya khalvaṁśa eko jīvaḥ. … tathā  
śrīmad-vedāntabhāṣyakāro ’pi—vibhu-caitanya-
mīśvaro ’ṇu-caitanyaṁ jīvaḥ, nityaṁ jñānādi-
guṇakatvaṁ asmadartha tvaṁ cobhayatra 
jñānasyāpi jñātṛtvaṁ prakāśasya raveḥ 
prakāśakatvavadaviruddham. … etena jīvasy-
āṇutvaṁ cit-svarūpa tvaṁ śuddhāhaṅkāra-
śuddha-citta-śuddha-deha-viśiṣṭatvaṁ ca 
jñāpitam. pareśavaimukhyāt bahiraṅga-
bhāvāviṣṭatvācca śuddhāhaṅkāragata śuddha-
cittasyāvidyāmaladūṣaṇamapi sūcitam. 
“ ‘The correct conception of svarūpa-tattva of the 
jīva has been given in the verse ceto-darpaṇa-
mārjanam. Śrīla Jīva Gosvāmī’s conclusion on 
this subject is that when the Supreme Absolute 
Truth is equipped with the sum total of the jīva-
śakti, His minute expansion is known as a jīva. 
Śrī Baladeva Vidyābhūṣaṇa, who compiled the Śrī 
Govinda-bhāṣya on Vedānta-sūtra, is of the same 
opinion: Īśvara is the supremely conscious Being 
(vibhu-caitanya), whereas the jīva is a minutely 
conscious being (aṇu-caitanya). Īśvara is eter-
nally radiant with all auspicious and unlimited, 
transcen dental qualities. He has a completely pure 
ego. He is both the knower and the embodiment 
of know ledge. Similarly, the jīva also has his own 

pure svarūpa. Most of the qualities of Īśvara are 
also partially present in the jīva and he has a pure 
ego. This conception is not opposed to logic, for 
the qualities of the sun are also seen in the atomic 
particles of sunshine, and similarly the qualities 
of the Supreme Truth are also observed to be 
partially present in the jīvas. But, because the living 
being is averse to the Supreme Controller, his 
pure svarūpa is concealed by māyā. Conversely, 
when he becomes inclined towards the Supreme, 
the curtain of the covering potency māyā is with-
drawn, and the jīva’s pure svarūpa and qualities 
are then uncovered. Immediately there after he has 
the direct perception of his own svarūpa.

“ ‘From this conclusion it is evident that 
the jīva is an infinitesimal atomic particle of 
consciousness. He has an inherent spiritual 
identity, cinmaya-svarūpa, in which his pure 
ego, pure consciousness, pure form, method of 
service and so on are definitely present.’

“ ‘śravaṇa-kīrtanādi-sādhana-samaye yadā 
śuddhā-bhaktir udeti tadā svasyā ’vidyatvaṁ 
parihṛtya vidyayā cidetara vitṛṣṇājananī sāpi 
jīvasya sthūla-liṅgamaya-saupādhika-deha-
dvayaṁ vināśya tasya svarūpagata śuddha-cid-
dehaṁ adhikārabhedena madhura-rasāsvādanā 
yatanaṁ gopikā-deham api prakaṭayati.

“ ‘As the sādhaka jīva goes on hearing and 
chanting, pure bhakti appears in his heart, and 
the function of the essence of hlādinī and saṁvit, 
known as Bhakti-devī, removes all desires and 
aspirations except for the service of Bhagavān. 
After all ignorance is dispelled, the jīva’s gross 
and subtle coverings are both destroyed by 
the vidyā-vṛtti, the function of the knowledge 
potency. At once the jīva’s pure, constitutional, 
transcendental body appears. Those who are 
eligible to taste madhura-rasa attain the purely 
spiritual body of a gopī.’
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“Now it is necessary to reconcile two 
considerations. In Śrī Prema-bhakti-candrikā 
we read: ‘sādhane bhābibe jāhā siddha-dehe 
pāba tāhā – Whatever one contemplates during 
the practice of devotional service will certainly 
be achieved upon attaining one’s perfected 
spiritual body.’ Hari-bhakti-sudhodaya (8.51) 
states: ‘yasya yat-saṅgatiḥ puṁso maṇivat syāt 
sa tad gunaḥ – According to the living entity’s 
association, he takes on certain qualities, just 
like a jewel reflects those objects close to it.’ This 
does not mean that the svarūpa of the jīva is 
like spotlessly clear crystal and that his siddha-
svarūpa appears according to association.  
Rather, when the conditioned soul performs 
the activities of śuddha-bhakti such as hearing 
and chanting in the association of a pure bona 
fide guru and Vaiṣṇavas, the contamination 
of ignorance, anarthas and so on is cleared by 
the influence of that svarūpa-siddha-bhakti, 
and a semblance, an ābhāsa, of the natural 
characteristics of the soul begins to manifest. 

“Only for such a sādhaka has Śrīla Rūpa 
Gosvāmī given the instruction to associate with 
Vaiṣṇavas who are svajātīya-āsaya-snigdha –  
who are affectionately disposed (snigdha) towards 
one, and who are svajātiya-āsaya, established in 
the same mood of loving service for which one 
aspires. At that time, the dīkṣā-guru, śravaṇa-
guru or śikṣā-guru sees the sādhaka’s internal 
characteristics and, for his advancement on the 
path of bhajana, gives the ekādaśa-bhāvas, the 
eleven features of the svarūpa, as expounded 
in śrī rāgānuga-mārga. In this way the sādhaka 
performs bhāva-bhajana by this internally 
conceived siddha-deha to bring about the 
manifestation of his siddha-svarūpa. Śrīmad-
Bhāgavatam (7.1.28) illustrates this point with 
an apt example:

kīṭaḥ peśaskṛtā ruddhaḥ 

      kuḍyāyāṁ tam anusmaran 

saṁrambha-bhaya-yogena 

      vindate tat-svarūpatām 

A wasp will forcibly confine a caterpillar to 

his hole in a wall. Overwhelmed with fear, 

the caterpillar continuously thinks of the 

wasp and thereby transforms into a wasp.

“The same principle applies in relation to 
the rāgānuga-bhakti sādhakas. At the time of 
sādhana, they go on continuously thinking about 
serving Śrī Kṛṣṇa and His pastime associates in 
their internally conceived bodies. Thus they also 
become totally absorbed. Finally, giving up their 
gross and subtle material bodies, they take a 
birth in Vraja that corresponds to their internally 
conceived siddha-deha, and attain the very same 
service that they were previously contemplating.

“Thus the constitutional appearance, name 
and mood of the jīva are present even in the 
conditioned stage, during which time it remains 
unmanifest. That svarūpa is simply manifested by 
the mercy of svarūpa-śakti, and specifically by the 
action of the essence of hlādinī and saṁvit. Nitya-
siddhasya bhāvasya prākaṭyaṁ hṛdi sādhyatā  
(Bhakti-rasāmṛta-sindhu 1.2.2). It is not that 
sādhana produces something entirely new. Rather, 
sādhana is performed exclusively to bring about 
the manifestation of that eternally perfect bhāva 
which is intrinsic to the svarūpa of the jīva.”

The assembled Vaiṣṇavas were extremely 
delighted to hear such an elaborate presen-
tation. Śrīpāda Hṛṣikeśa Mahārāja especially 
expressed his gratitude and said, “I am eternally 
indebted to you because today you have 
dispelled a doubt that I have harboured for a 
long time.” 
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Nowadays, people are constantly concocting 
new objections to the lineage being 

presented by the Gauḍīya Vaiṣṇava sampradāya 
as their authentic guru-paramparā. Some believe 
that since Śrī Baladeva Vidyābhūṣaṇa was initiated 
into the Madhva sampradāya, he was not actually 
a Gauḍīya Vaiṣṇava. They assert that, although 
he had the asso cia tion of Gauḍīya Vaiṣṇavas, the 
influence of the Madhva sampradāya was strong. 
In his own writings, he stubbornly included Śrī 
Caitanya Mahāprabhu and His Gauḍīya Vaiṣṇava  
sampradāya as part of the Madhva sampradāya. 
Therefore, they conclude that Śrī Baladeva 
Vidyābhūṣaṇa cannot be accepted as an ācārya of 
the Gauḍīya Vaiṣṇava sampradāya. 

Another group of ignorant people say that 
jagad-guru Śrī Bhaktisiddhānta Sarasvatī 
Prabhupāda created a completely new concept 
which he called the bhāgavata-paramparā 1. 
According to them, he has explained in this sup-
posedly new doctrine that Śrīla Bhaktivinoda 
Ṭhākura is a disciple of vaiṣṇava-sārvabhauma 
Śrīla Jagannātha dāsa Bābājī Mahārāja, and 
that Śrī Gaura-kiśora dāsa Bābājī Mahārāja is 
a disciple of Śrīla Bhaktivinoda Ṭhākura. Some 
so-called Vaiṣṇavas (sahajiyās) also present 
the doubt that Śrī Bhaktisiddhānta Sarasvatī’s 
guru-paramparā cannot be considered bona 
fide because he conferred the renounced order 
(sannyāsa) upon himself. Paramārādhya Śrīla 
Gurudeva shattered all these accusations with 
powerful logic and solid scriptural evidence. His 
analysis of the subject is presented below. 

The disciples and grand-disciples of Śrī 
Bhaktisiddhānta Sarasvatī Prabhupāda are cur-

1 Editor: the succession of bona fide gurus rooted in 
receiving and following transcendental instructions 
from their predecessors

rently preaching Śrī Caitanya Mahāprabhu’s 
pure kṛṣṇa-bhakti and śrī harināma throughout 
the world. Because they have preached so exten-
sively, in prominent countries such as America, 
England, France, Germany, Italy, Belgium, Canada, 
Australia, Indonesia, Malaysia and Singapore, 
the streets and avenues in every city – and even 
in every town and village – are resounding with 
the holy name, and young men and women 
are very enthusiastically applying them selves 
to the cultivation of pure bhakti. They are 
meeting Vaiṣṇavas from India, and per forming  
harināma-saṅkīrtana and preaching pure bhakti 
with them. A few ignorant, so-called Vaiṣṇavas 
of the sahajiyā community are agitated by this 
and are trying to mislead the common people 
by presenting fraudulent accusations against 
the Sārasvata Gauḍīya Vaiṣṇava lineage. Śrīla 
Gurudeva has established the rational and perfect 
conclusion on this matter in his essay entitled 
Gauḍīya Vedāntācārya Śrī Baladeva. Here, we 
present some extracts from that essay. 

the guru-paramparā of the com men-
ta tor [Śrī Baladeva vidyābhūṣaṇa]
The historical truth regarding the guru-
paramparā of the commentator, Śrī Baladeva 
Vidyābhūṣaṇa, is as follows. He first acquired 
specific expertise in the bhakti-śāstra under 
the guidance of Pītāmbara dāsa, the crest jewel 
of renounced sādhus. After that, he accepted 
pāñcarātrikī-dīkṣā from a Vaiṣṇava named Śrī 
Rādhā-Dāmodara dāsa, who appeared in a dynasty 
of Kānya-kubjīya brāhmaṇas. Rādhā-Dāmodara 
dāsa, the grandson of Rasikānanda Murāri, 
accepted dīkṣā from another Kānya-kubjīya 
brāhmaṇa, Śrī Nayanānanda-deva Gosvāmī.

Pāñcarātrika guru-paramparā and bhāgavata-paramparā
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Rasikānanda Prabhu, a disciple of Śrī 
Śyāmānanda Prabhu, is the fourth guru before 
the commentator Śrī Baladeva Vidyābhūṣana 
in the pāñcarātrika guru-paramparā 2, and his 
son was the aforementioned Nayanānanda-deva 
Gosvāmī. The guru of Śrī Śyāmānanda was Śrī 
Hṛdaya-caitanya, whose guru was Gaurīdāsa 
Paṇḍita upon whom Śrīman Nityānanda Prabhu 
bestowed His mercy. Even though Śyāmānanda 
Prabhu was a disciple of ācārya Hṛdaya-caitanya, 
he afterwards accepted discipleship under Śrī 
Jīva Gosvāmī. Śrī Jīva Gosvāmī was a disciple 
of Śrī Rūpa Gosvāmī, who was a disciple of Śrī 
Sanātana Gosvāmī, and Śrī Sanātana Gosvāmī was 
a follower and associate of Śrīman Mahāprabhu.

the śiṣya-paramparā of Śrī Baladeva 
vidyābhūṣaṇa
We have given an account of the pāñcarātrika-
paramparā from Śrīman Mahāprabhu down to 
Śrī Baladeva Vidyābhūṣaṇa. Now we will give an 
account of his śiṣya-paramparā. Śrī Uddhara 
dāsa, referred to in some places as Uddhava dāsa, 
was a disciple of the commentator Śrī Baladeva 
Vidyābhūṣaṇa. Some think that these are two 
different people, but in any case Uddhava dāsa 
had a disciple named Śrī Madhusūdana dāsa. 
Jagannātha dāsa Bābājī was a disciple of this very 
Śrī Madhusūdana dāsa. Previously, as vaiṣṇava-
sārvabhauma, or the prominent leader of the 
Vaiṣṇava community in Mathurā-maṇḍala, Kṣetra-
maṇḍala and Gauḍa-maṇḍala, he became famous 
by the name of Siddha Jagannātha dāsa. Śrīla 
Bhaktivinoda Ṭhākura accepted this very Siddha 
Jagannātha dāsa Bābājī Mahārāja as his bhajana-
śikṣā-guru, in accordance with the system of 
bhāgavata-paramparā. It was under the direction 
of vaiṣṇava-sārvabhauma Śrīla Jagannātha dāsa 

2 Editor: the disciplic line based on receiving formal mantras

Bābājī Mahārāja that Śrīla Bhaktivinoda Ṭhākura 
discovered the birthplace of Śrīman Mahāprabhu 
at Śrī Dhāma Māyāpura. Śrīla Bhaktivinoda 
Ṭhākura was the śikṣā-guru, or bhajana-guru, 
of Śrīla Gaura-kiśora dāsa Bābājī Mahārāja. Śrīla 
Gaura-kiśora dāsa Bābājī Mahārāja accepted 
my gurupāda-padma, oṁ viṣṇupāda aṣṭottara-
śata Śrī Śrīmad Bhaktisiddhānta Sarasvatī 
Prabhupāda, as his disciple and gave him the 
dīkṣā-mantras and so on. Whoever is unable to 
accept this paramparā is to be counted amongst 
one of the thirteen types of apasampradāyas 
mentioned in writing by Śrī Totarāma Bābājī 
Mahārāja. Alternatively, he may be regarded as the 
creator of a fourteenth apasampradāya.

Pāñcarātrika-paramparā and 
bhāgavata-paramparā
From this guru-paramparā we can easily under-
stand that Śrī Baladeva Vidyābhūṣaṇa is a follower 
of Śrīman Mahāprabhu within the spiritual family 
lineage (parivāra) of Śrī Śyāmānanda Prabhu. Śrī 
Śyāmānanda accepted the guidance of Śrī Jīva 
Gosvāmī, and because Jīva Gosvāmī is exclusively 
rūpānuga, a follower of Śrī Rūpa Gosvāmī, it 
therefore follows that Śrī Baladeva Vidyābhūṣaṇa 
is also a rūpānuga Vaiṣṇava. There are those who 
acknowledge that Śrī Baladeva Vidyābhūṣaṇa is in 
the line of Śrī Śyāmānanda, and yet deny that he is a 
rūpānuga Vaiṣṇava, and therefore not qualified for 
the topmost service mood of unnata-ujjvala-rasa. 
Such people are certainly only deluded offenders. 
Although Śrī Baladeva Vidyābhūṣaṇa accepted 
pāñcarātrikī-dīkṣā from Śrī Rādhā-Dāmodara 
dāsa, he also accepted instructions in Śrīmad-
Bhāgavatam and the literature of the Gosvāmīs.

The system of bhāgavata-paramparā is 
superior to that of pāñcarātrika-paramparā, 
and is founded on the degree of proficiency 
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in bhajana (bhajana-niṣṭhā). The charm and 
superiority of bhāgavata-paramparā is that 
pāñcarātrika-paramparā is included within it. In 
bhāgavata-paramparā there is no obstruction in 
regard to time. From the viewpoint of pure bhakti, 
the doctrines of pāñcarātrika and of bhāgavata 
both explain the same teachings with the same 
objective. In Śrī Caitanya-caritāmṛta (Madhya-
līlā 19.169) it is said, “pañcarātre, bhāgavate ei 
lakṣaṇa kaya – these symptoms are described 
in Vedic literatures such as the Pañcarātras and 
Śrīmad-Bhāgavatam.” The prākṛta-sahajiyā 
sampradāya, while claiming to be followers of Śrī 
Rūpa Gosvāmī, accumulate offences to the lotus 
feet of Śrī Jīva Gosvāmī. Similarly, nowadays 
the jāti-gosvāmīs and those who accept their 
remnants and follow in their footsteps – such 
as several members of the sahajiyā, kartābhajā, 
kiśorībhajā and bhajanākhājā sampradāyas – 
proudly conceive of themselves as followers of 
Cakravartī Ṭhākura, but cast calumnies against 
the commentator Śrī Baladeva Vidyābhūṣaṇa. In 
this way, they are growing excessively hateful and 
progressing towards hell. 

Both diagrams are of the pāñcarātrika guru-
paramparā and the bhāgavata-paramparā. 
It will enable readers to properly appreciate 
the speciality of bhāgavata-paramparā, and 
also understand how pāñcarātrika guru-

paramparā is included within it. With the aid of 
these diagrams, we will give an account of the 
pāñcarātrika guru-paramparā and bhāgavata-
paramparā of Śrī Śyāmānanda Prabhu, Śrī 
Narottama dāsa Ṭhākura, Śrī Raghunātha dāsa 
Gosvāmī, Śrī Baladeva Vidyābhūṣaṇa, Śrīla 
Bhaktivinoda Ṭhākura, Śrīla Bhaktisiddhānta 
Sarasvatī Ṭhākura and other Vaiṣṇava ācāryas.

Śrī Śyāmānanda Prabhu: In pāñcarātrika 
guru-paramparā Śrī Nityānanda Prabhu’s 
disciple is Gaurīdāsa Paṇḍita, and his disciple 
Hṛdaya-caitanya is the dīkṣā-guru of Śrī 
Śyāmānanda Prabhu. In bhāgavata-paramparā 
Śrī Caitanya Mahāprabhu’s disciple is Śrī 
Sanātana Gosvāmī, the disciple of Sanātana 
is Śrī Rūpa Gosvāmī, and Rūpa’s disciple is Śrī 
Jīva Gosvāmī. Śrī Śyāmānanda Prabhu is the 
śikṣā disciple of this same Śrī Jīva Gosvāmī. It 
is no exaggeration to say that Śrī Jīva Gosvāmī 
was superior to Śrī Hṛdaya-caitanya in tattva, 
rasa, bhajana and indeed in all respects. For 
this reason, Śrī Hṛdaya-caitanya personally sent 
Śrī Śyāmānanda Prabhu to Śrī Jīva Gosvāmī for 
advanced instruction in the practice of bhajana, 
and Śrī Śyāmānanda Prabhu accepted the 
guidance of Śrī Jīva Gosvāmī. Thus the serious 
question which deserves our consideration here 
is this: which is superior – pāñcarātrika guru-
paramparā or bhāgavata-paramparā ?

Śrī Caitanya Mahāprabhu

Śrī Svarūpa Dāmodara, Śrī Rūpa Gosvāmī
(śikṣā-guru)

Yadunandana Ācārya
(dīkṣā-guru)

Śrī Advaita Ācārya

Śrī Raghunātha dāsa Gosvāmī

Śrī Mādhavendra Purī

Śrī Īśvara Purī
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Śrī Mādhavendra Purī
(śikṣā-guru)      (dīkṣā-guru)

Śrī Īśvara Purī

Śrī Caitanya Mahāprabhu

     Śrī Sanātana Gosvāmī

     Śrī Rūpa Gosvāmī

Śrī Jīva Gosvāmī
   (śikṣā-guru)

Śrī Lokanātha Gosvāmī
(dīkṣā-guru)

Śrī Narottama Ṭhākura

Śrī Baladeva Vidyābhūṣaṇa

Śrī Bhaktisiddhānta Sarasvatī Gosvāmī

Śrī Bhakti Prajñāna Keśava Gosvāmī

Śrī Gaṅgā-nārāyaṇa Cakravartī

Śrī Kṛṣṇa-caraṇa Cakravartī

Śrī Rādhāramaṇa Cakravartī

Śrī Viśvanātha Cakravartī
(śikṣā-guru)

Śrī Śyāmānanda Prabhu

Śrī Rasikānanda

Śrī Nayanānanda

Śrī Rādhā-Dāmodara
(dīkṣā-guru)

Śrī Uddhara or Uddhava dāsa

Śrī Madhusūdana dāsa

Śrī Jagannātha dāsa

Śrī Bhāgavata dāsa

Śrī Gaura-kiśora dāsa Bābājī
(dīkṣā-guru)

Śrī Jāhnavā Ṭhākurānī
(in her paramparā)

Śrī Vipina-bihārī Gosvāmī 
(dīkṣā-guru)

Śrī Bhaktivinoda Ṭhākura
(śikṣā-guru)

Śrī Nityānanda Prabhu

Śrī Gaurīdāsa Paṇḍita

Śrī Hṛdaya Caitanya
(dīkṣā-guru)

Pāñcarātrika guru-paramparā and bhāgavata-paramparā
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Śrī Narottama dāsa Ṭhākura: According 
to the pāñcarātrika guru-paramparā, Śrī 
Narottama dāsa Ṭhākura’s guru is Śrī Lokanātha 
dāsa Gosvāmī. However, there is no record 
anywhere of Śrī Lokanātha dāsa Gosvāmī’s 
pāñcarātrika dīkṣā-guru. Texts such as Śrī 
Gauḍīya-vaiṣṇava-abhidhāna have stated that 
Śrī Kṛṣṇa Caitanya Mahāprabhu is Śrī Lokanātha 
dāsa Gosvāmī’s guru, but it is a well-known fact 
that Śrīman Mahāprabhu did not accept anyone 
as His disciple according to the pāñcarātrika 
method. That means that if Śrīman Mahāprabhu 
is actually the guru of Śrī Lokanātha Gosvāmī, it 
is only on the basis of bhāgavata-paramparā. In 
any case, Śrī Narottama dāsa Ṭhākura, besides 
being the pāñcarātrika disciple of Śrī Lokanātha 
Gosvāmī, is also the disciple of Śrī Jīva Gosvāmī 
in the bhāgavata-paramparā. It was under the 
guidance of Śrī Jīva Gosvāmī that Śrī Narottama 
dāsa Ṭhākura became steeped in bhajana-śikṣā.

Śrī Raghunātha dāsa Gosvāmī: In the 
pāñcarātrika-paramparā, Śrī Raghunātha dāsa 
Gosvāmī is the disciple of Śrī Yadunandana  
Ācārya, who is situated in the pāñcarātrika branch 
of Śrī Advaita Ācārya. However, if we deeply 
consider Śrī Raghunātha dāsa Gosvāmī’s life 
history from another viewpoint, we find the very  
clear and indelible influence of the bhajana-śikṣā 
of Śrī Svarūpa Dāmodara and Śrī Rūpa Gosvāmī, 
who are his gurus in the bhāgavata-paramparā. 
Here, too, if we compare pāñcarātrika-
paramparā with bhāgavata-paramparā, we find 
that the superiority of the bhāgavata-paramparā 
shines as radiantly as the sun. 

Śrī Baladeva Vidyābhūṣaṇa: According to 
the pāñcarātrika guru-paramparā, Śrī Baladeva 
Vidyābhūṣaṇa is a pāñcarātrika disciple of Śrī 
Rādhā-Dāmodara in the line of Śrī Śyāmānanda 
Prabhu. At the same time, in bhāgavata-

paramparā he is a disciple of Śrī Viśvanātha 
Cakravartī Ṭhākura, under whom he studied 
Śrīmad-Bhāgavatam and all the various Gosvāmī 
literatures, and from whom he received advanced 
instruction in bhajana. Śrī Rādhā-Dāmodara 
himself sent Śrī Baladeva Vidyābhūṣaṇa to Śrī 
Viśvanātha Cakravartī Ṭhākura. The guidance 
of Śrī Viśvanātha Cakravartī Ṭhākura in the life 
of Śrī Baladeva Vidyābhūṣaṇa is widely known. 
Only under this guidance did he defeat the Śrī 
sampradāya Vaiṣṇavas at Galtā-gaddī and kept 
intact the service and worship of Śrī Śrī Rādhā-
Govindajī. It was after attaining the mercy of Śrī 
Govindadeva, Śrī Rūpa Gosvāmī’s worshipful 
deity, that Śrī Baladeva Vidyābhūṣaṇa composed 
Śrī Govinda-bhāṣya. There is no doubt about 
Śrī Baladeva Vidyābhūṣaṇa being a rūpānuga 
Vaiṣṇava, because he is under the guidance 
of Śrī Viśvanātha Cakravartī Ṭhākura, who is 
himself most assuredly a rūpānuga Vaiṣṇava. 
Furthermore, it is a well-known fact that Śrī 
Baladeva Vidyābhūṣaṇa attained the mercy of 
Śrī Govindadeva, the treasured life-breath of Śrī 
Rūpa Gosvāmī, and ensured the continuation of 
service to Him. From this perspective, also, since 
he attained the mercy of Śrīla Rūpa Gosvāmī 
and his worshipful Lord, Śrī Govindajī, what 
doubt could possibly remain about his being a 
rūpānuga Vaiṣṇava? 

Śrī Bhaktivinoda Ṭhākura: According to 
the pāñcarātrika guru-paramparā, the dīkṣā-
guru of Śrī Bhaktivinoda Ṭhākura is Śrī Vipina-
bihārī Gosvāmī, who comes in the pāñcarātrika-
paramparā of Śrī Jāhnavā Ṭhākurānī. From 
another viewpoint, vaiṣṇava-sārvabhauma Śrīla 
Jagannātha dāsa Bābājī Mahārāja is the bhajana-
śikṣā-guru of Śrī Bhaktivinoda Ṭhākura in 
bhāgavata-paramparā. Vaiṣṇava-sārvabhauma 
Śrīla Jagannātha dāsa Bābājī Mahārāja is a 
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disciple of the famous Madhusūdana dāsa Bābājī 
Mahārāja in the paramparā of Śrī Baladeva 
Vidyābhūṣaṇa. It is not even necessary to say that 
vaiṣṇava-sārvabhauma Śrīla Jagannātha dāsa 
Bābājī Mahārāja is superior to Śrī Vipina-bihārī 
Gosvāmī in tattva-jñāna, bhajana-śikṣā, etc. No 
one can deny that Śrī Bhaktivinoda Ṭhākura’s life 
is imprinted with the stamp of Śrīla Jagannātha 
dāsa Bābājī Mahārāja’s guidance.

Śrī Bhaktisiddhānta Sarasvatī Ṭhākura: 
According to the pāñcarātrika guru-paramparā 
Śrī Bhaktisiddhānta Sarasvatī Ṭhākura’s dīkṣā-
guru is Śrī Gaura-kiśora dāsa Bābājī Mahārāja, 
who descends from Śrī Jāhnavā Ṭhākurānī in 
the pāñcarātrika guru-paramparā. Śrīla Bābājī 
Mahārāja accepted the attire of a renunciant 
from a disciple of vaiṣṇava-sārvabhauma 
Śrīla Jagannātha dāsa Bābājī Mahārāja named 
Śrī Bhāgavata dāsa Bābājī Mahārāja. Thus 
by bhāgavata-paramparā, Śrī Gaura-kiśora 
dāsa Bābājī Mahārāja is in the branch of Śrīla 
Jagannātha dāsa Bābājī Mahārāja. According 
to this analysis, by pāñcarātrika-paramparā 
Śrīla Sarasvatī Ṭhākura is in the paramparā 
of Śrī Jāhnavā Ṭhākurānī, and in bhāgavata-
paramparā he has been connected with Śrīla 
Jagannātha dāsa Bābājī Mahārāja. 

It is clear from Śrīla Sarasvatī Prabhupāda’s 
life history that Śrī Bhaktivinoda Ṭhākura’s 
practices, precepts and bhajana-praṇālī were 
his very life and soul, and that he made the 
fulfilment of the Ṭhākura’s aspirations the 
sole aim and object of his life. Thus his guru in 
bhāgavata-paramparā was Śrī Bhaktivinoda 
Ṭhākura, whose guru was Śrīla Jagannātha dāsa 
Bābājī Mahārāja. Therefore, there is not even 
the slightest justification to point a finger at the 
guru-paramparā of Śrīla Sarasvatī Ṭhākura, the 
founder-ācārya of the Śrī Gauḍīya Maṭha. 

Several additional facts are worthy of our 
consideration on the subject of pāñcarātrika 
guru-paramparā and bhāgavata-paramparā: 

(1) If a pāñcarātrika dīkṣā-guru in his consti-
tutional spiritual form (siddha-svarūpa) is situ-
ated in a rasa that is lower than that of his disciple, 
how can he give bhajana-śikṣā pertaining to the 
more elevated rasa? In this situation, the disciple 
must go elsewhere and take shelter of a Vaiṣṇava 
who is qualified to give the appropriate superior 
guidance. For example, Śrī Hṛdaya-caitanya is an 
associate in sakhya-rasa in kṛṣṇa-līlā, whereas 
his disciple Śrī Śyāmānanda Prabhu (Duḥkhī-
Kṛṣṇa dāsa) is an associate in madhura-rasa. 
Therefore Śrī Hṛdaya-caitanya personally sent 
Duḥkhī-Kṛṣṇa dāsa to Śrīla Jīva Gosvāmī to 
receive higher bhajana-śikṣā in madhura-rasa.

(2) It may happen that guru and disciple in 
pāñcarātrika guru-paramparā are in the same 
rasa, but that the guru is not as highly qualified 
as the disciple. Under such circumstances, the 
disciple must go and take shelter of an uttama 
Vaiṣṇava for higher bhajana-śikṣā‚ and this 
Vaiṣṇava will be called his guru in bhāgavata-
paramparā.

We can see from these two considerations 
that the pāñcarātrika process has some inherent 
defects, whereas the bhāgavata-paramparā is 
completely free from these defects, and is flawless 
in all respects. 

(3) All members of the Gauḍīya sampradāya 
accept Śrī Caitanya Mahāprabhu as jagad-guru, 
and consider themselves to be His followers. 
However, on what basis do they maintain this 
conviction? There is no recorded account 
anywhere of Śrīman Mahāprabhu giving dīkṣā-
mantra to anyone. This means that Śrīman 
Mahāprabhu is not anyone’s guru in the 
pāñcarātrika-paramparā, although He Himself 
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is a disciple of Śrī Īśvara Purī. Therefore, if 
the Gauḍīya Vaiṣṇava community accepts the 
guidance and discipleship of Śrī Caitanya 
Mahāprabhu, it can only be on one basis, and  
that basis is bhāgavata-paramparā.

(4) Each and every Gauḍīya Vaiṣṇava is proud 
to call himself rūpānuga. But the point to consider 
is this: how many disciples did Śrī Rūpa Gosvāmī 
initiate by the pāñcarātrika method? The fact is  
that Śrī Jīva Gosvāmī is his one and only dīkṣā 
disciple, and Śrī Rūpa is not actually a dīkṣā  
disciple of Śrī Caitanya Mahāprabhu. So on what  
basis do members of the Gauḍīya Vaiṣṇava com-
munity accept Śrī Rūpa Gosvāmī as their guru?  
How is it possible to be a follower of Śrī Rūpa 
Gosvāmī and at the same time a follower of Śrī 
Caitanya Mahāprabhu? Even Sanātana Gosvāmī, 
who is the śikṣā-guru of Śrī Rūpa Gosvāmī, 
has not a second thought about calling himself 
rūpānuga. The basis of all these examples is  
one – bhāgavata-paramparā. It is only on the basis 
of bhāgavata-paramparā that Śrī Rūpa Gosvāmī 
is the disciple of Śrī Caitanya Mahāprabhu, and 
that the Gauḍīya Vaiṣṇava community considers 
Śrī Rūpa Gosvāmī to be their guru.

Who is the pāñcarātrika dīkṣā-guru of 
Śrīla Kṛṣṇadāsa Kavirāja Gosvāmī? We cannot 
say, because he has not mentioned the name 
of his pāñcarātrika dīkṣā-guru in any of his 
writings, but he has named his śikṣā-gurus in Śrī  
Caitanya-caritāmṛta (Ādi-līlā 1.37): 

ei chaya guru—śikṣā-guru ye āmāra 

tāṅ’-sabāra pāda-padme koṭi namaskāra 

These six gurus [the six Gosvāmīs of 

Vṛndāvana] are my śikṣā-gurus and I offer 

countless obeisances at their lotus feet.

At the end of each chapter of Śrī Caitanya-
caritāmṛta he has written:

śrī-rūpa-raghunātha-pade yāra āśa 

caitanya-caritāmṛta kahe kṛṣṇadāsa 

Praying at the lotus feet of Śrī Rūpa and Śrī 

Raghunātha, always desiring their mercy, I, 

Kṛṣṇadāsa, narrate Śrī Caitanya-caritāmṛta, 

following in their footsteps. *

In these statements he has specifically 
accepted Śrī Rūpa Gosvāmī and Śrī Raghunātha 
dāsa Gosvāmī as his śikṣā-gurus on the basis of 
bhāgavata guru-paramparā.

From these facts it becomes thoroughly 
obvious that the bhāgavata-paramparā, which 
includes pāñcarātrika-paramparā, always shines 
forth brilliantly. Those who ignore these facts 
and who cast aspersions on the guru-praṇālī of 
Śrī Baladeva Vidyābhūṣaṇa, Śrīla Bhaktivinoda 
Ṭhākura and Śrīla Bhaktisiddhānta Sarasvatī 
Ṭhākura, doubting that they are rūpānuga 
Vaiṣṇavas, are certainly staunch opponents of Śrī 
Caitanya Mahāprabhu and secret agents of Kali.

Thus, whatever opinion paramārādhyatama 
Śrīla Ācārya Kesarī has written on the subject of 
the guru-praṇālī of Śrī Baladeva Vidyābhūṣaṇa, 
and also in regard to pāñcarātrika guru-
paramparā and bhāgavata-paramparā, is both 
logical and fully in agreement with the estab-
lished conclusions of the scriptures.

“it is only on the basis of 
bhāgavata-paramparā that  

Śrī rūpa Gosvāmī is the disciple  
of Śrī caitanya mahāprabhu, 

and that the Gauḍīya vaiṣṇava 
community considers Śrī rūpa 

Gosvāmī to be their guru.”
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the rasika and bhāvuka bhāgavata

P  aramārādhyatama Śrīla Gurudeva was pro-
foundly grave and sometimes harder than a  

thunderbolt, but he was also softer than a flower. 
He was highly expert in tasting spiritual mellows 
(rasika) and always deeply immersed in ecstatic 
sentiments (bhāvuka). He was harder than a 
thunderbolt towards those who were opposed to 
bhakti, such as the impersonal monists and the 
followers of pseudo-devotional sects, such as 
smārtas, jāti-gosvāmīs, jāti-vaiṣṇavas and prākṛta-
sahajiyās. Yet to sin cere godbrothers and disciples 
who were steadily engaged in guru-sevā without 
duplicity, he was much softer then a flower. 

After Śrīla Prabhupāda’s entrance into 
aprakaṭa-līlā, [Ananta Vāsudeva] Vidyābhuṣaṇa 
and [Sundarānanda] Vidyāvinoda were influenced 
by undesirable association and became staunch 
opponents of Śrīla Prabhupāda. Śrīla Gurudeva’s 
blood brother Śrīmad Bhakti Kevala Auḍulomi 
Mahārāja followed in their footsteps, but Śrīla 
Gurudeva vehemently opposed their ideas. 
Although Śrīmad Auḍulomi Mahārāja was his 
brother and godbrother, Śrīla Gurudeva objected 
to his ideas without compromise and said, “I do 
not want to see the face of anyone who is opposed 
to Śrīla Gurupāda-padma. Auḍulomi Mahārāja 
is my brother from my previous āśrama and in 
spiritual life he is my godbrother. Even so, from 
now on I have no relationship or connection with 
him whatsoever.” 

Whenever anyone opposed jagad-guru Śrīla 
Siddhānta Sarasvatī Prabhupāda’s conceptions, 
Śrīla Gurudeva would smash their objections to 
pieces by the strength of undisputed logic and 
steadfast scriptural evidence.

We will now present a few examples of how he 
was also bhāvuka and rasika.

(a) During his manifest presence, Śrīla Guru 
Mahārāja used to go to Śrī Dhāma Māyāpura 
every year at the time of Śrī Navadvīpa-dhāma 
parikramā. He would begin to describe the 
glories of his most worshipful gurudeva at the 
place of his gurudeva’s samādhi, in the presence 
of thousands and thousands of faithful pilgrims. 
On recollecting Śrīla Prabhupāda’s glorious and 
transcendental qualities, he would become so 
emotional that his throat would become choked, 
he would burst into tears, and all aṣṭa-sāttvika 
bhāvas would be clearly visible on his body. 
Incapable of speaking any further, he would 
somehow indicate that we should say something. 

(b) Once Śrīla Gurudeva was sitting on the 
veranda of his bhajana-kuṭī at Śrī Uddhāraṇa 
Gauḍīya Maṭha in Chuṅchurā, chanting hari-
nāma. A few maṭhavāsīs were sitting near him 
and he was explaining to us about the madhura-
bhakti of Vraja. He said that only the vraja-
ramaṇīs are actually associates (parikāras) of 
madhura-rasa, and they are all in parakīya-
bhāva. Although there are many varieties of 
vraja-ramaṇīs – defined according to their 
different moods – still, they are all parakīya-
nāyikās (paramour heroines) in madhura-rasa. 
The mahiṣīs, or queens, of Dvārakā-purī, Śrī 
Rāmacandrajī’s wife Sītā-devī, and Mahā-lakṣmī 
of Vaikuṇṭha are not heroines in madhura-rasa. 
They are all maidservants in dāsya-rasa.

In the course of this explanation I [the author] 
posed a question: “Rasācārya Śrīla Rūpa Gosvāmī 
has described three types of nāyikās in Ujjvala-
nīlamaṇi, namely sādhāraṇī, samañjasā and 
samarthā. Kubjā of Mathurā is in the category 
of sādhāraṇī ; the queens of Dvārakā such as 
Rukmiṇī and Satyabhāmā are known as 
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samañjasā ; and the vraja-gopīs are called 
samarthā. Among these heroines, the queens of  
Dvārakā have been called associates in the svakīya 
aspect of madhura-rasa, and the vraja-ramaṇīs 
have been called associates in the parakīya 
aspect of madhura-rasa. So what harm is there 
in accepting Sītā-devī and the queens of Dvārakā  
to be associates of svakīya madhura-rasa?”

Śrīla Gurudeva replied, “You do not have the 
capacity to assimilate these profound conceptions 
at present. This will not be accessible to you now, 
even if I tell you. Wherever there is affection 
imbued with aiśvarya-bhāva, a mood of awe 
and reverence, only dāsya-prema predominates. 
Pure mādhurya-prema is completely bereft of 
aiśvarya-bhāva and appears to resemble the 
love between bosom friends in this world (laukika 
sadbandhu-vat). The affection of Lakṣmī, Sītājī 
and the queens of Dvārakā for their respective 
iṣṭadevas is imbued with the highest aiśvarya-
bhāva. They have no pure mādhurya-prema and 
are always in sambhrama-bhāva, a mood of awe 
and reverence. Thus, although the affection (prīti ) 
of the mahiṣīs is somewhat more elevated than 
that of dāsya-bhaktas such as Hanumān, Arjuna 
and Uddhava, their bhāva cannot be called pure 
mādhurya-bhāva. Śrīla Jīva Gosvāmī and Śrīla 
Viśvanātha Cakravartī Ṭhākura have presented 
a beautiful assessment of this subject in their 
respective commentaries. 

“This is why Śrī Caitanya-caritāmṛta has 
emphasized the special importance of gopī-
prema. Only when one has performed bhajana  
for some time under the guidance of pure 
Vaiṣṇavas can one realize these profound subject 
matters by their mercy.” 

(c) Once, during the month of Kārtika, 
Śrīla Gurupāda-padma had brought his noble 
presence to Śrī Keśavajī Gauḍīya Maṭha. One day, 

he was sitting in his bhajana-kuṭī and chanting 
harināma, absorbed in transcendental emotions. 
I had sat down nearby and was silently reading 
the chapter on śrī dāmodara-bandhana from 
Śrī Gopāla-campūḥ. I became so attracted to Jīva 
Gosvāmī’s ideas that I could not check myself. 
Taking the book in my hand, I came right in front 
of Śrīla Gurudeva and said, “In his time, Śrī Jīva 
Gosvāmī was a great mahāpuruṣa with immense 
knowledge of all philosophical principles. Yet 
at the same time he was also a transcendental 
rasika poet. The combination of vast spiritual 
erudition with poetic artistry is extremely rare 
in this world. But when we read the episode of 
dāmodara-bandhana-līlā in Gopāla-campūḥ, we  
can see how Śrī Jīva Gosvāmī combined these two 
attributes in an astonishing way.” Then I began 
to read aloud from Gopāla-campūḥ for Śrīla 
Gurudeva to hear:

Yaśodā-maiyā ran very quickly after 
Bāla-kṛṣṇa, who had fled onto the main 
road. She caught Him with one hand, took 
a small stick in the other, and began to scold 
Him. “I’ll give You such a beating! I know You 
go from house to house stealing. You are a 
thief (cora)!”

Kṛṣṇa: O Maiyā, don’t beat Me! No Cora3 
has ever appeared in My father’s dynasty. 
They only appear in your father’s dynasty. 
I’m not a thief.

Maiyā (smiling): How was the churning 
pot of yoghurt broken, then?

Kṛṣṇa: Well, that is the punishment given 
by the Supreme Lord.

3 Editor: In the dynasty of Śrī Yaśodā’s father, there was 
a gopa named Cora Ghoṣa. The literal meaning of 
cora is ‘thief’. Thus Śrī Kṛṣṇa denounced Śrī Yaśodā’s 
dynasty, considering Himself to belong exclusively to 
His father’s dynasty.
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Maiyā: And who fed the butter to the 
monkeys?

Kṛṣṇa: He who has made the monkeys 
feeds the monkeys.

Maiyā (angry, but laughing): Now tell me 
the truth. How did the butter pot break?

Kṛṣṇa (crying): You jumped up in a hurry 
to pacify the milk that was boiling over, 
and you were so flustered that your heavy 
anklets struck the pot and it broke. So tell 
Me, how am I to blame for this?

Maiyā: Okay. In that case, tell me how 
You come to have butter on Your face.

Kṛṣṇa: O Maiyā, every day a monkey 
comes and puts his hand in the pot to eat 
the butter, but today I caught him. He pulled 
out his hand and began to run away, but the 
butter on his hand got smeared on My face. 
Tell Me honestly, am I at fault in this? But 
still, you call Me a thief and want to beat Me.

Maiyā: O You who are the king of those 
skilled in argument! O friend of the monkeys! 
Now I shall punish You by binding You and 
Your ally, the grinding mortar, together.

After a great deal of endeavour, by the 
mercy of Bhagavān, she tied Kṛṣṇa to the 
grinding mortar and went inside to get 
on with her household duties. Dragging 
the grinding mortar with His little friends, 
Bāla-kṛṣṇa began to crawl through the gap 
between the twin arjuna trees, which stood 
before the entrance of the house. At the 
mere touch of the grinding mortar, both 
trees came crashing down with the most 
terrific thundering sound. 

All the Vrajavāsīs, wherever they were, 
heard the sound and came running. Nanda 
Bābā and Yaśodā-maiyā also arrived there, 

and when Yaśodā-maiyā saw her son 
between the two fallen trees, she became 
speechless. Nanda Bābā was struck with 
wonder. He approached his son and took 
Him in his lap. Seeing His father, Kṛṣṇa 
began to weep loudly. Nanda Bābā gently 
caressed Kṛṣṇa’s head and limbs with his 
hands. Patting Him and kissing His face 
he said, “Lālā, who bound you like this?” 
Kṛṣṇa was crying and did not answer. 
Nanda Bābā asked again and again. Finally, 
Kṛṣṇa whispered in Bābā’s ear, “Maiyā did 
it.” Nanda Bābā became very grave. “Maiyā 
did it? Your mother is so cruel!” He then 
fell silent.

Nanda Bābā then took both Kṛṣṇa and 
Baladāū in his arms and went to take bath 
in the Yamunā. He employed brāhmaṇas to 
recite auspicious mantras (svasti-vācana), 
distributed cows, etc. in charity, and then 
returned home. Somehow Rohiṇī-maiyā 
engaged some gopīs in cooking and serving 
food to Rāma, Kṛṣṇa and Nanda Bābā. After 
honouring prasāda in silence, Nanda Bābā 
went with his two sons to take his seat in 
the community council. In the evening, 
he came to the gośālā where he fed Kṛṣṇa 
and Baladeva with rock candy and squirted 
warm milk into Their mouths, directly 
from the udder of a cow until Their bellies 
were full. 

When Vrajarāja had finished taking his 
evening meal in the company of his two sons, 
the older gopīs of the community all came 
before him, bringing Rohiṇījī with them. The 
two children were sitting in Bābā’s lap. 

Rohiṇījī said, “O King, Kṛṣṇa’s mother 
has not taken her meal. She is sitting in a 



2 2 0

H i s   L i f e   A n d   T e A C H i n g sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī m a d   B h a K t i   P r a j ñ Ā n a   K e Ś a v a   G o s v Ā m ī

corner as silent as a stone. All the gopīs in 
the house are so sad. They are also sitting 
silently without eating or drinking.”

With mixed feelings of sorrow and 
amusement, Vrajarāja said, “What can I do? 
She should realize that this is the fruit of 
anger.”

Tears flowed from the eyes of the older 
gopīs as they said, “Oh, no, Yaśodā is so soft, 
inside and out. You should not call her cruel. 
It’s not right to use a word like that for her.”

Hearing this Vrajarāja became even more 
emotional. Smiling, he asked, “Lālā, will You 
go to Maiyā?”

“No, no! I will only stay with you,” replied 
Kṛṣṇa. 

Upānanda’s wife laughed and said, “You 
may stay with Bābā, but who will breastfeed 
You?”

Kṛṣṇa: “Bābā will squirt warm milk into 
My mouth from the udder of the cows and 
feed Me miśri.”

“Who will You play with?”
“I’ll play with Father and My elder 

brother.”
Vrajarāja said, “Why don’t You go to 

Rohiṇī-maiyā?”
Kṛṣṇa sobbed and said angrily, “I was 

calling out to My elder Maiyā to save Me, but 
even she didn’t come.”

Hearing this, Rohiṇī-maiyā said softly 
with tears flowing down her face, “Lālā, 
don’t be so cruel-hearted. Your mother is 
crying for You.”

Kṛṣṇa’s eyes, too, brimmed with tears 
when He heard this. He turned around 
and looked at His father. At the same time, 
Rohiṇī-maiyā gestured to Baladeva to bring 
Kṛṣṇa to His mother. Baladeva caught hold 

of Kṛṣṇa with both hands and began to drag 
Him towards Rohiṇī-maiyā, but Kṛṣṇa shook 
Him off with a jerk and wrapped His arms 
tightly around Bābā’s neck. A shower of 
tears began to fall from Bābā’s eyes as well. 
Raising his hands he said, “Lālā, should I 
slap Your mother?”

Bāla-kṛṣṇa could not tolerate this and 
caught hold of His father’s hands tightly. 
At that moment, Bābā remembered the 
anguish within Yaśodā’s heart, and said to 
Kṛṣṇa, “Lālā, what if Your mother should…” 
He paused and motioned with his hand, 
meaning “if she should die, then what will 
You do?”

As soon as He heard this, Kṛṣṇa loudly 
cried, “Maiyā! Maiyā! Maiyā!” He stretched 
out His arms in the direction of His elder 
mother [Rohiṇī-maiyā], and of His own 
accord He ran to sit on her lap.

Rohiṇī-maiyā was in tears. She picked up 
Kṛṣṇa, who was also crying, and entering the 
ladies’ inner chamber of the house, she put 
Him down in Yaśodā-maiyā’s lap. Yaśodā-
maiyā covered Kṛṣṇa with her veil and began 
to weep like a kurarī bird. Kṛṣṇa, also, began 
to shed floods of tears. All the gopīs who 
had assembled in the ladies’ quarters began 
to cry as well, and Nanda Bābā was crying 
in the meeting room. The whole atmosphere 
became submerged in vātsalya-rasa.

As soon as Śrīla Gurudeva heard this 
narration, he began weeping. An incessant flow 
of tears flowed from his eyes and other bodily 
transformations (aṣṭa-sāttvika bhāvas) were 
also clearly visible. I have only seen such an 
expression of extraordinary spiritual emotions 
once or twice in my life. 
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service to the sampradāya

Some time in 1956, Śrīla Gurudeva came 
to Mathurā to visit Śrī Keśavajī Gauḍīya 

Maṭha. At that time, the followers of the Nimbārka 
sampradāya in Vṛndāvana were publishing a 
spiritual journal called Śrī Sudarśana. In one issue, 
they cast aspersions on Śrī Caitanya Mahāprabhu, 
saying that He was a disciple of Keśava Kaśmīrī. 
In other issues they insolently dared to claim 
that Gauḍīya Vaiṣṇava ācāryas such as Śrīla 
Viśvanātha Cakravartī Ṭhākura were in the 
Nimbārka sampradāya. When I [the author] 
showed these issues to Śrīla Gurudeva, he became 
extremely angry and immediately had a short essay 
written for Śrī Bhāgavata-patrikā. The head- 
line was ‘Śrī Nimbāditya and Nimbārka are not the 
same person’. The gist of the essay is as follows:

“Nowhere in the scriptures is there any mention 
of a Nimbārka sampradāya. The Purāṇas mention 
a Vaiṣṇava ācārya called Śrī Nimbāditya, and the 
Catuḥsana (the four Kumāras) have accepted this 
Nimbāditya Ācārya as their samprādaya-ācārya 
in the age of Kali. However, Nimbārka Svāmī is a 
completely different person. Nimbāditya was a 
disciple of Nāradajī at the end of Dvāpara-yuga 
and the beginning of Kali-yuga, but Nimbārka 
Ācārya appeared much more recently. Great 
and eminent authors of bona fide scriptures, 
such as Śrīla Jīva Gosvāmī, have mentioned the 
names of the prominent ācāryas of all the other 
sampradāyas, but they have not mentioned the 
name of Nimbārka Ācārya anywhere. 

“The Nimbārka sampradāya currently 
uses the Pārijāta-bhāṣya, which was written 
not by Nimbāditya Ācārya, but rather by two 
of his disciples Śrīnivāsa Ācārya and Keśava 
Kaśmīrī, who then presented it as having been 
written by their guru. The scriptures of the six 
Gosvāmīs mention the names of ācāryas such 

as Śrī Rāmānuja, Śrī Madhva, Śrī Viṣṇusvāmī, 
Śrī Nimbāditya and Śrī Vallabha Ācārya. If the 
Nimbārka sampradāya had existed even to a slight 
extent at that time, then they would most certainly 
have mentioned the name of Nimbārka Ācārya as 
well. None of the other samprādaya ācāryas, such 
as Śrī Rāmānuja, Śrī Madhva and Śrī Viṣṇusvāmī, 
have mentioned Nimbārka Ācārya’s name in any 
of the scriptures that they have written.”

When this essay appeared in Śrī Bhāgavata-
patrikā, the publishers of the Sudarśana journal 
announced that they were making arrangements 
to prosecute for slander. Śrīla Gurudeva replied 
firmly, “We will prove each and every word that we 
have written on the basis of evidence supported by 
śāstra.” When the prosecution party heard about 
Śrīla Gurudeva’s immense scriptural knowledge 
and profound personality, they became absolutely 
silent, and from that day onward they did not dare 
to write any more nonsense. 

On another occasion, followers of the 
sahajiyās of Bengal wrote essays rife with 
apasiddhānta, opposing Śrīla Bhaktisiddhānta. 
Śrīla Gurudeva argued with them in a similar way, 
using sharp words. The opposition party actually 
filed a lawsuit in court against Śrīla Gurudeva 
and other devotees, including the editor of Śrī 
Gauḍīya-patrikā. However, when they were faced 
with Śrīla Gurudeva’s train of thought, they also 
had to bow their heads in defeat. They begged 
him for forgiveness in the court and thereafter 
avoided him. For these reasons, oṁ viṣṇupāda 
Śrī Śrīmad Bhakti Sāraṅga Gosvāmī Mahārāja, 
who was Śrīla Gurudeva’s dear godbrother and a 
leader of the Gauḍīya community, decorated Śrīla 
Gurupāda-padma with the title ‘pāṣaṇḍa-gajaika-
siṁha – the lion who vanquishes the elephants  
of heresy’.



2 2 2

H i s   L i f e   A n d   T e A C H i n g sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī m a d   B h a K t i   P r a j ñ Ā n a   K e Ś a v a   G o s v Ā m ī

the distinction between the smārta and vaiṣṇava conceptions

In the sub-division Māthābhāṅga in West 
Bengal’s Kūchibihāra district there lived a 

gṛhastha Vaiṣṇava named Śrī Nitya-gaura dāsa 
Adhikārī, who was initiated into the kṛṣṇa-mantra 
by jagad-guru Śrīla Bhakti Prajñāna Keśava 
Gosvāmī Mahārāja. Once, when one of his family 
members died, he followed vaiṣṇava-sadācāra, 
the approved Vaiṣṇava custom, and did not 
observe the non-Vaiṣṇava smārta regulations 
concerning impurity. Instead, he went on reading 
and teaching bhakti literature, such as Śrī 
Caitanya-caritāmṛta, and chanting harināma. 
After twelve days, he invited the Vaiṣṇavas of the 
maṭha to his home. At that time, following the 
injunctions of the vaiṣṇava-smṛti-śāstras, Hari-
bhakti-vilāsa and Sat-kriyā-sāra-dīpikā, he of-
fered the prasāda grain remnants of Viṣṇu to the 
soul of the deceased relative. He also requested 
the Vaiṣṇavas to perform the vaiṣṇava-homa for 
the sake of the ultimate transcendental auspi-
ciousness of the deceased. Mahā-prasāda was 
then distributed to all the assembled Vaiṣṇavas. 

The other members of his community, who 
were not Vaiṣṇavas, particularly emphasized the 
performance of śrāddha, a ceremony for the 
benefit of a deceased relative, according to the 
smārta conceptions of Raghunandana, prevalent 
in the smārta community of Bengal. They were 
not at all satisfied with Nitya-gaura Prabhu’s 
Vaiṣṇava śrāddha and boycotted the ceremony 
altogether. Despite this, Nitya-gaura Prabhu 
was so steadfast in vaiṣṇava-sadācāra that he 
neglected the orders and directives of the village 
society. The villagers then became extremely 
angry with him. They stopped the barber, the 
washerman and others from going to his house; 
they severed all social connections with him, like 

eating, drinking and meeting with him; and they 
even prohibited him from drawing water from the 
same well. Nitya-gaura Prabhu became acutely 
intimidated by this oppressive social harassment 
and sent a letter to Gurudeva, informing him how 
the community was atrociously tyrannizing him. 
At that time, Śrīla Gurudeva was at Śrī Uddhāraṇa 
Gauḍīya Maṭha in Chuṅchurā. As soon as he 
received the letter, he immediately wrote back. 
The essence of his reply is given here.

Dear Nitya-gaura,

I have received your letter informing me 
of the outrageous transgressions committed 
by the smārta community. There is no need 
to be afraid in the slightest. The community 
in your village is utterly fallen, and they 
have no knowledge of what is referred to 
as asauca, or impure. They do not have any 
sādhu-saṅga, and consequently they do 
not have even the slightest understanding 
of proper etiquette given in śāstra. These 
people are constantly absorbed in nothing 
but the five ‘m’s’ – madya, māṁsa, matsya, 
mudrā and maithuna (wine, meat, fish, 
money and sex). They eat abominable 
foodstuffs like onion, garlic and eggs and 
they are always drinking tea and bhāṅga, 
and smoking tobacco and gāñjā. This means 
that they are low-class people immersed in 
the modes of passion and ignorance. Such 
people are in the majority these days; there 
are very few saintly people established in 
proper behaviour and knowledge of the 
fundamental truths. Since misbehaved, low-
class people are in the majority, they commit 
atrocities against the moral minority. I will 
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give a simple example to illustrate what I 
mean by this. 

There was one village where everyone 
was addicted to gāñjā. There was no one – 
young, old, man or woman – who did not 
take it, with the sole exception of a small 
child in one particular family. This boy had 
abstained from gāñjā from an early age, 
and as soon as he smelled the rank fumes 
of gāñjā, he would flee far away from there. 
As he grew older, his mother and father, 
relatives and community members tried in 
various ways to make him smoke gāñjā, but 
he would never yield. His parents and all the 
villagers were struck with wonder to see this 
boy’s nature. In the end, they came to the 
conclusion that he must be afflicted by some 
terrible disease, and they called the village 
doctor to arrange for some compulsory 
medical treatment. 

This is the deplorable condition of our 
village societies today. They cannot tolerate 
anyone performing bhagavad-bhajana and 
practising saintly behaviour. They inflict 
inhumane atrocities on those who do, and 
even expel them from the village. Such low-
class people are in the majority, and that is 
why they commit various types of grievous 
offences against the moral minority.

Śrīla Gurudeva continued: 

Nitya-gaura, are there no educated, well-
behaved, persons in the mood of goodness in 
your village? If there are, then show them my 
letter. I am firmly convinced that the modes 
of passion and ignorance will always be 
defeated. Victory always belongs to the mode 
of goodness, even if it seems slow in coming. 
Demonic people may appear to be strong in 

the beginning, but they are defeated in the 
end. In ancient times, those who adhered to 
demonic ideologies were always defeated 
in the struggles between the demigods and 
the demons, in the war between Rāma and 
Rāvaṇa, and in the conflict between the 
Pāṇḍavas and the Kauravas. Hiraṇyakaśipu 
was immensely powerful but he could not 
stand before his five-year-old devotee 
son Prahlāda, and Bhagavān Nṛsiṁhadeva 
annihilated him in a second. Always chant 
harināma. You are always pure. Bhagavān 
Nṛsiṁhadeva will protect you. 

You should always remember that the 
Vaiṣṇavas and devotees of Bhagavān are 
unfailingly pure. Impurity never touches 
them, even during birth and death. What 
to speak of Vaiṣṇavas, anyone who takes 
shelter of harināma is relieved of the 
reactions of all past, present and future 
sinful activities, even if they have murdered 
their parents, committed adultery or 
perpetrated the most grievous sins. It is 
quite clear in Śrīmad-Bhāgavatam that 
when the greatly sinful Ajāmila called out 
the name Nārāyaṇa at the time of death, 
he was calling his son. Therefore, this was 
nāmābhāsa, not śuddha-nāma. Even so, 
Ajāmila’s sinful reactions were all dispelled 
simply by the influence of this nāmābhāsa. 
Death retreated from him, and afterwards, 
when he chanted pure harināma in the 
association of saintly persons, he attained 
Vaikuṇṭha as his destination. 

You are eternally pure, because you 
have taken shelter of harināma and you 
are always observing the limbs of bhakti. 
It is not necessary for you to observe any 
regulations at all for so-called impurity due 
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to a death in the family. Those who are not 
initiated into the viṣṇu-mantra and who do 
not chant the name of Bhagavān are impure 
throughout their whole lives and observe 
lifelong impurity. They have no right to 
enter the temples of Hari.

The preaching of smārta Raghunandana’s 
smṛti (named Aṣṭāviṁśati-tattva) is limited 
only to Bengal. Throughout the rest of India, 
people use the vaiṣṇava-smṛtis called Hari-
bhakti-vilāsa and Sat-kriyā-sāra-dīpika. 
These vaiṣṇava-smṛtis have been prevalent  
in Bihar, Orissa, Uttara Pradesh and else-
where for approximately five hundred years. 
Aṣṭaviṁśati-tattva has only been popular for 
two hundred and fifty years. 

There are many defects in 
Raghunandana’s smṛti. For instance, no 
one, even those who have taken birth 
in a brāhmaṇa family can ever be pure 
throughout their whole life. According to 
Raghunandana, when anyone appears in a 
household of brāhmaṇas, seven generations 
of ancestors in the dynasties of both the 
mother and the father become untouchable 
for ten days. Similarly, seven generations 
of the dynasties of both the father and the 
mother, whether male or female, become 
untouchable for ten days when anyone 
dies. Now, the number of present-day 
descendants of ancestors from seven 
previous generations will be very large, 
and if any birth or death takes place in this 
vast population, then the complete dynasty 
is supposed to become untouchable. That 
means that if just thirty-six births or deaths 
occur in one year among this huge number 
of people, then their whole year will be 
spent in an impure condition. According to 

this doctrine, they can never be pure at any 
time in their lives and there are no means 
by which they can become purified again. 
If it supposed that they become purified 
by the recitation of mantras at the time of 
the śrāddha ceremony, then how do they 
become impure again? A brāhmaṇa daily 
chants the gāyātrī-mantra at the three 
junctions (sandhyas) of the day. Is the 
gāyātrī-mantra not capable of purifying 
him? Obviously, they have no faith in the 
potency of the mantra. Their conceptions 
are all erroneous and contrary to śāstra.

It is necessary to say something further 
on the subject of smārta-brāhmaṇas. One 
who knows the smṛti-śāstras is called 
smārta‚ as are his followers. There are two 
types of smṛti-śāstra: laukika, or worldly, 
and pāramārthika, or transcendental. The 
principal subject matter established by the 
Vedas, Upaniṣads and Purāṇas is bhagavad-
bhakti, and those smṛti-śāstras that describe 
the rules and regulations of bhagavad-
bhakti are called pāramārthika-smṛti. Those 
smṛti-śāstras which neglect this confidential 
purport of the Vedas and instead emphasize 
the rules and regulations for maintaining 
the gross social shackles are called laukika 
smṛti-śāstra. 

Smṛti is basically one, but there are 
divisions of Smṛti because of the differences 
between those sages who are inclined to 
the service of Bhagavān and those sages 
who are averse. The brahminical nature of 
worldly brāhmaṇas who only follow laukika 
smṛtis is not perfect. Birth in a brāhmaṇa 
dynasty is not enough in itself, because  
one who performs no brahminical activities 
and has no brahminical qualities is not a 



2 2 5

P a r t 
f o u rH i s   L i f e   A n d   T e A C H i n g sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī m a d   B h a K t i   P r a j ñ Ā n a   K e Ś a v a   G o s v Ā m ī

brāhmaṇa, even if he happens to have taken 
birth in a dynasty of brāhmaṇas. One’s 
social caste – whether brāhmaṇa, non-
brāhmaṇa or untouchable – is determined 
by one’s qualities and activities. This subject 
is completely clear in authoritative śāstras 
such as Gītā and Śrīmad-Bhāgavatam. 

cātur-varṇyaṁ mayā sṛṣtaṁ

      guṇa-karma vibhāgaśaḥ 

Bhagavad-gītā (4.13) 

The fourfold system of varṇas was created 

by Me according to divisions of quality 

(guṇa) and work (karma).

yasya yal lakṣaṇaṁ proktaṁ

      puṁso varṇābhivyañjakam 

Śrīmad-Bhāgavatam (7.11.35)

If one exhibits the characteristic symptoms 

of a brāhmaṇa, kṣatriya, vaiśya or śūdra, 

he should be accepted as a member of that 

varṇa, even if he has taken birth in another.

Now suppose someone performs a 
śrāddha ceremony by engaging a priest 
who may have taken birth in a dynasty of 
brāhmaṇas but who is averse to Bhagavān 
and has the temperament of a demon. Then 
that śrāddha ceremony will also be demonic. 
Can there be any doubt about this? The 
performance of such a śrāddha can bring no 
auspiciousness whatsoever to the soul of a 
deceased person. The atheistic villagers and 
laukika smārta-brāhmaṇas who are averse 
to Hari may follow this supposed observance 
of impurity. However, people who are 
initiated into the viṣṇu-mantra and who are 
established in vaiṣṇava-sadācāra will never 
follow it. You, your wife and your children 

are householders who are established in 
vaiṣṇava-sadācāra and initiated into the 
viṣṇu-mantra. Therefore you are always 
pure. You should never associate with fallen 
people, otherwise you will also become 
fallen. I never approve of heretical doctrines. 
That village community which is bereft of 
proper conduct is composed of common 
people, not the Supreme Lord. You should 
stay on the path of bhakti with very firm 
resolve and not be slightly fearful. There is 
another matter which should be properly 
understood. It is forbidden in all respects 
for pure Vaiṣṇavas to do kuśa-dhāraṇa and 
nāndīmukha-śrāddha. The meaning of the 
word śrāddha comes from śraddhā (faith) –  
śraddhā hetutvenāstyasya aṇ. The word 
śrāddha can only properly refer to those 
activities that are performed with śraddhā 
towards Hari, Guru and Vaiṣṇavas. 
According to the smārtas, everyone becomes 
a ghost in his next life, even those who are 
greatly dedicated to religion (dharmātmās) 
and have taken shelter of harināma. On the 
basis of this notion, smārta priests make 
everyone call out the mantra, “ete preta-
tarpaṇa-kāle bhavanti iha – may the ghost 
be present here and accept this piṇḍa.” Here 
the belief is that although one’s mother or 
father or anyone else may have engaged 
in bhagavad-bhajana throughout their 
entire life and always have adhered to pure 
conduct, as soon as they died they became 
ghosts. Then at the time of śrāddha they are 
offered piṇḍa composed of meat, fish, burnt 
bananas and rice and they are addressed, 
“O pitṛdeva, you have become a ghost. May 
you accept this ghost-food and be satisfied.” 
Is this a qualified son’s expression of faith 
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(śraddhā) in his qualified father? This is why 
Vaiṣṇavas boycott such ghostly śrāddha 
ceremonies.

You should also boycott a society that 
performs or makes one perform such ghost 
śrāddha. Show my letter to the members of 

your village community and tell them that 
we are prepared to debate on this subject 
anywhere in any religious assembly. If 
they want to debate, then we will always be 
ready to come to your village to discuss the 
scriptures.

A subtle distinction between the ideas of 
Śrīla Bhaktivinoda Ṭhākura and Śrīla sarasvatī Ṭhākura 

After paramārādhya Śrīla Gurudeva accepted 
sannyāsa, following every Gaura-pūrṇimā, 

he invariably went to meet with pūjyapāda Śrīmad 
Bhakti Rakṣaka Śrīdhara Mahārāja, from whom 
he had received his sannyāsa-veśa. When he 
went to Śrī Caitanya Sārasvata Maṭha in 1952, 
he took some of us maṭha residents with him. 
All the Vaiṣṇavas offered daṇḍavat-praṇāma 
to each other upon arrival and then began an 
iṣṭagoṣṭhī. The participating devotees, besides 
our gurupāda-padma, included Śrīmad Bhakti 
Rakṣaka Śrīdhara Mahārāja, Śrīmad Bhakti 
Vicāra Yāyāvara Mahārāja, Śrīmad Bhakti Āloka 
Paramahaṁsa Mahārāja, Śrīmad Bhakti Kamala 
Madhusūdana Mahārāja and Śrīmad Bhakti 
Vikāśa Hṛṣikeśa Mahārāja. Many sannyāsīs and 
qualified brahmacārīs were present.

In this iṣṭagoṣṭhī, someone very politely 
posed the question, “There is a slight difference 
between the commentaries of Śrīla Bhaktivinoda 
Ṭhākura and Śrīla Sarasvatī Ṭhākura on the fifth 
verse of Śrīla Rūpa Gosvāmī’s Śrī Upadeṣāmṛta: 
kṛṣṇeti yasya giri taṁ manasādriyeta, dīkṣāsti 
cet praṇatibhiś ca bhajantam īśam. How may  
this difference be reconciled?”

Venerable Śrīmad Bhakti Vicāra Yāyāvara 
Mahārāja asked, “What seems to you to be the 
difference between the two commentaries?” 
The enquirer clarified his question. “Śrīla 

Bhaktivinoda Ṭhākura has written in his 
commentary that the madhyama-adhikārī who 
properly understands his responsibility towards 
kaniṣṭha-adhikārīs will offer them respect from 
the core of his heart. He can hear kṛṣṇa-nāma 
from their mouth, providing they are free from the 
faults of associating with women and māyāvādīs, 
even though such kaniṣṭha-adhikārīs may be of 
meagre intelligence and bereft of sambandha-
jñāna. If such kaniṣṭha-adhikārīs have received 
dīkṣā-mantra from a bona fide guru and are 
engaged in hari-bhajana, upon hearing kṛṣṇa-
nāma from their mouth, the madhyama-adhikārī 
will respect them by offering daṇḍavat-praṇāma.

“However, Śrīla Sarasvatī Ṭhākura has 
explained it a little differently, on the basis of 
the words dīkṣāsti cet, which refers to those 
who have accepted dīkṣā. He says that the 
madhyama-adhikārī who properly understands 
his responsibility towards the kaniṣṭha-adhikārīs 
will offer respect from the core of his heart to 
those who are chanting Kṛṣṇa’s name, provided 
they have been initiated into the kṛṣṇa-mantra 
by a bona fide guru, have understood that 
Kṛṣṇa and His name are non-different, and have 
accepted the transcendental name of Kṛṣṇa to 
be the only sādhana. The madhyama-adhikārī 
will show respect by physically offering his 
daṇḍavat-praṇāma to those initiated Vaiṣṇavas 
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who continuously chant kṛṣṇa-nāma with great 
affection, who have attained their own svarūpa 
by nāma-bhajana, and are established in 
madhyama-adhikāra ; and he will also offer them 
respect in his mind.

“Thus it seems that there is some difference 
between these two commentaries. Which of the 
two explanations should we accept? Alternatively, 
how do we reconcile the apparent difference 
between them? How can they be harmonized?”

On hearing this, all of the Vaiṣṇavas requested 
prapūjya-caraṇa Śrīmad Bhakti Rakṣaka 
Śrīdhara Mahārāja to solve the apparently 
problematic question. Pūjyapāda Śrīdhara 
Mahārāja became very thoughtful and began 
his reply. “Ordinarily, the commentaries of two 
members of our guru-varga have the same 
meaning. Nevertheless, the explanation of 
Bhaktivinoda Ṭhākura is supported by śāstra. 
According to the verse, no dīkṣāṁ na ca sat-
kriyām from Śrīla Rūpa Gosvāmī’s Padyāvalī 
(29), kṛṣṇa-nāma is so powerful that it bestows 
results even up to the point of liberation, as soon 
as it touches the tongue of dog-eaters and other 
untouchables. It does not even wait for pious 
activities, preparatory rituals and so on. In śāstra 
there are many statements to substantiate the 
unprecedented effect of kṛṣṇa-nāma : 
(a) yan nāmadheya śravanānukīrtanād ... śvādo 

’pi sadyaḥ savanāya kalpate 
(b) aho bata śvapaco ’to garīyān yad vartate 

jihvāgre nāma tubhyam
(c) yan nāma sakṛcchravaṇāt pukkaśo ’pi 

vimucyate saṁsārāt
(d) sakṛd api parigītaṁ śraddhayā helayā vā 

bhṛguvara naramātram tārayet kṛṣṇa-nāma
(e) sāṅketyaṁ pārihāsyam ... haraṁ viduḥ
(f) yadābhāso ’pyudhan ... mahimānaṁ prabhavati 

(Rūpa Gosvāmī’s Kṛṣṇa-nāma-stotram)

(g) mriyamāṇo harer nāma ... kiṁ punaḥ 
śraddhayā gṛṇan

(h) patitaḥ skhalito bhajanaḥ ... pumān nārhati 
yātanām
“This scriptural evidence supports the 

conclusion that even a dog-eater, who has not 
accepted dīkṣa, becomes supremely pure simply 
by chanting harināma. Whether he has śraddhā 
or not, kṛṣṇa-nāma delivers him from the endless 
cycle of birth and death when he chants even 
once. What to speak of chanting, even one who 
hears kṛṣṇa-nāma is at once liberated from 
material existence. Those who chant the name 
of Bhagavān while coming or going, slipping, 
falling, sneezing or in any other way will not have 
to taste the dire sufferings of repeated birth and 
death. So if anyone chants kṛṣṇa-nāma and is 
free from ungodly qualities opposed to bhakti, it 
is certainly proper Vaiṣṇava behaviour to honour 
him mentally, whether he is initiated or not.” 

When paramārādhya Śrīla Gurudeva heard 
pūjyapāda Śrīdhara Mahārāja’s opinion, he 
said with great humility, “Śrīpāda Śrīdhara 
Mahārājajī’s explanation of Śrīla Bhaktivinoda 
Ṭhākura’s commentary on this verse is in 
accordance with śāstra in all respects, and it 
is full of good conclusions. There is no doubt 
about that. However, I have something further to 
say on this subject. The first point is that jagad-
guru Śrīla Prabhupāda has associated with Śrīla 
Bhaktivinoda Ṭhākura since his very birth. From 
his childhood he studied Vaiṣṇava literature such 
as Bhakti-rasāmṛta-sindhu, Ujjvala-nīlamaṇi and 
Śrī Caitanya-caritāmṛta under Śrīla Bhaktivinoda 
Ṭhākura’s tuition, and heard his explanations of 
Vedānta-sūtra and Śrīmad-Bhāgavatam. He is 
steeped exclusively in the bhaktivinoda-dhārā, the 
flowing current of Ṭhākura Bhaktivinoda’s con-
ceptions. At the same time he is an unparalleled 
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scholar, thoroughly versed in Veda, Vedānta 
and all śāstra. It was he who acquainted us 
with the gracious Śrīman Mahāprabhu and His 
associates, especially with Śrīla Bhaktivinoda 
Ṭhākura. Without a doubt, he knows the moods of 
Bhaktivinoda Ṭhākura’s heart. He must certainly 
have seen Śrīla Bhaktivinoda Ṭhākura’s translation 
and his commentary, Pīyūṣavarsiṇī-vṛtti, on this 
verse. Yet, he has still given a distinct explanation 
in his own translation and commentary, Anuvṛtti. 
He has certainly done this intentionally. Therefore 
we must understand the commentary of Śrīla 
Bhaktivinoda Ṭhākura through the medium of 
Śrīla Prabhupāda, and we should give prominence 
to Śrīla Prabhupāda’s commentary. 

“The second point is that Śrīla Bhaktivinoda 
Ṭhākura has determined the Vaiṣṇava sadācāra, 
appropriate conduct, in relation to the general 
glories of kṛṣṇa-nāma. However, the fruit of śrī 
kṛṣṇa-nāma that Śrīman Mahāprabhu practised 
and propagated is the ultimate goal, or prayojana, 
namely, the attainment of kṛṣṇa-prema. Now, one 
cannot progress even one step in the direction of 
that ultimate prayojana unless one chants kṛṣṇa-
nāma with sambandha-jñāna and is free from 
aparādha and so on. In Śrī Caitanya-caritāmṛta 
(Ādi-līlā 8.24, 26, 29–30) it has been stated:
 

‘kṛṣṇa-nāma’ kare aparādhera vicāra 

 kṛṣṇa balile aparādhīra nā haya vikāra 

One must consider the effect of offences 

while chanting the Hare Kṛṣṇa mantra. It is 

because of these offences that one does not 

become ecstatic while chanting Hare Kṛṣṇa.

eka ‘kṛṣṇa-nāme’ kare sarva-pāpa nāśa

premera kāraṇa bhakti karena prakāśa

Chanting Kṛṣṇa’s name just once destroys all 

sinful activities, and pure devotional service, 

which is the cause of prema, becomes 

manifest.

hena kṛṣṇa-nāma yadi laya bahu-bāra 

tabu yadi prema nahe, nahe aśrudhāra 

tabe jāni, aparādha tāhāte pracura 

kṛṣṇa-nāma-bīja tāhe nā kare aṅkura 

If one chants harināma again and again, but 

ecstatic love does not develop and tears do 

not appear in the eyes, then one may know 

that it is because of many offences that the 

seed of the holy name of Kṛṣṇa does not 

sprout.

“Keeping in mind the particular consideration 
mentioned in these verses, Śrīla Prabhupāda has 
given the instruction to honour in one’s mind the 
person who is endowed with sambandha-jñāna, 
that is, one who has received dīkṣā, who is free 
from aparādha, who understands that Kṛṣṇa and 
His name are non-different, and who understands 
that aprākṛta-nāma is the only sādhana. He also 
continually engages in the service of kṛṣṇa-nāma, 
and strives for the ultimate goal, kṛṣṇa-prema. It 
is this type of nāma that Śrīman Mahāprabhu 
describes in ānandāmbudhi-vardhanaṁ prati-
padaṁ pūrnāmṛtāsvādanam and paraṁ vijayate 
śrī-kṛṣṇa-saṅkīrtanam in His Śrī Śikṣāṣṭaka 
(Verse 1).

“Pūjyapāda Śrīdhara Mahārāja has quoted 
a part of a verse, no dīkṣāṁ na ca sat-kriyām, 
from Śrī Caitanya-caritāmṛta (Madhya-līlā 
15.110). In Śrīla Prabhupāda’s Anubhāṣya on 
this verse, he himself has said that measures 
such as puraścaryā (regulative principles before 
initiation) have been given so that one can achieve 
perfection in chanting one’s mantra. But for śrī 
nāma mahā-mantra there is no consideration 
of the regulations of puraścaryā, because all the 
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results of puraścaryā are obtained automatically 
simply by uttering kṛṣṇa-nāma once. So for 
the perfection of śrī mahā-mantra, there is no 
consideration of puraścaryā or any other pious 
activities. 

“However, in this same verse, the last line, 
mantro ’yaṁ rasanā-spṛg eva phalati śrī-kṛṣṇa-
nāmātmakaḥ, has a confidential meaning: ‘This 
mantra, composed of Kṛṣṇa’s names, offers 
its result simply upon touching the tongue.’ 
Specifically, rasanā-spṛg means touching that 
tongue which is sevonmukha, inclined to render 
service. The tongue cannot possibly manifest 
kṛṣṇa-nāma at any time unless it is sevonmukha. 
The presence of various anarthas and aparādhas 
prevent śuddha-nāma from arising on the tongue 
which is inclined to enjoy inert matter. This has 
been stated in Bhakti-rasāmṛta-sindhu (1.2.232):
 

ataḥ śrī-kṛṣṇa-nāmādi

      na bhaved grāhyam indriyaiḥ 

sevonmukhe hi jihvādau

      svayam eva sphuraty adaḥ 

Śrī Kṛṣṇa’s name, form, qualities and 

pastimes are all transcendental principles. 

They are not perceptible to the material 

senses such as the eyes, ears and tongue. Śrī 

nāma, rūpa, guṇa and līlā manifest on the 

jīva’s tongue when the tendency to render 

service arises in his heart.

“In this way, as the sādhaka gradually becomes 
elevated by continually chanting the holy name, 
he earns the qualification to serve Kṛṣṇa. He 
then realizes the transcendental nature of nāma, 
dhāma and so on, and he becomes established in 
madhyama-adhikāra. Śrīla Rūpa Gosvāmī has 
stipulated in this verse from Upadeṣāmṛta that 
one should honour such a madhyama-adhikārī 
Vaiṣṇava within one’s heart, and at the same time, 
with one’s body, one should offer daṇḍavat-
praṇāma.”

When the assembled Vaiṣṇavas heard Śrīla 
Gurudeva’s thoughts, which were pregnant with 
substantial siddhānta, they all supported his 
opinion and applauded him heartily. 

Śrīla Gurupāda-padma’s supra-mundane character  
and steadfast guru-niṣṭhā

(Written by Śrī Śrīmad Bhaktivedānta Vāmana Mahārāja)

W hile paramārādhyatama Śrīla Keśava 
Gosvāmīpāda was commenting on 

vairāgya-yukta bhakti-rasa, he explained that 
vairāgya, renunciation, is the intense feeling of 
separation from Kṛṣṇa which consists of the desire 
to please His senses (kṛṣṇendriya prīti-vāñchā-
maya vipralambha). The knowledge of vairāgya 
that consists of the desire to give happiness to 
Kṛṣṇa (kṛṣṇa-sukha-vāñchā-mayī vairāgya-
vidyā) is actual vairāgya brahma-jñāna, and it 

displays contempt, fear and disrespect towards 
worthless jñāna, sāyujya-mukti and other forms 
of liberation. Generally, sādhaka jīvas think that 
vairāgya means the renunciation of all enjoyment 
for the pleasure of Kṛṣṇa. However, the mukta-
puruṣas, liberated personalities, accept only 
dedication to kṛṣṇa-sevā as vairāgya. Śrīla Dāsa 
Gosvāmī has pointed out that vairāgya-yukta 
bhakti-rasa consists of detachment, knowledge 
and devotional activities performed for Kṛṣṇa’s 
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service. The māyāvāda conception excludes the 
existence of transcendental pastimes (cid-vilāsa), 
but this can never be called vairāgya. 

The word vairāgya is used to describe one of 
the six opulences of Bhagavān. This Bhagavān is 
Māyādhīśa, the Lord of māyā. Bhakti can never 
be attained by artificial endeavours to practise 
renunciation in solitary meditation (nirjana-
bhajana). People who are not spiritually inclined 
think that vairāgya means material renunciation, 
but we find in the śāstras that vairāgya is simply 
the topmost stage of longing for kṛṣṇa-vilāsa, 
Kṛṣṇa’s pleasure pastimes. Prākṛta-sahajiyās and 
those who renounce material enjoyment practise 
so-called vairāgya to satisfy their desires, but 
this is merely a temporary, deceitful sādhana. 
Only through the eyes of bhakti can one see or 
realize the eternally perfect renunciation of the 
eternally perfect mahātmās, who are intent on Śrī 
Kṛṣṇa’s happiness. 

Detachment and omniscience are naturally 
evident in the lives of mahāpuruṣas. Residing 
in the heart of the sādhaka in the form of the 
Supersoul (antaryāmī ), these mahāpuruṣas 
can easily say who is attached to satisfying his 
own senses in the name of service to Śrī Hari. 
They also give favourable opportunities for the 
sādhaka to become liberated from the clutches of 
this hypocrisy. Moreover, being very affectionate 
towards the sevakas, and seeing their service 
tendency, they bestow on them the enthusiasm to 
serve Hari, Guru and Vaiṣṇavas. 

“Keśarīva sva-potānām anyeṣām ugra-
vikramaḥ – the lioness shows her prowess towards  
her enemy but is very affectionate towards her 
offspring.” [This verse was composed by Śrīdhara 
Svāmī in his commentary on Śrīmad-Bhāgavatam 
(7.9.1).] Similarly, for atheistic hypocrites, Śrīla 
Gurupāda-padma was the direct personification 

of time (Yama), the enforcher of punishment, 
but he was full of loving, parental affection for 
his disciples and those who had taken shelter of 
him. He would purify them of their hundreds of 
faults and mistakes, give them the chance to do 
sevā and engage them in hari-bhajana. If anyone 
came to his maṭha or missions for hari-bhajana, 
he would provide them shelter and the golden 
opportunity to perform hari-bhajana, even if 
they were old, diseased or devoid of any worldly 
qualifications. This is undoubtedly an ideal to 
look up to and a brilliant example of his complete 
surrender to Kṛṣṇa, his mercy and magnanimity, 
his compassionate nature and quality of helping 
all, and his sorrow upon seeing others suffering.

Adherents to morality say, “satyaṁ bruyāt 
priyaṁ bruyāt, mā bruyāt satyam apriyam –  
one should speak true and palatable words, 
but the truth should not be spoken if it is 
unpalatable.” However, Gurupāda-padma would 
always announce loudly that it is right to speak 
the truth even if unpalatable. If we do not speak 
the truth, then many of śāstras’ secrets will not be 
revealed and broadcast in this world. Sādhu, guru 
and Vaiṣṇavas give real welfare to the people of 
the world, and even if their heart-touching words 
are not materially pleasing, they are nonetheless 
the cause of complete auspiciousness. 

In this connection, paramārādhya Śrīla 
Gurudeva has written, “Nowadays we see the 
publication of many religious magazines 
that are gradually deviating from the rules 
and regulations established and preached by 
ācārya kesarī jagad-guru Śrīla Bhaktisiddhānta 
Sarasvatī Prabhupāda. The main cause for this 
is the desire for worldly gain, name and fame. 
We should always remember the teaching of 
Śrī Caitanya-caritāmṛta : ‘Dharma cannot be 
protected unless one is detached.’ One should set 
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an ideal example to the whole world by embracing 
even the toughest adversity and by maintaining 
complete detachment.” The sharp words and 
criticism spoken by sādhu, guru and Vaiṣṇavas 
bring about one’s good fortune and remove the 
difficulties and obstacles related to bhajana. Their 
detached morality, along with the disciplinary 
words and unpleasant truths that they administer, 
have the same function as chanting medicinal 
mantras, and the result is that one obtain a taste 
for chanting śrī nāma.

Śrīla Guru Mahārāja showed incomparable 
love and sympathy towards his peer godbrothers. 
Sometimes, a godbrother would not directly ask 
him for anything, but simply by his affectionately 
addressing him as Vinoda Dā or Keśava Mahārāja, 
he would understand their situation and help 
them as much as he could, financially and in other 
ways. But he never expected financial help for 
himself. In this way he generously and selflessly 
gave thousands of rupees to help others. This was 
undoubtedly because of his parental affection 
for his godbrothers. 

All sorts of people used to come in great 
numbers to take his darśana : scholars, people 
who were proud of their so-called devotion, 
ignorant people, skilled people, children, young 
men and elderly. Everyone would forget their own 
desires and questions when they heard his grave 
and authoritative voice and saw his mild and 
peaceful figure and his gently smiling lotus face. 
Even when defeating māyāvādī logicians, he 
would always protect their dignity. Many people 
who had separate motives would come and 
listen to various kinds of advice, but they could 
not accept the potency of this ekāntika sādhu 
and mahāpuruṣa who was so devoted to Kṛṣṇa. 
How can ordinary people truly understand the 
transcendental behaviour of eternally perfected 

great souls? Ordinary people do not and cannot 
understand their mercy or their deception. Śrī 
Gurudeva’s view was, “No one in this world 
is an object for my attachment (anurāga) or 
indifference (virāga). All are means for serving 
guru and Kṛṣṇa.” This is the transcendental 
viewpoint of the mahā-bhāgavatas.

It has already been mentioned that Śrīla Guru 
Mahārāja’s fresh outlook and unique speciality 
was evident in every engagement and action that 
he performed. He used the figures of pāṣaṇḍa-
gajaika-siṁha (the lion-like person who destroys 
the elephant of heresy) on the wall of Narahari 
Toraṇa, the main gate of Śrī Devānanda Gauḍīya 
Maṭha, Śrī Gauḍīya Vedānta Samiti’s main 
preaching centre in Navadvīpa. Śrīla Vṛndāvana 
dāsa Ṭhākura glorified Murāri Bhagavān 
Śrī Caitanya-candra as pāṣaṇḍa-gajaika-
siṁha. Śrīla Gurudeva’s intimate godbrother, 
Śrīla Bhakti Sāraṅga Gosvāmī Mahārāja, also 
decorated him with this same name, for it was 
as if he was always holding a sword in his hand 
to defeat māyāvādīs and others opposed to 
śuddha-bhakti. Knowing such people to be 
his eternal enemies, he made an unshakeable 
vow to uproot Śrī Śaṅkara’s advaitavāda, or 
māyāvāda, from this world. He clearly expressed 
this determination in his letters, essays, articles, 
commentaries, explanations, statements, lectures 
and so on. Parama-pūjyapāda Śrīla Bhakti 
Sāraṅga Gosvāmī Mahārāja would say to Śrīla 
Gurupāda-padma, “When I see you, the memory 
of Śrīla Sarasvatī Ṭhākura Prabhupāda comes 
into my mind. Anyone whose darśana makes the 
memory of Śrīla Gurudeva appear in the mind is 
guru-svarūpa, the embodiment of guru, and he is 
the greatest of all mahā-bhāgavatas.”

It is said, “All of Kṛṣṇa’s qualities appear in His 
devotees.” Śrīla Ācāryadeva had not passed exams 



2 3 2

H i s   L i f e   A n d   T e A C H i n g sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī m a d   B h a K t i   P r a j ñ Ā n a   K e Ś a v a   G o s v Ā m ī

Śrīla Bhakti Prajñāna Keśava Gosvāmī Mahārāja, sitting on the chair in the middle, and the author,  
Śrī Śrīmad Bhaktivedānta Nārāyaṇa Gosvāmī Mahārāja, sitting to the left holding a daṇḍa
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in law or engineering, but he would give legal 
advice to lawyers and barristers, and he would 
also advise engineers. Many expert engineers 
were amazed to learn that the tilaka-marked, sky-
high temple of the main maṭha was constructed 
according to Śrīla Guru Mahārāja’s instructions 
and design. Jagad-guru Śrīla Sarasvatī Ṭhākura 
had said, “It is quite essential to protect the sevā 
of Śrīmatī Rādhārāṇī in order to protect the 
sampradāya.” By this he meant that he aimed to 
protect Śrīmatī Rādhārāṇī’s sevā by instigating 
lawsuits to save maṭhas and temples from the 
hands of sense enjoyers and wicked people. Śrīla 
Gurupāda-padma followed the instructions of 
his ārādhyadeva Śrīla Prabhupāda and accepted 
the responsibility of protecting the mission by 
legal means. Even Prabhupāda would be amazed 
by his astonishing talent and power of memory. 
Once, during an argument with some lawyers, 
Śrīla Guru Mahārāja’s godbrother, Śrīla Mādhava 
Mahārāja, asked him, “When did you study law 
in such a way that in argument, even lawyers are 
obliged to accept your words?”

Śrīla Guru Mahārāja made an unparalleled 
contribution in composing Vaiṣṇava literature 
and revealing ever-fresh deep meanings of the 
principles of bhakti. The speciality of his writings 
is that he kept an unbroken flow of bhāva, or 
inner meaning, contained in the main tattva-
siddhāntas. At the same time, he maintained 
his own position and point of view and did 
not follow the general masses. “Protecting the 
sampradāya is the topmost service to Śrīman 
Mahāprabhu,” he used to think, and only after 
carefully considering this did he take up his most 
powerful pen. His main goal was to establish 
tattva-siddhāntas directly and indirectly through 
the medium of debates, and he exhibited a 
remarkable and transcendental creativity in 

doing this. His ever-fresh and transcendental 
genius has been illuminated in his songs such 
as Śrīla Prabhupāda āratī, Śrī Tulasī-āratī and 
Maṅgala-āratī. In the wake of Gīta-govinda by 
the transcendental poet Śrī Jayadeva, Śrīla Guru 
Mahārāja in his Maṅgala-āratī song gives an 
introduction to the supreme and unequalled, 
sweet transcendental pastimes of the eternally 
youthful Divine Couple of Vraja.

Sometimes an unexpected guest would arrive 
when Śrīla Gurupāda-padma was dictating an 
article for Śrī Patrikā. At such a time, he would 
converse with the guest, not showing the slightest 
indifference towards him, and at the same time he 
would retain complete focus on his presentation 
of the principal subject matter of the article.  
There is no doubt that this was also one of his 
unique and supra-mundane characteristics. 

It was Śrīla Ācāryadeva’s undivided niṣṭhā 
towards his own śrī guru mahārāja that most 
clearly established his superior position among 
Śrīla Prabhupāda’s disciples and followers. 
Śrīla Gurupāda-padma gave good advice to his 
godbrothers on legal matters and all kinds of other 
concerns. In doing so, he revealed his generous 
and moral disposition. The Sārasvata Gauḍīya 
community accepted him as a lawyer and also 
as a learned expert in management and politics. 
This was because, when complex questions arose 
concerning spiritual knowledge and pseudo-
logic, he would give good answers that were in 
accordance with the conclusions of śāstra.

Śrīla Ācāryadeva displayed the ideal standards 
for observing fasting days. On Śrī Janmāṣṭamī, 
Śrī Ekādaśī, Śrī Gaura-jayantī, Śrī Rāma-navamī, 
Śrī Nṛsiṁha-caturdaśī, Śrī Advaita-saptamī, Śrī 
Nityānanda-trayodaśī and other fast days, he 
firmly rejected fasting on days which overlapped 
with the previous day. He gave the fullest protection 
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to the observance of Cāturmāsya and ūrjā-vrata 
(kārtika-vrata) in Śrī Vedānta Samiti, completely 
following the rules practised and preached by 
Śrīla Sarasvatī Prabhupāda, Śrīla Bhaktivinoda 
Ṭhākura and Śrīman Mahāprabhu. He never 
supported reluctance to follow the Cāturmasya 
vow or laxity in honouring ūrjā-vrata. 

Śrīla Gurudeva especially manifested guru-
niṣṭhā during a discussion on tattva-siddhānta 
with the most worshipable yatirāja Śrīla Śrīdhara 
Gosvāmī Mahārāja. On that occasion, he said, “I 
do not know or recognize the path of the previous 
Gosvāmīs. I simply accept jagad-guru Śrīla 
Prabhupāda’s line of thought as unerring truth, 
and I will try to know and understand the previous 
Gosvāmīs through Śrīla Prabhupāda’s vision. I 
will first accept the excellence of his explanations 
and commentaries. ‘Ācāryera mata jeī, seī mata 
sāra / anya āra jata mata jāuka chārakhāra – 
the opinion of the ācārya is the most important; 
any other opinions should be rejected.’ This is 
my conception.” This single-pointed niṣṭhā he 
showed towards Śrīla Prabhupāda is certainly 
unequalled. 

Śrīla Gurupāda-padma, the dear-most 
associate of Śrī Gaurasundara, has written 
Māyāvāda kī Jīvanī for the eternal benefit of 
the conditioned souls. After refuting materialists, 
mistaken yogīs and other people holding faulty 
doctrines, he showed them the path of real 
spiritual knowledge and the ultimate spiritual 
benefit. As an ideal tridaṇḍi gosvāmī, he wanted 
to bestow true auspiciousness even upon 
antagonistic hypocrites. We have many times 
witnessed his fearlessness and steadfastness in 
protecting the truth. He never once supported 
those who said that spirit and matter are non-
different. To expose the enjoying tendencies and 
selfish mentality of the prākṛta-sahajiyās, he 

published Sahajiyā-dalana, which was based 
on a compilation of articles, etc., written by Śrīla 
Prabhupāda and Śrīla Bhaktivinoda Ṭhākura. He 
demonstrated the ideal of a faultless way of life 
by preaching from this book and by devoting 
himself to pure Vaiṣṇava standards of behaviour.

Śrīla Ācāryadeva established spiritual 
dispensaries and also a Vedānta college. The 
central government and various missions 
were introducing initiatives to try to relieve the 
sufferings of the perishable body and mind in the 
name of social service. Śrīla Gurudeva’s purpose 
was to show that these endeavours were practi-
cally useless. He was stronger than a thunderbolt 
in rejecting bad association, and softer than a 
lotus flower in the face of endeavours favourable 
for the cultivation of bhakti. He never supported 
the karma-kāṇḍīya principles of the materialistic 
smārta society, who simply follow ritualistic 
customs and principles.4 Śrīla Gurupāda-padma 
instead gave the pure instructions to follow vows 
such as śrī puruṣottama-vrata by engaging in 
śrī nāma-bhajana only. He spent his life as a 
surrendered soul who had no possessions and 
was completely dependent on Kṛṣṇa’s will. His 
attitude was always ‘May the desire of Bhagavān 
be fulfilled’ and ‘By the will of Bhagavān, 
everything is possible’. All his disciples were 
amazed to see this. Everyone was attracted to his 
affection towards all living entities, and his simple 
and compassionate behaviour to all – young and 
old, even to birds like pigeons and sparrows. All 
were attracted to his intimate love and affection 
(mamatā) and his practice of non-violence.

4 Editor: These regulations dictate, for example, that a 
certain number of days after someone’s birth or death 
are impure, and that the Puruṣottama leap month is an 
impure month when no religious activities should take 
place.
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Śrīla Gurupāda-padma’s simple, sweet and 
profound inner sentiments would never be dis-
turbed, even while he was strongly refuting the 
degraded, devious and cheating beliefs of those 
who consider that the living being is brahma ; of 
those who respect all kinds of gods (pāñcamiśālīs); 
worshipers of the five deities Sūrya, Gaṇeśa, 
Durgā, Śiva and Viṣṇu (pañcopāsakas); of 
people who believe that there are many gods 
(bahu-īśvara-vādīs); of voidists (śūnya-
vādīs); of impersonalistic pantheists (nirviśeṣa 
brahmavādīs) and others. He never supported 
laziness in the name of performing solitary 
bhajana. On the contrary, he instructed everyone 
to cultivate kṛṣṇa-bhakti in the association of 
sādhus by body, mind and words. He taught by 
his own exemplary practice that one attains all 
perfection and absorption in kṛṣṇa-prema only 
by śrī harināma. To his disciples, he demonstrated 
by his own perfect example that one can conquer 
hunger, thirst and the inimical tendencies of the 
senses by performing regulated or unregulated 
loud kīrtana of the Hare Kṛṣṇa mahā-mantra, 
consisting of sixteen names, day and night. 

Śrīla Kavirāja Gosvāmī said, ‘I am lower than a 
worm in stool’ and Śrīla Vṛndāvana dāsa Ṭhākura 
said, ‘I will kick the head of such people [averse 
to Hari, Guru and Vaiṣṇavas]’, but the purport of 
these two statements is one and the same. One 
should understand the real humility in these 
words, for it is beneficial for the real self. The 
spiritual instruction in these statements is to 
chant kṛṣṇa-nāma after being initiated into the 
dharma of offering respect to one and all without 
expecting any honour in return. The exalted and 
profound sentiments of Śrīla Gurudeva’s bhajana 
concerning his object and method of worship  
(upāsya-tattva) established him as both a 
bhajanānandī and a goṣṭhānandī at the same time. 

His mercy in acting to liberate jīvas from  
their burden of anarthas was causeless. The 
doors of his temples and maṭhas were always 
open for the benefit of people trying to perform 
hari-bhajana. His endeavours to serve his  
peer Vaiṣṇavas were without limit, and his  
service satisfied them in all respects. The best 
introduction to his supra-mundane character 
is given in the books that he wrote to destroy 
māyāvāda ; in his poems, philosophical articles 
and so on; and in the profound lectures based 
on tattva-siddhānta he delivered at various 
assemblies. He remained immersed in the 
pleasure of serving Śrī Śrī Gaura-Rādhā-Vinoda-
bihārījī. He took full shelter of Śrīla Sarasvatī 
Prabhupāda’s instructions, was eternally 
established in the conception of Śrī Bhaktivinoda 
Ṭhākura, and always relished the concepts 
preached by Śrī Rūpa and Raghunātha. He would 
always try to engage his disciples in hari-kathā 
and hari-kīrtana, and, he instructed them to avoid 
mundane conversation, or ‘the urge of speech’ 
mentioned in Upadeśāmṛta.

No one could give Śrīla Gurupāda-padma 
any foodstuffs or clothes, no matter how hard 
they tried. He never accepted any donations or 
deeds of properties from his widowed followers, 
and he would not allow his disciples to accept 
such charity either. On the other hand, he would 
hardly ever refrain from giving mercy even when 
it was not asked for. To inspire enthusiasm to 
serve guru and Vaiṣṇavas, he sometimes accepted 
people’s ordinary things. He was anxious about 
the condition of people who were attached to 
their families, and he would always warn his 
renunciant disciples by describing the prākṛta-
sahajiyās as ghara-pāgāla, madly attached to 
home, and gṛhī-bāulā, staying at home but making 
a show of being renunciants. He used to quote the 
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statement from Śrī Caitanya-caritāmṛta (Antya-
līlā 6.278): 

viṣayīra anna khāile malina haya mana 

malina mana haile, nahe kṛṣṇera smaraṇa 

If one eats food given by materialists, the 

mind becomes contaminated, and when the 

mind is contaminated one cannot remember 

Kṛṣṇa.

Following this principle, he strictly forbade 
any exchange or contact with the sampradāyas 
of those who try to enjoy guru (guru-bhogīs) and 
those who renounce guru (guru-tyāgīs). By his 
own example he taught his disciples to practise 
the renunciation of enjoyment for the pleasure 
of Kṛṣṇa. During śrī ūrjā-vrata, śrī puruṣottama-
vrata and other vratas, he would instruct his 
disciples to practise renunciation by sleeping on 
the ground and by eating like a cow [i.e., without 
using one’s hands]. In regards to accepting 
what is favourable for service, he instructed the 
devotees going for bhikṣa to properly consider 
the verse by Bhaktivinoda Ṭhākura, “tomāra 
sevāya duḥkha haya jata, se o ta’ parama  
sukha – troubles encountered in Your service 
shall be the cause of great happiness.” He 
told them that they should not seek to live a 
comfortable life, but should tolerate difficulties 
for the service of Śrī Hari, Guru and Vaiṣṇavas. 
Some people living in the maṭha had large enough 
bank balances to maintain themselves for the rest 
of their lives. He called those so-called disciples 
hypocrites disguised as Vaiṣṇavas, sense enjoyers 
devoid of faith in Bhagavān, and atheists. 

Śrīla Gurupāda-padma was the ideal guru and 
was expert in kṛṣṇa-tattva. He forbade followers 
with anarthas to meditate on aṣṭa-kālīya-līlā and 
imagine their siddha-deha, their spiritual form. 

He particularly attracted the attention of everyone 
by quoting jagad-guru Śrīla Prabhupāda’s 
instructive words: “Smaraṇa will take place by 
the influence of kīrtana, and then it is possible 
to perform solitary bhajana.” He pointed out that 
the improper imitation of śrī guru and Vaiṣṇavas 
is not service or worship, but rather hypocrisy. 
He asked his disciples to write the following verse 
by Bhaktivinoda Ṭhākura on the main door of his 
Śrī Gauḍīya Vedānta Catuṣpāṭhī: 

jaḍa-vidyā jata,    māyāra vaibhava,

tomāra bhajane bādhā

moha janamiyā,    anitya saṁsāre,

jīvake karaye gādhā

The knowledge of this material world is 

knowledge born of Your illusory energy 

(māyā). It creates obstacles in devotional 

service and makes an ass of the eternal 

living entity by increasing his infatuation 

with this temporary world.

In other words, the goal of studying the śāstras, 
grammar and so forth is not to collect money, 
beautiful women and prestige. “Everyone will 
respect that knowledge which, when discussed, 
causes kṛṣṇa-rati to manifest in the heart. You 
must sincerely kick out whatever knowledge 
causes obstacles to bhakti. Sarasvatī, the goddess 
of learning, is dear to Kṛṣṇa, and kṛṣṇa-bhakti 
resides in her heart. This knowledge in devotion 
is Bhaktivinoda’s wealth.” Śrīla Gurudeva always 
liked to explain these statements and moods of 
Bhaktivinoda Ṭhākura. 

Śrīla Gurupāda-padma never tolerated 
those who imitated bhakti, or those who were 
duplicitous while pretending to offer service. 
Once he established a maṭha that one of his 
gṛhastha disciples had donated to him. Later 
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on, when this disciple tried to make guru and 
Vaiṣṇavas his servants, Śrīla Gurudeva called back 
the maṭha residents and showed indifference 
towards his so-called disciple. He would be strict 
in instructing his personal servants or so-called 
disciples to abandon duplicity. He was careful to 
protect the honour of the guru’s senior servants 
so that they could co-operate and live together 
on good terms. He condemned the behaviour 
of people who falsely pretended to maintain 
their lives by begging alms (madhukarī ) in 
Vraja-maṇḍala or other holy places. He would 
also remind us that people who are attached to 
sense gratification have to accept birth in Vraja 
as monkeys, turtles and other lower species. He 
would say that no one is qualified to beg for 
nirguṇa-madhukarī until their heart has become 
free from material qualities. 

On one occasion, one of Śrīla Guru Mahārāja’s 
godbrothers wrote in his magazine, “Those who 
are outside Māyāpura or who are far from there 
are deprived of service to Śrīla Prabhupāda.” Śrīla 
Ācāryadeva objected to this and announced in a 
voice as deep as a thunderbolt, “Those who are 
guru-bhogīs or guru-tyāgīs are situated millions 
of miles away from Prabhupāda. Such people 
may apparently have lived in Māyāpura for ten 
or twelve years, but actually they have deserted 
Māyāpura and have been living in the kingdom 
of Kali the whole time. Outwardly they pretended 
to serve Śrīla Prabhupāda and Śrī Dhāma, but 
they were not really serving them at all. Śrī 
Gurupāda-padma, who is non-different from 
Nityānanda Prabhu, always deceives those people 
who are duplicitous about wealth. However, 
those servants who are fixed in guru-sevā and 
whose lives are surrendered to guru can always 
remain absorbed in the service of Śrī Gurudeva’s 
innermost desires, regardless of where they are 

staying.” Śrīla Gurupāda-padma tried from the 
core of his heart to serve any person related to 
Śrīla Prabhupāda. In this respect he was equal 
to all, whether they were renunciant residents 
of the maṭha, gṛhasthas or ordinary people who 
approached him. This is the special transcen-
dental quality of a disciple who has offered his 
ātmā, his very self, to Śrī Gurudeva. 

Śrī Gurupāda-padma was many times seen 
to be very particular about the way he kept 
even five and ten rupee notes in his purse. 
This sometimes caused doubts regarding his 
detachment from money. When asked about this, 
he would reply in Śrīla Prabhupāda’s words, 
“Āsakti-rahit sambandha-sahit viṣaya-samūha 
sakali mādhava – we should be detached from 
material things and at the same time see them in 
relation to Mādhava, as everything is meant for 
His pleasure.” In other words, that money would 
be used for serving Śrīman Mahāprabhu. With 
this transcendental attitude one will derive the 
happiness of loving service based on the desire 
to satisfy Kṛṣṇa’s senses. Those who try to imitate 
Śrīla Gurupāda-padma’s divine character will 
inevitably fall down from bhajana. However, 
accepting the instructions he gives out of love 
to benefit the soul will bring auspiciousness. 
He said that śrī guru becomes unhappy upon 
witnessing the misery of others, but even though 
śrī guru’s heart is distressed when he sees 
duplicitous people, it still does not bring them 
auspiciousness.

One day a devotee was studying the 
commentaries on rāsa-līlā, Bhramara-gīta, etc., 
and Śrīla Gurudeva said, “The qualification to 
hear topics such as rāsa-līlā will come when  
śrī nāma-kīrtana has freed the heart from 
anarthas, and śuddha-sattva has appeared there. 
Otherwise, the transcendental pastimes of Śrī Śrī 
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Rādhā-Govinda will appear to be the activities 
of a worldly hero and heroine and will only 
give rise to false ideas. The conception of rasa 
is only possible in the siddha-deha, the state of 
perfection. It is impossible to perceive sṛṅgāra-
rasa in the material body. Only a person who 
is free from the lower types of enjoyment and 
is in the stage of bhāva is qualified to discuss 
sambhoga-rasa, the mellow of amorous love.”

To understand śrī guru and Vaiṣṇavas in truth,  
it is essential to have the mercy and inspiration 
of Bhagavān. Sometimes Vaiṣṇavas honour a 
person who is averse to Śrī Kṛṣṇa, in an endeav-
our to be free of his bad association. Moreover, 
they sometimes hide their svarūpa, their real 
form, out of fear of associating with worldly and 
sensualistic persons (jana-saṅga). Sometimes 
they appear to accept disciples and falsely 
maintain the disguise of acting as if they are 
accepting service and advice from their disciples. 
Nevertheless, in all respects they protect their 
dependence and independence. This is the speci-
ality of their inconceivable, divine character.

Śrīla Ācāryadeva always led his life in such a 
way as to protect Śrīla Prabhupāda’s innermost 
desire. He would constantly be engaged in estab-
lishing daiva-varnāśrama-dharma, reach ing the  
conclusions of bhakti which he himself fully 
practised, establishing Śrī Dhāma parikramā, 

setting up printing presses to publish bhakti 
literature, śrī nāma-haṭṭa preaching and other 
such services.

Some months before Śrīla Paramārādhyadeva 
entered aprakaṭa-līlā, he acted as if he were 
accepting medical treatment in the big city of 
Kolkata, the capital of Kali. At that time, he was 
staying in a house of a very faithful devotee in 
Ṭyāṇrā. Many people may doubt why he left Śrī 
Dhāma to stay in the capital of Kali. “Yathāya 
vaiṣṇava-gaṇa seī sthāna vṛndāvana, seī sthāne 
ānanda aśeṣa – wherever mahā-bhāgavata 
śrī gurus go, they make transcendental Goloka 
Vṛndāvana appear, and they are themselves 
absorbed in the aṣṭa-kālīya-sevā of the youthful 
Divine Couple of Vraja.”

The eternally liberated, topmost mahāpuruṣas 
relish the sweetness of Śrī Śrī Rādhā-Govinda’s 
transcendental pastimes and the magnanimity of 
Śrī Gaurasundara, who came to bestow the ulti-
mate goal of life, which is kṛṣṇa-prema. Ordinary 
people who yearn to perform hari-bhajana, and 
especially the servants of Śrī Gauḍīya Vedānta 
Samiti, are exceptionally fortunate and blessed 
to attain the shelter of the lotus feet of such 
mahā-bhāgavatas. The śrī rūpānuga-sārasvata 
Vaiṣṇavas are and will always remain indebted in 
all respects to this transcendental mahāpuruṣa. 
There is no doubt in this regard. Y



Part Five:
Established Conclusions
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In every age, Bhagavān and His dear associates 
appear on Earth, bringing with them gifts 

of universal auspiciousness. Each time they 
come, the gifts they bring have their own unique 
and original nature. Bhagavān is an ocean of 
compassion, and He and His dear associates do 
not come to cheat the inhabitants of this material 
universe by giving away any perishable wealth 
or commodity. They descend to give in charity 
something for the eternal welfare of the soul. 
Their gifts, or contributions, cannot be seen as 
gross, mundane objects of sense gratification. 
If anyone tries to view the immortal charity 
they bestow as gross sense enjoyment, then he 
is bound to be bereft of the immense mercy of  
their gift. 

Each of the various gifts given by the 
supremely kind Bhagavān and His associates 
is unique, but nothing can compare with the 
prema-bhakti distributed by Śrī Gaurasundara, 
for it includes the original nature and specialities 
of all the immortal contributions of all previous 
incarnations (avatāras) and ācāryas.

Vrajendra-nandana Śyāmasundara, having 
accepted the ecstatic emotions and lustre of 
Śrī Rādhā, appeared in this world in the form 
of Śrī Gaurasundara. He is supremely merciful 
(parama-karuṇa) and the supreme enjoyer of 
rasa (rasika-śekhara). Therefore, through the 
medium of śrī harināma, He has distributed a 
distinctive type of prema-bhakti in this world.

By the inspiration and mercy of Śrī Caitanya 
Mahāprabhu, Śrīla Rūpa Gosvāmī initiated the 
flow of the river of bhakti-rasa, writing books 
such as Bhakti-rasāmṛta-sindhu and Ujjvala-
nīlamaṇi. This is the fundamental asset of the 
Gauḍīya Vaiṣṇavas. Śrīla Raghunātha dāsa 
Gosvāmī, Śrī Jīva Gosvāmī, Śrīla Kṛṣṇadāsa 
Kavirāja Gosvāmī, Śrī Narottama dāsa Ṭhākura, 
Śrī Viśvanātha Cakravartī Ṭhākura, Śrī Baladeva 
Vidyābhūṣaṇa, Śrī Bhaktivinoda Ṭhākura, jagad-
guru Śrīla Bhaktisiddhānta Sarasvatī Prabhupāda 
and all other rūpānuga Vaiṣṇavas have preached 
and propagated this very same śuddha- or 
prema-bhakti.

Śrī Caitanya Mahāprabhu appeared in 
this world with His associates and preached 
harināma-saṅkīrtana and pure bhakti through-
out India in just a few years. Similarly, oṁ 
viṣṇupāda Śrī Śrīmad Bhaktisiddhānta Sarasvatī 
Prabhupāda descended to the Earth with his 
associates roughly one hundred and twenty-five 
years ago and preached śrī nāma-saṅkīrtana 
and pure bhakti throughout the world in a very 
short time. Śrī Gurupāda-padma, oṁ viṣṇupāda 
aṣṭottara-śata Śrī Śrīmad Bhakti Prajñāna Keśava 
Gosvāmī Mahārāja, was prominent among Śrīla 
Prabhupāda’s confidential associates.

When jagad-guru Śrīla Prabhupāda entered 
nitya-līlā, a dark age arrived for the Sārasvata 
Gauḍīya Vaiṣṇava sampradāya. The stream of 
śuddha-bhakti that Śrīla Bhaktivinoda Ṭhākura 

The siddhānta propagated by Śrīla Gurupāda-padma
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and Śrīla Prabhupāda had initiated began to 
diminish. Their daily, weekly, fortnightly and 
monthly magazines and journals in different 
languages were stopped. The sannyāsīs and 
brahmacārīs in the preaching centres established 
by Śrīla Prabhupāda lost their enthusiasm. 
Abandoning the principal maṭha, they began to 
establish their separate, independent maṭhas. 
Many of those who had previously lived in the 
āśrama returned to household life. In this way, 
the current of preaching began to dry up.

Śrīla Gurupāda-padma wrote in his brief 
autobiography, “After the entrance of our śrī 
gurudeva into the unmanifest pastimes on 1 
January 1937, various kinds of disturbances 
began to erupt in the Gauḍīya mission. I left 
Śrī Caitanya Maṭha under these difficult 
circumstances in June 1939, and in 1940, on 
Akṣaya-tṛtīyā in the month of Vaiśākha, I founded 
Śrī Gauḍīya Vedānta Samiti in a rented building 
at 32/2 Bospāḍā Lane, Bāgbāzār, Kolkata. After 
that, in September 1941, on the Pūrṇimā day of 
Bhādrapada, in Kaṭvā, where Śrīman Mahāprabhu 
previously took sannyāsa, I accepted tridaṇḍa-
sannyāsa from pūjyapāda Śrīmad Bhakti 
Rakṣaka Śrīdhara Mahārāja, who had accepted  
the renounced order from Śrīla Prabhupāda. 
I then returned to my maṭha in Śrī Dhāma 
Navadvīpa, and from there began preaching and 
travelling extensively.”

Ācārya kesarī oṁ viṣṇupāda Śrī Śrīla 
Bhakti Prajñāna Keśava Mahārāja’s strategy in  
preaching was to first break apart the ill-
conceived doctrines opposed to bhakti, such 
as māyāvāda, smārta and sahajiyā, and then 
establish the pure bhakti practised and preached 
by Śrī Caitanya Mahāprabhu and His followers, 
the Gauḍīya Vaiṣṇava ācāryas. We are herein 
giving an account of the nature of the pure bhakti 
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that he disseminated. In his preaching, he always 
used to quote two particular verses as evidence 
to establish bhakti. The first verse is by Śrīla 
Viśvanātha Cakravartī Ṭhākura: 

ārādhyo bhagavān vrajeśa-tanaya-

      stad-dhāma vṛndāvanaṁ

ramyā kācid upāsanā vraja-vadhū-

      vargeṇa yā kalpitā 

śrīmad-bhāgavataṁ pramāṇam amalaṁ

      premā pumartho mahān 

śrī-caitanya-mahāprabhor matam idaṁ

      tatrādaro naḥ paraḥ 

Both Bhagavān Vrajendra-nandana Śrī Kṛṣṇa 

and the magnificent Śrī Dhāma Vṛndāvana 

are the exclusive objects of worship. The 

mood in which the young brides of Vraja 

have worshipped Kṛṣṇa is the most excellent 

of all. Śrīmad-Bhāgavatam alone is the 

immaculate evidence (śabda-pramāṇa) and 

prema is the supreme objective of life. This 

is the supremely worshipful siddhānta of 

Śrī Caitanya Mahāprabhu. There is no other 

conception worthy of respect.

The other verse is the first śloka from Śrīla 
Bhaktivinoda Ṭhākura’s Daśamūla-tattva (Ten 
Fundamental Truths):

āmnāyaḥ prāha tattvaṁ harim iha paramaṁ

      sarva-śaktiṁ rasābdhiṁ 

tad bhinnaṁśaṁś ca jīvān prakṛti-kavalitān

      tad-vimuktāṁś ca bhāvād 

bhedābheda-prakāśaṁ sakalam api hareḥ

      sādhanaṁ śuddha-bhaktiṁ 

sādhyaṁ tat-prītim evety upadiśati

      janān gauracandraḥ svayaṁ saḥ 

The message of the Vedas received through 

guru-paramparā is called āmnāya. The 

Vedas and smṛti-śāstra (such as Śrīmad-

Bhāgavatam) which follow the Vedic version 

have been accepted as authoritative proof, 

as have different types of evidence such as 

direct perception, inasmuch as they confirm 

the Vedic version. From these sources of 

evidence, the following essential truths are 

established: (1) Hari is the Supreme Truth, 

(2) He is sarva-śaktimān, endowed with all 

potencies, (3) He is akhila-rasāmṛta-sindhu, 

the ocean of all nectarean transcendental 

mellows, (4) two kinds of jīvas, namely 

liberated and conditioned (mukta and 

baddha), are His separated expansions 

(vibhinnāṁśa-tattva), (5) the conditioned 

souls are under the control of māyā, (6) the 

mukta-jīvas are liberated from the influence 

of māyā, (7) everything in existence, whether 

conscious or unconscious, is a manifestation 

of Śrī Hari and is simultaneously and 

inconceivably one with and different from 

Him, (8) bhakti is the only sādhana, or means 

to attain the goal, and (9) love for Kṛṣṇa 

(kṛṣṇa-prīti ) is the sole objective (sādhya).

*   *   *   *   *
In the first verse, ārādhyo bhagavān, Śrīla 

Viśvanātha Cakravartī Ṭhākura has explained 
in a highly condensed form the doctrine of Śrī 
Caitanya Mahāprabhu. In this verse, sambandha-, 
abhidheya- and prayojana-tattva have been 
described in an exceedingly beautiful way in 
accordance with the siddhānta accepted by Śrī 
Gauḍīya gosvāmīs. 

Vadanti tat tattva-vidas tattvaṁ yaj jñānam 
advayam. This verse from Śrīmad-Bhāgavatam 
(1.2.11) describes the Supreme Absolute Truth 
(advaya-jñāna para-tattva), who, although non-
dual, is realized in three aspects, which appear 
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distinct from each other. These are brahma, 
Paramātmā and Bhagavān. The highest realization 
is Bhagavān, the Supreme Person who is the cause 
of all causes and the controller of all controllers. 
He is full in six opulences and is the origin of the 
universe, although He Himself has no origin. The 
imperfect vision of only the cit, or knowledge, 
feature of bhagavat-tattva has been called brahma 
realization. In the Upaniṣads this has been called 
nirviśeṣa-brahma, and it is the bodily lustre of 
Bhagavān. In yoga-śāstra, the partial realization  
of the sat and cit features of the omnipotent 
Supreme Truth has been called Paramātmā 
realization. Such realization is to know Viṣṇu, who 
measures the size of the thumb and who is situated 
splendidly within the heart of every jīva, as the 
witness or regulator of the fruits of action. 

There are also two divisions of bhagavat- 
tattva, namely aiśvarya-pradhāna and mādhurya-
pradhāna. Aiśvarya-pradhāna, the bhagavat-
tattva that is complete in six opulences, reigns 
over Vaikuṇṭha in the spiritual sky in the form of 
Śrī Nārāyaṇa, eternally served by His associates 
headed by Lakṣmī. Mādhurya-pradhāna is 
Vrajendra-nandana Śrī Kṛṣṇa, who is eternally 
present in Vraja, where He is served by the gopas 
and gopīs. He is especially endowed with the four 
types of sweetness, namely, His veṇu-mādhurī, 
rūpa-mādhurī, guṇa-mādhurī and līlā-mādhurī –  
His incomparably sweet flute, beauty, qualities 
and pastimes. Therefore, in the above verse, only 
Vrajendra-nandana Śyāmasundara who resides in 
Vraja has been described as the most worshipful 
of all. Although brahma, Paramātmā and the 
whole multitude of incarnations are essentially 
one in principle, Vrajendra-nandana Śrī Kṛṣṇa 
alone is the ultimate aspect of the Supreme Truth 
because of His superiority in regard to śakti and 
His display of rasa. 

The specific meaning of the phrase tad 
dhāma vṛndāvanam is that the sweet pastimes 
of Vrajendra-nandana Śyāmasundara, who is 
the nectarean ocean of rasa, cannot possibly 
take place in Vaikuṇṭha, Sāketa (Ayodhya), 
Dvārakā, Mathurā or anywhere else other than 
in Vṛndāvana. Therefore Vraja-dhāma, being 
non-different from Kṛṣṇa, has been described 
as an equally worshipful principle. Vrajendra-
nandana Śyāmasundara is served in Vraja by His 
associates in dāsya-, sakhya- and vātsalya-rasa, 
but the sweet service of the vraja-ramaṇīs (gopīs), 
filled with the highest mellows of paramour love, 
is supreme. Among these gopīs in paramour love, 
Śrīmatī Rādhikā, the embodiment of mahābhāva 
and the crest jewel of Kṛṣṇa’s beloveds, is the best 
of all. Vrajendra-nandana Śrī Kṛṣṇa accepted Her 
sentiments and bodily complexion and appeared 
in this world as Śrī Gaurasundara to taste His 
own sweetness and to distribute nāma-prema 
throughout the universe. The conceptions of 
this very Śrī Caitanya Mahāprabhu have been 
described in a condensed form in the verse under 
discussion.

In the second verse, Śrī Gaura’s associate 
Śrīla Saccidānanda Bhaktivinoda Ṭhākura has 

“although brahma, Paramātmā 
and the whole multitude of 

incarnations are essentially one in 
principle, vrajendra-nandana  
Śrī Kṛṣṇa alone is the ultimate 
aspect of the supreme Truth 

because of His superiority in regard 
to śakti and His display of rasa.”
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extracted the essence of the conceptions of the Śrī 
Gauḍīya gosvāmīs and ācāryas, and has presented 
them as daśamūla-tattva. As if putting the ocean 
in a pot, he has filled this daśamūla-tattva with 
the concentrated essence of the cream of the 
Vedas, Upaniṣads, Vedānta-sūtra, Bhagavad-gītā, 
Śrīmad-Bhāgavatam and the Gosvāmīs’ writings. 
Our most worshipful Śrīla Gurupāda-padma 
used to broadcast Śrīla Bhaktivinoda Ṭhākura’s 
daśamūla-tattva everywhere he went. We are 
therefore summarizing it here:

āmnāyaḥ prāha tattvaṁ harim iha paramaṁ

      sarva-śaktiṁ rasābdhiṁ 

tad bhinnaṁśaṁś ca jīvān prakṛti-kavalitān

      tad-vimuktāṁś ca bhāvād 

bhedābheda-prakāśaṁ sakalam api hareḥ

      sādhanaṁ śuddha-bhaktiṁ 

sādhyaṁ tat-prītim evety upadiśati

      janān gauracandraḥ svayaṁ saḥ 

The message of the Vedas received through guru-
paramparā is called āmnāya. The Vedas and 
smṛti-śāstra (such as Śrīmad-Bhāgavatam) which 
follow the Vedic version have been accepted as 
authoritative proof, as have different types of 
evidence such as direct perception, inasmuch 
as they confirm the Vedic version. From these 
sources of evidence, the following essential truths 
are established: (1) Hari is the Supreme Truth, (2) 
He is sarva-śaktimān, endowed with all potencies, 
(3) He is akhila-rasāmṛta-sindhu, the ocean of all 
nectarean transcendental mellows, (4) two kinds 
of jīvas, namely liberated and conditioned (mukta 
and baddha), are His separated expansions 
(vibhinnāṁśa-tattva), (5) the conditioned souls 
are under the control of māyā, (6) the mukta-
jīvas are liberated from the influence of māyā, 
(7) everything in existence, whether conscious or 
unconscious, is a manifestation of Śrī Hari and 

is simultaneously and inconceivably one with  
and different from Him, (8) bhakti is the only 
sādhana, or means to attain the goal, and (9) 
love for Kṛṣṇa (kṛṣṇa-prīti  ) is the only objective 
(sādhya).

Svayam Bhagavān Śrī Caitanya Mahāprabhu 
has given these teachings on the ten fundamental 
truths for the faithful living beings. Of these, the 
first is the principle of evidence, pramāṇa-tattva, 
and the remaining nine are prameya-tattva, the 
subject that is established by pramāṇa-tattva. 
The ten fundamental principles are analyzed here 
as follows: 

Pramāṇa-tattva
When the Śrutis (Vedas), which are called brahma-
vidyā, are received through the medium of 
hearing from the guru-paramparā coming from 
Lord Brahmā, the creator of the universe, who is 
the dear servant of Śrī Bhagavān, that knowledge 
is called āmnāya. The four Vedas, the Itihāsas 
(histories), the Purāṇas, Upaniṣads, ślokas, sūtras 
and anuvyākhyās (commentaries) – these are  
all included in āmnāya. Here we should 
understand Itihāsas to mean the Rāmāyaṇa and 
Mahābhārata. The eighteen mahā-purāṇas, 
headed by Śrīmad-Bhāgavatam, are indicated 
by the word ‘Purāṇa’. ‘Upaniṣad’ refers to the 
principal body of Upaniṣads such as Īśa, Kena 
and Kaṭha. Śloka refers to the collection of 
verses composed by the sages in metres such as 
anuṣṭup 1, and sūtra means the sūtras expressing 
the purpose of the Vedas written by the prominent 
tattva-ācāryas. Superior to the sūtra literatures 
are vyākhyā, or commentaries, and the other 
works written by those ācāryas. All these are 
identified by the term āmnāya. The principal 

1 Editor: the metre most common in the Bhagavad-gītā



2 4 6

H i s   L i f e   a n d   T e a c H i n G sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī m a d   B H a K T i   P r a j ñ Ā n a   K e Ś a v a   G o s v Ā m ī

meaning of the word āmnāya is Veda. The 
same idea has been expressed in Śrī Caitanya-
caritāmṛta (Ādi-līlā 7.132):

svataḥ-pramāṇa veda—pramāṇa-śiromaṇi 

lakṣaṇā karile svataḥ-pramāṇatā-hāni 

The self-evident Vedic literature is the 

topmost evidence of all, but if it is inter-

preted, its self-evident nature is forfeited. 

The self-evident veda is the crest 
jewel of evidence
The evidence of the Vedic literature (veda-
pramāṇa) is also known as śruti-pramāṇa, or 
śabda-pramāṇa, the evidence of transcendental 
sound. Thus the Vedas, the Purāṇas, Vālmīki’s 
Rāmāyaṇa, Mahābhārata, the Upaniṣads, 
Vedānta-sūtra and literature such as the 
commentaries written by Vaiṣṇava ācāryas are 
called āpta-vākya, or āmnāya-vākya. Śrīla 
Jīva Gosvāmī established beyond a doubt the 
authority of āpta-vākya or śabda-pramāṇa, and 
went on to prove the authority of the Purāṇas 
as well. He ultimately established that Śrīmad- 
Bhāgavatam is the crest jewel of all sources of 
evidence. Using the same criteria by which he 
established Śrīmad-Bhāgavatam’s supreme au-
thenticity, he has also validated the authoritative 
literatures revealed by Brahmā, Nārada, 
Vyāsa, Śukadeva, and after them in sequence 
Vijayadhvaja, Brahmaṇya Tīrtha, Vyāsatīrtha and 
so on, to tattva-guru Śrīman Madhvācārya. 

From this it is clearly evident that the 
Brahma sampradāya is the guru-praṇālī, 
the paramparā, or spiritual hierarchy, of the 
Gauḍīya Vaiṣṇavas, who have taken shelter 
of Śrī Caitanya Mahāprabhu. Kavi Karṇapura 
Gosvāmī has established this very opinion in his  
Gaura-gaṇoddeśa-dīpikā and Śrī Gopāla Bhaṭṭa 

Gosvāmī has described this guru-paramparā in 
his Saṁskāra-dīpikā. Śrī Baladeva Vidyābhūṣaṇa, 
the commentator on Vedānta-sūtra, has also 
accepted the same spiritual hierarchy. Our 
revered gurupāda-padma, Śrī Ācārya Kesarī, 
has supported this opinion with various logical 
arguments and scriptural evidence in all of his 
books, articles and especially in his essay entitled 
Acintya-bhedābheda-tattva. Śrīla Gurupāda-
padma’s role in protecting his sampradāya is 
very significant at this present time. 

The conclusions of ordinary human beings, 
being conditioned souls, are prone to four 
defects – bhrama, pramāda, vipralipsā and 
karaṇāpāṭava.2

Even greatly learned personalities are unable 
to give up these faults when they reflect upon 
that which is transcendental, or beyond the 
jurisdiction of the senses, so their opinions are 
not flawless or reliable evidence. This means 
that the statements of the Vedas are the only 
authentic evidence regarding subject matters 
that are beyond the jurisdiction of material 
sense perception, because their origin is divine 
(apauruṣeya), and not human. Direct perception 
(pratyakṣa), hypothesis (anumāna), comparison 
(upamāna), history and other types of proof are 
useful when they are subordinate to the Vedic 
statements (śabda-pramāṇa). Then only can 
they help to a limited degree and be accepted as 

2 Bhrama (mistakes): the conditioned soul contemplates 
with his imperfect senses and concludes that a 
temporary object is eternal. Pramāda (illusion): 
inattention or distraction, such as to not hear a song, 
even though played nearby. Vipralipsā (cheating 
propensity): the desire to cheat others, such as 
refraining from giving knowledge to others even 
though capable of doing so. Karaṇāpāṭava (imperfect 
senses): being unable to obtain proper knowledge of 
an object despite endeavouring to do so.



2 4 7

P a r T 
f i v eH i s   L i f e   a n d   T e a c H i n G sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī m a d   B H a K T i   P r a j ñ Ā n a   K e Ś a v a   G o s v Ā m ī

evidence; otherwise they cannot be accepted as 
evidence at all. However, the fully independent 
and omnipotent Supreme Lord Himself appears 
in the pure hearts of perfected sages and Vaiṣṇava 
ācāryas who are situated in the state of complete 
trance, and He manifests perfect knowledge in 
the form of Veda. Thus the authenticity of the 
self-manifest Veda, which is the embodiment of 
knowledge, is always spotless and reliable in all 
respects. 

only Kṛṣṇa is parama-tattva
Kṛṣṇa alone is Svayam Bhagavān, the Original 
Supreme Personality of Godhead, and He is the 
shelter of all. Śrī Kṛṣṇa alone has been called 
the pūrṇa-tattva or parama-tattva, the complete 
and topmost truth, throughout the Vedas, the 
Upaniṣads, Bhagavad-gītā, the Purāṇas headed 
by the Bhāgavata Purāṇa, and the Āgamas. He 
is also sarveśvareśvara, the Lord and controller 
of all other controlling agents. In Śrīmad-
Bhāgavatam, Śrī Kṛṣṇa has been established 
as Svayam Bhagavān and advaya-jñāna para-
tattva in the verses kṛṣṇas tu bhagavān svayam 
(1.3.28) and vadanti tat tattva-vidas tattvaṁ yaj 
jñānam advayam (1.2.11). Śrī Kṛṣṇa, the non-dual 
Supreme Absolute Truth, has three svarūpas, or 
features. These are brahma, Paramātmā and 
Bhagavān. Only Śrī Kṛṣṇa is Svayam Bhagavān. 
His bodily lustre, the light emanating from His 
limbs, is called nirviśeṣa-brahma, the impersonal 
effulgence. Paramātmā is Bhagavān’s partial 
expansion who dwells within all jīvas in the 
form of the witness of their actions. Devotees of 
Bhagavān, who have taken shelter of pure bhakti-
yoga and attained the darśana of Bhagavān, see 
His beautiful, fully transcendental form composed 
of eternity, knowledge and bliss.

premāñjana-cchurita-bhakti-vilocanena 

      santaḥ sadaiva hṛḍayeṣu vilokayanti 

Brahma-saṁhitā (5.38) 

Saintly persons, whose eyes of devotion are 

smeared with the salve of prema, always 

behold Śrī Kṛṣṇa in their hearts.

Jñānīs see the Supreme Truth in the form 
of nirviśeṣa-brahma. Their eyes cannot see 
Bhagavān’s divine form because they are blinded 
by the dazzling effulgence of His limbs. Those who 
worship the Supreme Truth by taking shelter of the 
path of yoga realize Him in the form of Paramātmā. 
However, the devotees of Bhagavān see His sac-
cid-ānanda form by the influence of bhakti. Vision 
of Bhagavān is the complete and perfect view, 
whereas the vision of brahma and Paramātmā is 
partial. The Vedas, Upaniṣads and Purāṇas prove 
that Śrī Kṛṣṇa is Svayam Bhagavān Śrī Hari:

(a)

apaśyaṁ gopām anipadyamānamā

      ca parā ca pathibhiś carantam 

sa sadhrīcīḥ sa viṣūcīr vasāna

      āvarīvarti bhuvaneṣv antaḥ 

Ṛg Veda (1.22.164.31)

I saw a boy who appeared in the dynasty of 

cowherds and who is never annihilated. He 

wanders on many paths, sometimes close by 

and sometimes far away. Sometimes He is 

adorned with many-coloured garments and 

sometimes with garments of one colour. In 

this way He repeatedly exhibits His manifest 

and unmanifest pastimes.

(b)

śyāmāc chabalaṁ prapadye 

śabalāc chayāmaṁ prapadye 

Chāndogya Upaniṣad (8.13.1)
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By service to Kṛṣṇa, one attains the 

transcendental abode of divine bliss, which 

is full of wonderful pleasure pastimes, and 

within that transcendental abode of wonders, 

one attains Kṛṣṇa.

The word śyāma means ‘by Kṛṣṇa’. The use of 
kṛṣṇa, or black, here conveys the conception of  
the para-tattva in its nirguṇa aspect, when 
it is without material qualities and can thus 
be represented as colourless. Conversely, the 
word śabala means gaura, which signifies 
that it is equipped with a myriad of colours, or 
the aggregate of all colours. In other words, 
the name of the para-tattva endowed with all 
transcendental qualities is ‘Gaura’. Therefore 
the confidential meaning of this mantra is that 
Gaura is attained by kṛṣṇa-bhajana, and Kṛṣṇa is 
attained by gaura-bhajana. 

(c)

ete cāṁśa-kalāḥ puṁsaḥ

      kṛṣṇas tu bhagavān svayam 

Śrīmad-Bhāgavatam (1.3.28)

All incarnations, beginning with Rāma and 

Nṛsiṁha, are the plenary portions (aṁśa) 

or portions of the plenary portions (kalā) of 

the Supreme Person Bhagavān. Only Kṛṣṇa, 

however, is the original Svayam Bhagavān.

(d)

mattaḥ parataraṁ nānyat

      kiñcid asti dhanañjaya 

Bhagavad-gītā (7.7)

O Arjuna, there is nothing superior to Me.

(e)

eko vaśī sarvagaḥ kṛṣṇa īḍya

      eko ’pi san bahudhā yo vibhāti 

Gopāla-tāpanī Upaniṣad (1.21)

The one controller of all, the all-pervading, 

unparalleled para-brahma Śrī Kṛṣṇa is 

worshipful for the demigods, humans and 

all living beings. Although He is one, He is 

manifest in many forms by the influence of 

His own inconceivable potency, and enjoys 

Himself by performing a variety of pastimes.

(f)

vedaiś ca sarvair aham eva vedyaḥ 

Bhagavad-gītā (15.15)

I am the only subject to be known in all the 

Vedas.

Some people harbour the doubt that Kṛṣṇa’s 
name is not to be found anywhere in the Vedas, 
but this idea is not correct. It is only Śrī Kṛṣṇa who 
has been represented in the Vedas, in some places 
by the primary, or dictionary, usage (abhidā-
vṛtti ); in others by secondary, or the figurative, 
sense (lakṣaṇā-vṛtti ); in some places by direct 
interpretation (anvaya); and in other places by 
indirect means of deliberation (vyatireka). We 
have already shown this by the śruti-mantras 
such as apaśyaṁ gopām anipadyamānamā 
and śyāmāc chabalam. In Ṛg Veda (1.21.154.6), 
Bhagavān’s pastimes have been described in this 
way: 

tā vāṁ vāstūnyuśmasi gamadhyai yatra gāvo

      bhūriśṛṅgā ayāsaḥ 

atrāha tad urugāyasya vṛṣṇaḥ paramaṁ

      padam avabhāti bhūri

I desire to attain Your (Rādhā and Kṛṣṇa’s) 

abodes, wherein the acclaimed kāmadhenus, 

wish-fulfilling cows, have excellent horns 

and are capable of bestowing my heart’s 

desired wealth. This supreme abode of Śrī 

Kṛṣṇa, the fulfiller of the desires of His 

devotees, is illuminated to the fullest extent.
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This Vedic mantra describes the charm and 
beauty of Vrajendra-nandana Śrī Kṛṣṇa and of 
His beloved cows. There are numerous places 
in the Vedas in which descriptions such as this 
are primary, i.e., according to standard dictionary 
usage. Elsewhere, Kṛṣṇa has been described 
taking the secondary sense, lakṣaṇā-vṛtti : ayam 
ātmā sarveṣāṁ bhūtānāṁ madhu ... ayamātmā 
sarveṣāṁ adhipatiḥ sarveṣāṁ bhūtānāṁ rājā 
(Bṛhad-āraṇyaka Upaniṣad 2.5.14, 15). These 
mantras allude to Śrī Kṛṣṇa indirectly, saying that 
He is the honey, the master and the king of all 
states of existence. Here Kṛṣṇa is indicated by the 
word ātmā. This has also been stated in Śrīmad-
Bhāgavatam (10.14.55): “kṛṣṇam enam avehi 
tvam ātmānam akhilātmanām – O King, know 
that Kṛṣṇa is the Soul of all souls.”

Śrī Kṛṣṇa is para-brahma, ultimate bliss 
(paramānanda), the complete brahma and 
Svayam Bhagavān. This has been proclaimed 
clearly in verses of Śrīmad-Bhāgavatam such 

as gūḍhaṁ paraṁ brahma manuṣya-liṅgam 
(7.10.48), yan-mitraṁ paramānandaṁ pūrṇaṁ 
brahma sanātanam (10.14.32) and kṛṣṇas 
tu bhagavān svayam (1.3.28). Viṣṇu Purāṇa 
(4.11.4) has also determined that Śrī Kṛṣṇa is 
para-brahma by conclusive statements such 
as yatrāvatīrṇaṁ kṛṣṇākhyaṁ paraṁ brahma 
narākṛti. Similarly, in Bhagavad-gītā (14.27) we 
find, brahmaṇo hi pratiṣṭhāham. Our Gosvāmīs 
have given evidence from the śāstras supporting 
the conclusion that Vrajendra-nandana Śrī Kṛṣṇa 
is the ultimate aspect of para-tattva. He is the 
source of all incarnations and of all expansions 
such as Rāma and Nṛsiṁha, and He is also the 
basis of Paramātmā and brahma. 

Śrī Kṛṣṇa is sarva-śaktimān, the 
possessor of all potencies
The descriptions of the potencies of para-tattva  
are found throughout the Vedas and other 
scriptures of divine origin. Great liberated per-
sonalities who accept the essence of everything 
have supported the conclusion that śakti 
(potency) is one tattva (principle), and śaktimān 
(the possessor and master of potency) is another 
tattva. These two principles are distinct, and at 
the same time they are also eternally inseparable. 
Mortal men cannot realize the confidential 
relationship between śakti and śaktimān, because 
their thoughts are always limited. Actually, 
although the object and the potency of that object 
are different, they are also indivisible, meaning 
that they are non-different. This difference and 
non-difference is simultaneous. Therefore Śrī 
Caitanya Mahāprabhu and His followers, the 
Gauḍīya Vaiṣṇavas, have accepted the relationship 
of acintya-bhedābheda, inconceivable and 
simultaneous oneness and difference, between the 
object and the potency of the object.

“ The descriptions of the potencies 
of para-tattva are found through-
out the vedas and other scriptures 

of divine origin. Great liberated 
personalities who accept the essence 

of everything have supported the 
conclusion that śakti is one tattva, 

and śaktimān is another tattva. 
These two principles are distinct, 
and at the same time they are also 

eternally inseparable.”
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In his Sandarbhas, Śrīla Jīva Gosvāmī has 
used scriptural evidence and incontrovertible 
reasoning to prove the acintya-bhedābheda 
relationship between the potent and the potency. 
In Śrī Caitanya-caritāmṛta (Ādi-līlā 4.96–98) it 
has been said that Śrīmatī Rādhikā is the complete 
energy and Kṛṣṇa is the complete energetic 
source, yet there is no difference between Them. 
Rādhā and Kṛṣṇa are inherently non-different, in 
just the same way that musk and its fragrance, or 
fire and its heat, cannot be separated from each 
other. Rādhā and Kṛṣṇa are manifest in two forms 
just to taste the rasa of Their pastimes:

rādhā—pūrṇa-śakti, kṛṣṇa—pūrṇa-śaktimān 

dui vastu bheda nāhi, śāstra-paramāṇa 

mṛgamada, tāra gandha—yaiche aviccheda 

agni, jvālāte—yaiche kabhu nāhi bheda 

rādhā-kṛṣṇa aiche sadā ekai svarūpa 

līlā-rasa āsvādite dhare dui rūpa 

This conclusion has also been established 
in Vedānta: “śakti-śaktimator abhedaḥ – there 
is no difference between the potent and the 
potency.” From the consideration of vastu-
tattva (the principle of factual substance), there 
is no substance other than Śrī Kṛṣṇa, which is 
why the scriptures describe Him as advaya-
tattva, the non-dual Reality. The same advaya-
tattva is seen in three ways by candidates of 
different qualifications according to the level of 
their worship. Those who only cultivate jñāna 
imagine brahma to be a state of being which is 
opposite to the inert material existence; in other 
words, they conceive of brahma as a variety-less, 
formless, powerless and inactive spirit. However, 
this does not make clear what is the svarūpa, or 
real nature, of the object itself. Those who search 
for the advaya-tattva through buddhi-yoga, 

the meditational process, see Paramātmā as the 
witness of the ātmā, a realization which is not 
contrary to the individual nature of the ātmā. 
Finally, those who see the factual substance 
through pure, unadulterated bhakti-yoga 
directly attain that advaya-tattva and see Svayam 
Bhagavān in the form of the Supreme Reality, 
endowed with complete opulences, sweetness and 
potencies.

The realizations of brahma and Paramātmā 
carry some material designation. In other 
words, brahma realization comes from a nega-
tive conception of the illusory designations 
and Paramātmā realization from a positive 
conception. However, the vision of the spiritual 
form of Bhagavān is attained only by untainted 
spiritual eyes. The factual substance is the form of 
Bhagavān and devotion to Him is the śakti-tattva.

The vision of Bhagavān without potency 
(śakti ) is only nirviśeṣa-brahma. Some believe 
that brahma-darśana is the ultimate realization, 
but this opinion reflects their own preconceived 
inclination; darśana of brahma which is  
variety-less and without potency can only 
be a partial vision or experience, because in 
scriptures such as Śrīmad-Bhāgavatam we 
see the use of words such as para-brahma. 
Brahma and para-brahma do not have the same 
meaning. In Bhagavad-gītā and other scriptures, 
Śrī Kṛṣṇa has been called the basis of brahma, 
so Svayam Bhagavān Śrī Kṛṣṇa alone is the 
intrinsic reality and brahma is only His non-
differential manifestation, or the radiance of 
His form. Paramātmā is also a partial expansion 
of Bhagavān. In other words, it can be said that 
brahma realization is the dry and impotent 
experience of the non-dual Absolute Truth 
(advaya-jñāna tattva-vastu). Clear knowledge of 
the Supreme Being who has entered within inert 
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matter in a subtle form is Paramātmā realization, 
and the complete experience of the advaya-
jñāna with all distinct characteristics is Bhagavān 
realization.

Realization of Bhagavān is also of two 
types: aiśvarya-pradhāna, realization in which 
reverence inspired by knowledge of His opulence 
is prominent, and mādhurya-pradhāna, a 
realization in which sweetness is prominent. The 
aiśvarya-pradhāna feature is Śrīpati Nārāyaṇa, 
the husband of the goddess of fortune, and the 
mādhurya-pradhāna feature is realized as 
Rādhānātha Śrī Kṛṣṇa, the beloved of Śrī Rādhā.

Śrī Kṛṣṇa is the one and only advaya-tattva-
vastu. He includes both brahma and Paramātmā; 
by His sweetness He completely covers all of Śrī 
Nārāyaṇa’s opulence; and He is possessed of all 
transcendental energy. This has been described 
in Śvetāśvatara Upaniṣad (6.8):

na tasya kāryaṁ karaṇaṁ ca vidyate 

      na tat samaś cābhyadhikaś ca dṛśyate 

parāsya śaktir vividhaiva śrūyate 

      svābhāvikī jñāna-bala-kriyā ca

The activities of that para-brahma are not 

material because His senses, such as hands 

and feet, are not material. Therefore, His 

actions are transcendental līlā. Because of 

His spiritual body, He is omnipresent at every 

moment. It is therefore seen that no other is 

equal to Him, what to speak of being greater 

than Him. It is heard that Parameśvara has 

a variety of divine potencies of which three 

are prominent, namely, His jñāna-śakti, 

bala-śakti and kriyā-śakti. These three 

potencies are known as cit- or samvit-śakti, 

sat- or sandhinī-śakti, and ānanda- or 

hlādinī-śakti, respectively.

This parā-śakti of Bhagavān is also manifested 
in another three ways, namely as cit-śakti, jīva-
śakti and māyā-śakti. Cit-śakti, which is also 
called the svarūpa- or antaraṅgā-śakti (internal 
potency), manifests the abodes of the Lord (the 
dhāmas) such as Vaikuṇṭha, Goloka and Vraja. 
Māyā-śakti is called bahiraṅgā-śakti, or the 
external potency. All the mundane worlds or inert 
material creations have been manifested from 
this potency. Its expanded majesty is exhibited 
as unlimited universes. Jīva-śakti is also called 
taṭasthā-śakti, from which the aggregate of 
unlimited jīvas has been manifested. Śrī Kṛṣṇa is 
the shelter, or abode, of these three śaktis.

Kṛṣṇa has one naturally inherent potency 
called parā-śakti. This is composed of variegated 
pleasure pastimes and ever-increasing varieties 
of bliss. Although this śakti has unlimited 
spheres of influence, among them only cit-śakti, 
jīva-śakti and māyā-śakti are perceived by the 
jīvas. The descriptions of the three aspects of this 
parā-śakti are found in many places in the Vedas, 
such as: parāsya śaktir vividhaiva śrūyate / 
svābhāvikī jñāna-bala-kriyā ca (Śvetāśvatara 
Upaniṣad 6.8).

In Viṣṇu Purāṇa (6.7.61) it is also found:

viṣṇu-śaktiḥ parā proktā

      kṣetrajñākhyā tathā parā 

avidyā-karma-saṁjñānyā

      tṛtīyā śaktir iṣyate 

The potency of Viṣṇu is of three types – 

parā, kṣetrajñā and avidyā. The name of 

Viṣṇu’s parā-śakti is cit-śakti, kṣetrajñā is 

jīva-śakti and avidyā-śakti is called māyā.

Bhagavad-gītā 7.5 states:

apareyam itas tv anyāṁ

      prakṛtiṁ viddhi me parām 
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jīva-bhūtāṁ mahā-bāho

      yayedaṁ dhāryate jagat

However, this inanimate material nature, 

which has eight divisions (earth, water, fire, 

air, ether, mind, intelligence and false ego), is 

an inferior nature. O mighty-armed Arjuna, 

know that I have another energy known 

as the jīva, which is superior and which 

accepts this material world for the purpose 

of enjoying the fruits of his action.

Kṛṣṇa’s svarūpa, or form, is composed 
of eternality (sat), knowledge (cit) and bliss  
(ānanda). Therefore His svarūpa-śakti is mani-
fest in three forms. From the ānanda portion 
comes hlādinī-śakti, from sat comes sandhinī 
and from cit comes saṁvit. Saṁvit-śakti is 
also called jñāna-śakti. Hlādinī-śakti makes 
Kṛṣṇa joyful (āhlādit), which is why its name is 
hlādinī. By this śakti Kṛṣṇa, the embodiment of 
bliss, tastes pleasure, and enables the devotees 
to also taste transcendental happiness. The 
essence of this hlādinī is prema, a phenomenon 
composed entirely of transcendental rasa, and is 
the embodiment of bliss itself. The concentrated 
essence of prema is called mahābhāva. The 
embodiment of this mahābhāva is Śrīmatī 
Rādhikā. This is a summary introduction to the 
identity of śakti. 

Śrī Kṛṣṇa is akhila-rasāmṛta- 
sindhu, the ocean of all ambrosial 
mellows
Para-tattva, the embodiment of non-dual 
knowledge, is Himself rasa, transcendental 
mellow. Those who have had no experience of 
rasa-tattva cannot realize the Absolute Truth in 
the slightest. In Taittirīya Upaniṣad (2.7) it has 
been said:

raso vai saḥ, rasaṁ hyevāyaṁ 
labdhvānandī bhavati, ko hyevānyāt kaḥ 
prāṇyāt, yadeṣa ākāśa ānando na syāt, eṣa 
hyevānandayāti

Para-tattva Himself is rasa. On attaining 

that rasa, the jīva experiences true bliss 

(ānanda). If that undivided Reality were not 

the embodiment of ānanda in the form of 

rasa, then who could remain alive and who 

would endeavour to live? He alone gives 

pleasure to all.

Prior to Svayam Bhagavān Śrī Caitanya 
Mahāprabhu, different Vaiṣṇava ācāryas had 
established, preached and propagated bhakti-
tattva. However, only Śrī Rūpa Gosvāmī, being 
empowered by Śrī Caitanya Mahāprabhu, further 
developed that bhakti-tattva into bhakti-rasa. He 
described this subject elaborately in his Bhakti-
rasāmṛta-sindhu and Ujjvala-nīlamaṇi. He 
explained that the bhakti-lātā-bīja in the form 
of kṛṣṇa-sevā-vāsanā, the inclination to serve 
Kṛṣṇa, develops sequentially from śraddhā to 
niṣṭhā, ruci and āsakti. When it is transformed 
into rati, it is called sthāyībhāva. When the four 
bhāvas, namely, vibhāva, anubhāva, sāttvika 
and vyābhicārī, join in a combined form in this 
sthāyībhāva, then rati in the form of sthāyībhāva 
is transformed into a relishable and supremely 
astonishing condition called bhakti-rasa.

The movement governing both mundane rasa 
and pure spiritual rasa are the same. When the 
application of the sthāyībhāva is in relation to 
Bhagavān, there is pure spiritual bhakti-rasa, 
whereas when sthāyībhāva is in relation to 
material sense enjoyment, there is insignificant, 
mundane rasa. Where the sthāyībhāva is applied 
in relation to non-differentiated knowledge there 
is nirviśeṣa-brahma-rasa, and where it pertains 
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to yoga, there is paramātmā-rasa. Before 
śraddhā develops into rati, the endeavour for 
rasa from the combination of the constituent 
bhāvas such as vibhāva, results in incomplete, 
fragmented rasa. Mundane rasa is thoroughly 
rejectable and insignificant. Only spiritual rasa is 
being considered herein.

Rati, in the form of sthāyībhāva, is the 
foundation of rasa. Rasa comes from the union of 
its four constituent ingredients, namely, vibhāva, 
anubhāva, sāttvika and vyabhicārī. Vibhāva is 
of two types: ālambana and uddīpana. Ālambana 
is also divided into two: āśraya and viṣaya. The 
possessor of sthāyībhāva is called the āśraya 
(abode) of rasa, and the one towards whom 
sthāyībhāva is directed is the viṣaya (object) 
of rasa. In transcendental rasa, Śrī Kṛṣṇa is the 
only object (viṣaya) of rasa and the worshiper 
is the abode (āśraya) of rasa. The qualities of 
the worshipful object and objects in relation 
to Him are called uddīpana. Dancing, singing, 
yawning, hiccupping and so on are expressions 
of the bhāva within the heart, and are therefore 
called anubhāvas. Bodily transformations 
such as becoming stunned, perspiration and 
horripilation are called sāttvika-bhāvas because 
they are manifested from pure spiritual existence, 
or sattva. There are thirty-three types of 
vyabhicārī-bhāvas, such as self-disparagement, 
despondency and humility. These bhāvas move in 
the direction of the ocean of the sthāyībhāva and 
increase it. Therefore they are called vyabhicārī.

Rasa is of two types, namely, primary 
(mukhya) and secondary (gauṇa). The five 
mukhya-rasas are śānta (passive adoration), 
dāsya (servitude), sakhya (friendship), vātsalya 
(parental love) and madhurya (amorous love). 
The seven secondary rasas are hāsya (comedy), 
adbhuta (astonishment), raudra (anger), vīra 

(chivalry), karuṇa (pathos), bhayānaka (horror) 
and vībhatsa (disgust). 

Śrīla Rūpa Gosvāmī has given a fresh and 
comprehensive definition of bhakti: 

anyābhilāṣitā-śūnyaṁ 

      jñāna-karmādy anāvṛtam 

ānukūlyena kṛṣṇānuśīlanaṁ 

      bhaktir uttamā 

Bhakti-rasāmṛta-sindhu (1.1.11) 

The cultivation of activities which are meant 

exclusively for the pleasure of Śrī Kṛṣṇa, or 

in other words, the uninterrupted flow of 

service to Śrī Kṛṣṇa, performed through all 

endeavours of the body, mind and speech, 

and through the expressions of various 

spiritual sentiments (bhāvas), which is 

not covered by jñāna (knowledge aimed at 

impersonal liberation) and karma (reward-

seeking activity), and which is devoid of all 

desires other than the aspiration to bring 

happiness to Śrī Kṛṣṇa, is called uttama-

bhakti, pure devotional service.

By performing sādhana for this type of 
bhakti, rati is awakened. When rati becomes 
more condensed it is called prema. As that prema 
matures and thickens, it is known sucessively as 
sneha, māna, praṇaya, rāga, anurāga, bhāva 
and mahābhāva. Kṛṣṇa-rati is also of five types, 
arising from five divisions of devotees: śānta, 
dāsya, sakhya, vātsalya and madhura. Among 
these, madhura-rati is the best. 

Kṛṣṇa-prema is also of two types – aiśvarya-
miśrita and kevala, or pure, prema. The prema 
by which one considers Kṛṣṇa to be the Supreme 
Godhead endowed with six opulences and 
oneself to be destitute, low and insignificant is 
called aiśvarya-miśrita, or mixed with knowledge 
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of Kṛṣṇa’s opulences. The prema that we see in 
the material world is mainly this mixed prema, 
which does not control Bhagavān. Kevala, or 
pure, prema is that pure affection through which 
one considers Kṛṣṇa to be one’s son, friend or 
sweetheart, exactly as in an intimate worldly 
relationship.

Kṛṣṇa is only controlled by this kevala-prema. 
Yaśodā-maiyā scolds Kṛṣṇa and binds Him by her 
pure parental affection. In their pure sakhya-
bhāva, Kṛṣṇa’s friends climb on His shoulders. 
The charming gopīs of Vraja consider Kṛṣṇa their 
most dear one, and when they rebuke Him, their 
words of reproach are even more pleasing to Śrī 
Kṛṣṇa than the Vedic hymns sung by Brahmā. 
If Vrajendra-nandana Śyāmasundara had not 
descended to this world, then the subjects of these 
three elevated levels of rasa, namely, sakhya, 
vātsalya and madhura, would not be found 
and the material world would remain deprived 
of these elevated sentiments. Specifically, if Śrī 
Kṛṣṇa had not mercifully manifested His cowherd 
boy pastimes, which madden the world with love, 
then no one would even be able to realize that 
Parameśvara is the object of madhura-rasa.

Among Kṛṣṇa’s pastimes, vraja-līlā is the best 
of all, because in this very pastime the highest 
benefit of all the jīvas is obtained in regard to 
rasa. Logicians and worldly moralists cannot 
touch the glories of kṛṣṇa-līlā. Vraja-līlā is 
composed entirely of rasa, and those who can 
carry this līlā in their hearts are very fortunate. 
Only those fortunate devotees who have tasted  
the sweetness of vraja-līlā can know its sweet-
ness. It is impossible to enter this subject by logic, 
morality, knowledge, yoga, religion or irreligion. 

Śrī Kṛṣṇa, the embodiment of rasa, is the 
Supreme Reality, or para-brahma. At the same 
time, He is supremely rasika, expert in relishing 

the mellows of love. Therefore, although He 
is one, in order to taste rasa, He is eternally 
situated in four natural forms by the influence 
of His own inconceivable potency. Śrīla Jīva 
Gosvāmī has described these four natural 
forms in his Bhagavat-sandarbha (14): “ekam 
eva taṁ paramaṁ tattvaṁ svābhāvikācintya-
śaktyā sarvadaiva svarūpa-tad-rūpa-vaibhava-
jīva-pradhāna-rūpeṇa caturddhāvatiṣṭhate, 
sūryāntara-maṇḍala-stha-teja iva, maṇḍala-
tad-bahirgata-raśmi-tat-praticchavi-raśmyādi-
rūpeṇa – Parama-tattva is one. He is equipped 
with His inconceivable natural potency. With the 
assistance of that potency, He is eternally manifest 
in four forms: His original form (svarūpa); His 
personal splendour, which includes His abode, 
eternal associates and expansions such as Lord 
Nārāyaṇa (tad-rūpa-vaibhava); the living entities 
(jīvas); and the unmanifest state of the three 
modes of material nature (pradhāna). There are 
some simple examples which partially illustrate 
this point. The four features may be compared 
to the effulgence situated in the interior of the 
sun planet, the sun globe, the rays of the sun 
emanating out from the globe, and a remote 
reflection of the sun, respectively.”

In the scriptures that describe the essential 
purports of the Vedas such as Śrīmad-
Bhāgavatam, the spiritual authorities (mahājanas)  
have researched the pure rasa within Kṛṣṇa. 
Great sages such as the Catuḥsana (the four 
Kumāras) headed by Sanaka Kumāra, as well as 
Śiva, Vyāsa and Nārada have described the rasa 
within Kṛṣṇa’s supernatural pastimes in their 
own respective scriptures, having realized it in 
trance. But only Śrī Caitanya Mahāprabhu has 
manifested this nectarean śrī kṛṣṇa-rasa on the 
Earth. Before Him and until today, no one has 
been able to do this. Therefore, in Śrī Caitanya-
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candrāmṛta (130), Śrī Prabodhānanda Sarasvatī 
has stated quite appropriately: 

prema-nāmādbhutārthaḥ śravaṇa-patha-gataḥ

      kasya nāmnāṁ mahimnaḥ 

ko vettā kasya vṛndāvana-vipina-

      mahā-mādhurīṣu praveśaḥ 

ko vā jānāti rādhāṁ parama-rasa-

      camatkāra-mādhurya-sīmā-

mekaś caitanya-candraḥ parama-karuṇayā

      sarvam āviścakāra 

O brother, who had even heard of the name 

of the ultimate goal of life, called prema?  

Who knew the glories of śrī harināma? 

Who had entered into the wonderful 

sweetness of Śrī Vṛndāvana? And indeed, 

who knew Śrīmatī Rādhikā, the parā-śakti 

(transcendental potency) as the pinnacle 

of the supremely astonishing mādhurya-

rasa? Only the most merciful Śrī Caitanya-

candra has uncovered all these truths out of 

compassion for the jīvas.

The jīva is the vibhinnāṁśa-tattva of 
Śrī Hari
In the Vedic scriptures, the jīvātmā has been called 
the vibhinnāṁśa, separated part, of the Supreme 
Lord. Therefore, the jīva is constitutionally a 
servant of Kṛṣṇa. We have already mentioned 
that the one parā-śakti, or svarūpa-śakti, 
is manifested in three forms: cit-śakti, jīva-
śakti and māyā-śakti. When sac-cid-ānanda 
para-tattva Śrī Kṛṣṇa, who is complete in six 
opulences, is equipped only with His jīva-śakti, 
then His expansion is called vibhinnāṁśa-jīva. 
Alternatively, when sac-cid-ānanda Bhagavān is 
invested with all His potencies, such as svarūpa-
śakti, then His expansion is called a personal 
expansion (svāṁśa). There is no difference in 

principle between Śrī Kṛṣṇa and His personal 
expansions such as Śrī Baladeva, Paravyoma-pati 
Nārāyaṇa (the Lord of the spiritual sky), Śrī Rāma, 
Śrī Nṛsiṁhadeva and the other incarnations. Only 
when we consider the degree of manifestation of 
śakti and rasa can we understand that Vrajendra-
nandana Śrī Kṛṣṇa is the last limit of the Supreme 
Truth, the summit of all opulence (aiśvarya) 
and sweetness (mādhurya), and the origin of 
all incarnations (avatārī ) and of all expansions 
(aṁśī ). Śrī Rāma, Nṛsiṁha, etc., are called His 
incarnations (avatāras), and Śrī Baladeva 
and Paravyoma-pati Nārāyaṇa are called His 
vaibhava-prakāśa, or manifestations of His 
opulences. These are all bhagavat-tattva and the 
masters of māyā. However, this cannot be said 
in relation to the individual souls (jīvātmā), who 
are a transformation of Bhagavān’s jīva-śakti, or 
taṭasthā-śakti. 

In the scriptures, Bhagavān has been 
described as undivided, immutable and with-
out transformation. If the jīvas were direct 
expansions of Bhagavān, then He would have 
to be transformable, or mutable. However, to 
call para-brahma mutable, or divided, is not 
in accordance with scripture. In śāstra the jīva 
has been accepted as the transformation of the 
śakti of para-brahma. On account of the non-
difference of brahma and His śakti, the jīva 
has been called the aṁśa, separated particle, of 
brahma, as it has been stated in the Bhagavad-
gītā (15.7): mamaivāṁśo jīva-loke jīva-bhūtaḥ 
sanātanaḥ. However, after evaluating various 
scriptural statements, the Vaiṣṇava ācāryas who 
follow Śrīman Mahāprabhu have pronounced the 
jīva to be a transformation of śakti.

It is sometimes seen that a special jewel or 
a person accomplished in chanting particular 
mantras can manifest many other substances, 
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although the jewel or the person who knows 
mantras, themselves remain untransformed. This 
is because the substances are manifested by their 
potency. In the same way, the cit-śakti of para-
brahma Śrī Kṛṣṇa manifests the transcendental 
abodes such as the unlimited Vaikuṇṭha planets, 
Goloka Vṛndāvana and all their spiritual 
paraphernalia; the jīva-śakti, or taṭasthā-śakti, 
manifests unlimited jīvas; and māyā-śakti 
manifests unlimited mundane universes. Still, 
brahma remains immutable, undivided and pure. 
The jīva is a portion (aṁśa) of the potency of 
brahma, and not a direct fragmented expansion. 
That is why he is called vibhinnāṁśa, or separated 
expansion. It has been stated in Śrī Nārada-
pañcarātra: “yat taṭasthaṁ tu cid-rūpaṁ sva-
saṁvedyād vinirgatam – Being a particle of 
consciousness and an emanation from the cit-
śakti, the living being is marginal, or taṭasthā.” 

Śrīla Jīva Gosvāmī further clarifies taṭasthā-śakti 
in Paramātma-sandarbha (37): “taṭasthatvañca 
māyā-śakty-atītatvāt, asyāvidyā-parābhavādi-
rūpeṇa doṣeṇa paramātmano lepābhāvāc 
cobhaya-koṭāv apraveśāt. tasya tac-chaktitve 
saty api paramātmanas tal-lepābhāvaś ca yathā 
kvacid eka-deśa-sthe raśmau chāyayā tiraskṛte 
’pi sūryasyātiraskārastadvat.” The meaning is: 
Jīva-śakti, which is called taṭasthā, is separate 
from māyā-śakti ; therefore it does not come 
in the category of māyā. However, the jīva is 
controlled by avidyā, ignorance, so he cannot be 
on the same level as Paramātmā, who remains ever 
uncontaminated by ignorance. Although avidyā 
is a śakti of Paramātmā, it does not cover Him, 
just as the sun itself is not covered when a cloud 
obscures its rays in one particular region.

It has also been stated as such in the Bṛhad-
āraṇyaka Upaniṣad (4.3.9): “tasya vā etasya 
puruṣasya dve eva sthāne bhavataḥ, idaṁ ca  

paraloka-sthānaṁ ca, sandhyaṁ tṛtīyaṁ 
svapna-sthānam, tasmin sandhye sthāne 
tiṣṭhannete ubhe sthāne paśyatīdaṁ ca para-
loka-sthānaṁ ca ... – That jīva-puruṣa has two 
positions, namely, the inanimate material world  
and also the spiritual world, about which he  
should enquire. The jīva is situated in a third  
position, which is a dream-like condition, svapna-
sthāna (taṭasthā), and is the juncture between 
these two. Being situated at the place where the 
two worlds meet, he sees both the inert and the 
spiritual world.”

Even though all the jīvas that manifest from 
the taṭasthā-śakti have arisen from Parameśvara, 
they are still separately existing individual entities. 
The jīva is compared to an atomic particle of the 
sun’s rays or to a spark of a fire. This has been 
stated clearly in the Bṛhad-āraṇyaka Upaniṣad 
(2.1.20): “... yathā ’gneḥ kṣudrā visphuliṅgā 
vyuccaranty evamevāsmādātmānaḥ ... sarvāṇi 
bhūtāni vyuccaranti ... – as sparks emanate 
from a fire, similarly the aggregate of jīvas is 
manifested from the Supreme Soul, Śrī Kṛṣṇa.”

From this it is clear that the jīvas, being atomic 
conscious particles and vibhinnāṁśa-tattva, are 

“ J īva-śakti, which is called 
taṭasthā, is separate from māyā-

śakti; therefore it does not 
come in the category of māyā. 
However, the j īva is controlled 

by avidyā, ignorance, so he 
cannot be on the same level as 
Paramātmā, who remains ever 

uncontaminated by ignorance.”
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subordinate to the original ātmā, Śrī Kṛṣṇa. They 
are eligible for both the spiritual and the material 
worlds because of their marginal nature. Being 
situated on the borderline between the two, if they 
look in the direction of the cit-jagat, the potency 
of yogamāyā empowers them and they become 
engaged in the service of Bhagavān in the spiritual 
world. However, if they look in the direction of the 
illusory material world, the desire to enjoy matter 
arises within them. Then, turning away from the 
spiritual sun, Śrī Kṛṣṇa, they become attracted by 
māyā. Māyā, who is very close by, immediately 
gives them a gross body with which to strive for 
enjoyment, and casts them into the current of 
birth and death in material existence. 

The jīvas’ condition of being averse to 
Kṛṣṇa is without beginning (anādi ). Kṛṣṇa is 
supremely compassionate, and He is not to be 
accused of putting the jīvas into an undesirable 
condition, because, being exceedingly sportive, 
He has given the jīvas a divine jewel in the form 
of independence, and He never interferes with it. 
The cause of the jīvas’ undesirable condition is 
their own misbehaviour in regard to misuse of 
their God-given independence.

In Śrī Caitanya-caritāmṛta (Madhya-līlā 
20.108–109) Śrīla Kṛṣṇadāsa Kavirāja Gosvāmī 
has stated:

jīvera ‘svarūpa’ haya—kṛṣṇera ‘nitya-dāsa’ 

kṛṣṇera ‘taṭasthā-śakti’, ‘bhedābheda-prakāśa’ 

sūryāṁśu-kiraṇa, yena agni-jvālā-caya 

svābhāvika kṛṣṇera tina-prakāra ‘śakti’ haya 

Kṛṣṇa’s natural potency is of three types. 

The jīva is a manifestation of Kṛṣṇa’s 

taṭasthā-śakti. The jīva is related with Kṛṣṇa 

as a manifestation simultaneously different 

and non-different from Him. If Kṛṣṇa is 

compared to the sun then the jīva is like an 

aṁśa, an atomic particle emanating from 

Him. Or the jīva is like a spark emanating 

from fire (Kṛṣṇa).

In Śrīmad-Bhāgavatam (11.2.37) it has also 
been stated: 

bhayaṁ dvitīyābhiniveśataḥ syā- 

      dīśād apetasya viparyayo ’smṛtiḥ 

tan-māyayāto budha ābhajet taṁ 

      bhaktyaikayeśaṁ guru-devatātmā 

The jīva who is averse to Bhagavān forgets 

his own constitutional nature because 

of being controlled by māyā. Due to this 

forgetfulness, he becomes absorbed in the 

material body and all things related to it, and  

a sort of mistaken and inverted identification 

arises in which he develops the conception 

that he is the material body: ‘I am a demigod’, 

or ‘I am a human being’. In this state of 

bodily identification, there are many things 

to be feared, such as old age, disease and 

death. Therefore, people who know the 

truth should see their guru as īśvara, their 

master, non-different from and very dear to 

Bhagavān. They should then perform single-

pointed bhajana of their guru as īśvara 

by exclusive and one-pointed, unalloyed 

devotional service.

The monists say, “Jīvātmā and Paramātmā 
are non-different. In the conditioned state, when 
brahma is covered by ignorance, it is called jīva. 
Jīva and the world have no factual existence: 
‘brahma satyaṁ jagan mithyā jīvo brahmaiva 
nāparaḥ – brahma is the truth, this world is false, 
and the individual soul is non-different from 
brahma.’ ” However, this conclusion of the advaita- 
vādīs is completely imaginary, opposed to śāstra 
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and false in all respects, because in the Śrutis, para-
brahma has been described as complete, flawless, 
undivided and composed of eternity, knowledge 
and bliss, whereas the jīva has been described 
as the minute, conscious and expanded part  
of para-brahma, the omnipotent Supreme Lord.  
Para-brahma is one, but the jīvas are innumerable. 

bālāgra-śata-bhāgasya śatadhā kalpitasya ca 

bhāgo jīvaḥ sa vijñeyaḥ sa cānantyāya kalpate 

Śvetāśvatara Upaniṣad (5.9) 

Though the jīva is situated in an inert 

material body, he is a subtle transcendental 

principle (tattva). If one divides the tip of 

a hair into one hundred parts and again 

divides one of those parts into one hundred 

parts, then however subtle one of those 

parts may be, the jīva is even more subtle 

than that. Although he is so subtle, the jīva 

is a spiritual substance and he is suitable 

for ānantya dharma. (Ant means ‘to be free 

from death’, and ānantya means ‘liberation’, 

or mokṣa.)

Gaupavan śruti-vākya, quoted in the Aṇu-
bhāṣya on Vedānta-sūtra (2.3.18), states: 
“aṇurhyeṣa ātmāyaṁ vā ete sinītaḥ puṇyaṁ 
cāpuṇyañca – the ātmā is minute in size. Sin, 
piety and so on can take shelter of him.” Muṇḍaka 
Upaniṣad (3.1.9) confirms this: “eṣo ’ṇurātmā 
cetasā veditavyo – this ātmā is minute in size.” 

In Bhagavad-gītā (7.5) Śrī Kṛṣṇa declares: 

apareyam itas tv anyāṁ

      prakṛtiṁ viddhi me parām 

jīva-bhūtāṁ mahā-bāho

      yayedaṁ dhāryate jagat

O mighty-armed Arjuna, the māyā-śakti, 

which I described in the previous verse, is 

my aparā, or inferior, potency. In addition 

to this potency, there is another potency of 

Mine, the parā, or superior, potency, in the 

form of the jīvas. You should know that by 

My jīva-śakti, this entire creation is being 

maintained.

The constitution of the jīva is purely spiritual, 
and in his constitutional state he is designated 
by the word aham (I) [I am the eternal servant of 
Kṛṣṇa and an eternal individual]. The jīvas have 
manifested from the taṭasthā-śakti, which has 
come forth from the inconceivable potency of 
Paramātmā, and therefore their dharma is also 
taṭasthā, always. At the same time, because of 
being minute, the jīva is naturally susceptible to 
being controlled by māyā. Therefore he is neither 
completely different nor completely non-different 
from Paramātmā. The jīva can be controlled by 
māyā, whereas Īśvara is the master of māyā. It is 
clear from the scriptural statements accepted by 
the disciplic succession that the jīva is an eternal 
principle distinct from Īśvara. Therefore, the jīva’s 
simultaneous difference and non-difference from 
Īśvara are both established by Śruti. Kevalādvaita-
vāda is completely non-Vedic.

The jīva is aṇu-caitanya, atomic conscious-
ness, and is endowed with the quality of 
knowledge. Described by the word ‘I’ – he is an 
enjoyer3, a thinker and one who comprehends. 
The jīva has an eternal svarūpa which is 
extremely subtle. Just as the different parts of 
the gross body – hands, legs, nose, eyes, etc. –  
combine to manifest a beautiful form when 
established in their respective places, similarly, a 
very beautiful atomic spiritual body is manifest, 

3 Editor: In contrast to Śrī Kṛṣṇa, who is the one and 
only independent enjoyer, the pure jīva is a dependent 
enjoyer who, as such, relishes pleasure-filled, loving 
exchanges with the Supreme Enjoyer.
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which is composed of different parts. This 
transcendental body, or svarūpa, is the jīva’s 
eternal constitutional form.

When the jīva is conditioned by māyā, its 
eternal body is covered by gross (sthūla-śarīra) 
and subtle material bodies (liṅga-śarīra). It is 
not māyāvāda to say that the jīva is controlled 
by māyā. According to the māyāvādīs, the jīva 
is a temporary principle of brahma covered by 
māyā or a reflection of māyā. However, when we 
say that the jīva is ‘controlled by māyā ’, it is clear 
that the conscious particle, the jīva, is prone to be 
defeated by māyā because of his minute nature. 
Māyā is the aparā-śakti, or inferior potency, 
and the jīva is parā-śakti, or superior potency. 
The false identification with inert matter is the 
function of māyā. The jīva is a transcendental 
substance beyond this māyā. Even when the 
jīva is free from māyā, his quality of being an 
individual living entity is not destroyed. 

Māyāvāda is an erroneous theory. According 
to this philosophy, brahma is non-dual, pure, 
undivided and uncontaminated. If, for the sake 
of argument, we accept this siddhānta, then what 
is it that becomes covered or reflected? How is it 
possible for brahma to be reflected or covered? 
Who is the seer of this? What is the place of 
reflection? When is there any other substance 
apart from brahma? When we examine māyāvāda 
in this way, we see that it is ridiculous to the 
fullest extent. The evidence of the śruti-mantras 
becomes useless when philosophers stretch their 
meaning to concoct an interpretation in support 
of their own sectarian doctrine.

The consistent opinion of the Vedas is that 
the inherent principle of simultaneous and 
inconceivable difference and non-difference 
between Bhagavān and His potencies is true, 
eternal and meaningful. The jīva, being in a 

separate category from Īśvara, is vibhinnāṁśa-
tattva, and he is manifest from Kṛṣṇa’s taṭasthā-
śakti. The jīva is a pure substance and by nature 
engaged in his constitutional activities in relation 
with Kṛṣṇa. This is the factual understanding of 
the living entities’ intrinsic characteristics. 

deliberation on the jīva who is 
under the influence of māyā in the 
conditioned stage on account of his 
marginal nature
The jīva is constitutionally the eternal servant 
of Kṛṣṇa, but when he misuses his own natural 
independence because of his marginal nature 
(taṭasthā-dharma), he becomes averse to Kṛṣṇa. 
At that time his pure constitutional form becomes 
covered by the gross and subtle bodies given 
by māyā, and he identifies himself with these 
material coverings. Then he tastes happiness and 
distress in the cycle of material existence, taking 
birth in various species of life, sometimes on the 
heavenly planets and sometimes in the hellish 
regions. He is burnt continually by the threefold 
miseries: ādhyātmika, miseries arising from 
the body and mind; ādhidaivika, those arising 
from other living beings; and ādhibhautika, 
those arising from the natural environment. In 
this way, he goes on wandering throughout the 
material world. If by good fortune he attains the 
company of a pure Vaiṣṇava, who has full realized 
knowledge of tattva, then by his instructions the 
jīva’s ignorance is dispelled. Attaining kṛṣṇa-
bhakti, he becomes qualified to render service to 
Kṛṣṇa. 

‘nitya-baddha’—kṛṣṇa haite nitya-bahirmukha 

‘nitya-saṁsāra’, bhuñje narakādi duḥkha 

sei doṣe māyā-piśācī daṇḍa kare tāre 

ādhyātmikādi tāpa-traya tāre jāri’ māre 
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kāma-krodhera dāsa hañā tāra lāthi khāya 

bhramite bhramite yadi sādhu-vaidya pāya 

tāṅra upadeśa-mantre piśācī palāya 

kṛṣṇa-bhakti pāya, tabe kṛṣṇa-nikaṭe jāya 

Śrī Caitanya-caritāmṛta

(Madhya-līlā 22.12–15)

The living entity is constitutionally the 

eternal servant of Kṛṣṇa, but when he 

misuses his natural independence because 

of his marginal nature, he becomes averse 

to Kṛṣṇa, and tastes heavenly happiness 

and hellish distress within this material 

existence. Because of the jīva’s fault of 

being averse to Kṛṣṇa, the witch māyā binds 

him in the covering of the gross and subtle 

bodies and inflicts punishment upon him by 

burning him with the threefold miseries – 

ādhyātmika, ādhidaivika and ādhibhautika. 

Controlled by the six enemies headed by lust 

and anger, the jīva is continually beaten by 

the witch māyā; this is the jīva’s disease. As 

he goes on wandering from high to low in 

material existence, he may by good fortune 

find a doctor in the form of a sādhu. Then, 

by the influence of the sādhu’s instructions, 

Māyā-devī abandons the jīva and runs 

away. This is just like a witch giving up her 

influence over a man and fleeing from the 

mantras of an exorcist. Only a jīva who is 

free from māyā attains kṛṣṇa-bhakti and is 

qualified to approach Kṛṣṇa.

The jīva bound by māyā is controlled by the 
saṁskāras (mental impressions) formed by his 
own fruitive actions, by the modes of nature 
(guṇas) and by self-identification with the body 
expressed through conceptions such as ‘I’ and 
‘mine’. Thus he accepts birth in various species 

of life. While continuously wandering in this 
way, he may get association of saints, and by that 
influence develop transcendental faith (śraddhā). 
When he comes to know Śrī Kṛṣṇa through his 
inclination to render service, he attains release 
forever from all the bindings of māyā. 

In Goloka Vṛndāvana, Śrī Baladeva Prabhu 
manifests unlimited jīvas who serve Vṛndāvana-
bihārī Śrī Kṛṣṇa as eternal associates (nitya-
pārṣadas). In Paravyoma Vaikuṇṭha, Mahā-
Saṅkarṣaṇa manifests unlimited nitya-pārṣada 
jīvas to serve the original Lord of Vaikuṇṭha, 
Nārāyaṇa. Eternally situated in their own 
constitutional forms, they always remain 
attentive to the service of their worshipful deity. 
They are always inclined towards the object of 
their worship and they are always strong, having 
attained the strength of the spiritual potency, the 
cit-śakti. They have no relationship with inert 
matter, and do not even know that there is a śakti 
called māyā. Prema alone is their life. They are 
unaware of even the slightest semblance of birth, 
death, fear and lamentation. 

Kāraṇābdhiśāyī Mahā-Viṣṇu is situated in 
the Virajā, which lies between the spiritual realm 
and the material world. By His glance towards 
māyā, the minute conscious jīvas are manifest 
in the form of atoms situated within the rays of 
His glance. Because they are in close proximity to 
māyā, these jīvas notice māyā’s wonderful nature.  
All the characteristics of the ordinary jīvas, 
which were previously mentioned, are found in 
them. Because of their being extremely minute by 
nature, and because of their marginal disposition, 
they sometimes look towards the spiritual sky and 
sometimes towards the material realm. The jīvas 
are extremely weak in the marginal condition, 
because at that time they have not yet attained 
spiritual strength, by the mercy of the object of 
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their service and worship (sevya-vastu). Among 
these unlimited jīvas, those who are infatuated 
by sense gratification and want to enjoy māyā 
become bound by her. Conversely, those jīvas 
who ponder over their object of worship attain 
the strength of cit-śakti by the mercy of the 
sevya-vastu, and go to the transcendental abode. 

Māyā is Kṛṣṇa’s potency by which He creates 
the mundane universe. He then engages the 
māyā-śakti in purifying the jīvas who are averse 
to bhakti. Māyā has two functions: avidyā and 
pradhāna. The function of avidyā is related to 
the jīva and the function of pradhāna is related 
to inanimate matter. The jīva’s desire to perform 
reward-producing activities is born from avidyā, 
and the whole inert universe has arisen from 
pradhāna. Vidyā and avidyā are two further 
dimensions of māyā, which are both related to 
the jīva. The bondage of the jīva comes from 
the function of avidyā, and his liberation comes 
from the function of vidyā. When an offensive 
living entity becomes inclined towards Kṛṣṇa, the 
actions of the vidyā function begin in his heart. 
However, when he becomes averse, the action of 
the avidyā function takes over.

The jīva is free from māyā in the 
liberated state
The intrinsic constitutional nature of the jīva 
to be the servant of Kṛṣṇa is not destroyed even 

though he has remained bound since time without 
beginning in the fetters of desire for material 
enjoyment. Somehow his true nature continues to 
exist and when it finds just a small opportunity, it 
becomes manifest again and begins to reveal its 
own identity. This opportunity is nothing but the 
association of saintly devotees, sādhu-saṅga.
 

yasya deve parā bhaktir

      yathā deve tathā gurau 

tasyaite kathitā hyarthāḥ

      prakāśante mahātmanaḥ 

Śvetāśvatara Upaniṣad (6.23) 

The actual purport of the Vedas is revealed 

within the hearts of those great souls who 

have parā-bhakti for Śrī Kṛṣṇa. In other 

words, it is revealed to those who have 

become eligible for śuddha-bhakti through 

the awakening of faith in Kṛṣṇa, and who 

also have the same unflinching faith in guru 

and sādhus.

It has also been stated in Śrī Caitanya-
caritāmṛta (Madhya-līlā 22.43, 45, 54, 33):

saṁsāra brahmite kona bhāgye keha tare 

nadīra pravāhe yena kāṣṭha lāge tīre 

kona bhāgye kāro saṁsāra kṣayonmukha haya 

sādhu-saṅge tare, kṛṣṇe rati upajaya 

‘sādhu-saṅga’ ‘sādhu-saṅga’—sarva-śāstre kaya 

lava-mātra sādhu-saṅge sarva-siddhi haya 

‘kṛṣṇa, tomāra haṅa’ yadi bale eka-bāra 

māyā-bandha haite kṛṣṇa tāre kare pāra 

The meaning is, when the jīva becomes averse to 
Kṛṣṇa, he is swept away in the current of birth and 
death in material existence. He wanders aimlessly 
throughout 8,400,000 species of life, being burnt 
by the threefold miseries. It is extremely difficult 

“The jīvas are extremely weak in 
the marginal condition, because  

at that time they have not yet 
attained spiritual strength, by the 
mercy of the object of their service 

and worship (sevya-vastu).”
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to attain deliverance from this current. However, 
just as a piece of wood flowing in the forceful 
current of a river may by good fortune be washed 
up on the bank, similarly, a jīva may by extremely 
good fortune attain the shelter of sādhu-saṅga 
and thus gain release from the current of material 
existence and again become established in his own 
constitutional position as the servant of Kṛṣṇa. 

When, by good fortune, someone is about to 
be released from material existence, he attains 
sādhu-saṅga. Due to this association, his loving 
attachment to the lotus feet of Śrī Kṛṣṇa awakens. 
That is why all the śāstras profusely glorify 
sādhu-saṅga, and at the same time they point 
out that even brief association with a sādhu is 
not easily attained. If any jīva, feeling extreme 
anguish, prays to Kṛṣṇa from the core of his 
heart and even once calls out, “O Kṛṣṇa, I am 
Yours!” then Kṛṣṇa sends him sādhu-saṅga and 
transports him beyond the bondage of māyā.

When, by great good fortune, someone’s 
material existence is about to come to an end, 
he associates with sādhus. What is this good 
fortune? We should understand this very well. 
The jīva’s fortune is only the fruit of his previous 
activities (karma). There are two types of karma: 
for material gain (ārthika) and for spiritual gain 
(paramārthika). Material good fortune arises 
from ārthika-karma, and spiritual fortune arises 
from paramārthika-karma. Activities such as 
serving sādhus, Bhagavān and His name, which 
are performed for the sake of acquiring spiritual 
wealth, are collectively paramārthika. No matter 
what a jīva may do, if he performs paramārthika 
activities, these collective activities create within 
his heart a type of impression, or saṁskāra, in the 
form of the desire for bhakti. When this impression 
becomes well nourished, it is called good fortune, 
or saubhāgya, and by the influence of this good 

fortune the jīvas’ materialistic desires gradually 
begin to weaken. When desires pertaining to 
material existence are very much diminished and 
the saṁskāra of good fortune has been nourished 
to a great extent, then śraddhā, or faith, in sādhu-
saṅga arises. This same śraddhā easily causes 
sādhu-saṅga to occur repeatedly, and that is the 
cause of attaining complete perfection. 

The philosophical conclusion (siddhānta) is 
that good fortune is the fruit of sukṛti accumulated 
birth after birth, and on the awakening of this 
good fortune one develops attraction for sādhu-
saṅga. Then again, this faith, or śraddhā, gradually 
develops into devotional practice (bhajana-kriyā), 
the eradication of obstacles to devotion (anartha-
nivṛtti ), steadfast faith (niṣṭhā), transcendental 
relish (ruci ), attachment to Kṛṣṇa (āsakti ), and 
then kṛṣṇa-rati, transcendental ecstasy, appears. 
A life in which good fortune has arisen is 
characterized by this faith. Therefore it is said 
that śraddhā and sādhu-saṅga are the foundation 
of all auspiciousness. This is confirmed in the 
Bṛhan-nāradīya Purāṇa (4.33):

bhaktis tu bhagavad-bhakta-

      saṅgena parijāyate 

sat-saṅgaḥ prāpyate pumbhiḥ

      sukṛtaiḥ pūrva-sañcitaiḥ

Bhakti is awakened by the association of the 

pure devotees of Śrī Bhagavān. Such sādhu-

saṅga is attained by the accumulation of 

sukṛti in previous lives.

It has also been said in Śrīmad-Bhāgavatam 
(10.51.53):

bhavāpavargo bhramato yadā bhave-

      jjanasya tarhyacyuta sat-samāgamaḥ 

sat-saṅgamo yarhi tadaiva sad-gatau

      parāvareśe tvayi jāyate ratiḥ 
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O infallible one, the jīvas are wandering in 

the cycle of repeated birth and death since 

time immemorial. When the time for their 

release from that cycle is approaching, they 

attain the association of sādhus. The very 

moment the jīva acquires sat-saṅga, his 

intelligence becomes firmly attached to You, 

the supreme shelter and controller of all 

causes and activities.

satāṁ prasaṅgān mama vīrya-saṁvido 

      bhavanti hṛt-karṇa-rasāyanāḥ kathāḥ 

taj-joṣaṇād āśv apavarga-vartmani 

      śraddhā ratir bhaktir anukramiṣyati 

Śrīmad-Bhāgavatam (3.25.25) 

In the association of saintly persons, 

discussions of My valiant deeds become 

a rejuvenating nectar to the heart and 

ears. By such cultivation one quickly 

becomes liberated from ignorance. He then 

progressively attains śraddhā (sādhana-

bhakti ), then rati (bhāva-bhakti ) and finally 

the awakening of prema-bhakti.

When one is freed from material existence, it 
is essential to continue cultivating bhakti to attain 
Bhagavān. It has been said in śāstras such as the 
Upaniṣads that it is only unalloyed bhagavad-
bhakti that carries the jīvas close to Bhagavān and  
arranges an audience with Him and eternal sevā  
to Him. Bhagavān is only controlled by bhakti. 
This is substantiated by verses such as Śrīmad-
Bhāgavatam 11.14.21, bhaktyāham ekayā 
grāhyaḥ, and Māṭhara-śruti (quoted in Aṇu-
bhāṣya on Vedānta-sūtra 3.3.53), bhaktir 
evainaṁ nayati bhaktir evainaṁ darśayati / 
bhakti-vaśaḥ puruṣo bhaktir eva bhūyasī.

This bhakti is not attainable without sat-saṅga. 
When one cultivates bhakti in the association of 

devotees, first sādhana-bhakti is awakened, then 
bhāva-bhakti and in the end prema-bhakti. At 
this point, the jīva’s life becomes successful. After 
being completely released from māyā, he attains 
the fifth objective of human life (pañcama-
puruṣārtha), in the form of kṛṣṇa-prema.

There are two types of jīvas who are liberated 
from māyā. Eternally liberated jīvas (nitya-
mukta) are those who have never been in the 
bondage of māyā. Baddha-mukta jīvas are 
those who were first bound in māyā and who 
then became liberated by engaging in devotional 
practices. There are also two types of nitya-
mukta jīvas: aiśvarya-gata and mādhurya-gata. 
The aiśvarya-gata nitya-mukta jīvas, such as 
Garuḍa, are the associates of Nārāyaṇa, the Lord 
of Vaikuṇṭha, and they are the particles of the 
effulgent rays emanating from Mūla-Saṅkarṣaṇa 
situated in Paravyoma. Mādhurya-gata nitya-
mukta jīvas are the associates of Goloka 
Vṛndāvana-nātha Śrī Kṛṣṇa, and they are mani-
fest from Baladeva in Goloka Vṛndāvana. 

There are three types of baddha-mukta 
jīvas, namely brahmajyotir-gata, aiśvarya-gata 
and mādhurya-gata. Those jīvas who perform 
sādhana with the objective of attaining the 
oneness of jīva and brahma attain liberation 
and complete destruction in brahma-sāyujya, 
entering into the brahma-jyoti. Those whose 
sādhana is based on fondness for opulence attain 
sālokya, residence on the same planet as the 
Lord, with the associates of Vaikuṇṭha. And those 
whose sādhana is imbued with an inclination 
towards sweetness, after being released from 
māyā, taste the happiness derived from prema-
sevā in dhāmas such as the eternal Vṛndāvana.

It is necessary to know one special 
siddhānta: mādhurya-rasa has two aspects, 
namely, mādhurya, sweetness, and audārya, 
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magnanimity. Where mādhurya predominates, 
the form of Śrī Kṛṣṇa is manifest. Where audārya 
predominates, the form of Śrī Gaurāṅga reigns, 
radiant with the sentiments and bodily lustre of 
Śrīmatī Rādhikā. In the original Vṛndāvana there 
are two compartments: kṛṣṇa-pīṭha and gaura-
pīṭha. In kṛṣṇa-pīṭha, Kṛṣṇa’s attendants are 
nitya-siddha and nitya-mukta pārṣadas who 
have attained audārya-bhāva predominated by 
mādhurya. This is the same quality possessed 
by Śrī Kṛṣṇa Himself. In gaura-pīṭha the nitya-
siddha and nitya-mukta parikaras experience 
mādhurya predominated by audārya.

Some associates are, by the disposition of their 
svarūpa, present in both places simultaneously. 
Others are present in one svarūpa in one 
realm only, and not in the other. At the time of 
perfection, those whose sādhana is devoted to 
Gaura exclusively, render service only in gaura-
pīṭha. Those who worship Kṛṣṇa exclusively 
render service only in kṛṣṇa-pīṭha at the time 
of perfection. And those who worship both  
svarūpas, Śrī Kṛṣṇa and Gaura, accept two bodies 
and are present in both realms simultaneously. 
This is the supreme mystery of the acintya-
bhedābheda, inconceivable difference and non-
difference, of Gaura and Kṛṣṇa. 

The principle of inconceivable 
difference and non-difference
Acintya-bhedābheda-tattva is the philosophical 
principle regarding the inconceivable (acintya) 
relationship of simultaneous difference (bheda) 
and non-difference (abheda) existing between 
the inconceivable and unlimitedly powerful 
para-tattva, and His various potencies, as well 
as that which manifests from those potencies. 
This principle has been called acintya, incon-
ceivable, because it is accessible only by 

transcendental sound vibration. It is inaccessible 
to logic, arguments and the jīva’s minute thinking 
capacity. It can be understood, however, if we 
accept scriptural statements endorsed by the 
guru-paramparā. The human intellect and 
power of comprehension cannot conceive of the 
condition of being simultaneously and equally 
different and non-different. Nevertheless, we 
certainly have to accept this principle as factual 
and eternal because the śāstras have described it 
in that way. Śrī Caitanya Mahāprabhu expounded 
acintya-bhedābheda-tattva to Sārvabhauma 
Bhaṭṭācārya in Śrī Purī-dhāma, and in Kāśī to  
both Śrī Sanātana Gosvāmī and the kevalādvaita-
vādī Śrī Prakāśānanda Sarasvatī. 

Śrīla Sanātana Gosvāmī has also established 
this acintya-bhedābheda-tattva in his Bṛhad-
bhāgavatāmṛta (2.2.186) and in Vaiṣṇava-
toṣanī, and so have Śrī Rūpa Gosvāmī in Laghu-
bhāgavatāmṛta, Śrīla Jīva Gosvāmī in the Ṣaṭ-
sandarbhas and Śrī Baladeva Vidyābhūṣaṇa 
in Govinda-bhāṣya and Bhāṣya-pīṭhaka. 
Śrīla Jīva Gosvāmī has specifically established 
acintya-bhedābheda-tattva in his treatise 
Sarva-saṁvādinī, on the foundation of evidence 
from Vedānta-sūtra, the Upaniṣads and Śrīmad-
Bhāgavatam. On the basis of the verse vadanti tat 
tattva-vidaḥ in Śrīmad-Bhāgavatam (1.2.11), he 
has proved that the advaya-jñāna para-tattva is 
devoid of the three types of differences: svagat-
bheda, differences within itself ; sajātīya-bheda, 
differences from others in the same category; 
and vijātīya-bheda, differences from others in 
different categories. In this regard he has written 
[in Bhagavat-sandarbha 14]: “ekam eva taṁ 
paramaṁ tattvaṁ svābhāvikācintya-śaktyā 
sarvadaiva svarūpa-tad-rūpa-vaibhava-
jīva-pradhāna-rūpeṇa caturdhāvatiṣṭhate,  
sūryāntara-maṇḍala-stha-teja iva, maṇḍala-
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tad-bahirgata-raśmi-tat-praticchavi-raśmyādi-
rūpeṇa – The Supreme Truth (parama-tattva) is 
one. He is adorned with His natural, inconceivable 
energy by which He eternally exists in full 
splendour in four aspects: (1) svarūpa, (2) tad-
rūpa-vaibhava, (3) jīva and (4) pradhāna. To 
some degree we can use the following four 
examples to illustrate these four aspects of para-
tattva : the effulgence situated in the interior of the 
sun planet, the sun globe itself, the rays emanating 
from the sun and its remote reflected image.”

The svarūpa of para-tattva is indeed His tran-
scendental form, His sac-cid-ānanda vigraha.  
His tad-rūpa-vaibhava is His transcendental 
abode, name, associates and collective para-
phernalia used in His pastimes. There are 
innumerable jīvas who are classified as either 
eternally liberated (nitya-mukta) or eternally 
conditioned (nitya-baddha). The word pradhāna 
refers to the unmanifest material nature and the 
whole gross and subtle inert creation arising 
from it. Now that the oneness of the eternal 
Supreme Truth in four manifestations has been 
established, a question can be raised. How can 
the Supreme Truth accommodate activities that 
are eternally opposed to each of His four aspects? 
The answer is that the intelligence of the jīva is 
distinctly limited; thus it is impossible for him 
to understand bhagavat-tattva – except by the 
mercy of the acintya-śakti of the Supreme Lord.

Śrīla Jīva Gosvāmī has not classified jīva and 
prakṛti as tattva. Rather, by establishing them as 
śakti, he has confirmed the non-duality of the 
para-tattva. He has accepted the para-tattva 
endowed with potency as para-brahma. If one 
considers para-tattva to be devoid of potency or 
attributes, the omnipotence and the completeness 
of para-tattva, who is complete in six opulences, 
is lost. Brahma is the Supreme Truth in whom 

lies the integral potency to be great and also to  
make others great. Since the sac-cid-ānanda 
para-tattva is one without a second, His śakti is 
also (a) aghaṭana-ghaṭana-paṭīyasī, capable of 
making the impossible possible, (b) composed 
of sac-cid-ānanda and (c) one without a second. 
This one parā-śakti is manifest in three forms –  
saṁvit, sandhinī and hlādinī. On account of 
the activities of this śakti, brahma is eternally 
established as saviśeṣa, possessed of form 
and attributes. The śakti of brahma exists in 
two ways. When the potencies of Bhagavān are 
situated within the vigraha of Śrī Bhagavān and 
are one with it, then they are manifest as potency 
alone without shape. When they are manifest in 
the form of the presiding deity of the śakti, they 
appear as the associates of Bhagavān and render 
all of their varieties of service; then they are  
called personified śakti.

In Gauḍīya philosophy, śakti and śaktimān 
together are accepted as the one undivided, 
non-dual truth. Only in Gauḍīya philosophy is 
the word acintya used to define the truth, or the 
divinity, of His śakti, which is beyond our material 
sense perception. We do not see this mentioned 
anywhere else. Ācārya Śaṅkara has referred to 
para-brahma as acintya in his explanation of 
Viṣṇu-sahasra-nāma, and Śrīdhara Svāmī has 
also used the word acintya in his commentary 
on Viṣṇu Purāṇa. However, there is some 
speciality in Śrī Jīva Gosvāmī’s consideration 
of the word acintya. Śrī Jīva Gosvāmī has 
pointed out that the word acintya means śabda-
mūlaka śrutārthāpatti jñāna-gocara, or that  
which can be known through the statements of 
the scriptures received in guru-paramparā. We 
have already explained this. 

It is impossible for śakti and śaktimān to be 
either absolutely different or absolutely non-
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different from each other. In the Vedas we find 
śruti-mantras indicating difference and others 
indicating non-difference; both types of mantra 
are evident. It is the incon ceivable potency 
(acintya-śakti ) of the one para-tattva which 
reconciles this simul taneous difference and non-
difference. This is also impossible to fathom by 
human intelligence; it is understood only by taking 
shelter of the evidence of śāstra as it is received 
in paramparā. Therefore, Śrī Jīva Gosvāmī has 
accepted this acintya-bhedābheda-tattva.

Others, such as Bhāskarācārya, the followers 
of the Purāṇas and the devotees of Lord Śiva, 
have also accepted bhedābheda (difference 
and non-difference), but their bhedābheda is 
based on logic and is therefore refutable and 
inconsistent. There is also some bheda (disparity) 
practically and theoretically in the monistic 
theory (kevalādvaita-vāda) of the māyāvādīs. 
However, the testing stone of scriptural evidence 
shows that it is false to accept the non-existence 
of māyā on the pretext of the indescribable 
real-and-unreal advaita-vāda logic. Therefore, 
kevalādvaita-vāda is imaginary and contrary 
to śāstra. The theory of eternal difference 
(bheda-vāda) is also accepted in the doctrines of 
Gautama, Kanāda, Jaiminī, Kapila and Pātañjalī, 
but it is not in agreement with Vedānta. 

Natural bhedābheda or dvaitādvaita is 
accepted even in the doctrine of Nimbāditya 
Ācārya, but it is also incomplete. Śrī Rāmānuja’s 
viśiṣṭādvaita-vāda accepts the difference 
between śakti and śaktimān, so Śrī Rāmānuja 
can be called another type of dualist (dvaita-
vādī ). In the purely dualistic philosophy 
(dvaita-vāda) of Madhvācārya, because of the 
acceptance of extreme bheda, there is an eternal 
difference between the dependent tattvas and the 
independent tattva, Īśvara. In this philosophy, 

five types of differences are eternal, real and 
beginningless: the difference between (1) jīva  
and Īśvara, (2) jīva and jīva, (3) Īśvara and jaḍa 
(inert matter), (4) jīva and jaḍa and (5) jaḍa and 
jaḍa. In addition to this, Madhvācārya accepts 
the eternal sac-cid-ānanda vigraha of Nartaka 
Gopāla. Śrī Caitanya Mahāprabhu accepted the 
Madhva sampradāya because of their strong 
belief in the eternal spiritual form of the Lord, 
and this is the fundamental foundation stone of 
this acintya-bhedābheda. 

There are some technical differences between 
the philosophical opinions expounded by 
previous Vaiṣṇava ācāryas because of some 
incom pleteness in them. The sampradāyas 
are different simply because of these technical 
philo sophical specialities. By the power of His 
omniscience, Śrī Caitanya Mahāprabhu, who is 
directly the para-tattva, has compensated for 
the deficiencies in all these doctrines and thus 
completed them. He has bestowed His mercy on 
the world by giving the thoroughly pure, scientific 
and realized conception of acintya-bhedābheda, 
correcting and completing Śrī Madhva’s ideology 
of sac-cid-ānanda vigraha, Śrī Rāmānuja Ācārya’s 
śakti-siddhānta, Śrī Viṣṇusvāmī’s śuddhādvaita-
siddhānta and tadīya sarvasvatra, and the 
dvaitādvaita-siddhānta of Nimbāditya Ācārya.

When we assess the statements from all limbs 
of the Vedas, we find that one eternal truth is to 
be known. This eternal truth is that the world is 
real; it is not a false substance imagined out of 
ignorance. It has arisen from the unimpeded will 
of the Supreme Lord. It is not manufactured by 
the jīva. To attribute reality to something false 
is called vivarta, illusion. Although the world  
is perishable, it is real. It has arisen from the 
glance, that is, simply by the will, of Īśvara, the 
possessor of inconceivable potency. There is no 
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place for vivarta in this. Parameśvara’s māyā 
called aparā-śakti, the inferior potency, has 
created the inert material world full of moving 
and non-moving entities in accordance with His 
will. The principle of acintya-bhedābheda is 
applicable to the whole universe. Although the 
universe is real, its existence is not eternal. This 
very fact is proved by the śruti-mantra, nityo 
nityānām (Kaṭha Upaniṣad 2.2.13, Śvetāśvatara 
Upaniṣad 6.13). 

Exclusive bheda, exclusive abheda-vāda, 
śuddhādvaita and viśiṣṭādvaita-vāda are all 
localized, or contextual, perspectives found 
in some areas of the śruti-śāstra, which are 
simultaneously opposed to the perspectives 
found in other areas. But the doctrine of 
acintya-bhedābheda is the most perfect and 
complete conclusion of all limbs of the Vedas. 
This very doctrine is the abode of the natural 
condition of the jīva and it is also consonant 
with the reasoning of śāstra. The jīva’s eternal 
relationship is not with this inert world. The 
creation is not a transformation of vastu, the 
para-brahma Himself; it is a transformation of 
the śakti of para-brahma. This gross and subtle 
universe is merely for the jīva’s endeavour to 
enjoy sense gratification. 

deliberation on śuddha-bhakti
We have already mentioned that according to the 
scriptures, bhakti is the only means of attaining 
Bhagavān. Only bhakti can cause the jīvas to have 
the vision of Bhagavān and bring them into His 
presence. Only bhakti can control Bhagavān, the 
Supreme Person. We shall now deliberate upon 
the intrinsic nature of bhakti.

In determining the definition of bhakti, 
Maharṣi Śāṇḍilya has stated: “sā parānuraktir 
īśvare – transcendental attachment to Īśvara 

is devotional service” (Śāṇḍilya-sūtra 1.2). 
Śrī Nārada-pañcarātra (quoted in Bhakti-
rasāmṛta-sindhu 1.1.12) states: “sarvopādhi-
vinirmuktaṁ tat-paratvena nirmalam / hṛṣīkeṇa 
hṛṣīkeśa-sevanaṁ bhaktir ucyate – Bhakti is 
service rendered by the transcendental senses 
to Śrī Kṛṣṇa, the Lord of the transcendental 
senses. Such bhakti, in which all endeavours 
are undertaken for the pleasure of Kṛṣṇa, is free 
from obstructions arising from the nature of the 
body and mind. It is also pure; it is not covered by 
the creepers of karma, reward-seeking activity, 
or jñāna, knowledge in pursuit of impersonal 
liberation.” 

Śrīmad-Bhāgavatam (3.29.11–12) defines 
bhakti thus: 

mad-guṇa-śruti-mātreṇa

      mayi sarva-guhāśaye 

mano-gatir avicchinnā

      yathā gaṅgāmbhaso ’mbudhau

lakṣaṇaṁ bhakti-yogasya

      nirguṇasya hyudāhṛtam 

ahaituky avyavahitā

      yā bhaktiḥ puruṣottame 

I am the Supreme Enjoyer, the Lord who 

dwells within the hearts of all. When there 

is unmotivated and unimpeded natural 

affection for Me, and when simply upon 

hearing My qualities, the mind flows towards 

Me, like an unbroken stream of oil, just as the 

Gaṅgā flows without interruption towards 

the ocean. It is called nirguṇa bhakti-yoga, 

transcendental devotional service.

Although such definitions of bhakti have  
been given in the scriptures, Svayam Bhagavān  
Śrī Caitanya Mahāprabhu’s dear associate 
Śrīla Rūpa Gosvāmī has combined all previous 
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definitions of bhakti, and has given in his 
Bhakti-rasāmṛta-sindhu (1.1.11) a beautiful, 
new definition, which is the life and treasured 
aspiration of the Gauḍīya Vaiṣṇavas: 

anyābhilāṣitā-śūnyaṁ 

      jñāna-karmādy-anāvṛtam 

ānukūlyena kṛṣṇānuśīlanaṁ 

      bhaktir uttamā 

Uttama-bhakti, pure devotional service, is 

the cultivation of activities that are meant 

exclusively for the pleasure of Śrī Kṛṣṇa. It 

is the uninterrupted flow of service to Śrī 

Kṛṣṇa, performed through all endeavours of 

body, mind and speech, as well as through 

expression of various spiritual sentiments 

(bhāvas). It is not covered by jñāna 

(speculative knowledge aimed at impersonal 

liberation), karma (reward-seeking activity), 

yoga or austerities; and it is completely free 

from all desires other than for Śrī Kṛṣṇa’s 

happiness.

In this verse, both the intrinsic (svarūpa) 
and marginal (taṭasthā) characteristics of bhakti 
have been lucidly presented. The purport of the 
words uttama-bhakti is pure bhakti. Karma-
miśra-bhakti and jñāna-miśra-bhakti are not 
pure. The goal of karma-miśra-bhakti is material 
enjoyment, and the goal of jñāna-miśra-bhakti 
is liberation. Only bhakti that is devoid of the 
desires for material enjoyment and liberation is 
called uttama-bhakti – this is the means to attain 
prema for Bhagavān. 

What is this bhakti ? We shall describe its 
intrinsic characteristic (svarūpa-lakṣaṇa) and 
its marginal characteristics (taṭasthā-lakṣaṇa). 
Its intrinsic characteristic is the full endeavour, 
by body, mind and speech, and the cultivation 

of loving sentiments (bhāva) for the pleasure 
of Kṛṣṇa. Endeavours and bhāvas – these two 
remain ever-active to bring Kṛṣṇa delight. The 
svarūpa-lakṣaṇa, or intrinsic nature, of bhakti 
arises when the special function of Bhagavān’s 
svarūpa-śakti (the function of the essence of 
hlādinī and saṁvit) appears in the svarūpa of  
the jīva by the mercy of Śrī Kṛṣṇa or His devotee.

Śrīla Rūpa Gosvāmī has described the two 
marginal characteristics, or taṭasthā-lakṣaṇas, 
of bhakti. The first is that bhakti is completely 
devoid of all desires other than to serve Kṛṣṇa. 
All types of aspirations other than to advance 
one’s devotion are opposed to bhakti, and they 
are included within anyabhilāṣitā. The second 
marginal characteristic is that it is not covered 
by jñāna, karma and so on. Knowledge of the 
oneness of jīva and brahma, the smārta’s daily 
and occasional performances of prescribed 
duties for the sake of material self-interest, 
activities filled with indifference to Bhagavān 
such as atonement (prāyāścitta), knowledge of 
atheistic sāṅkhya philosophy, dry renunciation 
and so on – these are all opposed to bhakti. 
Only when the cultivation of activities for the 
pleasure of Kṛṣṇa is free from these two types of 
unfavourable marginal characteristics is it called 
śuddha-bhakti.

Sādhana-bhakti is the practice of śuddha-
bhakti, which is performed under the guidance of 

“only bhakti that is devoid of  
the desires for material enjoyment 

and liberation is called uttama-
bhakti – this is the means to  

attain prema for Bhagavān.”
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śuddha-bhaktas, after one has received initiation 
and instructions from a bona fide spiritual 
master. In Bhakti-rasāmṛta-sindhu 1.1.17, Śrīla 
Rūpa Gosvāmī has described the six special 
characteristics of bhakti :

kleśaghnī śubhadā mokṣa-

      laghutākṛt sudurlabhā 

sāndrānanda-viśeṣātmā

      śrī-kṛṣṇākarṣiṇī ca sā 

Śuddha-bhakti has six characteristics: 

(1) kleśaghnī – it destroys all types of 

distress, (2) śubhadā – it bestows complete 

auspiciousness, (3) mokṣa-laghutākṛtā –  

it makes the attainment of liberation 

insignificant, (4) sudurlabhā – it is extremely 

rare, (5) sāndrānanda-viśeṣātmā – it is the 

embodiment of condensed bliss, and (6) śrī-

kṛṣṇākarṣiṇī – it attracts Śrī Kṛṣṇa.

In the very beginning of sādhana-bhakti, the first 
two symptoms, kleśaghnī and śubhadā, become 
visible. Mokṣa-laghutākṛtā and sudurlabhā are 
then manifest in the stage of bhāva, and in the 
stage of ultimate attainment, or sādhya (prema), 
sāndrānanda-viśeṣātmā and śrī-kṛṣṇākarṣiṇī are 
observed in addition to the previously mentioned 
four symptoms. 

Sin, the desire to sin, the seed of sin, pious 
activity, the desire to perform pious activity and 
the seed of pious activity – the destruction of all 
these afflictions (kleśas) is the first symptom of 
bhakti. The second symptom of bhakti, called 
śubhadā, includes the following four qualities: 
bhakti makes one pleasing to all, affectionate 
towards all living entities and the abode of all  
good qualities, and it also bestows pure happi-
ness. These first two symptoms are observed at 
the time of sādhana-bhakti.

The third characteristic is that bhakti renders 
even the attainment of liberation insignificant 
or worthless. The quality of sudurlabhā, being 
extremely rarely attained, is the fourth charac-
teristic of pure bhakti. Although one may be 
detached from sense gratification and may have 
practised the limbs of bhakti for a long time, still 
one may not attain it. These two characteristics 
are the symptoms of bhāva-bhakti.

The fifth characteristic is that bhakti is the 
embodiment of condensed blissfulness, and the 
sixth is that it attracts Śrī Kṛṣṇa. These last two 
features are the symptoms of the ultimate goal 
of life (sādhya), or prema-bhakti. The first four 
symptoms are also observed in the stage of 
perfection (sādhya-bhakti ). The first stage of 
sādhya-bhakti is called bhāva-bhakti and its 
highest stage is called prema.

Śrīla Rūpa Gosvāmī has defined sādhana-
bhakti thus: 

kṛti-sādhyā bhavet sādhya-

      bhāvā sā sādhanābhidhā 

nitya-siddhasya bhāvasya

      prākaṭyaṁ hṛdi sādhyatā 

Bhakti-rasāmṛta-sindhu (1.2.2)

Sādhana-bhakti is the engagement of the 

mind and senses in the limbs of bhakti for 

the purpose of attaining bhāva-bhakti. This 

bhāva is a potentiality which eternally exists 

in the heart of the jīva and is manifested in 

the heart purified by sādhana.

This sādhana-bhakti is of two types, vaidhī 
and rāgānuga. In vaidhī-bhakti, śravaṇa, kīrtana 
and the limbs of bhakti are not undertaken out 
of a natural affection and inclination; rather they 
are performed solely out of fear of scriptural 
rules. The duties the śāstras prescribe for the 
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jīva are called vidhi, and the prohibitions are 
called niṣeda. To comply with these is to follow 
the discipline of the scriptures. When the jīva’s 
engagement in bhakti is out of fear of this 
scriptural discipline it is called vaidhī-bhakti:

yatra rāgānavāptatvāt 

      pravṛttir upajāyate 

śāsanenaiva śāstrasya sā 

      vaidhī-bhaktir ucyate 

Bhakti-rasāmṛta-sindhu (1.2.6) 

That bhakti in which the cause of engage -

ment is not greed (lobha), but rather the com-

mand of scriptures, is called vaidhī-bhakti.

There are many limbs of sādhana-bhakti, 
but in Bhakti-rasāmṛta-sindhu sixty-four limbs 
have been described in particular, beginning with 
accepting the shelter of a spiritual master (guru-
padāśraya), accepting initiation and instructions 
from one’s spiritual master (dīkṣā-śikṣā), serving 
one’s spiritual master (guru-sevā), and so on. 
Those sixty-four limbs are naturally included 
within the nine prominent practices mentioned in 
Śrīmad-Bhāgavatam (7.5.23). These nine limbs 
are known as navadhā-bhakti: 

śravaṇaṁ kīrtanaṁ viṣṇoḥ

      smaraṇaṁ pāda-sevanam 

arcanaṁ vandanaṁ dāsyaṁ

      sakhyam ātma-nivedanam 

Some attain perfection even by practising 
just one limb from among these nine. Some also 
practise many at once. In fact, the chief result of 
all the practices of sādhana-bhakti is one – rati 
for the transcendental Reality. 

The second type of sādhana-bhakti is 
rāgānuga-bhakti. This is the method of bhakti 
per formed by sādhakas who practise the limbs  

of bhakti such as śravaṇa and kīrtana out of 
greed to attain the service of their worshipful deity, 
Vrajendra-nandana Śrī Kṛṣṇa. Rāga is the quality 
of natural, excessive absorption in the object of 
one’s devotion and attachment to it. Kṛṣṇa-bhakti 
endowed with such rāga is called rāgātmika-
bhakti, and that bhakti which follows in the wake of 
such rāgātmika-bhakti is called rāgānuga-bhakti. 

In conclusion, vaidhī-bhakti is subordinate 
to the regulative principles and disciplines of 
the scriptures, and rāgānuga-bhakti follows in 
the wake of rāgātmika-bhakti. Neither of these 
two are sādhya-bhakti; they are both sādhana-
bhakti. Only rāgātmika-bhakti, the devotion 
of the eternal residents of Vraja, Mathurā and 
Dvārakā, is sādhya-bhakti. When one reads or 
hears about their devotion, and greed, or lobha, 
arises in the heart to attain it, one becomes an 
eligible candidate for rāgānuga-sādhana-bhakti. 
Eligibility for vaidhī-bhakti comes from faith in 
the scriptures; eligibility for rāgānuga-bhakti is 
attained by greed for the loving sentiments of the 
rāgātmika devotees.

tat-tad-bhāvādi-mādhurye

      śrute dhīryadapekṣate 

nātra śāstraṁ na yuktiñca

      tal lobhotpatti-lakṣaṇam 

kṛṣṇaṁ smaran janaṁ cāsya

      preṣṭhaṁ nija-samīhitam 

tat-tat-kathā-rataś cāsau

      kuryād vāsaṁ vraje sadā

sevā sādhaka-rūpeṇa

      siddha-rupeṇa cātra hi 

tad-bhāva-lipsunā kāryā

      vraja-lokānusārataḥ 

Bhakti-rasāmṛta-sindhu 

             (1.2.291, 293, 294) 
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The cause of rāgānuga-bhakti is greed 

(lobha) for the sentiments of the rāgātmika 

devotees. This greed is not aroused by the 

arguments of the scriptures. Rather, pure 

greed is the aspiration to become immersed 

in the moods of the rāgātmika devotees, and 

it arises on hearing about the sweetness of 

their feelings for Kṛṣṇa. Those who have 

developed a greed to attain the moods of 

Kṛṣṇa’s intimate associates of their own 

choice will always reside in Vraja in their 

sādhaka forms, their present bodies, and 

with their siddha forms, their internally 

conceived, perfected bodies, they will render 

service following Śrī Kṛṣṇa’s most dear 

Vraja associates and those who are under 

their guidance. Thus they will hear, chant 

and remember the narrations of Kṛṣṇa’s 

pastimes. This is the method of practice, or 

sādhana-praṇālī, for rāgānuga-bhakti in 

connection with Vraja.

Rāgānuga-bhakti is of two types, namely 
kāmānuga and sambandhānuga. Kāmānuga 
is also of two types: sambhoga-icchāmayī 
and tat-tad-bhāva-icchamayī. Sambhoga-
icchāmayī-bhakti means the desire to engage in 
amorous meeting with Śrī Kṛṣṇa. Tat-tad-bhāva-
icchāmayī-bhakti is the longing to experience 
the sweetness of the moods of the Vraja gopīs. 

At this point we must understand that Śrī 
Caitanya Mahāprabhu has bestowed upon the  
jīvas of this world instructions that awaken 
the desire to follow rāgānuga-bhakti. Only 
bhajana through rāga-mārga is approved by 
Him. If, by extreme good fortune, the jīvas attain 
the association of the dear associates of Śrī Gaura-
sundara, then greed for the mood of the residents 
of Vraja must certainly be evoked. However, the 

sādhaka should take shelter of vaidhī-bhakti 
until such association is available. One will 
certainly enter rāga-mārga by taking shelter of 
the lotus feet of Śrī Caitanya Mahāprabhu. 

The duty of those very fortunate sādhakas  
who have attained greed for the moods of the 
residents of Vraja is to practise rāgānuga-
bhakti. When such greed is evoked, there no 
longer remains any taste for subjects other than 
Bhagavān. One is released from sin, pious activity, 
karma, akarma, vikarma, dry knowledge and 
renunciation; and ruci, or taste, in the practice of 
bhakti arises. Śrīla Rūpa Gosvāmī has written in 
relation to the gradual development of bhakti:

ādau śraddhā tataḥ sādhu-

      saṅgo ’tha bhajana-kriyā 

tato ’nartha-nivṛttiḥ syāt

      tato niṣṭhā rucis tataḥ 

athāsaktis tato bhāvas

      tataḥ premābhyudañcati 

sādhakānām ayaṁ premṇaḥ

      prādurbhāve bhavet kramaḥ 

Bhakti-rasāmṛta-sindhu (1.4.15–16) 

This verse describes advancement on vaidhī-
mārga, in which there is first faith (śraddhā), 
then the association of sādhus and then the 
eradication of unwanted desires (anarthas), 
through engagement in bhajana. Immediately 
after that comes niṣṭhā, ruci, āsakti and bhāva.  
In this process, bhāva remains the sādhya, the 
final goal, for a very long time. 

With the appearance of transcendental 
greed, however, unwanted desires (anarthas) 
are vanquished very easily, because of a lack 
of greed for other subjects; bhāva also arises 
simultaneously along with this greed. In rāga-
mārga, it is only necessary to drive away 
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pretentiousness and duplicity. If these are not 
driven far away, then the mind will become 
highly agitated and anarthas will grow. In such 
a condition, debased attachment will be mistaken 
for pure rāga. In the end, the association of sense 
objects becomes very strong, and that attachment 
becomes the cause of the jīva’s downfall.

The sādhakas who are under the shelter of 
the lotus feet of Śrī Caitanya Mahāprabhu take 
shelter of rāgānuga-bhakti through pure spiritual  
greed. After taking shelter of the lotus feet of a 
sad-guru in vaidhī-bhakti, such sādhakas serve 
the deity. Then, associating with Vaiṣṇavas, 
showing respect to bhakti literature, residing in 
the places of the Lord’s pastimes and continually 
chanting Śrī Bhagavān’s names, they render 
service to Kṛṣṇa within their minds by the path of 
bhāva. They completely follow the moods of the 
residents of Vraja with their siddha-deha. Among 
them, sādhakas who are extremely fortunate,  
who have remained in the association of sādhus, 
and who have taken shelter of harināma, which 
is the best of the limbs of bhakti, are appointed  
to the service of Bhagavān. 

When taking shelter of harināma, there is 
no consideration of regulations such as taking 
formal initiation (dīkṣā) and preliminary puri-
fying activities (puraścaryā). They avoid chanting 
a mere semblance of the holy name (nāmābhāsa) 
and chanting with offences (nāmāparādha), and 
gradually they come to the point of continuous 
chanting. While chanting incessantly and 
meditating on the merciful glance of the deity, 
they constantly meditate on the holy name and 
the deity’s beautiful form. Gradually they begin 
to review the aggregate of the qualities of the 
deity, His form and name all at once. Immediately 
thereafter they begin to reflect on all of these, 
as well as the pastimes in accordance with their 

own eternal identities (svarūpa). Gradually rasa 
also appears – this is the ultimate attainment. 
One special point worthy of attention is that the 
appearance of rasa occurs within a very short 
time if from the very beginning of the cultivation 
of nāma the sādhaka anxiously longs for rasa to 
appear. 

Love for Kṛṣṇa is the ultimate 
objective of the jīva
The parama-puruṣārtha, or the supreme goal 
of life, is prema. This is the principle for which 
Brahmā, the grandfather of the universe, and 
Mahādeva Śiva, the god of gods, are searching.  
It is also the most sought-after object for the 
liberated jīvas. It is the one and only object of 
attainment of all spiritual practices (sādhanas), 
and it is the ultimate goal delineated throughout 
the entire body of the śāstras. In Śrī Caitanya-
caritāmṛta, in the section known as rūpa-śikṣā, 
jagad-guru Śrī Caitanya Mahāprabhu says:

brahmāṇḍa bhramite kona bhāgyavān jīva 

guru-kṛṣṇa-prasāde pāya bhakti-latā-bīja 

mālī hañā kare seī bīja āropaṇa 

śravaṇa-kīrtana-jale karaye secana

Śrī Caitanya-caritāmṛta

(Madhya-līlā 19.151–152)

After wandering for a long, long time in this 

material existence, some fortunate jīva, by 

the mercy of guru and Kṛṣṇa, attains the 

seed of the creeper of devotion (bhakti-latā-

bīja) in the form of kṛṣṇa-sevā-vāsanā, the 

desire to serve Kṛṣṇa. He waters that seed 

with the water of hearing (śravaṇa) and 

chanting (kīrtana). It begins to sprout, and 

develops into a creeper.
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‘prema-phala’ pāki’ paḍe, mālī āsvādaya 

latā avalambi’ mālī ‘kalpa-vṛkṣa’ pāya 

tāhāṅ sei kalpa-vṛksera karaye sevana 

sukhe prema-phala-rasa kare āsvādana 

eita parama phala ‘parama-puruṣārtha’

jāṅra āge tṛṇa-tulya cāri puruṣārtha 

Śrī Caitanya-caritāmṛta

(Madhya-līlā 19.162–164)

The creeper pierces the coverings of the 

uni verse, and one after another traverses 

the Virajā, the impersonal brahma-jyoti and 

the spiritual planets of Vaikuṇṭha. Finally, 

it climbs up the desire-tree of Vrajendra-

nandana Śrī Kṛṣṇa’s lotus feet in Goloka 

Vṛndāvana. There it bears fruits in the form 

of prema. When the fruit becomes ripe, 

it falls here in this world, and the gardener 

tastes it. Taking support from that creeper of 

devo tion (bhakti-latā), he takes shelter of the 

desire-tree of Śrī Kṛṣṇa’s lotus feet and always 

tastes the transcendental mellow (rasa)  

of the fruit of prema. This very prema is the 

crest jewel of all achievements for the jīva.

If prema is compared to the sun, then bhāva 
is likened to a ray of that prema. In his definition 
of bhāva, Śrī Rūpa Gosvāmī says:

śuddha-sattva-viśeṣātmā

      prema-suryāṁśu-sāmya-bhāk 

rucibhiś citta māsṛṇya-

      kṛd asau bhāva ucyate 

Bhakti-rasāmṛta-sindhu (1.3.1) 

That bhakti which is the embodiment of 

śuddha-sattva, which is compared to a ray 

of the sun of prema, and which melts the 

heart by various tastes, is called bhāva.

When śuddha-sattva in the form of bhāva 
becomes mature, it evokes very thick mamatā, or 
feelings of possessiveness, for the object of one’s 
service, and this makes the heart extremely soft. 
Such bhāva, imbued with very thick mamatā, is 
called prema.

samyaṅ masṛṇita-svānto

      mamatvātiśayāṅkitaḥ 

bhāvaḥ sa eva sāndrātmā

      budhaiḥ premā nigadyate 

Bhakti-rasāmṛta-sindhu (1.4.1)

This can be expressed as follows: The saṁvit 
function of the self-manifesting svarūpa-śakti 
is called śuddha-sattva. Bhāva imbued with very 
thick mamatā for Kṛṣṇa is the special function 
of the hlādinī aspect of cit-śakti. That supremely 
astonishing bhāva which arises when these two 
mix together in the heart of a pure jīva is called 
viśuddha-prema.

When bhāva, or rati, which is the sprout of 
prema, arises in the heart of the sādhaka, its 
intrinsic nature produces the following collection 
of anubhāvas: kṣānti, tolerance; avyartha-
kālatva, the habit of never wasting even a single 
moment; virakti, detachment from worldly 
enjoyment; māna-śūnyatā, absence of pride; 
āśā-bandha, the hope that Kṛṣṇa will bestow His 
mercy; samutkaṇṭhā, intense longing to attain 
one’s goal; nāma-gāne sadā rucih, continuous 
taste in nāma-kīrtana ; tad-guṇākhyāne āsakti, 
attachment for the narrations of Kṛṣṇa’s pastimes; 
and tad-vasati-sthale prītiḥ, affection for the 
places of His pastimes. 

The beginning stage of prema is rati. When 
this rati becomes highly intensified it is called 
prema. This rati is evoked in two ways: (1) by 
the mercy of Śrī Kṛṣṇa or His devotees, and  
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(2) by absorption in sādhana. In this world, rati 
is generally born of absorption in sādhana. 
The appearance of rati born purely from 
mercy is rarely seen. 

The rati arising from absorption in 
sādhana is also of two types: (1) rati arising 
from vaidhī-bhakti-sādhana; and (2) rati 
arising from rāgānuga-bhakti-sādhana. The 
rati arising from vaidhī-sādhana-bhakti is 
full of reverence for Bhagavān’s majesty and 
leads to Vaikuṇṭha. In contrast, the rati arising 
from rāgānuga-sādhana-bhakti is full of the 
loving service to Kṛṣṇa in Vraja.

Rāgātmika-bhakti is always present in the 
associates of Śrī Kṛṣṇa in Vraja. The devotion 
which follows in the wake of this bhakti is  
called rāgānuga. Rāgānuga-bhakti has two 
types of sādhana: external and internal. 
External sādhana consists of practices such 
as hearing and chanting which the sādhaka 
performs by the body in which he is presently 
situated. The service performed throughout  
the eight periods of the day to the Divine 
Couple Śrī Śrī Rādhā-Kṛṣṇa Yugala in Vraja is 
called internal mānasī-sevā. 

Highly developed affection (prīti ), experi-
enced merely as joy in the first stage when 
it has not yet blossomed, is called rati. This 
is attained in śānta-rasa. When rati arises, 
everything except for service to Kṛṣṇa seems 
insignificant. When profuse mamatā appears 
within such rati, then it is called prema. This 
is realized in dāsya-rasa. That love in which 
there is a higher sense of complete conf idence, 
and which becomes even thicker despite the 
presence of causes for its destruction is called 
praṇaya. This is observed in sakhya-rasa. 
When this praṇaya assumes a surprising and 
unusual state of prema, it is called māna. That 
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intense prema which makes the heart extremely 
molten is called sneha.

When sneha is imbued with intense longing 
it is known as rāga. With the appearance of  
rāga, even a moment of separation is intolerable, 
and at that time, distress is felt as happiness. 
When rāga always experiences its object (the 
most beloved Kṛṣṇa) in ever-fresh ways then it 
is called anurāga. In this stage there is visphūrti 
(the condition of being bereft of external 
knowledge) at the time of separation. When that 
anurāga becomes more condensed and attains 
an incomparably astonishing condition like 
madness (unmāda), it is called mahābhāva. 
When mahābhāva arises, even the blinking of 
one’s eyelids at the time of meeting produces 
an intolerable separation, and even a kalpa 
(4,320,000,000 years) passes away like a moment. 
In anurāga and mahābhāva, the combination 
of all transformations such as sāttvika and 
vyabhicārī is observed in a highly blazing 
(mahādīpta) condition. This very mahābhāva is 
the intrinsic nature of Śrīmatī Rādhikā, whose 
each and every limb is made of mahābhāva.

This is the teaching of Śrī Caitanya 
Mahāprabhu and it has been described by Śrīla 
Viśvanātha Cakravartī Ṭhākura in a condensed 
form: 

ārādhyo bhagavān vrajeśa-tanaya-

      stad-dhāma vṛndāvanaṁ

ramyā kācid upāsanā vraja-vadhū-

      vargeṇa yā kalpitā 

śrīmad-bhāgavataṁ pramāṇam amalaṁ 

      premā pumartho mahān 

śrī-caitanya-mahāprabhor matam idaṁ 

      tatrādaro naḥ paraḥ 

Both Bhagavān Vrajendra-nandana Śrī  

Kṛṣṇa and the magnificent Śrī Dhāma 

Vṛndāvana are the exclusive objects of 

worship. The mood in which the young  

brides of Vraja have worshipped Kṛṣṇa is the 

most excellent of all. Śrīmad-Bhāgavatam 

alone is the immaculate evidence (śabda-

pramāṇa) and prema is the supreme objec-

tive of life. This is the supremely worshipful 

siddhānta of Caitanya Mahāprabhu. There 

is no other conception worthy of respect. Y
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J agad-guru nitya-līlā-praviṣṭa aṣṭottara- 
śata Śrī Śrīmad Bhaktisiddhānta Sarasvatī 

Gosvāmī Ṭhākura preached extensively, and in a 
very short time spread throughout the world the 
pure bhakti, or prema-bhakti, as practised and 
promulgated by Śrī Caitanya Mahāprabhu. It is by 
his great endeavour that the sound of the mahā-
mantra – Hare Kṛṣṇa, Hare Kṛṣṇa, Kṛṣṇa Kṛṣṇa, 
Hare Hare, Hare Rāma, Hare Rāma, Rāma Rāma, 
Hare Hare – is resounding in every part of the  
world today. After his entrance into the eternal 
pastimes of the Lord, the preaching current of 
pure bhakti greatly diminished. At that time, the 
followers of Śrī Caitanya Mahāprabhu, especially 
the Sārasvata Gauḍīya Vaiṣṇavas, were attacked 
from all sides. Some so-called Sārasvata Gauḍīya 
Vaiṣṇavas were loudly propagating their own 
ideas. In this dire situation, our śrīla gurudeva, 
aṣṭottara-śata Śrī Śrīmad Bhakti Prajñāna 
Keśava Gosvāmī Mahārāja, who was jagad-guru 
Śrīla Sarasvatī Gosvāmī Ṭhākura Prabhupāda’s 
intimate associate, accepted sannyāsa by Śrīla 
Prabhupāda’s inspiration. He then tirelessly 
endeavoured until the end of his life to preach and 
spread his gurudeva’s inner heart’s desire. We are 
presenting herein a brief account of how he made 
the current of bhakti flow once again throughout 
the world and how he protected his sampradāya.

Śrīla Gurupāda-padma was a powerful and 
profoundly philosophical ācārya, adorned 
with immense genius and knowledge of tattva. 

He preached pure bhakti in two ways. First,  
he used scriptural evidence to establish the 
ideas practised and preached by Śrīman 
Mahāprabhu. Second, he refuted opinions that 
opposed siddhānta, such as the anti-devotional 
kevalādvaita-vāda, or māyāvāda (which is a 
hidden form of Buddhism), sahajiyā, smārta 
and jāti-vaiṣṇava, all of which are opposed to 
śuddha-bhakti.

It was Śrīla Bhaktivinoda Ṭhākura, the Seventh 
Gosvāmī, who reinitiated the flow of bhakti when 
it had dwindled and almost disappeared. He 
preached in the modern world the essential as-
pects of Vaiṣṇava philosophy, such as bhagavat-
tattva, śakti-tattva, bhakti-tattva, māyā-tattva 
and acintya-bhedābheda-tattva. Śrīla Gurudeva 
often declared that Śrīla Bhaktivinoda Ṭhākura’s 
Daśa-mūla-tattva is the singular essence of all 
the literatures of the Śrī Gauḍīya sampradāya, 
including those of the six Gosvāmīs. Śrīla 
Gurudeva accepted Śrīmad-Bhāgavatam as the 
immaculate scriptural evidence and the natural 
commentary on Vedānta-sūtra. Furthermore, he 
said that the nāma-prema-dharma (the religion 
of chanting the holy name in pure love), practised 
and propagated by Śrīman Mahāprabhu, is the 
actual subject matter of Vedānta. In order to 
establish these three points, he expressed the 
desire to publish a commentary expounding the 
glories of śrī harināma, based on the doctrine of 
śabda-vāda found in Vedānta-sūtra. 
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Śrīla Gurudeva also wanted to publish a 
commentary based on the devotional conclusions 
of Śrīmad-Bhāgavatam. He collected various 
written materials and began to prepare an outline 
of these two compositions, but he could not 

complete it because of his sudden entrance into 
nitya-līlā. It was observed at times that it was 
also his keen desire to publish commentaries 
on all the prominent Upaniṣads according to the 
viewpoints of his sampradāya.

refutation of pure monism (kevalādvaita-vāda)

Śrīla Gurudeva was clearly of the opinion  
that pure bhakti cannot possibly be 

propagated as long as the covered Buddhist 
doctrine of māyāvāda is present in the world. 
He therefore refuted māyāvāda with powerful 
scriptural evidence and incontrovertible argu-
ments, which we shall now summarize.

(1) Kevalādvaita-vāda propounded by Śaṅkara 
Ācārya is not Vedic. According to this doctrine, 
that brahma who is devoid of attributes 
(nirviśeṣa), without qualities (nirguṇa) and 
devoid of potency (niḥśakti ) is the Supreme 
Truth. Due to ignorance, illusion is created in 
that brahma, who then identifies as a living 
entity or the material world. Yet the question 
arises, “To whom does this illusion belong?” 
Some māyāvādīs say that this illusion 
belongs to the living entity (jīva) in the grip 
of ignorance. Others say that brahma comes 
under illusion and identifies as a living entity 
or the material world.

Śrīla Gurudeva would say that both of 
these opinions are mistaken and opposed 
to the meaning of the Vedas. To consider 
that brahma is afflicted by ignorance is 
thoroughly illogical and contrary to śāstra. 
According to the Upaniṣads, brahma is real, 
all-knowing and limitless (satyaṁ jñānam 
anantaṁ brahma, Taittirīya Upaniṣad 
2.1). Apart from brahma there is no other 
substance (ekam evādvitīyam, Chāndogya 

Upaniṣad 6.2.1). Brahma is described as the 
embodiment of knowledge; the embodiment 
of truth, past, present and future; unlimited; 
one without a second; and the embodiment of 
bliss. How, then, can brahma be afflicted by 
ignorance? Furthermore, where did a second 
substance, a substance called ignorance, 
come from? An ignorance that can overcome 
brahma does not exist, being neither eternal 
nor real. How can ignorance touch brahma? 
It is impossible.

One may assert [according to their 
monistic philosophy] that it is the jīva [not 
brahma] that is in illusion, but that is also 
quite illogical. What is the origin of this 
independent jīva-tattva that is separate from 
brahma? If the answer is that brahma was 
afflicted by ignorance and became the jīva, 
then brahma, not the jīva, was the original 
shelter of this ignorance (avidyā). 

(2) Some māyāvādīs say that brahma is not 
covered by the deluding external energy 
(māyā). Rather, Īśvara (the Supreme Lord) 
is the reflection of brahma in ignorance, 
and the living entity is the semblance of 
brahma in ignorance. They say that since 
the reflection (the Supreme Lord) and 
the semblance (the living entity) have no 
transcendental existence, both are false. The 
māyāvādīs explain this with the example of 
mistaking a rope for a snake or an oyster shell 
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for silver. The rope’s apparent condition of 
being a snake is false, but people make such 
a mistake because a rope and a snake are 
somewhat similar in appearance. Similarly, 
the illusion of identifying as jīva or jagat  
can arise in brahma, but this is quite false.

Śrīla Gurudeva pointed out that this 
māyāvāda doctrine is opposed to scripture 
and logic. The māyāvādīs say that ignorance, 
avidyā, is not real: “It is neither existent nor 
non-existent and thus indescribable.” This is 
actually equivalent to saying that ignorance  
is false (because its existence is neither 
spiritual nor worldly). But it is totally 
impossible for ignorance to cover brahma. 
Furthermore, if brahma is undivided, form-
less, unlimited and without attributes, how, 
as they say, can it be reflected in ignorance? 
For brahma to be reflected, it would have to 
be divided, defined, possessed of attributes 
and limited, and avidyā would have to be a 
separate, individual and real substance. 

There is another objection. In the example 
of mistaking a rope for a snake, there are  
three separate and real substances: the snake, 
the rope and the person making the obser-
vation. Now, what does this example tell us 
about brahma, the jīva and ignorance (māyā, 
the external deluding potency)? Does it imply 
that these three substances are also real and 
distinct from each other? If the māyāvādīs 
accept such a proposal, the glass palace of 
māyāvāda collapses in self-destruction.

Another point is that throughout the 
Vedas, the Upaniṣads and Vedānta-sūtra, it 
is stated that brahma is the creator of the 
universe, and that brahma is omniscient, 
omnipotent, and the unequalled and 
unsurpassed Supreme Truth. For example: 

yato vā imāni bhūtāni jāyante

      yena jātāni jīvanti 

yat prayanty abhisaṁviśanti

      tad vijijñāsasva tad brahma

Taittirīya Upaniṣad (3.1)

janmādy asya yataḥ

Vedānta-sūtra (1.1.2)

tad viṣṇoḥ paramaṁ padaṁ 

      sadā paśyanti sūrayoḥ

divīva cakṣurātatam

Ṛg Veda (1.5.22.20)

sa īkṣata

Aitareya Upaniṣad (1.1.1)

If the māyāvādīs’ opinion were to be 
accepted, then these statements from Śruti 
would be nothing more than false, incoher-
ent ramblings. 

(3) Some māyāvādīs put forward the following 
theory: Avidyā, ignorance, is composed 
of the three modes of material nature, 
namely, goodness (sattva), passion (raja) 
and ignorance (tama); and that ignorance is 
dependent on brahma. In other words, they 
say that ignorance has accepted the shelter 
of brahma. This ignorance is known as 
māyā, and its characteristics are vikṣepa-
śakti, the potency that throws the living entity 
into illusion, and āvaraṇa-śakti, the potency 
that covers the living entity’s knowledge. The 
jīva, then, is the reflection of the conscious 
brahma in the covering potency, and Īśvara is 
the reflection of the conscious brahma in the 
potency that throws one into illusion. Thus the 
reflection of brahma, Īśvara, is non-different 
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from the reflected living entity, in terms of 
material designations. Thus, Īśvara thinks in 
terms of ‘I am the creator of the material world’ 
and the jīva thinks, ‘I do not know who I am’.

Sound scriptural contemplation and 
reasoning, however, prove that this doctrine 
is not authentic. The concept that ignorance  
exists within the pure and self-manifest 
Supreme Transcendental Entity (brahma-
vastu) is a complete contradiction, for the 
nature of the two is directly opposite. If this 
doctrine were to be taken as truth – that by 
nature, there is no fundamental difference 
between brahma and avidyā – then ignorance 
would perpetually support itself and would 
continually afflict brahma with material desig-
nations, because there is no one to destroy it. 
This is thoroughly absurd. In the following 
mantras of the Upaniṣads, brahma has been 
accepted as the unequalled and unsurpassed 
Supreme Truth (asamorddhva para-tattva), 
the witness of the jīvas, the regulator of the 
results of karma, and the inconceivable, 
omnipotent entity by whose mercy one can 
easily be released from māyā. How, then, can 
brahma be subject to the attack of māyā ?

 

dvā suparṇā sayujā sakhāyā samānaṁ 

      vṛkṣaṁ pariṣasvajāte 

tayor anyaḥ pippalaṁ 

      svādv attyanaśnann anyo abhicākaśīti 

Śvetāsvatara Upaniṣad (4.6),
Muṇḍaka Upaniṣad (3.1.1),

Ṛg Veda (1.22.164.20) 

Paramātmā and the jīvātmā reside like two 

friendly birds on the branch of a pīpala 

tree, which represents the gross and subtle 

body. The jīva tastes the pīpala fruits 

according to his fruitive activities whereas 

Paramātmā does not taste the fruit. He is 

situated as a witness.

This shows that the jīvātmā and 
Paramātmā are not one. 

mayādhyakṣeṇa prakṛtiḥ 

      sūyate sa-carācaram 

Bhagavad-gītā (9.10)

Śrī Kṛṣṇa says, “My prakṛti (māyā-śakti ) 
is the creator of this world of moving and 
non-moving entities.” Thus the world is also 
real and true, but by nature it is mutable and 
destructible. This statement establishes that 
Kṛṣṇa is śaktimān, the possessor of potency.

na tasya kāryaṁ karaṇaṁ ca vidyate 

      na tat samaś cābhyadhikaś ca dṛśyate 

parāsya śaktir vividhaiva śrūyate 

      svābhāvikī jñāna-bala-kriyā ca 

Śvetāśvatāra Upaniṣad (6.8) 

Para-brahma Śrī Kṛṣṇa is the unequalled 

and unsurpassed truth. None of His senses, 

such as hands and feet, are material by 

nature. Since He has no material senses, He 

performs all activities with transcendental 

senses. It has been heard that Parameśvara 

has various types of divine potency, among 

which three, jñāna-śakti, bala-śakti and 

kriya-śakti, are prominent. They are also 

known as cit-śakti, sandhinī-śakti and 

hlādinī-śakti, respectively.

yam evaiṣa vṛṇute tena labhya- 

     stasyaiṣa ātmā vivṛṇute tanūṁ svām 

Kaṭha Upaniṣad (1.2.23),
Muṇḍaka Upaniṣad (3.2.3)

It is by His own mercy that the Lord only 

reveals His transcendental form to one 

whom He Himself accepts.
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nityo nityānāṁ cetanaś cetanānām 

     eko bahūnāṁ yo vidadhāti kāmān 

Kaṭha Upaniṣad (2.2.13),
Śvetāśvatāra Upaniṣad (6.13) 

He is the Supreme Eternal amongst all 
eternal entities, the Supreme Conscious 
Being among all conscious beings. Even 
though He is one, He fulfils the desires  
of all.

Māyāvādīs say that brahma is knowledge 
(jñāna), not the knower, or possessor of 
knowledge. This being the case, one could 
not possibly imagine brahma to have any 
relationship with ignorance. Ignorance may 
be seen for some time in the knower or in 
one who possesses knowledge, but nescience 
(ajñāna) is never evident in a substance 
constituted exclusively of knowledge. This 
is completely impossible because knowl-
edge (jñāna) and ignorance (ajñāna) have 
mutually contradictory characteristics. 

(4) Some māyāvādīs say, “Ignorance exists from 
time without beginning and does not need the 
support of a second substance. It is due to this 
ignorance that the dualities of existence, such 
as the jīva, are imagined to exist in brahma.” 

If this is the case, who is the one 
imagining in ignorance? If there is no second 
entity to imagine anything, then it must be 
the natural dharma of ignorance to conceive 
of dualities such as the jīva. Yet an object’s 
intrinsic nature, such as fire’s power to burn, 
is inherent and can never be given up. Since 
such a conclusion is against kevalādvaita-
vāda, it therefore invalidates it. 

(5) In Section 2, the māyāvādīs’ theory of 
reflection is discussed. This idea is contrary  

to śāstra and to logic. We only see the 
reflection of the sun in water because 
the reflection, the sun and the water each 
have their specific characteristics. But the 
māyāvādīs say that the invisible brahma, 
which is formless and without limbs or 
attributes, is reflected in a shapeless avidyā 
to produce a reflection that is neither real 
nor unreal, nor is it simultaneously real and 
unreal. This is simply impossible.

(6) There is yet another objection to the 
māyāvādī’s imaginative theory of reflection. 
The reflection of an observer’s face in a mirror 
is separate from the observer himself. Yet if 
the forms of the jīva and Īśvara are reflections, 
then which separate observer observes this 
reflection? Furthermore, if brahma and the 
jīva are taken to be reflections, then they must 
be inanimate like the visible materials of the 
universe. (All kinds of philosophers generally 
maintain that all the visible materials of the 
universe are inert.) Therefore, this idea is 
also completely illogical. 

(7) A reflected object is inert, with no capacity 
either to imagine its identity or destroy it. 
Thus, according to the theory of reflection, 
the reflected jīva is also unable to conceive of 
itself as brahma or destroy the ignorance of 
its false designation by genuine knowledge. 
Now, according to the māyāvādīs, mokṣa, or 
liberation, is the destruction of the ignorance 
that has taken shelter of the pure brahma. 
But if the jīva cannot even destroy its own 
ignorance, how can he possibly destroy the 
ignorance of brahma? It is impossible. 

(8) [Māyāvādīs say that the jīva is a reflection of 
brahma, but when we consider the essential 
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differences between an object of vision 
and its reflection, we see that this theory 
is quite inconsistent.] The resting places 
of an object of vision and its reflection are 
separate, which is why our direct perception 
of them is different. The sun and the sun’s 
reflection each have their own separate, 
individual resting places. The sun resides in 
the sky, while its reflection resides in water. 
An object and its reflection can never be one 
under any circumstances, because they are 
fundamentally different from each other. For 
instance, the reflection is inverted and the 
limbs appear to be on the wrong side. Besides, 
a reflection is invariably unconscious, even 
if that which is reflected is conscious. Since 
the māyāvādīs say that brahma is like the 
original and the jīva is the reflection, the 
theory of reflection actually teaches us that 
the jīva and brahma can never be one.

(9) According to the aforementioned doctrine, 
the jīva is consciousness reflected in the 
covering potency (āvaraṇa-śakti ) of illusion, 
while Īśvara is consciousness reflected in the 
throwing potency of illusion (vikṣepa-śakti ). 
In other words, the jīva and Īśvara are situated 
in their separate individual designations. This 
opposes the statement of Bṛhad-āraṇyaka 
Upaniṣad that Īśvara is present in the hearts 
of all living beings. 

(10) Suppose we accept that Īśvara is conscious-
ness reflected in māyā, that māyā is not the 
śakti of brahma, and that Īśvara is without 
potencies. Then all the opulences of Īśvara 
mentioned in śāstra would be invalidated. 
Everywhere in śāstra, such as the Upaniṣads 
and Vedānta, Īśvara has been described as  
the repository of the six opulences:

aiśvaryasya samagrasya 

      vīryasya yaśasaḥ śriyaḥ

jñāna-vairāgyayoś caiva 

      ṣaṇṇāṁ bhaga itīṅganā

Viṣṇu Purāṇa (6.5.74) 

One who is complete in the six opulences 

of wealth, power, fame, beauty, knowledge 

and renunciation is known as Bhagavān.

This mantra must be invalid if the 
māyāvāda doctrine is accepted.

(11) Māyāvādīs say, “Brahma is exclusively 
composed of jñāna (knowledge), and its 
relationship with avidyā (ignorance) is 
simply false conjecture.” If it is so, then 
the aforementioned doctrine can never be 
established, because the imaginary water of 
a mirage cannot be used for anything. In the 
same way that the existence of an object can 
never be established simply by observing 
an imaginary reflection, then similarly the 
reality of brahma cannot be ascertained 
simply by observing its imaginary reflection 
within illusion. This is because the jīva and 
Īśvara are supposed to arise by reflection 
of brahma in ignorance. But māyāvādīs 
say that avidyā has no reality whatsoever. 
Therefore, the reflection in the form of jīva 
and Īśvara can never arise by the imaginary 
connection of ignorance with brahma.

(12) Śrī Śaṅkara Ācārya states, “brahma satyaṁ 
jagan mithyā jīvo brahmaiva nāparaḥ – 
brahma is true, the phenomenal world is 
false, and the jīva is brahma.” To support 
this opinion, he has accepted four contextual 
statements from the Vedas and has very 
cunningly tried to describe them as the chief 
statements, or mahā-vākyas, of the Vedas. 
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Actually, throughout the Vedas, it is oṁkāra 
that is accepted as the mahā-vākya. These 
four statements are never described as such 
anywhere. Besides, their meaning completely 
opposes Śaṅkara Ācārya’s conclusions, so  
he has crushed his own doctrine to powder 
by introducing them. 

The four contextual statements are as 
follows: ahaṁ brahmāsmi, prajñānaṁ 
brahma, sarvaṁ khalv idaṁ brahma and 
tat tvam asi śvetaketo. The real purport of 
these four statements is that the relationship 
between the jīva and brahma is that of the 
servant and the served, and is of the nature  
of prema. In tat tvam asi śvetaketo it has 
been distinctly stated, “śvetaketo! tvaṁ tasya 
asi – Śvetaketu, you are His!” In sarvaṁ 
khalv idaṁ brahma, the word idam shows 
that this world is brahma in the sense that 
it is manifested by the satya-saṅkalpa-śakti 
of brahma, that is, the potency by which He 
(brahma) manifests the world according to 
His desire. This is because in literatures such 
as the Brahma-sūtra, the potency (śakti ) and 
the possessor of potency (śaktimān) have 
been considered non-different.

[Śrī Śaṅkara Ācārya quotes the statement, 
sarvaṁ khalv idaṁ brahma, and at the same 
time tries to establish that the world is false.]  
If everything of this world is brahma, then  
how did the whole universe become false like  

a dream? In that case, the Vedas, Upaniṣads 
and other scriptures that Śaṅkara Ācārya 
quotes must all be false because they have 
manifested in this world. By the same 
logic, Śaṅkara Ācārya and his whole guru-
paramparā must also be false. In any case, 
what was the necessity for Śaṅkara Ācārya to 
instruct the false people of a false world? Thus 
the whole conclusion of the māyāvādīs is an 
imaginative concoction opposed to scripture. 

(13) Followers of Śaṅkara have described the 
world as false (mithyā). However, if they 
are asked, “Is your ‘universal falseness’ true 
or false?” they can neither reply ‘falseness 
is true’ nor ‘falseness is false’. If they say 
that falseness is true, then the truth of ‘the 
falsehood of the world’ presents itself as 
another truth that exists in the presence of 
the reality, or truth, of brahma. However, this 
invalidates advaita-vāda, because brahma 
is the only truth without a second. Besides, if 
there is another truth, then the Vedic mantra, 
“ekam evādvitīyaṁ brahma – brahma is  
one without a second”, is lost.

Conversely, if Śaṅkara’s followers accept 
the falsehood that the world is false, then 
they affirm the truth of the world. [And  
so they directly oppose the teaching brahma 
satyaṁ jagan mithyā.] It is quite clear that the 
māyāvādīs’ conclusion that the material world 
(jagat) is false is neither Vedic nor logical. 

The protection of his sampradāya

The followers of Śrī Caitanya Mahāprabhu 
accept the Śrī Gauḍīya Vaiṣṇava 

sampradāya as the Brahma-Madhva-Gauḍīya 
Vaiṣṇava sampradāya on the strength of the 
guru-paramparā. This is mentioned by the promi-

nent Gauḍīya Vaiṣṇava ācāryas Śrīla Gopāla 
Bhaṭṭa Gosvāmī, Śrī Kavi Karṇapūra and Gauḍīya 
Vedānta Ācārya Śrīla Baladeva Vidyābhūṣaṇa. 
Thus Gauḍīyas consider themselves to be a branch 
of the Śrī Madhva sampradāya. Vaiṣṇava ācāryas 
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such as Śrīla Jīva Gosvāmī, Śrī Kṛṣṇadāsa Kavirāja 
Gosvāmī, Śrīla Viśvanātha Cakravartī Ṭhākura, 
Śrīla Bhaktivinoda Ṭhākura and jagad-guru Śrī 
Bhaktisiddhānta Sarasvatī have also accepted 
this opinion. However these days some people are 
trying to establish their own concocted opinion 
that the Śrī Gauḍīya Vaiṣṇava sampradāya is an 
independent sampradāya of which Śrī Caitanya 
Mahāprabhu is the original founder. 

Śrī Sundarānanda Vidyāvinoda and Śrī 
Ananta Vāsudeva, together with a few others, 
turned against their own guru and tried to prove 
that the sampradāya of Śrīman Mahāprabhu 
is not included in the Śrī Brahma-Madhva 
sampradāya. They claim instead that it is 
included in the impersonalist advaita-vādī 
sampradāya. Originally, Śrī Sundarānanda 
Vidyāvinoda Mahodaya accepted in his Ācārya 
Śrī Madhva that Mahāprabhu’s sampradāya is 
part of the Śrī Madhva sampradāya. However, 

afterwards he considered that his own previous 
evidence was not authentic. In his later book 
Acintya-bhedābheda, he tried unsuccessfully 
to prove that the Śrī Gauḍīya sampradāya is an 
independent sampradāya. All the arguments of 
the party opposing the fact that the Śrī Gauḍīya 
sampradāya is in the Śrī Madhva sampradāya 
are found in his book.

Paramārādhya ācārya kesarī Śrī Śrīmad 
Bhakti Prajñāna Keśava Gosvāmī Mahārāja, who 
is a lion for the elephant-like heretics, himself 
wrote an essay entitled Acintya-bhedābheda, 
wherein he presents scriptural evidence and 
indisputable reasoning to refute all the arguments 
in Sundarānanda Vidyāvinoda’s book. This essay 
has been published in several issues of the 
Bengali Śrī Gauḍīya-patrikā and the Hindi Śrī 
Bhāgavata-patrikā. We shall now briefly present 
some of those arguments and evidence.

The Śrī Gauḍīya vaiṣṇava sampradāya is in the line of Śrī Madhva

First we shall mention some prominent 
arguments put forward by Śrī Sundarānanda 

Vidyāvinoda. 

Objection 1: “According to Śrī Caitanya-
caritāmṛta and Śrī Caitanya-candrodaya-
nāṭaka, Śrī Caitanyadeva accepted sannyāsa 
from a kevalādvaita-vāda sannyāsī, Śrī 
Keśava Bhāratī, and He referred to Himself 
as a māyāvāda sannyāsī. In addition to this, 
Prakāśānanda Sarasvatī, who was the guru of 
the māyāvāda sannyāsīs of Kāśī, also described 
Him as a sannyāsī from a māyāvādī sampradāya  
(Śrī Caitanya-caritāmṛta, Ādi-līlā 7.66–67):

keśava-bhāratīra śiṣya, tāte tumi dhanya

sāmpradāyika sannyāsī tumi, raha ei grāme
Śrīla Madhvācārya
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You are greatly fortunate to be a disciple of 

Śrī Keśava Bhāratī, You are a sannyāsī of 

our māyāvāda sampradāya, and You also 

reside in this village.

“Sarvabhauma Bhattācārya has also 
accepted this: ‘bhāratī-sampradāya ei—hayena 
madhyama – He is within the Bhāratī sampradāya 
and therefore a second-class sannyāsī ’ (Śrī 
Caitanya-caritāmṛta, Madhya-līlā 6.72).”

Refutation: This argument of the opposing party 
is totally unfounded. After a jīva has realized that 
material existence in the chain of birth and death 
is useless and distressful, he can recognize that the 
attainment of service to the lotus feet of Bhagavān 
is the supreme auspiciousness. Therefore, one 
who is extremely fortunate accepts both initiation 
(dīkṣā) and instructions (śikṣā) from a person 
who is thoroughly versed in the Vedic scriptures 
(śabda-brahma), who is adorned with realization 
of Bhagavān and who is detached from sense 
gratification. That jīva then enters into paramārtha, 
the acquisition of his highest spiritual objective. In 
Śrī Caitanya Mahāprabhu’s human-like pastimes 
(nara-līlā), He went to Gayā-dhāma on the pretext 
of making offerings for the benefit of His deceased 
father (pitṛ-śrāddha). There He offered Himself 
fully at the lotus feet of Śrī Īśvara Purīpāda, who 
was the bud of the desire-tree of prema and also 
a supremely rasika and bhāvuka disciple of Śrī 
Mādhavendra Purī, the root of that desire-tree.

prabhu bale,—“gayā-yātrā saphala āmāra 

yata-kṣaṇe dekhilāṅa caraṇa tomāra 

Śrī Caitanya-bhāgavata

(Ādi-khaṇḍa 17.50) 

The Lord said: My journey to Gayā is 

successful, because I am able to see your 

lotus feet.

saṁsāra-samudra haite uddhāraha more 

ei āmi deha samarpilāṅa tomāre 

kṛṣṇa-pāda-padmera amṛta-rasa pāna 

āmāre karāo tumi’—ei cāhi dāna 

Śrī Caitanya-bhāgavata

(Ādi-khaṇḍa 17.54–55)

Please deliver Me from the ocean of material 

existence. I offer Myself completely to you. 

Please enable Me to drink the nectar of the 

lotus feet of Śrī Kṛṣṇa. I beg this charity from 

you.

āra dine nibhṛte īśvara-purī-sthāne 

mantra-dīkṣā cāhilena madhura-vacane 

Śrī Caitanya-bhāgavata

(Ādi-khaṇḍa 17.105)

On another day in a solitary place, with 

sweet words, He requested Śrī Īśvara Purī to 

initiate Him into the kṛṣṇa-mantra.
 

tabe tāna sthāne śikṣā-guru nārāyaṇa 

karilena daśākṣara-mantrera grahaṇa

Śrī Caitanya-bhāgavata

(Ādi-khaṇḍa 17.107) 

The instructing spiritual master of the three 

worlds, Śrī Nārāyaṇa Himself, accepted 

initiation into the ten-syllable mantra from 

Śrī Īśvara Purī.

According to this section of Śrī Caitanya-
bhāgavata, Śrī Nimāī Paṇḍita performed the pastime 
of surrendering His heart at the feet of Śrī Īśvara 
Purī. He prayed to him for the dīkṣā-mantra in order 
to get release from material existence and to attain 
śrī kṛṣṇa-prema, and Śrī Purīpāda very affection-
ately initiated Him into the ten-syllable mantra.

Sometime afterwards, Śrī Nimāī Paṇḍita 
accepted sannyāsa in Kaṭvā from the advaita-
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vāda sannyāsī Keśava Bhāratī. After accepting 
sannyāsa, He set off for Vṛndāvana, saturated in 
the madness of prema. When He arrived in Rāḍha-
deśa, absorbed in prema, He chanted a verse from 
Śrīmad-Bhāgavatam (11.23.57):
 

etāṁ sa āsthāya parātma-niṣṭhā- 

      madhyāsitāṁ pūrvatamair maharṣibhiḥ 

ahaṁ tariṣyāmi duranta-pāraṁ 

      tamo mukundāṅghri-niṣevayaiva 

I shall easily cross over the insurmountable 

ocean of ignorance by rendering service 

to the lotus feet of Śrī Kṛṣṇa, which were 

worshipped by the great ṛṣis of ancient times, 

who were fixed in firm devotion to Mukunda.

prabhu kahe,—sādhu ei bhikṣuka-vacana 

mukunda sevana-vrata kaila nirdhāraṇa 

parātma-niṣṭhā-mātra veśa-dhāraṇa 

mukunda-sevāya haya saṁsāra-tāraṇa 

sei veśa kaila, ebe vṛndāvana giyā 

kṛṣṇa-niṣevaṇa kari nibhṛte vasiyā 

Śrī Caitanya-caritāmṛta
(Madhya-līlā 3.7–9) 

After accepting sannyāsa, Mahāprabhu 

said, “This word of the tridaṇḍi-bhikṣu is 

supremely true because the vow to serve the 

lotus feet of Śrī Kṛṣṇa is fixed by accepting 

this dress of the renounced order. Having 

renounced dedication to material sense 

objects, the purpose of accepting sannyāsa 

is to attain parātma-niṣṭhā, single-pointed 

devotion to the lotus feet of Śrī Kṛṣṇa. I 

have accepted this dress, so now I will go to 

Vṛndāvana and serve the lotus feet of Kṛṣṇa.” 

In the aforementioned verse, the phrase parātma-
niṣṭhā-mātra veśa-dhāraṇa is particularly worthy 
of consideration. It indicates that Mahāprabhu 

only accepted the external dress of the renounced 
order from Śrī Keśava Bhāratī because that dress 
was favourable for the cultivation of bhagavad-
bhakti. He did not accept any advaita-vāda 
mantra or doctrine. On the contrary, throughout 
His life He refuted kevalādvaita-vāda and the 
philosophical conclusions of māyāvāda. 

It is clear that Śrī Caitanya Mahāprabhu 
accepted only Śrī Īśvara Purīpāda as His actual 
guru, because it is Śrī Īśvara Purīpāda’s pure 
bhakti that He accepted, preached and propagated 
throughout His life. Śrī Mādhavendra Purīpāda 
and Śrī Īśvara Purīpāda are included within the 
Madhva sampradāya, so Śrīman Mahāprabhu and  
His followers, the Gauḍīya Vaiṣṇavas, are also 
included in the Madhva sampradāya. Moreover, 
Śrī Caitanya Mahāprabhu’s contemporary pastime 
associates, Śrī Nityānanda Prabhu, Śrī Advaita 
Ācārya, Śrī Puṇḍarīka Vidyānidhi, Brahmānanda 
Purī and others, are also followers of the Śrī 
Madhva sampradāya because they are all in  
the line of Śrī Mādhavendra Purī. 

Śrīman Mahāprabhu always respected the 
disciples of Śrī Mādhavendra Purī as His gurus, 
and He treated the disciples of Śrī Īśvara Purī 
as godbrothers. “Guru ājñā haya avicāraṇīyā – 
one should not question the order of the guru.” 
According to this philosophical conclusion, He 
accepted Govinda as His servant [on the order of 
His guru]. It is proved by this that Īśvara Purī was 
actually His guru.

Objection 2: Because Śrī Caitanya Mahāprabhu 
accepted sannyāsa from the kevalādvaita-vādī 
Keśava Bhāratī, He is to be included within that 
sampradāya.

Refutation: If for argument’s sake we accept 
this proposition, then it should be noted that 
Śrī Madhva Ācārya accepted sannyāsa from 
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Acyutaprekṣa, who also was a kevalādvaita-vādī. 
In that case, if Mahāprabhu is a kevalādvaita- 
vādī sannyāsī, then by the same logic, Madhva 
Ācārya is also. Where, then, is the obstacle to 
Śrīman Mahāprabhu’s being in the Madhva 
sampradāya, if both of them accepted the 
advaita-vādī Śaṅkara’s sampradāya?

A second point is that Śrī Madhva Ācārya 
accepted eka-daṇḍa (a single staff indicating 
the renunciation of the monists) according to 
the customs and regulations of the Śaṅkara 
sampradāya. It would be logically consistent 
to say that Śrī Caitanya Mahāprabhu followed 
his ideal example, and also accepted eka-daṇḍa 
sannyāsa from a sannyāsī of the Śaṅkara 
sampradāya, namely Śrī Keśava Bhāratī. From 
this it seems clear that Gauḍīya Vaiṣṇavas are in 
the line of Śrī Madhva Ācārya.

Objection 3: Gauḍīya Vaiṣṇava ācārya Śrī 
Jīva Gosvāmī has not mentioned any sort of 
relationship between the Gauḍīya sampradāya 
and the Madhva sampradāya anywhere in his 
writings such as Tattva-sandarbha or Sarva-
saṁvādinī. This idea has been introduced by 
Śrī Baladeva Vidyābhūṣaṇa, who was initiated 
into the Madhva sampradāya in the early part 
of his life and only later entered the Gauḍīya 
sampradāya. For this reason, he had a natural 
inclination towards the Madhva sampradāya. 
Therefore, Baladeva Vidyābhūṣaṇa has forced 
the issue out of prejudice, and has mentioned 
the Śrī Madhva sampradāya in his commentary 
on Tattva-sandarbha. In his Prameya-ratnāvalī, 
he delineated a guru-paramparā that includes 
Śrī Caitanya Mahāprabhu and His sampradāya 
within the Śrī Madhva sampradāya.

Refutation: These accusations are completely 
groundless and imaginative fabrications. Actually, 

Jīva Gosvāmī acknowledged the tattva-vāda of 
Śrī Madhva Ācārya, the very guru of tattva-vāda, 
and took support from it when he compiled his 
Tattva-sandarbha, Bhagavat-sandarbha and so 
on. Not only this, but he also cited in his writings 
the main substantiating verses of tattva-vāda, 
such as vadanti tat tattva-vidas tattvam (Śrīmad-
Bhāgavatam 1.2.11).

Among the four Vaiṣṇava sampradāya-
ācāryas, only Madhva Ācārya is celebrated as 
tattva-vādī. In the Madhva-Gauḍīya sampradāya, 
Śrī Jīva Gosvāmī has personally established 
tattva-vāda, and therefore, the Vaiṣṇavas of that 
sampradāya are tattva-vādīs. In the third verse 
of the auspicious invocation (maṅgalācaraṇa) 
of Tattva-sandarbha, Śrī Jīva Gosvāmī glorifies 
his guru Śrī Rūpa Gosvāmī and his parama-
guru Śrī Sanātana Gosvāmī as tattvajñāpakau, 
the ācāryas who proclaim tattva. Similarly, the 
crest jewel of the dynasty of Vaiṣṇava ācāryas, 
Śrī Baladeva Vidyābhūṣaṇa Prabhu, has also 
designated Śrī Rūpa and Śrī Sanātana as 
tattvavid-uttamau, the highest of all those who 
know fundamental truths, in his commentary on 
this same verse. 

It is clear from this that Śrī Jīva Gosvāmī has 
offered respect to Śrī Madhva Ācārya, and that 
Śrī Baladeva Vidyābhūṣaṇa has followed Jīva 
Gosvāmī in also honouring Madhva Ācārya. 
Baladeva Vidyābhūṣaṇa Prabhu has not shown 
any prejudice towards Madhva Ācārya. On 
the contrary, if we compare Jīva Gosvāmī with 
Baladeva Vidyābhūṣaṇa, we find that Baladeva 
Vidyābhūṣaṇa has glorified the two gosvāmīs Śrī 
Rūpa and Sanātana more than Jīva Gosvāmī has. 
There is no doubt whatsoever that Śrī Baladeva 
Vidyābhūṣaṇa is situated in the āmnāya-dhārā, 
the transcendental current of conclusive evi-
dence, or the paramparā, of Śrī Gaura-Nityānanda 
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Prabhus and of Śrīla Jīva Gosvāmīpāda, who 
immediately follows Them.

According to bhāgavata-paramparā, 
Śrī Baladeva Vidyābhūṣaṇa is in the ninth 
generation from Śrī Nityānanda Prabhu, and 
according to pāñcarātrika-paramparā, he is in 
the eighth generation. Historians have accepted 
his pāñcarātrika-paramparā as follows: Śrī 
Nityānanda, Śrī Gaurīdāsa Paṇḍita, Hṛdaya-
caitanya, Śyāmānanda Prabhu, Rasikānanda 
Prabhu, Nayanānanda Prabhu and Śrī Rādhā-
Dāmodara. Śrī Baladeva Vidyābhūṣaṇa Prabhu is 
the initiated disciple of this Śrī Rādhā-Dāmodara 
and is also the most prominent śikṣā disciple of 
Śrī Viśvanātha Cakravartī.

Historians have declared that in no branch 
of the Madhva guru-paramparā were there any 
brilliant scholars of such widespread fame as 
Śrī Baladeva Vidyābhūṣaṇa. In fact, at that time 
no one in any sampradāya anywhere in India 
equalled Śrī Baladeva Vidyābhūṣaṇa’s knowledge 
in logic, in Vedānta and in scriptures, such as 
the Purāṇas and Itihāsas. It is true that he stayed 
for some days in the most prominent maṭha 
established by Śrī Madhva Ācārya in Uḍūpī, and 
that he studied Śrī Madhva’s commentary on 
Vedānta. However, the Śrī Gauḍīya sampradāya 
was more of an influence upon him than the Śrī 
Madhva sampradāya. 

It is logical and natural for such a worshipful 
and scholarly personality as Śrī Baladeva 
Vidyābhūṣaṇa to follow in the lotus footsteps 
of the most powerful and influential Vaiṣṇava 
ācāryas of the Madhva-Gauḍīya sampradāya. 
Śrī Baladeva Vidyābhūṣaṇa thoroughly studied 
the commentary of Madhva and also made 
a meticulous study of the commentaries of 
Śaṅkara, Rāmānuja, Bhāskarācārya, Nimbāditya, 
Vallabha and others. It is illogical to say that he 

is included in each one of those sampradāyas 
merely because he had studied those groups of 
philosophers. 

Śrī Baladeva Prabhu has described historical 
events and quoted the conclusions of the previous 
Gauḍīya Vaiṣṇava ācāryas in many of his books, 
such as Govinda-bhāṣya, Siddhānta-ratnam, 

“Historians have declared that 
in no branch of the Madhva guru-

paramparā were there any brilliant 
scholars of such widespread fame 
as Śrī Baladeva vidyābhūṣaṇa.”

Śrīla Baladeva Vidyābhūṣaṇa
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Prameya-ratnāvalī and in his commentary 
on Tattva-sandharba. He has enabled all the 
philosophers of the world to understand that the 
Śrī Gauḍīya Vaiṣṇava sampradāya is included 
within the Madhva sampradāya. In this regard, 
all the scholars of the world, Eastern and Western, 
ancient and modern, have bowed their heads in 
reverence, and have unanimously accepted the 
philosophical conclusions and opinions of Śrī 
Baladeva Vidyābhūṣaṇa Prabhu. 

Śrī Baladeva Vidyābhūṣaṇa was sent by Śrī 
Viśvanātha Cakravartī to protect the honour 
of the Gauḍīya Vaiṣṇava sampradāya at Galtā-
gaddī in Jaipura. There he defeated the objecting 
paṇḍitas of the Śrī sampradāya in a scriptural 
debate. There are no second opinions about this. 
Does this not show that Śrī Viśvanātha Cakravartī 
Ṭhākura personally inspired his śikṣā disciple 
Baladeva Vidyābhūṣaṇa to prove that the Gauḍīya 
Vaiṣṇavas are in the line of Madhva Ācārya? Śrīla 
Cakravartī Ṭhākura sent his dīkṣā disciple Śrī 
Kṛṣṇadeva Sārvabhauma with Śrī Baladeva to 
help him. Had Śrī Cakravartī Ṭhākura not been 
so aged and weak at that time, he certainly would 
have gone to Jaipura in person to take part in 
this debate about the sampradāya. He would 
also have established the very same conclusion 
as Śrī Baladeva Vidyābhūṣaṇa. There is no sound 
evidence to prove that Śrī Baladeva Vidyābhūṣaṇa 
was first an ācārya or disciple in the Madhva 
sampradāya. There may be hearsay and rumours 
based on imagination, but no one has given any 
substantial proof. 

The opposition party has alleged that Śrīla 
Jīva Gosvāmī has not mentioned anywhere in his 
writings that Gauḍīya Vaiṣṇavas are in the line 
of the Madhva sampradāya. This accusation is 
born of ignorance and is absurd to the extreme. 
In numerous places in Tattva-sandarbha, Śrīla 

Jīva Gosvāmī mentions his being in the line 
of Madhva. Moreover, while composing the 
Ṣaṭ-sandarbhas, he accepted the guidance of 
ācāryas in the Śrī Madhva sampradāya, such 
as Vijayadhvaja, Śrī Brahmaṇya Tīrtha and Vyāsa 
Tīrtha, and collected many scriptural proofs from 
their literatures. It is true that he also quoted 
statements of Śrī Rāmānuja Ācārya and Śrīdhara 
Svāmīpāda in many places, but he did not consider 
them to be previous ācāryas of the Śrī Gauḍīya 
sampradāya. Śrī Jīva Gosvāmī has even accepted 
the statements of sages of different philosophical 
schools such as Kapila and Pātañjali where they 
are in accordance with bhakti. Nonetheless, 
that does not mean that he is within those 
sampradāyas. One may establish a specific point 
of siddhānta that supports the view of an ācārya 
of a particular sampradāya. That does not mean 
that one is then a member of that sampradāya. 
Only when one establishes siddhānta by taking 
all the opinions of the ācārya’s disciple and 
grand-disciple is he considered to be in that 
sampradāya, otherwise not.

In regard to this topic, we quote a few parts 
from Śrīla Jīva Gosvāmī’s Tattva-sandarbha (28): 

atra ca sva-darśitārtha-viśeṣa prāmāṇ-
yāyaiva, na tu śrīmad-bhāgavata-vākya-
prāmāṇyāya pramāṇāni śruti-purāṇādi-
vacanāni yathā-dṛṣṭam evodāharaṇīyāni 
kvacit svayam adṛṣṭākarāṇi ca tattva-vāda- 
gurūṇām anādhunikānāṁ śrīmacchaṅkar-
ācārya-śīṣyatāṁ labdhvāpi śrī-bhagavat-
pakṣa-pātena tato vicchidya pracura-pra-
cārita-vaiṣṇava-mata-viśeṣāṇāṁ dakṣiṇādi-
deśa-vikhyāta-śiṣyopaśiṣyī-bhūta-vijaya-
dhvaja-jayatīrtha-brahmaṇyatīrtha-vyāsa-
tīrthādi-veda-vedārtha-vidvad-varāṇāṁ śrī-
madvācārya-caraṇānāṁ bhāgavata-tātparya- 
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bhārata-tātparya-brahma-sūtra-bhāṣya-
adibhyaḥ saṅgṛhītāni. taiś caivam uktaṁ 
bhārata-tātparye– 

śāstrāntarāṇi saṁjānan

      vedāntasya prasādataḥ

deśe deśe tathā granthān

      dṛṣṭvā caiva pṛthag-vidhān

yathā sa bhagavān vyāsaḥ

      sākṣān nārāyaṇaḥ prabhuḥ

jagād bhāratādyeṣu tathā

      vakṣye tad-īkṣayā. iti

tatra tad-uddhṛtā śrūtiḥ—catur-veda-
śikhādyā; purāṇañca—gāruḍādīnāṁ samprati 
sarvatrāpracarad-rūpam aṁśādikaṁ; saṁhitā  
ca—mahā-saṁhitādikāḥ; tantrañca—tantra-
bhāgavatādikaṁ brahma-tarkādikam iti 
jñeyam.

In the Ṣaṭ-sandharbhas, I (Jīva Gosvāmī) 

have quoted various authentic scriptural 

statements as evidence. This is to establish 

the authenticity of my own interpretation 

or opinion, which I have expressed in 

this literature. It is not to try to prove the 

authenticity of the statements or conclusions 

of Śrīmad-Bhāgavatam. Bhāgavatam, like 

the Vedas, is self-evident (svataḥ-pramāṇa) 

and therefore does not depend upon any 

second evidence. In the Sandarbhas, I have 

quoted various statements of evidence from 

the original texts of Śruti, Smṛti, the Purāṇas 

and so on, exactly as I have personally seen 

them in those literatures. Besides that, my 

predecessor ācāryas from among the tattva-

vāda guru-varga have cited evidence which I, 

the author of Tattva-sandarbha (tattva-vādī ), 

have also quoted, although there are several 

of the original texts which I have not seen 

personally. These tattva-vādī predecessor 

gurus such as Śrī Mādhavendra Purī have 

accepted the discipleship of Śrī Śaṅkara 

Ācārya by accepting sannyāsa from ācāryas 

in the Śaṅkara sampradāya. Nonetheless, 

because of their strong inclination to 

Bhagavān, they remained completely aloof 

from Śaṅkara’s doctrines. They broadly 

promulgated Vaiṣṇava conceptions, which 

contain various specialities from the 

conclusions of the ācāryas. The disciples 

and grand-disciples of the renowned Ānanda 

Tīrtha, such as Vijayadhvaja, Brahmaṇya  

Tīrtha and Vyāsa Tīrtha, have collected 

evidence from literatures such as Bhāgavata-

tātparya, Bhārata-tātparya and Aṇu-bhāṣya, 

which were composed by Śrīman Madhva 

Ācārya, the best of those who know the Vedas 

and their inner purport. 

In his Bhārata-tātparya, Śrīman Madhva 

Ācārya has also written, “By the grace of 

Vedānta and the Upaniṣads, I will establish 

the siddhānta, since I know the confidential 

mystery of various other śāstras. I have inves-

tigated varieties of literatures from different 

countries and I honour the conclusions 

expressed in texts such as the Mahābhārata, 

written by the direct manifestation of 

Nārāyaṇa, Śrī Kṛṣṇa Dvaipāyana Vedavyāsa.

I am writing Tattva-sandarbha following 

Śrīman Madhva Ācārya’s words. I am accepting 

statements quoted by him and those in his line, 

without having personally seen the originals 

of many of the texts, which are not widely 

broadcast these days, such as Caturveda-

śikhā and other Śrutis, the Garuḍa Purāṇa 

and other Purāṇas. This includes the Saṁhitās 

like the Mahā-saṁhitā and Tantras such as 

Tantra-bhāgavata and Brahma-tarka.
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This evidence clearly proves that Śrī Jīva 
Gosvāmī has indeed accepted Śrīman Madhva 
Ācārya as the predecessor ācārya of the Śrī 
Gauḍīya sampradāya. Nowhere does Śrī 
Jīva Gosvāmī make such a clear statement in 
regard to Śrī Rāmānuja Ācārya or Śrīdhara 
Svāmīpāda. Specifically he has not accepted 
all the conclusions of the disciples and grand-
disciples of any sampradāya ācārya other than 
Madhva. Śrī Rāmānujācārya had many disciples 
and grand-disciples, and Śrīdhara Svāmī also 
had many disciples, but Jīva Gosvāmī has not 
recorded their names anywhere. What to speak  
of mentioning Nimbārka Ācārya’s name, we 
cannot find even a scent of his existence any-
where in Jīva Gosvāmī’s writings. 

Objection 4: Śrīla Jīva Gosvāmī has described 
the glories of Śrīman Mahāprabhu in a verse 
in the invocation (maṅgalācaraṇa) of his 
Sarva-saṁvādinī. Praying to Mahāprabhu, 
he has described Him as sva-sampradāya-
sahasrādhidaiva, the eternal presiding deity of 
thousands upon thousands of sampradāyas 
established by Him. How, then, can He be included 
within any other sampradāya? He is personally the 
founder of the independent Gauḍīya sampradāya.

Refutation: This objection is quite ridiculous. The 
complete verse from the maṅgalācaraṇa of Sarva- 
saṁvādinī reads as follows: “durlabha-prema-
pīyūṣa-maya-gaṅgā-pravāha-sahasraṁ sva-
sampradāya-sahasrādhidaivaṁ śrī-śrī-kṛṣṇa-
caitanyadeva-nāmānaṁ śrī-bhagavantam – I 
offer my obeiscences to Śrī Kṛṣṇa Caitanyadeva, 
the Supreme Lord. He enabled the flow of that 
most rare nectar of prema for Śrī Kṛṣṇa to 
flow in hundreds and thousands of streams, by 
becoming the presiding deity of His own chosen 
sampradāya.”

Śrī Sundarānanda Vidyāvinoda and other 
antagonists have interpreted sva-sampradāya-
sahasrādhidaivam in this verse to mean ‘the 
presiding deity of thousands of sampradāyas 
which Śrīman Mahāprabhu has personally 
inaugurated’. The salient point here is that 
Śrīman Mahāprabhu has not founded thousands 
of sampradāyas ; He has established only one, 
which is called the Śrī Madhva-Gauḍīya-Vaiṣṇava 
sampradāya. Therefore their interpretation is 
completely erroneous.

Śrī Rasika-mohana Vidyābhūṣaṇa 
Mahodaya has interpreted sva-sampradāya-
sahasrādhidaiva in another way, as ‘the supreme 
presiding deity of His own chosen sampradāya’. 
This meaning is quite appropriate, and all 
Gauḍīya Vaiṣṇavas have accepted it. One may 
say, “Śrīman Mahāprabhu is Svayam Bhagavān, 
and is directly Śrī Kṛṣṇacandra. Is it necessary 
for Svayam Bhagavān Gauracandra to consider 
any other personality as His guru and accept 
dīkṣā and śikṣā from him?” The answer is, “Yes, 
it is necessary when Śrī Bhagavān performs His 
human-like pastimes (nara-līlā).” Śrī Rāmacandra 
has exhibited the pastime of accepting dīkṣā 
and śikṣā from Vaśiṣṭha Muni, Śrī Kṛṣṇa from 
Sāndīpani Muni, and Śrīman Mahāprabhu from 
Īśvara Purī. These activities do not affect Their 
bhagavattā, quality of being Bhagavān, even in 
the slightest way. Svayam Bhagavān performs 
such pastimes in order to give instructions 
to the world. There is no question of Śrīman 
Mahāprabhu’s bhagavattā, or tattva, being lost  
if He is included in any sampradāya. 

It is not the personal duty of Bhagavān to 
establish a sampradāya ; His devotees do that. 
History shows that in all cases only viṣṇu-śakti 
or the servants of Viṣṇu have ever founded a 
sampradāya. Granted, Śrī Bhagavān is the original, 
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eternal personality of sanātana-dharma, which 
He Himself establishes, as is evident in scriptural 
statements such as dharmaṁ tu sākṣād bhagavat-
praṇītam (Śrīmad-Bhāgavatam 6.3.19) and 
dharmo jagannāthaḥ sākṣāt nārāyaṇāḥ. Still, the 
statement akartā caiva kartā ca kāryaṁ kāraṇam 
eva ca (Mahābhārata, Śānti-parva 348.60) 
shows that Bhagavān has no direct engagement 
in the business of establishing a sampradāya. 
Rather, He accomplishes this task through His 
empowered representatives. If this were not so, 
then instead of the Brahmā, Rudra, Sanaka and 
Śrī sampradāyas, there would be the Vāsudeva, 
Saṅkarṣaṇa and Nārāyaṇa sampradāyas. 

Objection 5: While touring in South India, 
Śrīman Mahāprabhu went to Uḍūpī. There He had 
a discussion with a tattva-vādī ācārya who was in 
Śrī Madhva Ācārya’s sampradāya. Mahāprabhu 
refuted the views of the tattva-vādīs, so He can 
never be included in that sampradāya. 

Refutation: Śrīman Mahāprabhu did not directly 
refute Madhva Ācārya’s ideas about śuddha-
bhakti. Rather, He refuted the distorted opinions 
of the tattva-vādīs which had entered into the 
Madhva sampradāya in the course of time. 
Readers can understand this simply by looking in 
this section of Śrī Caitanya-caritāmṛta (Madhya-
līlā 9.276–277): 

prabhu kahe,—“karmī, jñānī,—dui bhakti-hīna 

tomāra sampradāye dekhi sei dui cihna
 

sabe, eka guṇa dekhi tomāra sampradāye 

‘satya-vigraha īśvare’, karaha niścaye”

The Lord said: Fruitive workers (karmīs) and 

speculative philosophers (jñānīs) are devoid 

of devotion, and it is seen that both of these 

are respected in your sampradāya. Still, in 

your sampradāya there is one very great 

quality – the deity form of Bhagavān has 

been accepted. Not only this, but the deity has 

also been accepted as Vrajendra-nandana 

Śrī Kṛṣṇa Himself. He is worshipped in your 

sampradāya in the form of the dancing 

Gopāla.

This proves that Śrīman Mahāprabhu refuted 
the distortions that later entered the Madhva 
sampradāya in the course of time. He did not  
refute Madhva Ācārya’s opinions on śuddha-
bhakti or the fundamental philosophical 
conclusions that he expressed in his commen-
taries. On the contrary, we have already shown 
that literatures such as Tattva-sandarbha and  
Sarva-saṁvādinī have been based on the 
conclusions of Śrī Madhva and his disciples and 
grand-disciples. In this connection we should 
point out that a difference of sampradāya does 
not generally arise from some minor difference 
of opinion. Rather, the difference between 
sampradāyas comes from the differences in doc-
trine regarding the principal object of worship.

Objection 6: Some people criticize Madhva 
Ācārya’s doctrine, saying that it includes the 
following specific points: (a) liberation is only 
attained by brāhmaṇas who have taken birth in 
a brāhmaṇa dynasty; (b) among devotees, the 
demigods are prominent; (c) only Brahmā merges 
with Viṣṇu; (d) Lakṣmījī is in the category of jīva; 
and (e) the gopīs are in the category of the apsarās 
of Svarga, the heavenly damsels. However, in the 
opinion of Śrī Caitanya Mahāprabhu and the 
Vaiṣṇava ācāryas in His line, these conceptions 
of Madhva are contradictory to the conclusions 
of śuddha-bhakti. Under such circumstances, 
why would Śrī Caitanyadeva accept the Madhva 
sampradāya? That being the case, how can the 
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ācāryas following in His Gauḍīya sampradāya  
be included within the Madhva sampradāya?

Refutation: When Śrī Baladeva Vidyābhūṣaṇa 
was in Galtā-gaddī in Jaipura, he used scriptural 
evidence and infallible logic to break to pieces all 
these arguments of the opposition party. He quoted 
the conclusions of Madhva Ācārya as well as 
those of his disciples and grand-disciples, such as 
Vijayadhvaja, Brahmaṇya Tīrtha and Vyāsa Tīrtha. 
Śrī Baladeva Vidyābhūṣaṇa has refuted all such 
accusations in his books, such as his commentary 
on Tattva-sandarbha, his Govinda-bhāṣya, 
Siddhānta-ratnam and Prameya-ratnāvalī, and 
he has proved that the Śrī Gauḍīya sampradāya  
is included within the Madhva sampradāya. 

In the Galtā-gaddī assembly, Śrī Baladeva 
Vidyābhūṣaṇa proved that Śrī Madhva consid-
ered Laksmījī to be the dear consort of Viṣṇu. 
Śrī Madhva taught that her spiritual body is 
composed of knowledge and pleasure and, like 
Viṣṇu, she is also completely free from defects, 
such as the misery of being confined in the womb 
prior to birth. She is all-pervading, and she also 
enjoys in unlimited forms along with the unlimited 
forms of Śrī Viṣṇu. When the avatāra of Viṣṇu 
descends, Lakṣmī also descends and reigns in the 
form of that avatāra’s dear beloved consort. Like 
Viṣṇu, Lakṣmī also has various names and forms 
(Śrī Madhva’s Bṛhad-āranyaka-bhāṣya 3.5).

Furthermore, Lakṣmī-devī is Viṣṇu’s sub-
servient embodiment of all knowledge. She is also 
superior to and more qualified than Catur-mukha 
Brahmā. She resides on the limbs of Bhagavān in 
the form of various types of ornaments, and it is 
she who manifests all facilities for the pleasure 
of Viṣṇu, such as His bed, seat, throne, ornaments 
and so on. (Śrī Madhva Ācārya’s explanation 
of Brahma-sūtra 4.2.1, supported by Śrīmad-
Bhāgavatam 2.9.13)

Nowhere has Śrī Madhva described Śrī 
Lakṣmī to be in the category of jīva. Similarly, the 
ideas that only brāhmaṇas attain liberation, that 
the demigods are the prominent devotees, that 
only Brahmā merges with Viṣṇu and so on, are all 
foreign to the Madhva sampradāya.

On this subject, Śrīla Bhaktivinoda Ṭhākura 
has explained in his Śrīman Mahāprabhu kī 
Śikṣā why Śrī Caitanya Mahāprabhu accepted the 
Madhva sampradāya: “Śrī Jīva Gosvāmī, having 
determined the authenticity of the Vedic scrip-
tures, has also ascertained the authenticity of the 
Purāṇas. Ultimately he has proved that Śrīmad-
Bhāgavatam is the crest jewel of all evidence. He 
has shown that the same characteristic qualities 
that qualify Śrīmad-Bhāgavatam as the topmost 
evidence also apply to the scriptures endorsed 
by Brahmā, Nārada, Vyāsa and Śukadeva, and 
after them, in sequence, Vijayadhvaja, Brahmaṇya 
Tīrtha, Vyāsa Tīrtha and their tattva-guru, Śrī 
Madhva Ācārya. These scriptures, then, are also 
in the category of authentic literatures.

“It is evident from this that the Brahma-
Madhva sampradāya is the guru-praṇālī, or 
guru-paramparā, of the Gauḍīya Vaiṣṇavas 
who have taken shelter of Śrīman Mahāprabhu. 
Kavi Karṇapūra confirmed this same idea in 
his delineation of the guru-paramparā in his 
Gaura-ganoddeśa-dīpikā. The commentator of 
Vedānta-sūtra, Śrī Baladeva Vidyābhūṣaṇa, has 
also accepted this same succession. There is no 
doubt at all that those who do not accept this 
succession are prominent enemies of Śrī Caitanya 
Mahāprabhu and of the Gauḍīya Vaiṣṇavas who 
are following in His footsteps. 

“The doctrine of bhedābheda or dvaitādvaita, 
which Nimbāditya propounded, is incomplete. 
In accepting the teachings of Śrī Caitanya 
Mahāprabhu the Vaiṣṇava world has attained 
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the complete perfection of the doctrine of 
bhedābheda. The principal foundation-stone of 
the philosophy of acintya-bhedābheda is sac-
cid-ānanda vigraha, and it is because Śrī Madhva 
Ācārya has accepted the sac-cid-ānanda vigraha 
that Śrī Caitanya Mahāprabhu accepted the Śrī 
Madhva sampradāya.

“There is a technical difference between the 
philosophical ideas propagated by the previous 
Vaiṣṇava ācāryas, because they are slightly 
incomplete. This technical difference marks 
the difference in sampradāya. Śrī Caitanya 
Mahāprabhu, who is directly the Supreme Truth, 
has, by the power of His omniscience, completed 
and made flawless those conceptions that were 
suffering from some deficiency – Madhva 
Ācārya’s philosophical conclusion regarding the 
Lord as the concentrated essence and embodi-
ment of eternality, knowledge and bliss (sac-cid- 
ānanda nitya-vigraha), Rāmānuja Ācārya’s 
conclusion regarding the Lord’s potency 
(śakti-siddhānta), Viṣṇu Svāmī’s philosophy of 
purified non-dualism (śuddhādvaita siddhānta) 
and the sentiment of exclusive dependence on 
Kṛṣṇa (tadīya sarvasvatva), and Nimbāditya’s 
philosophy of simultaneous dualism and non-
dualism between the Lord and the living entity 
(nitya dvaitādvaita siddhānta) – and has given 
His own thoroughly pure and realized doctrine 
of inconceivable, simultaneous separateness and 
oneness (acintya-bhedābheda), thus showing 
compassion to the world.”

Another reason for Śrīman Mahāprabhu’s 
acceptance of Madhva’s conception is that Śrī 
Madhva’s doctrine distinctly refutes māyāvāda, 
or kevalādvaita-vāda, which is opposed to 
bhakti-tattva in all respects. A third point is that 
Śrī Madhva Ācārya manifested and worshipped 
Nanda-nandana, the dancing Gopāla, in Uḍūpī. 

When Śrī Caitanya Mahāprabhu had darśana of 
the deity, He became overwhelmed in ecstatic love 
and began to dance. He had not seen such a deity 
anywhere else during his tour of South India. 
This is also powerful evidence for His being in 
Śrī Madhva’s line.

In his Śrī Kṛṣṇa-vijaya, Śrī Guṇarāja Khān 
wrote the line, “nanda-nandana kṛṣṇa—mora 
prāṇanātha – Nanda-nandana Kṛṣṇa is the 
Lord of my life” (quoted in Śrī Caitanya-
caritāmṛta, Madhya-līlā 15.100), and for this 
utterance, Śrī Caitanya Mahāprabhu sold Himself 
forever into the hands of Śrī Guṇarāja Khān’s 
descendants. Why, then, would He not sell Himself 
to the paramparā of those disciples and grand- 
disciples for whom Nanda-nandana Nṛtya-
Gopāla is their most worshipful Lord? This is also 
specific evidence that the Gauḍīya sampradāya 
is in the line of Madhva. 

Although there is some slight difference of 
opinion between Gauḍīya Vaiṣṇavas and Śrī 
Madhva in regard to brahma, jīva and jagat, this 
simple difference of opinion is not the cause 
of a difference of sampradāya. The difference 
between Vaiṣṇava sampradāyas has been 
created on the basis of a difference in the object 
of worship (upāsya-tattva), or on the basis of 
gradations of excellence in aspects of para-
tattva. Even if there is some slight difference 
in regard to sādhya-, sādhana- and sādhaka-
tattva, this is rarely considered to be the cause 
of a difference of sampradāya. Actually, the main 
cause of distinct sampradāyas is the difference in 
realization of para-tattva or upāsya-tattva. This 
was why Śrīman Mahāprabhu overlooked the 
philosophical differences with the tattva-vādīs 
and, focusing on their worship of para-tattva 
dancing Gopāla, accepted Śrī Madhva Ācārya as 
the prominent sampradāya ācārya.
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Objection 7: Some persons who are ignorant 
of sampradāya-tattva say, “Śrī Mādhavendra 
Purī and Īśvara Purī cannot be sannyāsīs in the 
Madhva sampradāya because they are designated 
by the name ‘Purī’, whereas sannyāsīs in the 
Madhva sampradāya are called ‘Tīrtha’. If Śrī 
Mādhavendra Purī is not included in the Madhva 
sampradāya, then there are no grounds for 
claiming that Śrīman Mahāprabhu has accepted 
the Madhva sampradāya.” 

Refutation: Śrī Mādhavendra Purīpāda’s 
title ‘Purī’ is his sannyāsa name. Actually, he 
was the initiated disciple of Lakṣmīpati Tīrtha, 
who was in the Śrī Madhva sampradāya. Śrī 
Mādhavendra Purīpāda later accepted sannyāsa 
from a sannyāsī bearing the name ‘Purī’, just as 
Śrīman Mahāprabhu first accepted dīkṣā from 
Śrī Īśvara Purī and later manifested the pastime 
of accepting sannyāsa from Śrī Keśava Bhāratī. 
There is no rule stating that the dīkṣā-guru and 
sannyāsa-guru have to be the same person. In 
some cases they may be and in others not. Śrī 
Madhva Ācārya himself was first initiated into 
a Vaiṣṇava sampradāya by the viṣṇu-mantra, 
and after that he accepted sannyāsa dress from 
an advaita-vādī, Acyutaprekṣa. After some days, 
Śrī Madhva Ācārya influenced Acyutaprekṣa and 
brought him into the Vaiṣṇava conception. Even 
after taking sannyāsa from an advaita-vādī, Śrī 
Madhva Ācārya did not accept advaita-vāda. On 
the contrary, he powerfully refuted all the ideas 
of advaita-vāda and, having established tattva-
vāda, he preached and spread it everywhere. 
The same is also seen in the life of Śrī Caitanya 
Mahāprabhu. 

It is true that sannyāsīs in the Madhva 
sampradāya are called ‘Tīrtha’, but ‘Tīrtha’ is not 
the title of gṛhastha Vaiṣṇavas or brahmacārīs 

in that sampradāya. Since Śrī Mādhavendra 
Purī did not have the title ‘Tīrtha’ before taking 
sannyāsa, when he accepted the dress of the 
renounced order from a sannyāsī in the advaita-
sampradāya, his title had to be ‘Purī’. This is not 
illogical. 

Objection 8: Some say that the goal (sādhya) 
and the practice (sādhana) of the Śrī Madhva 
sampradāya differ from that of the Śrī Gauḍīya 
sampradāya. Therefore, the Śrī Gauḍīya 
sampradāya cannot be considered to be within 
the Śrī Madhva sampradāya.

Refutation: This objection is thoroughly false 
and rooted in ignorance. Śrī Madhva’s doctrine 
acknowledges bhagavad-bhakti as the sādhana 
in all respects. As with Śrī Gauḍīya Vaiṣṇavas, the 
initial sādhana prescribed for kaniṣṭha-adhikārī 
sādhakas, neophyte practitioners, is to offer 
the results of ones’ fruitive activities to Kṛṣṇa. 
However, bhagavat-parama-prasāda sādhana, 
i.e., śuddha-bhakti, has been established as the 
principal practice. 

Śrī Madhva Ācārya has established bhakti, 
as we see in his commentary on Vedānta-sūtra 
(3.3.53) where he quotes from Māṭhara-śruti: 
“bhaktir evainaṁ nayati bhaktir evainaṁ 
darśayati / bhakti-vaśaḥ puruṣo bhaktir eva 
bhūyasī – It is only unalloyed bhagavad-bhakti 
that carries the jīvas to Bhagavān and brings  
about an audience with Him and eternal 
engagement in service to Him. Bhagavān is only 
controlled by bhakti.” In the commentary of sūtra 
3.3.45 he writes, “varāhe ca—guru-prasādo 
balavān na tasmād balavattaram / tathāpi 
śravaṇādiś ca kartavyo mokṣa-siddhaye – The 
mercy of śrī gurudeva is more powerful than 
anything else for attaining the perfection of 
liberation in the form of service to Viṣṇu’s lotus 
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feet. Yet it is still necessary to engage in the limbs 
of sādhana-bhakti such as śravaṇa and kīrtana.” 
In his Mahābhārata-tātparya-nirṇaya 1, the 
position of bhakti is seen throughout: “sneho 
bhaktir iti proktaḥ tayā muktir na cānyathā –  
liberation is obtained only through loving devo-
tion, and not otherwise” (1.85) and “bhaktyaiva 
tuṣyati hari-pravaṇa tvam eva – one can please 
Hari only by devotion” (2.55). We have not given 
more evidence simply because of lack of space.

In the Madhva sampradāya, love of Bhagavān 
is the only goal. Although in some places 
Śrīman Madhva Ācārya has accepted mokṣa, or 
liberation, as the goal. His definition of mokṣa is 
“viṣṇavāṅghri lābhaḥ mukti – liberation is the 
attainment of service to the lotus feet of Viṣṇu.” 
Thus, the Śrī Madhva sampradāya accepts 
the definition of mukti presented in Śrīmad-
Bhāgavatam (2.10.6): “muktir hitvānyathā 
rūpaṁ svarūpeṇa vyavasthitiḥ – The jīva 
carries the conception of ‘I’ and ‘mine’ arising 
from the gross and subtle designations, which 
are accomplished by the action of māyā. Mukti 
means to be released from this false identity  
and to be established in rendering loving service 
to Bhagavān in one’s pure constitutional form.” 

Madhva Ācārya’s mukti is not sāyujya-mukti, 
or merging with brahma, which Śaṅkarācārya 
speaks about. Rather, it is based on love of 
Bhagavān. Nowhere has he accepted sāyujya in 
the form of the oneness of brahma and jīva. On 
the contrary, he has refuted it in every way. Śrī 
Madhva is well-known as bheda-vādī because 
he accepts that the jīva and brahma are different 
both in the stage of bondage and in the stage of 
liberation – abhedaḥ sarva-rūpeṣu jīvabhedaḥ 
sadaiva hi.

1 Editor: Śrīman Madhva Ācārya’s commentary on 
Mahābhārata

Although Śrīman Madhva emphasizes bheda 
(difference), he does not at all disregard the 
Śrutis which indicate abheda (non-difference); 
instead he has accepted their compatibility. In 
other words, we find a hint of the acceptance 
of acintya-bhedābheda, as Śrīla Jīva Gosvāmī 
has suggested in his Sandharbhas. According to 
Vedānta, “śakti-śaktimator abhedaḥ – the potency 
and the potent are non-different.” An indication 
of acintya-bhedābheda is found in a statement 
from Brahma-tarka which Śrī Madhva supported:
 

viśeṣasya viśiṣtasyāpy

      abhedas tadvad eva tu 

sarvaṁ cācintya-śaktitvād

      yujyate parameśvare 

tac chaktyaiva tu jīveṣu

      cid-rūpa-prakṛtāvāpi 

bhedābhedau tad-anyatra

      hyubhayor api darśanāt 

Thus there is no particular difference between 
Madhva Ācārya and Śrī Caitanya Mahāprabhu 
regarding sādhya and sādhana. Whatever slight 
differences are evident are details only.

The Madhva and Gauḍīya sampradāyas bear 
a distinct similarity. The sannyāsīs presiding 
over the eight maṭhas of the tattva-vādīs in 
Uḍūpī perform bhajana in the mood of the gopīs 
under the guidance of Śrī Kṛṣṇa’s eight beloved 
nāyikās, or heroines, in Vraja. On this subject, 
Śrī Padmanābhacārī, the author of Śrī Madhva 
Ācārya’s biography, has written:

“The monks who take charge of Sri Krishna 
by rotation, are so many gopees of Brindavan, 
who moved with and loved Sri Krishna with an 
indescribable intensity of feeling, and are taking 
rebirths now for the privilege of worshipping 
Him” (Life and Teachings of Sri Madhvacharya 
by C. M. Padmanabhachar, Chapter XII, page 145).
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Even today, the service of Yaśodā-nandana 
dancing Gopāla continues in the main maṭha 
in Uḍūpī. Śrīla Madhva Ācārya has praised his 
worshipful dancing Gopāla Śrī Kṛṣṇa in this way 
in the fifth verse, Chapter Six of his Dvādaśa-
stotram:
 

devaki-nandana nanda-kumāra

      vṛndāvanāñjana gokula-candra 

kandaphalāśana sundara-rūpa

      nandita-gokula vanditapāda

The son of Devakī and Nanda, whose 

lotus feet are worshipful, is the ornament 

of Vṛndāvana, and the moon of Gokula. 

Possessed of exquisite beauty, He delights 

the residents of Vraja and He eats the roots 

of the forest as He wanders about.

Similarly, in the Śrī Gauḍīya Vaiṣṇava 
sampradāya, service to Śrī Kṛṣṇa, under the 
guidance of the gopīs, has been ascertained as 
the ultimate goal, or sādhya, in the writings of 
Śrīla Rūpa, Sanātana, Raghunātha, Kṛṣṇadāsa 
Kavirāja Gosvāmīs and others.

In this way, by evaluating the opinions of 
the Gauḍīya Vaiṣṇava ācāryas from first to last, 
one can conclude that the Śrī Gauḍīya Vaiṣṇava 
sampradāya is included within the Śrī Madhva 
sampradāya and that this is consistent with 
reason in all respects.

Objection 9: The Madhva sampradāya is 
bheda-vādī, whereas the Gauḍīya sampradāya is 
acintya-bhedābheda-vādī. Therefore, there is a 
vast difference of opinion between them.

Refutation: We have said previously that 
although the Madhva sampradāya accepts five 
kinds of difference, or bheda, between brahma, 
jīva and jagat, still there is a hint of acintya-
bhedābheda-vāda in their teachings. The Vedic 

scriptures give evidence for both bheda and 
abheda in relation to brahma, the individual soul 
(jīva) and the material world (jagat). However, 
although there is both bheda and abheda, we 
only have experience of difference, not non-
difference. In the field of bhakti, the difference 
(bheda) between upāsya, the object of worship, 
and upāsaka, the worshipper, is the backbone 
of worship, and this bheda is proved both in 
the stage of practice and the stage of perfection. 
Otherwise, if there were no difference between 
the worshipper and the object of worship, then 
worship would not be possible. Thus, although 
there may be some dissimilarities between the 
Śrī Gauḍīya and Madhva sampradāyas, this can 
not be the cause of a difference in sampradāya. 
The object of worship is Bhagavān, the method of 
worship is bhakti, and the objective is mokṣa in 
the form of bhagavat-sevā. Vaiṣṇavas of the four 
Vaiṣṇava sampradāyas hold slightly different 
opinions in regard to these tattvas, but we cannot 
say that they are fundamentally different. They  
are all adherents to the same religious principles. 

The difference between Vaiṣṇava 
sampradāyas has been created only on the 
basis of difference in their worshipful deity, or a 
difference of excellence in regard to the ultimate 
Reality, para-tattva. Though there may even exist 
divergences in sādhya-, sādhana- and sādhaka-
tattva, this is rarely considered a difference in 
sampradāya. Actually, the principal cause of 
differences between sampradāyas is diversity in 
realization of the ultimate Reality (para-tattva), 
or the worshipful deity (upāsya-tattva). The 
worshipful deity is determined by the degree of 
excellence exhibited. 

Śrī Murāri Gupta is one of Mahāprabhu’s 
confidential associates and he is described in 
the Gauḍīya sampradāya as an incarnation 
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of Hanumān. Although Śrīman Mahāprabhu 
explained to him that Vrajendra-nandana Śrī 
Kṛṣṇa has more mādhurya, or sweetness, than 
Bhagavān Śrī Rāmacandra, Murāri Gupta was  
not attracted to worshipping Kṛṣṇa. His 
worshipful Lord was Rāma, and he continued 
being devoted to Śrī Rāma until the very end. 
Śrīman Mahāprabhu was most pleased to see  
his unmovable dedication.

Śrīvāsa Paṇḍita is also one of the principal 
associates of Mahāprabhu. His worshipful deity 
is Śrī Lakṣmī-Nārāyaṇa, and Śrī Karṇapūra 
considered him to be an incarnation of Śrī 
Nārada. It is well-known that he personally 
preferred the worship of Lakṣmī-Nārāyaṇa to 
Mahāprabhu’s unnata-ujjvala-rasa, the most el-
evated relationship of divine amorous love.

Some ignorant and misguided persons say 
that there is a difference of opinion between 
Śrī Rūpa Gosvāmī and Jīva Gosvāmī because 
Śrī Jīva did not accept the former’s explanation 
of the parakīya-rasa (paramour love) of the 
vraja-gopīs and instead supported svakīya-rasa 
(married love). Therefore, they say that there is 
a disagreement in the philosophy of Śrī Rūpa 
Gosvāmī and Śrī Jīva Gosvāmī. But this accusation 
is completely unfounded and incorrect. The truth 

is that Śrī Jīva Gosvāmī supported svakīya-vāda 
for the benefit of some of his followers who had 
taste for svakīya-rasa. His internal consideration 
was that unqualified persons entering into the 
transcendentally wonderful parakīya vraja-rasa 
should not fall into any adulterous behaviour. 
It is offensive to consider Śrī Jīva Gosvāmī an 
opponent of the transcendental vraja-rasa, and 
he is not considered to be outside the Gauḍīya 
sampradāya on account of this simple [apparent] 
divergence of views.

We also see differences of opinion among the 
ācāryas of the māyāvādī, or kevalādvaita-vādī, 
sampradāya. The māyāvādīs themselves accept 
that these inherent contrarieties exist. However, 
they are all within the advaita-vādī Śaṅkara 
sampradāya. Some believe in vivarta-vāda, 
some believe in bimba-pratibimba-vāda, some 
have accepted avicchinna-vāda, some admit 
ābhāsa-vāda, and they have refuted each others’ 
opinions. Even so, they are included within the 
same sampradāya.

Similarly, although there are some slight 
mutual differences of opinion between the Śrī 
Madhva and the Śrī Gauḍīya sampradāya, it is 
thoroughly appropriate to accept that the Gauḍīya 
Vaiṣṇava sampradāya follows Madhva Ācārya. 

refutation of the doctrines of the smārta opponents of bhakti

Ācārya kesarī Śrīla Bhakti Prajñāna Keśava 
Gosvāmī refuted the doctrines of the 

smārtas, who are bereft of devotion, while he 
was preaching śuddha-bhakti in vast religious 
assemblies in West Bengal’s Medinīpura, 
Caubīsa Paraganā, Barddhamān, Kūcabihāra, 
Māthābhāṅgā and also in Assam. I [the author] 
am presenting herein whatever ideas I recorded 
from those speeches in my notebook. 

Smārtas are those who know and follow 
the smṛti-śāstras, or scriptures of prescribed 
regulations manifested by four-headed Brahmā, 
Nārada, Vyāsa, Manu, Yājñavalkya and others, for 
executing the practical duties of life. There are 
two kinds of smṛti-śāstra : laukika, worldly, and 
pāramārthika, transcendental. Pāramārthika-
smṛtis are those smṛti-śāstras which support 
the regulations of the principal subject, namely, 
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bhagavad-bhakti, which is established in the 
Vedas, Upaniṣads, Purāṇas, Mahābhārata and 
Rāmāyaṇa. Laukika smṛti-śāstras neglect the 
confidential purport of the scriptures and only 
prescribe regulations for protecting the gross 
social shackles. 

Fundamentally, Smṛti is one. In course of time, 
it was divided because of the distinction between 
ṛṣis and munis who were inclined towards the 
service of Bhagavān (bhagavat-unmukha) and 
those who were averse to Bhagavān (bhagavat-
vimukha). Those very rare people who have 
regard for the statements of pāramārthika-smṛti 
are called śuddha-smārtas, or Vaiṣṇavas. The 
majority of people in this world are averse to Hari 
and maintain the conception that the gross body 
is the self. Those who honour the statements of 
laukika-smṛti, which are geared to benefitting 
the body and mind, are known as smārtas. They 
forget Bhagavān and perform various types of 
activities only for their own enjoyment, with the 
understanding, ‘I (the ātmā) am the gross and 
subtle body ’. Various kinds of laws have been 
given in the Smṛti in order to instruct those jīvas 
who are not surrendered to Bhagavān or under the 
guidance of His devotees, and who are dedicated 
to their bodies. Such people are always absorbed 
in mundane activities, and in order to fulfil their 
selfish interests, they are perpetually engaged 
in inappropriate behaviour such as telling 
lies, cheating others, stealing and perpetrating 
violence. To curb their base pursuits, smṛti-
śāstras has given many strict injunctions, which 
do not pertain to the jīva’s eternal nature (nitya-
dharma). These regulations have been presented 
in relation to some particular circumstance 
(naimittika-dharma). 

In contrast, all activities in relation to Bhagavān 
are eternal, because Bhagavān is the enjoyer of 

the fruit of all activities. All such activities are 
performed with the aim and object of pleasing 
Bhagavān, and will continue to be performed 
in the future and for time eternal. The worldly 
smṛti-śāstra mentions duties such as dāya-
bhāga (sharing inheritance), saṁskāras (rites for 
purification), śuddhi-nirṇaya (arbitrations and 
judgements), prāyaścitta (purificatory activities 
for penance and atonement) and śrāddha 
(making offerings to the ancestors). These are 
only relevant for the duration of one’s human life; 
and it is the worshipper, not Bhagavān, who is the 
enjoyer of these activities. These laukika smṛti-
śāstras do not mention any regulations for the 
spiritual welfare of the jīvas. Their vratas, such as 
the Durgā festival and Ekādaśī, and their śrāddha, 
saṁskāras, etc., are all for material enjoyment 
and liberation, and are therefore circumstantial.

Unlike the smārtas, Vaiṣṇavas are surrendered 
to Bhagavān. The purpose of all their activities 
is bhagavat-sevā, and therefore they are non-
envious and unwavering. They give respect to 
all jīvas, because they understand that the living 
entity is the servant of Bhagavān. There is not 
the slightest desire in their hearts to become 
great personalities in this world, to make others 
insignificant, or to acquire prestige in this life and 
the heavenly planets in the next, by performing 
sacrifice, meditation, austerity, japa, śrāddha and 
tarpaṇa (offerings of foodstuffs and water to 
forefathers and demigods), pilgrimages to holy 
places and giving offerings for the worship of the 
demigods. They do not even have the expectation 
of attaining deliverance from the cycle of birth 
and death and becoming liberated. If the service 
of their worshipful Lord may be attained by taking 
millions of births, and even by taking up residence 
in hell, then that is the object of their prayers. Their 
pleasure lies only in the pleasure of Bhagavān. 
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Even great ṛṣis and munis do not know the glories 
of pure devotees and pure bhakti.

In the Sixth Canto of Śrīmad-Bhāgavatam, we 
hear of a debate that took place in ancient times 
between Vaiṣṇavas (the associates of Viṣṇu) and 
smārtas (the Yamadūtas) concerning Ajāmila. 
Yamarāja told the Yamadūtas, “What to speak of 
others, even Jaiminī, Manu and other prominent 
karma-kāṇḍa ṛṣis and munis do not realize the 
glories of the devotees of the Supreme Lord 
within their hearts, because their intelligence is 
enchanted by the sweet, flowery statements of 
the three Vedas. Their power of discrimination is 
bewildered by daivī-māyā, the illusory potency of 
the Lord. Therefore, they praise the ostentatious 
and costly activities mentioned in Smṛti.”

“Kāmukāḥ paśyanti kāminī-mayaṁ jagat – 
sensual persons see the world as being full of 
amorous women.” In accordance with this logic, 
and coupled with their conception of ‘I’ and ‘mine’ 
in relation to the material body, smārtas even 
attribute various types of defects to the devo tional 
endeavours of pure devotees. They consider the 
foot-bathing water of Viṣṇu and Vaiṣṇavas to 
be ordinary water. They think that Śrī Nārāyaṇa  
(Śrī Śālagrāma) can be contaminated by the touch 
of a śūdra and can then be purified and again 
made suitable for worship by performing rituals 
with pañca-gavya, five pure products from a  
cow. In other words, they have the base con-
ception that even in the direct form of Bhagavān, 
a defect can arise as a result of being touched, 
and that Bhagavān can be made pure by cow 
dung and so on.

In addition to this, smārtas consider Vaiṣṇavas 
to belong to a mundane caste or creed. They 
consider bhagavat-prasāda to be ordinary lentils 
and rice that can become contaminated. They 
think that even the caste of guru and Bhagavān is 

destroyed by accepting or offering to Bhagavān 
grains that have been cooked by a non-brāhmaṇa 
disciple. They consider bhagavad-bhakti to 
consist of activities such as accepting only rice 
from uncooked paddy, taking bath three times 
a day and wearing a silk dhoti. Furthermore, 
they understand Vaiṣṇavas to be ordinary living 
entities bound by their karma. They worship 
various demigods and their consorts; they think 
that dharma is subservient to society; and they 
have great respect for a society that is opposed to 
Bhagavān. This is their misfortune. 

In the Garuḍa Purāṇa, the glories of the 
devotees of Viṣṇu have been described:

brāhmaṇānāṁ sahasrebhyaḥ

      satrayājī viśiṣyate 

satrayāji-sahasrebhyaḥ

      sarva-vedānta pāragaḥ 

sarva-vedānta-vit-koṭyā

      viṣṇu-bhakto viśiṣyate 

vaiṣṇavānāṁ sahasrebhyaḥ

      ekāntyeko viśiṣyate 

One sacrificial priest is superior to one 

thousand brāhmaṇas, one scholar of 

all Vedānta is better than one thousand 

sacrificial priests, one devotee of Viṣṇu is 

superior to millions of Vedāntic scholars, 

and one unalloyed devotee is superior to 

thousands of Vaiṣṇavas.

aho bata śva-paco ’to garīyān 

      yaj-jihvāgre vartate nāma tubhyam 

tepus tapas te juhuvuḥ sasnur āryā 

      brahmānūcur nāma gṛṇanti ye te 

Śrīmad-Bhāgavatam (3.33.7) 

Oh, what more can I say about the 

superiority of those persons who chant 

the holy name? Those on whose tongues 
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Your name is manifest are the best of all, 

even though they may have appeared in 

a family of outcastes. Their brahminical 

qualifications have already been perfected 

in many past births, because those topmost 

persons who utter Your name have already 

observed all brahminical activities, such as 

austerity, ceremonial sacrifices, bathing in 

the holy places, perfecting virtuous conduct 

and studying the Vedas.

na me priyaś caturvedī

      mad-bhaktaḥ śvapacaḥ priyaḥ 

tasmai deyaṁ tato grāhyaṁ

      sa ca pūjyo yathā hyaham 

Hari-bhakti-vilāsa (10.91) 

The catur-vedī brāhmaṇa who is learned in 

all four Vedas but bereft of bhakti is not dear 

to Me, but My devotee is extremely dear to 

Me, even though he may have taken birth in a  

family of outcastes. He is a worthy recipient 

of charity, and his mercy should be accepted. 

He is certainly as worshipful as I am.

bhagavad-bhakti-hīnasya jātiḥ

      śāstraṁ japas-tapaḥ 

aprāṇasyeva dehasya

      maṇḍanaṁ loka-rañjanaṁ

suciḥ sad-bhakti-dīptāgni-

      dagdha-durjāti-kalmaṣaḥ 

śvapāko ’pi budhaiḥ ślāghyo

      na vedāḍhyo ’pi nāstikaḥ 

Hari-bhakti-sudhodaya (3.11–12) 

Those who are of good character and whose 

sins have already been destroyed by the 

blazing fire of genuine bhakti are to be 

honoured by highly learned scholars, though 

they may be outcastes by birth. On the other 

hand, one may be a scholar of the Vedas, but 

if he is an atheist, he is not worthy of respect. 

The high birth, scriptural learning, utterance 

of mantras and austerities of a person who 

is devoid of bhakti are like the decorations 

on a dead body ; they are of no use. Such 

external practices are only for the sake of 

charming common people.

viṣṇu-bhakti-vihīnā ye 

     caṇḍālāḥ parikīrtitāḥ 

caṇḍālā api te śreṣṭhā 

     hari-bhakti-parāyaṇāḥ 

Bṛhan-nāradīya Purāṇa,
quoted in Bhakti-sandarbha (Anuccheda 100)

Persons devoid of viṣṇu-bhakti are out-

castes. In contrast, those who are dedicated 

to bhagavad-bhakti are the greatest per-

sonalities, even though they may have 

appeared in outcaste families.

śvapaco ’pi mahīpāla 

      viṣṇorbhakto dvijādhikaḥ 

viṣṇu-bhakti vihīno yo 

      dvijatiḥ ca śvapacādhikaḥ 

Nāradīya Purāṇa,
quoted in Bhakti-sandarbha (Anuccheda 100)

O King, even an outcaste who is a devotee of 

Viṣṇu is superior to a brāhmaṇa devoid of 

bhakti. Moreover, a sannyāsī who is devoid 

of viṣṇu-bhakti is even more wretched than 

an outcaste.

The authentic scriptures have established 
daiva-varnāśrama, the theistic social order, not 
adaiva-varnāśrama, the secular social order. In 
the modernistic adaiva-varnāśrama system, only 
the son of a brāhmaṇa is a brāhmaṇa, whether 
he has the proper brahminical qualities or not. 
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However in daiva-varnāśrama, one’s brahminical 
status is determined by one’s qualities and 
activities. Brāhmaṇas are considered to have 
appeared from the mouth of Lord Brahmā, the 
first preacher of Vedic knowledge. One who does 
not study the Vedas can never be a brāhmaṇa, 
although he may have taken birth in a dynasty 
of brāhmaṇas. The only genuine brāhmaṇa is 
a person who follows the righteous conduct 
of Brahmā, that is, a person who is completely 
dedicated to brahma in thoughts and in all ways, 
and who knows or is searching for brahma-
tattva. In Bhagavad-gītā (4.13), the social orders 
have been accepted according to the qualities 
and behaviour of the individual: cātur-varṇyaṁ 
mayā sṛṣṭaṁ guṇa-karma-vibhāgaśaḥ / tasya 
kartāram api māṁ viddhy akartāram avyayam. 

It has also been stated in Śrīmad-Bhāgavatam 
(7.11.35): 

yasya yal lakṣaṇaṁ proktaṁ

      puṁso varṇābhivyañjakam 

yad anyatrāpi dṛśyeta

      tat tenaiva vinirdiśet 

In other words, if a person has all the qualities 
characterizing a particular caste in human society, 
it should be understood he is of the caste for which 
he is qualified, even if he took birth in another. 
(Varṇa must not be determined by birth alone.) 

sthito brāhmaṇa-dharmeṇa

       brāhmaṇyam upajīvati 

kṣatriyo vātha vaiśyo vā

       brahma-bhūyaṁ sa gacchati 

Mahābhārata 
(Anuśāsana-parva 143.8)

Nīlakaṇṭha (Śiva) speaks thus: Kṣatriyas or 

vaiśyas who observe brahminical behaviour 

and spend their days living in accordance 

with brahminical conduct (brahma-vṛtti ) 

can achieve the position of brāhmaṇas.

Śruti establishes this same point in the 
discussion between Satyakāma Jābāla and 
Gautama, as described in the Chāndogya 
Upaniṣad (4.4.4–5):

taṁ hovāca kiṁ gotro nu saumayasīti, 
sa hovāca, nāham etad veda bho yad 
gotro ’hamsmi, apṛcchaṁ mātaraṁ, sā mā 
pratyabravīt—vahvahaṁ carantī paricāriṇī 
yauvane tvāmalabhe, sā 'hametanna veda 
yad gotros tvam asi, jabālā tu nāmā aham 
asmi, satyakāmo nāma tvam asīti, so ’haṁ 
satyakāmo jābālo ’smi bho iti. taṁ hovāca, 
naitad brāhmaṇo vivaktumarhati, samidhaṁ 
saumyāhara, upa tvā neṣye na satyādgā iti.

Gautama said to Satyakāma, “O saumya 

(brāhmaṇa), from which gotra (genealogical 

caste) are you?” 

He replied, “I do not know what my gotra 

is. When I asked my mother, she told me, ‘I do 

not know to which dynasty (gotra) you belong. 

“in the modernistic adaiva-
varnāśrama system, only the son 

of a brāhmaṇa is a brāhmaṇa, 
whether he has the proper 

brahminical qualities or not. 
However in daiva-varnāśrama, 

one’s brahminical status is 
determined by one’s  

qualities and activities.”
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In my youth, I was a maidservant for many 

men when I begot you as my son. My name is 

Jabālā and your name is Satyakāma.’ Thus I am 

Satyakāma Jābāla.” 

Gautama exclaimed, “Dear child, one who 

is not a brāhmaṇa cannot speak the truth 

as you have; thus you are a brāhmaṇa. O 

saumya (dvija – twice-born), bring wood for 

the sacrifice and I will perform your sacred 

thread ceremony (upanāyana saṁskāra). 

Never deviate from the truth.”

Śrī Ṛṣabhadeva, who was an incarnation 
of Bhagavān, had one hundred sons of whom 
eighty-one were brāhmaṇas accomplished in 
knowledge of Veda, nine (the Nava-yogendras) 
were mahā-bhāgavatas, and the remainder were 
kṣatriyas. Among the sons who were kṣatriyas, 
Bhārata, who was decorated with all desirable 
qualities, was the emperor. India was named 
Bhārata-varṣa after him. Here also we see that 
the divisions of varṇa are determined according 
to the qualities and activities found in the many 
sons of one father.

eligibility for serving Śrī Śālagrāma

Śrīla Sanātana Gosvāmī has a full under-
standing of vaiṣṇava-smṛti, and he has 

refuted the imaginative considerations of certain 
hateful, envious smārtas. He has written in his 
Hari-bhakti-vilāsa that certain smārtas who are 
engrossed in the bodily concept of life believe that 
only men who have taken birth in a brāhmaṇa 
dynasty are eligible to worship Śālagrāma. They 
think that women are not eligible to worship 
Śālagrāma under any circumstances, because 
they are śūdras, even if they are born brāhmaṇas. 
However, these points are opposed to śāstra in all 
respects. Males or females who are initiated into 
viṣṇu-mantra by a bona fide guru are eligible 
to perform arcana, regardless of birth. In his 
Digdarśinī-ṭīkā, Śrīla Sanātana Gosvāmī has 
quoted many scriptural references as evidence to 
support his point of view. He has quoted the words 
of Bhagavān Kapiladeva from the conversation 
between Bhagavān Kapila and His mother, 
Devahūti, found in Śrīmad-Bhāgavatam (3.33.6):

yan-nāmadheya-śravaṇānukīrtanād 

      yat-prahvaṇād yat-smaraṇād api kvacit 

śvādo ’pi sadyaḥ savanāya kalpate 

      kutaḥ punas te bhagavan nu darśanāt 

O Bhagavān, even a person born in a family 

of untouchable dog-eaters immediately 

becomes eligible to perform celestial Vedic 

sacrifices (soma-yajña) if he hears Your 

name and afterwards performs kīrtana, 

offers obeisances to You and remembers 

You. What more can be said about one who 

has actually attained Your audience?

Furthermore, Śrīla Sanātana Gosvāmī has 
clarified this point with an example from the 
life history of Pṛthu Mahārāja. Although Śrī 
Pṛthu Mahārāja was the emperor of the entire 
Earth planet consisting of seven islands, he 
never enforced discipline or punishment upon 
brāhmaṇas born in the line of ṛṣis or upon 
Vaiṣṇavas, who, regardless of which family they  
are born into, belong to acyuta-gotra, the  
dynasty of the infallible Supreme Lord (Śrīmad-
Bhāgavatam 4.21.12). Śrīla Sanātana Gosvāmī 
has also given evidence from Purañjana-
upākhyāna that King Purañjana also never 
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ordained punishment for brāhmaṇas and 
Vaiṣṇavas (Śrīmad-Bhāgavatam 4.26.24). There-
fore, women as well as śūdras are eligible to 
perform arcana of Śrī Śālagrāma once they 
are initiated into the viṣṇu-mantra by a bona 

fide guru, because they also become equal to 
brāhmaṇas and Vaiṣṇavas. Food offerings 
cooked by them can certainly be offered to Śrī 
Bhagavān and sad-guru. It would be an offence 
to disregard this conclusion. 

Śrīla Gurupāda-padma on śrī vigraha-tattva
(A compilation of instructions in relation to śrī vigraha-tattva collected from the speeches delivered by 
Śrīla Ācārya Kesarī on the occasion of the deity installation at Śrī Gauḍīya Vedānta Samiti’s Śrī Pichladā 

Gauḍīya Maṭha in 1959 and at Śrī Caitanya Gauḍīya Maṭha, Śrī Vṛndāvana-dhāma, in 1962.)

Throughout the authentic scriptures, such 
as the Vedas, Upaniṣads and Purāṇas, there 

are descriptions of the sac-cid-ānanda vigraha 
of Bhagavān along with the method of worship. 
Some people consider the Supreme Truth to be 
formless, devoid of attributes, devoid of potency 
(śakti ) and unchangeable. In their opinion the 
para-tattva has no individual form (vigraha). 
If He assumed a form He would have to accept  
birth and death, and it would not be possible for 
Him to be all-pervading.

Actually, those who propound a conception 
of formlessness are not liberated from their own 
thought processes, which are permeated with the 
idea of form. They try to imagine formlessness, 
but the concept of ‘formful-ness’ is still the centre 
of their denial of form. ‘Īśvara has no shape, 
no form, no qualities and no potency’ – these 
conjectures are all incorrect. The root of this false 
imagination is the śunya-vāda (voidism) of the 
Buddhists, or the anti-Vedic theory of atheism.

Furthermore, it will not be entirely inappro-
priate to say whatever theory of formlessness is 
current in our country today is the result of the 
Christian religion. The karma-vāda (philosophy 
propagating the performance of pious actions) 
of institutions such as the Bhārata Sevāśrama 
Saṅgha, the Rāmakṛṣṇa Mission and the modern 

Ārya Samāja is completely the remains of 
Christian dharma, because the ancient karma-
vāda of our country is in all respects based on 
the Vedic injunctions. Therefore, in literatures 
such as the Bhagavad-gītā or other Smṛtis and 
Saṁhitās, there is no mention of pious acts 
(karmas) other than Vedic karmas. These people 
have done great harm to the world by preaching 
non-Vedic ideologies.

If the Christian conception of formlessness 
is indeed true, then what is the meaning of 
constructing places of worship and establishing 
the sign of the cross inside huge churches and 
on the tops of their steeples? Why do they not 
perform worship while looking at the sky in an 
open field? The most authoritative Christian 
literature is the Bible, and there it is written, ‘God 
created man in His own image’. That is, Īśvara 
has made man resembling His own form. Why do 
they not remove this statement from the Bible, 
in which the human-like form of Bhagavān has 
been accepted? 

Similarly, in the holy Koran of the Muslims,  
who propound formlessness, there is an authori-
tative statement (āyatta) in one of the narrations 
(hadīsa) that resembles the words from the Bible.  
I will quote as what I remember: innālāhā khālākā 
men sūrātahi. Sūrat means ‘shape’ or ‘form’. “God 
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has made man corresponding to His own form.” 
Thus the human-like form of Parameśvara is 
supported by both the Koran and the Bible. Under 
such circumstances, why do those supporters of 
formlessness who have taken shelter of Muslim 
dharma bother to construct mosques? Why do 
they, also, not meditate on the formless Absolute, 
in the open sky or within the ocean? 

The Buddhists and Jains are also nirākāra-
vādīs, proponents of formlessness. But the 
Buddhists and Jains have huge deities in their 
temples in places such as Boddhagayā, Kāśī, 
Sāranātha, Ajantā and Elorā. Mount Ābū, 
Paṇḍharapura and Kolkata’s Pareśanātha temple 
are examples of the deity worship performed by 
the Jains. According to Purī’s ancient history, 
the Buddhists attacked the temple and took 
control of it. At that time the Buddhists used to 
honour Jagannātha-deva, considering Him to 
be Buddhadeva, Subhadrā to be kirti (fame), 
Balarāma to be dharma (religion) and Sudarśana 
to be saṅgha (community). After driving the 
Buddhists from Purī, Ācārya Śaṅkara again 
established the proper worship of Jagannātha, 
Baladeva and Subhadrā.

In Indian literature, it is the indisputable 
truth that Parameśvara is the cause of which 
the visible universe is the effect. According 
to the theory of cause and effect, there is an 
inseparable relationship between them. Whatever 
is seen in the effect must exist in a subtle form 
within the cause. It is impossible in all respects 
for something which is not present in the cause 
to be present in the effect. Some philosophers 
maintain that a substance may be present in the 
effect even if it does not exist in the cause. The 
defect in this point of view is that, if one accepts 
an effect without a cause, then anything and 
everything could manifest from each substance. 

For instance, oil could be obtained from dust, 
ghee from water, and a mango could be obtained 
from an acacia tree. But this is not so. The fact 
is that whatever potential substance is in a seed  
(the cause), that very substance will manifest 
as the effect, just as oil comes from mustard 
and sesame seeds, ghee comes from milk, and 
mangoes come from mango trees. 

Thus, as many forms as are visible in the 
effect – in the form of this universe – all must 
necessarily exist in the cause, brahma. If this 
were not so, and if brahma were formless, then 
this visible universe full of innumerable forms 
could not have arisen from it. Thus the deity of 
Bhagavān and the existence of the potential for 
the universe’s innumerable forms within Him is 
proved by the theory of cause and effect. 

To accept that the universe has originated from 
a formless brahma that is devoid of attributes is 
tantamount to accepting that something or every-
thing is born from nothing. But we do not see 
this happening. Rather, Parameśvara has been 
accepted in the Vedic scriptures as the pūrṇa-
tattva, the complete truth: pūrṇam adaḥ pūrṇam 
idam. The Gītā 2.16 also proclaims the very same 
conclusion: “nāsato vidyate bhāvo nābhāvo 
vidyate sataḥ – there is no permanent existence 
of the asat, the temporary, and no cessation 
of the sat, the eternal truth.” Thus the deity of 
Bhagavān, the Personality of complete existence, 
is established beyond a doubt. In various places 
in the Śruti, brahma has been called nirākāra 
(formless), nirguṇa (without qualities), arūpa 
(without features) and nirviśeṣa (devoid of 
attributes). However, this does not mean that 
brahma is fundamentally nirviśeṣa, nirākāra and 
śūnya (void). The words nirguṇa, nirākāra, arūpa 
and nirviśeṣa are not prominent. It is ākāra (with 
shape), rūpa (form), guṇa (qualities) and viśeṣa 
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(attributes) which are given prominence. Words 
such as nirākāra, arūpa, nirguṇa and nirviśeṣa 
signify the negation of the root words, and are 
derived from ākāra, rūpa, guṇa and viśeṣa. There-
fore, para-tattva with vigraha, rūpa and guṇa 
is saviśeṣa-tattva, possessed of attributes. Why, 
then, has He been called arūpa and so on in the 
Śruti? The śāstras have given the answer to this:

acintyāḥ khalu ye bhāvā

      na taṁs tarkeṇa sādhayet

prakṛtibhyaḥ paraṁ yat tu

      tad acintyasya lakṣaṇam 

Mahābhārata
(Bhīṣma-parva 5.12)

It is not proper to apply logic and argument 
to that existence which is acintya, incon-
ceivable. That which is inconceivable is 
beyond material nature.

yā yā śrutir jalpati nirviśeṣaṁ

      sā sābhidhatte saviśeṣameva 

vicārayoge sati hanta tāsāṁ

      prāyo valīyaḥ saviśeṣameva 

Hayaśīra-pañcarātra

Wherever Śrutis have initially described 
the tattva-vastu as devoid of attributes 
(nirviśeṣa), they have, in the end, established 
saviśeṣa-tattva (truth with attributes), not 
the nirviśeṣa-tattva. Nirviśeṣa and saviśeṣa 
are both eternal qualities of Bhagavān. 
Nevertheless, after seriously deliberating 
on the matter, it is the saviśeṣa-tattva 
which turns out to be prominent, because 
in this world there is experience of only the 
saviśeṣa-tattva. There is no experience of 
the nirviśeṣa-tattva.

The purport is that para-tattva has been called 
acintya, arūpa, nirākāra and so on because 

of His being beyond māyā. Actually, Bhagavān 
has a transcendental (aprākṛta) form. He is the 
foundation of all transcendental qualities and 
is possessed of all transcendental features and 
attributes. There is not even the slightest hint of 
prakṛti (material nature) or māyā in His sac-cid-
ānanda form. Words such as nirākāra have been 
stated in particular parts of the scriptures only to 
make us understand this fact. 

Some people consider the universe and all of 
the forms within it to be false. But if this world is 
false, then the people who say such things are also 
false and illusory. Furthermore, the statements 
of such illusory people are also illusory. This 
establishes the reality of the world.

Some people assert that a form cannot be all-
pervading. However, this charge is also incorrect. 
As well as being all-pervading, Parameśvara 
is also the possessor of all potencies (sarva-
śaktimān). One of His potencies is His aghaṭana-
ghaṭana-paṭīyasī śakti, that by which the 
impossible is made possible. So why can He not 
have a form? Besides, by the influence of that 
śakti, why can that form not be all-pervading? If 
He cannot have form and also be all-pervading, 
then where is His omnipotence? This type of 
mistaken understanding is due to a lack of tattva-
jñāna. By the power of His acintya-śakti, that 
Parameśvara, being unborn and without origin, is 
also the eternal son of Śrī Yaśodā.

It is impossible to worship a formless 
substance. Some philosophers have given a 
method of worshipping nirākāra brahma. 
They say, “Any substance with shape is illusory 
and should be rejected. Therefore, the best 
sādhana is just to worship the formless.” This 
opinion, however, is incorrect. Of the five gross 
material elements, air and ether are formless, 
but no one accepts them as transcendental or 
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replete with eternality, cognizance and bliss. 
Therefore, we cannot say that the brahma of 
those who propound formlessness is worshipful 
just because it is formless or void like ether. 
In the Śrutis it has been said that liberated 
personalities always worship and have darśana 
of para-tattva through transcendental devotion 
(nirguṇa-bhakti ): tad viṣṇoḥ paramaṁ padaṁ 
sadā paśyanti sūrayaḥ / divīva cakṣurātatam 
(Ṛg Veda 1.5.22.20). In other words, the divine 
and learned Vaiṣṇavas always have darśana of 
the supreme abode of Viṣṇu with their spiritual 
(aprākṛta) eyes. The form of para-tattva is clearly 
established by this śruti-mantra. 

Some people say that the deity form is not 
mentioned anywhere in the Vedas, and that deity 
worship is therefore not Vedic. This charge is 
also erroneous and entirely unfounded, because 
accounts of the deity are found throughout the 
Vedas, for example: 
(1) “sahasrasya pratimāsi – O Parameśvara, 

You have thousands of forms” (Yajuḥ Veda 
15.65).

(2) “arcata prārcata priyamedhāso arcata – O 
intelligent men, intently worship the divine 
deity of Parameśvara” (Ṛg Veda 8.7.69.8).

(3) Further, in the Gītā (9.11), those who 
disregard the deity of Bhagavān have been 
called foolish (mūḍha) and the lowest of 
mankind (narādhama): 

avajānanti māṁ mūḍhā

      mānuṣīṁ tanum āśritam 

paraṁ bhāvam ajānanto

      mama bhūta-maheśvaram 

Fools whose intelligence is bewildered by 

illusion disrespect Me when I appear in a 

human-like form, being unaware of My 

supreme nature as the Lord of all beings.

(4)  In Taittirīya Upaniṣad (3.1):

yato vā imāni bhūtāni jāyante
      yena jātāni jīvanti
yat prayanty abhisaṁviśanti
      tad vijijñāsasva tad brahma

Know that brahma as that by whom the 

universe is created (the ablative case), 

by whom the universe is protected and 

maintained (the instrumental case) and 

into whom the universe enters at the time 

of devastation (the locative case).

That brahma in whom there are these three 
cases cannot be formless (nirākāra). We 
see fruit falling from a tree, but if we do not 
accept the existence of the tree, how can [we 
see] fruit fall from it? The falling of fruit is 
possible only if we accept the existence of the 
tree. Similarly, the appearance of the universe, 
which is full of form, is only possible if its 
source, brahma, also has form. 

(5) Māyāvādīs say that the form of Bhagavān has 
been denied in Vedānta-sūtra, in the sūtras 
arūpavadeva tat-pradhānatvāt (3.2.14) 
and na pratīke na hi saḥ (4.1.4). However, 
Śrī Caitanya Mahāprabhu has established 
the deity of brahma with these very same 
sūtras. The meaning of arūpavadeva is not 
that brahma has no transcendental form. 
Rather, this sūtra is clear evidence that 
brahma has form, but it seems to those who 
are unqualified that He is arūpa, or formless. 
In the word arūpavat, the suffix vatup has 
been used. According to Sanskrit grammar, 
vatup is used in the sense of similarity 
(tulya). Thus arūpavat conveys na-rūpavat, 
appearing to not have form. Rather, His own 
form, the vigraha, is predominant. There is 
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no difference between brahma Himself and 
His vigraha. Similarly, in the next sūtra, na-
pratikena means ‘śrī vigraha is not a symbol 
of brahma’, and saḥ means ‘this vigraha 
is brahma Himself ’. At the time of taking 
darśana of Śrī Jagannātha, Śrī Caitanya 
Mahāprabhu said, “pratimā naha tumi,—
sākṣāt vrajendra-nandana – You are not 
a statue; You are directly Kṛṣṇa, the son of 
the king of Vraja” (Śrī Caitanya-caritāmṛta, 
Madhya-līlā 5.96).

The following mantra from Śvetāśvatara 
Upaniṣad (3.19) denies that the form of brahma 
is material and establishes His transcendental 
form of eternality, cognizance and bliss:

apāṇipādo javano grahītā

      paśyatyacakṣuḥ sa śṛṇotyakarṇaḥ 

sa vetti vedyaṁ na ca tasyāsti vettā

      tam āhur agryaṁ puruṣaṁ mahāntam 

That is, although para-brahma is devoid of ma-
terial hands, He accepts all things. Although devoid 
of material feet, He comes and goes everywhere, 
at great speed. Although devoid of material eyes, 
He sees everything. The purport is that His form 
is not material but aprākṛta (transcendental) and 
sac-cid-ānanda, composed of eternal existence, 
cognizance and bliss – īśvaraḥ paramaḥ kṛṣṇaḥ 
sac-cid-ānanda-vigrahaḥ.

The crest jewel of all evidence, Śrīmad-
Bhāgavatam (10.14.32), also proclaims that 
Śrī Nanda-nandana is the complete, supremely 
blissful, eternal brahma : yan-mitraṁ 
paramānandaṁ pūrṇaṁ brahma sanātanam.

The suffix vatup is never used to convey a 
substance that does not exist. It is not accepted 
that a class exists of completely non-existent 
substances. We cannot make statements such 
as: “There is a substance that does not exist.” We 

have already established this earlier in relation 
to the evidence of the Gītā 2.16, nāsato vidyate 
bhāvaḥ. The compiler of Śrīmad-Bhāgavatam, 
Vedavyāsa, is indeed the compiler of Vedānta-
sūtra ; his statements can never be contradictory. 
Thus it is thoroughly improper to interpret the 
sūtras as indicating formlessness when they are 
illuminated by verses such as kṛṣṇas tu bhagavān 
svayam, nanda-gopa-vrajaukasām, yan-mitraṁ 
paramānandaṁ pūrṇaṁ brahma sanātanam  
and brahmaṇo hi pratiṣṭhāham. In addition 
to this‚ the form of brahma is also established 
by the aphorisms of Vedānta-sūtra such as, 
“api saṁrādhane pratyakṣānumānābhyām – 
although He is omnipresent and unmanifest, one 
can receive His darśana by worshipping Him” 
(3.2.24), “prakāśaś ca karmaṇy abhyāsāt –  
and when the activity is repeated, He appears” 
(3.2.26), and “prakāśa vat-ca-avaiśeṣyam – He is 
(not) like fire or other things, for He has no such 
features” (3.2.25).

The purport of arūpavadeva tat- 
pradhānatvāt is that brahma does not have 
a particular shape or form – He is Himself 
form (vigraha). That is why it has been said 
arūpavat, ‘not having form or shape’. The suffix  
eva indicates the hopelessness of opposing 
arguments. Brahma-rūpa, the form of brahma, is 
predominant. There is no difference between His 
form (svayam-rūpa) and His deity (śrī vigraha). 
If you ask, “Can we accept that an omnipresent 
Being has a human-like form?” then the 
answer is, “Yes, it is possible.” “Api saṁrādhane 
pratyakṣānumānābhyām – although He is 
omnipresent and unmanifest, one can receive 
His darśana by worshipping Him.” Śrīmad-
Bhāgavatam (11.14.21) also confirms this: 
“bhaktyāham ekayā grāhyaḥ – I am obtained 
only through devotion.”
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This conclusion has been made even more 
clear in the sūtra ‘na pratīke na hi saḥ’. The 
meaning here is that one cannot attain perfection 
or Bhagavān by worshipping a symbol or an 
idol, nor is it correct to impose the presence 
of Bhagavān on the idol. In this regard, Ācārya 
Śaṅkara states, “Forms of the formless brahma 
have been imagined for the welfare of the 
sādhakas. The consciousness is purified by 
worshipping these imaginary forms, and when the 
consciousness is purified, the attainment of the 
formless brahma becomes easy.” It is not correct, 
however, to worship Bhagavān by imagining 
forms or idols. The deity of eternality, knowledge 
and bliss (sac-cid-ānanda mūrti ) is directly 
para-brahma Himself (svayam-rūpa), and He 
is to be worshipped. This has been stated in  
the aforementioned Vedānta-sūtra aphorism. The 
consideration here is this: “Can we establish the 

worship of a form of Bhagavān that is imaginary?” 
In reply to this, the sūtra states emphatically, na  
hi – No! “Then how will worship be performed?” 
Saḥ, by worshipping the spiritual śrī vigraha of 
Bhagavān Himself, one will meet with Him. 

Therefore, it has been stated in Śrī Caitanya-
caritāmṛta: “īśvarera śrī-vigraha sac-cid-
ānandākāra – the transcendental form of Īśvara 
is composed of eternal existence, cognizance and  
bliss” (Madhya-līlā 6.166). “Cid-ānanda kṛṣṇa- 
vigrahe ‘māyika’ kari’ māni / ei baḍa ‘pāpa’,—
satya caitanyera vāṇī – to accept the transcen-
dental form of Kṛṣṇa to be made of the external 
energy is a great sin. Śrī Caitanya Mahāprabhu’s 
statements are true” (Madhya-līlā 25.35). “Pratimā 
naha tumi,—sākṣāt vrajendra-nandana – You are 
not a statue; You are directly Vrajendra-nandana 
Kṛṣṇa Himself” (Madhya-līlā 5.96).

Therefore, the śrī vigraha of Bhagavān is the 
form of eternal existence, cognizance and bliss. 
However, one should bear in mind that only the 
śrī vigraha established by great liberated per-
sonalities are forms of eternality, knowledge 
and bliss. The mūrti established by conditioned 
souls is called pratimā, a statue, and the worship 
of such statues is prohibited in the scriptures. 
Just as a certified copy of a certified copy is not 
evidence, a duplicate statue of a deity established 
by a mahāpuruṣa is not a deity composed of sac-
cid-ānanda. Throughout the śāstras it has been 
mentioned that endless auspiciousness for the 
jīvas comes by rendering service to śrī vigraha. 

“However, one should bear in  
mind that only the śrī vigraha  

established by great liberated per-
sonalities are forms of eternality, 
knowledge and bliss. The mūrti 
established by conditioned souls  

is called pratimā, a statue,  
and the worship of such statues  
is prohibited in the scriptures.”

refutation of the doctrine: 
‘there are as many paths as there are philosophies’

The most worshipful ācārya kesarī Śrīla 
Bhakti Prajñāna Keśava Gosvāmī Mahārāja 

conducted a storm-like preaching tour in many 
villages in Medinīpura district, West Bengal, in 

1950. In thirty days he preached extensively 
in about forty different religious assemblies 
about śrī sanātana-dharma, the dharma of 
pure bhakti, as practised and expounded by 
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Śrī Caitanya Mahāprabhu. There was one large 
village of Medinīpura called Gehūṅkhalī, where 
a vast religious assembly was held. Śrī Śrīla 
Gurupāda-padma had come there on the request 
of his godbrother param-pūjyapāda nitya-
līlā-praviṣṭa Śrī Śrīmad Bhakti Bhūdeva Śrauti 
Mahārāja. The huge assembly had been arranged 
in the courtyard of a high school managed by 
the Rāmakṛṣṇa Mission, and the headmaster 
of the school, other teachers and other learned 
and distinguished personalities from the 
neighbourhood were present.

In very poetic language, Śrīla Gurupāda-
padma established the siddhānta of śuddha-
bhakti as practised and expounded by Śrī 
Caitanya Mahāprabhu, before an audience of 
about twenty-five thousand people. He explained 
that Śrī Kṛṣṇa is the last limit of the Supreme 
Truth and the ultimate worshipful Truth for 
all living entities, who are His separated parts 
(vibhinnāṁśa-tattva). By constitution the living 
entities are the servants of Bhagavān. The jīva’s 
wretched condition is due to forgetfulness of his 
service attitude towards the Supreme Lord. 

Śrīla Gurudeva was establishing these 
conclusions by scriptural evidence and unques-
tionable reasoning, when right in the middle of 
the lecture, some people asked, “We have read and 
heard that the living entity is Śiva. Śiva, Durgā, 
Kālī, Gaṇeśa – these are all different names and 
forms of the one Bhagavān. Bhagavān is attained 
regardless of which viewpoint you take (yata 
mata tata patha), and regardless of which god 
you worship. When one goes up into the sky, all 
things are seen equally. Letters are posted from 
different post offices all arrive in the same place. 
One can reach Delhi on foot, by car, by train or 
by any other conveyance. Similarly, when the 
sādhaka is situated in an elevated position of 

spirituality, he sees all as one and the same. The 
one Bhagavān is attained by worshipping anyone, 
yet you accept that Kṛṣṇa alone is the exclusive 
object of worship and that bhakti to Him is the 
best of all means of spiritual attainment.” 

The entire audience was fascinated by Śrīla 
Gurudeva’s brilliant reply to this question. Those 
who had posed the question were completely 
unable to respond. Following are some parts of 
the speech that Śrīla Gurupāda-padma delivered 
in that assembly. 

With profound gravity, Śrīla Ācārya Kesarī said 
that the viewpoint put forward by the opposing 
party was the remnant of Christian doctrine; it is 
non-Vedic and it is against the verdict of śāstra. 

He said that the slogan yata mata tata 
patha means that all philosophical systems are 
different paths to attain the same Bhagavān. First 
of all, let us deliberate upon this. This opinion is 
misleading and against scripture in all respects. If 
we accept it, then we will have to regard everyone’s 
conceptions to be equal, whether they are thieves, 
plunderers, prostitutes, saints or materialists. No 
thoughtful person can accept that those who take 
shelter of practices in the mood of goodness, 
passion and ignorance (sāttvika, rājasika and 
tāmasika practices) will all attain the same result. 
The destination of violent people who eat meat, 
fish and eggs is not the same as that of righteous 
people who harbour a pure sāttvika conception 

“no thoughtful person can accept 
that those who take shelter of 

practices in the mood of goodness, 
passion and ignorance will all 

attain the same result.”



3 1 3

P a r t 
S i xH i S   L i f e   a n d   T e a c H i n G SĀ c Ā r y a   K e S a r ī   Ś r ī   Ś r ī M a d   B H a K T i   P r a j ñ Ā n a   K e Ś a v a   G o S v Ā M ī

and are devoted to sāttvika and transcendental 
(nirguṇa) matters. No intelligent person can 
accept such a view.

Revealed scriptures such as Śrīmad-
Bhāgavatam and the Gītā have not described  
all religions or paths to be equal. On the contra-
ry, Śrīmad-Bhāgavatam states that the only 
supreme dharma for all living entities is bhakti 
to Adhokṣaja Bhagavān Śrī Kṛṣṇa, which should 
be unmotivated and uninterrupted like a stream 
of oil:

sa vai puṁsāṁ paro dharmo

      yato bhaktir adhokṣaje 

ahaituky apratihatā

      yayātmā suprasīdati 

Śrīmad-Bhāgavatam (1.2.6)

dharmaḥ projjhita-kaitavo ’tra

      paramo nirmatsarāṇāṁ sataṁ

vedyaṁ vāstavam atra vastu

      śivadaṁ tāpa-trayonmūlanam

śrīmad-bhāgavate mahā-muni-kṛte

      kiṁ vā parair īśvaraḥ

sadyo hṛdy avarudhyate ’tra

      kṛtibhiḥ śuśrūṣubhis tat-kṣaṇāt

Śrīmad-Bhāgavatam (1.1.2) 

The meaning here is that apart from devotion to 
the Supreme Lord, all other opinions that go by the 
name dharma are useless and hypocritical. Paths 
other than pure bhakti cannot enable one to meet 
with Kṛṣṇa. Bhagavān can be pleased only by the 
devotion described in Śrīmad-Bhāgavatam.

The Gītā also states that those who worship 
the demigods attain the planets of the demigods, 
those who worship the forefathers go to the 
planets of the forefathers (Pitṛloka), and those 
who worship the spirits attain the planets of 
the spirits. Bhagavān Śrī Kṛṣṇa is not attained 

by these mundane worldly methods of worship. 
Service to Kṛṣṇa in Kṛṣṇa-loka can be attained 
only by pure devotion (śuddha-bhakti ). If all 
methods of worship were the same, then Kṛṣṇa 
would not have said in the Gītā (9.25, 7.20, 7.23):

yānti deva-vratā devān

      pitṝn yānti pitṛ-vratāḥ 

bhūtāni yānti bhūtejyā

      yānti mad-yājino ’pi mām 

Those who worship the demigods go to the 

planets of the demigods, those who worship 

the forefathers go to the planets of the 

forefathers, those who worship the spirits go 

to the planets of the spirits, and those who 

worship Me will surely come to Me. 

kāmais tais tair hṛta-jñānāḥ

     prapadyante ’nya-devatāḥ 

taṁ taṁ niyamam āsthāya

     prakṛtyā niyatāḥ svayā 

Those whose knowledge has been stolen 

by desires to drive away distress and so on 

take shelter of appropriate regulations and 

worship the demigods, being impelled by 

their own natures. 

antavat tu phalaṁ teṣāṁ

     tad bhavaty alpa-medhasām 

devān deva-yajo yānti

      mad-bhaktā yānti mām api 

The result of the worship performed by those 

people of meagre intelligence, however, is 

perishable. The worshipers of the demigods 

attain the demigods and My devotees come 

to Me.

Giving up Kṛṣṇa to worship various demigods 
has been called unlawful.
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ye ’py anya-devatā-bhaktā

      yajante śraddhayānvitāḥ 

te ’pi mām eva kaunteya

      yajanty avidhi-pūrvakam 

Bhagavad-gītā (9.23)

O son of Kuntī, those who worship demigods 

with faith actually worship Me alone, but in a 

way that is unauthorized.

Some people state that Viṣṇu, Gaṇeśa, Durgā, 
Kālī and Śiva are all one and the same. There is 
no fundamental, or intrinsic, difference between 
them; they are different in name only, and the 
result of worshipping all of them is the same. 
However this concept is not in agreement with 
śāstra.

tad viṣṇoḥ paramaṁ padaṁ 

      sadā paśyanti sūrayaḥ

divīva cakṣurātatam

tad viprāso vipanyavo 

      jāgṛvāṁsaḥ samindhate

viṣṇor yat paramaṁ padam 

Ṛg Veda (1.5.22.20–21)

As eyes are capable of seeing the sun in the 

sky without impediment, similarly liberated 

mahāpuruṣas always see the supreme 

abode of Parameśvara Viṣṇu. The sādhus, 

who are devoted to Bhagavān, and who are 

free from defects such as the tendency to 

be mistaken or deluded, preach everywhere 

about Viṣṇu’s supreme abode.

na tasya kāryaṁ karaṇaṁ ca vidyate

      na tat samaś cābhyadhikaś ca dṛśyate 

parāsya śaktir vividhaiva śrūyate

      svābhāvikī jñāna-bala-kriyā ca 

Śvetāsvatara Upaniṣad (6.8)

The activities of that para-brahma 

Paramātmā are not material because His 

senses, such as His hands and feet, are not 

material. He is splendidly present in all 

places at the same time in His spiritual body. 

Therefore, what to speak of being greater than 

Him, no one is even equal to Him. It is heard 

that Parameśvara has various types of divine 

potencies, among which His jñāna-śakti 

(knowledge potency), bala-śakti (strength 

potency) and kriyā-śakti (action potency) 

are prominent. These three potencies are 

called cit-śakti (saṁvit), sat-śakti (sandhinī ) 

and ānanda-śakti (hlādinī ) respectively.

In Gītā 7.7 Kṛṣṇa declares: “mattaḥ parataraṁ 
nānyat kiñcid asti dhanañjaya – O conqueror of 
riches, Dhanañjaya, there is nothing superior to 
Me.” And in 15.15, “vedaiś ca sarvair aham eva 
vedyo vedānta-kṛd veda-vid eva cāham – by all 
the Vedas I alone am to be known. Indeed, I am 
the compiler of Vedānta and the knower of the 
Vedas.”

It is established by all this authentic evidence 
that viṣṇu-tattva is the Supreme Truth. It has not 
been stated anywhere in the śāstra that demigods 
such as Gaṇeśa, Kālī, Durgā and Sūrya are equal 
to Viṣṇu. On the contrary, it is said that those who 
consider them equal to Nārāyaṇa are offenders.

yas tu nārāyaṇaṁ devaṁ

      brahma-rudrādi-daivataiḥ 

samatvenaiva vīkṣeta

      sa pāṣaṇḍī bhaved dhruvam 

Vaiṣṇava-tantra

One who considers Śrī Nārāyaṇa to be in the 

same category as demigods, such as Brahmā 

and Rudra, is a pāṣaṇḍī, an offensive non-

believer.
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Moreover, in Gītā (6.46–47) it has been said:

tapasvibhyo ’dhiko yogī

      jñānibhyo ’pi mato ’dhikaḥ 

karmibhyaś cādhiko yogī

      tasmād yogī bhavārjuna 

yoginām api sarveṣāṁ

      mad-gatenāntarātmanā 

śraddhāvān bhajate yo māṁ

      sa me yuktatamo mataḥ 

The yogī is superior to fruitive workers 
who have material desires, tapasvīs (those 
engaged in the performance of austerities) 
and jñānīs (those engaged in the cultivation 
of knowledge). Therefore, O Arjuna, be a 
yogī. However, even among these yogīs, 
those who do bhajana of Me, Vāsudeva, 
being devoted to Me with complete faith, are 
the best of all; this is My opinion. Therefore, 
become a yogī like this.

Bhagavān cannot be easily attained by any 
means other than bhakti. Śrī Kṛṣṇa has personally 
said:

na sādhyati māṁ yogo

      na sāṅkhyaṁ dharma uddhava 

na svādhyāyas tapas tyāgo

      yathā bhaktir mamorjitā 

Śrīmad-Bhāgavatam (11.14.20) 

Yoga-sādhana, jñāna-vijñāna, religious 
ceremonies, chanting mantras, austerities, 
studying the Vedas and renunciation are 
not sufficient to attain Me. I can only be 
attained by devotional service saturated  
with unalloyed prema.

This same conclusion has also been expressed 
in Śruti: “bhaktir evainaṁ nayati bhaktir evainaṁ 
darśayati / bhakti-vaśaḥ puruṣo bhaktir eva 

bhūyasī – it is only unalloyed bhagavad-bhakti 
that carries the jīvas to Bhagavān and brings about 
their audience with Him and eternal engagement 
in service to Him. Bhagavān is only controlled by 
bhakti” (Māṭhara-śruti quoted in Madhvācārya’s 
commentary on Vedānta-sūtra 3.3.53).

For this reason, the instruction has been 
given in Bhagavad-gītā (18.66) to give up all 
temporary dharmas related to the body and mind 
and surrender to Bhagavān, “sarva-dharmān 
parityajya mām ekaṁ śaraṇaṁ vraja.” Nowhere 
in the authentic śāstras has it been stated that all 
opinions, paths or worldly dharmas are the same. 
People who preach this misleading philosophy 
that all paths lead to the same goal (yata mata 
tata patha) are ignorant of tattva.

When one goes up a great height in an  
airplane, the trees and the plants, the high places 
and the low all appear to be the same, but this 
simply indicates the observer’s lack of seeing 
power. His eyes cannot properly see remote 
objects. Similarly, because of a lack of tattva-
jñāna, ignorant people, who see everything from 
their own limited material viewpoint, consider 
all opinions – good and bad – to be equal. This 
simply reveals their lack of knowledge. It is not 
that everyone is one, nor does everyone become 
one if someone whose vision is coloured by 
nescience sees them as so. Those who perform 
forbidden activities are not the same as those 
who engage in pious activities, those who 
perform prescribed duties without attachment, 
jñāna-yogīs or bhakti-yogīs. Their activities 
are different, the results of their activities are 
different, and their destinations are different. If 
it were not so, this opinion would not have been 
refuted in the Gītā and elsewhere.

Only ignorant, foolish people say that a 
bullock cart, a horse-drawn carriage, a train or a 



3 1 6

P a r t 
S i xH i S   L i f e   a n d   T e a c H i n G SĀ c Ā r y a   K e S a r ī   Ś r ī   Ś r ī M a d   B H a K T i   P r a j ñ Ā n a   K e Ś a v a   G o S v Ā M ī

car can take you to the same destination, and that 
all roads lead to the same destination. Countries 
and islands such as England, Australia or Hawaii 
are situated in the middle of the ocean; they 
cannot be reached by bullock cart, horse-drawn 
carriage or car. Everyone acknowledges this fact. 
Even passengers on the same train cannot arrive 
at the same destination if they have tickets for 
different places. Similarly, those who adopt 
various methods of attainment to realize various 
goals, such as material sense gratification, lib-
eration, or love of God, cannot all attain the same 
result of loving service to Bhagavān. Śrī Kṛṣṇa has 
explained this nicely in Bhagavad-gītā 4.11, “ye 
yathā māṁ prapadyante – however one renders 
service to Me I reciprocate with him accordingly.”

Some people also say, “All letters reach the 
same destination even if you post them from 
different post offices. Similarly, all worshipers 
attain the same Supreme Lord, no matter what 
demigod they worship.” But this argument is 
also utterly imaginary; it is born of ignorance. 
If the address written on different letters is the 
same, then they will all arrive at the same place, 
regardless of where they were posted. This is 
correct. But if letters have different addresses 
written on them, then they will reach different 
destinations. Similarly, if all worshipers perform 
the same exclusive worship of Svayam Bhagavān 
Śrī Kṛṣṇa, which culminates in bhakti, then 
they become purified and will attain Bhagavān. 
This sequence is shown in a beautiful way in 
Bhagavad-gītā.

Nowadays we see many slogans which are 
opposed to the conclusions of scripture. The 
authentic scriptures do not at all support ideas 
such as ‘service to daridra-nārāyaṇa’ (God in the 
form of the poverty-stricken), janatā-janārdana 
(the common people are God) and jīva hi śiva 

(the living entity is Śiva). If poverty-stricken 
people are Nārāyaṇa, then what about wealthy 
and respectable people who have performed 
pious activities in their previous births? What 
about righteous, learned and honourable people? 
Why is it that they cannot be Nārāyaṇa? Those 
who accept the notion of daridra-nārāyaṇa 
are all atheists impelled by base saṁskāras, or 
impressions from previous births. They have no 
relation whatsoever with pure ātmā-dharma.

To this day no jīva has ever succeeded in 
becoming Bhagavān. The ātmā, the individual 
soul, and Paramātmā, the Supreme Soul, have 
separate individual natures by their very 
constitution. The jīvātmā is minute, subject to 
the control of māyā and helpless in regard to 
tasting the results of his activities. In contrast, 
Paramātmā is the creator, master and maintainer 
of the entire universe and He is the Lord of māyā. 

“Those who say that the jīva 
becomes Śiva after attaining jñāna 

and becoming liberated are atheists. 
at this stage, they call Mahādeva 
Śaṅkara (Śiva) ‘father’ and they 
address Bhavānī as ‘Mother’, but 
when they are liberated and they 
have become Śiva, they will see 

Bhavānī as their wife. Therefore 
Bhavānī in the form of durgā cuts 
the throats of such miscreants and 
wears a garland of their skulls.”
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How can these two be called one? Those who 
maintain such a conception propound a vicious 
brand of folly. They are mistaken in all respects. 

Those who say that the jīva becomes Śiva 
after attaining jñāna and becoming liberated 
are atheists. At this stage, they call Mahādeva 
Śaṅkara (Śiva) ‘Father’ and they address Bhavānī 
as ‘Mother’, but when they are liberated and they 
have become Śiva, they will see Bhavānī as their 
wife. Therefore Bhavānī in the form of Durgā 
cuts the throats of such miscreants and wears a 
garland of their skulls. Evidence of this can be 
found in many places in śāstra.

After hearing Śrīla Ācārya Kesarī’s brilliant 
speech, some of the teachers who were present 
placed a proposal before Śrī Gurudeva. They 
offered to bring the main svāmījī of the Rāmakṛṣṇa 
Mission Maṭha located in Velūra and investigate 
this subject by means of a scriptural debate in 
a special assembly. “We will call him tomorrow,” 
they said. Ācārya Kesarī replied, “Once he hears 
my name he will never come.” Śrīla Gurudeva 
waited for three or four days for the sannyāsīs 
of the Rāmakṛṣṇa Mission, but it became obvious 
that they were not prepared for a scriptural  
debate at any cost. 

refutation of the sahajiyā doctrine

P  rākṛta-sahajiyās are those who under-
stand the transcendental pastimes 

(aprākṛta-līlā) of the transcendental Supreme 
Lord to be prākṛta, or mundane, like the affairs of 
ordinary men and women, and who think that the 
aprākṛta-tattva (transcendental truth) is attained 
by material practices. One can simply express it 
like this: Contrary to the instructions of Śrī Rūpa 
Gosvāmī, the transcendental preceptor of divine 
mellows, they imagine themselves to be gopīs. 
They decorate the inert, gross, material male body 
in the dress of a woman and act out performing 
bhajana with their fabricated gopī-bhāva. Those 

who do this are called prākṛta-sahajiyās. While 
maintaining the mood of a male within their 
hearts, these people outwardly hide their male 
bodies by keeping long hair like women, and 
wearing rings in their noses, long veils, sārīs 
or voluminous skirts, bodices, bangles on their 
wrists, girdles on their waists, ankle-bells on their 
feet, golden ornaments and so on. They introduce 
themselves by names like Lalitā or Viśākhā. On 
the pretext of parakīya-bhajana, they keep 
young women in their āśramas as maidservants 
and maintain illicit relations with them. Such is 
their anti-scriptural conduct. 
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Others do not adorn their male bodies in the 
dress of women but support the conception of 
those who do. With flirtatious gestures, they indis-
criminately sing about the confidential loving 
play of Rāī-Kānū (Rādhā-Kṛṣṇa) in the presence of 
any ordinary people in the marketplace, without 
considering the eligibility of their audience. They 
give pretentious lectures on rāsa-līlā and imitate 
it. Thus these debauchees cheapen the aprākṛta-
rasa for the jaḍa (material) rasa. They believe that 
it is absolutely necessary to keep the company 
of another’s wife as an illicit paramour in order 
to realize aprākṛta-rasa. Conversely, they 
think that Śrī Jīva Gosvāmī and Śrīla Narottama 
Ṭhākura cannot possibly be rasika, because Śrī 
Jīva Gosvāmī was a brahmacārī from boyhood 
and Śrīla Narottama Ṭhākura never entered 
household life. Such people, also, come in the 
category of prākṛta-sahajiyā.

Externally Śrīman Mahāprabhu was male, 
but internally He used to nurture the mood of 
a gopī in the service of Kṛṣṇa. These people 
act in a completely contradictory manner. They 
nurture the mood of a male within their hearts 
but externally they hide it by trying to cover their 
outer limbs with the attire of a gopī. Śrī Caitanya 
Mahāprabhu has explained that gopī-bhāva 
is the dharma of the ātmā, but the prākṛta-
sahajiyās think that gopī-bhāva is the dharma 
of the body.

antare niṣṭhā kara, bāhye loka-vyavahāra 

acirāt kṛṣṇa tomāya karibe uddhāra 

Śrī Caitanya-caritāmṛta
(Madhya-līlā 16.239) 

‘mane’ nija-siddha-deha kariyā bhāvana 

rātri-dine kare vraje kṛṣṇera sevana 

Śrī Caitanya-caritāmṛta
(Madhya-līlā 22.157) 

Here Śrī Caitanya Mahāprabhu is saying that 
in the beginning, one’s niṣṭhā, firm faith, is to 
be kept within the core of one’s heart, and at 
the same time one is to behave like an ordinary 
person in order to sustain one’s life. Gradually, 
when one’s faith becomes mature, one’s worldly 
activities will also come to correspond with one’s 
bhajana; that is, they will become favourable to 
bhajana. In such a condition, one should meditate 
on one’s internally conceived siddha-deha which 
is suitable for the service of the Divine Couple, 
and in the core of one’s heart one should mentally 
serve Them (aprākṛta mānasī-sevā). By following 
this procedure, at first one attains svarūpa-
siddhi, realization of one’s eternal spiritual 
body. Ultimately, at the stage of vastu-siddhi in 
prakaṭa Vraja, after giving up the material body, 
one receives the body of a gopī corresponding to 
one’s internally conceived siddha-deha.

In Bhakti-rasāmṛta-sindhu, in the section on 
rāgānuga-bhakti-sādhana (1.2.293–295), Śrīla 
Rūpa Gosvāmī has said:

“externally Śrīman Mahāprabhu 
was male, but internally  

He used to nurture the mood  
of a gopī in the service of Kṛṣṇa.  
These people act in a completely 

contradictory manner.  
They nurture the mood  

of a male within their hearts  
but externally they hide it by  

trying to cover their outer limbs  
with the attire of a gopī.”
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kṛṣṇaṁ smaran janaṁ cāsya
      preṣṭhaṁ nija-samīhitam 
tat-tat-kathā-rataś cāsau
      kuryād vāsaṁ vraje sadā 

sevā sādhaka-rūpeṇa
      siddha-rūpeṇa cātra hi 
tad-bhāva-lipsunā kāryā
      vraja-lokānusārataḥ 

śravaṇot-kīrtanādīni
      vaidha-bhakty uditāni tu 
yānyaṅgāni ca tānyatra
      vijñeyāni manīṣibhiḥ 

The meaning is that one should always reside in 
Vraja, continuously remembering Śrī Kṛṣṇa and 
those dear associates of His whom one aspires 
to follow, and one should remain absorbed in 
hearing about their pastimes. If one is unable to 
reside in Vraja directly, then one should reside 
in Vraja by mind. On the path of spontaneous 
devotion (rāgānuga), one should follow Kṛṣṇa’s 
intimate beloved associates and their followers, 
always remaining absorbed in their service. 
This should be done with the sādhaka-rūpa, the 
present external material body, and also in siddha-
rūpa, the internally conceived body suitable for 
rendering the type of service to Śrī Kṛṣṇa for 
which one’s heart is eager. One should eagerly 
desire the bhāva, the special loving mood, of those 
associates of Kṛṣṇa in Vraja whom one aspires to 
follow. Learned scholars who know bhakti-tattva 
point out that in vaidhī-bhakti one is instructed 
to observe the limbs of bhakti such as śravaṇa 
and kīrtana according to one’s eligibility. These 
same instructions also apply in rāgānuga-bhakti.

Śrīman Mahāprabhu and Śrīla Rūpa Gosvāmī, 
who fulfilled Mahāprabhu’s innermost desire, 
have never instructed any male practi tioners to 
hide their male forms and keep a braid, wear a 

veil, skirt, blouse and ornaments of a woman, and 
then perform rāgānuga-bhajana with others’ 
wives. Rather, in all cases they have said that 
such behaviour is abominable and opposed to 
śāstra. To establish a high ideal for practitioners 
of bhakti, Śrīman Mahāprabhu rejected Choṭa 
Haridāsa. The same immaculate ideal has also 
been set by the six Gosvāmīs. In his Bhakti-
rasāmṛta-sindhu, Ujjvala-nīlamaṇi and other 
writings, Śrīla Rūpa Gosvāmī has advised the 
performance of sādhana-bhajana following in  
the cooling footprints of the Śrutis (the personi-
fied Vedas) and the sages of Daṇḍakāraṇya.  
Śrī Svarūpa Dāmodara, Śrī Rāya Rāmānanda, Śrī 
Raghunātha dāsa Gosvāmī, Śrī Jīva Gosvāmī, Śrī 
Narottama Ṭhākura, Śrī Viśvanātha Cakravartī 
Ṭhākura and others are shining examples of such 
bhajana. How pure their lives were! It is proper 
for pure devotees to follow such great spiritual 
personalities. 

Śrīla Bhaktivinoda Ṭhākura has written in 
his essay entitled The Depravity of the Sahajiyā 
Doctrine : “A loathsome ideology is spreading 
insidiously in many places in Bengal. All the 
activities and conduct prescribed by this sahajiyā 
doctrine are extremely corrupt and contemptible. 
The jīva is spiritual, and its only natural dharma 
is spiritual service to Kṛṣṇa. The word sahaja 
means saha-ja, i.e., that which arises along with 
the ātmā. For the pure ātmā, transcendental 
service to Kṛṣṇa is sahaja, or natural, because it 
is intrinsic to the jivātmā’s constitution. However, 
it is not natural for one in the state of being 
bound by inert matter. Sahajiyās cheat others 
and are themselves cheated or deprived of their 
pure and natural love for Kṛṣṇa by saying that the 
mundane union of man and woman is a natural 
and spiritual dharma. In actuality, the union of 
man and woman is not a natural dharma. On 
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the contrary, the natural dharma of the ātmā 
finds the union of the dull male and female 
bodies extremely loathsome, depraved and 
inappropriate. What is called sahajiyā-dharma 
nowadays is totally immoral, contrary to saintly 
behaviour and opposed to śāstra. Pure Vaiṣṇavas 
should be extremely careful in regard to this. 
That dharma in which the custom is to accept a  
mantra in the left ear is in all respects a deviation. 

“We never find anywhere in the scriptures 
instructions such as, ‘One should associate with 
a woman in order to attain Vrajendra-nandana.’ 
On entering into madhura-rasa, the minute 
conscious jīva attains his natural condition. Then 
there is no necessity whatsoever to associate with 
the inanimate material nature. Choṭa Haridāsa, 
himself being prakṛti [female nature, that is, to 
be enjoyed by the Supreme Male], was rejected 
by Mahāprabhu for committing the offence of 
conversing in puruṣa-bhāva (male mood) with 
another prakṛti. Licentious people misinterpret 
the verse vairāgī kare prakṛti sambhāṣaṇa in 

Śrī Caitanya-caritāmṛta (Antya-līlā 2.117) and 
create a path of their own sense gratification,  
but pure Vaiṣṇavas neglect them. Association with 
a married woman is not part of bhajana even for 
householders; therefore association with women 
has been accepted in a regulated way that is free 
from sin, for conducting household life.

“It is the opinion of pure Vaiṣṇavas that male 
sādhakas should perform bhajana and remain 
separate from female sādhakas. A female sādhaka 
should not invite any male person to her bhajana 
party. Bhajana is a completely spiritual activity. 
When even the slightest mundane sentiment is 
allowed to enter, it becomes ruined.”

“Bhajana is a completely  
spiritual activity. When even  

the slightest mundane  
sentiment is allowed to enter,  

it becomes ruined.”

Bheka-praṇālī and siddha-praṇālī

In recent times in Bengal and Vraja, in places 
such as Rādhā-kuṇḍa and Vṛndāvana, the 

custom called bheka-dhāraṇa, formal acceptance 
of the cloth of the renounced order (bābājī-veśa), 
and siddha-praṇālī, the process in which the 
spiritual master gives details of the sādhaka’s 
spiritual form, intrinsic mood, etc., has perverted 
the intrinsic nature of the pure bhakti estab-
lished by Śrī Caitanya Mahāprabhu and the six 
Gosvāmīs. Without consideration of qualification 
or disqualification, these people give so-called 
siddha-praṇālī and bābājī-veśa to adulterous 
fellows, debauchees and ordinary people who are 
ignorant of śāstra and siddhānta, to increase the 

numbers of their followers. Having adopted this 
base practice, those people fall to even greater 
depths of corruption and depravity. 

(1) Bheka-dhāraṇa – the system of 
conferring bābājī-veśa
When did the custom of bheka-dhāraṇa come 
into practice? Upon investigation, we see that 
this custom was not current at the time of the 
six Gosvāmīs, Śrī Kṛṣṇadāsa Kavirāja Gosvāmī, 
Śrī Narottama dāsa Ṭhākura, Śrīla Viśvanātha 
Cakravartī and others because these personalities 
were instinctively paramahaṁsas. After taking an 
old dhotī from Tapana Miśra, it was natural for 



3 2 1

P a r t 
S i xH i S   L i f e   a n d   T e a c H i n G SĀ c Ā r y a   K e S a r ī   Ś r ī   Ś r ī M a d   B H a K T i   P r a j ñ Ā n a   K e Ś a v a   G o S v Ā M ī

Śrī Sanātana Gosvāmī to tear it up and wear it as 
outer cloth and ḍor-kaupīna, the loin cloth worn 
by a paramahaṁsa. There is no mention at all 
about giving siddha-praṇālī in this connection. 
This dress of a renunciant was adopted simply to 
indicate a firm dedication to bhajana. Similarly, 
one should understand this to be the same in 
regard to the other Gosvāmīs. 

In one way, this is included in the category of 
the bhikṣuka (mendicant) āśrama, or sannyāsa, 
because paramahaṁsa mahātmās have no 
definite or fixed dress. They are beyond rules, 
regulations and the distinguishing marks of 
the āśramas such as sannyāsa. Since such 
paramahaṁsas are always absorbed in bhagavat-
prema, the regulations and prohibitions of 
scriptures such as the Vedas are no impetus for 
them. But people who are not at the paramahaṁsa 
stage accept Vaiṣṇava sannyāsa (according to 
sāttvata vaiṣṇava-smṛti such as Sat-kriyā-sāra-
dīpikā) or according to the same regulations 
they wear a white outer cloth and ḍor-kaupīna. 
This is for firm dedication to sādhana-bhajana, 
and is called bheka-dhāraṇa. The word bheka 
is a corrupted form of the Sanskrit word veṣa. 
Śrīla Bhaktivinoda Ṭhākura has written an essay 
entitled Bheka-dhāraṇa (reprinted in Gauḍīya-
patrikā Year 6, No. 2): 

“Properly understood, the word bheka means 
the āśrama of bhikṣukas, mendicants. The name 
of the sannyāsa-āśrama is bhikṣu-āśrama. 
Sannyāsīs can never associate with women in 
this life. They will sustain their lives by begging.

“Here a question arises: in which āśrama 
are those Vaiṣṇavas situated who have accepted 
bheka? Our studies of śāstra and the instructions 
of Mahāprabhu establish that detached Vaiṣṇavas 
are situated in the bhikṣu-āśrama. When the 
association of women is completely forbidden 

for them, then they are situated in the sannyāsa-
āśrama. The sign of sannyāsa is kaupīna, the 
loin cloth. When they have accepted ḍor-kaupīna 
and the outer garment, then they are definitely 
accepted in the sannyāsa-āśrama. 

“Sannyāsa is of two kinds: ordinary and 
Vaiṣṇava. There is a vast difference between these 
two. In ordinary sannyāsa, there is peacefulness, 
self-control, tolerance, renunciation, knowledge 
of the eternal and the temporary, and the 
ambition to attain brahma. When these dharmas 
have arisen in an individual, then sannyāsa has 
been accepted. However, the presence of these 
qualities does not by itself make one eligible for 
Vaiṣṇava sannyāsa. 

“The process for developing love (rati) 
for Bhagavān begins first of all with faith in 
subject matters related to Bhagavān. After that 
one proceeds to sādhu-saṅga, bhajana-kriyā, 
anartha-nivṛtti, etc. When rati for Bhagavān arises 
in the heart, the dharma known as virakti, or 
detachment, takes shelter of the Vaiṣṇava. At that 
stage, the Vaiṣṇava sādhaka becomes completely 
detached from the gṛhastha-āśrama. He then 
wears the kaupīna to minimize his personal 
necessities, and maintains his life by begging. This 
is called Vaiṣṇava bheka. Those who are simple 
and free from duplicity and who accept bheka 
for the purpose of doing bhagavad-bhajana are 
worthy to receive the respect of the whole world. 

“This type of acceptance of bheka is of 
two kinds. Some sādhakas, after achieving 
detachment born of bhāva, accept bheka 
from a worthy guru; and some put on ḍor-
kaupīna and outer cloth themselves. In Śrīman 
Mahāprabhu’s sampradāya, this custom of 
bheka is extremely pure. Bowing my head with 
great faith, I repeatedly offer my obeisances to 
such a tradition. 
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“However, it is very unfortunate that these 
days the bheka-āśrama is becoming extremely 
degraded. Eligibility is a consideration that has 
completely disappeared. Some people who want 
to adopt bheka, although unqualified, shave  
their heads, put on ḍor-kaupīna and accept 
bheka whimsically. 

“Presently some perversions have entered the 
system of sannyāsa:
  (1) Some householder Vaiṣṇavas become 

bābājīs. They shave their heads and put on 
kaupīna. What can be more injurious than 
this? Their action is opposed to śāstra and 
to the interests of society. If they are actually 
detached from material life, then they may 
accept bheka in the genuine manner of 
renunciation. Otherwise they will disgrace 
vaiṣṇava-dharma and in the next life they 
will also have to taste the fruit of doing so. 

  (2) There is a terrible and disastrous custom 
among bābājīs of keeping maidservants in 
their āśramas. In some āśramas, a bābājī  
may even keep his former wife as his maid-
servant. These people associate with women 
on the pretext of serving God and the sādhus.

  (3) Bābājīs who are actually renounced com-
pletely reject lust for women, wealth, eatables 
and so on. Nowadays, common people are 
losing faith in Vaiṣṇavism, because they see 
supposedly renounced people indulging 
their selfish desires. The essence of the 
matter is that those who accept the symbols 
of renunciation without having developed 
genuine detachment which arises from rati, 
love of Bhagavān, are a disturbance in society 
and a disgrace to vaiṣṇava-dharma. Their 
own downfall and the defamation of vaiṣṇava-
dharma are both guaranteed, having accepted 
bheka before they are qualified to do so.”

After Śrīla Viśvanātha Cakravartī Ṭhākura 
and Baladeva Vidyābhūṣaṇa, a dark age began 
in Śrīman Mahāprabhu’s Gauḍīya sampradāya, 
during which the current of śrī rūpānuga-
bhakti became somewhat impaired. Various 
kinds of speculative malpractices and opinions 
opposed to śuddha-bhakti seeped into the true 
conception. At that time the situation became so 
dire that the educated and cultured section of 
society began to abhor even the name Gauḍīya 
Vaiṣṇavism, having witnessed the misconduct of 
its so-called followers. In this way, the Gauḍīya 
Vaiṣṇava sampradāya became distanced from 
the intelligentsia and respected society. At 
that time, the Seventh Gosvāmī Saccidānanda 
Bhaktivinoda Ṭhākura and Śrīla Bhaktisiddhānta 
Sarasvatī appeared.

These two personalities brought about a 
revolutionary transformation in the Gauḍīya 
Vaiṣṇava sampradāya and restored its lost 
dignity. The entire credit for whatever diffusion 
of Śrīman Mahāprabhu’s nāma-saṅkīrtana 
and śuddha-bhakti has taken place among the 
learned and respectable sector of society goes 
to these two mahāpuruṣas and their followers, 
not only in India but also throughout the world. 
They established Gauḍīya Maṭhas and preaching 
centres for śuddha-bhakti everywhere, and they 
published the literatures of śuddha-bhakti along 
with magazines and journals in all of the major 
languages of the world. Thus in a very short time 
they revolutionized the Gauḍīya Vaiṣṇava society. 

After the disappearance of jagad-guru Śrīla 
Prabhupāda, improper practices again began 
to appear openly in all the prominent places of 
Śrī Vraja-maṇḍala, Gauḍa-maṇḍala and Kṣetra-
maṇḍala. These groups of bābājīs began to make 
allegations against Śrīla Prabhupāda and the 
pure Vaiṣṇavas under his shelter. They said that 



3 2 3

P a r t 
S i xH i S   L i f e   a n d   T e a c H i n G SĀ c Ā r y a   K e S a r ī   Ś r ī   Ś r ī M a d   B H a K T i   P r a j ñ Ā n a   K e Ś a v a   G o S v Ā M ī

Vaiṣṇavas of the Gauḍīya Maṭha are simply jñānīs 
ignorant of rasa-tattva, and that their acceptance 
of saffron cloth and sannyāsa is not a properly 
established procedure. Our most worshipful 
Śrīla Gurudeva refuted these accusations with 
scriptural evidence and powerful arguments and 
preached śuddha-bhakti everywhere. For this 
purpose he had the essays previously written 
by Śrīla Bhaktivinoda Ṭhākura and jagad-guru 
Śrīla Bhaktisiddhānta Sarasvatī Prabhupāda 
published again in his Śrī Gauḍīya-patrikā and 
Śrī Bhāgavata-patrikā. He published Sahajiyā-
dalana (Destroying the Sahajiyā Theory), and 
also argued these points in huge assemblies in 
many places in Vraja-maṇḍala, Gauḍa-maṇḍala 
and Kṣetra-maṇḍala. As a result, the opposition 
party made a case to prosecute him in a court of 
law for loss of reputation. However, in the end they 
had to beg forgiveness in the same courtroom.

(2) Siddha-praṇālī
Siddha-praṇālī is very much misused nowadays in 
certain places in Vraja-maṇḍala, Gauḍa-maṇḍala 
and Kṣetra-maṇḍala. Sometimes, a man whose wife  
passes away is abused and even driven from his 
home. Although he is bereft of tattva-jñāna and 
unaware of vaidhī-bhakti-sādhana, he has his head  
shaved in the middle of the night, puts on kaupīna 
and quickly takes siddha-praṇālī. These days, 
siddha-praṇālī can be obtained very easily with the 
donation of half a rupee. Just before the mantra is 
given, a financial contract takes place. Those giving 
the siddha-praṇālī mantra think, “There can be no 
auspiciousness for sādhakas until they receive 
siddha-praṇālī. There is no necessity for vaidhī-
bhakti-sādhana, tattva-jñāna or anartha-nivṛtti. 
The rāgānuga-bhakta should obtain siddha-
praṇālī before he goes through anartha-nivṛtti. 
In that way he can avoid getting caught in the 

inconvenience of vaidhī-bhakti.” These people’s 
conception is exactly like thinking that a fruit will 
grow from a leaf before the appearance of a flower.

About fifty-five years ago, we were performing 
Vraja-maṇḍala parikramā with our most worship-
ful Śrīla Gurudeva. Approximately four hundred 
pilgrims attending the parikramā were staying in 
a large dharmaśālā in Mathurā. Gurudeva had 
organized a big feast there, to which all the local 
sādhus, saints and Vaiṣṇavas had been invited. 
Bābājīs, who had accepted bheka, also assembled 
there in very large numbers. When they came 
to meet with Śrīla Gurudeva, he became very 
curious and asked them, “What is the aim and 
object of your kṛṣṇa-bhajana?” They were taken 
aback when they heard this question, but after 
thinking about it they answered, “By performing 
kṛṣṇa-bhajana we will attain liberation and merge 
into Kṛṣṇa.” When Gurujī heard their answer, he 
became very sad. On questioning them further, 
he found that women were also staying in their 
āśramas as maidservants. From that day on, he 
vowed to reform these malpractices which had 
spread in the Gauḍīya Vaiṣṇava society. I have 
indicated this before. In spite of being busy in 
preaching śuddha-bhakti throughout his life, he 
never forgot this matter. A great deal of credit for 
the improvement and reform of this situation goes 
to this mahāpuruṣa. Here I am presenting what-
ever views I have heard from him on this subject.

Śrīla Rūpa Gosvāmī (Bhakti-rasāmṛta-sindhu 
1.4.15–16) has defined the following sequence 
which we have to follow in order to enter into the 
realm of bhakti :

ādau śraddhā tataḥ sādhu-

      saṅgo ’tha bhajana-kriyā 

tato ’nartha-nivṛttiḥ syāt

      tato niṣṭhā rucis tataḥ
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athāsaktis tato bhāvas

       tataḥ premābhyudañcati 

sādhakānām ayaṁ premṇaḥ

      prādurbhāve bhavet kramaḥ 

Bhakti flees very far away when the sādhaka 
transgresses this sequence. Therefore, it is 
absolutely essential to execute the first limb 
of sādhana-bhakti, namely, vaidhī-bhakti, or 
regulative devotional service, in order to enter 
the realm of prema. Vaidhī-bhakti is not directly 
the cause of attaining kṛṣṇa-prema. Still, it is 
necessary to observe the appropriate limbs 
of vaidhī-bhakti in order to enter into rāga-
mārga. Vaidhī-bhakti is established on the 
steadfast foundation of scriptural evidence and 
it is endowed with powerful codes of correct 
behaviour. Moreover, there is no particular 
difference between the observance of the limbs 
of rāgānuga-sādhana-bhakti and vaidhī-
bhakti. The difference is only in devotion to the 
observance. Thus the limbs of vaidhī-bhakti-
sādhana cannot be neglected entirely. When Śrī 
Caitanya Mahāprabhu instructed Śrī Sanātana 
Gosvāmī on the subject of prayojana-tattva, 
which is kṛṣṇa-prema, He said:

kona bhagye kona jīvera ‘śraddhā’ yadi haya 

tabe sei jīva ‘sādhu-saṅga’ karaya 

sādhu-saṅga haite haya ‘sravaṇa-kīrtana’ 

sādhana-bhaktye haya ‘sarvānartha-nivartana’ 

anartha-nivṛtti haile bhakti ‘niṣṭhā’ haya 

niṣṭhā haite śravaṇādye ‘ruci’ upajaya 

ruci haite bhakti haya ‘āsakti’ pracura 

āsakti haite citte janme kṛṣṇe prity-aṅkura 

sei ‘rati’ gāḍha haile dhare ‘prema’-nāma 

sei premā—‘prayojana’ sarvānanda-dhāma 

Śrī Caitanya-caritāmṛta
(Madhya-līlā 23.9–13)

If by good fortune a jīva develops śraddhā, he 

begins to associate with sādhus, and in that 

company he engages in hearing and chanting. 

By following sādhana-bhakti he becomes 

free from all anarthas and advances with firm 

faith (niṣṭhā), by which ruci (taste) awakens 

for śravaṇa, kīrtana and so on. After ruci, 

then āsakti (deep attachment) arises, and from 

abundant āsakti the seed of prīti (affection) for 

Kṛṣṇa is born in the heart. When that emotion 

intensifies, it is called prema. This prema is 

life’s ultimate goal and the abode of all joy.

It is quite impossible for one who trans-
gresses this sequence to enter the realm of bhakti. 
Thus, those who want to enter this domain while 
neglecting the limbs of vaidhī-sādhana-bhakti 
are in all respects unrestrained and outside the 
conclusions of śāstra. They have no relation at all 
with pure bhakti. Śrīla Bhaktivinoda Ṭhākura has 
also expressed the same opinion: “vidhi-mārga-
rata-jane svādhīnatā-ratna-dāne / rāga-mārga 
karāna praveśa – Śrī Kṛṣṇa bestows the jewel of 
independence upon those who are devoted to 
the regulative path, thus allowing them entrance 
into rāga-mārga, the path of spontaneous loving 
service.”

By considering the gradations of the object 
of attainment (sādhya-vastu) we find that the 
prema of Śrīmatī Rādhā for Kṛṣṇa is the crest 
jewel. Furthermore, Śrī Caitanya Mahāprabhu has 
explained that the sādhya for the living entities is 
service to Śrīmatī Rādhikā (rādhā-dāsya) imbued 
with parakīya-bhāva. In order to obtain that 
sādhya-vastu, one must perform sādhana.

‘sādhya-vastu’ ‘sādhana’-vinā keha nāhi pāya 

kṛpā kari’ kaha, rāya, pābāra upāya 

Śrī Caitanya-caritāmṛta
(Madhya-līlā 8.197) 
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The goal of life (sādhya-vastu) cannot be 

achieved unless one accepts the appropriate 

process (sādhana). Now, being merciful 

upon Me, please explain that means by 

which this goal can be attained.

Śrī Rāya Rāmānanda replied:
 

rādhā-kṛṣṇera līlā ei ati gūḍhatara 

dāsya-vātsalyādi-bhāve nā haya gocara

sabe eka sakhī-gaṇera ihāṅ ādhikāra 

sakhī haite haya ei līlāra vistāra 

sakhī binā ei līlā puṣṭa nāhi haya 

sakhī līlā vistāriyā, sakhī āsvādaya 

sakhī binā ei līlāya anyera nāhi gati 

sakhī-bhāve ye tāṅre kare anugati 

rādhā-kṛṣṇa-kuñjasevā sādhya sei pāya 

sei sādhya pāite āra nāhika upāya 

Śrī Caitanya-caritāmṛta
(Madhya-līlā 8. 201–205)

ataeva gopī-bhāva kari’ aṅgīkāra 

rātri-dina cinte rādhā-kṛṣṇera vihāra 

siddha-dehe cinti’ kare tāhāṅñi sevana 

sakhī-bhāve pāya rādhā-kṛṣṇera caraṇa 

Śrī Caitanya-caritāmṛta
(Madhya-līlā 8.228–229)

The gist of the matter is that Rādhā-Kṛṣṇa’s 
love-laden līlā is so confidential and so full of 
mysteries that it is imperceptible, even for those 
in dāsya- and vātsalya-bhāva. Only the sakhīs 
are eligible for this. Therefore, no one can attain 
the service of Śrīmatī Rādhikā or the kuñja-sevā 
of Śrī Rādhā-Kṛṣṇa Yugala by sādhana without 
following in the wake of the sakhīs. Thus the only 
means of attaining this supreme goal is meditation 
on Rādhā-Kṛṣṇa’s pastimes throughout the day 
and night by the internally conceived siddha-deha 

and in the mood of the sakhīs. For this reason, 
Śrīla Rūpa Gosvāmī has given this instruction in 
his Bhakti-rasāmṛta-sindhu (1.2.293–295) in the 
section on śrī rāgānuga-bhakti-sādhana:

kṛṣṇaṁ smaran janaṁ cāsya

      preṣṭhaṁ nija-samīhitam 

tat-tat-kathā-rataś cāsau

      kuryād vāsaṁ vraje sadā 

sevā sādhaka-rūpeṇa

      siddha-rūpeṇa cātra hi 

tad-bhāva-lipsunā kāryā

      vraja-lokānusārataḥ 

śravaṇot-kīrtanādīni

      vaidha-bhakty uditāni tu 

yānyaṅgāni ca tānyatra

      vijñeyāni manīṣibhiḥ 

Here, Śrīla Rūpa Gosvāmī has mentioned two 
types of sādhana in rāgānuga-bhakti sevā:

sevā sādhaka-rūpeṇa

      siddha-rūpeṇa cātra hi 

tad-bhāva-lipsunā kāryā

      vraja-lokānusārataḥ 

When there is lobha, or greed, for rāgātmika-
bhakti, rāgānuga-bhakti is executed in two ways: 
in the external body in which one is presently 
situated (sādhaka-rūpa), and in the perfected 
spiritual form (siddha-rūpa). Eagerly desiring to 
attain rati for Kṛṣṇa or the ecstatic sentiments 
of one’s chosen companions of Kṛṣṇa, one 
must follow the associates of Rādhā and Kṛṣṇa 
in Vraja, such as Lalitā, Viśākhā, Rūpa Mañjarī 
and their followers, such as Śrī Rūpa Gosvāmī 
and Sanātana Gosvāmī. One must render bodily 
service with the sādhaka-rūpa following the great 
authorities residing in Vraja, such as Śrī Rūpa and 
Śrī Sanātana. And with the siddha-rūpa one must 
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render mānasī-sevā following the Vrajavāsīs such 
as Śrī Rūpa Mañjarī. The meaning of this verse 
(sevā sādhaka-rūpeṇa) has been explained in Śrī 
Caitanya-caritāmṛta (Madhya-līlā 22.156–157):

bāhya, antara,—ihāra dui ta’ sādhana 

‘bāhye’ sādhaka-dehe kare śravaṇa-kīrtana 

‘mane’ nija-siddha-deha kariyā bhāvana 

rātri-dine kare vraje kṛṣṇera sevana 

This rāgānuga-bhakti is performed in two 

ways: externally and internally. Externally, 

in the sādhaka body, the devotee engages 

in hearing and chanting. In his mind, in his 

internally conceived, perfected spiritual 

body, he serves Kṛṣṇa in Vraja day and night.

Thus rāgānuga-bhakti sādhakas should in 
all respects practise bhāva-sambandhi-sādhana 
such as śravaṇa, kīrtana, service to Tulasī, 
wearing tilaka, observing vows beginning with 
Śrī Ekādaśī and Janmāṣṭamī, and so on, for all 
these activities nourish one’s intrinsic desired 
bhāva. Simultaneously, one must also render 
service to Rādhā-Kṛṣṇa in Vraja, meditating on 
one’s siddha-deha in the heart. The body of a  
gopī which is suitable for rendering service to 
Rādhā-Govinda is called siddha-deha. When 
bhajana is mature, the jīva gives up his inert 
material body, and attains the body of a gopī 
corresponding to his eternal intrinsic nature. 

In Śrī Prema-bhakti-candrikā Śrīla 
Narottama Ṭhākura has said: “sādhane bhābiba 
jāhā siddha-dehe pāba tāhā, rāga pathera ei se 
upāya – whatever subject is constantly meditated 
upon at the time of performing sādhana, that 
same subject is the prominent meditation at the 
time of death and it engrosses the heart.” One’s 
destination at the time of death will correspond 
exactly to the subject one remembers at that time. 

At the time of death, the saintly King Bhārata was 
immersed in thinking about a baby deer, and 
therefore he attained the body of a deer, so what 
doubt is there about attaining a body suitable for 
rendering to the Divine Couple the service on 
which one constantly reflected in one’s internally 
conceived siddha-deha? 

In relation to the siddha-deha it has been said 
in the Śrī Sanatkumāra-saṁhitā (184, 186): 

ātmānaṁ cintayet tatra

      tāsāṁ madhye manoramām 

rūpa-yauvana-sampannāṁ

      kiśorīṁ pramadākṛtim 

rādhikānucarīṁ nityaṁ

      tat-sevana-parāyaṇām

kṛṣṇād apy adhikaṁ prema

      rādhikāyāṁ prakurvatīm 

(Sadāśiva is explaining to Nāradajī about the 

siddha-deha suitable for rendering service 

to the Divine Couple.) “O Nārada, meditate in 

this way upon your own svarūpa among Śrī 

Kṛṣṇa’s beloved associates who take pride 

in being His paramours in the aprākṛta 

Vṛndāvana-dhāma. ‘I am a most beautiful 

and supremely blissful kiśorī, an adolescent 

girl, endowed with youthful beauty. I am 

an eternal maidservant of Śrīmatī Rādhikā. 

Having arranged for Śrī Kṛṣṇa’s dear-most 

sweetheart, Śrīmatī Rādhikā, to meet with 

Him, I will always strive for Their happiness. 

Remaining forever engaged in the service of 

the Divine Couple‚ may I maintain more love 

for Śrīmatī than for Kṛṣṇa.’ ”

We should note here that the descriptions of 
the siddha-deha that śāstra and the mahājanas 
have given are for sādhakas of a particular level. 
Any mention of the siddha-deha is always in the 
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context of rāgānuga-bhakti. Specifically, such 
instructions are intended for those very fortunate 
sādhakas in whose hearts lobha, a genuine greed, 
to attain rāgātmika-bhakti, has already arisen 
due to impressions (saṁskāras) from this life and 
previous lives. 

There is a further matter to consider. It is one 
thing to understand the excellence of a particular 
rasa by the description given in śāstra. It is 
another thing altogether to have greed (lobha) 
for that rasa. When someone has lobha for a 
particular rasa, that sādhaka will exhibit its 
symptoms. Such a greed arises in the stage of 
ruci, and this marks the beginning of the practice 
of rāgānuga-bhakti. It is understood from this 
that nāmāparādha, sevāparādha and various 
other anarthas of such a sādhaka have, for 
the most part, been eradicated by now. He has 
already controlled the six urges mentioned by 
Śrīla Rūpa Gosvāmī in Śrī Upadeśāmṛta (Verse 
1); he is virtually free from the six faults (Verse 
2); he is endowed with the six qualities beginning 
with enthusiasm and confidence (Verse 3); 
having recognized the three types of Vaiṣṇavas, 
he is expert in behaving appropriately with them  
(Verse 5); and he has also become established in 
the purport of Verse 8, tan-nāma-rūpa-caritādi. 
In other words, he conducts himself according to 
this verse. 

In this stage the sādhaka goes on performing 
bhajana, and when he crosses the stage of ruci and 
enters āsakti, then a semblance of the symptoms 
related by Śrī Rūpa Gosvāmī in the verse kṣāntir-
avyartha-kālatvam will be observed in him. In the 
stage of āsakti, a semblance (ābhāsa) of the rati 
that arises at the stage of bhāva will appear, and 
in order to manifest that rati fully, the sādhaka 
will perform bhajana, meditating on his siddha-
deha. When this ratyābhāsa transforms into rati 

by the practice of bhajana, then the sādhaka 
attains factual experience of his own svarūpa. 
This is called meditation on one’s siddha-deha, 
or the acceptance of Vaiṣṇava bheka. One who 
achieves this, being of simple heart, is worshipful 
for the whole world. 

There are two types of acceptance of bheka. A 
sādhaka may receive bheka from a suitable guru. 
Alternatively, when genuine vairāgya arises as 
mentioned previously, he may accept bheka from 
himself. Haridāsa Ṭhākura, the six Gosvāmīs, 
Lokanātha Gosvāmī and others are examples of 
the practice of accepting bheka from oneself. 
This is also how Śrīla Bhaktisiddhānta Sarasvatī 
Ṭhākura accepted sannyāsa-veśa after the 
disappearance of Śrīla Gaura-kiśora dāsa Bābājī, 
from whom he had received dīkṣā-mantras. We 
see from these examples that acceptance of bheka 
in this way is fully in agreement with śāstra. 
Śrī Rāmānujācārya also conferred tridaṇḍi-
sannyāsa upon himself after the disappearance 
of his guru, Śrīla Yamunācārya.

In any case, the meditation on one’s siddha-
deha depends on the mercy of guru. The guru or 
śikṣā-guru who is established in the principles 
of transcendental mellows (rasa-vicāra) and 
who is self-realized will indicate the details of 
the sādhaka’s perfected form. Otherwise, if the 
sādhaka changes the order of the sequence 
described earlier, he cannot attain perfection. On 
the contrary, his bhakti may become completely 
ruined and the conceptions of the sampradāya 
will also become corrupted. We see this going on 
everywhere nowadays. 

Some ignorant people say that there is no 
siddha-praṇālī in the Gauḍīya Maṭha. This vi-
cious propaganda is erroneous in all respects. In 
the authentic texts written by Śrīla Gopāla Bhaṭṭa 
Gosvāmī entitled Sat-kriyā-sāra-dīpikā and 
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Saṁskāra-dīpikā, which is a supplement to Hari-
bhakti-vilāsa, there is an account of the tridaṇḍi-
sannyāsa-saṁskāra. The original manuscript 
handwritten by Śrī Gopāla Bhaṭṭa Gosvāmī is 
protected even today in the Royal Library of 
Jaipura, and the gosvāmīs of Śrī Rādhā-Ramaṇa 
still have an old copy of it. Therefore, Sat-kriyā-
sāra-dīpikā and Saṁskāra-dīpikā are accepted 
as authoritative evidence, and according to them, 
the conferring of tridaṇḍi-sannyāsa-veśa by 
Gauḍīya Vaiṣṇavas is bona fide. In this sannyāsa-
saṁskāra, ḍor-kaupīna, bahir-vāsa and the 
sannyāsa-mantra for taking shelter of gopī-
bhāva are given. The ekādaśa-bhāva (eleven 
aspects of gopī identity), namely, sambandha, 
vayaḥ, nāma, rūpa, yūtha, veśa, ājñā, vāsa, sevā, 
parākāṣṭā-śvāsa and pālya-dāsī-bhāva, are 
contained within this gopī-bhāva. The identity of 
the siddha-deha is determined by the instructions 
of śrī guru in accordance with the ruci (taste) of 
the sādhaka. One’s own eleven identifications 
(ekādaśa-bhāva) given by guru is called siddha-
praṇālī. As the sādhaka goes on performing this 
type of sādhana, the perfection of his svarūpa 
takes place along with the attainment of śuddha-
rati in his heart. 

Śrīla Bhaktivinoda Ṭhākura has described his 
eternal spiritual form in one of his songs (Gīta-
mālā, Chapter 5, Song 8):
 

varaṇe taḍit     vāsa tārāvalī

kamala mañjarī nāma 

sāḍhe bāra varṣa     vayasa satata

svānanda-sukhada-dhāma 

karpūra-sevā     lalitāra gaṇa

rādhā yūtheśvarī hana 

mameśvarī-nātha     śrī nanda-nandana

āmāra parāṇa dhana 

śrī rūpa mañjarī     prabhṛtira sama

yugala sevāya āśā

avaśya se-rūpa     sevā pāba āmi

parākāṣṭhā suviśvāsa
 

kabe vā e dāsī     saṁsiddhi labhibe

rādhā-kuṇḍe vāsa kari’ 

rādhā-kṛṣṇa-sevā     satata karibe

pūrva smṛti parihari’ 

My complexion is like a flash of lightning 

and my dress is bedecked with twinkling 

stars. My name is Kamala Mañjarī and I 

am eternally twelve-and-a-half years old. 

My home is Svānanda-sukhada-kuñja. My 

service is to supply camphor to the Divine 

Couple. I serve in Lalitā’s group (gaṇa) and 

Śrī Rādhā is my group leader (yūtheśvarī ). 

My Svāminī’s beloved, the son of Nanda 

Mahārāja, is the treasure of my life. I aspire 

to serve the Divine Couple like Rūpa Mañjarī 

and others, and I am confident that I will 

surely attain this service. This is my highest 

aspiration. Oh, when will this maidservant 

attain complete perfection and, residing at 

Śrī Rādhā-kuṇḍa, serve Śrī Śrī Rādhā-Kṛṣṇa, 

having completely forgotten my past?

In conclusion, whatever custom of accepting 
bheka is seen among bābājīs is not a fifth āśrama, 
rather it is a second form of the fourth āśrama, 
namely the sannyāsa-āśrama. Y
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P   aramārādhyatama Śrīla Gurudeva was 
endowed with the opulence of being 

exceptionally brilliant in all spheres. No one could 
equal him in organizing an ideal society, and at 
the same time he was also uniquely attached to 
transcendental knowledge. He was a mature and 
profound scholar of philosophy, rasika and also 
a poet. It is very rare to find a person who is so 
extremely talented in such diverse fields. He had 
the gift of astonishing everyone with his ever-fresh 

thoughts and feelings, and it was a natural part 
of his life to compose Vaiṣṇava texts presenting 
fresh philosophical conclusions and realizations. 
He enriched the treasure house of Gauḍīya 
Vaiṣṇava literature, not only by publishing the 
authentic compositions of previous ācāryas, but 
also by personally composing new books, articles, 
essays, prayers and poems which were full of 
siddhānta. We will herein present an appreciation 
of a few of his prayers, essays and sweet poems. 

‘The Life History of Māyāvāda, or the Victory of Vaiṣṇavism’

P   aramārādhya Śrīla Ācārya Kesarī con-
sidered that pure bhakti cannot be 

propagated completely as long as the concep-
tion of māyāvāda exists in the world. It is 
therefore most essential to uproot māyāvāda. 
For this reason he composed a book entitled 
The Life History of Māyāvāda, or the Victory 
of Vaiṣṇavism. Here is a brief account of the 
essence of this book. 

(1) What is māyāvāda? 
The word māyā – generally indicating the potency 
of inert matter (jaḍa-śakti ) or the potency of 
nescience (avidyā-śakti ) – is the shadow of the 
internal potency (svarūpa-śakti ) of the Supreme 
Truth. She [māyā] is the authority who presides 
over the material world. It is this very potency that 
leads a materially bound living entity to identify 

himself with the physical body, to consider the 
objects connected with the body to be his own,  
and to accept the shelter of māyāvāda.

Māyāvāda states that brahma is an 
undifferentiated, or homogeneous, spirit that is 
devoid of any potency or attributes. From this 
point of view, then, a distinct māyā potency with 
the characteristic function of creating illusion 
cannot exist. However, māyāvādīs also assert 
that the jīva is actually brahma, and that the 
apparent existence of the living entity separate 
from brahma is simply an illusion that is created 
by the influence of māyā, or avidyā. As long as 
māyā exists, the jīva will exist. In this respect, 
māyāvādīs consider that the māyā potency does 
exist. According to the māyāvāda doctrine, then, 
māyā (ignorance or illusion) has the specific, 
distinguishing characteristic of being neither 
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existing (sat) nor non-existing (asat), and is 
therefore inexpressible (sat-asat-vilakṣaṇa 
anirvacanīya). People who hold this deceptive 
opinion are māyāvādīs, or impersonalists. 
According to the māyāvāda conception, Īśvara, 
like the jīva, is also in the clutches of māyā. 
However, the difference between Īśvara and the 
living entity is that the jīvas are forced to accept 
the fruits of their actions, whereas Īśvara covered 
by māyā does not. Vaiṣṇava ācāryas have pointed 
out that this idea is contrary both to śāstra and  
to logic. 

The author of Vedānta-sūtra, the omniscient 
Śrī Kṛṣṇa Dvaipāyana Vedavyāsa, who divided 
the Vedas, has declared in his Padma Purāṇa that 
māyāvāda is false and against the Vedas:

māyāvādam asat-śāstraṁ

      pracchannaṁ bauddham ucyate 

Māyāvāda is a concocted doctrine and is 

known as Buddhism in disguise.

vedārthavan mahā-śāstraṁ

      māyāvādam avaidikam

mayaiva vihitaṁ devi!

     jagatāṁ nāśa-kāraṇāt

Māyāvāda, though given a facade of great 

importance and claiming itself to be derived 

from the Vedas, is in truth a non-Vedic 

theory. O goddess, it is I who has propagated 

this concocted theory, which will become  

the cause of the world’s destruction.

svāgamaiḥ kalpitais tvaṁ ca

      janān mad-vimukhān kuru 

māṁ ca gopaya yena

      syāt sṛṣṭir eṣottarottarā

Padma Purāṇa

(Uttara-khaṇḍa 71.107)

[Lord Viṣṇu said to Śiva,] O Śiva, make people 

in general averse to Me by concocting your 

own version of scripture and thus hiding My 

glories. In this way, the world’s population 

bereft of spiritual knowledge will increase.

Vaiṣṇava ācāryas such as Śrī Rāmānuja 
Ācārya, Śrī Madhva Ācārya, Śrī Jīva Gosvāmī, Śrī 
Vallabha Ācārya, Śrī Kṛṣṇadāsa Kavirāja Gosvāmī 
and Śrī Baladeva Vidyābhūṣaṇa have pointed out 
that Śaṅkara Ācārya is a hidden Buddhist and that 
his doctrine is covered Buddhism. Some scholars 
of the Śaṅkara sampradāya think that Vaiṣṇavas 
only say this out of envy, but in this they are 
mistaken. Many scholars who are not Vaiṣṇavas 
have also accepted that Śaṅkara nurtured the 
flow of the Buddhist conception. These scholars 
include Vijñāna Bhikṣu, who was a prominent 
scholar of Sāṅkhya philosophy; learned yogīs of 
the Patañjalī doctrine; and even Buddhist scholars. 
Now we will show the similarities between the 
views of Ācārya Śaṅkara and Buddha.

(2) is this world false?
Buddha stated that the world is śūnya-tattva, 
void or non-existent, in all the three phases of 
time – the beginning, middle and end. By this, the 
world’s falsehood in the three phases of time is 
ascertained.

Ācārya Śaṅkara also taught that the cause 
of the world is a principle called avidyā, or 
ignorance, which is devoid of past, present and 
future. This principle of ignorance is inexpress ible 
due to its special characteristic of being neither 
existent nor non-existent. “Brahma satyaṁ jagan  
mithyā – brahma is real and the world is false.” 

“Nidrā mohāt svapnavat tan na satyaṁ 
śuddhaḥ pūrṇo nitya ekaḥ śivo ’ham – The 
universe is not true, it is non-existent and false 
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like a dream. The universe only seems real while 
we are asleep in a dream state; in reality it does 
not exist” (Ātma-pañcaka 3).

It is clear that Buddha’s śūnya and Ācārya 
Śaṅkara’s dream-like mithyā (falsehood) are 
both one and the same. Only the terminology is 
different. There is no difference between Buddha’s 
trikāla-śūnyatva, voidism in the three phases 
of time, and Ācārya Śaṅkara’s inexpressible 
principle of existence and non-existence. 

(3) The means of liberation 
Many scriptures of the Mahāyāna branch of 
Buddhism have said that the only means of 
achieving liberation is prajñā-pāramitā, or ‘the 
perfection of wisdom’. Buddhism teaches that 
one should understand that this whole world is 
a source of grief and is full of sorrows, and to  
attain complete relief from this suffering, one 
should try to obtain tattva-jñāna. The name of 
this tattva-jñāna is prajñā-pāramitā.

Ācārya Śaṅkara also says that, although the 
world is false, it is still the source of suffering, 
and is filled with intense misery. The condition of 
complete freedom from the grief of this distress-
ful world is called mokṣa, or liberation. The 
cause of this liberation from material existence 
is knowledge of the oneness of brahma and jīva, 
and of brahma and this illusory existence. This 

“it is clear that Buddha’s śūnya 
and Ācārya Śaṅkara’s dream-like 

mithyā (falsehood) are both  
one and the same. only the 
terminology is different.”

Buddha Ācārya Śaṅkara



3 3 4

H i s   L i f e   a n d   T e a c H i n G sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī M a d   B H a K T i   P r a j ñ Ā n a   K e Ś a V a   G o s V Ā M ī

knowledge is tattva-jñāna, and without it one can-
not attain the perfection of oneness. Tattva-jñāna, 
or brahma-jñāna (knowledge of brahma), is the 
only cause of the complete annihilation of avidyā.

When we examine both opinions, we see that 
Buddha’s prajñā (wisdom) and Ācārya Śaṅkara’s 
brahma-jñāna are identical; there is no real differ-
ence between them at all. We can verify this with the 
observation that Ācārya Śaṅkara, having quoted 
the mantra ‘prajñānaṁ brahma’ from Aitareya 
Upaniṣad (3.3), has consistently supported the 
opinion of the Mahāyāna branch of Buddhism 
with regard to prajñā-pāramitā. In this way, Ācārya 
Śaṅkara has propagated tattva-jñāna (brahma-
jīva aikyavāda, or the theory that brahma and 
the jīva are one), by following in the footsteps of 
Buddha’s doctrine, prajñā, or prajñā-pāramitā.

There is no difference between Buddha’s 
śūnya and Śaṅkara’s brahma. In the nineteenth 
verse of the Buddhists’ Prajñā-pāramitā-sūtra, 
in relation to supreme liberation in the form of 
śūnya-tattva, it has been written: śaktaḥ kastvām 
iha stotuṁ nirṇimittāṁ nirañjanām / sarva-vāg 
viṣayātītāṁ yā tvaṁ kvacidaniśritā. It is clear 
from this verse that śūnya-tattva is untainted, 
causeless, unborn, non-existent, without any 
support and inexpressible through speech. It is 
unimpeded, imperishable and also immeasurable. 
These are the specific symptoms of śūnya-tattva. 
Śaṅkara, for his part, states that brahma is spotless 
and formless and without variety, potency and 
distinct qualities. It is clear, then, that there is no 
difference between Śaṅkara’s brahma-tattva and 
Buddha’s śūnya-tattva. Śaṅkara Ācārya himself 
has actually referred to brahma as śūnya.
 

draṣṭṛ-darśana-dṛśyādi bhāva-śūnyaika vastuni 

nirvikāre nirākāre nirviśeṣe bhidā kutaḥ

Viveka-cūḍāmaṇi (402)

Is there a distinction between the viewer, 

vision and the object of vision in relation to 

the immutable, formless substance devoid 

of attributes? (In other words, there is no 

distinction.)

nityo ’haṁ nirvadyo ’haṁ

      nirākāro ’ham akṣaraḥ 

paramānanda rūpo ’ham

      aham evāham avyayaḥ 

Brahma-nāmāvalī-mālā (4)

I am eternal, flawless, formless, imperishable, 

supremely blissful and inexhaustible.

In the book Amara-koṣa, Buddha has been 
called an advaya-vādī, non-dualist. The followers 
of Śaṅkara Ācārya also introduce themselves as 
kevalādvaita-vādīs, pure non-dualists, so there 
is agreement between the two on this point as 
well. Readers can judge for themselves whether 
or not there is any difference of opinion between 
Śaṅkara and Buddha. 

Although there is no specific difference 
between advaya-vāda and advaita-vāda, Ācārya 
Śaṅkara still named his doctrine advaita-vāda 
and not advaya-vāda (Buddhism). Why did he 
conceal this truth when he was fully aware in 
the core of his heart that he was a Buddhist? 
The reason for this was not a philosophical 
difference. The real cause was the order of 
his worshipful Lord, Śrī Bhagavān. Śaṅkaraḥ 
śaṅkaraḥ sākśāt. Ācārya Śaṅkara is the direct 
incarnation of Śaṅkara, who is the most exalted 
Vaiṣṇava and dear devotee of the Lord. Indeed, 
Śaṅkara is regarded as the guru of the Vaiṣṇavas.

At the time when Ācārya Śaṅkara made his 
appearance in India, the general mass of people 
were deviating from the principles of varṇāśrama 
because of the influence of the Buddhist śūnya-
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vāda. Even the brahminical class of men were 
rejecting Vedic dharma in favour of Buddhism. 
At that time, Lord Śaṅkara incarnated as Śaṅkara 
Ācārya, who was endowed with extraordinary 
powers. He transformed śūnya-vāda into  
brahma-vāda and re-established the honour and 
authority of the Vedas. India will remain eternally 
indebted to Śrī Śaṅkara Ācārya for accom plishing 
this extraordinary task. Establishing the false 
doctrine of brahma-vāda on the foundation of 
Vedic authority was only a temporary achievement. 
Later, Śrī Rāmānuja Ācārya, Śrī Madhva and 
other Vaiṣṇava ācāryas erected the palace of  
Vaiṣṇavism on the foundation of Śaṅkara Ācārya’s 
brahma-vāda. We have already mentioned 
Bhagavān’s orders to Śrī Śaṅkara. Bhagavān 
Viṣṇu said to Śrī Rudra (Padma Purāṇa): “māṁ ca 
gopaya yena syāt sṛṣṭir eṣottarottarā – cover Me  
in such a way that people will take more interest  
in advancing material civilization just to propagate 
a population bereft of spiritual knowledge.”

(4) The history of māyāvāda
Śrīla Ācārya Kesarī researched the history of 
impersonalism from Satya-yuga to the present 
age of Kali, and has given us a bird’s-eye view 
of māyāvāda. Scholars of philosophy have 
concluded that Ācārya Śaṅkara’s nirviśeṣa 
kevalādvaita-vāda, non-variegated exclusive 
monism, is not the same as the advaita-vāda which 
was current prior to his time. On the contrary, the 
advaita-vāda prior to Ācārya Śaṅkara is Vedic, for 
we find it described in the Vedas and Upaniṣads. 
The Vedic literature states that the Supreme Truth 
as defined by the Upaniṣads (aupaniṣadika 
brahma) is neither without potency nor devoid 
of transcendental attributes. They also state that 
the world is perishable but not false. Śukadeva 
Gosvāmī and the four Kumāras, led by Sanaka 
and Sanātana, were fixed in meditation on this 
nirguṇa-brahma (the Supreme Truth devoid 
of qualities). However, this brahma was not 
an inexpressible principle with the special 
characteristic of being both existent and non-
existent. Later, by the mercy of pure Vaiṣṇavas, 
they were established in pure bhakti. 

The jñāna-yoga of the four Kumāras was 
somewhat unfavourable to pure bhakti, so their 
father Brahmā pleaded with Śrī Bhagavān, who 
advented in the form of a swan and instructed 
them in the process of bhakti-yoga. This 
narration is found in the Seventh Canto of 
Śrīmad-Bhāgavatam. Śrī Śukadeva Gosvāmī, 
an adherent of the unqualified Supreme 
Truth, entered into the realm of pure bhakti 
by the mercy of Śrī Vedavyāsa, an empowered 
incarnation of Bhagavān (a śaktyāveśa-
avatāra). Śrī Śukadeva Gosvāmī has himself 
admitted this fact in the First Canto of Śrīmad-
Bhāgavatam. 

“ He transformed śūnya-vāda into 
brahma-vāda and re-established 
the honour and authority of the 
Vedas. .... establishing the false 
doctrine of brahma-vāda on the 

foundation of Vedic authority was 
only a temporary achievement.  

Later, Śrī rāmānuja Ācārya,  
Śrī Madhva and other Vaiṣṇava 

ācāryas erected the palace of 
Vaiṣṇavism on the foundation of 

Śaṅkara Ācārya’s brahma-vāda.”



3 3 6

H i s   L i f e   a n d   T e a c H i n G sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī M a d   B H a K T i   P r a j ñ Ā n a   K e Ś a V a   G o s V Ā M ī

(5) advaita-vāda in satya-yuga 
In his commentary on Brahma-sūtra 3.2.17, Śrī 
Śaṅkara Ācārya has accepted as evidence the 
dialogue between Bādhva and Vāskali. Bādhva was 
the guru of Vāskali, who was a famous advaita-
vādī during Satya-yuga. Vāskali was the son 
of Anuhlāda, who was a son of Hiraṇyakaśipu; 
Vāskali, like Hiraṇyakaśipu, was by nature a 
ferocious demon. There are many such examples 
in the history of impersonalism in different yugas. 
All the great demons were either advaita-vādīs 
or māyāvādīs. This proves that the impersonal 
conception is especially honoured in the dynasty of 
demons. Impartial and soft-hearted sages who took 
to advaita-vāda were saved from the devouring 
mouth of māyāvāda, and their hearts were purified 
by the mercy received from the incarnations of 
Bhagavān. But stone-hearted demons, whose 
fanatical, blind faith in conceptions opposed to the 
śāstras, could not receive bhakti-tattva. Therefore, 
incarnations of Bhagavān destroyed these demons 
to safeguard the dignity of bhakti. Śrī Vāmanadeva 
appeared in the evil sacrifice of Vāskali, or Vāskala, 
and delivered him. 

(6) The evolution of nirviśeṣa 
advaita-vāda in Treta-yuga 

Vaśiṣṭha 
Śrī Vaśiṣṭha Muni was the main ācārya of advaita-
vāda in Treta-yuga. He was the family priest of 
the kings belonging to the sun-dynasty (sūrya-
vaṁśa), and he was also a brahma-jñānī. No one 
disputes this fact, and his Yogavāśiṣṭha Rāmāyaṇa 
is irrefutable evidence. As a brahma-vādī, he used 
to impart knowledge of the undivided brahma to 
his disciples. Bhagavān Śrī Rāmacandra felt great 
pain on seeing His family priest wandering in the 
desolate forest of brahma-vāda, so He mercifully 

rescued him. Vaśiṣṭha Muni then offered himself 
in the service of Śrī Rāmacandra. 

Rāvaṇa 
Daśānana Rāvaṇa was the chief of the rākṣasa 
dynasty, and was the son of Viśravā Ṛṣi, who  
was the son of Pulastya Ṛṣi. Viśravā Ṛṣi left his 
place of residence in Brahma-varta and stayed 
for some time in Laṅkā, where he married the 
daughter of a rākṣasa. Rāvaṇa took birth from 
the womb of this demon’s daughter, and was 
thus half ṛṣi and half rākṣasa. He can be called 
an advaita-vādī, for prominent philosophers 
in Ācārya Śaṅkara’s line accept him as the first 
commentator on monistic advaita-siddhānta. The 
Buddhist sampradāya’s Laṅkāvatāra-sūtra also 
states that Rāvaṇa was a well-known advaita-vādī 
and śūnya-vādī ṛṣi.

The māyāvādīs want to rob brahma of His 
potency in order to establish that the Supreme 
Truth is powerless. Rāvaṇa tried to steal away 
Sītā-devī, the eternal potency of para-brahma 
Śrī Rāmacandra. For this offence, the great  
devotee Hanumān delivered the powerful punch 
of bhakti-siddhānta to Rāvaṇa’s heart. This 

“There are many such  
examples in the history of 

impersonalism in different yugas. 
all the great demons were either 

advaita-vādīs or māyāvādīs.  
This proves that the impersonal 

conception is especially honoured  
in the dynasty of demons.”
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vanquished his advaita-jñāna; consequently he 
fainted and fell to the ground. Śrī Rāmacandra 
then used the unerring arrow of veda-dhvani, the 
sound of the Vedas, to cut off Rāvaṇa’s ten heads, 
which signify the ten principles of nirvāṇa. This 
is the significance of the deliverance of Rāvaṇa.

(7) advaita-vāda and its trans-
formations in dvāpara-yuga 

Śrī Śukadeva Gosvāmī
Śrī Śukadeva Gosvāmī was the son of Śrī Kṛṣṇa 
Dvaipāyana Vedavyāsa and Vīṭikā-devī, the 
daughter of Javāli Ṛṣi. Śukadeva stayed in his 
mother’s womb for twelve years until, on the 
request of his father, he relieved his mother’s 
pain and came out as a liberated soul. Śrīmad-
Bhāgavatam and Brahma-vaivarta Purāṇa have 
narrated the story of Śrī Śukadeva Gosvāmī’s 
birth in detail. From birth he was fixed in 
nirguṇa-brahma. However, by the mercy of the 
śaktyāveśa-avatāra Śrīla Vedavyāsa, he became 
a great rasika and bhāvuka devotee. He narrated 
Śrīmad-Bhāgavatam to Mahārāja Parīkṣit, who 
had been cursed to die after seven days. Although 
Śukadeva Gosvāmī was a nirguṇa-brahma-jñānī, 
by the mercy of Śrīla Vyāsadeva he realized the 
superiority of the sweet pastimes of Śrī Bhagavān, 
who is extolled in choice poetry, and he became 
attracted to following the path of pure bhakti. He 
imparted the teachings of Śrīmad-Bhāgavatam to 
the faithful King Parīkṣit, because he understood 
that the ultimate benefit of the jīvas lies only 
in hearing and chanting the topics of Śrīmad-
Bhāgavatam, which are saturated with the sweet 
and rasika pastimes of Svayam Bhagavān Śrī 
Kṛṣṇa. He did not instruct brahma-jñāna to 
Mahārāja Parīkṣit, because it is impossible for the 
jīvas to achieve complete auspiciousness through 

brahma-jñāna. Śrī Śukadeva Gosvāmī himself 
states this in Śrīmad-Bhāgavatam 2.1.9:
 

pariniṣṭhito ’pi nairguṇye

      uttamaḥ-śloka-līlayā 

gṛhīta-cetā rājarṣe

      ākhyānaṁ yad adhītavān 

O saintly king, my heart was absorbed in 

nirguṇa-brahma, yet I became attracted by 

the pastimes of Śrī Kṛṣṇa, who is glorified 

by transcendental verses, and I studied these 

narrations.

Kaṁsa 
Kaṁsa was born from the womb of Mahārāja 
Ugrasena’s wife Padmā by the semen of the 
demon King Drumila. Like his father, Kaṁsa had 
a demonic nature, unlike Mahārāja Ugrasena, 
who was endowed with godly qualities. Kaṁsa 
imprisoned Mahārāja Ugrasena and declared 
himself king. His paternal cousin Devakī married 
Vasudeva, and at the time of the wedding, a divine 
voice from the sky declared that the eighth child 
born from Devakī’s womb would kill Kaṁsa. The 
atheist Kaṁsa wanted to kill Devakī in order to 
counter the prophecy and prove it false. However, 
after deliberating carefully, he imprisoned Devakī 
and Vasudeva, thinking, “As soon as Bhagavān 
accepts a form and takes birth from the eighth 
pregnancy of Devakī, I will destroy Him.” 

Māyāvādīs are opposed to the vigraha of 
Bhagavān, for they do not accept that Bhagavān 
has a form. Their doctrine is that to accept a body 
is the action of māyā and to destroy nescience 
is mokṣa. Kaṁsa was also of this same opinion: 
“Bhagavān Śrī Viṣṇu (Kṛṣṇacandra) is going to 
take birth by accepting a material body, so it will 
be very easy for me to kill Him.” He did not know 
that the transcendental substance is beyond the 
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jurisdiction of material substances, such as the 
material senses. Bhagavān Śrī Kṛṣṇa killed him 
and also his followers such as Pūtanā, Agha, 
Baka, Tṛnāvarta and Pralamba, and in this way 
established the special characteristics of His 
personal, transcendental form. 

The fourth chapter of Ṭhākura Bhaktivinoda’s 
Śrī Kṛṣṇa-saṁhitā (verses 3 and 30) refers to 
Kaṁsa and Pralambāsura as covered Buddhists 
and māyāvādīs. Kṛṣṇa and Baladeva destroyed 
them and thus saved the jīvas from the devouring 
mouth of atheistic māyāvāda.
 

devakīm agrahīt kaṁsa-

      nāstikya-bhaginīṁ satīm

pralambho jīva-cauras tu

      śuddhena śauriṇā hataḥ 

kaṁsena prerito duṣṭaḥ

      pracchanno bauddha-rūpa-dhṛk 

Vasudeva married the sister of the em-

bodiment of atheism, Kaṁsa. Śrī Baladeva 

killed jīva-caura, the vicious Pralambāsura, 

who was sent by Kaṁsa and who signifies 

māyāvāda, or covered Buddhism.

In this verse, the word jīva-caura (those who steal 
living entities) is especially significant. Buddhists, 
like the māyāvādīs, also believe that brahma 
becomes a jīva through the effect of ignorance; 
in other words, brahma is perceived as a jīva 
when covered with ignorance. This attempt to  
abduct form itself is stealing (corī). It is the 
nature of demons to destroy the individual form 
and to rob the jīva of his very existence. That is 
why these people are māyāvādīs, atheists and 
jīva-caura. Kṛṣṇa and Baladeva re-established 
vaiṣṇava-dharma by destroying advaita-vāda in 
Dvāpara-yuga.

(8) advaita-vāda or māyāvāda in 
Kali-yuga 

Śākya-siṁha Gautama Buddha was born in 
approximately 500 BC. Indian philosophers 
have acknowledged this Buddha as an atheist, 
because he rejected the Vedas and Īśvara and 
instead propagated the philosophy of śūnya-
vāda. His doctrines are known as bauddha-
vāda, or Buddhism. It is important to know that 
Viṣṇu Buddha, who was born in the province of 
Kīkaṭa, or Gayā, as the son of Añjana, or Ajina, 
and Gautama Buddha, who took birth as the son 
of Śuddhodhana and Māyā-devī in Kapilavastu, 
are two different people. Gautama Buddha was 
enlightened with tattva-jñāna in Bodhisattva 
(Gayā), Viṣṇu Buddha’s birthplace. They are 
both described in famous, authentic Buddhist 
scriptures such as Amara-koṣa, Prajñā-pāramitā-
sūtra and Lalitavistāra. For more detailed 
information please refer to Māyāvāda kī Jīvanī 
(The History of Impersonalism).

Śrīmad-Bhāgavatam, Liṅga Purāṇa, 
Bhaviṣya Purāṇa and Varāha Purāṇa describe 
Buddha as the ninth of the Supreme Lord’s ten 
incarnations (daśāvatāra). It is verified there 

“it is important to know that 
Viṣṇu Buddha, who was born in 
the province of Kīkaṭa, or Gayā, 

as the son of añjana, or ajina, and 
Gautama Buddha, who took birth 

as the son of Śuddhodhana and 
Māyā-devī in Kapilavastu, are two 

different people.”
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that this Buddha (the ninth incarnation) is not 
Gautama Buddha, the son of Śuddhodhana. In 
Śrīmad-Bhāgavatam 10.40.22, obeisances have 
been offered to Viṣṇu Buddha: namo buddhāya 
śuddhāya daitya-dānava-mohine. This Viṣṇu 
Buddha was born towards the beginning of Kali-
yuga: kalau prāpte yathā buddhau bhagavān 
nārāyaṇaḥ prabhuḥ (Nṛsiṁha Purāṇa 36.9). 
He was born about 3,500 (1,500 BC) years ago 
in Gayā. But the atheistic Gautama Buddha was 
born 500 BC. Consequently, they are two different 
people. Viṣṇu Buddha, who opposed the violence 
mentioned in the Vedas, was not an atheist, but 
Gautama Buddha denied both the Vedas and 
Īśvara and was thus a complete atheist. As we 
have already seen, Buddhists say that this world 
 is śūnya, or void. Śaṅkara Ācārya very cleverly  
used word jugglery to propagate Gautama 
Buddha’s conception under the name of 
māyāvāda.

Ācārya Śaṅkara
Ācārya Śaṅkara’s guru is Govindapāda, and 
Govindapāda’s guru is Gauḍapāda. We do not 
find any scripture written by Govindapāda, 
and it may be said that it is Gauḍapāda who is 
actually Śaṅkara Ācārya’s guru. Gauḍapāda was 
a famous śūnya-vādī and his name is of great 
importance in the history of māyāvāda. His 
two texts, Māṇḍukya-kārikā, on which Ācārya  
Śaṅkara has written a commentary, and Sāṅkhya-
kārikā, are the life and soul of māyāvāda. Thus, 
Śaṅkara Ācārya actually followed Gauḍapāda and 
propagated his śūnya-vāda doctrine. Śaṅkara 
Ācārya defeated many smārta, śaiva, śākta and 
kāpālika scholars in scriptural debate and made 
them his disciples. However, he never defeated any 
Vaiṣṇava ācārya or scholar. There is no historical 
record anywhere of any Vaiṣṇava being defeated 

by Śaṅkara Ācārya, or giving up Vaiṣṇavism to 
accept advaita-vāda.

Śrī Śivanātha-śiromaṇi’s Śabdārtha-mañjarī 
sheds light on Śaṅkara Ācārya’s life history. 
There we read that Śaṅkara Ācārya was eventually 
defeated in scriptural debate by a Tibetan Buddhist 
lāmā, who was at that time famous as a jagad-guru 
among the Buddhists. Before commencing the 
debate, they vowed that the loser would give up 
his life by falling into a vessel filled with boiling 
oil. Ācārya Śaṅkara finally admitted defeat, and 
actually gave up his life as they had agreed. In 
this way, Śrī Śaṅkara Ācārya, an effulgent flame in  
this world, departed around AD 812.

After Śaṅkara Ācārya’s time, many prominent 
ācāryas of kevalādvaita-vāda, or māyāvāda, 
were defeated by Vaiṣṇava ācāryas in scriptural 
debates. Others were influenced so much that 
they accepted Viṣṇu as the Supreme Absolute 
Truth, acknowledged the superiority of bhakti 
over jñāna, gave up kevalādvaita-vāda and 
accepted initiation into bhakti-dharma. We 
may cite as examples Yādavaprakāśa, Śrīdhara 
Svāmī, Śrī Bilvamaṅgala, Trivikrama Ācārya, 
Prakāśānanda Sarasvatī, Vāsudeva Sārvabhauma 
and Śrī Madhusūdana Sarasvatī. 

(9) nirvāṇa is a false concept 
We have briefly described the history of 
māyāvāda and critically analyzed its doctrines 
in the light of historical evidence. We have seen 
that māyāvāda philosophy is based on extremely 
feeble logic. Consequently, from Satya-yuga until 
the present time, māyāvādīs have constantly 
accepted defeat at the hands of their opponents 
on the battlefield of debate. People may still 
aspire to follow the path of māyāvāda to attain 
nirvāṇa, just because this doctrine existed in 
ancient times. To these people we want to say that 
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the nirvāṇa-mukti of māyāvāda is completely 
and totally false. In reality, the jīva can never 
attain any such state as nirvāṇa, because the 
supposed condition of nirvāṇa-mukti is simply 
imaginary. We can use historical evidence to 
prove without any doubt that there is not even a 
single instance of any advaita-vādī attaining this 
condition. When we analyze the life histories of 
great māyāvādīs like Gauḍapāda, Govindapāda, 
Ācārya Śaṅkara and Mādhava, we see clearly that 
none of them achieved the nirvāṇa-mukti which 
they themselves propagated. 

According to Śaṅkara Ācārya’s biography, after 
his grand-guru Gauḍapāda left his material body, 
he appeared in Śaṅkara Ācārya’s trance when 
Śaṅkara Ācārya was absorbed in meditation one 
day, and said, “Śaṅkara, I have heard your praises 
from your gurudeva, Ācārya Govindapāda. I have 
also heard that you have composed a beautiful 
commentary on my Māṇḍukya-kārikā. I want to see  
it.” Ācārya Śaṅkara immediately showed Gauḍa-
pāda the commentary. Gauḍapāda felt very happy 
to see it and, after giving his approval, he left. 

From this incident it is evident that Gauḍapāda 
and Govindapāda did not become liberated  
from their subtle material bodies and achieve 
nirvāṇa-mukti. In the first place, how could 
Gauḍapāda hear about Śaṅkara from the 
mouth of Govindapāda, if both Gauḍapāda and 
Govindapāda had achieved nirvāṇa-mukti ? 
Secondly, how could Ācārya Śaṅkara show his 
commentary on Māṇḍukya-kārikā to Gauḍapāda, 
if Gauḍapāda had attained nirvāṇa? If they had 
actually attained nirvāṇa-mukti, neither incident 
could possibly have taken place. If we accept 
these incidents as real, then the nirvāṇa-mukti, 
or nirviśeṣa-mukti, of the māyāvādīs must be 
false. Conversely, if we accept nirvāṇa-mukti, or 
nirviśeṣa-mukti, as real, then the aforementioned 

incidents are either false or imaginary. Even if 
we accept that the incident is partly true, still‚ the 
liberation of both the māyāvādī ācāryas is false, 
according to the māyāvādīs’ description of the 
symptoms of nirvāṇa-mukti.

Putting this incident aside, the biography of 
Śaṅkara states that he personally reincarnated as 
Mādhava Ācārya; that is, he appeared in the form 
of Vidyāraṇya. Now, how is this consistent with 
the conception of nirvāṇa-mukti ? Māyāvāda 
doctrine says that after nirvāṇa-mukti, the jīvas 
have no existence separate from brahma, which 
is formless, changeless, inactive and without 
any attributes. However, we see that Gauḍapāda, 
Govindapāda and Śaṅkara Ācārya all had their 
respective separate existence. How can we 
logically accept, then, that they had actually 
attained nirvāṇa-mukti ? The nirvāṇa-mukti 
which the māyāvāda ācāryas propagate has no 
aspect or principle which allows any reciprocal 
dialogue, and what to speak of reincarnation, after 
the attainment of nirvāṇa. This consideration 
very clearly shows that nirvāṇa-mukti is simply 
a false and deceptive expression, or a trap to 
collect followers. If the chief propagators of 
nirvāṇa-mukti – those whom we can regard as 
the founders of the doctrine – could not attain 
such mukti themselves, then how can anyone else 
expect to? 

“if the chief propagators of 
nirvāṇa-mukti – those whom we 
can regard as the founders of the 
doctrine – could not attain such 
mukti themselves, then how can 

anyone else expect to?”
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Śrī Śrī Rādhā-Vinoda-bihārījī are the 
presiding deities in Śrī Keśavajī Gauḍīya 

Maṭha. When They were installed, some Vaiṣṇavas 
were curious to know why both the deities have 
the same colour, and they respectfully asked Śrīla 
Ācārya Kesarī, “In our Gauḍīya sampradāya and 
elsewhere, Śrīmatī Rādhikā’s deity is made of 
white marble and Śrī Kṛṣṇa’s is made of black 
marble. How is it that both the deities you have 
manifested are white?” Śrīla Ācāryadeva answered 
this question in a beautiful and unprecedented 
way by composing Śrī Śrī Rādhā-Vinoda-bihārī-
tattvāṣṭakam. Paramārādhya Śrīla Gurudeva has 
wonderfully manifested the fathomless ocean of 
śrī rādhā-tattva, śrī kṛṣṇa-tattva, prema-tattva, 
rasa-tattva and the topmost rūpānuga current of 
thought within the small pot of this tattvāṣṭakam. 
We will try to reveal something of his sentiments 
in the following explanation, using śākhā-candra-
nyāya, the logic of the branch and the moon.1

Verse 1 
rādhā-cintā-niveśena 
     yasya kāntir vilopitā 
śrī-kṛṣṇa-caraṇaṁ vande 
     rādhāliṅgita-vigraham 

We pray at the lotus feet of that form of Śrī 

Kṛṣṇa, who is embraced and marked by Śrī 

Rādhikā (rādhāliṅgita and rādhācihnita). 

When Śrīmatī Rādhikā, the personification 

of mahābhāva, displayed māna, Her 

jealous anger, Śrī Kṛṣṇa became thoroughly 

1 Editor: ‘The logic of the branch and the moon’: even 
though the moon is far away in the heavens, one may 
indicate its whereabouts with reference to something 
close at hand, for example, the branch of a tree.

immersed in separation from Her. His  

own dark complexion vanished and He 

assumed Her bright, golden lustre. Or, we 

pray at the lotus feet of Śrī Kṛṣṇa who is 

beautified by Śrīmatī Rādhikā’s golden 

lustre when She embraces Him after Her 

māna has broken.

Tattva-prakāśikā-vṛtti –  
the commentary which illuminates the 

philosophical principles

In this verse the word rādhāliṅgita has two 
meanings. The first is rādhayā liṅgita – marked by 
Śrī Rādhā. The second meaning is rādhayā āliṅgita –  
embraced by Śrīmatī Rādhikā. When Śrīmatī 
Rādhikā exhibits māna, and dhīra-lalita nāyaka 
Śrī Kṛṣṇa becomes completely absorbed in feelings 
of separation from Her, His natural, bluish radiant 
lustre disappears and He helplessly accepts Śrīmatī 
Rādhikā’s golden complexion. In other words, His 
own lustre becomes golden. He does not have to 
perform even the slightest endeavour for this; it 
happens automatically. It is like the strong bhṛṅgī 
wasp forcefully arresting the weak telacaṭṭā insect 
and confining it in its cave. When the weak insect 
hears the strange sound made by the bhṛṅgī, it 
becomes afraid, and constantly contemplating the 
form of the bhṛṅgī, it assumes a bodily form exactly 
like that of the bhṛṅgī.

We can also give the example of Mahārāja 
Bharata, who was thinking of a fawn at the time 
of his death and so acquired the body of a deer 
in his next life. In the same way, Śrī Kṛṣṇa takes 
on Śrīmatī Rādhikā’s golden lustre as He becomes 
more and more absorbed in thoughts of Her. 

One such incident is described in a 
conversation between Varāhadeva and Dharaṇī 

Śrī Śrī rādhā-Vinoda-bihārī tattvāṣṭakam
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Śrī Śrī Rādhā-Vinoda-bihārī at Śrī Keśavajī Gauḍīya Maṭha, Mathurā
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in the Varāha-saṁhitā. Śrī Varāhadeva told 
Dharaṇī, “In Vṛndāvana there is a large banyan 
tree on the bank of Yamunā, and its branches 
spread far and wide in all directions. Many 
different types of birds are always chirping on 
its branches. Surrounding the base of this tree 
is a beautiful raised platform on which Śrī Śrī 
Rādhā-Kṛṣṇa enjoy delightful pastimes. Once‚ 
Śrī Kṛṣṇa was relishing rāsa-līlā with His sakhīs 
on the bank of the Yamunā. Crores of gopīs were 
revelling in pastimes with Him and He began to 
dance with the gopīs one after another, absorbed 
in ecstatic love, sometimes embracing one and 
sometimes another. Kṛṣṇa enjoyed a variety 
of loving exchanges, sometimes with Śrīmatī 
Rādhikā and sometimes with others. 

“Śrīmatī Rādhikā observed that Kṛṣṇa was 
embracing and dancing with other gopīs as He 
was with Her. Seeing that He was not honouring 
Her superiority over the other gopīs, She became 
angry with Him. She immediately left the rāsa-
sthalī and hid in a nearby kuñja. After a short 
time, Kṛṣṇa noticed Śrīmatī Rādhikā’s absence 
and became restless. ‘She for whom I perform this 
rāsa-vilāsa, who is dearer to Me than My very life, 
has left Me,’ He thought. ‘Where did She go?’ 

“Dancing and dallying with millions and 
millions of gopīs could not capture Kṛṣṇa’s heart 
even for a moment. Afflicted with separation 
from Śrīmatī Rādhikā, He left the rāsa-maṇḍalī 
at once and began to search in one kuñja after 
another, calling out, ‘O Rādhā, where are You?’ 
As He searched widely for Śrīmatī Rādhikā, the 
crown jewel of all His beloved sakhīs, He arrived 
at the bank of the Kālindī. By now He was tired and 
hopeless from His long search, so under the shade 
of a tamarind tree in a charming kuñja, He began 
chanting the name of Rādhā in deep anxiety. 
Sometimes He would call out in a melancholy way, 

‘Praneśvarī! Alas! O Queen of My heart! You have 
deserted Me. Where have You gone?’ 

rādhā viśleṣataḥ kṛṣṇaḥ

      hy ekadā premā-vihvalaḥ 

rādhā-mantraṁ japan dhyāyan

      rādhā sarvatra paśyati 

Varāha-saṁhitā 

“Overwhelmed by deep separation from Śrīmatī 
Rādhikā, Śrī Kṛṣṇa madly chanted the rādhā-
mantra. As He meditated on Her, She gradually 
began to manifest Herself to Him everywhere. 
Feeling Her presence inwardly and outwardly, He 
became like Śrīmatī Rādhikā, and His bodily lustre 
also became like Hers.” This is the first meaning 
of the word rādhāliṅgita.

Śrī Gaurasundara used to go to Imlitālā, 
because that is where this pastime took place and 
it is the location of that particular tamarind tree. 
Overwhelmed with emotion, He used to chant the 
holy name, weeping bitterly. In the afternoon, He 
would go to beg alms in a village near Akrūra-
ghāṭa. It seems that Śrī Gaurasundara came to 
Vraja-dhāma from Nīlācala only to attain and 
strengthen His rādhā-bhāva, because without 
rādhā-bhāva He would never fulfil His three 
desires. 

Śrīla Rūpa Gosvāmī, the crest jewel of the 
dynasty of rasika Vaiṣṇavas, wrote the verse hariḥ 
puraṭa-sundara-dyuti-kadamba-sandīpitaḥ. 
Here he indicates the form of Hari which is 
effulgent with the radiance of gold, meaning the 
form of Śrī Kṛṣṇa which is radiant with Rādhā’s 
golden splendour when He is deeply absorbed in 
thoughts of Her. Śrī Svarūpa Dāmodara, who is 
an intimate associate of Śrī Gaurasundara and 
also the rasa-śāstra guru, has indicated the same 
mood in his kaḍacā (notebook), “rādhā-bhāva-
dyuti-suvalitaṁ naumi kṛṣṇa-svarūpam –  
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I repeatedly bow down to that Kṛṣṇa who is 
resplendent with the lustre and intrinsic mood of 
Śrīmatī Rādhikā.”

Now we will discuss the second meaning 
of rādhāliṅgita. Here the poet offers prayers to 
Śrī Kṛṣṇa when He is embraced by His beloved 
Śrī Rādhikā, who has assumed the mood of a 
svādhīna-bhartṛkā-nāyikā, the heroine who 
happily controls her lover after her māna  
( jealous anger) has broken. Seeing Kṛṣṇa 
bewildered in separation from Her, Śrīmatī 
Rādhikā’s heart also became aggrieved. Her self-
control and sulkiness immediately disappeared 
and She bound Śrī Kṛṣṇa in the ropes of Her 
embrace. Kṛṣṇa then became content and all His 
grief and sorrows dissolved. Śrī Rāya Rāmānanda 
refers to this in his dialogue with Śrī Caitanya 
Mahāprabhu in Śrī Caitanya-caritāmṛta 
(Madhya-līlā 8.194): 

nā so ramaṇa, nā hāma ramaṇī 

duṅhū-mana manobhava peṣala jāni’

e sakhī, se-saba prema-kāhinī 

kānu-ṭhāme kahabi vichurala jāni 

In the madness of love in separation, Śrīmatī 

Rādhikā says: Our prema reached its ultimate 

limit in the mere blink of an eye. We have 

met each other in such a way that We have 

become one; I have even forgotten that I am 

the beloved and You are My lover. Now I am 

separated from You, and this loving exchange 

has become like a mere fairy tale. Is this how 

virtuous men act in their pursuit of love?

This poem discloses the ultimate stage of milana, 
or meeting, in which Śrī Kṛṣṇa is completely 
embraced by Rādhikā. Soon after this, Rāya 
Rāmānanda said to Śrī Gaurasundara (Madhya-
līlā 8.268–271):

pahile dekhiluṅ tomāra sannyāsi-svarūpa 

ebe tomā dekhi muñi śyāma-gopa-rūpa 

tomāra sammukhe dekhi kāñcana-pañcālikā 

tāṅra gaura-kāntye tomāra sarva aṅga ḍhākā
 

tāhāte prakaṭa dekhi sa-vaṁśī vadana 

nānā-bhāve cañcala tāhe kamala-nayana 

ei-mata tomā dekhi’ haya camatkāra 

akapaṭe kaha, prabhu, kāraṇa ihāra 

A doubt arose in Rāya Rāmānanda Prabhu’s 

heart and he enquired from Śrīman 

Mahāprabhu: Earlier I saw You in the dress 

of a sannyāsī, but now I see You as a bluish 

cowherd boy. At the same time I am witnessing 

another most uncommon phenomenon. It is 

as if a wonderful and beautiful doll (the form 

of a gopī ) is standing in front of You, covering 

Your entire body with Her golden lustre. I am 

directly perceiving that in that form You are 

holding a flute to Your lips, and Your lotus 

eyes are dancing about, displaying a mood 

of deep hankering. Please be merciful to me 

and tell me truthfully what is the reason for 

Your manifesting such a form.

The deep and confidential purport of these 
four verses is that Kṛṣṇa’s radiant bluish 
lustre is covered by Śrīmatī Rādhikā’s golden 
radiance, because each limb of Śrī Kṛṣṇa’s body 
is embraced by each limb of Śrīmatī Rādhikā’s  
body. The body of Muralīdhārī Śrī Kṛṣṇa remains 
unchanged; only His lustre becomes golden. It is 
this very form of Śrī Kṛṣṇa who is embraced by 
Śrīmatī Rādhikā, which is worshipped in all the 
temples of our Śrī Gauḍīya Vedānta Samiti. 

This profoundly philosophical prayer, which 
is replete with the most exalted sentiments, 
clearly indicates its author’s exclusive allegiance 
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to Śrī Rūpa Gosvāmī’s conception. To imbibe 
this elusive mood of the damsels of Vraja in our 
hearts, we must first understand the principles of 
bhakti. There are three stages in the progression 
of bhakti: sādhana-bhakti, bhāva-bhakti and 
in perfection, prema-bhakti. Sādhana-bhakti 
matures into bhāva-bhakti, and finally it matures 
into prema.

Sādhana-bhakti, which is performed during 
the stage of practice, has two divisions: vaidhī 
and rāgānuga. When the practice of bhakti bears 
the fruit of prema, there is still a corresponding 
subtle difference between prema arising from 
vaidhī-sādhana-bhakti and prema arising from 
rāgānuga-sādhana-bhakti. Prema which has 
developed from the performance of vaidhī-bhakti 
is imbued with reverence for Śrī Bhagavān’s 
majesty and is known as vaikuṇṭhīya-prema. 
Prema which is obtained through the cultivation 
of rāgānuga-bhakti is completely free from even 
a scent of reverence and is known as immaculate, 
sweet vraja-prema, the most elevated stage, which 
is exhibited in the mood of the gopīs. 

In order to comprehend rāgānuga-bhakti 
properly, it is essential that one first understands 
rāgātmika-bhāva. Rāga is the unquenchable 
loving thirst arising from intense absorption in 
the object of one’s affection, Śrī Kṛṣṇa. The deep 
and intense loving attachment which this rāga 
produces is called rāgātmika-prema.

The distinctive and unique prīti, or love, of 
the eternal inhabitants of Vraja – including the 
cows, deer, parrots and other animals and birds – 
is called rāgātmika-prīti. It is of two types: 
sambandha-rūpā and kāma-rūpā. The term 
kāma-rūpā refers only to the affection of Kṛṣṇa’s 
beloved sweethearts, and the longing which 
follows in the wake of this kāma-rūpā rati is 
called kāmānuga-bhakti. Kāma-rūpā rāgātmika-

prema is also of two kinds: sambhoga-icchāmayī 
and tat-tad-bhāva-icchāmayī. The rati of 
nāyikās such as Śrīmatī Rādhikā, Candrāvalī 
and Śyāmalā, who desire to meet Kṛṣṇa for His 
pleasure is called sambhoga-icchāmayī. Tāsāṁ 
bhāva-mādhurya-kāmitā (Bhakti-rasāmṛta-
sindhu 1.2.298). In other words, sakhīs who have 
tat-tad-bhāva-icchātmikā rati do not desire 
to meet Kṛṣṇa independently, but are intent on 
relishing Śrīmatī Rādhikā’s sweet mood when  
She meets with Him.

In the same way, there are five types of sakhīs: 
sakhī, nitya-sakhī, prāṇa-sakhī, priya-sakhī 
and priya-narma-sakhī. Those who have equal 
sneha, or affection, for Śrī Rādhā and Śrī Kṛṣṇa 
are known as sama-snehā, whereas those who 
display more sneha towards one or the other 
of Them are called viṣama-snehā. Vṛndā and 
Dhaniṣṭhā are examples of sakhīs with viṣama-
snehā, having more affection for Śrī Kṛṣṇa. The 
nitya-sakhīs, for example, Kastūrī Mañjarī and 
Maṇi Mañjarī, are also viṣama-sneha, but they 
have more affection for Śrīmatī Rādhikā. The 
chief sakhīs in this group are called prāṇa-
sakhīs, of whom Śrī Rūpa Mañjarī is the foremost. 
Gopīs such as Mālatī are priya-sakhīs. They have 
sama-sneha for Rādhā and Kṛṣṇa, but still show 
somewhat more favour towards Śrīmatī Rādhikā. 
Among these priya-sakhīs, the most dear and 
prominent such as Lalitā and Viśākhā are called 
priya-narma- or parama-preṣṭha-sakhīs. These 
nāyikās, or heroines, are adorned with all good 
qualities, yet they feel more satisfied in arranging 
the meeting of the Divine Couple, Śrī Śrī Rādhā-
Kṛṣṇa. Sakhīs such as Rūpa, Rati and Lavaṅga, 
who are the chief among the nitya-sakhīs and 
prāṇa-sakhīs, are devoted to the uninterrupted 
and unhesitating service of Śrīmatī Rādhikā in 
the secluded nikuñjas. These sakhīs do not have 
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any desire to meet with Kṛṣṇa separately, and feel 
completely satisfied when they relish the moods  
of Śrīmatī Rādhikā in Her meeting with Him. 

All the inhabitants of Goloka Vraja – including 
the gopas, gopīs, cows, calves, other animals and 
birds – are rāgātmika. Sādhakas who follow 
the moods of these inhabitants of Vraja in 
order to attain their bhāva are called rāgānuga. 
Amongst these rāgānuga-sādhakas, only those 
who specifically follow the internal mood of 
Śrī Rūpa Mañjarī are rūpānuga. Thus, every 
rūpānuga-sādhaka is also a rāgānuga-sādhaka, 
but rāgānuga-sādhakas are not necessarily 
rūpānuga. Rūpānuga-sādhakas are those who 
with the external body follow the process of 
bhajana as given by Śrīla Rūpa Gosvāmī, and 
simultaneously with their internally conceived 
spiritual body (siddha-deha) follow the moods of 
Śrī Rūpa Mañjarī as she eternally serves Śrī Śrī 
Rādhā-Kṛṣṇa in Vraja. Only that sort of rāgānuga-
sādhaka is a rūpānuga Vaiṣṇava. The topmost 
follower of Śrīla Rūpa Gosvāmī (rūpānuga-vara), 
Śrīla Raghunātha dāsa Gosvāmī, prays in his Śrī 
Vilāpa-kusumāñjali (96, 16):

tavaivāsmi tavaivāsmi

      na jīvāmi tvayā vinā 

iti vijñāya devī tvaṁ

      naya māṁ caraṇāntike 

He Devī Śrī Rādhike! I am Yours! I am Yours! 

I cannot live without You. Knowing this, 

please give me a place at Your lotus feet.

pādābjayos tava vinā vara-dāsyam eva

      nānyat kadāpi samaye kila devī yāce 

sākhyāya te mama namo ’stu namo ’stu nityaṁ 

      dāsyāya te mama raso ’stu raso ’stu satyam 

O Devī Rādhike, I never beg for anything but 

that most exalted direct service unto Your 

lotus feet. Time and again I offer praṇāma 

from afar to the position as Your sakhī, but 

I vow that my unwavering devotion should 

always be only to be Your maidservant.
 

We also see Śrīla Narottama Ṭhākura’s desire 
to be a rūpānuga in his prayer:
 

śrī-rūpa-mañjarī-pāda,       sei mora sampada, 

sei mora bhajana-pūjana 

sei mora prāṇa-dhana,       sei mora ābharaṇa,

sei mora jīvanera jīvana 

sei mora rasa-nidhi,       sei mora vāñchā-siddhi,

sei mora vedera dharama 

The lotus feet of Śrī Rūpa Mañjarī are my 

dear-most treasure. They are the topmost 

object of my worship and inner devotional 

practices. Her lotus feet are my most 

cherished wealth, more dear than my own 

life. They are the exquisite ornament of my 

life, and indeed they are the very essence of 

my existence. Her lotus feet are the treasure 

house of rasa. They bestow the perfection of 

my desires and they are the conclusion of all 

the Vedas.

“amongst these rāgānuga-
sādhakas, only those who 

specifically follow the internal mood 
of Śrī rūpa Mañjarī are rūpānuga. 

Thus, every rūpānuga-sādhaka 
is also a rāgānuga-sādhaka, 

but rāgānuga-sādhakas are not 
necessarily rūpānuga.”
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Śrīla Bhaktivinoda Ṭhākura, an ācārya for 
the followers of Śrī Rūpa Gosvāmī, submits 
the following plea in his Gīta-mālā (Part Five – 
Siddhi-lālasā):

śrī-rūpa-mañjarī,       saṅge yābo kabe,

rasa-sevā-śikṣā-tare 

tad-anugā ha’ye,       rādhā-kuṇḍa-taṭe,

rahiba harṣitāntare 

When will Śrī Rūpa Mañjarī take me with her 

to the banks of Śrī Rādhā-kuṇḍa to teach 

me rasa-sevā ? I will live there under her 

guidance and pass my time feeling great 

delight within my heart.

śrī-rādhāra sukhe,      kṛṣṇera ye sukha,

jāniba manete āmi 

rādhā-pāda chāḍi,      śrī-kṛṣṇa-saṅgame,

kabhu nā haiba kāmī 

rādhā-pakṣa chāḍi,      je jana se jana,

je bhāve se bhāve thāke 

āmi ta rādhikā,      pakṣa-pātī sadā,

kabhu nāhi heri tāke 

I know that Rādhikā’s pleasure is Kṛṣṇa’s 

only source of joy. Therefore, I will never 

desire to abandon Her lotus feet to enjoy 

separately with Him. I am always in Rādhikā’s 

entourage and I never even glance upon the 

faces of those who leave Her, no matter who 

they are or what their mood is.

These moods are the life and soul of the 
rūpānuga Vaiṣṇavas. My most revered śrīla 
gurupāda-padma is a prominent rūpānuga-
ācārya, and his heartfelt sentiments are quite 
clearly manifest in this first verse of Śrī Śrī Rādhā-
Vinoda-bihārī-tattvāṣṭakam. His bhāva is that Śrī 
Kṛṣṇa should be immersed in the remembrance 

of Śrī Rādhā, that He should search for Śrīmatījī, 
and that He should feel distressed in separation 
from Her. This verse expresses partiality towards 
Śrīmatī Rādhikā and the rūpānuga conception in 
both separation and union. 

Verse 2 
sevya-sevaka-sambhoge
       dvayor-bedaḥ kuto bhavet 
vipralambhe tu sarvasya
       bhedaḥ sadā vivarddhate 

Śrī Kṛṣṇa is sevya (He who always takes 

service from the sevaka) and bhoktā (He 

who is always enjoying). Śrīmatī Rādhikā is 

sevaka (She who always serves the sevya) 

and bhogya (She who is enjoyed). When They 

meet together and enjoy each other, how can  

there be any distinction between Them? (At 

that time bheda, or distinction, vanishes 

and abheda, or non-difference, is apparent.) 

However, in the stage of vipralambha, or 

separation, bheda perpetually becomes 

more intense.

Tattva-prakāśikā-vṛtti 
At the time of union (sambhoga), no difference 
exists between sevya, the one who is served, and 
sevaka, the one who serves. Śrī Nanda-nandana, 
who is the embodiment of śṛṅgāra-rasa, the 
mellow of amorous love, is the ultimate limit of 
sevya- or bhoktā-tattva, and Śrīmatī Rādhikā is 
the ultimate limit of sevaka-tattva, or āśraya-
tattva. Their anurāga is known as sthāyībhāva, 
permanent emotion. When this anurāga reaches 
its ultimate limit it is known as yāvadāśraya-vṛtti. 
In that stage, Śrīmatī Rādhikā’s unprecedented 
anurāga for Kṛṣṇa attains the level of sva-
samvedya-daśā, when the aṣṭa-sāttvika-bhāvas, 
the eight types of bodily transformations arising 
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from śuddha-sattva, manifest in the sudīpta, or 
blazing, condition. [Only Śrī Rādhā, who is Śrī 
Kṛṣṇa’s special beloved, attains this stage.]

In this special condition, the sevya and sevaka 
both completely forget Their own identities. They 
also forget the distinctions, ‘He is the lover’ and 
‘I am the beloved’. Their hearts melt and become 
one. In this stage it is not possible to conceive 
of or imagine any distinction between Them. 
However, in the stage of separation, They are both 
seen searching for each other in great distress. 
The dialogue between Rāya Rāmānanda and Śrī 
Caitanya Mahāprabhu on the banks of the sacred 
river Godāvarī gives us insight into this glo-
rious and unprecedented rasarāja-mahābhāva, 
Śrīmatī Rādhikā and Śrī Kṛṣṇa’s combined form, 
which manifests as Śrīman Mahāprabhu.

nā so ramaṇa, nā hāma ramaṇī 

duṅhū-mana manobhava peṣala jāni’ 

e sakhī, se-saba prema-kāhinī 

kānu-ṭhāme kahabi vichurala jāni’ 

Śrī Caitanya-caritāmṛta
(Madhya-līlā 8.194)

Śrī Svarūpa Dāmodara has also envisioned 
this profound and confidential bhāva in his diary:

rādhā kṛṣṇa-praṇaya-vikṛtir

      hlādinī śaktir asmād 

ekātmānāv api bhuvi purā

      deha-bhedaṁ gatau tau 

caitanyākhyaṁ prakaṭam adhunā

      tad-dvayaṁ caikyam āptaṁ 

rādhā-bhāva-dyuti-suvalitaṁ

      naumi kṛṣṇa-svarūpam 

Śrī Caitanya-caritāmṛta
(Ādi-līlā 1.5)

Śrīmatī Rādhikā is Kṛṣṇa’s hlādinī-śaktī, His 

pleasure-giving potency, and the embodiment 

of the transformation of His praṇaya, inti-

mate love. Since They are one soul (ekātmā-

svarūpa), She is intrinsically non-different 

from Kṛṣṇa and is one in identity with Him.  

However, to enjoy the transcendental pleas-

ure of Their loving pastimes, Rādhā and 

Kṛṣṇa have eternally manifested Themselves 

in these two apparently separate forms. Now 

these two transcendental identities, sevya 

and sevaka, viṣaya-tattva and āśraya-tattva, 

have manifested in one form as śrī caitanya-

tattva. I repeatedly bow down to Śacīnandana, 

who is the svarūpa of Kṛṣṇa and who is 

adorned with the moods and complexion of 

Śrīmatī Rādhikā.

In this verse, Śrī Svarūpa Dāmodara has used 
the word ekātmā to establish that Śrī Śrī Rādhā-
Kṛṣṇa, sevaka-tattva and sevya-tattva, are non-
different from each other. Then he says, ‘deha 
bhedaṁ gatau tau’ to indicate the difference 
between the two tattvas. Param-rasika tattva-
ācārya Śrīla Gurupāda-padma has indicated 
these same profound and confidential sentiments 
in the second verse of his composition.

Verse 3
cil-līlā-mithunaṁ tattvaṁ
      bhedābhedam acintyakam 
śakti-śaktimator aikyaṁ
      yugapadvarttate sadā 

The eternal Divine Couple are the 

embodiments of the combined form of śakti 

and śaktimān. To fulfil Their transcendental, 

pleasure-giving pastimes, They join and be-

come one in the stage of union (sambhoga) 

and yet simultaneously and inconceivably 

exist as different and non-different from 

each other. This means that para-tattva is 
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never without potency (niḥśaktik). Śakti 

and śaktimān are eternally united together 

in that para-tattva. He is puruṣottama, the 

Supreme Male, endowed with completely 

transcendental pastimes, the original Self 

in the amorous form, the combined form 

of śakti and śaktimān. That amorous form 

is Śrī Śrī Rādhā-Kṛṣṇa as gaura-tattva. By 

the influence of acintya-śakti, the contrary 

principles of difference and non-difference 

simultaneously reside in Him eternally.

Tattva-prakāśikā-vṛtti 
Śrī Vrajendra-nandana Śrī Kṛṣṇa is the non-dual 
Absolute Truth (advaya-jñāna para-tattva). He 
is the embodiment of the nectar of all mellows 
(akhila-rasāmṛta-mūrti ), and He possesses all 
potencies (sarva-śaktimān). His natural internal 
potency is also one and is known as svarūpa-śakti. 
By the desire of śaktimān Śrī Kṛṣṇa, this singular 
potency manifests in various forms to accomplish 
different tasks. It expands itself in the form of cit-
śakti to manifest the spiritual world (cit-jagat), as 
jīva-śakti to manifest all the living entities, and as 
māyā-śakti to manifest the entire material creation. 
This potency also fulfils Śrī Kṛṣṇa’s various 
desires in the form of saṁvit, sandhinī and hlādinī. 
Prema is the essence of hlādinī, mahābhāva is 
the essence of prema, and Śrīmatī Rādhikā is the 
embodiment of this mahābhāva. That parā-śakti, 
which is the essence of the essence of prema in 
the form of Śrīmatī Rādhikā, eternally fulfils all the 
desires of Śrī Kṛṣṇa, who is the personification of 
śṛṅgāra-rasa. At the time of union, Rādhā-Kṛṣṇa 
are mithuna-tattva, or yugala-tattva, the amorous 
Couple. That is to say, Śrī Kṛṣṇa, desiring to relish 
a particular type of rasa, has accepted the external 
bodily lustre and the internal mahābhāva of Śrīmatī 
Rādhikā, and is eternally present in the form of 

Śrī Gaurasundara, who is Rādhā-Kṛṣṇa combined. 
Thus Śrī Gaurasundara is also mithuna-tattva. 
Svayam Bhagavān Śrī Caitanya Mahāprabhu and 
His Gauḍīya Vaiṣṇava ācāryas have accepted Śrī 
Śrī Rādhā-Kṛṣṇa’s simultaneous and inconceivable 
difference and non-difference. This truth has been 
established in the first verse. 

Śrī Śaṅkara Ācārya accepted the unqualified, 
formless and powerless brahma as para-tattva. 
This brahma is without differences within itself 
(svagata-bheda), differences from others of 
the same kind or category (sajātīya-bheda) 
and differences from others of different kinds 
or categories (vijātīya-bheda). He called this 
doctrine kevalādvaita-vāda. Many ācāryas have 
used irrefutable logic and strong śāstric evidence 
to cut Śrī Śaṅkara’s doctrine of nirviśeṣa 
kevalādvaita. These ācāryas include Śrī Kṛṣṇa 
Dvaipāyana Vedavyāsa, the author of Vedānta-
sūtra ; Parāśara; Auḍulaumi and other ācāryas 
of ancient times who had realized knowledge 
of the Absolute Truth; Vaiṣṇava ācāryas such 
as Śrī Rāmānuja, Śrī Madhva, Śrī Viṣṇu Svāmī 
and Śrī Nimbāditya; Śaivite ācāryas such as 
Śrī Nīlakaṇṭha; as well as ācāryas such as Śrī 
Bhāskara Ācārya who came in a later period. 

Vaiṣṇava ācāryas have accepted para- 
brahma and His śakti, as well as the extremely 
beautiful sac-cid-ānanda śrī vigraha of para-
brahma who possesses all attributes (saviśeṣa). 
Ācāryas from the different Vaiṣṇava sampradāyas 
have propagated pure bhakti in the world: Śrī 
Rāmānuja preached viśiṣṭādvaita-vāda, Śrī 
Madhvācārya presented dvaita-vāda, Śrī Viṣṇu 
Svāmī śuddhādvaita-vāda and Śrī Nimbāditya 
svābhāvika dvaitādvaita- (bhedābheda-) vāda. 
According to Śrī Rāmānuja, para-tattva is the 
saviśeṣa-brahma who possesses both cit and 
acit śaktis. According to Śrī Madhvācārya, there 
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are five types of eternal differences: between 
(1) brahma and jīva, (2) jīva and jīva, (3) jīva and 
jaḍa (inert matter), (4) jaḍa and jaḍa and (5) jaḍa 
and brahma. Śrī Viṣṇu Svāmī has accepted that the 
eternal vigraha of para-brahma, His associates, 
His pastimes, His abode and so on all exist in the 
plane of pure existence beyond the jurisdiction of 
māyā. Similarly, Śrī Nimbāditya has accepted the 
natural difference and non-difference between 
saviśeṣa-brahma, jīva and jagat.

Svayam Bhagavān Śrī Caitanya Mahāprabhu 
has completed the opinions of the Vaiṣṇava 
ācāryas wherever they were lacking. He has 
embraced the universal doctrines of the Vedas 
and the Upaniṣads, and has established the 
relationship of eternal oneness and difference 
between para-brahma, śakti, and also jīva and 
jagat, which are transformations of śakti. This 
difference (bheda) and oneness (abheda) is 
acintya, inconceivable, because it is beyond the 
conception of human intelligence and can be 
understood only by following scriptural wisdom. 
The Vaiṣṇava ācāryas following in the footsteps 
of Śrīman Mahāprabhu have accepted this 
acintya-bhedābheda-tattva.

No scriptures have ever referred to para-
tattva as being without distinctions, without 
potency, formless or devoid of transcendental 
qualities. In Śrīla Vedavyāsa’s Brahma-sūtra 
we find sūtras such as janmādy asya yataḥ, 
arūpavadeva tat-pradhānatvāt, api saṁrādhane 
pratyakṣānumānābhyām and ānandamayo 
’bhyāsāt, and in Vedānta also śakti-śaktimator 
abhedaḥ. Thus, Śrīla Vyāsadeva has openly 
accepted the sac-cid-ānanda vigraha, śakti, 
name, form, qualities, pastimes and abode of para-
brahma, the Supreme Entity. Various mantras in 
the Upaniṣads also firmly establish the śakti of 
para-brahma, His sac-cid-ānanda vigraha and 

the doctrine of bheda and abheda, and other 
transcendental conclusions. For example, we read: 
yato vā imāni bhutāni jāyante, yena jātāni jīvanti, 
yat prayanty abhisaṁviśanti tad vijijñāsasva tad 
brahma ; nityo nityānāṁ cetanaś cetanānām and 
parāsya śaktir vividhaiva śrūyate.

We find descriptions of the transcendental 
nature, name, form, qualities, pastimes and 
associates of para-brahma, as well as acintya-
bhedābheda-tattva, throughout Śrīmad-
Bhāgavatam, the crown jewel of all authentic 
evidence. All these conclusions have been specifi-
cally supported by verses such as aho bhāgyam 
aho bhāgyaṁ nanda-gopa-vrajaukasām / 
yan-mitraṁ paramānandaṁ pūrṇaṁ brahma 
sanātanam ; gūḍhaṁ paraṁ brahma manuṣya-
liṅgam and kṛṣṇas tu bhagavān svayam. All these 
doctrines are specifically and distinctly described 
in the catuḥ-ślokī of Śrīmad-Bhāgavatam 
(2.9.33–36). We will not give an elaborate 
description here for want of sufficient space. 

Verse 4
tattvam ekaṁ paraṁ vidyāl-
       līlayā tad dvidhā-sthitam 
gauraḥ kṛṣṇaḥ svayaṁ hy etad
       ubhāvubhayam āpnutaḥ 

The non-dual Absolute Truth, advaya-

jñāna para-tattva, is one. But, that Absolute 

Truth is eternally manifested in two forms 

for the sake of conducting pastimes. One 

form is that of Śrī Gaurasundara and the 

other is that of Śrī Kṛṣṇasundara. Both are 

para-tattva and are non-different from 

each other. Truly, Śrī Gaurasundara is 

Kṛṣṇa Himself and Śrī Kṛṣṇasundara is Śrī 

Gaurasundara. Both manifest both forms; 

that is to say, Śrī Kṛṣṇasundara has become 
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Śrī Gaurasundara and Śrī Gaurasundara 

has become Śrī Kṛṣṇasundara.

Tattva-prakāśikā-vṛtti 
Śrī Svarūpa Dāmodara, who is the main internal 
associate of Śrī Gaurasundara, has elaborately 
explained the confidential siddhānta of śrī  
gaura-kṛṣṇa-tattva in his diary:
 

rādhā kṛṣṇa-praṇaya-vikṛtir

      hlādinī śaktir asmād 

ekātmānāv api bhuvi purā

      deha-bhedaṁ gatau tau 

caitanyākhyaṁ prakaṭam adhunā

       tad-dvayaṁ caikyam āptaṁ 

rādhā-bhāva-dyuti-suvalitaṁ

      naumi kṛṣṇa-svarūpam 

Śrī Caitanya-caritāmṛta
(Ādi-līlā 1.5)

 

The purport is that Śrī Śrī Rādhā-Kṛṣṇa are one 
identity. Śrīmatī Rādhikā‚ who is the embodiment 
of mahābhāva, and Śrī Kṛṣṇa, who is the em-
bodiment of all rasa, assume one form to enjoy 
pleasurable pastimes when they meet (sambhoga). 
At that time They forget even the mood of being 
lover and beloved, and thus it is impossible even 
to imagine any difference between the two. But 
in separation, Śrī Śrī Rādhā-Kṛṣṇa manifest two 
separate forms and relish vipralambhā-bhāva 
through various loving pastimes. Again, in order 
to enjoy some special bhāvas, these two tattvas 
unite and manifest Themselves in the form of Śrī 
Śacīnandana Gaurahari. Actually, Śrīmatī Rādhikā 
is the transformation of Kṛṣṇa’s praṇaya (intimate 
love), and She is also His svarūpa-śakti. She gives 
pleasure to Him by fulfilling all His desires, and 
that is why She is also called hlādinī-śakti.

In Tattva-sandarbha, Śrīla Jīva Gosvāmī has 
quoted verses from the Saṁhitās which reveal 

that Śrī Gaurasundara is the combined form of 
Śrī Kṛṣṇa and Śrī Rādhā:
 

antaḥ kṛṣṇaṁ bahir gauraṁ

      darśitāṅgādi-vaibhavam 

kalau saṅkīrtanādyaiḥ smaḥ

      kṛṣṇa-caitanyam āśritāḥ 

Tattva-sandarbha (2)

I take shelter of Śrī Kṛṣṇa Caitanya 

Mahāprabhu in Kali-yuga through the 

process of saṅkīrtana. Internally He is  

Śrī Kṛṣṇa Himself, and externally He 

appears in His gaura-svarūpa. He has 

manifested Himself along with His 

majestic influence beginning with His 

aṅga, or limbs, and upāṅga, or subsidiary 

limbs. (Namely, Śrī Nityānanda Prabhu, 

Śrī Advaita Ācārya, Śrī Gadādhara and His 

devotees headed by Śrīvāsa).

Śrīla Rūpa Gosvāmī has also offered 
obeisances to the most munificent Śrī Caitanya 
Mahāprabhu, who distributes kṛṣṇa-prema and 
who is non-different from Śrī Kṛṣṇa Himself: 
namo mahā-vadānyāya kṛṣṇa-prema-pradāya 
te / kṛṣṇāya kṛṣṇa-caitanya-nāmne gaura-tviṣe 
namaḥ. This siddhānta has been supported in 
the Mārkaṇḍeya Purāṇa : golokaṁ ca parityajya 
lokānāṁ trāṇa-kāraṇāt / kalau gaurāṅga-
rūpeṇa līlā-lāvaṇya-vigrahaḥ. 

In many other scriptures, and especially in 
the books of the Gosvāmīs, there is plenty of 
evidence proving that Śrī Gaurasundara is Śrī 
Kṛṣṇa, and vice versa. In Śrī Caitanya-caritāmṛta 
(Ādi-līlā 2.109) it is stated: sei kṛṣṇa avatārī 
vrajendra-kumāra / āpane caitanya-rūpe kaila 
avatāra. Śrīla Narottama Ṭhākura has also 
written: vrajendra-nandana jei śacī-sūta haila 
sei / balarāma haila nitāi.
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Verse 5 
sarve varṇāḥ yatrāviṣṭāḥ
      gaura-kāntir vikāśate 
sarve varṇena hīnastu
      kṛṣṇa-varṇaḥ prakāśate 

When all colours are mixed together, a 

golden hue manifests. For instance, the sun 

is golden because all the colours are present 

in it. On the other hand, the absence of all 

colour yields a blackness that is beyond 

mundane colour.

Tattva-prakāśikā-vṛtti 
Śrī Kṛṣṇa and Śrī Gaura are both the ultimate limit 
of para-tattva and are non-different from each 
other. The bodily lustre of Svayam Bhagavān Śrī 
Kṛṣṇa has the distinctive hue of fresh, dark-bluish 
rain clouds or the effulgence of a sapphire. The 
bodily lustre of Śrī Gaurasundara defeats the 
splendour of lightning and molten gold. Svayam 
Bhagavān Śrī Kṛṣṇa and Svayam Bhagavān 
Śrī Gaurasundara are both the transcendental 
Absolute Truth. They are completely beyond the 
qualities and actions of material nature, and thus 
They cannot be compared to anything in this 
mundane world. Still, some comparisons have 
been given, following the logic of the moon and 
a branch, so that conditioned souls may easily 
come to some understanding. However, these 
examples only refer to the particular aspect of 
the transcendental form of Bhagavān that they 
illustrate. They cannot be used to explain the 
complete form of the Absolute Truth. 

At night a small child may want to see the moon, 
and the parent may show it to him by indicating 
its position above the branch of a nearby tree. 
The moon appears to be just above the branch of 
the tree, but it is really thousands and thousands 
of miles away. In the same way, bhagavat-tattva 

is in reality completely beyond all the mundane 
qualities of ignorant people. Still, it is essential 
in the initial stage to use examples of mundane 
objects to describe the Absolute, so that materially 
conditioned people, who are completely ignorant 
about the transcendental truth, can at least 
develop some idea of Transcendence. Both the 
colours black and white are mundane, yet the 
example of these colours has been given here 
to convey an idea of the bodily lustre of Śrī 
Kṛṣṇasundara and Śrī Gaurasundara. 

The theories of mundane scientists also 
support the siddhānta expressed in this verse. 
Scientists say that black is not a colour, so the 
example of the colour black points to the truth 
that Śrī Kṛṣṇa and His bodily lustre, which 
resembles the colour black, is nirguṇa, i.e., 
completely beyond the material qualities. Even 
when Śrī Kṛṣṇa advents in this material world, 
He and His bodily lustre are completely beyond 
material qualities in all respects. Moreover, all 
of Śrī Kṛṣṇa’s transcendental attributes are also 
nirguṇa, including His gravity, courtesy, His 
pridelessness, His respectfulness, cleverness, 
ever-youthfulness, His incomparable beauty, His 
expertise in relishing rasa, His virtues, His self-
control and His extreme mercy.

Conversely, Śrī Gaurasundara's bodily lustre 
and all of His qualities are transcendental. That 
is why He is saguṇa-tattva, the Absolute Truth 
possessed of all qualities. Still, His qualities 
are also nirguṇa. Again, following the logic 
of the moon and the branch, a comparison is 
given here to illustrate saguṇa-tattva. Just as 
the sun is endowed with the combination of all 
colours, so Śrī Gaurasundara, who is endowed 
with a distinctive golden lustre, embodies all 
transcendental qualities. Thus, He is worshipful. 
When all the colours are mixed together, a golden 
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hue manifests, in which the colours are not 
visible separately. For instance, the rays of the 
sun appear white, but sometimes in the rainy 
season we see a rainbow opposite the sun, and  
we can then see the sun’s component seven 
colours separately. In English the acronym 
ROYGBIV is used to denote the following seven 
colours: R – red, O – orange, Y – yellow, G – 
green, B – blue, I – indigo, V – violet. Following 
this same logic, Śrī Gaurasundara’s bodily lustre 
resembles molten gold because He embodies  
the combination of all transcendental qualities.

One day, when our most worshipful Śrīla 
Gurudeva was telling us hari-kathā, he related 
an incident that occurred when he went to 
Prayāga (Allahābāda) after Śrīla Prabhupāda’s 
disappearance. He stayed there for a few days at 
the house of his dear friend and godbrother Śrī 
Abhaya Caraṇāravinda Prabhu, who introduced 
him to a well-known High Court advocate. This 
advocate was sharp-witted and a good logician, 
and he was deeply impressed on hearing the 
thoughts of Śrī Kṛtiratna Prabhu, who was a 
profound scholar of philosophy and an instructor 
of instructors. One day the advocate arrived at the 
house with a church bishop, who was a famous 
philosopher and preacher of Christianity. The 
advocate introduced the bishop to Kṛtiratna 
Prabhu, and for entertainment, he initiated a 
dialogue with him that led to an interesting 
argument using logic and counter-logic. During 
the discussion, the bishop turned to Kṛtiratna 
Prabhu and asked, “Why do you worship Kṛṣṇa 
who is coloured black?”

Showing his presence of mind, Śrīla Gurudeva 
immediately answered, “Black is not a colour. It 
is beyond all colours, which means that Kṛṣṇa is 
beyond all mundane qualities. We do not worship 
any worldly object or colour. Nirguṇa-tattva is not 

subject to the stages of birth, growth, decay and 
destruction. It is beyond the modes of goodness, 
passion and ignorance, and it is eternally existing. 
We worship Śrī Kṛṣṇa, who is the ultimate limit of 
nirguṇa-para-tattva.”

The bishop was an expert and sportive 
opponent, and immediately retorted, “Then 
why do you worship the fair-complexioned Śrī 
Gaurāṅga Mahāprabhu?”

Śrīla Gurudeva answered so quickly that it 
seemed that he was waiting for the question. 
“All the qualities of the material nature are 
abominable and distressful. Beyond this, in  
the spiritual world, there is a treasure of 
transcendental virtuous qualities. Śrī Caitanya 
Mahāprabhu is the unlimited treasure house of 
all those transcendental qualities, and the mixture 
of those spiritual qualities is His bodily lustre. The 
combination of all the colours in sunlight appears 
white, but in fact it is a mixture of seven colours: 
red, orange, yellow, green, blue, indigo and violet. 
We see this in the rainy season, when the sun’s 
light is refracted to make a rainbow, in which all 
the seven colours are easily visible. Similarly, our 
worshipful Śrī Gaurasundara embodies unlimited 
transcendental qualities.” When the honourable 
bishop heard this irrefutable, scientific argument, 
he was struck dumb and became a little morose. 
Trying to conceal his discomfiture, he smiled 
and said, “You people worship a cowherd boy. I 
cannot understand this.”

Śrīla Gurudeva replied, “Perhaps you do not 
understand because you worship a shepherd. 
If a shepherd can be worshipped, then why is it 
strange to worship the caretaker of cows, who 
nourish the whole world like mothers?” On 
hearing this, both the advocate and the bishop 
extolled Śrī Kṛtiratna Prabhu’s eloquent speech 
and took their leave. 
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Thus, the transcendental saguṇa and nirguṇa 
are an identical tattva. There is no difference 
between the two. There is no doubt at all that Śrī 
Kṛṣṇa and Śrī Gaurasundara are simultaneously 
saguṇa- and nirguṇa-tattva. 

Verse 6 
saguṇaṁ nirguṇaṁ tattvam
      ekam evādvitīyakam 
sarva-nitya-guṇair gauraḥ
      kṛṣṇo rasastu nirguṇaiḥ 

Constitutionally, both the saguṇa- and 

nirguṇa-tattvas are non-different from each 

other and are one without a second. Śrī 

Gaurasundara is saguṇa-tattva, the embodi-

ment of unlimited, eternal, transcendental 

qualities. The omnipotent Śrī Kṛṣṇa, who is 

devoid of and beyond every mundane mode, 

and who is the embodiment of all rasas, is 

nirguṇa-tattva. Śrī Kṛṣṇa is described every-

where in the scriptures as rasa-svarūpa, the 

very embodiment of rasa, and rasika-śekhara, 

the foremost relisher of rasa. Rasa is nirguṇa-

tattva, or transcendental. It can never come 

under the influence of the mundane modes.

Tattva-prakāśikā-vṛtti 
Śrī Kṛṣṇa and Śrī Gaura are one and the same 
worshipful Truth. This has been concluded here 
by comparing the word varṇa from the previous 
verse with the word guṇa in this verse. Intrinsically, 
nirguṇa Śrī Kṛṣṇa and saguṇa Śrī Gaurasundara 
are the equally worshipful para-tattva and cannot 
be distinguished from each other. They are both 
simultaneously saguṇa- and nirguṇa-tattva.

Some persons, ignorant of the Absolute 
Truth, consider saguṇa and nirguṇa to be two 
separate principles. They further conclude that 
they are completely opposite to each other; that 

saguṇa-tattva is under the influence of the 
material modes, and thus undesirable; and that 
nirguṇa-tattva is therefore superior to saguṇa-
tattva. According to these people, nirguṇa-tattva 
refers to that formless brahma which is beyond 
the material world, which is devoid of attributes, 
unalloyed, without potency and formless. They 
say that this world is false and that the jīva is 
brahma. According to them, saguṇa-tattva is the 
stage in which nirguṇa-tattva manifests itself 
in the material world, endowed with a material 
name, a material form and material qualities. 
They consider Svayam Bhagavān Śrī Kṛṣṇa and 
Śrī Rāmacandra to be that saguṇa-tattva, whose 
appearance, disappearance and body are material 
and influenced by illusion. 

The Gītā (9.11–12) and other authorized 
scrip tures state that this doctrine is completely 
offensive: 

avajānanti māṁ mūḍhā

      mānuṣīṁ tanum āśritam 

paraṁ bhāvam ajānanto

      mama bhūta-maheśvaram 

moghāśā mogha-karmāṇo

      mogha-jñānā vicetasaḥ 

rākṣasīm āsurīṁ caiva

      prakṛtiṁ mohinīṁ śritāḥ 

Fools deride Me, the Supreme Lord of all 

living entities. They fail to understand the 

supreme nature of My form by their human 

intelligence, which is bewildered by illusion. 

All the hopes, actions and knowledge of such 

fools go in vain. Their minds become agitated 

and, deviating from the spiritual path, they 

take shelter of the demoniac nature, which 

destroys intelligence, and they head towards 

the hellish planets.
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The conclusion is that Śrī Kṛṣṇa is the root of 
all incarnations and is the Supreme Absolute 
Truth. In the form of Kṛṣṇa, He is the Lord of all 
lords, of all living beings and of the entire cosmic 
manifestation. Whatever He wills must take place. 
He is omniscient, omnipotent and supremely 
compassionate. Wicked King Veṇa and other such 
fools used to disrespect Kṛṣṇa when they saw Him. 
These fools used to abuse Vasudeva-nandana, or 
Nanda-nandana, Śrī Kṛṣṇa, considering Him a 
worldly man subject to death. These fools imagine 
that Paramātmā is a separate soul in Kṛṣṇa’s body. 
This belief has been condemned everywhere in the 
scriptures, wherein Śrī Kṛṣṇa’s form is established 
as eternal and full of knowledge and bliss (sac-
cid-ānanda). Śāstra states that the distinction 
between the body (deha) and the possessor of  
the body (dehī ) is also false in the case of the sac-
cid-ānanda śrī vigraha of Bhagavān. 
(a) sac-cid-ānanda-rūpāya kṛṣṇāya (Gopāla-

tāpani Upaniṣad 1.1) 
(b) tam ekaṁ govindaṁ sac-cid-ānanda-

vigraham (Gopāla-tāpani Upaniṣad 1.33)
(c) dvi-bhujaṁ jñāna-mudrāḍhyaṁ vana-

mālinam īśvaram (Gopāla-tāpani 
Upaniṣad 1.9)

(d) īśvaraḥ paramaḥ kṛṣṇaḥ sac-cid-ānanda-
vigrahaḥ (Brahmā-saṁhita 5.1) 

(e) apaśyaṁ gopām anipadyamānamā (Ṛg 
Veda 1.22.164.31) 

(f) gūḍhaṁ paraṁ brahma manuṣya-liṅgam 
(Śrīmad-Bhāgavatam 7.10.48) 

(g) yatrāvatīrṇo bhagavān paramātmā 
narākṛtiḥ (Śrīmad-Bhāgavatam 9.23.20) 

(h) deha-dehi-bhidā nāsti īśvare vidyate 
kvacid 

Bhagavān Śrī Kṛṣṇa is unborn, yet by dint of 
His inconceivable potency, He is the eternal son 
of Śrī Nanda and Śrī Yaśodā. He is nirguṇa, yet 

He is ever youthful, the best of dancers, and He 
is dressed as a cowherd boy carrying a flute. He 
is equally disposed to all, and yet He is partial to 
His devotees who take exclusive shelter of Him. 
According to viruddha dharmaṁ tasmin na 
citram, all apparently contradictory and mutually 
exclusive qualities co-exist simultaneously 
within Bhagavān. Four-headed Brahmā and 
other demigods have referred to Him as being 
simultaneously saguṇa and nirguṇa.

Rāvaṇa thought that Śrī Rāmacandra was an 
ordinary human being, so he kidnapped Sītā-
devī, His svarūpa-śakti, His internal potency. 
Śrī Rāmacandra later killed Rāvaṇa as well as 
all his demon followers and rescued Sītā-devī. 
Kaṁsa, Jarāsandha, Śiśupāla and other foolish 
kings thought that Bhagavān Śrī Kṛṣṇa was an 
ordinary human being. By His causeless mercy, 
Śrī Kṛṣṇa destroyed them, either personally with 
His disk Sudarśana or through His devotees, and  
established His divine position as nirguṇa, or 
above material qualities. Svayam Bhagavān Śrī  
Kṛṣṇa has said in the Gītā (10.10), “dadāmi 
buddhi-yogaṁ taṁ yena mām upayānti te – I give 
them the intelligence, the divine vision, by which 
they can come to Me.” One cannot realize the 
Absolute Truth without the mercy of Bhagavān 
or His devotees. Hence, Śrī Kṛṣṇacandra and Śrī 
Gaurasundara are both equally worshipful as one 
and the same unparalleled and supreme tattva.

 Verse 7 
śrī-kṛṣṇaṁ mithunaṁ brahma
      tyaktā tu nirguṇaṁ hi tat 
upāsate mṛṣā vijñāḥ
      yathā tuṣāvaghātinaḥ 

Śrī Kṛṣṇa and Śrī Gaura are both the same 

supreme brahma. Those who abandon Their 
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service to worship the formless brahma 

never attain factual liberation, and are 

precisely like those who try to extract rice 

by beating empty husks. All they obtain is 

their own fruitless, hard labour. Similarly,  

all seekers of empirical knowledge, who 

forsake the service of Śrī Kṛṣṇa to worship 

the nirviśeṣa nirguṇa brahma, simply per-

form fruitless hard labour. All their efforts 

go in vain.

Tattva-prakāśikā-vṛtti 
The Vedas, Upaniṣads and especially Vedānta-
sūtra describe only bhakti. The topic established 
by all these scriptures is Bhagavān and His 
bhakti. The word jñāna has not been mentioned 
even once in the five hundred and fifty aphorisms 
of Vedānta-sūtra. The sūtra ‘janmādy asya 
yataḥ’ (1.1.2) clearly states that Bhagavān is the 
creator, maintainer and destroyer of this cosmic 
manifestation. This proves the divine existence of 
His form, energies and transcendental qualities. 
The sūtra ‘arūpavadeva tat-pradhānatvāt’ 
(3.2.14) describes the transcendental form of 
para-brahma. The sūtra ‘ānandamayo ’bhyāsāt’ 
(1.1.12) confirms para-brahma’s pleasurable 
pastimes and ‘anāvṛttiḥ śabdād anāvṛttiḥ śabdāt’ 
(4.4.22) states that the only process to attain 
the Supreme Truth is nāma-saṅkīrtana. In the 
prayers of Śrī Brahmā in Śrīmad-Bhāgavatam 
(10.14.4), the cultivation of nirviśeṣa-jñāna has 
been forbidden:
 

śreyaḥ-sṛtiṁ bhaktim udasya te vibho 

      kliśyanti ye kevala-bodha-labdhaye 

teṣām asau kleśala eva śiṣyate 

      nānyad yathā sthūla-tuṣāvaghātinām 

O Prabhu, You are the ultimate auspi-

ciousness‚ and bhakti is the best and only 

means to obtain You. The four types of 

desirable goals such as mokṣa are easily 

attained by performing bhakti, just as water 

continuously flows from a reservoir. When 

one performs bhakti, one is automatically 

situated in knowledge, so one need not 

endeavour to obtain jñāna separately. Those 

who abandon the path of bhakti and engage 

in distressing endeavours to achieve jñāna 

reap only suffering and nothing else, just 

as those who beat empty husks receive no 

reward but their own fruitless hard labour. 

They do not obtain any rice.

Furthermore in Śrīmad-Bhāgavatam (10.2.32):

ye ’nye ’ravindākṣa vimukta-māninas 

      tvayy asta-bhāvād aviśuddha-buddhayaḥ 

āruhya kṛcchreṇa paraṁ padaṁ tataḥ 

      patanty adho ’nādṛta-yuṣmad-aṅghrayaḥ 

O lotus-eyed one, those who are not Your 

devotees may consider themselves to be 

liberated by their performance of sense-

control and severe sādhana, but their 

intelligence is not pure, because they are 

devoid of the sentiments of unalloyed devo-

tion for You. As a result of neglecting Your 

lotus feet, which are the only shelter, they 

again fall down to a degraded condition.

The four Kumāras and Śrī Śukadeva  
previously worshipped the nirguṇa nirākāra 
brahma. However, by the mercy of Grandsire 
Brahmā and Kṛṣṇa Dvaipāyana Vedavyāsa, they 
became attracted to the worship of the mithuna-
brahma, the Divine Couple, Śrī Śrī Rādhā-
Kṛṣṇa. The special qualities and sweetness of 
this mithuna-brahma are so attractive that even 
brahma-jñānīs (seekers of empiric knowledge) 
discard their previous condition of being 
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ātmārāma, absorbed in the pleasure of the ātmā, 
and become blissfully engaged in the worship of 
Śrī Śrī Rādhā-Kṛṣṇa mithuna-tattva:

ātmārāmāś ca munayo

      nirgranthā apy urukrame

kurvanty ahaitukīṁ bhaktim

      itthaṁ-bhūta-guṇo hariḥ 

Śrīmad-Bhāgavatam (1.7.10) 

Liberated sages freed from all material 

attachments and absorbed in self-realization 

are attracted to the Supreme Lord Hari’s 

transcendental qualities and desire to serve 

Him with pure devotion.

pariniṣṭhito ’pi nairguṇye

      uttamaḥ-śloka-līlayā 

gṛhīta-cetā rājarṣe

      ākhyānaṁ yad adhītavān

Śrīmad-Bhāgavatam (2.1.9)

Śrīla Śukadeva Gosvāmī personally testified 
in Śrīmad-Bhāgavatam, “I myself was firmly 
situated in the worship of nirguṇa-brahma, but 
by the mercy of Śrīla Vyāsadeva, I was inspired 
to engage in the nectarean worship of the Divine 
Couple, Śrī Śrī Rādhā-Kṛṣṇa.”

The result of worshipping nirguṇa-brahma 
is liberation (mukti ). A one-pointed devotee 
never accepts such mukti, even if it is offered by 
Bhagavān. He desires to be engaged in the loving 
devotional service of Bhagavān forever. Great 
brahma-jñānīs occasionally attain mukti by their 
hard austerities and severe sādhana, yet that same 
mukti is attained very easily by outright demons 
when they are killed by Bhagavān Himself. So 
who but a fool would vainly endeavour to achieve 
such a condemned and low class of liberation? 
Wise devotees never accept such undesirable 
mukti even if Bhagavān Himself offers it to them. 

Verse 8 
śrī-vinoda-bihārī yo
      rādhayāḥ milito yadā 
tada āhaṁ vandanaṁ kuryāṁ
      sarasvatī-prasādataḥ 

By the causeless grace of my gurudeva, Śrīla 

Sarasvatī Prabhupāda, I worship Śrī Vinoda-

bihārī Śrī Kṛṣṇa, when, upon meeting with 

Śrīmatī Rādhikā, He becomes one with Her.

Tattva-prakāśikā-vṛtti 
This verse reveals yet another of its author’s 
confidential moods. The purport of ‘when Śrī 
Vinoda-bihārī is meeting with Śrīmatī Rādhikā’ 
has been thoroughly explained in the first verse. 
When Kṛṣṇa is deeply absorbed in remembering 
Śrīmatī Rādhikā, His effulgence takes on a golden 
hue. Alternatively, the poet is bowing down again 
and again to rādhāliṅgita Śrī Vinoda-bihārī, the 
form of Śrī Kṛṣṇa whose bluish effulgence has 
been covered by the golden lustre of Śrīmatī 
Rādhikā when She embraces Him in union after 
separation. The underlying meaning is to pray 
exclusively to mithuna-brahma Śrī Śrī Rādhā-
Vinoda-bihārī, the divine form of rasarāja-
mahābhāva. Sarasvatī-prasādataḥ means 
‘by the causeless mercy of my gurudeva’. The 
name of his gurudeva is Śrī Bhaktisiddhānta 
Sarasvatī. The word ‘Sarasvatī’ has two meanings: 
(1) the presiding deity of aparā-vidyā, worldly 
knowledge, and (2) the presiding deity of parā-
vidyā, transcendental knowledge. Śrī Sarasvatī 
Ṭhākura is non-different from the presiding 
deity of parā-vidyā. Thus, without his mercy it is 
impossible to worship śrī rādhāliṅgita-vigraha.

Another confidential meaning is ‘tadā 
ahaṁ śrī-vinoda-bihārī vandanaṁ kuryāt – I 
worship the divine form of Śrī Vinoda-bihārī-
rādhāliṅgita’. The name Śrī Vinoda-bihārī has 
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been given to the poet by his gurudeva. In 
addition to this, the name of his eternal spiritual 
form is Śrī Vinoda Mañjarī. This is evident from  
his praṇāma-mantra : gaurāśraya-vigrahāya 
kṛṣṇa-kāmaika-cāriṇe / rūpānuga-pravarāya 
vinodeti svarūpiṇe. Thus, in this prayer the poet 
aspires to be eternally engaged in his perfected 
spiritual body in the permanent service to that Śrī 
Kṛṣṇa who is embraced by Śrīmatī Rādhikā. The 
realization of such a rarely fulfilled aspiration 
is impossible without the mercy of śrī gurudeva, 
the condensed embodiment of mercy and 

compassion: śrī-guru-caraṇe rati, ei se uttamā-
gati / je prasāde pūre sarva āśā.

Verse 9
iti tattvāṣṭakaṁ nityaṁ
      yaḥ paṭhet śraddhayānvitaḥ 
kṛṣṇa-tattvam abhijñāya
      gaura-pade bhaven matiḥ 

Whoever daily recites this tattvāṣṭakam with 

great faith will fully comprehend śrī kṛṣṇa-

tattva, and will develop divine love for the 

lotus feet of Śrī Gaurasundara.

Śrī Maṅgala-āratī

We stated earlier that our most revered 
śrīla gurupāda-padma was a rasika 

poet as well as a self-realized philosopher. I 
[the author] shall now present some verses from 
his Maṅgala-āratī song, by which we can easily 
understand how rasika a poet he really was. In 
this song, he has described Śrī Śrī Rādhā-Kṛṣṇa’s 
niśānta-līlā, Their pastimes at the end of night, 
in a confidential way. Ordinary sādhakas cannot 
imbibe these profound emotions into their 
hearts; only some elevated rāgānuga Vaiṣṇavas 
can understand these meanings.

The eternal pastimes of Śrī Śrī Rādhā-Kṛṣṇa 
have been divided into eight periods (aṣṭa-
kālīya-līlā) so that rāgānuga-sādhakas can 
remember and contemplate them: (1) niśānta, the 
end of the night; (2) prātaḥ, dawn; (3) pūrvāhna, 
morning; (4) madhyāhna, midday; (5) aparāhna, 
early afternoon; (6) sāyaṁ, evening; (7) pradoṣa, 
first part of the night; and (8) madhya-rātri-līlā, 
pastimes in the middle of night. 

Maṅgala-āratī is connected with niśānta-
līlā, the pastimes of Śrī Śrī Rādhā-Kṛṣṇa Yugala 
that take place in the last part of night before 

dawn. Descriptions of niśānta-līlā are found in 
Śrī Sanatkumāra-saṁhita, in Padma Purāṇa 
(Pātāla-khaṇḍa) and in the books of the Gosvāmīs. 
Śrīla Rūpa Gosvāmī has described these eightfold 
pastimes in a condensed form, while Śrīla 
Kṛṣṇadāsa Kavirāja Gosvāmī has described them 
in detail in his Śrī Govinda-līlāmṛta, as has Śrīla 
Viśvanātha Cakravartī Ṭhākura in his Śrī Kṛṣṇa-
bhāvanāmṛta. Here we shall give a very brief 
overview of niśānta-līlā.

Śrī Śrī Rādhā-Kṛṣṇa Yugala are tired after 
Their midnight pastimes, and are sleeping in a 
charming kuñja, or forest bower. Some special 
sakhīs, carrying in their hands the articles and 
ingredients required for their service at that time, 
are waiting for Śrī Yugala-Kiśora to wake up. The 
cool and gentle early morning breeze, kissing each 
and every flower, has become intoxicated with 
Their fragrance and is now moving unsteadily. 
Buzzing bumblebees wake up quickly and roam 
from flower to flower, also kissing them. The 
whole atmosphere of Vṛndāvana is becoming 
enchanted by the aroma of these blossoming 
flowers. 
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Śrī Vṛndā-devī becomes worried when she 
sees Yugala Kiśora-Kiśorī still sleeping. “Aho! 
The sun is just about to rise now, and this Couple 
is still sleeping, happily bound to each other in 
tight embrace.” Seeing this, she becomes worried 
and orders Vṛndāvana’s birds, such as śuka-
sārī (the male and female parrots), the cuckoos, 
peacocks and papīhās, “Wake Them up with 
your sweet songs, otherwise They will be put 
into embarrassment when everyone else wakes 
up.” As soon as the birds hear Śrī Vṛndā-devī’s  
orders, they all sing in their sweet voices about the  
Divine Couple Śrī Śrī Rādhā-Kṛṣṇa’s pastimes and  
begin to wake Them up. 

Meanwhile, some of the prāṇa-preṣṭha-
sakhīs become enchanted while peering through 
a small opening in the bushes of the kuñja. In 
their jubilation upon seeing the incomparable, 
lustrous beauty of Śrī Śrī Rādhā-Kṛṣṇa, they 
begin to perform āratī with their eyes. Although 
the Divine Couple have been awakened by the 

sweet chirping of the birds, They do not want 
to get up from Their bed, for fear of losing the 
happiness of Their deep embrace. At last, on the 
request of the male and female parrots, They 
sit up. Svādhīna-bhartṛkā 2 Śrīmatī Rādhikā 
requests Her dear-most Śrī Kṛṣṇa to rearrange 
Her garments and ornaments, and dhīra-lalita 3 
Kṛṣṇa, complies with Her request.

The sakhīs then enter the kuñja. They 
approach the Divine Couple and sweetly con-
versing (rasālāpa), they begin their respective 
services. Suddenly, the female monkey Kakkhaṭī 
loudly calls out, “Jaṭilā!” Upon hearing this, Śrī Śrī 
Rādhā-Kṛṣṇa become anxious due to the mellow 
of transcendental fear and longing. They return to 
Their respective homes, and sleep for some time. 
Śrī Rūpa Gosvāmī’s condensed verse is as follows: 

rātryante trasta-vṛnderita

      bahu-viravair bodhitau kīraśārī-

padyair-hṛdyair api sukha-

      śayanād utthitau tau sakhībhiḥ 

dṛṣṭau hṛṣṭau tadā tvoditarati-

      lalitau kakkhaṭī-gīḥ saśaṅkau 

rādhā-kṛṣṇau satṛṣṇāv api nija-

      nija-dhāmny āpta talpau smarāmi 

Many different Vaiṣṇava ācāryas in the Śrī 
Gauḍīya sampradāya have written maṅgala-āratī 
songs of Śrī Śrī Rādhā-Kṛṣṇa Yugala. However,  
my most worshipful śrīla gurudeva’s maṅgala-
āratī has its own unprecedented and unique 
speciality. By singing this maṅgala-āratī one is 
infused with the moods of Śrī Śrī Rādhā-Kṛṣṇa’s 
niśānta-līlā in a way which cannot be found 
anywhere else. The song goes as follows: 

2 Editor: the heroine who happily controls Her lover
3 Editor: the hero who is very cunning and youthful, 

expert in joking, carefree and subservient to his 
girlfriend

“Many different Vaiṣṇava ācāryas 
in the Śrī Gauḍīya sampradāya 

have written maṅgala-āratī songs 
... However, my most worship ful 
śrīla gurudeva’s maṅgala-āratī  
has its own unprece dented and 

unique speciality. By singing this 
maṅgala-āratī one is infused with 
the moods of Śrī Śrī rādhā-Kṛṣṇa’s 
niśānta-līlā in a way which cannot 

be found anywhere else.”
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maṅgala śrī-guru-gaura 
      maṅgala mūrati 
maṅgala śrī-rādhā-kṛṣṇa-
      yugala-pīriti (1)

All glories to the auspicious forms of śrī guru 
and Śrī Gaurasundara, and all glories to Śrī 
Śrī Rādhā-Kṛṣṇa’s auspicious amorous love.

maṅgala niśānta-līlā 
      maṅgala udaye 
maṅgala ārati jāge 
      bhakata hṛdaye (2)

All glories to Their auspicious niśānta-
līlā, which heralds the end of night and to 
Their auspicious awakening, which brings 
auspiciousness to all! Glories to maṅgala-
āratī, which awakens in the devotees’ hearts.

tomāra nidrāya jīva 
      nidrita dharāya 
tava jāgaraṇe viśva 
      jāgarita haya (3)

While You sleep, the jīvas lie sleeping deep 
in their ignorance, but upon Your rising, the 
whole world awakens. (If You manifest in 
their hearts, then all tattva and all siddhānta 
will be revealed to them).

śubha-dṛṣṭi kara prabhu 
      jagatera prati 
jāguka hṛdaye mora 
      sumaṅgalā rati (4)

Please bestow Your kind glance upon the 
world and awaken in my heart that most 
auspicious rati.

mayūra-śukādi sāri 
      kata pikarāja 
maṅgala jāgara hetu 
      kariche virāja (5)

The peacocks, parrots and cuckoos all 

exist solely to sing for Your auspicious 

awakening.

sumadhura dhvani kare 
      jata śākhī-gaṇa 
maṅgala śravaṇe bāje 
      madhura kūjana (6)

Sitting in the branches of the trees, all the 

birds sing their supremely sweet morning 

melodies, which resound throughout the 

forest. Those sweet, soft, auspicious sounds 

grace everyone.

kusumita sarovare 
      kamala-hillola 
maṅgala saurabha bahe 
      pavana kallola (7)

Varieties of flowers, with lotuses in the 

centre, fill the pond and sway with the waves. 

Breezes carry auspicious aromas of pure 

delight and joy everywhere.

jhāṁjhara kāṁsara ghaṇṭā 
      śaṅkha karatāla 
maṅgala mṛdaṅga bāje 
      parama rasāla (8)

Large cymbals, gongs, bells, conches, 

karatālas and auspicious mṛdaṅgas play the 

supreme rasa.

maṅgala ārati kare 
      bhakatera gaṇa 
abhāgā keśava kare 
      nāma-saṅkīrtana (9) 

Performing maṅgala-āratī in the company 

of devotees, Śrī Keśava dāsa sings nāma-

saṅkīrtana.
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The jīva is constitutionally a servant of the 
Supreme Lord. Unfortunately, the jīva who has 
fallen into this illusory world, being averse to 
Bhagavān since time immemorial, is burnt by the 
threefold miseries in the cycle of repeated birth 
and death. Only by great fortune does the jīva 
take shelter at the lotus feet of a sad-guru and 
follow the path of pure bhakti. At that time he 
realizes that śrī gurudeva, Śrī Gaurasundara and 
Śrī Śrī Rādhā-Kṛṣṇa Yugala are the embodiment 
of auspiciousness for the whole world. The 
ultimate goal of the living entity is to attain prema 
for the lotus feet of Śrī Śrī Rādhā-Kṛṣṇa. The life 
of that person in whose heart prema for Them 
has arisen is actually successful. This condition 
is the ultimate good fortune of all living entities. 

By the mercy of the all-auspicious Bhagavān 
and His devotee, when a practitioner of bhakti 
goes on performing pure bhakti, he gradually 
crosses successive stages such as śraddhā, 
niṣṭhā, ruci and āsakti. At this point, śuddha-
sattva, which is the combined essence of the 
hlādinī and saṁvit aspects of the svarūpa-śakti, 
automatically manifests in the heart. Then, that 
fortunate sādhaka’s pure intrinsic spiritual form, 
name, mood and other aspects are also revealed 
in his heart. 

By the association of devotees who are tattva-
jña (well-versed in the conclusion of scripture) 
and rasika, he is naturally attracted to perform 
nāma-kīrtana with great feeling and to remember 
aṣṭa-kālīya-līlā. Only in the heart of a living 
entity who has received such good fortune is 
maṅgala niśānta-līlā manifested. The same 
love-laden maṅgala-āratī that the priya-narma-
sakhīs perform in the transcendental abode of 
Vṛndāvana during Śrī Śrī Rādhā-Kṛṣṇa Yugala’s 
niśānta-līlā is specifically bestowed upon the 
heart of such a sādhaka. This auspicious rati 

does not manifest without the mercy of Śrī Śrī 
Rādhā-Kṛṣṇa or Their associates, and until this 
auspicious rati is manifested, the transcendental 
maṅgala-āratī will also not manifest itself. 
Therefore, the bhakti-sādhaka prays piteously 
in great distress to receive such good fortune 
(Verses 1–4). 

This prayer causes the auspicious āratī of 
Śrī Śrī Rādhā-Kṛṣṇa Yugala to manifest in the 
heart of the rāgānuga-sādhaka. Losing external 
consciousness of his body and this world, he  
sees with his eternal form mayūra-śukādi sāri 
kata pikarāja / maṅgala jāgara hetu kariche 
virāja (Verse 5).

Dawn is quickly approaching. In some 
pleasure grove such as Saṅketa, Śrī Śrī Rādhā-
Kṛṣṇa Yugala are still asleep, locked in each 
others’ embrace. Afraid that everyone will soon 
wake up, Vṛndā-devī inspires the birds, such as 
the peacocks, male and female parrots, cuckoos 
and papīhā, to awaken the Divine Couple. All the 
birds in the water and on the land start calling  
in their sweet voices. The description of this 
pastime in Śrī Govinda-līlāmṛta (1.13) is most 
heart-touching: 

drākṣāsu sāryaḥ karakeṣu kīrāḥ

      jaguḥ pikībhiś ca pikā rasāle 

pīlau kapotāḥ priyake mayūrāḥ

      latāsu bhṛṅgā bhuvi tāmracūḍāḥ 

Female parrots on the grape-vines, male 

parrots on the pomegranate trees, cuckoos 

on the branches of the mango trees, male 

and female pigeons in the pīlū trees, male 

and female peacocks in the kadamba trees, 

male and female bumblebees on the creepers 

and roosters on the ground – all are singing 

sweetly.
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The male and female peacocks start crying 
their sweet ‘ke-kā’. The male peacocks call out 
‘ke’ – “The patience, shyness and chastity of 
Śrīmatī Rādhikā, who is the personification of 
mahābhāva, are like a tall mountain. Who can 
crush that mountain to powder? Only Kṛṣṇa!” 
Then the peahens reply ‘kā’ – “Śrī Kṛṣṇa is like 
a mad elephant, sporting with His beloved in  
the waves of prema. Who can control that 
maddened elephant with the goad of Her love? 
Only Śrīmatī Rādhikā!”

Swarms of bumblebees blow Cupid’s conch 
as they buzz from one flower to another. Parrots 
like Dakṣa and Vicakṣaṇa, and female parrots 
such as Śubhā and Mañjubhāṣiṇī awaken the 
Divine Couple by heralding the auspicious 
dawn. Although Rādhā and Kṛṣṇa are awakened 
by the sweet calling of these birds, They still 
remain in a tight embrace with Their eyes 
closed, fearing that the pleasure of that embrace 
may vanish.

The line maṅgala śravaṇe bāje madhura 
kūjana (Verse 6) can have many profound 
purports. The first meaning is that the sweet  
calls (kūjana) of the birds on the branches of 
different trees enter the ears of Śrī Śrī Rādhā-
Kṛṣṇa as a sweet but indistinct auspicious sound. 
The second meaning is that the sweet sound of 
the birds enters the ears of the priya-narma-
sakhīs, who are waiting for Śrī Śrī Rādhā-Kṛṣṇa 
to wake up. There is another very confidential 
meaning of the word kūjana. At the time of Śrī 
Śrī Rādhā-Kṛṣṇa’s amorous pastimes, Their rati-
vilāsa, They converse together and exchange 
sweet joking words. When this kūjana enters the 
ears of the priya-narma-sakhīs 4, they become 
overwhelmed with love. 

4 Editor: in this instance priya-narma-sakhīs refers to 
the mañjarīs

Intoxicated bumblebees are humming every-
where in Vṛndāvana, which is full of many 
varieties of jasmine flowers, such as belī, camelī, 
jūhī, yūthikā, mallikā, mālatī, jātī and kunda. The 
clear ponds of fresh, sweet water are dense with 
lotuses swarming with humming bumblebees. 
These lotuses sway at the touch of the cool, 
gentle breezes, and they dance in overwhelming 
jubilation when waves arise in the pond. 

In the midst of all this, everyone hears the 
name ‘Jaṭilā’. Śrī Śrī Rādhā-Kṛṣṇa Yugala and 
Their sakhīs, full of suspense and eagerness, 
immediately get ready to leave the kuñja to go to 
Their respective homes. 

At this very moment, the internal absorption of 
the sādhaka breaks and he comes back to external 
consciousness. Grief overwhelms him, but just 
then the bell starts ringing in the temple room 
for the āratī of Śrī Śrī Rādhā-Kṛṣṇa Yugala. The 
doors open and with deep sentiment the devotees 
start performing the āratī of the youthful Divine 
Couple. As the devotees sing maṅgala-āratī and 
dance, their melodious voices combine with the 
sweet sounds of jhāṁjhara, kāṁsara, ghaṇṭā, 
śaṅkha, karatāla and mṛdaṅga. Inspired by his 
previous absorption in niśānta-līlā, the author of 
this poem also starts to perform nāma-saṅkīrtana 
with the rest of the devotees. As he sings each 
verse of the kīrtana, the bhāvas of niśānta-līlā 
appear in his heart, soothing his grief. 

I have tried to reveal some of the heart-
felt moods of paramārādhya Śrīla Gurudeva, 
following śākhā-candra-nyāya, the logic of 
the moon on the branch, but I know that I am 
incapable of collecting even one drop from his 
fathomless, endless ocean of rasa. May Śrīla 
Gurupāda-padma bestow his causeless grace 
upon this useless servant, so that I may one day 
become qualified for this. 



3 6 3

P a r T 
seVenH i s   L i f e   a n d   T e a c H i n G sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī M a d   B H a K T i   P r a j ñ Ā n a   K e Ś a V a   G o s V Ā M ī

P   aramārādhyatama Śrīla Gurudeva com-
posed an exquisite āratī in honour of his 

worshipful gurudeva, Śrīla Bhaktisiddhānta 
Sarasvatī Prabhupāda. When it was published in 
Śrī Gauḍīya-patrikā, all of Śrīla Prabhupāda’s 
disciples and grand-disciples became delighted 
to read it. Everyone started giving thanks, either  
in person or indirectly. Some of the ācāryas of  
the Śrī Gauḍīya Maṭha could not curb their 
greed to publish it in their respective magazines, 
omitting Śrīla Gurudeva’s name. From then 
onwards, all the Gauḍīya Maṭha devotees began 
to sing Śrīla Gurudeva’s āratī-kīrtana at the time 
of Śrīla Prabhupāda’s āratī.

jaya jaya prabhupādera 
      ārati nehārī 
yoga-māyāpura-nitya-
      sevā-dānakārī (1) 

All glories, all glories to the āratī ceremony of 
Śrīla Bhaktisiddhānta Sarasvatī Prabhupāda, 
which bestows eternal service at the Yogapīṭha 
in Māyāpura upon those who observe it.

sarvatra pracāra-dhūpa 
      saurabha manohara 
baddha-mukta alikūla 
      mugdha carācara (2) 

Like the enchanting fragrance of incense, his 
preaching has spread everywhere, asto nishing 
all devotees, both liberated and conditioned, 
and all living entities, both moving and non-
moving.

bhakati-siddhānta-dīpa 
      jāliyā jagate 
pañca-rasa-sevā-śikhā 
      pradīpta tāhāte (3) 

He lit up the entire world with the lamp of the 
perfect conclusions of pure devotion (bhakti-
siddhānta). This lamp is composed of five 
brilliantly glowing flames, which represent 
service in the five primary rasas.

pañca mahādīpa yathā 
      pañca mahājyotiḥ 
triloka-timira-nāśe 
      avidyā durmati (4) 

The five flames of the āratī lamp are like five 
radiant lights that represent the five rasas 
and that destroy the darkness of ignorance 
and crooked intelligence throughout the three 
worlds.

bhakati-vinoda-dhārā 
      jala śaṅkha-dhāra 
niravadhi bahe tāhā 
      rodha nāhi āra (5) 

The water in the conch shell is the con ception  
of Śrīla Bhaktivinoda Ṭhākura, which even 
today flows continually and which cannot be 
checked by anyone.

sarva-vādya-mayī ghanṭā 
      bāje sarva-kāla 
bṛhat-mṛdaṅga-vādya 
      parama rasāla (6) 

Kṛṣṇa-kīrtana, which is accompanied by 
karatālas, bells and other instruments, resounds 
for all time, but really it is the printing press, 
known as the bṛhad-mṛdaṅga, which distributes 
the supreme rasa in all directions.

viśāla lalāṭe śobhe 
      tilaka ujjvala 
gala-deśe tulasī-mālā 
      kare jhalamala (7) 

Śrīla Prabhupāda āratī
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Resplendent tilaka adorns his broad fore head, 
and around his neck shines a necklace of tulasī 
beads.

ājānu-lambita bāhū 
      dīrgha kalevara 
tapta kāñcana-baraṇa 
      parama sundara (8) 

With his long arms extending to his knees, his 
towering figure, and his complexion like molten 
gold, he is supremely beautiful.

lalita-lāvaṇya mukhe 
      sneha-bharā hāsī 
aṅga kānti śobhe jaiche 
      nitya pūrṇa śaśī (9) 

His charming, lovely face displays a smile which 
is full of affection, and the beauty of his bodily 
complexion is like a perpetually full moon.

yati-dharme paridhāne 
      aruṇa-vasana 
mukta kaila medhāvṛta 
      gauḍīya gagana (10) 

Attired in daybreak-coloured cloth, which 
signifies the religious principles of sannyāsa, 
he nullified the misconceptions which were 
like clouds covering the clear Gauḍīya sky, and 
established the doctrine of pure bhakti.

bhakati-kusume kata 
      kuñja viracita 
saundarye-saurabhe tāra
      viśva āmodita (11) 

His many temples are like splendid kuñjas filled 
with aromatic bhakti flowers (his bhaktas). The 
beauty and fragrance of these kuñjas delight the 
entire universe.

sevādarśe narahari 
      cāmara ḍhūlāya 
keśava ati ānande 
      nirājana gāya (12) 

As Narahari Prabhu, the ideal servant, fans Śrīla 
Prabhupāda with a cāmara, Keśava dāsa sings 
this āratī song with great delight.

Pūjyapāda tridaṇḍi-svāmī Śrīmad Bhakti 
Bhūdeva Śrautī Mahārāja was one of the 
prominent tridaṇḍī-sannyāsīs who took shelter 
of jagad-guru Śrīla Prabhupāda. He was expert 
in scriptures such as the Vedas, the Upaniṣads, 
the Purāṇas, Śrīmad-Bhāgavatam and Gītā, 
and he was deeply respected in the Sārasvata 
Gauḍīya Vaiṣṇava sampradāya. When he read 
this āratī-kīrtana, he immediately came to Śrī 
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Dhāma Navadvīpa from his maṭha in Jhāḍagrāma 
(in Medinīpura district) and congratulated Śrīla 
Gurudeva: “Mahārāja, it is very surprising that we 
could not recognize you until now, although we 
were living closely together in Śrīla Gurudeva’s 
āśrama for such a long time. Your heart is so full 
of pure bhakti and such guru-niṣṭhā (profound 
and unflinching faith for śrīla gurudeva), but we 
could not catch even the slightest scent of it. 

“We thought that you were only expert in 
managing and other worldly tasks, but all our 
conceptions about you have been proved wrong. 
Today, by great fortune, it seems that Śrīla 
Prabhupāda is adoring your incomparable guru-
niṣṭhā and the unmatched quality of your bhakti. 
I think that he is personally sitting in your heart 
and manifesting through you these wonderful 
moods of pure bhakti, which are full of beautiful 
siddhāntas. You are glorious. We hope that you 
will continue to bestow limitless benefit upon the 
world by composing more unprecedented poems, 
prayers, essays and articles in the future.” 

We will now explain some of the deep moods 
contained in the stanzas of this āratī.

Verse 1. Yoga-māyāpura-nitya-sevā-dānakārī. 
The topmost part of Goloka is called Vraja, 
Vṛndāvana or Gokula and next to it is Śvetadvīpa, 
or Navadvīpa. In the heart of this Navadvīpa-
dhāma is Śrī Dhāma Māyāpura. Here, Vrajendra-
nandana Śrī Kṛṣṇa, having accepted the bodily 
lustre and intrinsic moods of Śrīmatī Rādhikā, 
comes as Śrī Śacīnandana Gaurahari and 
relishes various types of bhāvas with His eternal 
associates. It is very rare for jīvas to attain the 
great fortune of entering the most munificent 
śrī gaura-līlā. Nayana Mañjarī of śrī kṛṣṇa-līlā is  
Śrī Bhaktisiddhānta Sarasvatī Gosvāmī Ṭhākura 
in śrī gaura-līlā. His eternal form is described in 
his praṇāma-mantra.
 

śrī-vārṣabhānavi-devi-

      dayitāya kṛpābdhaye 

kṛṣṇa-sambandha-vijñāna-

      dāyine prabhave namaḥ 

Śrīla Bhaktisiddhānta Sarasvatī Ṭhākura as  
Śrī Nayana Mañjarī is the most dear sakhī of 
Vṛṣabhānu-nandinī Śrīmatī Rādhikā, who is 
Śrī Kṛṣṇa’s beloved and the embodiment of 
unnatojjvala-madhura-rasa. To those who 
take shelter of him, he awards the rare gift of 
eternal service to the ocean of compassion, Śrī 
Śacīnandana Gaurahari. Śrīla Prabhupāda, who 
is the best among the followers of Śrīla Rūpa 
Gosvāmī, also mercifully bestows the rarely 
obtained service of Śrī Gaurahari upon those who 
perform or even witness this āratī. This āratī is 
extraordinary and transcendental, and has unique 
and distinctive features, not seen in other āratīs.

Verse 2. Śrīla Prabhupāda propagated pure 
bhakti and established preaching centres all over 
the world by sending his brahmacārīs, sannyāsīs, 
disciples and grand-disciples to the nine islands 
of Navadvīpa, then to all the important cities, and 
even to mountains and forests, all over India and 
around the globe. By the aroma of his nectarean 
preaching, all kinds of conditioned and liberated 
jīvas were and are attracted to follow śuddha- 
bhakti. In ordinary arcana, incense is offered 
first to the deity. The fragrance of that incense is 
confined to the temple, whereas the aroma of the  
preaching of pure bhakti delights and attracts  
the whole world. This is the transcendental distinc-
tion of the incense of preaching śuddha-bhakti.

If Śrīla Sarasvatī Prabhupāda had not 
propagated pure bhakti everywhere, then the 
whole world would have remained completely 
deprived, and thus inauspicious. People from 
West Bengal and other parts of India, also, would 
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have been completely deprived of śuddha-
bhakti, that is, rāgānuga-bhakti and especially 
rūpānuga-bhakti. His means of preaching, which 
was to publish and distribute bhakti literature, 
is unprecedented; it was never heard of or seen 
before. In this way, he created a new wave of 
the bhakti revolution throughout the world. Far 
from India, in large and small countries in both 
the West and the East, small children, young boys 
and girls, men, women and old people can be 
seen completely immersed in the Vedic culture. 
One can see them everywhere in these countries, 
holding a japa-mala in their hands, and wearing 
tilaka and śikhās. Dancing to the beat of mṛdaṅga 
and karatālas, they perform nāma-saṅkīrtana in 
their homes, in their temples and on the streets. 
Huge temples of Śrī Śrī Rādhā-Kṛṣṇa, Śrī Gaura-
Nityānanda, Śrī Jagannātha-Baladeva-Subhadrā 
and other deities have been established around 
the world. All this is the contribution of the 
mahāpuruṣa, Śrīla Bhaktisiddhānta Sarasvatī 
Prabhupāda. 

Verse 3. In the worship of the deity, the ghee 
lamp (dīpa) is offered after the incense. In this 
unique worship, the wicks of the lamp are the 
philosophical conclusions of bhakti. The bhakti 
doctrines are ten in number (daśa-mūla-tattva): 
(1) Scriptures such as Śrīmad-Bhāgavatam 

which have been accepted by the guru-
paramparā are the best pramāṇa, or 
authentic evidence. 

(2) Vrajendra-nandana Śrī Kṛṣṇa is the Absolute 
Truth. 

(3) He is sarva-śaktimān, the possessor and 
master of all potencies. 

(4) He is the reservoir of all the rasas. 
(5) Both the conditioned and liberated souls are 

His vibhinnāṁśa-tattva, His separated parts 
and parcels. 

(6) Conditioned souls are controlled by māyā. 
(7) Liberated souls are free from māyā. 
(8) The spiritual and material worlds are mani-

festations of Śrī Hari, and are inconceivably 
and simultaneously one with Him and 
different from Him. 

(9) Bhakti is the only means of sādhana. 
(10) Love of Kṛṣṇa is the only goal. 

These ten doctrines of bhakti are like roots 
and medicinal herbs, and the essential juice of 
these roots and herbs is the ghee that burns in 
the wicks of this ghee lamp. The five great wicks 
are the five types of sthāyībhāva, and the five 
types of rasa – śānta, dāsya, sakhya, vātsalya 
and madhura – are the five flames.

Verse 4. The rays of these effulgent flames 
are vibhāva, anubhāva, sāttvika and vyabhicārī. 
The darkness of ignorance of the three worlds 
is destroyed forever by the powerful effulgence 
of this ghee lamp, characterized by the five 
transcendental tongues of flame. When the con-
ditioned souls see this effulgence, the darkness of 
their corrupt intelligence and aversion to Kṛṣṇa 
is dispelled. Thus the effect of this extraordinary 
lamp completely destroys darkness, or ignorance. 
Who lit this lamp in the present age? The lamp 
of the siddhāntas of bhakti was ignited by Śrīla 
Bhaktisiddhānta Sarasvatī Ṭhākura. 

Verse 5. After incense and the ghee lamp, 
water is offered in a conch shell. Here, the conch 
shell is bhakti-vinodana, the transcendental 
delight (vinodana) of devotion. (In other words, 
the conch shell is Śrīla Bhaktivinoda Ṭhākura.) 
The water in the conch shell is the pure and 
fragrant flow of śrī rūpānuga-bhakti released by 
bhakti-bhagīratha Śrīla Bhaktivinoda Ṭhākura. 
The current flows from this conch shell eternally 
and uninterruptedly, like an unbroken stream of 
oil, and will continue to flow in the future as well; 
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this current of bhakti will never be interrupted. 
The stream of water from this conch shell will 
continue to shower fortunate souls in this world, 
so that they drown in bhagavat-rasa. 

Verse 6. The bell is very important in the 
worship of the deity. While offering incense, lamp 
and other items, it is essential to ring the bell, which 
is sarva-vādya-mayī, the sum total of all musical 
sounds. The role of the bell, which keeps ringing 
eternally in this extraordinary āratī, is also quite 
unique. This transcendental bell is powerful hari-
kathā. Śrīla Bhaktisiddhānta Sarasvatī Ṭhākura’s 
whole life was permeated with hari-kathā ; indeed, 
he was the embodiment of hari-kathā. His hari-
kathā would never stop, not even for a moment. 
It would automatically start to flow, even when 
he saw innocent children or trees and plants. 
His hari-kathā was so potent and effective that 
anyone who heard it would immediately become 
inspired with bhakti.

Kīrtana is also essential in the performance 
of arcana. Śrīla Jīva Gosvāmī has written in his 
Krama-sandarbha commentary on Śrīmad-
Bhāgavatam 7.5.23–24, “yadyapy anyā bhakti 
kalau karttavyā tadā tat (kīrtanākhyā bhakti) 
saṁyogenaiva – If a person executes other limbs of 
bhakti, he should perform harināma-saṅkīrtana 
at the same time. In Kali-yuga, performing any 
sādhana independent of saṅkīrtana will not  
bear any fruit.” Thus it is essential to perform 
kīrtana while doing arcana. Saṅkīrtana is divided 
into different types, such as nāma-kīrtana, rūpa-
kīrtana, guṇa-kīrtana and līlā-kīrtana. Amongst 
these, nāma-kīrtana is the best of all: tāra madhye 
sarva-śreṣṭha nāma-saṅkīrtana (Śrī Caitanya-
caritāmṛta, Antya-līlā 4.71).

The mṛdaṅga is another essential part of 
saṅkīrtana. The contribution of the bṛhad-
mṛdaṅga, that is, the printing press, is of utmost 

importance in the āratī propagated by Śrīla 
Prabhupāda. The sound of an ordinary mṛdaṅga 
is very limited, but the bhakti literature published 
by the bṛhad-mṛdaṅga reaches every corner of the  
world. It enters the heart of practising devotees 
and makes them dance in the ecstasy of harināma-
saṅkīrtana. The sound of this bṛhad-mṛdaṅga 
never stops. It eternally arises in the heart of the 
devotees and keeps inspiring them. All glories and 
victory to the āratī of Śrīla Prabhupāda, who has 
established this bṛhad-mṛdaṅga !

Verses 7 and 8. In this āratī-kīrtana, 
paramārādhyatama Śrīla Gurudeva has 
described the divine beauty of oṁ viṣṇupāda Śrī 
Śrīla Bhaktisiddhānta Sarasvatī Prabhupāda’s 
transcendental body. “My most worshipful Śrīla 
Bhaktisiddhānta Sarasvatī Prabhupāda is most 
dear to Śrīmatī Rādhikā as Śrī Nayana Mañjarī. 
However, out of humility, he has manifested his 
name in this world as Śrī Śrīmad Bhaktisiddhānta 
Sarasvatī Gosvāmī, covering his previous name, 
form and so on. Thus he has shown the ideal of 
tṛṇād api sunīcena, being more humble than a 
blade of grass. 

“His broad forehead is beautified by urddhva 
puṇḍra tilaka. Three strands of tulasī beads 
shine brilliantly around his neck. His long arms 
reach down to his knees, his stature is tall, he 
has beautiful and well-built limbs, and his bodily 
complexion defeats the lustre of pure gold. All 
these symptoms of a mahāpuruṣa announce in 
unison that he is a great personality. 

Verses 9–12. “An affectionate smile is always 
playing on his charming and lustrous lips. He 
has adopted saffron-coloured garments such as 
doṛ-kaupīna, bahirvāsa and uttarīya according 
to sannyāsa-dharma. The illuminating light from 
these garments has destroyed the dense darkness 
of the clouds that covered the Gauḍīya sky after 
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the disappearance of Śrīla Viśvanātha Cakravartī 
Ṭhākura and Baladeva Vidyābhūṣaṇa Prabhu. He 
has established śuddha-bhakti preaching centres 
all over India and abroad. These preaching centres 
are like the pleasure groves (vilāsa-kuñjas) of  
Śrī Rādhā-kuṇḍa. Fashioned from the flowers 
of the bhakti-latā, their beauty and fragrance 
delights the whole world. 

“This āratī of Śrīla Prabhupāda is eternally 
present in Śrī Māyāpura-dhāma. His dear-most 
Śrī Narahari Sevā-vigraha Prabhu is fanning 
Śrīla Prabhupāda with a cāmara. In this way, Śrī 
Keśava is blissfully performing the āratī-kīrtana.”

Today, Gauḍīya Vaiṣṇavas everywhere 
affectionately sing this beautiful āratī-kīrtana 
composed by Śrīla Gurudeva. 

Śrī Tulasī parikramā and āratī

F or some time, the Śrī Gauḍīya Sārasvata 
Vaiṣṇava sampradāya had no kīrtana to 

sing at the time of śrī tulasī-parikramā and āratī. 
Some devotees used to sing Śrī Kṛṣṇadāsa’s tulasī 
kṛṣṇa preyasī namo namaḥ / vilāsa-kuñja diyo 
vāsa. This is appropriate for highly elevated 
rāgānuga-sādhakas, but not for vaidhī-bhakti-
sādhakas who do not possess the greed to reside 
in the vilāsa-kuñja.

Others used to sing Candraśekhara’s namo 
re namo re maiyā namo nārāyaṇi. This is 
appropriate for Vaiṣṇavas of the Śrī Rāmānuja 
sampradāya, because in this song Tulasī-devī 
is addressed as the queen of Śrī Nārāyaṇa, or Śrī 
Śālagrāma, who resides in Vaikuṇṭha. Śrī Gauḍīya 
Vaiṣṇavas worship Śrī Vṛndā-devī as the most 
dear sakhī of Śrī Śrī Rādhā-Kṛṣṇa. She is the 
presiding deity of Vṛndāvana-dhāma, the topmost 
section of Goloka, and she is expert in arranging 
for Their intimate pastimes (līlā-vilāsa). She gave 
her beautiful land of Vṛndāvana to her most 
dear sakhī, Vṛṣabhānu-nandinī Śrīmatī Rādhikā. 
The intimate meetings of Śrī Śrī Rādhā-Kṛṣṇa 
and Their other pastimes in the kuñjas become 
successful only with the help of Śrī Vṛndā-devī. 
Tulasī, who is dear to Śrī Nārāyaṇa in Vaikuṇṭha, 
is the vaibhava-prakāśa of Vṛndā-devī. The 
original Vṛndā-devī can never be the queen of 

Śrī Nārāyaṇa, or of Śrī Śālagrāma. Thus, Gauḍīya 
Vaiṣṇavas worship her in the form of Vrajendra-
nandana Śrī Kṛṣṇa’s beloved sakhī in Vṛndāvana.

For all these reasons, paramārādhya Śrīla 
Gurudeva felt the need for an appropriate prayer 
which ordinary sādhakas of the Śrī Gauḍīya 
Vaiṣṇava sampradāya could offer at the time 
of tulasī-parikramā and āratī. The Gauḍīya 
Vaiṣṇavas accept Śrī Śrī Rādhā-Kṛṣṇa and Śrī 
Gaurahari as one non-dual para-tattva, and Śrīla 
Gurudeva has included this siddhānta in the 
beautiful prayer that he composed. The whole 
of the Sārasvata Gauḍīya Vaiṣṇava sampradāya 
has accepted this prayer, which is complete in 
all respects and brimming with philosophical 
conclusions. The prayer is as follows: 

namo namaḥ 
tulasī kṛṣṇa-preyasī 
       (namo namaḥ) 
rādhā-kṛṣṇa nitya-sevā—
       ei abhilāṣī (1) 

je tomāra śaraṇa laya,
       sei kṛṣṇa sevā pāya, 
kṛpā kori koro tāre 
       vṛndāvana-vāsī
tulasī kṛṣṇa-preyasī 
       (namo namaḥ) (2)
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tomāra caraṇe dhari,   
       more anugata kari’, 
gaurahari-sevā-magna 
       rākha divā niśi 
tulasī kṛṣṇa-preyasī 
       (namo namaḥ) (3) 

dīnera ei abhilāṣa,  
       māyāpure/navadvīpe dio vāsa, 
aṅgete mākhiba sadā 
       dhāma dhūli rāśi 
tulasī kṛṣṇa-preyasī 
       (namo namaḥ) (4) 

tomāra ārati lāgi,   
       dhūpa, dīpa, puṣpa māgī, 
mahimā bākhāni ebe 
       hau more khuśī 
tulasī kṛṣṇa-preyasī 
       (namo namaḥ) (5) 

jagatera jata phūla,   
       kabhu nahe samatula, 
sarva-tyaji kṛṣṇa tava patra 
       mañjarī vilāsī 
tulasī kṛṣṇa-preyasī 
       (namo namaḥ) (6) 

ogo vṛnde mahārānī! 
tomāra pādapa tale,   
       deva ṛṣi kutūhale, 
sarva-tīrtha la’ye tā’rā 
       hana adhivāsī 
tulasī kṛṣṇa-preyasī 
       (namo namaḥ) (7) 

śrī-keśava ati dīna,   
       sādhana-bhajana-hīna, 
tomāra āśraye sadā 
       nāmānande bhāsi 
tulasī kṛṣṇa-preyasī 
       (namo namaḥ) (8) 

Verses 1 and 2. First of all, obeisances are 
offered to Śrī Tulasī, or Vṛndā-devī, as the beloved 
of Kṛṣṇa. She has been described as a very com-
passionate sakhī who bestows the eternal service 
of Śrī Śrī Rādhā-Kṛṣṇa Yugala. “To those who take 
shelter of you, you kindly award kṛṣṇa-sevā and 
the fortune of eternal residence in Vṛndāvana.” 
Śrīla Viśvanātha Cakravartī Ṭhākura has glorified 
Śrīmatī Vṛndā-devī in his Śrī Vṛndā-devyāṣṭakam: 

samasta-vaikuṇṭha-śiromanau śrī-

      kṛṣṇasya vṛndāvana-dhanya-dhāmni 

dattādhikāre vṛṣabhānu-putryā

      vṛnde! numas te caraṇāravindam (3)

tvad-ājñayā pallava-puṣpa-bhṛṅga- 

      mṛgādibhir mādhava-keli-kuñjāḥ 

madhvādibhir bhānti vibhūṣyamāṇā 

      vṛnde! numas te caraṇāravindam (4)

tvadīya-dūtyena nikuñja-yūno-

      ratyutkayoḥ keli-vilāsa-siddhiḥ 

tvat-saubhagaṁ kena nirucyatām tad 

      vṛnde! numas te caraṇāravindam (5)

rāsābhilāṣo vasatiś ca vṛndā- 

      vane tvad-īśāṅghri-saroja-sevā 

labhyā ca puṁsāṁ kṛpayā tavaiva 

      vṛnde! numas te caraṇāravindam (6)

tvaṁ kīrtyase sātvata-tantra-vidbhir 

      līlābhidhānā kila kṛṣṇa-śaktiḥ 

tavaiva mūrtis tulasī nṛ-loke 

      vṛnde! numas te caraṇāravindam (7)

bhaktyā vihinā aparādha-lakṣaiḥ 

      kṣiptaś ca kāmādi-taraṅga-madhye 

kṛpāmayi! tvāṁ śaranaṁ prapannā 

      vṛnde! numas te caraṇāravindam (8)

“Śrī Vṛṣabhānu-rāja-nandinī Śrī Rādhikā has given 
you authority over Śrī Kṛṣṇa’s most sacred abode, 
Vṛndāvana, which is fully endowed with unlimited 
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qualities and is the crown jewel of all the Vaikuṇṭha 
planets. On your order, the loveliness of the spring 
season eternally maintains the supreme beauty 
of Śrī Kṛṣṇa’s Vṛndāvana pleasure groves, which 
are decorated with different types of leaves and 
fragrant flowers, and are full of bumblebees, deer, 
peacocks, male and female parrots, and other birds 
and animals. 

“The pleasure pastimes of Śrī Śrī Rādhā-
Kṛṣṇa, who are always eager to relish such loving 
exchanges, are only made successful by your 
assistance as an extremely skilled envoy. In other 
words, you become a messenger (dūtī ) just to 
arrange Their union, which would otherwise be 
very difficult. You assist in many different ways 
to bring about the success of Their amorous 
pastimes (līlā-vilāsa). Who in this world can 
describe the limit of your fortune? I repeatedly 
bow down at your lotus feet. 

“O Vṛndā, by your mercy the greed to have 
darśana of the rāsa-līlā arises in the heart of 
Kṛṣṇa’s devotees. By your mercy they obtain 
residence in Śrī Vṛndāvana-dhāma and receive 
service to the lotus feet of their prāṇa-vallabha, 
Śrī Śrī Rādhā-Mādhava. I repeatedly offer 
obeisances at your lotus feet. 

“O Vṛndā, in the bhakti-tantras composed by 
devotees such as Śrī Nārada, expert and learned 
scholars have described you as Śrī Kṛṣṇa’s līlā-
śakti, His pastime potency. You expand yourself 
in this world as the renowned Śrī Tulasī-devī in 
the form of a plant. I offer my obeisances unto 
you again and again.

“O merciful devī, I am devoid of bhakti, and 
therefore full of hundreds of offences, and 
because of this I am sinking in the waves of 
lust, anger and all base qualities in the ocean 
of material existence. I surrender at your lotus 
feet because I have no other alternative. Please 

be merciful and deliver me from the impassable 
material ocean. I offer my obeisances at your 
lotus feet again and again. O Vṛndā, beloved of 
Kṛṣṇa, please be merciful to this surrendered soul 
and give me residence in Vṛndāvana.” 

Verse 3. Śrīla Gurudeva continues in his 
āratī-kīrtana, “O Vṛndā, we pray at your lotus feet 
again and again. Please give us your guidance and 
bestow upon us the service of Śrī Gaurahari, who 
is Śrī Kṛṣṇa Himself, endowed with the internal 
mood and effulgent lustre of Śrīmatī Rādhikā, 
so that we may be immersed day and night in 
that service.” Someone may raise the question, 
“Śrīmatī Tulasī is the beloved of Śrī Kṛṣṇa and 
she can bestow kṛṣṇa-sevā. How, then, can she 
give the service of Śrī Śacīnandana Gaurahari?” 
The answer is, “She can, because Śrī Śacīnandana 
Gaurahari and Śrī Kṛṣṇa are abhinna-para-
tattva, the non-different Absolute Truth.” The 
Lord of all pastimes, līlā-puruṣottama Śrī Kṛṣṇa, 
is rasika-śekhara, the enjoyer of the topmost 
mellows, and parama-karuṇa, supremely merci-
ful. He adopts the mood and complexion of 
Śrīmatī Rādhikā and appears in the form of 
Śrī Śacīnandana Gaurahari to distribute rāga- 
mārga-bhakti and to fulfil his own three internal 
desires. These are (1) to know the greatness of 
Śrīmatī Rādhikā’s love, (2) to know the sweetness 
of His form, qualities, flute and pastimes, which 
Śrīmatī Rādhikā relishes through Her love and 
(3) to know the happiness that Śrīmatī Rādhikā 
derives on tasting His sweetness. Therefore, Śrī 
Tulasī-devī is also very dear to Śrī Gaurahari and 
can certainly give service to Him and love for Him.

Almost all the associates of Kṛṣṇa appeared 
with Śrī Gaurahari in male forms; very few 
appeared in female forms. In Kali-yuga, Śrī 
Vṛndā-devī has also appeared in the form of 
the tulasī tree to make kṛṣṇa-bhakti more easily 
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attainable. Śrīla Advaita Ācārya, who is the 
incarnation of Mahāviṣṇu, adopted the easiest 
and most effective process to entreat Śrī Kṛṣṇa 
to advent in this world. The method of worship 
was to offer some tulasī leaves with Gaṅgā water 
to Svayam Bhagavān Śrī Kṛṣṇa, and with great 
eagerness to chant the name of Kṛṣṇa loudly. 
Svayam Bhagavān Śrī Kṛṣṇa appeared in this 
world by the influential and infallible worship 
of Śrī Advaita Ācārya. Thus, Śrī Tulasī Mahārānī  
can give the service of Śrī Gaurahari. 

Verse 4. “O Vṛndā, O beloved of Kṛṣṇa! I 
repeatedly bow down at your lotus feet. Please 
be merciful to this insignificant and destitute 
soul who has surrendered to you, and allow me 
to reside in Śrī Vṛndāvana, Śrī Māyāpura or Śrī 
Navadvīpa-dhāma. Then I will be able to smear 
the dust of these transcendental abodes all over 
my body and, maddened with prema, I will sing 
the names of Śrī Gaurahari or Śrī Kṛṣṇa.”

Verse 5. “O Tulasī-devī, beloved of Kṛṣṇa! 
I have collected the sixteen items of worship 
such as incense, a lamp, flowers and naivedya 
(offerings of edibles) to perform your āratī, and 
with them I am affectionately performing your 
āratī. At the same time, I am glorifying you with 
saṅkīrtana. You are Śrī Kṛṣṇa’s pastime potency, 
His līlā-śakti, and you are most dear to Him. 
You are capable of giving prema-bhakti for Śrī 
Gaurahari and the Divine Couple, Śrī Śrī Rādhā-
Kṛṣṇa. May you be pleased with me. This is my 
repeated prayer at your lotus feet.”

Verse 6. “O Tulasī-devī, beloved of Kṛṣṇa! 
There are varieties of beautiful flowers in the 
world, such as belī, camelī, jūhī, kevaḍā and 
kamala, but they are insignificant compared with 
you. Śrī Kṛṣṇa rejects all these different flowers 
and accepts only your leaves and mañjarīs. 
Kṛṣṇa enjoys pastimes with His beloved Śrīmatī 

Rādhikā in your vṛndā-kuñja.” According to 
Śrīmad-Bhāgavatam, the four Kumāras became 
enchanted by the aroma of the honey of the 
tulasī leaves which were offered at the Lord’s 
lotus feet, and that is why they came to Vaikuṇṭha 
to have His darśana. All other flowers lack this 
astonishing power. The honey and aroma of Śrī 
Tulasī attracts even Kṛṣṇa Himself.

Once, Śrī Kṛṣṇa visited Kurukṣetra at 
the time of the solar eclipse with His sixteen 
thousand one hundred and eight queens and all 
the Dvārakāvāsīs. After taking bath for the last 
time at the end of the eclipse, Śrī Kṛṣṇa’s dear 
Satyabhāmā wanted to weigh Kṛṣṇa on a scale 
against a heap of gold and then give that gold to 
Śrī Nārada in charity. Śrī Kṛṣṇa sat on one pan 
of the scale and Satyabhāmā put all her gold 
ornaments on the other pan. After that, all His 
other queens put every one of their ornaments 
on the pan, and then more and more golden pots  
were added, but the pan with the gold was still far 
too light. The queens did not know what to do, but 
by Devarṣi Nārada’s inspiration they surrendered 
to Vṛndāvaneśvarī Śrīmatī Rādhikā. Śrīmatī 
Rādhikā removed all the gold from the pan and 
replaced it with one tulasī leaf dipped in Her tears. 
No sooner had She done that than Kṛṣṇa’s pan 
lifted and the pan with the tulasī leaf sank and 
touched the ground. Everyone was struck with 
wonder to see the glories of this one tulasī leaf.  
In this way, we see that tulasī leaves and mañjarīs 
are superior to all other leaves and flowers. There 
can be no doubt about this conclusion.

Verse 7. Śrīla Gurudeva continues: “O Tulasī, 
beloved of Kṛṣṇa! All the demigods and sages, 
along with all the places of pilgrimage, eagerly 
reside under your purifying shade just to attain 
your mercy. You can fulfil all their desires. I am 
very insignificant and quite worthless. I simply 
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surrender unto you and offer you my obeisances 
again and again.”

There are many authentic statements in śāstra 
to prove that all the demigods and sages worship 
tulasī to attain bhagavad-bhakti and that all the pil-
grimage places reside under the shade of the divine 
tulasī tree. Śrī Tulasī-devī is served in various ways. 

dṛṣṭā spṛṣṭā tathā dhyātā kīrttitā namitā śrutā

ropitā sevitā nityaṁ pūjitā tulasī śubhā

navadhā tulasīṁ devīṁ ye bhajanti dine dine

yuga-koṭī-sahasrāṇi te vasanti harer gṛhe 

Skanda Purāṇa, quoted in
Bhakti-rasāmṛta-sindhu (1.2.202–203)

Śrī Tulasī is very auspicious and she bestows 

unlimited good fortune upon those who see 

her, touch her, meditate upon her, sing her 

glories, offer obeisances to her, hear her 

glories, plant her, offer her leaves to Śrī 

Hari’s lotus feet, serve her or worship her. 

Those who serve Tulasī in these nine ways 

reside in Śrī Hari’s abode for thousands of 

yugas, i.e., eternally.

Hence, this Tulasī-parikramā and āratī-
kīrtana composed by our most revered Śrīla 
Gurudeva is of great benefit to all kinds of 
practising devotees.

Śrī caitanya-pañjikā (Śrī Māyāpura-pañjikā)
(Paramārādhya Śrīla Gurudeva’s idea regarding Śrī Caitanya-pañjikā) 

J agad-guru Śrī Śrīmad Bhaktisiddhānta 
Sarasvatī Prabhupāda is the founder of 

the Śrī Caitanya-pañjikā, which protects Śrīla 
Bhaktivinoda Ṭhākura’s line. This pañjikā, or 
calendar, expounds the proper concepts and 
conduct according to the pure siddhānta of Śrī 
Caitanya Mahāprabhu, following exclusively in 
the footsteps of Śrī Rūpa Gosvāmī. This is why, in 
short, we have called this calendar Śrī Caitanya-
pañjikā. Another name for it is Śrī Māyāpura-
pañjikā, because Śrī Māyāpura is the place of 
Śrī Caitanya Mahāprabhu’s appearance. Jagad-
guru Śrīla Prabhupāda has written that Śrīla 
Bhaktivinoda Ṭhākura is actually the great person 
who initiated the tradition of Śrī Caitanyābda, or 
the Caitanya Era. 

Today there are many pañjikās that have been 
popular for many years. However, they cannot 
be called complete (pañcāṅga) in all respects, 
for they have many deficiencies. They do not 
even mention any appropriate Vaiṣṇava titles 

for the time periods. Not only that, they have no 
provision for ascertaining time in connection 
with vratas such as fast days, the consideration 
of pure (śuddha) and mixed (biddha) periods, 
and the system for ascertaining auspicious times 
for travelling without impediments. We clearly 
see the absence of the pure guidance of Śrīla 
Bhaktivinoda Ṭhākura and Śrīla Prabhupāda 
in these pañjikās, and there is certainly a dire 
need for an authentic Vaiṣṇava pañjikā, exactly 
following in their pure line. Śrī Caitanya-
pañjikā has appeared to fulfil this purpose. For 
the information of the people in general and 
for the devotees of Viṣṇu, we are presenting the 
titles of the different divisions of time, which are 
found in the Viṣṇu-dharmottara and Hayaśīrṣa-
pañcarātra: 

(A) the two movements of the sun:
(1) northern (uttarāyaṇa) – Balabhadra 
(2) southern (dakṣiṇāyana) – Kṛṣṇa 
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(B) the six seasons:
(1) summer – Puṇḍarīkākṣa 
(2) rainy season – Bhogaśāyī 
(3) autumn – Padmanābha 
(4) light cold winter (hemanta) – Hṛṣīkeśa 
(5) freezing cold winter (śīta) – Devatrivikrama 
(6) spring – Mādhava 

(C) the two phases (pakṣa) and additional month 
(malamāsa):
(1) kṣaya, or malamāsa – Puruṣottama 
(2) dark fortnight (kṛṣṇa-pakṣa) – 

Pradyumna, Kṛṣṇa 
(3) light fortnight (śukla-pakṣa) – 

Aniruddha, Gaura

(D) the twelve months:
(1) Vaiśākha – Madhusūdana 
(2) Jyeṣṭha – Trivikrama 
(3) Āṣāḍha – Vāmana 
(4) Śrāvana – Śrīdhara 
(5) Bhādra – Hṛṣīkeśa 
(6) Āśvina – Padmanābha 
(7) Kārtika – Dāmodara 
(8) Agrahāyaṇa – Keśava 
(9) Pauṣa – Nārāyaṇa 
(10) Māgha – Mādhava 
(11) Phālguna – Govinda 
(12) Caitra – Viṣṇu

(E) the days of the week:
(1) Sunday – Sarva-vāsudeva 
(2) Monday – Sarvaśiva-saṅkarṣaṇa 
(3) Tuesday – Sthānu-pradyumna 
(4) Wednesday – Bhūta-aniruddha 
(5) Thursday – Ādi-kāraṇodaśāyī 
(6) Friday – Nidhi-garbhodaśāyī 
(7) Saturday – Avyaya-kṣīrodaśāyī 

(F) the sixteen tithīs (lunar days):
(1) pratipat (first day of the lunar cycle) – 

Brahmā 
(2) dvitīyā (second day) – Śrīpati 
(3) tṛtīyā (third day) – Viṣṇu 

(4) caturthī (fourth day) – Kapila 
(5) pañcamī (fifth day) – Śrīdhara 
(6) ṣaṣṭhī (sixth day) – Prabhu 
(7) saptamī (seventh day) – Dāmodara 
(8) aṣṭamī (eighth day) – Hṛṣikeśa 
(9) navamī (ninth day) – Govinda 
(10) daśami (tenth day) – Madhusūdana 
(11) ekādaśī (eleventh day) – Bhūdhara 
(12) dvādaśī (twelve day) – Gadī 
(13) trayodaśī (thirteenth day) – Śaṅkhī 
(14) caturdaśī (fourteenth day) – Padmī 
(15) pūrṇimā and amāvasyā (full moon day 

and dark moon day) – Cakrī 

(G) the twenty-seven constellations (nakṣatra):
(1) Aśvinī – Dhātā 
(2) Bharaṇī – Kṛṣṇa 
(3) Kṛttikā – Viśva 
(4) Rohiṇī – Viṣṇu 
(5) Mṛgaśirā – Vaṣaṭkāra 
(6) Ārdrā – Bhūtabhavyabhavat Prabhu 
(7) Punarvasu – Bhūtabhṛt 
(8) Puṣyā – Bhūtakṛt 
(9) Aśleṣā – Bhāva 
(10)  Maghā – Bhūtātmā 
(11)  Purva-phālgunī – Bhūtabhāvana 
(12)  Uttara-phālgunī – Avyakta 
(13)  Hastā – Puṇḍarīkākṣa 
(14)  Citrā – Viśvakarmā 
(15)  Svāti – Śuciśravā 
(16)  Viśākhā – Sadbhāva 
(17)  Anurādhā – Bhāvana 
(18)  Jyeṣṭhā – Bharttā 
(19)  Mūlā – Prabhava 
(20)  Pūrvāṣāḍhā – Prabhu 
(21)  Uttarāṣāḍhā – Īśvara 
(22)  Śravaṇā – Aprameya 
(23)  Dhaṇiṣṭhā – Hṛṣīkeśa 
(24)  Śatabhiṣā – Padmanābha 
(25)  Purva-bhādrapada – Amara Prabhu 
(26)  Uttara-bhādrapada – Agrāhya 
(27)  Revatī – Śāśvata 
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statements regarding Śrī Gauḍīya-patrikā
[An article by Śrīla Bhakti Prajñāna Keśava Mahārāja from 
the first edition of Śrī Gauḍīya-patrikā, 14 March, 1949]

The nature of Śrī Patrikā

Ś rī Gauḍīya-patrikā 5 is the main journal of 
Śrī Gauḍīya Vedānta Samiti. The Samiti is 

wholly and solely dedicated to the service of the 
Navadvīpa-dhāma Pracāriṇī Sabhā, which was 
founded by Śrīla Bhaktivinoda Ṭhākura, and of 
the Śrī Viśva Vaiṣṇava Rāja Sabhā, founded by 
Śrīla Jīva Gosvāmī. Since the Samiti is the foremost 
and very dear servant of both these assemblies 
(sabhās) it is the non-different embodiment of 
them. Hence, we should understand that the main 
journal of Śrī Gauḍīya Vedānta Samiti is the main 
journal of both assemblies. 

The form of Śrī Gauḍīya-patrikā is non-
different from Śrī Sajjana-toṣaṇī, the journal 
of the Navadvīpa-dhāma Pracariṇī Sabhā, and 
from the weekly Gauḍīya, the journal of the 
Viśva Vaiṣṇava Rāja Sabhā. Therefore, the mood, 
language and line of Śrī Gauḍīya-patrikā are 
non-different from the mood, language and line 
of Śrīla Prabhupāda and Śrīla Bhaktivinoda 
Ṭhākura. In short, Śrī Gauḍīya-patrikā exclu-
sively promotes the message of Śrīla Rūpa and 
Raghunātha.

The circulation period of sajjana-
toṣaṇī and Gauḍīya
Under the editorial guidance of Śrīla Bhaktivinoda 
Ṭhākura, Śrī Sajjana-toṣaṇī was first published 
in approximately 1881, sixty-seven years before 
the inauguration of Śrī Gauḍīya-patrikā in 1949. 
He continued it for nearly seventeen years, after 
which Śrīla Prabhupāda was the editor for seven 

5 Editor: patrikā = the bearer of a message or discussion

years, so the publication of Sajjana-toṣaṇī went 
on for about twenty-four years, finishing in 1905. 

Later, in 1922, Śrīla Bhakti Prajñāna Keśava 
Mahārāja began to publish a weekly magazine 
called the Gauḍīya as the non-different form 
of the monthly Sajjana-toṣaṇī. This journal was 
also published for about twenty-four years, 
terminating around 1946.

The cause of the appearance of  
Śrī Gauḍīya-patrikā
After the disappearance of Śrīla Prabhupāda, 
his staunch and intimate servants preached 
pure hari-kathā, following his internal moods. 
However, owing to various types of divine and 
demonic incidents, they were unable to continue 
the real service of the weekly Gauḍīya, and while 
feigning dependence on guru, it actually became 
independent. From then on, the principles on 
which Gauḍīya was based were changed without 
any check or opposition. It simply supported the 
policy, “Where there is pretence there is nothing of 
value.” [In other words, a third-class product was 
distributed on the strength of the Gauḍīya’s good 
name.] Many people tried to save the skeletal body 
of the Gauḍīya with poisonous and foul-smelling 
oil, but their hearts were completely devoid of the 
real essence, and the Gauḍīya gradually wasted 
away. The real nourishment of the Gauḍīya is the 
siddhānta of bhakti following in the footsteps of 
Śrīla Rūpa Gosvāmī and dedicated to the service 
to Śrī Hari, Guru and Vaiṣṇavas. It is impossible 
for the Gauḍīya to stay alive in the absence of this 
nourishment. There were countless preparations 
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of inedible and improper foodstuffs, but since 
they were imbued with siddhāntic misconceptions 
and were rooted in disloyalty to śrī guru, they were 
useless and failed to save the life of the Gauḍīya.

After surviving somehow or other for twenty-
four years, the Gauḍīya disappeared because of 
offences committed by its so-called managers. 
The Gauḍīya Vaiṣṇava world was then deprived 
of the fortune of plunging into the stream of 
pure rūpānuga-bhaktivinoda, as practised and 
propagated by Śrīla Prabhupāda. Therefore, Śrī 
Gauḍīya-patrikā has appeared to once again 
bestow this fortune. 

The purpose of Śrī Patrikā
Nowadays, there are many different journals in 
the world of religion, but Śrī Gauḍīya-patrikā 
is completely different from all of them. This 
journal will never make compromises in the 
fearless and impartial propagation of the truth. 
We have found many journals and books which 
imitate the pure bhakti-dharma but which are 
filled with misconceptions. Their points of view 
are opposed to the transcendental conception of 
pure śrī rūpānuga Vaiṣṇavism, as we will show in 
each respective case. Some invent the principle 

of observing festivals by mixing transcendental 
smṛti-śāstra with the mundane smṛti-śāstra. They 
do not know that the transcendental substance 
is never accessible to the mundane senses. Many 
other journals discuss illusory conceptions on the 
pretext of hari-kathā, and thus actually deal only 
with mundane subject matter. These periodicals 
can give no pleasure to the hearts of the followers 
of Śrī Gaurahari. In some places they instigate 
quarrels and alliances by relating stories that 
are opposed to bhakti, and elsewhere they are 
filled with self-praise. In this way they bring no 
happiness to the devotees’ hearts. 

Some think that they can advance or modernize 
the path of bhakti by following materialistic 
conceptions, and trying to hide śuddha-bhakti. 
Others destroy the beauty of śuddha-bhakti by 
making concessions to a particular mundane 
sampradāya. Śrī Gauḍīya-patrikā will stay 
far away from such journals. When sentiments 
that are actually opposed to śuddha-bhakti are 
unknowingly allowed in bhakti-kathā, they can 
prevent service from being revealed in the hearts 
of the devotees. With this apprehension, the 
patrikā will always try to caution its readers away 
from mundane topics. Those whose hearts are full 
of masses of non-devotional conceptions cannot 
perceive the happiness of bhakti because of their 
diseased condition. Śrī Patrikā will not be able to 
bring any delight to the hearts of such readers. 

The connection of various ethics 
with Śrī Gauḍīya
Śrī Gauḍīya-patrikā will always engage in critical 
analysis of the current of Indian thought and in 
assessing the extent to which it is connected with 
the world of dharma. This patrikā will have no 
connection with political, social, economic and 
educational behaviour and activities. At the same 

“The real nourishment of the 
Gauḍīya is the siddhānta of bhakti 
following in the footsteps of Śrīla 
rūpa Gosvāmī, and dedicated to 
the service to Śrī Hari, Guru and 

Vaiṣṇavas. it is impossible for the 
Gauḍīya to stay alive in the absence 

of this nourishment.”
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time, it will not silently allow inauspiciousness to 
appear in the world when these ethics create an 
impediment in the behaviour and ideas that origi-
nate in the ethics of the eternal sanātana-dhāma.

When we assess the history of India before 
independence, we find that the ethics of dharma 
are the root and foundation of all ethics. Our 
indifference towards that dharma is the main 
cause of our fall down, but when we adhere to 
it, we can attain sovereignty of this world. Śrī 
Patrikā will warn all Indians by explaining and 
giving examples of this indifferent attitude in 
every aspect. Dharma is the speciality and also 
the life of India. Only because of dharma has 
India commanded a place at the head of the world. 
The key mantra that unfolds independent India’s 
victory flag at the head of the entire world is the 
best verse of Śrī Mahāprabhu’s Śikṣāṣṭaka: tṛṇād 
api sunīcena taror api sahiṣṇunā / amāninā 
mānadena kīrtanīyaḥ sadā hariḥ. Śrī Patrikā will 
always perform kīrtana boldly to teach the people 
of the whole world the purport of this verse.

dharma is india’s prestige and the 
bestower of peace
It is India’s honour to be a nation governed 
by dharma, which has guided India since time 

immemorial. The word dharma does not indicate 
any sort of narrowness, deficiency or uselessness. 
True dharma is not the same as the semblance 
of dharma. It is not proper to be disrespectful 
towards dharma, after seeing the false and narrow 
activities of the supposed flag carriers of dharma. 
Mortal concep tions degrade human beings 
and immerse them in the ocean of grief. Mere 
arrangements for food, lodging and clothing, 
however luxurious, cannot give eternal peace. 
Even those who have reached the ultimate limit 
of sense enjoyment are also immersed in the 
deepest anxiety. There is no need to explain this 
to everyone. Peace is a separate principle. The 
objects of this world can never bring about peace. 

The language of Śrī Patrikā
Articles in every regional language will be 
published in this patrikā, so that it will be 
honoured in all parts of India. Those in Bengali, 
Sanskrit, Hindi, Assamese, Oriya and English will 
get first preference. This patrikā presents itself 
before the people of the world with a heavy weight 
of responsibility and its success depends on the 
internal sympathy and the good wishes of the 
residents of India.

 

statements about Śrī Bhāgavata-patrikā
History

J agad-guru oṁ viṣṇupāda aṣṭottara-śata  
Śrīmad Bhaktisiddhānta Sarasvatī Gosvāmī 

Yatirāja (the king of the sannyāsīs) is the crown 
jewel of the dynasty of paramahaṁsas. On 9 
November 1931, at Śrī Paramahaṁsa Maṭha at 
Naimiṣāraṇya, he inaugurated the publication 
of the Hindi fortnightly journal, Bhāgavata, in 
order to unleash the flow of the teachings of the 

topmost dharma. The day on which he started 
the publication was the Kṛṣṇa-amāvasyā, the new 
moon, of Kārtika, and thereafter this fortnightly 
journal was published on the day of each full 
moon and each new moon. Publication of this 
journal continued regularly for a few years and 
then stopped. 

Following in jagad-guru Śrīla Prabhupāda’s 
footsteps, Śrī Gauḍīya Vedānta Samiti vowed 



3 7 7

P a r T 
seVenH i s   L i f e   a n d   T e a c H i n G sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī M a d   B H a K T i   P r a j ñ Ā n a   K e Ś a V a   G o s V Ā M ī

to serve this journal; and Śrī Keśavajī Gauḍīya 
Maṭha, Mathurā, published Śrī Bhāgavata-
patrikā in Hindi every month from June 1955 
to May 1974. Then it disappeared again by the 
desire of providence. Fortunately, however, it has 
manifested itself once again to promote the flow 
of dharma as practised and propagated by the 
most merciful Śrī Kṛṣṇa Caitanya Mahāprabhu, 
who advented to purify the age of Kali. We humbly 
request intelligent readers to make their lives 
successful by bathing in this Gaṅgā of prema.

Śrīla Gurudeva has presented the following 
thoughts regarding the purpose of the Patrikā (5 
June 1955):

eternality
Bhāgavata is an eternal reality. There is no 
obstruction to its eternality, whether it appears 
fortnightly, monthly, yearly or even daily, hourly 
or at every blink of an eye (anupalika). These are 
just divisions of endless time. For those who do 
not have a conception of endlessness (ananta) 
and completeness (pūrṇatā), a part brings them 
towards the whole. Still, an aṁśa (part) is forever 
a part and pūrṇa (whole) is eternally the complete 
whole. An aṁśa never becomes the whole or attains 
equality with it. Those who cannot comprehend 
the eternal truth perceive it as appearing and 
disappearing, and as being subject to birth and 
death, but this perception is simply false and 
imaginary. Vṛndāvana and Mathurā-dhāma, for 
instance, are eternal, but they seem to appear and 
disappear. Only the Gauḍīyas, the followers of 
Śrīman Mahāprabhu, can understand the truth of 
the appearance and disappearance of the eternal 
abode. Vaiṣṇavas who belong to other sampradāyas 
or to no sampradāya at all cannot understand 
these subject matters. Śrīmad-Bhāgavatam is the 
only source of evidence for this, and the fortnightly 

or monthly appearance of the eternal Bhāgavata is 
the spreading of the unlimited and eternal beauty 
of Śrīmad-Bhāgavatam.

For this reason, the crown jewel of the 
Gauḍīya dynasty and the emperor of the kings 
of renunciants, jagad-guru Śrīla Prabhupāda 
published Śrī Bhāgavata-patrikā in the gaura-
pakṣa (the waxing of the moon) and the kṛṣṇa-
pakṣa (the waning, or dark phase, of the moon). 
The Śrīmad-Bhāgavatam is explained, discussed, 
practised, honoured and supported in both lunar 
phases. In other words, Śrī Bhāgavata-patrikā 
is particularly essential to convey the pur port  
of Śrīmad-Bhāgavatam to the sampradāyas  
who lack faith and conviction in the topmost 
viṣṇu-tattva, i.e., bhagavat-tattva, in the form of 
Śrī Gaurahari. 

‘Śrī’ and ‘Patrikā’
The use of the word Śrī before the word Bhāgavata 
implies its eternality. Thus, eternality is the śrī, or 
beauty, of Bhāgavata. The word patrikā means 
‘the carrier of the message or the discussion’, so 
the use of the word patrikā after Bhāgavata means 
that this journal is the bearer of the conduct‚ 
conceptions and discussion based on the doctrines 
of Bhāgavata. Śrī Bhāgavata-patrikā therefore 
presents itself to the readers as the carrier of 
the eternal message of the Bhāgavata. It will not 
entertain any temporary, perishable, changing and 
false conceptions or articles. There will never be 
a place in Śrī Patrikā for any subject matter that 
gives rise to absurd and useless talk about eating, 
sleeping, mating, defending and so on. 

Compositions, philosophy, poems and 
articles that assist or enhance the happiness 
derived from sense enjoyment cannot be given 
the title of Śrī Patrikā. Thus, vi-śrī, that which 
is without śrī, is not worthy of respect. Śrī alone 
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is a transcendental reality. We will distribute the 
transcendental tidings that are endowed with the 
śrī (beauty) of the Vaikuṇṭha world, and we will 
oppose the material conceptions of the present 
world which are devoid of śrī. This patrikā has 
adopted the national language Hindi as the vehicle 
for the distribution of the eternal message. 

national language
Language is the expression of our sentiments, 
which are the distinctive tendency of the heart. 
Hence, since its quality determines the quality of 
the expression, the communication of sentiment 
is not completely achieved if the vehicle is weak. 
The thoughts of the heart will be perceived clearly, 
and will influence society only to the degree that 
the language is pure, exalted and advanced. We 
propose to broadcast the sentiments of Vaikuṇṭha 
in the national language, in the hope that the 
present national language will prosper and fully 
express the sentiments of all living entities.

The Hindi language
The majority of ancient Indian languages are 
derived from the Vedic Sanskrit language, which 
is the original written word of the Vedas. Distorted 
forms of Sanskrit are found in various languages 
according to time, place and people. The native 
people of Hindustan speak in Hindi to exchange 
the sentiments of their hearts. The words ‘Hindu’ 
or ‘Hindi’ are not original Vedic words, nor are 
they found in Sanskrit. The word ‘Hindu’, instead 
of ‘Sindhu’, was used by the residents of Persia 
(Phārasa) to address the people who lived near the 
banks of the river Sindhu.

Although everyone accepts that the Vedic, or 
ancient scriptural, Sanskrit is our root vehicle  
for communication, still Hindi in its current form 
has been adopted as our national language. 

The usage of language
Since language expresses sentiment, the moods of 
the people will influence the language. Previously, 
the only language used in our country was the Vedic 
language, and the manifestations of viṣṇu-tattva 
were the only worshipful objects for every living 
entity. Sanskrit was used to exchange sentiments 
as recently as the medieval period. Today, in the 
same country, Hindi has been established as the 
vehicle for administration. In any case, we will 
adopt whatever system is presently manifest 
and whatever becomes manifest in the course of 
time and in the ceaseless flow of change if it is 
favourable for bhagavat-sevā.
 

laukikī vaidikī vāpi

      yā kriyā kriyate mune 

hari-sevānukūlaiva

      sā kāryā bhaktim icchatā 

Nārada-pañcarātra, quoted in
Bhakti-rasāmṛta-sindhu (1.2.198)

Any activity, whether it is spiritual or 

mundane, must be performed in a manner 

favourable for bhakti.

This is the proper perspective on the changes 
of the material world that occur with the passage 
of time, and it is only found in the Vedic system of  
thought. No situation past, present or future can 
possibly exist beyond the scope of the Vedas or 
śāstras. Therefore, we consider all situations to 
be transformations of the Vedic stage, and in 
a favourable mood we propose to discuss the 
eternal vaikuṇṭha-tattva in the Hindi language. 

jurisdiction of the national language
Śrī Bhāgavata-patrikā will publish a message that 
will free from māyā the jīvas of that section of the 
world which is governed by the Hindi-speaking 
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nation. Which part of the creation is ruled over by 
a nation? Only a small part of the body and mind, 
because the activities of the nation affect only the 
body and mind. But Śrī Bhāgavata-patrikā will 
not even glance upon issues that are maintained, 
admin istered or protected by the body and mind. 
The nation will only be concerned with its own 
terrene, that is, things related to body and mind. 
Śrī Bhāgavata-patrikā goes beyond the activities 
of the perishable and ceaselessly changing body 
and mind, and will publish in Hindi, the present 

national language, descriptions of the dominion 
and constitution of the Vaikuṇṭha world. This is why 
Śrī Bhāgavata-patrikā is heralded as the exclusive 
carrier of the transcendental message of Vaikuṇṭha. 

request
We humbly submit a request at the feet of our 
readers that they should benefit themselves by 
eagerly studying the subject matter of this patrikā. 
The language and conceptions of the Vaikuṇṭha 
world differ from the ordinary language born from 
the stream of worldly consciousness, and are far 
more profound. Consequently, some parts of the 
Patrikā may not be easily understood at first. Still, 
it will become sweeter and sweeter upon repeated 
reading, just as the tongue afflicted by jaundice 
gradually tastes the sweetness of sugar candy. Your 
sympathy with our bona fide endeavour and your 
assistance in our undertaking will make us feel 
successful. To achieve this great purpose, we will 
publish in this patrikā the writings of previous 
mahājanas, or spiritual authorities, and living 
mahāpuruṣas, great souls. We will always beware 
the writings of modern conditioned souls, which 
are riddled with faults, errors and negligence. This 
is the unique speciality and pride of Śrī Bhāgavata-
patrikā. What need is there to say more? 

Literature on śuddha-bhakti published, written or edited by
oṁ viṣṇupāda Śrī Śrīmad Bhakti Prajñāna Keśava Gosvāmī Mahārāja
(1) Śrīla Bhaktivinoda Ṭhākura’s collections 
of essays (Prabandhāvalī) ; (2) Śaraṇāgati 
(with Yāmuna-bhāvāvalī); (3) Shri Chaitanya 
Mahaprabhu, His Life & Precepts ; (4) Prema-
pradīpa (transcendental novel); (5) Śrī Navadvīpa-
bhāva-taraṅga ; (6) Jaiva-dharma ; (7) Sahajiyā-
dalana ; (8) Sahajiyā-dalana (in Hindi); (9) Śrī 
Caitanya-pañjikā ; (10) Śrī Gauḍīya-patrikā 
(Bengali monthly journal); (11) Śrī Bhāgavata-

patrikā (Hindi monthly journal); (12) Śrī Gauḍīya 
Gīti-guccha ; (13) Śrī Dāmodarāṣṭakam ; (14) Śrī 
Rūpānuga-bhajana-sampat ; (15) Śrī Mahāprabhu 
kī Śikṣā ; (16) Sāṅkhya-vāṇī ; (17) Śrī Navadvīpa-
śatakam ; (18) Śrī Navadvīpa-dhāma Parikramā ; 
(19) Māyāvāda kī Jīvanī, or Vaiṣṇava Vijaya ; 
(20) Jaiva-dharma (Hindi); (21) Śrī Navadvīpa-
dhāma-māhātmyam (Pramāṇa-khaṇḍa);  
(22) Vijanagrāma aur Sannyāsī (ancient poetry). Y

“Śrī Bhāgavata-patrikā goes beyond 
the activities of the perishable and 

ceaselessly changing body and mind, 
and will publish in Hindi, the present 

national language, descriptions of 
the dominion and constitution of the 

Vaikuṇṭha world. T his is why  
Śrī Bhāgavata-patrikā is heralded 
as the exclusive carrier of the tran-

scendental message of Vaikuṇṭha.”
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Tridaṇḍa-sannyāsa:
(1) Śrīmad Bhaktivedānta Vāmana Mahārāja  

(Śrī Sajjana-sevaka Brahmacārī),  
Tuesday, 11.3.1952 

(2) Śrīmad Bhaktivedānta Trivikrama Mahārāja 
(Śrī Rādhānātha Dāsādhikārī),  
Tuesday, 11.3.1952 

(3) Śrīmad Bhaktivedānta Nārāyaṇa Mahārāja 
(Śrī Gaura-nārāyaṇa Bhakta-bāndhava), 
Tuesday, 11.3.1952 

(4) Śrīmad Bhaktivedānta Viṣṇu Mahārāja  
(Śrī Ānanda-gopāla Dāsādhikārī),  
Saturday, 28.2.1953 

(5) Śrīmad Bhaktivedānta Paramārthī Mahārāja 
(Śrī Pūrṇānanda Dāsādhikārī),  
Saturday, 28.2.1953 

(6) Śrīmad Bhaktivedānta Śānta Mahārāja  
(Śrī Kṛṣṇasundara Brahmacārī),  
Saturday, 28.2.1953 

(7) Śrīmad Bhaktivedānta Parivrājaka Mahārāja 
(Śrī Parama-dharmeśvara Brahmacārī), 
Friday, 19.3.1954 

(8) Śrīmad Bhaktivedānta Śuddhādvaitī Mahārāja 
(Śrī Jayādvaita Brahmacārī),  
Friday, 19.3.1954 

(9) Śrīmad Bhaktivedānta Svāmī Mahārāja  
(Śrī Abhaya-caraṇa Bhaktivedānta), 
Thursday, 19.9.1959 

(10)  Śrīmad Bhaktivedānta Muni Mahārāja  
  (Śrī Sanātana Dāsādhikārī),  
  Thursday, 19.9.1959 

(11)  Śrīmad Bhaktivedānta Rāddhānti Mahārāja 
  (Śrī Bhāgavata-prasāda Vrajavāsī),  
  Monday, 11.3.1963 

(12)  Śrīmad Bhaktivedānta Harijana Mahārāja 
  (Śrī Prabuddha-kṛṣṇa Brahmacārī) 

(13)  Śrīmad Bhaktivedānta Urddhvamanthi 
  Mahārāja (Dr. Vrajānanda Vrajavāsī),  
  Monday, 11.3.1963 

(14)  Śrīmad Bhaktivedānta Paryaṭaka Mahārāja  
  (Śrī Cidghanānanda Brahmacārī),  
  Friday, 19.3.1965 

(15)  Śrīmad Bhaktivedānta Tridaṇḍi Mahārāja  
  (Śrī Rasika-mohana Vrajavāsī),  
  Friday, 19.3.1965 

(16)  Śrīmad Bhaktivedānta Daṇḍī Mahārāja  
  (Śrī Guru-śaraṇa dāsa),  
  Friday, 19.3.1965 

(17)  Śrīmad Bhaktivedānta Bhikṣu Mahārāja  
  (Śrī Haridāsa Vrajavāsī), Friday, 19.3.1965 

(18)  Śrīmad Bhaktivedānta Paramādvaitī  
  Mahārāja (Śrī Rohiṇī-nandana Vrajavāsī), 
  Friday, 19.3.1965 

(19)  Śrīmad Bhaktivedānta Nyāsī Mahārāja  
  (Śrī Hari Brahmacārī),  
  Tuesday, 28.3.1967 

Disciples and god-brothers of oṁ viṣṇupāda  
Śrī Śrīmad Bhakti Prajñāna Keśava Gosvāmī Mahārāja  

to whom he bestowed tridaṇḍa-sannyāsa and bābājī-veśa



3 8 4

H i s   L i f e   a n D   T e a c H i n G sĀ c Ā r y a   K e s a r ī   Ś r ī   Ś r ī M a D   B H a K T i   P r a j ñ Ā n a   K e Ś a v a   G o s v Ā M ī

(20)  Śrīmad Bhaktivedānta Viṣṇu-daivata  
  Mahārāja (Śrīvāsa Dāsādhikārī),  
  Tuesday, 28.3.1967 

(21)  Śrīmad Bhaktivedānta Sajjana Mahārāja  
  (Śrī Sudāma Sakhā Brahmacārī),  
  Tuesday, 28.3.1967 

Bābājī-veṣa:
(1) Śrīmad Triguṇātīta dāsa Bābājī Mahārāja  

(Śrī Triguṇātīta Brahmacārī),  
Friday, 11.5.1951 

(2) Śrīmad Puruṣottama dāsa Bābājī Mahārāja 
(Śrī Pūrṇa-prajña Vrajavāsī),  
Thursday, 8.9.1966 

(3) Śrīmad Navīna-kṛṣṇa dāsa Bābājī Mahārāja 
(Śrī Nitāī dāsa Brahmacārī),  
Thursday, 8.9.1966 

(4) Śrīmad Vaṁśīvadanānanda dāsa Bābājī 
Mahārāja (Śrī Balarāma dāsa Vrajavāsī), 
Thursday, 8.9.1966 

(5) Śrīmad Govinda dāsa Bābājī Mahārāja  
(Śrī Govinda dāsa Brahmacārī),  
Tuesday, 28.3.1967 

(6) Śrīmad Advaita dāsa Bābājī Mahārāja  
(Dr. Advaita dāsa Brahmacārī),  
Tuesday, 28.3.1967 

(7) Śrīmad Gorācāṅda dāsa Bābājī Mahārāja  
(Śrī Gorācāṅda dāsa Brahmacārī),  
Tuesday, 28.3.1967 

(8) Śrīman Mṛtyuñjaya dāsa Bābājī Mahārāja 
(Śrī Madana-mohana Dāsādhikārī),  
Tuesday, 28.3.1967 

(9) Śrīmad Raghunātha dāsa Bābājī Mahārāja 
(Śrī Raghunātha dāsa Vrajavāsī),  
Tuesday, 28.3.1967 

Parikramās organised by Śrīla Ācārya Kesarī 
Navadvīpa-dhāma –   yearly
Vraja-maṇḍala –   1944 
Kṣetra-maṇḍala –   1945 
Dvārakā –    1948 
Rāmeśvaram (South India) –  1950 

Vraja-maṇḍala –   1951 
Kedāranātha, Badrīnātha –  1952 
Avantikā and Nāsika –  1953 
Entire India –   1961 

Śuddha-bhakti preaching centres established by Śrīla Ācārya Kesarī
(1) Śrī Devānanda Gauḍīya Maṭha (original 

maṭha and main preaching centre), 
Tegharipāḍā, PO Navadvīpa (Nadiyā) 

(2) Śrī Uddhāraṇa Gauḍīya Maṭha, Caumāthā, 
PO Chuṅchurā (Hooglī) 

(3) Śrī Gauḍīya Vedānta Samiti, 33/2 Bospāḍā 
Lane, Kolkata-3 

(4) Śrī Siddhavāḍī Gauḍīya Maṭha, Sidhāvāḍī, 
PO Rūpa-nārāyaṇapura (Barddhamān) 

(5) Śrī Pichladā Pādapīṭha, Pichladā, PO 
Īśvarapura (Medinīpura) 

(6) Śrī Keśavajī Gauḍīya Maṭha, Kaṁsa-ṭīlā, 
Mathurā (U.P.) 

(7) Śrī Goloka-gañja Gauḍīya Maṭha, PO 
Goloka-gañja (Goyālapāḍā), Assam 

(8) Śrī Kṛṣṇa Caitanya Gauḍīya Āśrama, 
Harikhāli Bāzār, PO Iṭānagarā  
(Medinīpura) 

(9) Śrī Pichladā Gauḍīya Maṭha, Pichladā, PO 
Āśutiyāvāḍa, Dist. Medinīpura (West Bengal) 

(10) Śrī Narottama Gauḍīya Āśrama, Caḍāikholā, 
PO Vicanadai, Dist. Goyālapāḍā, Assam 
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(11) Śrī Yāvaṭa Gauḍīya Āśrama, Jāvaṭa, PO Kālnā, 
Dist. Barddhamān (West Bengal) 

(12) Śrī Gopālajī Gauḍīya Preaching Centre, 
Koranṭa, PO Rāndiyāhāṭa, Dist. Bāleśvara 
(Orissa) 

(13) Śrī Gauḍīya Sevāśrama, Purānā Kāchārī 
Road, PO Māthābhāṅga‚ Dist. Kucabihāra 
(West Bengal) 

(14) Śrī Jagannātha Gauḍīya Āśrama, Guḍadaha, 
PO Śyāmanagara, Dist. Chaubīsa Paraganā 
(West Bengal) 

(15) Śrī Gauḍīya Vedānta Catuṣpāṭhī, Tegharipāḍā, 
PO Navadvīpa, Dist. Nadiyā (West Bengal) 

(16) Śrī Gauḍīya Charity Clinic, Tegharipāḍā, PO 
Navadvīpa, Dist. Nadiyā (West Bengal) 

(17) Śrī Vāsudeva Gauḍīya Maṭha, PO Vāsugāon, 
Dist. Goyālapāḍā (Assam) 

(18) Śrī Rājarājeśvapura Gauḍīya Maṭha, PO 
Viśvanāthapura, Dist. Chaubīsa Paraganā 
(West Bengal) 

(19) Śrī Triguṇātīta Samādhi Āśrama, Gadakhāli, 
PO Navadvīpa, Dist. Nadiyā (West Bengal) 

Maṭhas established by the samiti  
after Śrīla Ācārya Kesarī’s disappearance

(20) Śrī Keśava Gosvāmī Gauḍīya Maṭha, 
Śaktigaḍha, PO Śilīguḍī (Darjeeling) 

(21) Śrī Nīlacala Gauḍīya Maṭha, 
Gauravāṭaśāhī, Svargadvāra (Purī) Orissa 

(22) Śrī Meghālaya Gauḍīya Maṭha,  
PO Turā (Gāro Hils) Meghālaya 

(23) Śrī Vinoda-bihārī Gauḍīya Maṭha,  
28 Haldara Bāgāna Lane (Kolkata-4) 

(24) Śrī Narottama Gauḍīya Maṭha. Aravinda 
Lane, Kucavihāra (West Bengal) 

(25) Śrī Rūpa-Sanātana Gauḍīya Maṭha,  
Dān Galī, Vṛndāvana (Uttar Pradesh) 

(26) Śrī Gopīnātha Gauḍīya Maṭha,  
Rānāpati Ghāṭa, Vṛndāvana (Uttar Pradesh) 

(27) Śrī Bhaktivedānta Gauḍīya Maṭha, 
Sannyāsa Road, Kankhala, Haridvāra  
(Uttar Pradesh) 

(28) Śrī Kṛtiratna Gauḍīya Maṭha,  
Śrī Caitanya Avenue, Dūrgāpura, 
Barddhamān (West Bengal) 

(29) Śrī Gaura-Nityānanda Gauḍīya Maṭha, 
Raṅgapura, Śilacara-2 (Kāchāḍa) 

(30) Śrī Nimānanda Gauḍīya Maṭha,  
Gāḍīkhāna Road, Vidhāpāḍā, Dhubaḍī (Assam) 

(31) Śrī Mādhavajī Gauḍīya Maṭha,  
1 Kālītalā Lane, Vaidyavāṭī (Hooglī) 

(32) Śrī Madana-Mohana Gauḍīya Maṭha, 
Māthābhāṅgā, Kocavihāra 

(33) Śrī Kṣīra-corā Gauḍīya Maṭha,  
Bāleśvara, Orissa 

(34) Śrī Durvāsā Ṛṣi Gauḍīya Āśrama,  
Īśāpura, Mathurā (Uttar Pradesh) 

(35) Śyāmasundara Gauḍīya Maṭha,  
Milanpalli, Siliguri

Śrī Śrīmad Bhakti Prajñāna Keśava Gosvāmī Mahārāja’s 
Upadeśāvalī 

(1) Our very life is one-pointed devotion, or 
kevalā-bhakti, which is performed for 
Kṛṣṇa’s pleasure, devoid of all other desires 
and not covered by jñāna or karma.

(2) Bhagavad-bhakti is attained by viśrambha-
sevā, intimate service, to śrī gurupāda-padma.

(3) Actual guru-sevā is service to Śrī Hari, Guru 
and Vaiṣṇavas. 
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(4) The limb of bhakti known as kīrtana is the 
best and most complete limb of bhakti. 

(5) Only through kīrtana are the other limbs of 
bhakti accomplished. 

(6) Actual solitude is the renunciation of bad 
association, and the actual meaning of 
solitary bhajana is performing bhajana in 
the company of sādhus and Vaiṣṇavas. 

(7) Real hari-kīrtana is the constant preaching 
of hari-kathā. 

(8) Real silence is to speak hari-kathā all the 
time, or to be absorbed in speaking about 
services related to Śrī Hari. 

(9) Līlā-smaraṇa, remembrance of pastimes, 
is non-different from offenceless nāma-
bhajana or loud kīrtana of the pure holy 
name, whether keeping count of a fixed 
number of rounds or not. 

(10) The performance of gaura-bhajana in the 
mood of Śrī Rūpa Gosvāmī is the actual 
vipralambha-bhajana of Śrī Rādhā-Kṛṣṇa.

(11) We understand the word ‘Vāsudeva’ to 
mean Śrī Kṛṣṇa, the son of Nanda Mahārāja. 
Vāsudeva appeared; He was not born. The 
cutting of the umbilical cord and other 
ceremonies performed at the time of birth 
were not performed for Vāsudeva. However, 
Kṛṣṇa took birth from the womb of Mother 
Yaśodā. Only rūpānuga Vaiṣṇavas can 
comprehend the subtle difference between 
birth and appearance. Therefore we pray to 
all of Kṛṣṇa’s devotees to bless us so that we 
can become rūpānuga. 

(12) Śrī vigraha, the deity, should not be seen for 
the satisfaction of the eyes: “I will be pleased 
beholding śrī vigraha.” Rather, the attitude, 
“Śrī vigraha will be pleased by seeing me” is 
supremely beneficial. Bhagavān cannot be 
perceived by the mundane senses. 

(13) The idea that Īśvara has no shape, no form, 
no qualities and no powers is all deceptive 
imagination. The voidist philosophy of the 
Buddhists and atheism, which is against 
the Vedas, is a part of this concoction. To 
accept the eternal form (svarūpa) of Īśvara, 
however, is theism. Those who do not accept 
His eternal form are certainly atheists. 

(14) The forceful influence of jaḍa-śakti (māyā,  
the deluding material potency) obstructs 
our propensity for service to Śrī Jagannātha.  
As long as we maintain any mundane 
conception, we cannot develop an incli-
nation for the transcendental conception of 
Jagannātha. The sole purpose of the ratha-
yātrā festival is to engage the whole world 
in Jagannātha’s service.  

(15) Only those who use every part of their 
existence to follow the instructions and 
teachings of śrī gurudeva are actually 
disciples. Those who disregard his instruc-
tions are opposed to the guru-paramparā, 
have deviated from the path, and are 
pretentious gurus. 

(16) Śrī gurupāda-padma is not a mortal being. 
His existence is established equally in both 
the manifest (prakaṭa) and unmanifest 
(aprakaṭa) states. His appearance and 
disappearance have the same purpose. 
Therefore, separation caused by memories 
of him during his appearance [manifest 
pastimes] and the jubilation of union in 
his disappearance are both possible at the 
same time. 

(17) It is imperative to worship the dīkṣā-guru 
first. When we deliberate on this deeply, 
we see that the guru who bestows mantras 
is indeed the most prominent. Only those 
who give the instruction to serve the dīkṣā-
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guru are actually śikṣā-gurus. Those who 
are averse to giving instruction regarding 
service to the dīkṣā-guru can never be 
called śikṣā-gurus. In fact, they are not 
even Vaiṣṇavas, for they forsake their 
responsibility to instruct others that they 
should give due respect to dīkṣā-guru. 

(18) Bengali literature is celebrated as foremost 
throughout India, because it exclusively 
fol lows Sanskrit literature. It is a matter of 
great regret that the Bengali language is  
now being dissociated from following in 
line with Sanskrit. The root causes for 
this are a lack of faith in the Sanskrit 
language and disres pect for the age-old 
Indian conceptions described in the Vedas, 
Upaniṣads, Purāṇas, etc. 

(19) All problems can be solved by adopting 
ṛṣi-nīti, the moral principles set forth by 
sages, in the fields of politics, social science, 
economics, etc. To adopt ṛṣi-nīti we have 
to study and discuss the ancient Sanskrit 
literatures. In this regard, it is essential 
to root out the education department’s 
negligence of Sanskrit. 

(20) In order to attain knowledge about any 
entity, it is first of all necessary to take the 
assistance of the hearing process (śravaṇa). 
Therefore, in the Vaiṣṇava sampradāya the 
transcendental sound vibration, which is 
accessible through śravana, the hearing 
process, is accepted as the fundamental and 
foremost evidence. 

(21) Those who only observe ūrjā-vrata and 
neglect the rest of cāturmāsya-vrata 
cannot attain the full devotional fruit of 
cāturmāsya. Their negligence displays their 
disrespect of cāturmāsya. 

(22) It is essential for conditioned souls to 
perform bhajana under the guidance 
of a society of pure Vaiṣṇavas. Neither 
goṣṭhānandīs nor bhajanānandīs actually 
perform nirjana, or solitary, bhajana. Those 
who are bhajanānandīs assist goṣṭhānandīs 
in their preaching of śrī nāma-prema by 
nourishing a favourable mood. 

(23) Everyone’s house is an āśrama. One must 
live there for the sole purpose of cultivating 
one’s Kṛṣṇa consciousness. The house 
whose occupants’ sole purpose is to eat, 
sleep and so on is like a door to hell. When 
the jīva accepts foodstuffs in the mode of 
ignorance, his consciousness becomes 
averse to Bhagavān. Therefore, such 
foodstuffs are completely forbidden. 

(24) We are sannyāsīs, and as part of our 
service we have accepted the function of 
reforming society, which is a necessary part 
of the propagation of Kṛṣṇa consciousness. 
Preaching of the Absolute Truth may cause 
pain in someone’s heart. We have a right to 
correct the educated society with regard to 
their thoughtless activities. Y
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Śrī Śrīmad Bhakti Rakṣaka Śrīdhara Gosvāmī Mahārāja

P  arama-pūjyapāda Śrī Śrīmad Bhakti 
Rakṣaka Śrīdhara Gosvāmī Mahārāja 

preached śuddha-bhakti and nāma-saṅkīrtana 
throughout the whole world. He was one of the 
foremost among the intimate servants of Śrīla 
Bhaktisiddhānta Sarasvatī Gosvāmī Prabhupāda, 
the founder of all Gauḍīya Maṭhas. Śrīla Bhakti 
Rakṣaka Śrīdhara Mahārāja took birth on 10 
October 1895 in an educated and respected 
brāhmaṇa family in the village of Hāpāniyāṁ 
in the district of Barddhamān, West Bengal. 
His father’s name was Śrī Upendracandra 
Bhaṭṭācārya and his mother’s name was Śrīyutā 
Gaurībālā-devī. During his childhood he was 
called Ramendracandra Bhaṭṭācārya. From an 
early age he was a very grave, honest, peaceful 
and religious person whose intelligence was very 
sharp. After obtaining his graduate degree he 
enrolled in law college, but before finishing his 
law studies he joined Gāndhījī’s non-cooperation 

movement against the British. At this time he 
met jagad-guru Śrīla Bhaktisiddhānta Sarasvatī 
Gosvāmī Prabhupāda and became very attracted 
to Śrīla Prabhupāda’s powerful hari-kathā 
and his logical, philosophical instructions. He 
completely renounced his home and family in 
1926 and took shelter at Śrīla Prabhupāda’s lotus 
feet. After he received harināma and dīkṣā, his 
name became Śrī Rāmānanda dāsa Adhikārī. He 
was very learned, expert in Sanskrit, Bengali, Hindi 
and English. On the order of Śrīla Prabhupāda, 
he preached the message of Śrī Gaura in Chennai 
(Madras), Mumbai (Bombay), Delhi and other 
prominent cities in North India. 

In 1930 Śrīla Prabhupāda gave him tridaṇḍa-
sannyāsa, and he then became renowned as Śrī 
Śrīmad Bhakti Rakṣaka Śrīdhara Mahārāja. At 
the time of Śrīla Prabhupāda’s disappearance, 
Prabhupāda gave him the instruction to sing 
Śrī-rūpa-mañjarī-pada. Seeing this, all his 



3 9 2

a p p e n d i x

godbrothers could understand his exalted 
position. The stotras he composed in Sanskrit are 
still sung today in various Gauḍīya Maṭhas.

After Śrīla Prabhupāda entered aprakaṭa-līlā, 
our most worshipful Śrīla Gurudeva established 
Śrī Devānanda Gauḍīya Maṭha in Śrī Navadvīpa-
dhāma, together with Śrīmad Śrīdhara Mahārāja, 
Śrī Narahari Prabhu and other godbrothers. From 
there he started to preach Śrīman Mahāprabhu’s 
teachings on śuddha-bhakti-dharma. After some 

time, Śrīmad Śrīdhara Mahārāja established Śrī 
Caitanya Sārasvata Maṭha. 

Śrīla Śrīdhara Mahārāja was a highly learned 
siddhānta-vid mahāpuruṣa, and he gave 
sannyāsa to many of his godbrothers after Śrīla 
Prabhupāda’s disappearance. Prominent among 
them are paramārādhyatama Śrī Gurudeva, 
Śrīmad Bhakti Āloka Paramhaṁsa Mahārāja, 
Śrīmad Bhakti Kamala Madhusūdana Mahārāja 
and Śrīmad Bhakti Kuśala Nārasiṁha Mahārāja.
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Śrī Śrīmad Bhaktivedānta Svāmī Mahārāja

Śrī Śrīmad Bhaktivedānta Svāmī Mahārāja 
took birth in a religious family in Kolkata 

(Calcutta) on Nandotsava 1896. His childhood 
name was Abhaya Caraṇa De. His parents were 
Vaiṣṇavas, so from childhood he was trained in 
Vaiṣṇava etiquette. As a child, he would celebrate 
Janmāṣṭamī, jhūlana-yātrā and ratha-yātrā very 
enthusiastically with his friends and relatives. 
When sādhus and sannyāsīs came to the house, 
his parents prayed for their blessings so that 
their child would receive the mercy of Śrīmatī 
Rādhārāṇī.

Initially, Abhaya was educated at home and did 
not attend school until his eighth year. Thereafter 
he was educated in English and Bengali medium 
schools. He completed his studies at the Scottish 
Church College in Kolkata and took his BA 
examination in 1920. He then joined Mahātmā 
Gandhi’s movement. He married in 1918, during 
his BA studies. In 1921, the late Kārtika Candra 

Bose (who was managing director of Bengal 
Chemical and the owner of Dr. Bose’s Laboratory 
and a close friend of Abhaya’s father) appointed 
the qualified Abhaya Caraṇa as his assistant 
manager.

In 1922, a close friend took Abhaya for his 
first meeting with oṁ viṣṇupāda Śrī Śrīmad 
Bhaktisiddhānta Sarasvatī Gosvāmī Prabhupāda 
in Kolkata’s Ulṭā-ḍāṅgā district. Abhaya was 
very impressed by Śrīla Prabhupāda’s powerful 
hari-kathā and profound instructions. Seeing 
Abhaya’s special qualification in English, Śrīla 
Prabhupāda inspired him to write essays in 
English and to preach in foreign countries. From 
then on, the young Abhaya Caraṇa often came 
to the lotus feet of Śrīla Prabhupāda to hear 
hari-kathā. In Prayāga, 1932, jagad-guru Śrīla 
Prabhupāda mercifully gave Abhaya Caraṇa 
both dīkṣā-mantra and upanayana (sacred 
thread), according to Gopāla Bhaṭṭa Gosvāmī’s 
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paddhati. After dīkṣā his name became Śrī 
Abhaya Caraṇāravinda dāsa Adhikārī. Thereafter, 
he started regularly writing articles for the 
English magazine The Harmonist, which Śrīla 
Prabhupāda had established. 

After Śrīla Prabhupāda entered aprakaṭa-līlā, 
Śrī Abhaya Caraṇāravinda began to associate 
more with our most worshipful gurupāda- 
padma, Śrī Śrīmad Bhakti Prajñāna Keśava 
Gosvāmī Mahārāja. During this time, Śrīla 
Gurudeva appointed Abhaya Caraṇāravinda 
director of his Śrī Gauḍīya-patrikā (Bengali 
monthly) and Śrī Bhāgavata-patrikā (Hindi 
monthly). Abhaya Caraṇāravinda regularly wrote 
articles for both these magazines. Śrī Abhaya 
Caraṇāravinda Prabhu himself established 
an English magazine, Back to Godhead. He 
also helped Śrī Gurupāda-padma establish Śrī 
Gauḍīya Vedānta Samiti in Kolkata in 1940.

In 1958, he left everything – home, wife, sons, 
business, etc. – and came to Śrī Keśavajī Gauḍīya 
Maṭha in Mathurā. At that time I [the author] 
was the president of the maṭha. While he was 
living there, Śrī Abhaya Caraṇāravinda Prabhu 
started to translate Śrīmad Bhagavad-gītā 

and Śrīmad-Bhāgavatam into English. On my 
request and that of my gurudeva, oṁ viṣṇupāda 
Śrī Śrīmad Bhakti Prajñāna Keśava Gosvāmī 
Mahārāja, he accepted sannyāsa in 1959 at Śrī 
Keśavajī Gauḍīya Maṭha. Śrīla Gurupāda-padma 
gave him sannyāsa according to the sāttvata 
vaiṣṇava-smṛti. 

After accepting sannyāsa, he lived at Śrī 
Rādhā-Dāmodara temple in Śrī Dhāma Vṛndāvana, 
and also in Delhi. During that time he published 
translations of the First Canto of Śrīmad-
Bhāgavatam in three parts with English purports. 
In 1965, he went to the United States of America 
to preach Śrīman Mahāprabhu’s message, and 
in July 1966 he established the International 
Society for Kṛṣṇa Consciousness (ISKCON). In a 
short time its branches were established in many 
countries around the world. He wrote more than 
fifty books on kṛṣṇa-bhakti, which are translated 
into many languages of the world. Thus, to this 
mahāpuruṣa goes the majority of the credit for 
spreading Śrī Caitanya Mahāprabhu’s śuddha-
bhakti and nāma-saṅkīrtana throughout the 
whole world.
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Śrī Śrīmad Bhaktivedānta Vāmana Gosvāmī Mahārāja

Śrī Śrīmad Bhaktivedānta Vāmana Mahārāja 
took birth in a respected religious family in 

the village of Piljaṅga in the Khulnā district, East 
Bengal, on 23 December 1921. His father’s name 
was Śrī Satīścandra Ghoṣa and his mother’s name 
was Śrīmatī Bhagavatī-devī. Śrī Śrīmad Bhakti 
Kuśala Nārasiṁha Mahārāja was, in his previous 
āśrama, his paternal uncle. His mother was a 
disciple of the founder-ācārya of the world-
wide Gauḍīya Maṭha, Śrī Śrīmad Bhaktisiddhānta 
Sarasvatī Gosvāmī Prabhupāda. His father, Śrī 
Satīś Ghoṣa, received harināma and dīkṣā from 
our worshipful gurupāda-padma, Śrīla Bhakti 
Prajñāna Keśava Gosvāmī Mahārāja, and was 
an ideal gṛhastha-bhakta. His name became Śrī 
Sarveśvara dāsa Adhikārī after dīkṣā.

Śrī Śrīmad Bhaktivedānta Vāmana Mahārāja’s 
childhood name was Santoṣa, and he was the 
second of four brothers. He was a very patient, 
peaceful, intelligent and religious boy from 

infancy. During his childhood he was educated  
in the local primary school, and was always first 
in his class. He had a remarkable memory and did 
not forget any verse or any particular subject he 
had heard only once.

On 2 March 1931, Śrīmatī Bhagavatī-devī 
brought her son Santoṣa with her to take part 
in Śrī Navadvīpa-dhāma parikramā. After the 
dhāma-parikramā, she entrusted her dear son 
to the hands of the manager of the maṭha, Śrī 
Vinoda-bihārī Brahmacārī. From then on he lived 
in the maṭha under Śrī Vinoda-bihārī’s care. In a 
short time Śrīla Prabhupāda established the Śrī 
Bhaktivinoda Institute in Māyāpura. Śrī Śrīmad 
Bhakti Pradīpa Tīrtha Mahārāja was the school’s 
headmaster and Śrī Vinoda-bihārī Brahmacārī 
its manager. Śrī Vinoda-bihārī enrolled Santoṣa 
in this school. Daily Śrī Vinoda-bihārī gave him 
some verses from Śrī Gauḍīya-kaṇṭhahāra, 
Bhagavad-gītā and Śrīmad-Bhāgavatam to 



3 9 6

a p p e n d i x

memorize. When he memorized one verse he was 
given a candy. Every day he would repeat four or 
five verses that he had memorized. After a short 
time he learned all the verses of Śrī Gauḍīya-
kaṇṭhahāra and many in Gītā and Bhāgavatam. 
Within the Gauḍīya Vaiṣṇava society, he was 
considered an encyclopaedia of scriptural verses.

In 1936, jagad-guru Śrīla Prabhupāda 
gave Santoṣa harināma, and his name became  
Sajjana-sevaka Brahmacārī. He went to school and  
also daily swept the temple and the Vaiṣṇavas’ 
bhajana-kuṭīras and also brought them water. 
Before the devotees took prasāda, he put out the 
seats, plates, etc., for prasāda-sevā and after-
wards cleaned the area. He used to bring fruits, 
flowers, leaves and vegetables from the maṭha 
garden and would also help in many other ways. 

When Śrīla Prabhupāda disappeared from 
this world, a dark period for Śrī Gauḍīya Maṭha 
descended. At that time, Śrīla Gurudeva gave  
him dīkṣā-mantras, although he had not given 
dīkṣā-mantras to anyone before that. He was 
also a naiṣṭhika brahmacārī, therefore Śrīla 
Gurudeva arranged for him to get upanayana 
(sacred thread) from the hands of Śrī Śrīmad 
Bhakti Vicāra Yāyāvara Mahārāja, the last person 
to receive sannyāsa from Śrīla Prabhupāda. 
Thereafter he went with pūjyapāda Bhakti 
Dayita Mādhava Mahārāja and pūjyapāda Bhakti 
Būdeva Śrautī Mahārāja to preach in different 
places of Bengal.

In 1940, after the establishment of Śrī 
Gauḍīya Vedānta Samiti and Devānanda Gauḍīya 
Maṭha, Śrīla Gurudeva again kept Sajjana-sevaka 
Brahmacārī with him. After that, he stayed with 
Gurujī and served him everywhere, both inside 
and outside Bengal, in ways such as writing 

his letters. He travelled to all the major places 
of pilgrimage in India together with Gurujī. In 
1948, when the publishing of Śrī Gauḍīya-
patrikā started, the whole responsibility for the 
publication was given to him. Even though others 
are mentioned as the editor, printer and publisher 
of the magazine, it was he who accomplished all 
the tasks.

At Śrī Gaura-pūrṇimā 1952, in Śrī Dhāma 
Navadvīpa, he was given sannyāsa by the mercy 
of Śrīla Gurudeva. From then on he became 
known as Śrī Śrīmad Bhaktivedānta Vāmana 
Mahārāja. From time to time, Śrīla Guru Mahārāja 
sent him to preach śuddha-bhakti in many places 
of Bengal. By the instruction of Gurujī, under his  
guidance, and with great labour he again 
published Śrīmad Bhagavad-gītā (with Śrī 
Baladeva Vidyābhūṣaṇa’s commentary), Jaiva-
dharma, Prema-pradīpa, Prabandhāvalī, 
Śaraṇāgati, Navadvīpa-bhāva-taraṅga, Śrī 
Caitanya Mahāprabhu – His life and precepts, Śrī 
Caitanya-śikṣāmṛta, Śrī Caitanya Mahāprabhu 
kī Śikṣā, Śrī Dāmodarāṣṭakam and other literature 
on behalf of the Gauḍīya Vedānta Samiti. 

In 1968, after Śrīla Guru Mahārāja’s 
disappearance, Śrīmad Bhaktivedānta Vāmana 
Mahārāja was appointed president and ācārya 
of Śrī Gauḍīya Vedānta Samiti. He was devoted 
to transcendental knowledge, expert in bhakti-
siddhānta, remarkably tolerant, absorbed in 
bhajana and endowed with other qualities 
fitting a Vaiṣṇava. After Śrīla Gurudeva entered 
aprakaṭa-līlā, he edited many books on bhakti.  
He established new preaching centres for the 
Samiti in Śrī Dhāma Purī, Turā (Meghālaya), 
Dhūbaḍī (Assam), Gauhāṭī (Assam), Silcara 
(Assam) and other places.
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Śrī Śrīmad Bhaktivedānta Trivikrama Gosvāmī Mahārāja

Śrī Śrīmad Bhaktivedānta Trivikrama Mahārāja 
took birth on 31 January 1916 (17 Māgha, 

1322 Baṅgābda Era). His father’s name was Śrīyuta 
Āśutoṣa Kumāra Ghoṣa and his mother’s name 
Śrīyutā Kātyāyanī-devī. They were both highly 
virtuous, adherents of the truth and truly religious. 
They did not even accept water until they had served 
Śrī Nārāyaṇa, their household deity. They were  
very much respected among the general public.

Śrīpāda Bhaktivedānta Trivikrama Mahārāja’s 
name in his childhood was Śrī Rādhānātha 
Kumāra. His religious parents had a very great 
influence on his life. Since childhood he was a 
particularly sharp student. Besides studying, 
he had a special interest in music, art, medical 
science (homeopathy) and other subjects. He was 
the second child among six brothers and three 
sisters. He was so expert in all matters that his 
elder brother, father and all family members did 
not perform any tasks without his counsel.

After passing his tenth grade examination 
he was appointed as a primary school teacher. 
During that time, he went to visit his sister in a 
village on the eastern bank of the Gaṅgā, adjacent 
to Śrī Dhāma Māyāpura. On the way he saw the 
huge temple with nine domes – Śrī Yogapīṭha. He 
went all around the temple to look at it thoroughly 
and later asked the elderly people in his brother-
in-law’s house about this temple. They told him 
that it was the appearance place of Śrī Caitanya 
Mahāprabhu, and from here the worldwide 
preaching of the Gauḍīya Maṭha takes place. Śrī 
Vinoda-bihārī Brahmacārī had manifested the 
glory of this place. By good fortune, at that time 
mahopadeśaka pūjyapāda Śrī Narottamānanda 
Brahmacārī from Śrī Gauḍīya Vedānta Samiti 
was there disseminating Śrīman Mahāprabhu’s 
viśuddha-bhakti together with a preaching party. 
When Śrī Rādhānātha heard the brahmacārī’s 
discourse on Bhāgavatam, a strong desire to 
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renounce this material world and to perform 
bhagavad-bhajana developed in his heart.

At that time, the young Śrī Rādhānātha Kumāra 
did not know the fruit of śrī mandira-parikramā 
or tulasī-parikramā. According to him, hearing 
hari-kathā in the association of sādhus and 
his parikramā of the temple of Śrī Hari and Śrī 
Tulasī bore the wonderful result of enabling him 
to quickly renounce everything – mother, father, 
wife, friends, relatives and wealth, and devote 
himself to bhagavad-bhakti.

In 1942 he came to the head office of Śrī 
Gauḍīya Vedānta Samiti, and accepted harināma 
initiation from the founder-ācārya of the Samiti, 
oṁ viṣṇupāda Śrī Śrīmad Bhakti Prajñāna Keśava 
Gosvāmī Mahārāja. In 1944, he completely 
renounced his home and became engaged in the 
service of guru and Bhagavān. Śrīla Gurudeva 
entrusted him to the care of paramapūjya 
mahāmahopadeśaka Śrī Narottamānanda 
Brahmacārī. Together they travelled all over 
Bengal and India to preach bhagavad-bhakti for 
many days. After some time, Śrīla Gurudeva sent 
him to preach bhakti on his own in various places. 

On Śrī Gaura-pūrṇimā 1952, the most 
worshipful Śrīla Gurudeva kindly gave him 
tridaṇḍa-sannyāsa in Śrī Dhāma Navadvīpa, 
together with Śrī Sajjana-sevaka Brahmacārī and 
Śrī Gaura-nārāyaṇa dāsa Adhikārī [the author]. 
Śrīla Gurudeva appointed him assistant editor 
of Śrī Gauḍīya-patrikā due to his proficiency 
in Bengali. Sometimes, in the absence of Śrīpāda 
Vāmana Mahārājajī, he accepted the entire 
responsibility for the office of the Gauḍīya-
patrikā. His authoritative writing and deep poetry 
was published in Śrī Gauḍīya-patrikā. After 
accepting sannyāsa he travelled extensively 
in India to preach śuddha-bhakti under Śrīla 
Gurudeva’s guidance. 

After Śrīla Gurudeva’s disappearance he 
accepted responsibility for the post of general 
secretary of Śrī Gauḍīya Vedānta Samiti. He was 
always greatly absorbed in bhajana; therefore he 
retired from this post after repeated requests from 
the members of the Samiti. But even after retiring, 
he remained attentive to all kinds of services to 
the Samiti till his departure from this world.
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Śrī Śrīmad Kṛṣṇadāsa Bābājī Mahārāja

Śrī Śrīmad Kṛṣṇadāsa Bābājī Mahārāja  
took birth in an educated and respected 

family in East Bengal. After passing his BA  
exam in a college in Ḍhākā, he came to jagad-guru 
Śrīla Bhaktisiddhānta Sarasvatī Prabhupāda’s 
lotus feet. Inspired by Prabhupāda’s powerful 
hari-kathā, he made a firm vow to spend the  
rest of his life performing bhagavad-bhajana 
under Prabhupāda’s shelter. When Śrīla 
Prabhupāda was informed about this vow he 
mercifully gave him śrī harināma and dīkṣā. 
After dīkṣā his name became Svādhikārānanda 
Brahmacārī.

He was a brahmacārī from birth and was 
endowed with the good qualities befitting a 
Vaiṣṇava. He had no worldly ego and there was no 
trace of anger in him. Even when there may have 
been a reason for anger, he smiled and chanted 
'Hare Kṛṣṇa'. He had a very sweet relationship 
with everyone, beginning from young neophyte 

Vaiṣṇavas to eminent ācāryas of the Gauḍīya 
Vaiṣṇava sampradāya.

After Śrīla Prabhupāda’s aprakaṭa-līlā 
he left Śrī Dhāma Māyāpura and went with 
paramārādhya Gurupāda-padma Śrī Śrīmad 
Bhakti Prajñāna Keśava Gosvāmī Mahārāja to 
Śrī Dhāma Navadvīpa (modern Navadvīpa town) 
and Śrī Devānanda Gauḍīya Maṭha. During the 
Kārtika month niyama-sevā, he travelled with our 
worshipful gurupāda-padma to all the places of 
pilgrimage of South, North and West India. He was 
expert in playing mṛdaṅga during saṅkīrtana. He 
observed nirjala fasting on Ekādaśī, Janmāṣṭamī 
and other fasting days and stayed awake the whole 
night performing saṅkīrtana. During the night, 
while chanting nāma-japa, he recited verses from 
Śrīmad-Bhāgavatam, Śrī Caitanya-caritāmṛta, 
Kṛṣṇa-karṇāmṛta, Rādhā-rasa-sudha-nidhi, 
Gīta-govinda and so forth in a sweet voice 
filled with moods of separation. He was such a 
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niṣkiñcana and nirapekṣa Vaiṣṇava, renounced 
and indifferent, that he never accumulated any 
wealth or accepted any disciples. If someone 
came to him desiring to become his disciple, he 
very humbly said “Hare Kṛṣṇa” and avoided it. 
Śrīmad Kṛṣṇadāsa Bābājī Mahārāja was truly 
without any enemies. He never had his own 
shelter or bhajana-kuṭī; he used to stay at his 
godbrothers’ āśramas and maṭhas for a few 
days at a time and perform bhajana in secluded 
places. He performed bhajana in seclusion near 
Śrīla Prabhupāda’s bhajana-kuṭī in Śrī Dhāma 
Māyāpura. He had a sweet relationship with Śrī 

Gauḍīya Vedānta Samiti. Roaming here and there, 
he stayed for some days performing bhajana 
in Śrī Keśavajī Gauḍīya Maṭha, Śrī Devānanda 
Gauḍīya Maṭha and other maṭhas. He also had 
a very sweet relationship with oṁ viṣṇupāda 
Śrī Śrīmad Bhakti Rakṣaka Śrīdhara Mahārāja, 
the founder and ācārya of Caitanya Sārasvata 
Gauḍīya Maṭha in Śrī Navadvīpa-dhāma. In Vraja 
he stayed at Śrī Sanātana Gosvāmī’s bhajana-kuṭī 
at Pāvana-sarovara in Nandagrāma. He never 
performed mādhukarī in order to maintain his 
life; mādhukarī came to him of its own accord.  
He entered nitya-līlā at Pāvana-sarovara.
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Śrī Sanātana dāsa Adhikārī was a disciple of 
Śrīla Bhaktisiddhānta Sarasvatī Gosvāmī. 

He was born in Begampura in the Howrah district 
near Kolkata. After hearing Śrīla Prabhupāda’s 
powerful hari-kathā, he accepted harināma 
and dīkṣā from him, along with the upanayana 
saṁskāra (sacred thread) and fire sacrifice after 
dīkṣā, according to the rules in Sat-kriyā-sāra-
dīpikā. However, when he returned home, the 
whole community boycotted him and his entire 
family; no one would eat, sit or talk with them.1 
Even the barber and washerman stopped working 
for them. His youngest daughter was due to get 
married in a day or so and Śrī Sanātana made 
all the preparations for the wedding before the 
bridegroom’s party arrived. But the villagers 

1 Editor: They did so because he received the sacred 
thread even though he had not taken birth in a 
brāhmaṇa family.

defamed him to the bridegroom and his family, 
so the party turned back and the wedding was 
stopped. Śrī Sanātana’s whole family became very 
unhappy. They were left with all the food, sweets 
and fruits meant for the wedding. Surprisingly 
enough, there was not even the slightest sign of 
disappointment on Śrī Sanātana Prabhu’s face. In 
the morning he took all the edibles to Śrī Gauḍīya 
Maṭha in Bāgbāzār, Kolkata, and offered them at 
the lotus feet of jagad-guru Śrīla Prabhupāda. 
Śrīla Sanātana lovingly distributed everything 
to the maṭha residents, who were very happy to 
see beautiful ripe mangoes and various types of 
sweets. They had no idea what had happened.

When Śrīla Prabhupāda later heard about the 
entire episode he became very angry and said, 
“Such a society should be destroyed!” Śrī Śrīmad 
Bhakti Vilāsa Gabhastinemi Mahārāja also said 
angrily, “If Śrī Sanātana Prabhu’s daughter is 

Śrī Sanātana dāsa Adhikārī 
(Śrī Śrīmad Bhaktivedānta Muni Mahārāja)
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not married by the day after tomorrow, then I will 
take birth again and marry her. In this world it is 
very rare to find such a highly qualified gṛhastha 
devotee as Sanātana Prabhu, who has such guru-
niṣṭhā.”

Śrī Sanātana Prabhu returned home, and the 
very next day a surprising incident took place. 
A hand some and healthy young man from an  
edu cated and respected home in the very same 
community came to Śrī Sanātana and asked to 
marry his daughter. The marriage was celebrated 
the same night with great festivities. Śrī Sanātana 
himself went to the maṭha to inform the residents, 
and everyone became pleased to hear the good 
news.

After the disappearance of Śrīla Prabhupāda, 
affairs in the Gauḍīya Maṭha became very 
chaotic. Parampūjyapāda Śrīmad Bhakti Vilāsa 
Gabhastinemi Mahārāja left Śrī Gauḍīya Maṭha, 
established a bhajana-āśrama elsewhere and 
began to perform sādhana-bhajana. Sanātana 
Prabhu, unconcerned for his house and family, 
used to visit him and preach with him. After 
the disappearance of pujyapāda Gabhastinemi 
Mahārāja, Sanātana Prabhu heard Śrīla Ācārya 
Kesarī’s philosophical conclusions on bhakti and 
started visiting him. 

Sanātana Prabhu was a big trader of handloom 
cloth and began to help Gurujī’s preaching work 
in many ways. He used his entire profit to buy 
sixteen or seventeen tents to facilitate Śrī Dhāma 
Navadvīpa parikramā and offered them to his 
godbrother and śikṣā-guru Śrīla Ācāryadeva. 
Before Śrī Dhāma Navadvīpa parikramā, Śrī 
Sanātana Prabhu took a large sum of money out 
of his business to sponsor the parikramā and 
gave it to Śrīla Gurudeva. Paramārādhyatama 
Śrīla Gurudeva was a topmost niṣkiñcana 
Vaiṣṇava, and returned the money after the 
dhāma-parikramā. Sanātana Prabhu happily 
accepted this, although it was somewhat less  
than what he had originally given.

[Śrī Sanātana Prabhu accepted sannyāsa 
along with Śrī Śrīmad Bhaktivedānta Svāmī 
Mahārāja at Śrī Keśavajī Gauḍīya Maṭha in 
Mathurā in 1959. His name became Śrī Śrīmad 
Bhaktivedānta Muni Mahārāja.] His service to 
Hari, Guru and Vaiṣṇavas is highly commend-
able. His and his family’s name will always be 
remembered among the Samiti’s supporters.  
His eldest son, Śrī Nārāyaṇa dāsa Adhikārī, is  
also a very generous Vaiṣṇava with great guru-
niṣṭhā.
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Śrī Śrīmad Bhakti Pramoda Purī 
Mahārāja is one of the foremost among 

Śrīla Bhaktisiddhānta Sarasvatī Ṭhākura 
Prabhupāda’s brilliant disciples. He took birth 
in 1898 in an educated and respected family 
in the village of Gaṅgānanapura in Yaśohara  
district in East Bengal. His father’s name was 
Tāriṇī-caraṇa Cakravartī and his mother was 
Śrīmatī Rāmaraṅgiṇī-devī. During his childhood, 
he was called Pramoda-bhūṣaṇa Cakravartī.

After completing his education in Yaśohara, 
Śrī Pramoda-bhūṣaṇa was admitted to Baṅgavāsī 
College in Kolkata and was awarded an honours 
degree in chemistry. He met Śrīla Prabhupāda in 
1917, and was so impressed by his hari-kathā  
that he accepted him in his heart as his guru and 
often came to hear him speak. Śrīla Prabhupāda 
gave him harināma and dīkṣā on Janmāṣṭamī 
in 1923. From then on he was known as 
Praṇavānanda Brahmacārī.

During his early days in the maṭha, he was 
the editor of the daily Nadiyā Prakāśa and 
also wrote articles for the weekly Śrī Gauḍīya. 
Śrīla Prabhupāda bestowed his mercy on him 
and gave him the title ‘Mahopadeśaka Pratna-
vidyālaṅkara’. He enchanted everyone with his 
kīrtana and his hari-kathā, which were filled  
with spiritual emotion.

After Śrīla Prabhupāda’s disappearance, he 
took sannyāsa in 1942 from his godbrother 
Śrīmad Bhakti Gaurava Vaikhānasa Mahārāja, 
and from then on he became known as Śrī 
Śrīmad Bhakti Pramoda Purī Mahārāja. After 
taking sannyāsa, he stayed for five years in 
the Yoga-pīṭha temple in Māyāpura as the head 
pujārī and manager of the maṭha. He then went 
to stay with his senior godbrother Śrīla Bhakti 
Prajñāna Keśava Gosvāmī Mahārāja for a long 
time in Chuṅchurā maṭha and other maṭhas of 
Śrī Gauḍīya Vedānta Samiti. Subsequently he 

Śrī Śrīmad Bhakti Pramoda Purī Gosvāmī Mahārāja
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made his bhajana-kuṭī in Ambikā-kālnā, near 
Śrī Navadvīpa-dhāma, and served Śrī Śrī Rādhā-
Gopīnāthajī there.

He had a sweet relationship with Śrī Śrīmad 
Bhakti Dayita Mādhava Gosvāmī Mahārāja and 
was appointed main editor of Śrīla Mādhava 

Mahārāja’s Śrī Caitanya-vāṇī. It was at this  
time that he established Śrī Gopīnātha Gauḍīya 
Maṭha in Iśodyāna (Māyāpura) and spent most  
of his time there. He left this world in Śrī 
Jagannātha Purī-dhāma on 21 October 1999.
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About the Author
Śrī Śrīmad Bhaktivedānta Nārāyaṇa Gosvāmī Mahārāja

T   ridaṇḍi-svāmī Śrī Śrīmad Bhaktivedānta 
Nārāyaṇa Gosvāmī Mahārāja’s name in 

his previous āśrama was Śrīman Nārāyaṇa 
Tivārī. He took birth in a highly educated and 
respected brāhmaṇa family in the famous village 
of Tivārīpura in the Baksara district of Bihāra. 
Tivārīpura was situated on the banks of patita-
pāvanī Bhagavatī Gaṅgā, but she has since 
shifted her course and is now some distance  
away. Tivārīpura is a village where only  
brāhmaṇas live; everyone is educated and 
prosperous. His father’s name was paṇḍita 
Bāleśvaranātha Tivārī and his mother was 
Śrīmatī Lakṣmī-devī. Both parents were virtuous, 
altruistic, truthful and above all, Vaiṣṇavas of 
the Śrī sampradāya. The people of the nearby 
villages held them in high esteem.

Everyone called him Bholanātha because as  
a child he was very peaceful, but his parents  

and relatives had named him Śrīman Nārāyaṇa, 
and in the future he would be well-known by this 
name. A special taste for dharma was evident 
even during his childhood, and it was natural 
for him to always chant the name of Bhagavān, 
without any order or instruction to do so. Śrīmad-
Bhāgavatam, Bhagavad-gītā, Rāmāyaṇa, 
Mahābhārata and other scriptures were read at 
home and he eagerly heard them with great faith. 
In fact, he completely memorized Rāmāyaṇa, 
Mahābhārata and other kathā. After finishing 
his primary education in the village school, he 
entered Baksara High School, five miles away. He 
walked to and from school every day, but in spite 
of this hardship, because of his extraordinary 
intelligence he was always first or second in his 
class. He also had a special attraction for sports. 
He was a state champion and received many 
prizes while in high school.
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After graduating from college, he chose not  
to continue with his higher education. Because 
of his athletic skills, he easily obtained a good  
position in the police department. After 
three or four years in government service in 
the town of Sāhibagañja in Bihāra, he met 
mahāmahopadeśaka Śrī Narottamānanda 
Brahmacārī Bhakti-śāstrī Bhakti Kamala, a 
preacher from Śrī Gauḍīya Vedānta Samiti. Śrī 
Narottamānanda, pūjyapāda Bhakti Kuṣala 
Nārasiṁha Mahārāja, Śrī Jagannātha dāsa Bābājī 
Mahārāja, Śrī Rādhānātha dāsa Adhikārī and 
Śrī Prema-prayojana Brahmacārī were at that 
time preaching śuddha-bhakti and harināma 
extensively in Sāhibagañja. Tivārījī attended 
their gatherings daily and faithfully listened to 
Śrīmad-Bhāgavatam. Occasionally he sat with 
Śrī Narottamānanda Brahmacārī listening to  
hari-kathā throughout the night. Hearing 
powerful hari-kathā in the association of pure 
Vaiṣṇavas had a great influence on his life. Due to 
his natural religious disposition, his life changed 
completely.

When the preaching party left, Tivārījī began 
chanting one lākha (one hundred thousand) 
of harināma mahā-mantra daily. In his heart 
a natural detachment from the material world 
slowly arose. At this time he was transferred to 
a government position in Rājamahala on the 
bank of the Gaṅgā, not far from Rāmakeli, the 
place sanctified by the lotus feet of Śrī Caitanya 
Mahāprabhu, Śrī Rūpa Gosvāmī and Śrī Sanātana 
Gosvāmī. By now he had become completely 
detached from the material world. He tried to  
retire from the police service, but the senior 
officers, who were extremely satisfied with his 
service, refused to accept his letter of resignation. 
In the course of these events, he exchanged  
letters with paramārādhyatama Śrī Śrīmad  

Bhakti Prajñāna Keśava Gosvāmī Mahārāja 
several times. Finally, at the end of 1946, with 
great difficulty he managed to leave his position. 
At that time he left everything – his parents, 
brothers, friends, wife, family members and his 
wealth – and, completely niṣkiñcana, surrendered 
himself at the lotus feet of Śrī Śrīmad Bhakti 
Prajñāna Keśava Gosvāmī Mahārāja, in Śrī 
Navadvīpa-dhāma.

On Phālgunī Gaura-pūrṇimā 1947, 
during the Śrī Navadvīpa-dhāma parikramā, 
paramārādhyatama Śrīla Keśava Gosvāmī 
Mahārāja gave him harināma and dīkṣā. From 
then on he was known as Śrī Gaura-nārāyaṇa. 
Seeing his interest in hearing hari-kathā, Śrīla 
Keśava Mahārāja engaged him in his service. When 
Śrīla Bhakti Prajñāna Keśava Mahārāja went 
somewhere for preaching or other special tasks,  
he always kept him with him. On one occasion,  
Śrīla Bhakti Prajñāna Keśava Mahārāja had Śrī 
Gaura-nārāyaṇa take care of his dear servant, Śrī 
Anaṅga-mohana Brahmacārī, when he became 
sick. But after Anaṅga-mohana left this world,  
Śrīla Bhakti Prajñāna Keśava Mahārāja again 
kept Śrī Gaura-nārāyaṇa with him. Travelling 
and preaching bhakti with his guru mahārāja 
throughout the length and breadth of the 
subcontinent provided an excellent opportunity 
for him to hear hari-kathā. Śrīla Bhakti Prajñāna 
Keśava Mahārāja was also very happy to tell 
him hari-kathā. He had the rare opportunity to  
perform parikramā with his guru mahārāja of  
all the major places of pilgrimage in North,  
South, East and West India and to hear the glories 
of the dhāmas. Especially significant were the 
pastime places of Śrī Kṛṣṇa and Śrī Gaurasundara, 
who is radiant with the mood and lustre of Śrī 
Rādhā, in Śrī Vraja-maṇḍala, Śrī Gaura-maṇḍala 
and Śrī Kṣetra-maṇḍala
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Once, when Śrīla Bhakti Prajñāna Keśava 
Mahārāja was sitting with one of his godbrothers, 
Śrī Gaura-nārāyaṇa was also sitting nearby. He 
looked in Śrī Gaura-nārāyaṇa’s direction and said, 
“I want to give you saffron cloth and sannyāsa. 
I have seen many non-Bengali Indians; they are 
not able to understand the profound depth of 
Śrīman Mahāprabhu’s elevated bhakti-siddhānta, 
especially prema-tattva. But you have taken 
these moods very easily in your heart. Śrī Rūpa, 
Śrī Sanātana and our many Gauḍīya Vaiṣṇava 
ācāryas remained in Vraja for a long time, but 
they could not find any North Indian devotee  
who could take to heart Śrīman Mahāprabhu’s 
inner moods. You are very fortunate.” Weeping, 
Śrī Gaura-nārāyaṇa fell at his guru’s lotus feet 
and with great humility said, “I devote myself  
fully to your lotus feet. I am removing everything –  
any attachment to my mother, the affection of  
my father, the love of my wife and the friendship 
of my friends and relatives – and I am offering  
it at your lotus feet. You can keep me naked, 
dressed in a loincloth, in white, in saffron, or 
you can give me sannyāsa. Keep me in the way 
that is auspicious for me. Now I solely belong to 
you.” Hearing his words, Śrīla Bhakti Prajñāna 
Keśava Mahārāja’s eyes also brimmed with tears. 
He looked at Śrīpāda Sanātana Prabhu, who 
had also heard Śrī Gaura-nārāyaṇa’s words and 
was stunned. What Śrīla Bhakti Prajñāna Keśava 
Mahārāja decided after this was known only to 
him. He was quiet for some time, and then he 
continued with his hari-kathā. Some time later, on 
Gaura-pūrṇimā in 1952, Śrīpāda Gaura-nārāyaṇa 
dāsa Adhikārī was given tridaṇḍa-sannyāsa 
together with Śrīpāda Sajjana-sevaka Brahmacārī 
and Śrīpāda Rādhānātha dāsa Adhikārī, and 
became known as Śrī Śrīmad Bhaktivedānta 
Nārāyaṇa Mahārāja.

Śrīla Bhakti Prajñāna Keśava Mahārāja 
appointed Śrī Nārāyaṇa Mahārāja as manager 
of Śrī Keśavajī Gauḍīya Maṭha in Mathurā. From 
there, on his order and under his guidance, Śrī 
Nārāyaṇa Mahārāja published Śrī Bhāgavata-
patrikā (a monthly journal in Hindi) and Hindi 
translation of Jaiva-dharma, Śrī Caitanya-
śikṣāmṛta, Śrīman Mahāprabhu kī Śikṣā, Bhakti-
tattva-viveka, Upadeśāmṛta, Śrī Śikṣāṣṭaka, Śrī 
Manaḥ-śikṣā, Sindhu-Bindu-Kaṇā, Śrī Gauḍīya-
kaṇṭhahāra, Śrīmad Bhagavad-gītā (with Śrī 
Viśvanātha Cakravartī Ṭhākura’s commentary) 
and many other books. Śrī Nārāyaṇa Mahārāja 
preached śuddha-bhakti throughout India 
and also internationally, in the United States, 
England, France, Holland, Canada, Mexico, Costa 
Rica, Australia, Malaysia, Fiji, Japan, Hawaii and 
other big and small countries of the world. His 
books have been translated into English, French, 
Spanish, German, Russian, Turkish, Oriya, 
Kannada, etc. Thus, throughout his entire life he 
was enthusiastically devoted to the serving the 
innermost desire of Śrī Hari, Guru and Vaiṣṇavas. 

Śrī Śrīmad Bhaktivedānta Nārāyaṇa Gosvāmī 
Mahārāja departed this world on 29 December 
2010, in Śrī Jagannātha Purī, on the appearance 
day of his beloved godbrother, Śrī Śrīmad 
Bhaktivedānta Vāmana Gosvāmī Mahārāja. He 
had continued travelling and spreading the 
message of our rūpānuga guru-varga up until 
the time of his departure, travelling to places 
such as America, Italy, Spain, Mexico, Australia, 
New Zealand, Singapore, China, Hong Kong, 
Mauritius, South Africa and Brazil. He was widely 
acclaimed throughout Vraja-maṇḍala and Gaura-
maṇḍala as the unquestionable upholder of 
Gauḍīya siddhānta. Gauḍīya Vaiṣṇavas recognize 
him as an empowered representative of Śrī 
Caitanya Mahāprabhu and glorify his invaluable 

A B o u T  T h e  A u T h o R
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contribution in promoting sanātana-dharma 
around the world.

English titles published by Śrī Śrīmad 
Bhaktivedānta Nārāyaṇa Gosvāmī Mahārāja
● Arcana-dīpikā ● Beyond Nīrvāṇa ● Bhagavad-
gītā ● Bhajana-rahasya ● Bhakti-rasāmṛta-sindu-
bindu ● Bhakti-rasāyana ● Bhakti-tattva-viveka 
● Brahma-saṁhitā ● Bṛhad-bhāgavatāmṛta 
(Vol. 2.1) ● Caitanya Mahāprabhu – The Original  
Form of Godhead ● Camatkāra-candrikā   
● Dāmodara-līlā-mādhurī ● Dāmodarāṣṭakam 
● Essence of All Advice ● Essence of Bhagavad-
gītā ● Fearless Prince ● Five Essential Essay 
● Gauḍīya Gīti-guccha ● Gauḍīya Vaiṣṇavism 
versus Sahajiyāism ● Gaura-vāṇī Pracāriṇe ● 
Gift of Śrī Caitanya Mahāprabhu ● Gīta-govinda 
● Going Beyond Vaikuṇṭha ● Gopī-gīta ● Guru-
devatātmā ● Harināma Mahā-mantra ● Harmony 
● Hidden Path of Devotion ● Impressions of 
Bhakti ● Jaiva-dharma ● Journey of the Soul  

● Letters from America ● Maharṣi Durvāsā and Śrī 
Durvāsā-āśrama ● Manaḥ-śikṣā ● My Śikṣā-guru 
and Priya-bandhu ● Navadvīpa-dhāma-māhātmya 
● Navadvīpa-dhāma ● Nectar of Govinda-līlā  
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offer obeisances to the lionlike ācārya, oṁ viṣṇupāda 
Śrī Śrīmad Bhakti Prajñāna Keśava Gosvāmī Mahārāja. 

He is a thoroughly transcendental personality, and he nurtures 
with great affection those who have taken shelter of him. He is 
always aggrieved to see the suffering of the conditioned souls, and 
he bestows prema for the glorious holy name.

Śrī Keśavācāryāṣṭakam (verses 1 and 4)



T he life of Śrīmad Bhakti 
Prajñāna Keśava Gosvāmī 

Mahārāja exemplified the lofty princi
ples he taught, and thus he is known as 
ācārya. Just as a lion (kesarī) is gentle 
with her cubs and ferocious with those 
who may harm them, he was affectionate 
with those who sincerely aspired for 
Truth and roared like a lion when 
erroneous philosophy threatened their 
safe passage to the spiritual world.

This biography not only describes 
his glorious life, spotless character and 
courageous preaching but it also details 
his lucid and penetrating delivery of 
Gauḍīya philosophy. It depicts the 
qualities of a true ācārya, who with his 
every breath demonstrated the pinnacle 
of loyalty to guru and who resolutely 
protected the tenets of his disciplic 
lineage for the benefit of the souls of 
this world.

T he sole measure of spiritual 
advancement is wholesale 

dedication to one’s bona fide guru. 
Nothing else. Śrī Śrīmad Bhaktivedānta 
Nārāyaṇa Gosvāmī Mahārāja was the 
perfect embodiment of such devotion. 
From the time of his first meeting with 
his gurudeva in 1946, he rendered him 
personal service and took responsibility 
for his mission. Moreover, he fully 
imbibed his guru’s teachings on the 
Absolute Truth and meticulously 
practised them in every aspect of his life.

His spiritual potency was acknowl
edged by Gauḍīya Vaiṣṇavas the world 
over, and he is revered as an ideal 
servant of guru who can in turn guide 
all living beings. This book is an insight 
into his absorption in his gurudeva’s 
transcendental words and deeds.



Çréla Bhaktivedänta Näräyaëa Gosvämé Mahäräja

I n 1921, Çréla Bhaktivedänta Näräyaëa 
Gosvämé Mahäräja, a perfected and pure 

devotee of the Supreme Lord, took birth Tivärépura 
in central Bihar, near the sacred Ganges River. In 
1946, he surrendered his life to his spiritual master, 
Çréla Bhakti Prajïäna Keçava Gosvämé Mahäräja, 
and deeply embraced his teachings. Then, after 
only five years, he was awarded the renounced 
order of life.

Now nearly ninety years old, he has circled 
the earth thirty times, spreading Lord Caitanya’s 
immaculate message of selfless love of God. 
Simultaneously, he prolifically writes commentaries 
on authentic devotional literatures, thus 
expounding the science of pure devotion to the 
Supreme Lord.

In his classes, time and again he has taken his 
audiences on a journey to the Godävaré River in 
South India, recounting this immortal conversation 
between Lord Caitanya and Rämänanda Räya 
in such a way as to inspire in his listeners a 
determination to attain the ultimate goal of life.

Çréla Kåñëadäsa Kaviräja Gosvämé

Ç réla Kåñëadäsa Kaviräja Gosvämé is the humble 
author of the celebrated Çré Caitanya-caritämåta. 

He appeared in this world shortly after Lord Caitanya’s 
divine, manifest pastimes, which he heard about from 
the Lord’s own dear devotees. His account of those 
pastimes and of the Lord’s precepts is authoritative, 
poetic, and laden with the most pristine transcendental 
conceptions. It is thus cherished by devotees, spiritual 
seekers, and scholars as the pinnacle of devotional 
literature and the essence of India’s ancient Vedic 
wisdom.

More than five hundred years ago, the Supreme 
Lord Çré Caitanya Mahäprabhu sat with His intimate 
devotee Çré Rämänanda Räya on the banks of the river 
Godävaré. For the benefit of all living beings, the Lord 
inquired from him about the ultimate goal of life, as if 
ignorant.

Çré Rämänanda’s initial response did not satisfy 
Lord Caitanya, who probed for a deeper answer. Again 
and again He rejected the goal Çré Rämänanda put 
forth, calling it external. Finally, when Çré Rämänanda 
touched upon the natural, eternal religion of the 
soul, the Lord was somewhat satisfied. His subsequent 
inquiries continued to depths that astounded and 
delighted His devotee, who replied wonderfully to each 
of them.
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Dedicated to my Holy Master

çré gauòéya-vedänta-äcärya-kesaré nitya-lélä-praviñöa 
oà viñëupäda añöottara-çata çré 

ÇR É M A D BH A K T I  PR AJ ÏÄ NA

KE ÇAVA GO SVÄ M É  MA H Ä R ÄJA

the best amongst the tenth generation 
of descendants in the bhägavata-paramparä 

from Çré Kåñëa Caitanya Mahäprabhu, 
and the founder of the Çré Gauòéya Vedänta Samiti 

and its branches throughout the world.
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� Introduction �
[to the first Hindi edition]

It is a matter of great joy that today, by the causeless mercy and 
inspiration of my most revered spiritual master, oà viñëupäda 

añöottara-çata çré Çrémad Bhakti Prajïäna Keçava Gosvämé Mahäräja, 
this commentary known as Sajjana-toñaëé on Çré Räya Rämänanda 
Saàväda is being presented as a separate book for the faithful readers. 

Çré Räya Rämänanda Saàväda (the conversation between Çré 
Caitanya Mahäprabhu and Çré Räya Rämänanda) is one of the most 
shining treasures within the Çré Caitanya-caritämåta, written by Çréla 
Kåñëadäsa Kaviräja. Indeed, it is like the Kaustubha-maëi, the most 
brilliant jewel adorning the neck of Çré Kåñëa Himself. Çré Caitanya-
caritämåta is a most unprecedented, gem-like literature containing the 
siddhänta (transcendental conclusions) of pure devotion. With regards 
to this, the most respected Çréla Narottama däsa Öhäkura has written 
the following:

 
  kåñëadäsa kaviräja,       rasika bhakata-mäjha,
      jeìho kailä caitanya-carita 
  gaura-govinda-lélä,       çunite galaye çilä,
      tähäte nä haila mora cita 

Prärthanä (2)

“Çréla Kåñëadäsa Kaviräja is an exceptionally high-class devotional 

poet. He is also bhävuka, one who is immersed in experiencing the 

more elevated expressions of divine love. He has composed the 

unprecedented sacred texts, Çré Caitanya-caritämåta, which describes 

the pastimes of Çré Gauräìga, and Çré Govinda-lélämåta, which depicts 

the pastimes of Çré Govinda. Both of these books, being crown jewels 

of transcendental literature, are the best of all contributions.” 
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Çrémad-Bhägavatam, the king of devotional literature and the essence 
of all Vedänta, is considered to be the birthplace of çuddha-bhakti 
(pure devotion) and it was revealed to Bhagavän Çré Kåñëa-dvaipäyana 
Vedavyäsa during his devotional trance. Similarly, the two above-
mentioned books by Çréla Kåñëadäsa Kaviräja Gosvämé are also 
acknowledged as the very essence of Veda, Vedänta, the Puräëas, and 
all historical records.

Full of humility, Çréla Kåñëadäsa Kaviräja writes in Çré Caitanya-
caritämåta:

       ei grantha lekhäya more ‘madana-mohana’
       ämära likhana yena çukera paöhana

       sei likhi, madana-gopäla ye likhäya
       käñöhera puttalé yena kuhake näcäya

Çré Caitanya-caritämåta, Ädi-lélä (8.78–79)

“Çré Madana-mohana is directly writing this book through me. My 

writing is just like a parrot who repeats what it has learned from another. 

I am writing what Çré Madana-gopäla is Himself dictating to me. I am 

simply a wooden puppet, dancing or writing according to His desire.” 

Regarding the creation of that scripture, Çréla Kaviräja Gosvämé 
states therein:

caitanya-lélä-ratna-sära,      svarüpera bhäëòära,
teìho thuilä raghunäthera kaëöhe

täìhä kichu ye çuniluì,      tähä ihäì vistäriluì,
bhakta-gaëe diluì ei bheöe

Çré Caitanya-caritämåta, Madhya-lélä (2.84)

“For sixteen years Çréla Raghunätha däsa Gosvämé, one of the 

six Gosvämés of Våndävana, stayed directly at the lotus feet of Çré 

Çacénandana Gauräìga Mahäprabhu in Çrédhäma Jagannätha Puré. 

That which he witnessed and heard directly by his transcendental 

eyes and ears, and that which he heard from his close association with 

Çré Svarüpa Dämodara Gosvämé (who is an internal associate of the 

Lord), is the foundation for this Çré Caitanya-caritämåta.” 
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Commenting on this section of Çré Caitanya-caritämåta, Çréla 
Bhaktivinoda Öhäkura writes in his Amåta-praväha-bhäñya: “Çréla 
Svarüpa Dämodara Gosvämé is one of the most intimate associates of Çré 
Caitanya Mahäprabhu. He has described the final pastimes of Çréman 
Mahäprabhu in his notebook, or kaòacä, in the form of condensed 
anecdotes, or sütras.  Çré Raghunätha däsa Gosvämé memorized all those 
notes. Çréla Kåñëadäsa Kaviräja Gosvämé, heard those notes directly 
from him, and expanded upon them in composing his Çré Caitanya-
caritämåta. In this regard the author wrote elsewhere: 

      svarüpa gosäïi kaòacäya ye lélä likhila
      raghunätha-däsa-mukhe ye saba çunila

      sei saba lélä kahi saìkñepa kariyä
      caitanya-kåpäte likhi kñudra-jéva haïä

Çré Caitanya-caritämåta, Antya-lélä (3.269–270)

ÇÇ

Çréla Kåñëadäsa 
Kaviräja Gosvämé� � ��  � �

author of Çré Caitanya-
caritämåta.

Introduction
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“I have heard from the mouth of Çré Raghunätha däsa Gosvämé 

all about the pastimes of Çré Caitanya Mahäprabhu that Svarüpa 

Dämodara Gosvämé recorded in his notebook. I have briefly described 

those pastimes. Whatever I have written is by the mercy of Çré Caitanya 

Mahäprabhu, since I am an insignificant living being.” 

Çré Kaviräja Gosvämé took birth in the West Bengal village of 
Jhämaöapüra, which is near the well-known Naihäöé railway station. He 
did not mention anywhere the name of his mother or father, his previous 
childhood name, or his status in terms of his caste (varëa) and social 
position (äçrama). Based upon indications in his own writings and the 
literatures of others, we surmise that he was present in the world from 
1452 until 1538. 

In regard to the identity of his caste, there is difference of opinion 
among various learned persons. The Vaiñëava society awarded Çréla 
Kaviräja Gosvämé the title “Kaviräja,” or “king of poets,” for his 
significant contribution of poetic Sanskrit – Çré Govinda-lélämåta. In 
Bengal, ayurvedic doctors are also called Kaviräja. For this reason, some 
people assume that he was also a doctor by caste.

Çréla Kaviräja Gosvämé perfectly exemplified the verse tåëäd api 
sunécena (Çikñäñöaka 3). In other words, He possessed all the qualities of 
a humble Vaiñëava. He himself writes in Çré Caitanya-caritämåta:

   jagäi mädhäi haite muïi se päpiñöha
   puréñera kéöa haite muïi se laghiñöha

   mora näma çune yei, tära puëya kñaya
   mora näma laya yei, tära päpa haya

Çré Caitanya-caritämåta, Ädi-lélä (5.205–206)

“I am more wicked than Jagäi and Mädhäi and even lower than 

a worm in stool. Anyone who hears my name loses the results of his 

pious activities, and anyone who takes my name incurs sin.”

The respected author identifies Çré Ragunätha däsa Gosvämé, the 
eternal associate of Çré Caitanya Mahäprabhu, as his spiritual master.
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  çré-govinda, çré-caitanya, çré-nityänanda
  çré-advaita, çré-bhakta, ära çré-çrotå-vånda

  çré-svarüpa, çré-rüpa, çré-sanätana
  çré-raghunätha-däsa çré-guru, çré-jéva-caraëa

  iìhä-sabära caraëa-kåpä ya lekhäya ämäre
  ära eka haya—teìho ati-kåpä kare

Çré Caitanya-caritämåta, Antya-lélä (20.96–98)

“I have written this book by the mercy of the lotus feet of Çré 

Govinda-deva, Çré Caitanya Mahäprabhu, Lord Nityänanda, Advaita 

Äcärya, other devotees, and the readers of this book, as well as Svarüpa 

Dämodara Gosvämé, Çré Rüpa Gosvämé, Çré Sanätana Gosvämé, Çré 

Raghunätha däsa Gosvämé, who is my spiritual master, and Çré Jéva 

Gosvämé. A Supreme Personality has also favored me.”

Çréla Kaviräja Gosvämé ends nearly every chapter of Çré Caitanya-
caritämåta by writing:

   çré-rüpa-raghunätha-pade yära äça
   caitanya-caritämåta kahe kåñëadäsa

“Always praying at the lotus feet of Çré Rüpa and Çré Raghunätha 

for their mercy, I, Kåñëadäsa Kaviräja, recite this Çré Caitanya-

caritämåta.”

Therein the author describes many jewels such as Çré Çikñäñöaka, 
spoken by Çréman Mahäprabhu, Çré Rüpa-çikñä (Mahäprabhu’s 
instructions to Çré Rüpa Gosvämé), Çré Sanätana-çikñä (Mahäprabhu’s 
instructions to Çré Sanätana Gosvämé), Çré Räya Rämänanda Saàväda 
(Mahäprabhu’s discussions with Çré Räya Rämänanda), and the 
questions and answers between Çré Gopénätha Äcärya and Särvabhauma 
Bhaööäcärya. Each of these discussions gives the essence of all the 
scriptures. Each of them contains a perfect description of the conclusive 
truths concerning sambandha (one’s relationship with Bhagavän), 
abhidheya (one’s activities in that relationship), and prayojana (the 
ultimate goal of life). 

Introduction
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In the conversation between Çré Räya Rämänanda and Çréman 
Mahäprabhu, the prema of Çrématé Rädhikä is established as the crest-
jewel of all attainments. Later in the conversation, Çré Räya Rämänanda 
describes the very elevated state of devotional love called prema-vilasa-
vivarta. Prema-viläsa-vivarta is a high level of prema experienced by 
Çrématé Rädhikä when, even at the time of separation from Çré Kåñëa, 
due the influence of adhirüòha-mahäbhäva, Çrématé Rädhikä feels that 
She is meeting with Him. 

Upon hearing of this supremely exalted state, Çréman Mahäprabhu 
accepted it as the soul’s ultimate goal. Çréman Mahäprabhu also 
accepted that following in the footsteps of the sakhés of Vraja is the 
only method by which to attain this ultimate goal. By hearing with 
complete faith this conversation between Çré Rämänanda Räya and 
Çré Caitanya Mahäprabhu, one will achieve prema-bhakti to the lotus 
feet of Çré Rädhä-Kåñëa, and automatically, as a secondary result, one 
will also achieve complete knowledge of kåñëa-tattva, rädhä-tattva, 
prema-tattva, and rasa-tattva – the fundamental truths regarding 
the Supreme Lord, Çré Kåñëa, His eternal consort Çré Rädhä, the love 
They share, and the varieties of exchanges between Çré Kåñëa and His 
intimate associates. 

Çré Rämänanda Räya was the governor of the southern regions of 
the kingdom ruled by the heroic Orissan King Mahäräja Pratäparudra. 
Residing in Vidyänagara on the banks of the holy river Godävaré, 
(present day Kobüra, Räjamundaré, in Andhra Pradesh) he performed 
his administrative duties. 

On His journey to South India, Çré Caitanya Mahäprabhu took 
darçana of Jiyaòa-nåsiàha, after which He went to the bank of the 
Godävaré for His early morning bath. Çré Rämänanda Räya was also 
there taking bath, appearing like royalty and surrounded by many 
brähmaëas chanting Vedic mantras. 

There they met, and were thoroughly struck by each other. Çré 
Rämänanda Räya invited Çré Caitanya Mahäprabhu to spend a few 
days in that place. On his insistence, Çréman Mahäprabhu accepted 
the invitation and stayed on for several days at the house of a Vedic 
Vaiñëava brähmaëa. 
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On the day of their meeting, at dusk, Çré Rämänanda Räya, wearing 
the dress of an ordinary person, returned to the bank of the river to meet 
Çréman Mahäprabhu, who instructed him to present statements from 
various Vedic literatures on both the living entity’s sädhya (ultimate 
goal) and sädhana (process by which the goal is attained). 

Initially Rämänanda Räya suggested varëäçrama as practiced by 
ordinary persons. Çréman Mahäprabhu finally accepted jïäna-çünya 
çuddha-bhakti as the goal.  

Asked by Mahäprabhu to say more about bhakti, Çré Rämänanda 
Räya first explained pure devotional attraction to Çré Kåñëa. He then 
successively described love for Kåñëa in the mood of a servant (däsya-
prema), in the mood of a friend (sakhya-prema), and in the mood of a 
parent (vätsalya-prema), and finally he explained käntä-prema, the love of 
a female beloved for Çré Kåñëa, as the essence of all ultimate attainments. 
On the platform of varieties of scriptural evidence, Rämänanda Räya 
also showed how käntä-prema is the essence of all perfection. 

  Çré Caitanya Mahäprabhu and Çré Rämänanda Räya
 met for the first time on the banks of the holy river Godävaré.� � ��  � � ��  � � ��  � � � ��  � � ��  � �

Çré Caitanya Mahäprabhu and Çré Rämänanda Räya

Introduction
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Upon Çréman Mahäprabhu’s acceptance of käntä-prema as the soul’s 
ultimate goal, Çréman Rämänanda Räya went on to describe the prema 
of Çrématé Rädhikä as the topmost. Hearing this, Çréman Mahäprabhu 
became extremely pleased. He asked him to then describe the nature of 
Çré Kåñëa and Çrématé Rädhikä, and also the nature of rasa-tattva and 
prema-tattva. Using examples from scripture as a basis, Çré Rämänanda 
Räya gave a most detailed, sequential account of these topics.

When Çréman Mahäprabhu instructed him to explain these subjects 
more extensively, Çré Rämänanda Räya sang a self-composed song 
extolling the state of prema-viläsa-vivarta, which is comprised of the 
feelings of separation from Kåñëa experienced in adhirüòha-bhäva1.

Finally, upon the request of Çréman Mahäprabhu, Çré Rämänanda 
Räya established the exclusive cultivation of devotional service under 
the guidance of the sakhés of Vraja to be the one and only method of 
attaining the ultimate perfection of Çré Rädhä-Kåñëa’s direct, loving 
service.

After many nights of continuously hearing and discussing topics 
about Çré Rädhä and Kåñëa, upon receiving the direct darçana of Çréman 
Mahäprabhu’s müla-tattva (His own true identity as Çré Kåñëa covered 
by the sentiments and complexion of Çré Rädhä) and His sva-svarüpa 
(His form as a sannyäsé), Çré Rämänanda Räya fell unconscious. 

With the supremely cooling touch of His lotus hands, Çréman 
Mahäprabhu roused him, and after releasing him from His embrace, 
forbade him from revealing His form and identity to anyone. 

Mahäprabhu ordered Çré Rämänanda Räya to abandon his royal 
responsibilities and go to live in Çré Jagannätha Puré. He told him that 
after visiting various holy places in South India, He would return there 
to Çré Jagannätha Puré, and together they would dwell in complete 
happiness, hearing and chanting topics of Çré Rädhä-Kåñëa’s pastimes 
for the rest of their lives. 

1 Adhirüòha-bhäva – the final limit of mahäbhäva, which is the very essence 
of Kåñëa’s pleasure-giving potency. Adhirüòha-mahäbhäva is characterized by 
the feeling that each moment is like a day of Brahmä when one is separated 
from Kåñëa, and the feeling that a day of Brahmä is like a moment when one 
is meeting Him.
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Some years ago, I spent the month of Puruñottama in Çré Jagannätha 
Puré, discussing this conversation between Çré Rämänanda Räya and 
Çréman Mahäprabhu in depth. At the time, my dear daughter Savitä 
expertly took extensive notes. Later she gave those notes to my dear 
daughter Madhu Khandelval M.A., Ph.D. for editing. By adding Çréla 
Bhaktivinoda Öhäkura’s Amåta-praväha commentary on Çré Caitanya-
caritämåta and Çréla Bhaktisiddhänta Sarasvaté Öhäkura Prabhupäda’s 
Anubhäñya commentary on the same, as well as a range of evidence from 
various books such as Bhakti-rasämåta-sindhu, Çré Ujjvala-nélamaëi, 
Vidagdha-mädhava, and Lalita-mädhava, she produced a highly 
attractive and comprehensive manuscript. In completion, I made some 
further corrections and enhancements to the work. My hope is that the 
faithful readers will be benefited tremendously by reading and following 
this book.

 Çré Räya Rämänanda Saàväda Classes 
  Puruñottama Month 2004, Çré Jagannätha Puré.� � ��  � � ��  � � ��  � � � ��  � � ��  � �

Çré Räya Rämänanda Saàväda Classes

Introduction
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I pray that Their Lordships Çré Guru-Gauräìga-Gändharvikä-
Giridhäré may shower Their mercy upon everyone who contributed in 
various ways to the book’s production.

Owing to the book’s swift production, it will naturally contain some 
grammatical and typographical errors. If the kind readers would indicate 
these to me for correction, then the next edition will be improved. There 
is no need to say anything further about this. 

Çré Nandotsava
Kåñëa Navamé
31 Çrävaëa, 520 Caitanyäbda
17th August, 2006

Begging a particle of the mercy of 
Çré Hari, Guru, and Vaiñëavas,
Tridaëòi-bhikñu
Çré Bhaktivedänta Näräyaëa  



oà viñëupäda paramahaàsa parivräjakäcärya

Çré Çrémad Bhaktivedänta Näräyaëa Gosvämé Mahäräja



nitya-lélä-praviñöa oà viñëupäda

Çré Çrémad Bhaktivedänta Vämana Gosvämé Mahäräja



nitya-lélä-praviñöa oà viñëupäda

Çré Çrémad Bhaktivedänta Svämé Mahäräja
it lélä i ö à i äd

Ph
ot

o 
us

ed
 w

ith
 p

er
m

iss
io

n 
©

 t
h

e 
bh

ak
ti

ve
da

nt
a 

bo
ok

 t
ru

st
 in

te
rn

at
io

na
l,

 In
c.

 w
w

w.
kr

ish
na

.c
om

. A
ll 

rig
ht

s r
es

er
ve

d.



nitya-lélä-praviñöa oà viñëupäda

Çré Çrémad Bhakti Prajïäna Keçava Gosvämé Mahäräja



nitya-lélä-praviñöa oà viñëupäda

Çré Çrémad Bhaktisiddhänta Sarasvaté Prabhupäda



nitya-lélä-praviñöa oà viñëupäda

Çréla Saccidänanda Bhaktivinoda Öhäkura



� Maìgaläcaraëa �

� 8.1 	

     saïcärya rämäbhidha-bhakta-meghe
     sva-bhakti-siddhänta-cayämåtäni
     gauräbdhir etair amunä vitérëais
     taj-jïatva-ratnälayatäà prayäti

Çré Gauräìga Mahäprabhu is a boundless, nectarean ocean of 
the established conclusions of devotion (bhakti-siddhäntas), and 
His devotee Çré Rämänanda Räya is the cloud whom He filled 
with these conclusions about devotion to Him. When Mahäprabhu 
experienced the rain of bhakti-tattvas that the Rämänanda-cloud 
showered upon Him, He was transformed into an ocean of jewels.

� Vivåtti �

  çré çré guru-gauraëgau jayataù

  namaù oà viñëu-pädäya gaura-preñöhäya bhutale
  çré-çrémad-bhakti-prajïäna-keçava iti nämine

  atimartya-cariträya sväçritänäï ca päline
  jéva-duùke sadärttäya çré-näma-prema-däyine

  gauräçraya-vigrahäya kåñëa-kämaika-cäriëe
  rüpänuga-pravaräya vinodeti svarüpiëé

  prabhupädäntaraìgäya sarvasadguëaçäline
  mäyäväda-tamoghnäya vedäntärthavide namaù
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  namaù oà viñëu-pädäya kåñëa-preñöhäya bhutale
  çrémate bhaktisiddhänta sarasvatéti nämine

  namo bhaktivinodäya saccidänanda-nämine
  gauraçakti-svarüpäya rüpänugavaräya te

  yena vistärito gaura kåpayä rasasägaraù
  viçäkhikäsvarüpaà taà rämänandamahaà bhaje

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

M illions and millions of times I reverently place my head at the 
lotus feet of my most venerable holy master oà viñëupäda 

añöottara-çata çré Çrémad Bhakti Prajïäna Keçava Gosvämé Mahäräja. 
Only by his causeless mercy and inspiration has a person as fallen as I 
am been able to to write this vivåtti, or commentary, on the discussion 
between Çré Rämänanda Räya and Çré Caitanya Mahäprabhu. I also 
repeatedly offer my obeisances to the spotlessly pure, transcendental 
lotus feet of the universal preceptor, Çréla Prabhupäda Çré Çrémad 
Bhaktisiddhänta Sarasvaté Öhäkura, and to the lotus feet of Çréla 
Saccidänanda Bhaktivinoda Öhäkura, who is the Bhagératha of 
Bhakti-Bhägérathé, the Ganges River of pure devotional service. [He is 
addressed thus because, just as Bhagératha Mahäräja ushered the descent 
of the River Ganges to this world, Bhaktivinoda restored the flow of 
the Ganges River of pure devotional service, as inaugurated by Çréman 
Mahäprabhu; thus Bhaktivinoda’s feet bestow pure devotion.] Both 
these great personalities have manifested the very deep, confidential 
essence of the Çré Rämänanda Räya Saàväda, through their respective 
commentaries on the Çré Caitanya-caritämåta, namely Anubhäñya and 
Amåta-praväha.

I surrender myself in turn at the lotus feet of Çré Rämänanda Räya, 
who is Viçäkhä Sakhé in the pastimes of Vraja and who expanded the 
ocean of rasa (transcendental mellows) by the mercy of Çré Gauräìga 
Mahäprabhu. Finally, while holding in my heart Çré Çacénandana 
Gaurahari, who is Çré Kåñëa covered by the complexion and sentiments 
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of Çrématé Rädhikä, I begin to write this vivåtti (commentary) on Çré 
Rämänanda Saàväda.

Saïcärya – infusing. It is common knowledge that water evaporates 
from the ocean by the heat of the sun. The resultant vapor, having been 
purified of the ocean’s salty nature, transforms into a cloud. When this 
cloud passes over a forest or collides into a mountain, the same water 
falls as rain and again returns to the ocean. Should that rain fall at 
the time of the Sväti constellation (nakñatra), the oysters in the ocean, 
accepting this rain-water, produce pearls. The ocean, now filled with 
precious stones, becomes known as the abode of jewels (ratnäkara).

With this metaphor, the author conveys that Çré Caitanya Mahäprabhu 
is the ocean of the jewels of bhakti-siddhänta, and Çré Räya Rämänanda 
is the rain-cloud filled with ambrosia. This Mahäprabhu, who is the 
unlimited ocean of the truths about bhakti, has covertly infused the 
heart of Çré Rämänanda Räya with the vapor of the nectarean flow 
of mellows in servitorship – däsya, friendship – sakhya, parenthood – 
vätsalya, and conjugal relationship – mädhurya rasa. This incomparable 
flow of nectar rained into the ‘oysters’ of Mahäprabhu’s ears, where they 
transformed into the precious jewels of siddhäntas which the Lord drank. 
Thus He became the ocean laden with the jewels of bhakti-siddhänta.

This meaning emanates directly from Çré Rämänanda Räya himself. 
Çré Rämänanda Räya spoke the following essential statement: 

  eta tattva mora citte kaile prakäçana
  brahmäke veda yena paòäila näräyaëa

  antaryämé éçvarera ei réti haye
  bähire nä kahe, vastu prakäçe hådaye

Çré Caitanya-caritämåta, Madhya-lélä (8.263–264)

“You have manifested all these transcendental truths in my heart, 

just as Näräyaëa educated Lord Brahmä. The Supreme Lord dwelling 

within everyone’s heart speaks not externally but from within, and in 

this way He gives instruction.”

Maìgaläcaraëa
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Rämäbhidha-bhakta-meghe. The crown jewel of rasikas, Çré 
Rämänanda Räya, is the eternal associate of Çré Gauräìga Mahäprabhu, 
who is the unfathomable ambrosial ocean of bhakti-siddhänta. This 
cloud-like devotee known as “Räma” is supremely enchanting, desirable, 
alluring, and delectable. The choice of the adjective bhakta in this 
verse signifies that it is only in the hearts of devotees that the truths 
about devotion (bhakti-tattva) can manifest. No one else has the ability 
to bear the power that comes from these truths. Çréman Rämänanda 
Räya is that devotee-cloud who can carry the weight of Çré Caitanya 
Mahäprabhu’s own bhakti-siddhänta and then distribute it to others 
as rainfall. After this shower of devotion was collected by the ocean 
of devotional sentiments in that devotee’s heart, this rain of devotion 
bestowed an even more astonishing, indescribable taste for Mahäprabhu 
to experience.

Sva-bhakti-siddhänta-cayämåtäni – the nectarean collection of 
truths about the devotional service relating to Himself.

 anarpita-caréà cirät karuëayävatérëaù kalau
 samarpayitum unnatojjvala-rasäà sva-bhakti-çriyam

Çré Caitanya-caritämåta, Ädi-lélä (1.4)

“May the son of Çrématé Çacé-devé, Çré Gaurahari, forever manifest 

spontaneously within the innermost core of your heart. Adorned with 

the radiant splendor of molten gold, He has descended (avatérëaù) in 

the Age of Kali by His causeless mercy to bestow upon the world that 

which has not been given for a long time – the beauty of His own 

brilliantly radiant ujjvala-prema-rasa bhakti, service in the highest 

mellow of amorous love.”

In this verse, the word sva-bhakti refers to the supremely nectarean 
service performed in svärasiké-upäsanä1 under the guidance of the 
maïjarés. Only this is the jévas’ topmost goal. Before the advent of Çréman 
Mahäprabhu no one had manifested this for the sädhakas.
1 Svärasiké-upäsanä  – The pastimes of Çré Kåñëa performed in various places of 

Goloka Våndävana are of many types; therefore, the worship that is performed 
through the limbs of bhakti, such as remembering, hearing, and chanting about 
those pastimes, which flow one after another, is called svärasiké-upäsanä. 



�� � � � � � � � � �  � � � � �� �  � � � ���  

 5

In regard to the execution of this maïjaré sevä, Çrématé Rädhikä 
becomes the object of Her maidservant’s permanent ecstatic emotion 
(sthäyi-bhäva) and Çré Kåñëa becomes the object of the maidservant’s 
transitory emotion that nourishes the sthäyi-bhäva. This is then called 
the saïcäré-bhäva. In this service, the maïjarés lovingly tend to Çré 
Kåñëa because He is the love of Rädhä’s life and gives Her happiness. 
Thus, this sva-bhakti-siddhänta, sweet as nectar, is the philosophical 
understanding embodied in the followers of Çré Rüpa Gosvämé, who 
established the rägänuga-rüpänuga-siddhänta 2. This is the essence and 
the foundation of the ultimate expression of love.

Pure devotion, or bhakti, is always supremely relishable because it 
is joyful by nature. The possessor of this bhakti, which culminates in 
mahäbhäva, is Çréman Mahäprabhu Himself. The ocean of Çré Caitanya 
Mahäprabhu contains no trace of saltiness. Rather, it is full of ambrosial 
devotional mellows (rasa). An ocean such as He has no deficiency, is 
complete in every respect, and is free from dangerous creatures such as 
sharks and crocodiles – meaning “fruitive action (karma), ritualistic 
worship (upäsanä), and empirical speculative knowledge (jïäna).” This 
ocean, filled with unending varieties of nectar, is most attractive to the 
heart. There are no huge, treacherous and deafening waves; instead 
there are gently billowing waves of meeting and separation (saàyoga 
and viyoga), in which both Bhagavän and the devotee remain blissfully 
submerged.

Gauräbdhir etair amunä vitérëaiù. Gauräbdhi means the “Gaura-
ocean.” Çré Kåñëa who is akhila-rasämåta-sindhu, the complete ocean 
of nectarean flavors, is gauräbdhi, the golden ocean.  The word amunä 
means “by him,” as in the sense of “distributed to, or rained upon by the 
cloud named Rämänanda.” Thus, the import is that Çréman Mahäprabhu 
impelled the Rämänanda-cloud to rain the ambrosial conclusions of His 
own bhakti upon the ocean of His own self. These siddhäntas imperceptibly 
appeared in Rämänanda Räya’s heart, and he in turn revealed them to 
Mahäprabhu. Then, Mahäprabhu again relished the mercy which He had 
2 Rägänuga – spontaneous devotional service which follows in the footsteps of 

the perfected souls. Rüpänuga – that rägänuga-bhakti that specifically follows 
the moods of Çréla Rüpa Gosvämé. 

Maìgaläcaraëa
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imperceptibly bestowed upon Çré Rämänanda Räya, and He accepted 
these jewels of devotion, or bhakti-ratnas. 

In Çré Bhagavad-gétä (18.55), Bhagavän Çré Kåñëa says, “bhaktyä 
mäm abhijänäti – I am only understood by pure devotion.” Therefore, 
for the welfare of the entire world, Mahäprabhu posed questions, and 
Rämänanda Räya answered Him.

Taj-jïatva-ratnälayatäà prayäti. The knowledge of this bhakti-
siddhänta has been referred to here as a ratna, or precious jewel. When 
these devotional conclusions are soaked in bhakti-rasa and enter the 
ears of a single-pointed devotee, he becomes like an ocean of jewels.

Mahäprabhu inspired the heart of Çré Rämänanda Räya. Çréman 
Mahäprabhu then personally listened in order to establish the topmost 
example, and thus encourage in others, also, an eagerness to hear. Those 
jewels have now appeared in the form of this book, which presents the 
crest jewel of all spiritual perfections.

Çréman Mahäprabhu already knew every aspect of bhakti-siddhänta 
in full. If this were not so, how could He have empowered the heart of Çré 
Rämänanda Räya with all devotional conclusions? Then, the question 
naturally arises: how was it that the Lord gained knowledge of siddhänta 
by hearing from the lotus mouth of Çré Rämänanda Räya? What is the 
meaning of this? 

The answer is that previously Çré Caitanya Mahäprabhu’s knowledge 
had simply been jïäna, theory; but after hearing from Çré Rämänanda 
Räya, that knowledge became vijïäna, realized knowledge. Jïäna and 
vijïäna are not the same thing. Here, jïäna refers to ordinary knowledge, 
whereas vijïäna entails special knowledge, which is full of realization. 
Bhagavän Çré Kåñëa said to Lord Brahmä:

    jïänaà parama-guhyaà me
     yad vijïäna-samanvitam
    sarahasyaà tad-aìgaï ca
     gåhäëa gaditaà mayä

Çrémad-Bhägavatam (2.9.30)

“O Brahmä, knowledge concerning Me is absolute, non-dual 

(advaya), and supremely confidential. Even though it is without
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differentiation, it is eternally divided into four categories: jïäna (theo-

retical knowledge), vijïäna (realized knowledge), rahasya (confidential 

knowledge), and tad-aìga (concomitant parts of that knowledge, or the 

limbs of devotion). By your intelligence, as a jéva, you cannot understand 

this; by My mercy, now realize it. Jïäna is My svarüpa (original form 

or essential identity). Vijïäna is the knowledge pertaining to bhakti 

to Me. My rahasya (secret knowledge) is the minute jéva. Pradhäna 

(the unmanifested modes of material nature in its original and 

undifferentiated state) is My jïänäìga (limb of jïäna, or knowledge). 

The eternal non-duality and confidential differences of these four 

tattvas are all transformations of My potency, which is simultaneously 

one with and different from Me (acintya-bheda-abheda-çakti).” 
 

Here, jïäna indicates kåñëa-tattva; vijïäna denotes rädhä-tattva; 
rahasya signifies the tattva of prema; and tad-aìga means tattva of 
Çrématé Rädhä and Çré Kåñëa’s loving pastimes (viläsa).

One can obtain Bhagavän Çré Kåñëa, who is acintya-bheda-abheda-
tattva (simultaneously one with and different from His own multifarious 
energies), only by the process of sädhana-bhakti. Knowledge that we 
grasp by hearing from another is called jïäna, which when realized in 
the heart, is then called vijïäna. It was vijïäna that Çréman Mahäprabhu 
obtained from Çré Rämänanda Räya.

Bhagavän Çré Kåñëa is the viñaya, the enjoyer or object of bhakti. 
He is not the äçraya, the abode of bhakti. He is completely unaware 
of the feelings aroused in the heart of the sädhaka by his devotional 
service to Him. The devotee serves Him in one of four relationships: 
däsya (servitorship), sakhya (fraternity), vätsalya (parental affection), or 
madhura-bhäva (amorous love). 

Thus, Çré Kåñëa is the viñaya, or object of devotion of all the various 
äçraya-jätéya devotees, those who are the shelters, or receptacles, 
of divine love. Çré Kåñëa does not have the loving sentiments of the 
devotees who the receptacles of divine love (äçraya-jätéya). He cannot 
taste the supreme, indescribable happiness that Çrématé Rädhikä feels 
when She sees His enchanting form. How is it possible for Çré Kåñëa to 
experience the state of happiness that Çrématé Rädhikä reaches in the 

Maìgaläcaraëa
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stage of räga and anuräga3, and especially in the stage of mädanäkhya-
mahäbhäva4?

Kåñëa wanted to know: “What are the glories of Çré Rädhä’s praëaya5 
(intense love)? What type of happiness does She experience in loving 
service to Me? How does She taste the nectar of My sweetness?”

To fulfill these desires, Çré Kåñëa accepted Her mood and complexion, 
and coming as the äçraya (the shelter or receptacle of the divine love), 
He appeared in this world as Çré Gaurasundara. He infused the heart of 
Çré Rämänanda Räya with the conclusions of His own bhakti-rasa (the 
ambrosia of devotion).

 
çré-rädhäyäù praëaya-mahimä kédåço vänayaivä-

  svädyo yenädbhuta-madhurimä kédåço vä madéyaù
 saukhyaï cäsyä mad-anubhavataù kédåçaà veti lobhät
  tad-bhäväòhyaù samajani çacé-garbha-sindhau harénduù

Çré Caitanya-caritämåta, Ädi-lélä (4.230)

It is only by the influence of His mercy potency (kåpä-çakti) that the 
Lord’s desire could be fulfilled. In Çré Båhad-bhägavatämåta it is told how 
Çré Gopa-kumära bestowed realization of ecstatic love upon his disciple 
in the same manner. He simply placed his lotus hand on the head of his 
disciple, who then realized everything. This example illuminates a secret: 
should the jéva wish to receive the ecstasy of the fundamental truths 
regarding Bhagavän, he should hear only from the devotee who possesses 
such realization. The pastimes of Çré Hari are naturally stored only in 
the heart of such a devotee. Such narrations, full of transcendental 
knowledge and bliss, cause the listeners to also relish them.

3 When sneha (deep affection) is imbued with intense longing it is known as räga. 
With the appearance of räga, even a moment of separation is intolerable, and at 
that time even distress seems to be happiness. When räga always experiences its 
object (the most beloved Kåñëa) in ever-fresh ways then it is called anuräga. 

4 The supreme state of exaltation in which all the various stages of prema, from 
rati to mahäbhäva, are manifest simultaneously in their most radiant form is 
called mädanäkhya-bhäva.

5 In Ujjvala-nélamaëi, Çréla Rüpa Gosvämé defines praëaya as the state in 
which the hearts of both the hero (näyaka) and heroine (näyikä) become one.



� Çré Caitanya Mahäprabhu Meets Rämänanda Räya �

� 8.2 	

  jaya jaya çré-caitanya jaya nityänanda
  jayädvaita-candra jaya gaura-bhakta-vånda

All glories to Çré Caitanya-deva! All glories to Çré Nityänanda! 
All glories to Çré Advaita! All glories to the devotees of Çré Gauräìga!

� 8.3 	

  pürva-réte prabhu äge gamana karilä
  ‘ jiyaòa-nåsiàha’-kñetre katadine gelä

Çréman Mahäprabhu continued His tour, and everywhere, as 
previously, He converted the people into Vaiñëavas, and submerged 
them in the ocean of prema-bhakti-rasa. After a few days, He came 
to the holy place named Jiyaòa-Nåsiàha.

Jiyaòa-Nåsiàha kñetra. Five miles from Viçäkhäpaööanam is a 
place named Siàhäcala, where there is now a railway station. There, 
upon a mountain, is a temple of Lord Çré Nåsiàha-deva. This temple in 
Viçäkhäpaööanam is the most famous and affluent above all others. The 
excellence of its architecture captivates the minds of all. There is one 
engraved stone plaque commemorating that the devotionally minded 
wife of King Tåtéya Goàkära decorated the deity with gold leaf.  

The servants of Çré Nåsiàha-deva reside there, along with the local 
people. On top of the mountain, adjoining the temple are many houses 
for the visiting pilgrims. The outer section of the main temple houses the 
çré vijaya-vigraha, the smaller deity who is taken out on street processions 
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during festivals, while the inner sanctum of the temple accommodates 
the original deity of Bhagavän Çré Nåsiàha-deva. Devotees of the Çré 
Rämänuja Vaiñëava sampradäya perform the worship of Çré Nåsiàha-
deva, under the patronage of the king of Vijaya-nagara. 

Some people also say that the deity of Bhagavän Çré Nåsiàha-deva 
once gave His special mercy to a devotee named Jéyaòa; and for this 
reason, the deity took the name Jiyaòa-Nåsiàha. Thus the place came to 
be known as Jiyaòa-Nåsiàha-kñetra.

� 8.4 	

  nåsiàha dekhiyä kaila daëòavat-praëati
  premäveçe kaila bahu nåtya-géta-stuti

Taking darçana of Bhagavän Çré Nåsiàha-deva, Çréman 
Mahäprabhu fully prostrated Himself before the deity. Then, 
absorbed in prema He sang and danced, and afterwards offered 
many types of prayers and glorifications of the Lord.

Here, some people may consider that because Çré Gaurasundara is 
Vrajendra-nandana Çré Kåñëa, endowed with the mood and complexion 
of Çrématé Rädhikä (rädhä-bhäva-dyuti-suvalita çré-kåñëa-svarüpa), surely 
He will hold only the ecstatic mood of Çrématé Rädhikä, tasting exclusive 
prema for Çré Kåñëa of Vraja. Why, then, does He become absorbed in 
prema by having the darçana of Çré Nåsiàha-deva, who is in the mood of 
awe and majesty? 

Our Gosvämés provide the answer. They state that Çré Kåñëa is the 
quintessence of all the incarnations of Bhagavän, the Supreme Person. 
He is the personification of all transcendental mellows (akhila-rasämåta-
murti), the shelter of unlimited varieties of rasa, and the personification 
of wonderful, extraordinary transcendental sentiments. Only by tasting 
each of the unique varieties of rasa does the taste of Çré Kåñëa’s sweetness 
reach its fullness. Çré Nåsiàha-deva is also a form of Bhagavän. Thus, 
there is a particular variety of rasa, or flavor, in Him. Therefore, on the 
day when Çréman Mahäprabhu had darçana of Çré Nåsiàha-deva, His 
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heart developed a desire to taste that special flavor. Upon that desire 
being completely satisfied, He became absorbed in prema and began to 
dance and perform kértana.

� 8.5 	

 “çré-nåsiàha, jaya nåsiàha, jaya jaya nåsiàha
 prahlädeça jaya padmä-mukha-padma-bhåìga” 

“All glories to Bhagavän Çré Nåsiàha-deva! All glories to the 
Lord of Çré Prahläda! All glories to You who are like a bumblebee 
always hovering about the lotus-like face of Çré Lakñmé-devé. All 
glories to You.

Çrédhara Svämé has composed the following two verses in his 
commentary on Çrémad-Bhägavatam (1.1.1 and 10.87.1), as a means of 
offering his obeisances to Lord Nåsiàha-deva:

    prahläda-hådayählädaà bhaktä-vidyä-vidäraëam
    çarad-indu-rucià vande päréndra-vadanaà harim

    väg-éçä yasya vadane lakñmér yasya ca vakñasi
    yasyäste hådaye saàvit taà nåsiàha ahaà bhaje 

“I offer my prayers to Lord Nåsiàha-deva, who always gives 

happiness to the heart of His devotee Çré Prahläda, who always dispels 

the ignorance of the devotees, and who is endowed with a complexion 

as effulgent as the autumnal full moon. I offer my prayers to that 

Bhagavän Çré Nåsiàha, upon whose tongue Sarasvaté, the goddess 

of speech, eternally stays, upon whose chest Lakñmé always resides, 

and in whose heart dwells the transcendental potency of spiritual 

consciousness.”

While describing the speciality of the mercy of Çré Bhagavän, Çréman 
Mahäprabhu glorifies Çré Nåsiàha-deva through the following verse, 
personally composed by Çré Çrédhara Svämé (in his commentary on 
Çrémad-Bhägavatam 7.9.1).

Çré Caitanya Mahäprabhu Meets Rämänanda Räya
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� 8.6 	

 ugro ’py anugra eväyaà sva-bhaktänäà nå-keçaré
 keçaréva sva-potänäm anyeñäm ugra-vikramaù 

“Just as a lion is exceedingly cruel, powerful, and a cause of great 
fear for others, yet is very affectionate and merciful to his own 
cubs, Bhagavän Çré Nåsiàha-deva is exceedingly ferocious towards 
demons such as Hiraëyakaçipu, yet He is always full of affection for 
Prahläda and His other devotees.”

� 8.7 	

   ei-mata nänä çloka paòi’ stuti kaila
   nåsiàha-sevaka mälä-prasäda äni’ dila 

  
In this way, Çré Caitanya Mahäprabhu recited many different 

verses in glorification of Bhagavän Çré Nåsiàha. Seeing Çréman 
Mahäprabhu’s devotional sentiments, Lord Çré Nåsiàha-deva’s 
servant then brought garlands and the remnants of the Lord’s food 
and offered them to Him.

� 8.8 	

   pürvavat kona vipre kaila nimantraëa
   sei rätri täìhä rahi’ karilä gamana

As happened before, a brähmaëa came with an invitation for Çré 
Caitanya Mahäprabhu. The Lord passed the night there, and early 
the next morning, He again commenced His tour.

� 8.9 	

   prabhäte uöhiyä prabhu calilä premäveçe
   dig-vidik nähi jïäna rätri-divase 

The next morning, Çréman Mahäprabhu rose and being absorbed 
in prema started out again on His tour. Owing to His great ecstasy, 
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He had no knowledge of the proper direction, or whether it was day 
or night.

� 8.10 	

  pürvavat ‘vaiñëava’ kari’ sarva loka-gaëe
  godävaré-tére prabhu äilä katadine 

  
As before, Çréman Caitanya-deva converted all the jévas there to 

Vaiñëavism, and after some days the Lord reached the banks of the 
river Godävaré.

� 8.11 	

  godävaré dekhi’ ha-ila ‘yamunä’-smaraëa
  tére vana dekhi’ småti haila våndävana 

As soon as Çréman Mahäprabhu caught sight of the river 
Godävaré, He remembered the river Çré Yamunä, a vision of which 
manifested in His heart. Thus absorbed, when He saw the forest 
on the banks of the Godävaré, Çré Våndävana appeared upon the 
screen of His heart. He understood the Godävaré to be the Yamunä, 
and the forest there to be Våndävana.

The symptom of the mahä-bhägavata (the devotee on the highest 
platform of devotional service) is that wherever he goes and whatever 
he sees become uddépana (stimulants or causes of remembrance) of his 
worshipable Lord and all that is related to Him. Seeing the purifying 
holy water of the Godävaré caused within Çréman Mahäprabhu’s mind 
an awakening of the water-associated pastimes of Vraja. He remembered 
especially the emperor of all Vraja pastimes, the räsa-lélä, because it 
occurred in Çrédhäma Våndävana on the banks of the river Yamunä. 
Therefore, He became immersed in the fathomless ocean of Vraja’s 
sweetness.

Çré Caitanya Mahäprabhu Meets Rämänanda Räya
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� 8.12 	

   sei vane katakñaëa kari’ nåtya-gäna
   godävaré pära haïä täìhä kaila snäna

Mahäprabhu remained for some time in that sanctified forest, 
singing and dancing. Afterwards, the Lord crossed the river and 
took His bath on the other bank.

� 8.13 	

  ghäöa chäòi’ kata-düre jala-sannidhäne
  vasi’ prabhu kare kåñëa-näma-saìkértane 

 
After bathing in the river, Çré Caitanya-deva left the bathing 

place and walked a little distance from there. Sitting near the water, 
He engaged in chanting the holy name of Kåñëa.

Here some may enquire as to why Mahäprabhu did not remain seated 
at that holy bathing place to perform näma-saìkértana. Why did He 
move a little distance away on the same shore? Our Gosvämés have 
explained that the continuous traffic of persons bathing at the ghäöa, or 
bathing place, could have presented an obstacle to His tasting the nectar 
of chanting the holy name. Therefore, Mahäprabhu chose a place that 
was more suitable for kértana. 

� 8.14 	

   hena-käle doläya caòi’ rämänanda räya
   snäna karibäre äilä, bäjanä bäjäya 

At that time, Çré Rämänanda Räya, sitting in a special palanquin 
fit for a king, arrived there to take his bath. Accompanying him 
were musicians playing on their instruments.
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Why were they playing music? Çréla Viçvanätha Cakravarté Öhäkura 
explains that it was customary at the time to have musicians preceding 
any famous royal officer on his journeys.  Thus, Çré Rämänanda Räya, 
seated in a palanquin and accompanied by instrumental music, was 
offered the appropriate royal respect as he traveled towards the bathing 
place where Mahäprabhu sat. 

� 8.15 	

  täìra saìge bahu äilä vaidika brähmaëa
  vidhi-mate kaila teìho snänädi-tarpaëa

Many Vedic brähmaëas were accompanying Çré Rämänanda 
Räya, who took his bath according to the Vedic rituals and offered 
oblations.

In this Bengali verse, the word vidhi-mata, meaning “according to the 
Vedic system” does not indicate the smärta method of ritualistic worship, 
which is based simply on an external understanding of the system of 
varëäçrama-dharma. Rather, it is understood that Çré Rämänanda 
Räya performed his bathing and offering of oblations to his ancestors 
according to the Vaiñëava methods prescribed in literatures such as Çré 
Hari-bhakti-viläsa.

Some so-called intelligent and learned persons say that Çré 
Rämänanda Räya was personally well-versed in the Vedas, and that 
although he was a pure devotee, he still followed varëäçrama-dharma 
with complete faith; indeed, he himself was the foundation of the 
varëäçrama system. Therefore, he performed the activities of taking bath 
and offering oblations to his forefathers according to the injunctions of 
the scriptures.

Yet the great and learned spiritual master Çréla Viçvanätha Cakravarté 
Öhäkura has refuted this by stating that Çré Rämänanda Räya was a 
çuddha-bhakta, and that there is no need at all for such a pure devotee 
to follow the rules of varëäçrama-dharma. The term çuddha-bhakta 
actually means that such a person has abandoned varëäçrama-dharma 

Çré Caitanya Mahäprabhu Meets Rämänanda Räya
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and follows only devotional service to Çré Kåñëa (çré-kåñëa-bhakti). It is 
for this reason that Çré Rämänanda Räya is said to be the topmost of all 
devotees. From this it is clearly evident that Çré Rämänanda Räya was 
not at all a follower of varëäçrama-dharma.

� 8.16 	

  prabhu täìre dekhi’ jänila—ei räma-räya
  täìhäre milite prabhura mana uöhi’ dhäya

When Çré Caitanya Mahäprabhu saw Çré Rämänanda Räya, He 
knew immediately who he was, and a great eagerness to meet him 
awoke within the Lord’s mind.

� 8.17 	

  tathäpi dhairya dhari’ prabhu rahilä vasiyä
  rämänanda äilä apürva sannyäsé dekhiyä 

Although Çré Caitanya Mahäprabhu was very eager to meet 
him, He remained sitting patiently. Çré Rämänanda Räya, a little 
distance away from the bathing place, saw the astonishing and 
wonderfully beautiful sannyäsé and came near.

� 8.18 	

  sürya-çata-sama känti, aruëa vasana
  suvalita prakäëòa deha, kamala-locana 

The bodily effulgence of that sannyäsé was as brilliant as 
unlimited suns. A saffron garment was covering the Lord, who 
was large in body and very strongly built, and whose eyes were like 
lotuses.

It should be known that even though His bodily effulgence was more 
brilliant than millions of suns, it did not give any pain to the eyes; rather 
it bestowed a great ecstasy. 
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� 8.19 	

   dekhiyä täìhära mane haila camatkära
   äsiyä karila daëòavat namaskära 

The sight of the astonishing sannyäsé struck the heart of Çré 
Rämänanda Räya with wonder. He approached Him and respectfully 
prostrated himself, falling flat like a stick before Him.

Çré Räya Rämänanda was astonished to see the extraordinary beauty 
of the Lord and His great otherworldly effulgence. Because he was a pure 
devotee, he fell flat like a stick at the divine feet of the Lord.

� 8.20 	

 uöhi’ prabhu kahe,—uöha, kaha ‘kåñëa’ ‘kåñëa’
 täre äliìgite prabhura hådaya satåñëa 

Çréman Mahäprabhu, seeing him offering obeisances, stood 
up and said, “Please get up, please get up! Chant Kåñëa, Kåñëa!” 
Indeed, Çré Caitanya Mahäprabhu was very eager to embrace him.

� 8.21 	

  tathäpi puchila,—“tumi räya rämänanda?”
  teìho kahe,—“haìa muïi däsa çüdra manda” 

Although Çré Caitanya Mahäprabhu understood who he was, 
still He inquired, “Are you Räya Rämänanda?” To this, he replied 
with great humility, “Yes, this unfortunate çüdra is Your servant.”

� 8.22 	

   tabe täre kaila prabhu dåòha äliìgana
   premäveçe prabhu-bhåtya, doìhe acetana 

Hearing this, Çréman Mahäprabhu then embraced Çré 
Rämänanda Räya very firmly. Indeed, both the master and the 
servant, absorbed in ecstatic love, lost consciousness.

Çré Caitanya Mahäprabhu Meets Rämänanda Räya
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� 8.23 	

  sväbhävika prema doìhära udaya karilä
  duìhäke äliìgiyä duìhe bhümite paòilä

Natural love for each other awakened in both their hearts, and 
in their embrace, they both fell down to the ground unconscious.

In Çré Saccidänanda Bhaktivinoda Öhäkura’s Amåta-praväha-bhäñya 
it is stated that the prema between them was natural. Actually, Çré 
Rämänanda Räya is Viçäkhä Sakhé in Çré Kåñëa’s pastimes. Therefore, as 
Çréman Mahäprabhu is the combined form of Çré Rädhä and Çré Kåñëa, 
the natural love of the Divine Couple for Viçäkhä Sakhé, and the love 
of Viçäkhä Sakhé for Them manifested immediately upon their seeing 
each other.

Perfect, naturally occurring prema is not achievable by spiritual 
practice (sädhana). The relationship between the devotee and Bhagavän 
is something like this: when the devotee sees his worshipful Lord, 
unlimited towering waves of prema arise within his heart. And when 
Bhagavän sees His devotee, then His bhakta-vätsalya, or fathomless 
ocean of affection for the devotee, churns within His heart. Thus both 
of them become bewildered.

� 8.24 	

 stambha, sveda, açru, kampa, pulaka, vaivarëya
 duìhära mukhete çuni’ gadgada ‘kåñëa’ varëa 

When they embraced each other, the eight ecstatic trans-
formations such as becoming stunned, perspiration, tears, shivering, 
paleness, and horripilation, appeared on their bodies. Their voices 
became choked, and both began to chant “Kåñëa, Kåñëa.”

They both tried to conceal their natural eternally perfect love for 
each other, but they could not. Both became helpless due to the towering 
waves of prema, and their throats became choked. 
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� 8.25 	

  dekhiyä brähmaëa-gaëera haila camatkära
  vaidika brähmaëa saba karena vicära

When the ritualistic Vedic brähmaëas who accompanied 
Çré Rämänanda Räya saw this astonishing meeting, they were 
wonderstruck. They reflected within their minds:

� 8.26 	

  ‘ei ta’ sannyäséra teja dekhi’ brahma-sama
  çüdre äliìgiyä kene karena krandana 

� 8.27 	

  ei mahäräja—mahä-paëòita, gambhéra
  sannyäséra sparçe matta ha-ilä asthira’

“The effulgence of this sannyäsé is like Brahman itself, but despite 
this, He is crying upon embracing this çüdra, Çré Rämänanda Räya. 
Why is this?”

The Vedic brähmaëas considered Çré Rämänanda Räya to be a 
supremely learned personality, naturally very grave; so why did he 
become so excited, like a mad person, upon touching this sannyäsé?

The Vedic brähmaëas were considering Çré Rämänanda Räya to 
be a çüdra, a member of the lowest social class. The scriptures forbid 
sannyäsés to touch members of the çüdra community. “This sannyäsé, 
who is certainly very effulgent,” the brähmaëas reflected, “is not only 
touching Çré Rämänanda Räya, but He is binding him up in His tight 
embrace. How can this be?” 

Çré Rämänanda had indeed described himself as a çüdra when he 
offered obeisances. In the district of Vidyänagara, he was the royal 
representative of King Pratäparudra and had experienced all the 
enjoyment befitting a ruler. Due to performing service to a king, his 
nature and activities should have been inclined towards irreligion. His 

Çré Caitanya Mahäprabhu Meets Rämänanda Räya
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dress and ornaments were that of a servant of the king. Therefore, it was 
not proper for a sannyäsé to touch him at all. 

In fact, Çré Rämänanda Räya’s familial connection was with the 
kñatriya, or administrative class of persons. Furthermore, he was a 
great çuddha bhakta, or pure devotee. By declaring himself a çüdra, he 
manifested the mood of tåëäd-api sunéca, regarding himself lower in 
status than the straw on the street. Çré Rämänanda Räya was a parama-
bhägavata, or a devotee of the topmost caliber, and a complete knower 
of bhakti-tattva. Because the Vedic brähmaëas did not know the factual 
identity of Mahäprabhu, they took Him for a mere sannyäsé. They also 
considered Çré Rämänanda Räya to be a supremely learned personality, 
naturally very grave. Why, then, did he become so restless, like a mad 
person, upon touching this sannyäsé? This was the cause of the Vedic 
brähmaëas’ astonishment.

� 8.28 	

  ei-mata vipra-gaëa bhäve mane mana
  vijätéya loka dekhi’ prabhu kaila samvaraëa 

 
Çréman Mahäprabhu is antaryämé, or the indwelling Supersoul 

and supreme witness in the heart of all. Knowing that the brähmaëas’ 
sentiments were opposed to pure devotion, He concealed His 
emotions.

Çréla Bhaktisiddhänta Sarasvaté Prabhupäda says that these 
brähmaëas were opposed to Çréman Mahäprabhu, whereas Çré 
Rämänanda Räya was indeed most favorably disposed to Him, and was 
in fact a most surrendered and intimate devotee. Despite being in close 
proximity to a pure devotee, those brähmaëas maintained their faith 
in the materialistic process of performing action with a desire for the 
fruits (karma-käëòa). For precisely this reason, those brähmaëas are 
said to be non-devotees and opposing elements. It is proper for devotees 
to conceal loving exchanges in front of those who are not inclined to 
serving Bhagavän and who are fixed in following the materialistic path 
of karma.
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� 8.29 	

   sustha haïä duìhe sei sthänete vasilä
   tabe häsi’ mahäprabhu kahite lägilä 

Concealing their emotions and regaining their external 
consciousness, they again became sober and sat down together. Çré 
Caitanya Mahäprabhu then smiled – it is never possible to obstruct 
the joyful bliss of the devotees – and began to speak.

� 8.30 	

 “särvabhauma bhaööäcärya kahila tomära guëe
 tomäre milite more karila yatane 

“O Räya, before I came here, Särvabhauma Bhaööäcärya greatly 
extolled your good qualities, and insisted on My meeting you.

� 8.31 	

   tomä milibäre mora ethä ägamana
   bhäla haila, anäyäse päiluì daraçana” 

“Indeed, I have come here only to meet you. It is very good that 
with great ease I have gotten your audience.”

� 8.32 	

 räya kahe,—“särvabhauma kare bhåtya-jïäna
 parokñeha mora hite haya sävadhäna 

Çré Räya Rämänanda replied, “Särvabhauma Bhaööäcärya directly 
accepts me as his servant, and indirectly always acts for my welfare.

� 8.33 	

   täìra kåpäya päinu tomära daraçana
   äji saphala haila mora manuñya-janama 

“Only by his mercy, I have received darçana of Your lotus feet 
today. By virtue of this, I now consider that my human birth has 
become successful.”

Çré Caitanya Mahäprabhu Meets Rämänanda Räya
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Human birth is extremely rare. Only by the special mercy of 
Bhagavän can one attain the human form of life. It is impossible to 
perform bhajana (devotional service) of Bhagavän in any other species; 
it is not even possible as a demigod. The human body is itself the very 
root of bhajana. Only by this human body is it possible to hear topics 
of Lord Hari in the association of saintly persons (sädhu-saìga), take 
shelter at the feet of a bona fide spiritual master, perform the limbs of 
devotional service, become free from unwanted habits, and develop 
through the stages of niñöhä (constant engagement), ruci (taste), äsakti 
(attachment), etc. Çrémad-Bhägavatam (11.20.17) states:

     nå-deham ädyaà sulabhaà sudurlabhaà
      plavaà sukalpaà guru-karëadhäram
     mayänukülena nabhasvateritaà
      pumän bhaväbdhià na taret sa ätma-hä

“It is said that the human form of life is the basis of all auspiciousness. 

It is a good boat by which one can cross the ocean of birth and death. 

In the human form of life, one may obtain the guidance of a good 

navigator, the spiritual master. One also gets the assistance of a 

favorable wind – the instructions and the mercy of Kåñëa as given 

in the scriptures. If, however, one does not take advantage of this 

opportunity and wastes the human form of life, then he is a killer of 

his own self.”

It is according to this reasoning that Çré Rämänanda Räya now 
considered his human form of life successful, having obtained the 
darçana of the lotus feet of Çréman Mahäprabhu. 

� 8.34 	

  särvabhaume tomära kåpä,—tära ei cihna
  aspåçya sparçile haïä täìra premädhéna

Çré Rämänanda Räya continued, “I can see that You have bestowed 
great mercy upon Çré Särvabhauma. The proof of this is that, being 



�� � � � � � � � � �  � � � � �� �  � � � ���  

 23

controlled by his love, You have touched me, although I am an 
untouchable.

� 8.35 	

  käìhä tumi—säkñät éçvara näräyaëa
  käìhä muïi—räja-sevaka viñayé çüdrädhama 

“Who are You? You are the Supreme Controller Näräyaëa 
Himself. And who am I? I am a materialist enjoying royal opulences, 
a most fallen çüdra engaged in enjoying the objects of the senses.

� 8.36 	

  mora sparçe nä karile ghåëä, veda-bhaya
  mora darçana tomä vede niñedhaya 

“The Vedic injunctions have forbidden You to even look at 
me, however You have not considered these prohibitions and You 
did not feel contemptuous of my touch. Indeed, it is forbidden for 
sannyäsés like You to even see persons such as myself.

Çréla Prabhupäda Sarasvaté Öhäkura says that in this verse, Çréla 
Rämänanda Räya sees himself as a most fallen materialistic çüdra. It is 
true that he did not take birth in a family of brähmaëas; rather, he was 
a transcendental brähmaëa initiated according to the ekäyana6 branch 
of the Vedic tree.

6 Ekäyana means “one path” or “exclusive devotion.” On December 30, 1928  the 
great scholar Pramathanätha Tarkabhüñaëa came to the Gauòéya Maöha and 
heard an extensive explanation of the daiva-varëäçrama system from Çréla 
Sarasvaté Öhäkura. In January of 1929, Çréla Sarasvaté Öhäkura established 
the Ekäyana Gauòéya Maöùa in Kåñëanagara. At the opening ceremony, he 
gave a lecture with an original explanation on the single path of exclusive 
devotion (ekäyana), showing that it is the trunk of the Vedic tree and the 
various other paths (bahväyana) are its branches. [Taken from Associates of 
Çré Caitanya, Volume 2, by Çrépada Bhakti-vallabha Tértha Mahäräja] 

Çré Caitanya Mahäprabhu Meets Rämänanda Räya
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Thus, he was a pure mahä-bhägavata, a liberated devotee of the 
highest order, devoid of any material desires. The high-born Vedic 
brähmaëas had been initiated into the performance of all varieties of 
yajïas after studying thousands of branches of the Vedas. Considering 
Çré Rämänanda Räya to be a çüdra, they thus guaranteed themselves 
entry to the hellish regions, as is confirmed in the Padma Puräëa: 
“vékñate jäti-sämänyät sa yäti narakaà-dhruvam – a person rushes to 
hell when he considers a devotee of the Lord to belong to a particular 
caste in terms of birth.”

Whosoever is desirous of factual spiritual attainment and genuine 
auspiciousness should become the servant of the servant of Çré 
Rämänanda Räya.

� 8.37 	

   tomära kåpäya tomäya karäya nindya-karma
   säkñät éçvara tumi, ke jäne tomära marma

“Your mercy alone makes You perform this condemnable act. 
You are directly the Supreme Controller Himself, however You are 
controlled by bhakti. Who can understand Your true purpose?

Çréla Prabhupäda says that it is improper for sannyäsés to see 
materialistic persons or to associate with çüdras, but being controlled by 
His own mercy, Mahäprabhu did not consider Çré Rämänanda’s position 
as a çüdra. Thus He performed the ‘despicable’ act of touching him. Being 
controlled by prema, Bhagavän has indeed performed dishonorable acts 
in repeatedly, such as becoming the chariot driver of Arjuna, eating the 
remnant fruits of the lowborn woman Çabaré, and associating with the 
hunchback woman Kubjä.

� 8.38 	

   ämä nistärite tomära iìhä ägamana
   parama-dayälu tumi patita-pävana
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“You have come here only to deliver me. You are the ultimate 
storehouse of mercy and You purify the fallen souls.

� 8.39 	

    mahänta-svabhäva ei tärite pämara
    nija kärya nähi tabu yäna tära ghara 

“By Your own magnanimous nature, You always deliver the 
fallen and sinful souls. You have no personal business of Your own, 
nor do You seek self-profit. Still for the benefit of the living entities, 
You travel from house to house. The purpose of Your life is only to 
deliver the fallen souls.

� 8.40 	

     mahad-vicalanaà nåëäà
      gåhiëäà déna-cetasäm
     niùçreyasäya bhagavan
      nänyathä kalpate kvacit

 
Çrémad-Bhägavatam (10.8.4)

“ ‘My dear Lord, sometimes great souls go to the homes of 
householders, who are generally fallen and deprived of the 
association of saintly persons. They do this simply for the eternal 
good fortune of such family persons, because often those family 
persons are so immersed in material affairs that they are unable 
even to visit the äçramas, or retreats of the sädhus. Therefore, can 
there be any reason that You have visited me other than for my 
auspiciousness?’ ”

Çré Nanda Mahäräja spoke this verse on the occasion of Çré 
Gargäcärya’s visit to his house in Nandagäoì, at the behest of Çré Vasudeva. 
In this verse, the two words gåhiëäm (attached householders) and déna-
cetasäm (who are very lowly, being engaged in family maintenance and 

Çré Caitanya Mahäprabhu Meets Rämänanda Räya
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nothing more) indicate Çré Nanda Mahäräja’s humility. By the influence 
of bhakti, Çré Nanda Mahäräja considered himself to be less significant 
than a straw in the street. “Such saints do not even bestow their mercy 
upon the demigods, but upon householders like us they rain a profusion 
of mercy. Offering us protection, they are our factual maintainers.” 

Commenting on the word mahat in this verse, Çré Sanätana Gosvämé 
says “mahatäà çré bhagavat-sevaikaniñöhänäà – this term is used to 
refer only to one who is absorbed in the service of Bhagavän.” Does this 
indicate that Çréman Mahäprabhu is also a great devotee engaged in the 
service of Bhagavän? No, He is directly the source of all incarnations 
(avatäré). He is directly Näräyaëa Himself.     

� 8.41 	

   ämära saìge brähmaëädi sahasreka jana
   tomära darçane sabära dravé-bhüta mana

Çré Rämänanda Räya continued, “There are uncountable 
brähmaëas and other persons here with me. Behold how all of their 
hearts have melted simply by seeing You.

� 8.42 	

  ‘kåñëa’ ‘hari’ näma çuni sabära vadane
  sabära aìga—pulakita, açru—nayane 

“Just see! I am hearing the holy name ‘Kåñëa, Kåñëa’ coming 
very sweetly from everybody’s mouth. Everyone’s bodily hairs are 
standing erect with ecstasy, and tears are flowing from their eyes.

� 8.43 	

  äkåtye-prakåtye tomära éçvara-lakñaëa
  jéve nä sambhave ei apräkåta guëa”

“One can see the symptoms of the Supreme Lord in Your bodily 
appearance and nature. How is it possible for the ordinary living 
beings (jévas) to possess such transcendental qualities that are 
found in Çré Kåñëa alone?”
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� 8.44 	

 prabhu kahe,—“tumi mahä-bhägavatottama
 tomära darçane sabära drava haila mana 

Hearing this Çréman Mahäprabhu replied, “O Rämänanda, you 
are the best even amongst the topmost devotees; therefore only by 
your audience, not by Mine, has everyone’s heart melted.

Quoting from the Padma Puräëa Çréla Prabhupäda Sarasvaté Öhäkura 
reveals for us the qualities of a mahä-bhägavata devotee: 

    täpädi païca-saàskäré
     navejyä-karma-kärakaù
    artha-païcaka-vid vipraù
     mahä-bhägavataù småtaù

 “According to the path of ritualistic worship the uttama or mahä-

bhägavata is characterized as being a brähmaëa who has undergone the 

five kinds of saàskäras, or purificatory processes, such as austerities; 

who has executed the Vaiñëava rituals of worship such as deity worship 

through recital of mantra, and through yoga, yajïa sacrifice, offering 

prayers, chanting the Lord’s holy names, and marking the body with 

auspicious signs; who has worshiped the Vaiñëavas; and who has 

understood the artha-païcaka (five subjects of knowledge7).”

In Çrémad-Bhägavatam (11.2.45) Svayam Bhagavän Himself describes 
the symptoms of the mahä-bhägavata:

    sarva-bhüteñu yaù paçyed
     bhagavad-bhävam ätmanaù
    bhütäni bhagavaty ätmany
     eña bhägavatottamaù

7 Çré Jéva Gosvämé explains the five subjects as the worshipable Supreme Lord; 
His supreme abode of Vaikuëöha; His assets, or tadéya (the pure devotees); His 
mantras; and the living entities.

Çré Caitanya Mahäprabhu Meets Rämänanda Räya
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“My devotees see Me as the soul of all souls within all living 

entities, and they see all living entities within Me. Since they see Me 

in all life forms, they give mercy to all beings.”

� 8.45 	

  anyera ki kathä, ämi—‘mäyävädé sannyäsé’
  ämiha tomära sparçe kåñëa-preme bhäsi

“What to speak of others, although I am a Mäyävädé sannyäsé, I 
also am drowning in the ocean of kåñëa-prema simply by touching 
you.

Çréman Mahäprabhu is calling Himself a Mäyävädé sannyäsé in order 
to reveal Himself as insignificant and worthy of rejection. It is well 
known that He received initiation into the ten-syllable gopäla-mantra 
from Çré Éçvara Purépäda. Before taking sannyäsa, Çréman Mahäprabhu 
very cleverly chanted a Vaiñëava mantra into the ear of Çréla Keçava 
Bhäraté, thus giving him initiation. In this way, He transformed him into 
a great devotee. Upon, receiving those mantras back again from Çréla 
Keçava Bhäraté, Çréman Mahäprabhu maintained the proper etiquette 
in regard to accepting a spiritual master, during His manifest pastimes. 
A Mäyävädé sannyäsé is a follower of advaita-väda (monism), the school 
of thought that is opposed to bhakti. Çré Caitanya Mahäprabhu however, 
was never a Mäyävädé sannyäsé in His manifest pastimes. 

� 8.46 	

   ei jäni’ kaöhina mora hådaya çodhite
   särvabhauma kahilena tomäre milite” 

“Indeed, in order to purify My very hard heart (which is dry and 
devoid of rasa), Särvabhauma Bhaööäcärya had asked Me to come 
and meet you.”
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� 8.47 	

   ei-mata duìhe stuti kare duìhära guëe
   duìhe duìhära daraçane änandita mane 

In this way Bhagavän and the devotee praised each other’s 
qualities and both fell into tremendous bliss to see each other.

� 8.48 	

  hena-käle vaidika eka vaiñëava brähmaëa
  daëòavat kari’ kaila prabhure nimantraëa 

At this time, a brähmaëa Vaiñëava following the Vedic principles 
came there. He offered daëòavat praëäma8 before Çré Caitanya 
Mahäprabhu and invited Him for prasäda.

� 8.49 	

  nimantraëa mänila täìre vaiñëava jäniyä
  rämänande kahe prabhu éñat häsiyä 

Çré Caitanya Mahäprabhu knew that brähmaëa to be a Vaiñëava 
and accepted his invitation. Smiling, He spoke to Çré Rämänanda.

� 8.50 	

 “tomära mukhe kåñëa-kathä çunite haya mana
 punarapi päi yena tomära daraçana” 

“Çré Rämänanda Räya, I am exceedingly eager to hear from 
your mouth topics about Çré Kåñëa. Therefore I wish to have your 
darçana again.”

8 Säñöänga-daëòavat-pranäma. A respectful obeisance executed by prostrating 
eight limbs of the body, namely the thighs, feet, hands, chest, mind, head, 
voice, and closed eyes, by falling flat like a stick on the ground. 

Çré Caitanya Mahäprabhu Meets Rämänanda Räya
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� 8.51 	

  räya kahe,—“äilä yadi pämara çodhite
  darçana-mätre çuddha nahe mora duñöa citte 

Upon hearing these words from Çréman Mahäprabhu, Çré 
Rämänanda Räya replied, “Although You have come to cleanse the 
heart of this fallen soul, simply seeing You is not enough to purify 
my distorted and polluted heart.

� 8.52 	

   dina päìca-säta rahi’ karaha märjana
   tabe çuddha haya mora ei duñöa mana” 

“O Lord, please stay for at least five-seven days and kindly 
cleanse my contaminated heart. Only if You stay here will the 
consciousness of this fool become pure.”

� 8.53 	

  yadyapi viccheda doìhära sahana nä yäya
  tathäpi daëòavat kari’ calilä räma-räya 

Although separation from one another was unbearable for 
both, Çré Rämänanda Räya offered his obeisances to Çré Caitanya 
Mahäprabhu and, on His order, departed for his royal palace.

� 8.54 	

   prabhu yäi’ sei vipra-ghare bhikñä kaila
   dui janära utkaëöùäya äsi’ sandhyä haila

Çréman Mahäprabhu then went to the house of the brähmaëa 
and accepted alms, meaning took prasäda there. Both the devotee 
and Bhagavän were eager within their hearts to meet each other 
again. Then evening came.
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� 8.55 	

  prabhu snäna-kåtya kari’ ächena vasiyä
  eka-bhåtya-saìge räya mililä äsiyä 

After finishing His bath and performing His sandhyä (evening 
gäyatré mantra meditation), Çré Caitanya Mahäprabhu sat and 
chanted hari-näma, waiting for Çré Rämänanda Räya. Then 
Rämänanda Räya, dressed as a common person and accompanied 
by one servant, came to meet Him.

Çréla Bhaktivinoda Öhäkura says that a sannyäsé bathes and chants 
the appropriate mantras three times per day – morning, midday and 
evening. Hence at dusk, according to the injunctions of Çruti, Çré 
Çacénandana sat down and chanted hari-näma after taking bath and 
chanting the sandhyä mantras, otherwise known as ähnika. 

� 8.56 	

  namaskära kaila räya, prabhu kaila äliìgane
  dui jane kåñëa-kathä kaya sei-sthäne 

Çré Rämänanda Räya approached and respectfully prostrated 
before Mahäprabhu. The Lord arose and embraced him with great 
prema. They then began to discuss topics of Kåñëa in a secluded 
place.

Çré Caitanya Mahäprabhu Meets Rämänanda Räya





� Varëäçrama-dharma �

� 8.57 	

 prabhu kahe,—“paòa çloka sädhyera nirëaya”
 räya kahe,—“sva-dharmäcaraëe viñëu-bhakti haya” 

Çréman Mahäprabhu began by saying, “O Räya, what is the 
sädhya (ultimate goal) and sädhana (spiritual practice, or method 
to attain that goal) for the living entities? Please recite verses from 
the revealed scriptures as evidence.” Receiving the order of the 
Lord, Rämänanda replied that the verdict regarding the ultimate 
goal of life is to perform viñëu-bhakti, devotional service to Lord 
Viñëu, by executing one’s prescribed duties according to his social 
position.

� 8.58 	

     varëäçramäcära-vatä
      puruñeëa paraù pumän
     visëur ärädhyate panthä
      nänyat tat-toña-käraëam 

Viñëu Puräëa (3.8.8)

“Lord Viñëu, the Supreme Controller, is worshiped by those who 
properly execute the system of prescribed duties according to one’s 
varëa and äçrama (spiritual and social classification). Apart from 
this there is no other way to satisfy Him.”
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Viñëu-bhakti – devotion to Lord Viñëu. Çréla Sarasvaté Prabhupäda 
says that bhakti is indeed most pleasing and valuable for the human 
race. Apart from this, all else is undesirable and unsatisfying. Only the 
soul endowed with bhakti can accept Çré Bhagavän. By the continuous 
performance of jïäna-miçra-bhakti and karma-miçra-bhakti, then 
gradually, a special kind of realized knowledge which pertains to 
the topmost form of bhakti (svarüpa-siddha-bhakti) awakens. In Çré 
Bhagavad-gétä (18.46), Çré Kåñëa says:

sva-karmaëä tam abhyarcya siddhià vindati mänavaù

“Mankind can, by the constant performance of his own duty, 

attain all perfection.”

All forms of life arise from Bhagavän, and this world itself expands 
from Him alone. Even knowledge of this makes a man favorably 
inclined towards Bhagavän. The supremely pure disciplic succession, or 
paramparä, of the path of devotional service is sanctioned by Bhagavän 
Bodhäyana, Öaìka, Dramiòa, Guhyadeva, Kapardi, and down to Bhäruci, 
in the disciplic order. 

It is stated in the Çrémad-Bhägavatam (6.3.22):

bhakti-yogo bhagavati tan-näma-grahaëädibhiù

“Devotional service, beginning with the chanting of the holy name 

of the Lord, is the ultimate religious principle for human beings.”

 In this verse, the term bhakti-yoga alone is capable of conveying the 
desired meaning, but the word bhagavati has also been used. The special 
meaning is that an endeavor may be called bhakti-yoga only when the 
limbs of devotion such as chanting and remembering the holy name are 
performed to please Bhagavän. That type of bhakti-yoga is capable of 
bestowing prema-bhakti.

 One is unable to apply the name bhakti-yoga even to such activities 
as çravaëa and kértana when they are performed with intentions other 
than the desire to please Bhagavän. It is never possible to achieve the 
fruit of prema-bhakti by this. Only after the attainment of prema may 
it become possible to reach the stages of sneha, mäna, praëaya, etc. In 
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devotional literatures such as the Çrémad-Bhägavatam and the Närada-
païcarätra, use of the word bhakti exclusively indicates pure bhagavat-
bhakti, or devotional service to Bhagavän. Therefore, it is extremely 
clear that the word bhakti only applies to viñëu-tattva9 not to anyone or 
anything else.

It is only possible to know what to do and what not to do by consulting 
the scriptures. This is why Çréman Mahäprabhu asked Çré Rämänanda 
Räya to quote evidence from the scriptures. The definition of sädhya 
(goal) is “desired object” (abhéñöa-vastu). Sädhana (duties pertaining to 
the soul) is defined as service that is pleasing to Çré Kåñëa, who is sevya 
(He who is to be served). Only divine love for Kåñëa, which is utterly 
devoid of any desire for one’s own happiness, is the true goal of the soul, 
as per the soul’s constitutional nature.

Sva-dharma-äcaraëa – following one’s prescribed duties.  Brähmaëas 
(the priestly class), kñatriyas (the warrior or managerial class), vaiçyas
(the mercantile class), and çüdras (the servitor class), comprise the 
four varëas, or divisions of society according to one’s occupation; 
and brahmacarya (celibate student life), gåhastha (household life), 
vänaprastha (retired, or partial renunciation from household life), and 
sannyäsa (complete renunciation) constitute the four spiritual orders, 
or äçramas. 

When we adhere to the responsibilities ordained by the scriptures for 
these social and spiritual divisions, we are engaged in the performance 
of one’s prescribed duties. By executing the prescribed directives that 
are suitable for one’s social and spiritual status, it is possible to attain 
qualification to perform devotional service to Lord Viñëu. Sva-dharma-
äcaraëa cannot be called the sädhana to achieve perfect devotion to 
Viñëu, which is the goal of human life. Therefore, the words of scripture 
determine that devotion to Viñëu alone is the true goal.

Bhagavän Viñëu is pleased with the worship that is performed by 
executing the duties prescribed for one’s social and spiritual status, which 
are determined by one’s conditioned nature. Çrémad-Bhägavatam lists 
the respective constituent qualities of each of the four social divisions:

9 Lord Kåñëa and His incarnations.

Varëäçrama-dharma
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    çamo damas tapaù çaucaà
     santoñaù kñäntir ärjavam
    jïänaà dayäcyutätmatvaà
     satyaà ca brahma-lakñaëam

    çauryaà véryaà dhåtis tejas
     tyägaç cätmajayaù kñamä
    brahmaëyatä prasädaç ca
     rakñä ca kñatra-lakñaëam

    deva-gurv-acyute bhaktis
     tri-varga-paripoñaëam
    ästikyam udyamo nityaà
     naipuëyaà vaiçya-lakñaëam

    çüdrasya sannatiù çaucaà
     sevä sväminy amäyayä
    amantra-yajïo hy asteyaà
     satyaà go-vipra-rakñaëam

Çrémad-Bhägavatam (7.11.21–24)

“The symptoms of a brähmaëa are control of the mind, control 

of the senses, performance of austerities, cleanliness, satisfaction, 

forgiveness, simplicity, knowledge, compassion, truthfulness, and 

devotion to Bhagavän. 

“To be powerful in battle, heroic, patient, influential, and 

charitable, in control of the senses, renounced, forgiving, devoted to 

the brähmaëas, merciful, and always protective of the citizens – these 

are the symptoms of the kñatriya. 

“To be ever devoted to the demigods, the spiritual master and 

Bhagavän; to always protect the three religious principles – religiosity 

(dharma), economic development (artha), and sense gratification 

(käma); to be theistic; to always endeavor for wealth, and to be expert 

in trade – these are the symptoms of the vaiçya.

“To remain submissive to the higher sections of society [the 

brähmaëas, kñatriyas, and vaiçyas], to always be very clean, to serve 

one’s master without duplicity, to perform sacrifices without uttering 
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Vedic mantras, to not steal, to always speak the truth, and to protect 

the cows and brähmaëas – these are the symptoms of the çüdra.”

In much the same way, there are four spiritual positions, or äçramas, 
namely brahmacarya, gåhastha, vänaprastha, and sannyäsa. Every 
human being should please Bhagavän by executing one’s prescribed 
duties (dharma) according to one’s spiritual position. In the Jäväla 
Upaniñada (8.5) it states:

sa hoväca yäjïavalkyaù, brahmacaryaà samäpya gåhé bhavet, 
gåhé bhütvä vané bhavet, vané bhütvä pravrajet, yadi vetarathä 
brahmacaryädeva pravrajed gåhäd vä vanädvä, atha punaravraté vä 
vraté vä snätako vä ’snätako vä utsannägniko vä yadahareva virajet 
tadahareva pravrajet

“The saintly Janaka Mahäräja asked the great sage Maharñi 

Yäjïavalkaya: ‘My lord, please be merciful and explain the qualification 

for the position of sannyäsa and the rules and regulations to be 

followed by one in that order.’ Maharñi Yäjïavalkya replied, ‘After 

completing one’s time in the brahmacarya-äçrama, as a celibate 

student, one should accept the gåhastha-äçrama, or household life. 

Following that, one should accept the vänaprastha-äçrama, in which 

one retires from household affairs. And after some time, one should 

accept the sannyäsa-äçrama, the renounced order of life. If feelings of 

renunciation arise in someone before entering the gåhastha-äçrama, 

then one may directly enter the sannyäsa-äçrama.’”

One should endeavor to please Bhagavän in the prescribed manner. 
If one deviates from this and instead turns to illicit behavior, then 
the result will be greatly detrimental, and one will attain a hellish 
destination. To follow the path of transcendental enlightenment is the 
foremost responsibility of the living beings. One’s acquired nature, close 
association, and received teachings each have a discernable effect upon 
one’s life. 

In the present verse beginning with varëäçramäcära-vatä, Çré 
Rämänanda Räya states that the sädhya (goal) for every living entity is 
the attainment of loving sentiments for Viñëu, and that the sädhana to 
achieve that is following the varëäçrama system.

Varëäçrama-dharma





� Offering the Results of One’s Activities to Kåñëa �

� 8.59 	

  prabhu kahe,—“eho bähya, äge kaha ära”
  räya kahe,—“kåñëe karmärpaëa—sarva-sädhya-sära” 

Çréman Mahäprabhu said, “What you have just said is external. 
Please tell Me something more than this.” Çré Räya Rämänanda 
replied, “To completely offer the results of one’s activities to Çré 
Kåñëa is the essence of all perfection.

By declaring this as external, Çréman Mahäprabhu intended to 
convey that yes, by following the system of varëäçrama-dharma, Çré 
Viñëu is pleased, but only partially so. Varëäçrama is not directly related 
to the constitutional nature of the jéva as a servant of Çré Kåñëa, nor 
is it devotional practice composed entirely of the nine limbs of bhakti 
performed for the pleasure of the Lord (svarüpa-siddhä-bhakti). 

Uttamä-bhakti, or topmost devotional service, is that bhakti which 
sets the pleasure of Çré Kåñëa as the goal, and in which the nine processes 
of devotional service, especially hearing and chanting, are executed. By 
the mercy of Bhagavän, that uttamä-bhakti thus attains oneness, or 
qualitative equality (tädätmya), with the special function of Bhagavän’s 
internal potency. Even when the sädhaka finally attains perfection and 
achieves service to Bhagavän in His eternal pastimes in the spiritual 
realm, the activities of hearing and chanting do not subside; rather they 
become even more supremely relishable and keenly desirable. This taste 
and desire are in both the devotee and Bhagavän; indeed, they both 
realize ecstasy. To the liberated souls, this ecstasy is highly desirable, as 
it is their most treasured object and their ultimate goal.
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Here the term karma refers to the activities mentioned in Småti and 
other scriptures that are performed on the basis of the natural inclination 
of the present body. The pursuance of varëäçrama-dharma is sakäma-
karma (performing acts in accordance with scriptural injunctions to 
fulfill one’s own material desires). Offering the fruits of one’s activities 
to Bhagavän is therefore superior to this. It is stated in the Çrémad 
Bhagavad-gétä (3.9):

    yajïärthät karmaëo ’nyatra
     loko ’yaà karma-bandhanaù
    tad-arthaà karma kaunteya
     mukta-saìgaù samäcara

“O son of Kunté, apart from offering the fruits of one’s selfless 

activities (niñkäma-karma) to Çré Viñëu, other forms of karma are 

simply a cause of bondage. Therefore, remaining free from the desire 

to enjoy the fruits of your labor, you should perform all activities with 

Çré Viñëu as the goal.” 

Whatever karma is performed for the pleasure of Çré Hari is called 
yajïa (sacrifice). Any other activity is the cause of bondage in this world. 
Çrémad Bhagavad-gétä (2.51) further states:

    karma-jaà buddhi-yuktä hi
     phalaà tyaktvä manéñiëaù
    janma-bandha-vinirmuktäù
     padaà gacchanty anämayam

“Sages who perform buddhi-yoga (devotional service endowed with 

knowledge of Çré Kåñëa) renounce the fruits of action in the material 

world. They become liberated from the cycle of birth and death and 

attain that state beyond all miseries.”

Performing karma while free from attachment, completely eradicates 
the fear of all bondage. Çrémad Bhagavad-gétä discusses this topic in the 
section on karma-yoga. Çré Kåñëa Himself says:
 

    çubhäçubha-phalair evaà
     mokñyase karma-bandhanaiù
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        sannyäsa-yoga-yuktätmä
          vimukto mäm upaiñyasi

Çrémad Bhagavad-gétä (9.28)

“O Arjuna! In this way you will be freed from all bondage caused 

by the fruit of good and evil deeds, and, by the yoga of renouncing 

the fruits of action, you will be a unique soul even amongst liberated 

persons, and you will come to Me.”

Our Gauòéya Gosvämés have stated unequivocally that we should 
never offer any sinful activity or low-class activity to Bhagavän Çré Kåñëa. 
One should perform bhakti by offering one’s very self, and abandon the 
mentality of being the enjoyer and the doer. As the next verse says:

    çravaëaà kértanaà dhyänaà
     päda-sevanam arcanam
    vandanaà svärpaëaà sakhyaà
     sarvaà däsye pratiñöhitam

Çré Hari-bhakti-kalpa-latikä (10.3)

“The devotional processes of hearing about the Lord, glorifying 

Him, remembering Him, serving His lotus feet, worshiping Him, 

offering obeisances to Him, surrendering everything to Him, and 

befriending Him, all rest on service to Him.”

This verse describes däsya-bhäva, in which the devotee feels, “I am 
a servant of the Lord.” When one becomes a servant, nothing remains 
his own – not his body, his intelligence, his senses, his speech, his heart, 
his religion, his desires, his wealth, or his actions.  One cannot even say, 
“I am performing austerities,” or “I am performing bhakti,” because the 
consciousness that “I am the doer” also disappears. The first stage of 
bhakti is ätma-samarpaëa, or self-surrender.

When we feel that all of our desires have been fulfilled by worshiping 
Çré Viñëu, we may conclude that Bhagavän Viñëu is pleased with us, 
but really, this is not the case at all. Therefore, Mahäprabhu considered 
offering the fruits of one’s action to be an external conception, because 
this method of worship is not inherently pleasing to Bhagavän. He is 

Offering the Results of One’s Activities to Kåñëa
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only superficially pleased with the devotee, for the sake of that devotee’s 
happiness.

Such a worshiper considers the earth, the heavenly planets and other 
such places to be related to him. This conception has no connection 
whatsoever with svarüpa-siddhä-bhakti, or the nine limbs of devotional 
service performed to achieve one’s perfect spiritual body. Some who 
follow varëäçrama-dharma consider their austerities to be their own, 
some consider their mother to be their own, some their father, and some 
consider everything they have to be their personal property. 

For example, once there was a brähmaëa who sat beneath a tree 
performing austerities. A pigeon perching on the upper branches passed 
stool upon him, which broke the brähmaëa’s meditation. He became 
so angry that by his glance he burnt the pigeon to ashes. By this, he 
believed that his austerity had achieved perfection. So impressed was 
he that he became quite haughty and was not slightly concerned about 
pleasing Bhagavän. 

Bhagavän fulfills the desires of such a devotee yet remains unattached 
to him. A sädhaka who, by the special grace of Çré Kåñëa, performs 
uttamä-bhakti, or activities exclusively for the pleasure of Çré Kåñëa, 
desires nothing, nor is there anything more that Çré Kåñëa possesses that 
is worthy to be given to him. Thus, He sells Himself to such a sädhaka. 
The sädhana of following varëäçrama-dharma pleases Çré Viñëu only 
fractionally. For this reason it is called external.

Çréla Sarasvaté Prabhupäda says that the bodily achievements of those 
who follow varëäçrama-dharma are based on the false egoism arising 
from the bodily conceptions of “I” and “mine” and are thus confined to 
this universe. Bhakti, on the other hand, is beyond the material universe. 
Bhagavän Çré Gaurahari regards the external realization of those persons 
residing outside Vaikuëöha or Goloka-dhäma as fit to be rejected, and 
He does not accord any special independent recognition to the worship 
of Viñëu by the varëäçrama method. Jïänés direct their worship toward 
the formless aspect of Bhagavän (nirviçeña), and karmés (reward-seeking 
workers) revere His variegated forms (saviçeña). Both worship Çré Viñëu 
with some material intent. 
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According to Çréla Bhaktivinoda Öhäkura, to offer the results of one’s 
action to Bhagavän Çré Kåñëa is the very essence of perfection when 
compared to the ordinary varëäçrama system. Nirviçeña tattva-vadés 
actually remain absorbed in karma, which is full of variety, or saviçeña. 
Even though it appears that they are engaging in bhakti, factually it is 
not so at all. Everything they offer is related to the body. Such offerings 
bear no relation to the soul, and so Mahäprabhu calls the offering itself, 
external. Undertakings such as constructing hospitals and dharmaçäläs 
(guest-houses for pilgrims) and digging wells may be offered to Çré 
Kåñëa, but they are external and are thus an obstruction to the soul’s 
relationship with Bhagavän. Consequently, one’s devotional service is 
blemished with undesirable habits.

Çréla Raghunätha däsa Gosvämé has said:

 na dharmaà nädharmaà çruti-gaëa-niruktaà kila kuru
 vraja rädhä-krsna pracura-paricaryäm iha tanu

Çré Manaù-çikñä (2)

“O my dear mind! Please do not perform either the dharma or 

adharma (religion or irreligion) prescribed in the Çrutis. Rather, 

you should perform profuse loving service to the Divine Couple Çré 

Rädhä-Kåñëa. The Çrutis have ascertained Them to be the highest 

principle of worship and the Supreme Absolute Truth.”

� 8.60 	

     yat karoñi yad açnäsi
      yaj juhoñi dadäsi yat
     yat tapasyasi kaunteya
      tat kuruñva mad-arpaëam 

Çrémad Bhagavad-gétä (9.27)

“Çré Kåñëa says to Arjuna: ‘O son of Kunté, whatever activities 
you perform, whatever you eat, whatever you sacrifice and give in 
charity, and whatever austerities you perform, should be done as an 
offering to Me. All endeavors should be to please Me alone.’ ”

Offering the Results of One’s Activities to Kåñëa
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The term mad-arpaëam speaks here of the independent saviçeña-
tattva (the Absolute Truth possessed of all transcendental attributes, 
without a touch of the material). Its use refutes the notion that the 
Supreme is nirviçeña (devoid of form and other characteristics). This 
niñkäma-karma process, in which one performs one’s prescribed duties 
and offers the results to Bhagavän, with no desire to enjoy the fruits, is 
also known as jïäna-miçrä-bhakti (devotion mixed with the desire for 
liberation). 

Çréla Viçvanätha Cakravarté Öhäkura comments that in this verse 
Bhagavän suggests the practice of offering everything to the Lord 
(bhagavad-arpita-bhakti) for those who denounce devotion performed 
with personal interest (sakäma-bhakti) yet who are unable to abandon 
karma and jïäna completely, and who do not have the qualification to 
perform one-pointed devotion (ananyä-bhakti). This practice can hardly 
be called çuddha-niñkäma-karma-yoga, as this name is awarded only to 
action that is performed according to the injunctions of the scriptures, 
as an offering to Bhagavän. A person’s ordinary eating and drinking 
habits may not be included in this. 

Those unable to understand the process of exclusive ananya-bhajana 
are instructed to offer all of their activities (like eating and drinking) 
to Bhagavän. In much the same way, the worship of the universal form 
of Bhagavän is recommended for those unable to properly conceive of 
the established truths regarding the actual object of worship, namely 
Çré Kåñëa. Thus, the performer of the activity is still the recipient of 
the fruit of action, which is indicated by the ätmanepada form of the 
verb kuruñva, meaning “to perform.” Furthermore, the verse makes no 
mention that this practice relates directly to Bhagavän. 

The practice of the nine-fold process of devotional service known as 
navadhä-bhakti begins when the sädhaka completely surrenders himself 
to Bhagavän Çré Viñëu. But here, by contrast, the activity is performed 
first and then offered to Bhagavän. For this reason, the type of devotion 
being discussed is not to be equated with bhakti-yoga. Indeed, it is not 
even considered one of the limbs of bhakti-yoga.



� Renouncing Occupational Duties �

� 8.61 	

  prabhu kahe,—“eho bähya, äge kaha ära”
  räya kahe,—“svadharma-tyäga, ei sädhya-sära” 

Mahäprabhu said, “This is also external. Speak further on this 
matter.” Çré Räya Rämänanda replied, “To give up one’s sva-dharma, 
or occupational duties in the varëäçrama system, is the essence of 
perfection.

Sva-dharma tyäga – abandoning varëäçrama-dharma. There are two 
types of sva-dharma: to practice varëäçrama-dharma with the desire to 
enjoy the fruits of one’s activities and to offer one’s work and its results 
to Çré Kåñëa without desiring to taste the fruits. Çréman Mahäprabhu 
declared both of these to be external, whereupon Çré Rämänanda Räya 
explained the topic of sva-dharma tyäga, or the complete abandonment 
of one’s occupational duty. 

The sequence so far has been as follows: it was first suggested that 
varëäçrama-dharma was the perfect goal, yet Çréman Mahäprabhu 
designated it as external because by this process, one cannot attain 
prema-bhakti, what to speak of mounting the staircase of prema. Next, 
offering the fruits of one’s activities, or karma-arpaëa, was presented 
as the ultimate goal, but Çréman Mahäprabhu also determined that as 
external, based on the prior statement, “bhaktyä saïjätayä bhaktyä –
bhakti only comes from bhakti” (Çrémad-Bhägavatam 11.3.31). The 
commentator on Çrémad-Bhägavatam Çré Çrédhara Svämé writes of this 
verse, “bhaktyä sädhana-bhaktyä saàjätayä prema-lakñaëayä – prema-
bhakti only arises from sädhana-bhakti.”
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Çréla Viçvanätha Cakravarté Öhäkura says that for those who are 
incapable of entering into bhajana, verses such as yat karoñi have been 
spoken. By properly performing one’s role in the varëäçrama system, 
the mind is gradually purified. By not following one’s prescribed duties, 
one incurs a fault, therefore it is best to execute one’s prescribed duties. 
However, he who abandons this process in order to perform bhakti is the 
topmost sädhu. Bhagavän Çré Kåñëa says:

    tävat karmäëi kurvéta
     na nirvidyeta yävatä
    mat-kathä-çravaëädau vä
     çraddhä yävan na jäyate

Çrémad-Bhägavatam (11.20.9)

 “As long as a feeling of detachment from this world of work and 

its concomitant fruits, culminating in the happiness of the heavenly 

planets, has not arisen, or in other words, as long as faith in hearing and 

chanting narrations of My pastimes has not awoken, the many rules and 

regulations in regard to the performance of karma must be followed.”  

If one who is indifferent to hearing narrations about Çré Kåñëa 
abandons his sva-dharma before a taste in hearing has arisen, he will 
fall into a degraded condition. Such a person surrenders to Bhagavän 
because he fears the results of his good and bad karma, not because he 
has prema for the Lord.  Çréman Mahäprabhu thus labeled abandoning 
the varëäçrama-dharma external. Bhagavän Çré Kåñëa has clearly said: 

    yadåcchayä mat-kathädau
     jäta-çraddhas tu yaù pumän
    na nirviëëo näti-sakto
     bhakti-yogo ’sya siddhi-daù

Çrémad-Bhägavatam (11.20.8)

“By virtue of spiritual merit attained in their previous births, those 

who are neither repelled nor overly attached materially, and in whom 

faith in discussions of My pastimes has awakened, are eligible to take 

to bhakti. Bhakti-devé then confers perfection upon them.” 
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The execution of sva-dharma has been termed external because by 
following varëäçrama-dharma one will act according to his material 
nature. Çréla Rüpa Gosvämé has said in his Bhakti-rasämåta-sindhu 
(1.2.60):

çästrataù çrüyate bhaktau nå-mätrasyädhikäritä

“It is every person’s birthright to accept devotional service. This is 

substantiated in many scriptures.” 

Even that person who does not follow varëäçrama-dharma has the 
qualification to worship Viñëu. The partial quote from this verse is an 
unequivocal statement to that effect.

� 8.62 	

     äjïäyaivaà guëän doñän
      mayädiñöän api svakän
     dharmän saàtyajya yaù sarvän
      mäà bhajet sa ca sattamaù 

Çrémad-Bhägavatam (11.11.32)

“ ‘O Uddhava, My instructions concerning occupational duties 
are described in the scriptures. One who deliberates on their merits 
and limitations, and then gives up varëäçrama to perform bhajana 
of Me is the best of perfected persons.’

The word çästra in this connection refers to the Vedas and other 
scriptures which propound mundane moral virtues and give instruction 
how to progress in life. The word äjïäya (knowing completely or 
properly) is split into two parts: ä means “completely, or properly,” and 
jïäya means “knowing, or understanding.” After fully comprehending 
the inherent limitations and assets of one’s prescribed religious duties, 
one should reject them.

Renouncing Occupational Duties
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There are three obstacles encountered in the performance of çuddha-
bhakti:

(1) dehätma-buddhi – to consider the material body to be the 
self.

(2) jéva-brahma-aikya-jïäna – to cultivate knowledge that 
promotes the idea of oneness between the jéva and Brahman.

(3) bhagavat-tattva-jïäna, or aiçvarya-jïäna – to cultivate knowl-
edge concerning the opulence of Bhagavän.

In addition, there are three kinds of people who abandon the path 
of karma:

(1) ajïa – the ignorant who depart from the prescriptions of nitya 
(daily obligatory) and naimittika (occasional) duties mentioned 
in the Vedas.

(2) nästika – the atheists who know about karma as presented in 
the Vedas but have no faith in it. 

(3) sarva-parityägé – those whose renunciation is complete, or who 
are aware that karma is not a limb of çuddha-bhakti. They have 
unflinching faith that through the performance of bhakti to 
Çré Kåñëa, all karma (prescribed duties) automatically becomes 
complete, meaning they have no other duties to perform. 

Persons in this third category are therefore considered to be superior, 
and Bhagavän refers to them in this verse. In Çrémad-Bhägavatam, 
when Bhagavän speaks of the glories of the association of sädhus, He is 
referring to sädhus such as these only. For example:

   satäà prasaìgän mama vérya-saàvido
    bhavanti håt-karëa-rasäyanäù kathäù
   taj-joñaëäd äçv apavarga-vartmani
    çraddhä ratir bhaktir anukramiñyati

Çrémad-Bhägavatam (3.25.25)

“In the assembly of pure devotees, powerful discussions illuminating 

My heroic deeds become a rejuvenating tonic for both the ears and the 

heart. By hearing these narrations, one quickly advances on the path 

of emancipation from ignorance. First he develops çraddhä in Me, 

then rati, and finally he experiences the awakening of prema-bhakti.”
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He automatically attains eligibility to receive all good qualities, such 
as mercifulness, as stated in Çré Caitanya-caritämåta (Madhya-lélä 22.75), 
“kåñëa-bhakte kåñëera guëa sakali saïcäré – All the good qualities of 
Kåñëa gradually develop in Kåñëa’s devotee.”

� 8.63 	

     sarva-dharmän parityajya
      mäm ekaà çaraëaà vraja
     ahaà tväà sarva-päpebhyo
      mokñayiñyämi mä çucaù 

Çrémad Bhagavad-gétä (18.66)

“ ‘O Arjuna, abandon all varieties of dharma such as varëäçrama 
and just surrender completely unto Me. I shall deliver you from all 
sinful reaction. Do not lament.’ ”

In Çré Manaù-çikñä (2) Çré Raghunätha däsa Gosvämé states:

   na dharmaà nädharmaà çruti-gaëa-niruktaà kila kuru
   vraja rädhä-kåñëa pracura-paricaryäm iha tanu

“Do not perform either the dharma (pious deeds) or adharma 

(irreligious, or impious deeds) mentioned in the Vedas. Rather you 

should perform profuse loving service to the Divine Couple Çré 

Rädhä-Kåñëa.”

In his commentary to this verse, Çréla Sarasvaté Öhäkura presents, as 
an example, the following verse from the Çrémad-Bhägavatam (4.29.46):

    yadä yam anugåhëäti
     bhagavän ätma-bhävitaù
    sa jahäti matià loke
     vede ca pariniñöhitäm 

“Bhagavän bestows His mercy upon a jéva who meditates on 

Him constantly. The jéva then becomes free from the root cause of 

Renouncing Occupational Duties
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bondage, i.e., the attachment to all social customs and religious rituals 

prescribed by the Vedas.”

The word dharma here is taken to mean all bodily and mental 
occupations (dharmas) such as adherence to the spiritual orders and 
social positions. The use of the prefix pari in the word pariniñöhitäm 
(attached) carries a special meaning, indicating that these devotees 
constitutionally reject all forms of fruitive activities. The soul itself has 
no attraction to all of these dharmas. The sädhaka quits his brahma-
niñöhä (firm faith in impersonal Brahman) and éçvara-niñöhä (firm faith 
in the Supreme Controller of the material world, Lord Viñëu) and attains 
bhagavan-niñöhä, or firm faith in Bhagavän.



� Bhakti Mixed with Empiric Knowledge �

� 8.64 	

 prabhu kahe,—“eho bähya, äge kaha ära”
 räya kahe,—“ jïäna-miçrä bhakti—sädhya-sära” 

Upon Çréman Mahäprabhu saying that renouncing one’s sva-
dharma, or occupational duties, is external, Rämänanda Räya 
proposed that jïäna-miçrä-bhakti, or devotion mixed with empiric 
speculation, is the essence of perfection.

Jïäna-miçrä-bhakti – bhakti mixed with empiric knowledge. Jïäna 
(knowledge) has three divisions: tat-padärtha-jïäna – knowledge of 
the Absolute Reality (para-tattva), or the Lord (bhagavat-tattva); tvaà-
padärtha-jïäna – knowledge of the constitutional position of the jéva, 
which includes knowledge of the relationship between the jéva and 
Brahman; and jéva-brahma-aikya-jïäna – knowledge of the oneness 
between the jéva and Brahman.

This last limb, namely, jéva-brahma-aikya, is completely opposed to 
devotion because therein, knowledge of the constitutional relationship 
between Brahman as master and the jéva as servant cannot manifest, 
or rather, awaken. The first two limbs of jïäna, namely knowledge of 
jéva-tattva and knowledge of brahma-tattva, or bhagavat-tattva, are not 
in opposition to bhakti, because they do not hinder nourishment of a 
master-servant relationship. 

The meaning of the word jïäna in the current verse might be 
stretched, and thus interpreted in such a way as to suggest that bhakti 
mixed with these three limbs of jïäna is called jïäna-miçrä-bhakti 
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(devotional service to Çré Kåñëa with a desire to enjoy the fruits of 
transcendental knowledge), but that would not be correct. 

It is worth considering here that without the help of bhakti, nirviçeña-
jïäna (knowledge of the impersonal Brahman effulgence) on its own 
is completely incapable of bestowing säyujya-mukti, or impersonal 
liberation. Thus, in the verse under consideration the jïäna-miçrä-
bhakti referred to specifically indicates the third type of jïäna, or 
jéva-brahma-aikya-jïäna, which promulgates knowledge of the non-
difference between the individual soul and the Supreme Soul. 

In addition, there are even some sädhakas on the path of bhakti-yoga 
whose predominant goal is to attain knowledge that does not obstruct 
bhakti, such as bhagavat-tattva-jïäna (knowledge of the reality about 
the Supreme Personality of Godhead), jéva-tattva-jïäna (knowledge 
about the reality of the minute spiritual living entity), and sambandha-
jïäna (the accompanying knowledge of the relationship between both), 
as well as mäyä-tattva-jïäna (knowledge about the reality of the illusory 
energy). For this reason, their practice of the limbs of bhakti also remains 
mixed with jïäna. Therefore, one might include their practice in the 
definition of jïäna-miçrä-bhakti. 

Regardless, the jïäna-miçra-bhakti referred to in this verse by Çré 
Rämänanda only equates with that bhakti which is mixed with jéva-
brahma-aikya-jïäna. We shall see that this is indicated directly in the 
next verse, brahma-bhütaù prasannätmä. In their commentaries on this 
verse, Çré Çaìkaräcärya, Çrépäda Çrédhara Svämé, and Çré Viçvanätha 
Cakravarté Öhäkura have all accepted that the jïäna mentioned here is 
jéva-brahma-aikya-jïäna.  

Although on the path of çuddha-bhakti there is a statute allowing 
one to abandon his sva-dharma, a certain level of qualification to do this 
is required. An edict to that effect appears in the Çrémad-Bhägavatam: 

     tävat karmäëi kurvéta
          na nirvidyeta yävatä
     mat-kathä-çravaëädau vä
          çraddhä yävan na jäyate

 Çrémad-Bhägavatam (11.20.9)
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“As long as disinterest in karma has not arisen, or until, by the 

mercy of some mahä-puruña, one experiences the awakening of faith 

in the process of hearing and chanting bhagavat-kathä, one should 

continue to perform karma.”

It is only upon the awakening of extremely thick çraddhä by the grace 
of a pure devotee that one receives the qualification to enter kevalä-
bhakti, or exclusive devotion, and it is then that one becomes qualified 
to abandon prescribed duties (sva-dharma).

When an unqualified person renounces prescribed duties, there 
is fear of an inauspiciousness occurrence. For this reason, Çréman 
Mahäprabhu is saying that it is external. If hearing and chanting are 
not coming from love within the heart, but rather from some mentally 
conceived sense of duty, then this practice, too, is external or superficial. 
Çréman Mahäprabhu is looking for an explanation of something superior; 
therefore, Çré Rämänanda Räya describes jïäna-miçrä-bhakti as the 
sädhya, or state of perfection.

Çréla Bhaktisiddhänta Sarasvaté Prabhupäda explains that while 
in this universe, one who is advancing in his activities along the path 
of self-realization will still be subject to some asmitä10, or material 
identification, but when that false conception of the self is dispelled, he 
crosses over the Virajä River, which is beyond the influence of the three 
modes of material nature, and reaches the neutral (sämya) or unmanifest 
(avyakta) state of the three modes.

The material universe manifests from the external energy, whereas 
Vaikuëöha dhäma, the abode of the Lord, is manifest from the internal 
potency. In between the two are Brahma-loka and the Virajä River. 
This river is the place of shelter for those jévas who are detached from 
dull matter and who deny the material varieties within the material 
creation. Those who have acquired this unmanifest state may not enter 
Vaikuëöha but must remain outside; therefore it is termed as bähya, or 
external. Just as the realization of the sädhakas who have abandoned 
their prescribed duties within this world does not equate to realization 

10 Asmitä: the false egoism arising from the conceptions of “I” and “mine” in 
relation to the material body.

Bhakti Mixed with Empiric Knowledge
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of Vaikuëöha or Goloka-dhäma, similarly those who make their goal 
detachment from material enjoyment only receive realization of a non-
conscious impersonal reality. For this reason, it is also external. In fact, 
only prema-bhakti qualifies as parä-bhakti (transcendental devotional 
service to the Supreme Lord). Unless one reaches the state of sämya or 
avyakta (the neutral state of the three modes), it is actually impossible to 
attain prema-bhakti. 

In jïäna-miçrä-bhakti, jïäna remains prominent, and thus it is not 
bhakti at all. Rather, it is merely an offense at the lotus feet of Bhagavän. 
It becomes possible to obtain bhakti from the sämya or avyakta platform 
if one somehow gets the association of a pure guru and Vaiñëavas. If a 
piece of gold, the size and shape of a mustard seed, is mixed into a huge 
heap of golden mustard seeds, it is extremely difficult to distinguish it, 
but once the pile of seeds is set on fire and reduced to ashes it is easy to 
find that piece of gold. 

In the same manner, in the saintly association of the pure spiritual 
master and Vaiñëava devotees, that mountain-like heap of jïäna is 
burned to ashes by the fire of hearing and chanting, whereupon pure 
bhakti (that piece of gold) may easily be obtained. Accordingly, where 
jïäna-miçrä-bhakti ends, çuddha-bhakti, or pure devotion, begins. Jïänés 
desire to obtain säyujya, which is the liberation of merging with the 
effulgence of the Lord, yet they cannot attain their goal by the process 
of jïäna alone. They may obtain it only by virtue of mixing this jïäna 
with bhakti. 

The practice of this jïäna-miçrä bhakti is never capable of awakening 
prema; therefore, this type of jïäna presents an obstruction to çuddha-
bhakti. Çrémad-Bhägavatam (11.20.31) states:

    tasmän mad-bhakti-yuktasya
     yogino vai mad-ätmanaù
    na jïänaà na ca vairägyaà
     präyaù çreyo bhaved iha

“Thus the yogé who is connected with My bhakti and absorbed 

in thinking of Me, need not cultivate jïäna or renunciation. His 

auspiciousness is achieved only through devotion to Me.”
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      brahma-bhütaù prasannätmä
       na çocati na käìkñati
      samaù sarveñu bhüteñu
        mad-bhaktià labhate paräm 

 
Çrémad Bhagavad-gétä (18.54)

“ ‘A person happily absorbed in Brahman neither laments for nor 
desires anything. Being equipoised in his vision of all living beings, 
he obtains parä-bhakti (transcendental devotional service to Me) 
which is endowed with the symptoms of prema.’ ”

There is a multitude of mantras in the Vedas establishing the dif-
ference between the jéva and Brahman. Some examples are given here:

(1) “Pradhäna-kñetra-jïa-patir guëeçaù – that Paramätmä is 
the controller of the guëas and master of the living entities” 
(Çvetäçvatara Upaniñad 3.6.16).

(2) “Tam ähur agryaà puruñaà mahäntam – sages declare Him 
to be the foremost and greatest of persons” (Çvetäçvatara 
Upaniñad 3.3.19).

(3) “Yäthätathyato ’rthän vyadadhät – it is He who awards the 
many jévas’ necessities” (Éçopaniñad 3.8).

(4) “Tenedaà pürëaà puruñeëa sarvam – by that Person’s 
arrangement, this universe is complete in every respect” 
(Çvetäçvatara Upaniñad 3.3.9).

(5) “Nityo nityänäà – He is supreme among all eternal beings” 
(Kaöha Upaniñad 2.2.13, Çvetäçvatara Upaniñad 3.6.13).

This compilation of sutras directly demonstrates that the jéva can 
never dissolve and become one with Brahman in any situation. Persons 
who attain the brahma-bhüta platform are in one of two categories. 
One type, despite reaching this platform, disrespects the names, forms, 
qualities, and pastimes of Bhagavän, as well as His devotees. Such persons 
continue to endeavor exclusively for säyujya-mukti. The brahma-bhüta 

Bhakti Mixed with Empiric Knowledge
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(self-realized) persons of this category are offenders. Instead of achieving 
liberation, this kind of person continues to rotate in the cycle of birth 
and death, taking birth in demonic species. The other kind of brahma-
bhüta souls, being non-offenders, easily achieve the shelter of the 
devotees and attain parä-bhakti. 



� Bhakti Devoid of Empiric Knowledge �

� 8.66 	

 prabhu kahe,—“eho bähya, äge kaha ära”
 räya kahe,—“ jïäna-çünyä bhakti—sädhya-sära” 

After hearing this, Çréman Mahäprabhu said, “This is also 
external. If there is anything more than this, please speak further.” 
Rämänanda Räya replied, “Pure devotional service without any 
touch of speculative knowledge (jïäna-çünyä-bhakti) is the top-
most perfection.

Jïäna-çünyä-bhakti – devotion free from jïäna. As mentioned 
earlier, there are three limbs of jïäna: knowledge of bhagavat-tattva, 
knowledge of jéva-tattva, and knowledge of the oneness between the jéva 
and Brahman. Now in this verse, there is mention of a variety of bhakti 
untouched by these three types of jïäna. Jïäna-çünyä-bhakti is superior 
to jïäna-miçrä-bhakti, primarily in that there is no trace of knowledge 
of the oneness between the jéva and Brahman (jéva-brahmaika-
jïäna), which is directly opposed to the cultivation of a master-servant 
relationship. Moreover, this jïäna-çünyä-bhakti is not mixed with the 
excessive insistence to collect knowledge about the nature of Bhagavän 
(bhagavat-tattva-jïäna) or knowledge about the nature of the living 
entity (jéva-tattva-jïäna), which generate obstacles in the path of 
çuddha-bhakti. 

In jïäna-çünyä-bhakti, there is a complete manifestation of 
sambandha-jïäna, or knowledge of one’s relationship with Bhagavän. 
However in the path of jïäna-miçrä-bhakti, the jéva simply becomes 
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a dry speculator (çuñka-jïäné). Upon the awakening of good fortune, 
by the influence of the association of pure devotees,  one very quickly 
achieves prema-bhakti. In such a position all obstacles are gradually 
destroyed. The sädhaka goes far beyond having material desires, and 
gradually obtains a proper level of realization of prema-bhakti. 

In relation to jïäna-çünyä-bhakti, Çré Rämänanda Räya quotes 
evidence from the Çrémad-Bhägavatam:

� 8.67 	

 jïäne prayäsam udapäsya namanta eva
  jévanti san-mukharitäà bhavadéya-värtäm
 sthäne sthitäù çruti-gatäà tanu-väì-manobhir
  ye präyaço ’ jita jito ’py asi tais tri-lok yäm 

Çrémad-Bhägavatam (10.14.3)

“Çré Brahmä is saying to Çré Kåñëa: ‘The sädhana to obtain 
an object that is beyond the senses, with the help of knowledge 
obtained by the senses, is called äroha-väda (the futile and 
laborious ascending process) or açrauta-panthä (the path devoid 
of aural reception of the Vedic principles). However, those who do 
not make any endeavor for jïäna, and who instead maintain their 
lives by exclusively rendering service to the descriptions of Your 
pastimes flowing from the mouths of the sädhus, by body, mind, and 
words, are able to conquer You. Despite their not making any other 
endeavor, and despite Your being unconquerable, such persons 
control You by their prema.’ ”

“Bhakti-vaçaù puruñaù – the Supreme Person is controlled by 
devotion” (Mäöhara-çruti). One may attain änanda, or bliss, through 
jïäna-çünya-bhakti, even though relationship with Çré Kåñëa, or a sense 
of ownership and intimacy with Him, is lacking, just as one feels ecstasy 
witnessing the moon even though one has no relation with it.
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There are two types of jïäna: tat-padärtha-jïäna (that which is 
related to the Lord) and tvaà-padärtha-jïäna (that which is related to 
the jéva). Çré Bhagavän is worshipful by all, and the jéva is His eternal 
servitor. Yet nirviçeña-jïäna completely opposes this conception. Thus 
it stands contrary to bhakti and should be rejected entirely. This alone 
is the reason that jïäna-çünyä-bhakti is accepted as superior to jïäna-
miçrä-bhakti. By presenting this verse from Çrémad-Bhägavatam, Çré 
Rämänanda Räya has made it totally clear that the sädhaka is able to 
achieve everything by only hearing hari-kathä from the mouths of the 
unalloyed devotees. To obtain sambandha, abhidheya, and prayojana 
(knowledge of the relationship, process, and ultimate goal) rests on the 
basis of this hari-kathä, which is both the sädhya (goal) and the sädhana 
(process).

When Çré Kåñëa went to Mathurä, He sent His friend Uddhava to 
Vraja with the tattered garment of jïäna. The gopés took that garment 
and after tearing it to shreds threw it straight into the Yamunä River. 
The Yamunä then carried it to Prayäga and from there it continued until 
it reached the ocean. Submerged in the salty water of the ocean, those 
shreds of jïäna dissolved and lost their very existence. Even opulence 
(aiçvarya) cannot find any right to render service in Vraja, what to speak 
of nirviçeña-jïäna, which the gopés did not permit to exist inside Vraja even 
by name. If opulence desires to perform any service there, it is subsumed 
within Vraja’s bottomless, fathomless, and limitless oceanic sweetness. 

Take the example of a piece of straw placed in a large pot of boiling 
milk. That straw remains visible on the surface only for a second before 
totally disappearing into the milk. One will not be able find it. Aiçvarya, 
likened to the straw in that milk, is concealed by the fathomless ocean 
of mädhurya in Vraja. One has no way of knowing that it is there. To 
support this Çré Çukadeva Gosvämé has said: 

  tasmin mahan-mukharitä madhubhic-caritra-
   péyüña-çeña-saritaù paritaù sravanti
  tä ye pibanty avitåño nåpa gäòha-karëais
   tän na spåçanty açana-tåò-bhaya-çoka-mohäù

Çrémad-Bhägavatam (4.29.40)

Bhakti Devoid of Empiric Knowledge
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“In the society of sädhus, many rivers of pure nectar in the form 

of discussions of Çré Kåñëa flow in all directions, from the mouths of 

the pure devotees present there. Persons who, with their well-like ears, 

drink this nectar without getting full, are not disturbed by hunger, 

thirst, fear, lamentation, illusion, etc.”

The Çruti confirms: 

tam eva, viditväti måtyum eti nänyaù panthä vidyate ’yanäya

“By knowing that Supreme Person, who is the embodiment of 

knowledge, bliss, and eternity (sat-cit-änanda-svarüpa), the jéva can 

cross this ocean of birth and death. Apart from knowing Him, there is 

no other method of liberating oneself from the blazing fire of material 

existence.”

Just by thirstily endeavoring to hear the topics of Çré Kåñëa (hari-
kathä), a person is not merely liberated, but he subjugates Çré Bhagavän. 
If someone tries to obtain jïäna alone, then, just like a person threshing 
empty husks of rice, he achieves nothing.

   çreyaù-såtià bhaktim udäsya te vibho
    kliçyanti ye kevala-bodha-labdhaye
   teñäm asau kleçala eva çiñyate
    nänyad yathä sthüla-tuñävaghätinäm

Çrémad-Bhägavatam (10.14.4)

“O Lord, devotional service unto You is the main source of all 

kinds of auspiciousness. Those who give up this path only to cultivate 

jïäna will simply undergo hard labor, pain, and difficulty, just as the 

only gain of a person who beats empty husks is hard work, not rice.”

Narrations about Bhagavän become supremely attractive and full of 
rasa when infused with the nectar of Bhagavän’s form, pastimes, and 
qualities. Çré Bhagavän Himself has said to Çré Durväsä Åñi: “ahaà 
bhakta-parädhéno hy asvatantra iva dvija – O brähmaëa, the sädhus, 
My topmost devotees, hold complete possession of My heart. Their love 
for Me is so great that I accept their control. And because their heart 
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is so infused with prema-rasa, I have no desire to leave it” (Çrémad-
Bhägavatam 9.4.63). 

After jïäna-çünyä-bhakti, the propensity to bring Bhagavän under 
one’s loving control begins to develop. This ability is also a measure of 
one’s bhakti. We can therefore say that this jïäna-çünyä-bhakti is the 
first milestone on the path to attain prema-bhakti; one controls the Lord 
in proportion to its progressive development. 

The primary cause of this wonderful phenomenon of being able to 
control Bhagavän is the variegatedness of the sädhakas’ tastes, natures, 
and tendencies. Each person’s bhakti and their practices of the limbs of 
bhakti are unique. From here begins the description of the performance 
of devotion that pertains to one’s eternal constitutional relationship with 
Bhagavän. The bhakti that was described before this verse is performed 
in connection with the body.

Bhakti Devoid of Empiric Knowledge





� Prema-bhakti �

� 8.68 	

  prabhu kahe,—“eho haya, äge kaha ära”
  räya kahe,—“prema-bhakti—sarva-sädhya-sära” 

Çréman Mahäprabhu said, “O Rämänanda, this may be called 
the sädhya, but please speak something more.” Çré Rämänanda 
Räya said, “Prema-bhakti is the essence of all perfection.

Up until now, Çréman Mahäprabhu had only responded to all 
proposals with “eho bähya – this is external,” but now He says, “Eho haya –
this may be.” When jïäna-çünyä-bhakti was proposed, He said, “This 
is good,” because whatever Çré Rämänanda Räya had explained before 
had not been conducive for the progressive understanding of the master-
servant relationship. However, this jïäna-çünyä-bhakti is favorable for 
its development.

Mahäprabhu’s request for him to speak further on this point reveals 
that Çré Rämänanda Räya has now reached the correct path but should 
proceed further. From the verse from Çrémad-Bhägavatam (10.14.3) 
which Çré Rämänanda Räya spoke to illuminate jïäna-çünyä-bhakti, one 
may comprehend that practicing jïäna-çünyä-bhakti and hearing hari-
kathä is so powerful that Bhagavän becomes controlled by the sädhaka 
who does so. The Çruti also confirms that Bhagavän is controlled by 
bhakti (bhakti-vaçaù purusaù), yet the degree to which He is controlled 
is also gradated. He is not controlled equally by all the bhaktas. 

Sädhakas engage in devotional services according to their individual 
tastes and desires, and thus they control Bhagavän to the degree of 
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their devotion. They may even be performing the same limb of bhakti 
as each other, but due to the sädhakas’ individual natures, there will be 
differences in their practice, so they will not control Bhagavän to the 
same degree. Essentially, this means that to the degree of intensity with 
which a devotee desires to perform service, Bhagavän is then accordingly 
inclined to manifest His quality of being controlled by him. It is for this 
reason that the devotees of çänta, däsya, sakhya, vätsalya, and känta-
bhäva11 do not each control Bhagavän to the same extent.

There is another point to consider: Is Bhagavän controlled simply 
by hearing the hari-kathä that comes from the mouth of His devotees? 
Or is Bhagavän controlled by a listener who attains some special state 
on hearing hari-kathä? It is with the intention of clarifying this that 
Mahäprabhu asked Çré Rämänanda Räya to speak a little further on the 
subject. The listener controls Bhagavän just by listening to the narrations 
of Bhagavän’s pastimes – this is fine, but this takes place only when the 
hearer of hari-kathä is situated in the stage of prema. 

Prema-bhakti – devotion endowed with the characteristics of 
divine love. That proclivity to render such service that it gives excessive 
happiness to Çré Kåñëa is called prema. Through the performance of 
hearing and chanting performed in the stage of jïäna-çünyä-bhakti, 
by the mercy of Bhagavän, the contamination of the heart is gradually 
dispelled. Thereafter, knowledge of the servant’s relationship with the 
Lord as well as the tendency to serve Çré Kåñëa, manifest in the heart. 
Then, by the mercy of the svarüpa-çakti, the essence of the hlädiné and 
saàvit-çaktis (Kåñëa’s transcendental bliss and knowledge potencies) 
enters the heart of the sädhaka. The fully ripened, or mature, stage 
of çuddha-sattva is called prema. This devotional service to Çré Kåñëa, 
which is filled with pure love, is known as prema-bhakti. 

 Bhagavat-kathä is both our sädhya and our sädhana; similarly, so is 
prema-bhakti. If there is prema within the heart of the sädhaka then 
he will perform all the limbs of bhakti with deep love, and Çré Kåñëa is 
pleased with him. Without prema, the sädhaka may perform bhakti but 
that bhakti will never satisfy Çré Kåñëa. For a person who is hungry, even 
dry bread seems most appealing, but if someone is neither hungry nor 

11 Känta-bhäva – another name for mädhurya-bhäva.
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thirsty then he can easily ignore a delicious feast replete with the six 
types of tastes (salty, sweet, pungent, bitter, sour, and astringent). 

Controlled by the prema of Vidura, Çré Kåñëa ate even banana skins, 
yet because Duryodhana had no prema, Çré Kåñëa abstained from a 
huge feast, composed of all six tastes, served by him. Çré Kåñëa ate the 
rice and yoghurt offered with prema by the wives of the brähmaëas, Çré 
Rämacandra ate the remnant fruits of Çabaré (a low-caste lady dwelling 
in the forest), and Çréman Mahäprabhu consumed vegetables snatched 
from the devotee Çrédhara. Bhagavän, hungry to eat whatever a premé-
bhakta offers Him, very lovingly and enthusiastically accepts foodstuffs 
presented with prema.

Although Çré Lakñmé resides eternally on the chest of Çréman 
Näräyaëa, she identifies as being the wife of a brähmaëa. Proud of 
this designation, her serving attitude was slackened and she was thus 
precluded from entering the pastimes of Vraja. When one has knowledge 
of the relationship between the master (sevya) and servant (sevaka), 
the tendency or desire to render service transforms into prema and 
the premé-bhakta chants the holy name, maintaining a vow to chant a 
fixed number of names daily. The devotee engages in sädhana-bhajana, 
absorbed in the moods expressed in these songs:

rädhä-kuëòa-taöa-kuïja-kuöéra, govardhana-parvata, yämuna-téra

“A bower on the bank of Rädhä-kuëda, as well as Govardhana 

Hill, and the banks of the Yamunä River – all these places are my life 

and soul.”

 he rädhe vraja-devéke ca lalite he nanda-süno kutaù
 çré-govardhana-kalpa-pädapa-tale kälindé-vane kutaù

“O Rädhä, mistress of Våndävana! O Lalitä! O son of Nanda 

Mahäräja! Where are all of you now? Are you seated beneath the 

kalpa-våkña (desire trees) of Çré Govardhana Hill? Or are you roaming 

in the forests along the soft sandy banks of the Yamunä?”

A devotee who performs sädhana-bhajana in this way very much pleases 
Bhagavän, who becomes restless to taste even his ordinary offerings. In 
order to taste prema, He will dance for just a cup of buttermilk.

Prema-bhakti
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� 8.69 	

 nänopacära-kåta-püjanam ärta-bandhoù
  premëaiva bhakta-hådayaà sukha-vidrutaà syät
 yävat kñud asti jaöhare jaraöhä pipäsä
  tävat sukhäya bhavato nanu bhakñya-peye 

Padyävalé (13)

“ ‘As long as one feels acute hunger and thirst, one enjoys eating 
and drinking. In the same way, even if one worships ärtta-bandhu 
Bhagavän (the Lord who is the friend of the distressed) with many 
different types of paraphernalia, only when that püjä is performed 
with prema will that devotee’s heart melt with happiness.’

The essential meaning is that if very strong hunger and thirst are not 
present, then even if one is offered very tasty, fragrant, and appetizing 
dishes, one will still not have a desire to eat. Likewise, if there is no 
prema, then even if one worships Çré Kåñëa with many, many different 
articles, still He is not pleased. And, on the other hand, if one has a 
raging hunger and thirst, then one will appreciate and be greatly satisfied 
by taking common rice and water. Similarly, if prema is present in a 
devotee’s heart, Çré Kåñëa receives great happiness by accepting even 
ordinary items the devotee gives Him.

Some people may doubt that the example and the idea being clarified 
actually correspond because, in the example it says that only if a person is 
hungry and thirsty can taking simple rice and water give him happiness. 
Yet in the idea being clarified, it says that Bhagavän indeed feels hungry 
upon being given anything with prema. Thus the doubt may come in the 
mind that, if the devotee is hungry to serve, then how does this makes 
Bhagavän hungry? Yet such a doubt is unfounded.12 

12 Here in this verse Räya Rämänanda is explaining, that when the devotee has 
prema and yearns for Kåñëa to accept his offering, then the love in the devotee 
causes a hunger and thirst in Kåñëa. The devotee’s affection creates in Kåñëa 
a hunger and thirst to accept the offering. The offering itself may consist of 
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We can thus see that since Bhagavän lovingly accepts a devotee’s 
service, according to the degree of strong love that he has for Bhagavän, 
that such a doubt has no basis. If prema is not present in the heart of 
the devotee, then the desire to accept service cannot possibly awaken 
in the heart of Bhagavän. Once prema awakens in the heart of the 
devotee and reaches the stage of extreme eagerness and longing to serve, 
then the desire to accept service awakens in the heart of bhakta-vatsala 
Bhagavän (the Lord who is always affectionate to the devotee). That 
is why here, Bhagavän is called ärtta-bandhu (friend of the distressed). 
With regard to the object of sädhana, Çré Rüpa Gosvämé has said:

    kåti-sädhyä bhavet sädhya-
     bhävä sä sädhanäbhidhä
    nitya-siddhasya bhävasya
     präkaöyaà hådi sädhyatä

Bhakti-rasämåta-sindhu (1.2.2)

“Sädhana-bhakti is the engagement of the mind and senses in the 

limbs of bhakti for the purpose of attaining bhäva-bhakti. This bhäva 

is a potentiality which eternally exists in the heart of the jéva and is 

manifested in the heart purified by sädhana (through the mercy of a 

nitya-siddha, a living sad-guru).”

Pure devotion is the ever-present, eternal constitutional position 
of the jéva. The living being is a tiny particle of blissful consciousness, 
likened to a spark of sunshine (cit-kaëa) of the all-blissful spiritual sun 
(cit-sürya) Çré Kåñëa. This naturally occuring happiness is known as 
nitya-siddha-bhäva (eternally present love for Kåñëa) and it is awakened 
in the heart of the jéva by the practice of sädhana-bhakti. In this 
stage, the eternally perfect object, namely, the potency of pure love for 
Godhead, reaches its perfection. When the bound jévas, endeavoring 
by their senses, strive to attain bhäva, their practice is called sädhana-
bhakti. The goal of sädhana-bhakti is to awaken bhäva-bhakti. 

ordinary items, but still Kåñëa comes, and with great relish He tastes what the 
devotee has offered. Why? It is because the prema in the heart of the devotee 
has created a great hunger in Him.

Prema-bhakti
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At the time of initiation, or dékñä, the holy master instructs 
the sädhaka on his relationship with Çré Bhagavän. Fixed in this 
relationship, the devotee performs sädhana with firm determination, 
and thus he achieves bhäva-bhakti. When this bhäva-bhakti reaches a 
completely ripened condition it is known as prema-bhakti. The sädhaka-
bhakta becomes extremely blessed when çré guru bestows realization of 
his position as a maidservant of Çré Rädhä. Only by the devotion of His 
devotees does Çré Kåñëa’s love swell. The term sädhana-bhakti includes 
all of the progressive stages of bhakti – çraddhä (faith), sädhu-saìga 
(association with pure devotees), bhajana-anuñöhäna (performance of 
devotional service to Kåñëa), anartha-nivåtti (the diminishing of all 
unwanted habits), niñöhä (firm faith), ruci (taste), and äsakti (attachment).

� 8.70 	

    kåñëa-bhakti-rasa-bhävitä matiù
     kréyatäà yadi kuto ’pi labhyate
    tatra laulyam api mülyam ekalaà
     janma-koöi-sukåtair na labhyate

Padyävalé (14)

“ ‘O men of virtue, if consciousness that is saturated and 
perfumed with the nectar of kåñëa-bhakti is available anywhere, 
then purchase it at once without delay. The only price to get it is 
greed to obtain vraja-rasa (the moods of Vraja). Without this divine 
greed, then even heaps of spiritual credits (sukåti) accumulated over 
millions of lives will not be enough to procure that bhakti for Çré 
Kåñëa.’ ”

Çréla Bhaktivinoda Öhäkura says that this type of devotion, where 
the heart is soaked in kåñëa-bhakti-rasa (the nectar of loving service to 
Kåñëa), has only one price and that price is greed. Bhakti is of two types: 
the first is çästra-avadhäraëä-mayé vaidhé-bhakti, the path of bhakti 
inspired by the governing principles of the scriptures, and the second 
is lobha-mülaka rägänuga-bhakti, devotion impelled by greed to follow 
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the loving sentiments of the eternally perfected residents of Vraja. Here 
Çré Rämänanda Räya is alluding solely to this second type of devotion, 
namely lobha-mülaka rägänuga-bhakti. Çréla Cakravarté Öhäkura tells 
us that the only method to give happiness to Çré Kåñëa is kåñëa-bhakti-
bhavitä mati, to have a consciousness infused with the flavors of loving 
service to Him. A fortunate person may enter this rägänuga-bhakti, 
spontaneous devotion.

In this case “Çré Kåñëa” means “Vrajendra-nandana Çré Kåñëa, the son 
of the king of Vraja,” and bhakti signifies bhäva-bhakti, the initial stage 
of perfection in devotion, which matures into prema-bhakti. The phrase 
prema-bhakti-rasa-bhävitä mati refers to that person whose every pore is 
utterly saturated with çré-kåñëa-bhakti-rasa, and whose intelligence has 
become one with that bhakti-rasa13. This mood may only be attained by 
the mercy of Bhagavän. In Çrémad-Bhägavatam it has been said:

   satäà prasaìgän mama vérya-saàvido
    bhavanti håt-karëa-rasäyanäù kathäù
   taj-joñaëäd äçv apavarga-vartmani
    çraddhä ratir bhaktir anukramiñyati

 Çrémad-Bhägavatam (3.25.25)

“In the assembly of pure devotees, powerful discussions illuminating 

My heroic deeds become a rejuvenating tonic for both the ears and the 

heart. By hearing these narrations, one quickly advances on the path 

of emancipation from ignorance. First he develops çraddhä, then rati, 

and finally prema-bhakti.”

This bhakti-bhäva is received by two methods – by the mercy of the 
devotee (bhakta-prasädaja) and by the mercy of Bhagavän (bhagavat-
prasädaja). The mercy of Bhagavän strictly follows the mercy of the 
devotee. This is the very reason why Svayam Bhagavän Çré Kåñëa 
descended in the form of the topmost devotee, Çré Caitanya Mahäprabhu, 
and poured His mercy everywhere.

13 Bhakti-rasa – attachment to Çré Kåñëa in the mood and manner of those 
eternally perfected devotees, particularly the Vrajaväsés. 

Prema-bhakti
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Çréla Narottama Öhäkura has prayed to Çré Lokanätha Gosvämé: 

   kabe lokanätha more saìge laiyä jäbe
    çré rüpera päda-padme more samarpibe

“O Gurudeva! When will you bestow upon me your mercy and 

offer me to the feet of Çréla Rüpa Gosvämé?” 

In the same manner we see Çré Kåñëadäsa Kaviräja praying at the end 
of almost every chapter of Çré Caitanya-caritämåta:

   
çré-rüpa-raghunätha-pade yära äça

   caitanya-caritämåta kahe kåñëa däsa

“Always praying at the lotus feet of Çré Rüpa and Çré Raghunätha 

for their mercy, I, Kåñëadäsa Kaviräja, recite this Çré Caitanya-

caritämåta.”

Bhagavän can give bhakti but not a mood of service to Him. Along 
with bhakti, the devotee can also give his own bhäva and his own 
personal realizations. By accepting these bhävas, or moods, it no longer 
remains difficult for one to attain bhakti. In the same way that sugar 
syrup permeates every atom of a rasagullä, similarly every pore of the 
body of a vraja-rasa-rasika guru or Vaiñëava is completely saturated with 
prema-bhakti-rasa. At every moment, the rasika Vaiñëava continuously 
distributes the most purifying sweet discussions of Çré Rädhä-Kåñëa’s 
pastimes. His mind, intelligence, affection, and character are all 
completely filled with Çré Kåñëa’s rasamayé-bhakti (ambrosial devotion). 

By associating with these rasika devotees, greed is awakened to serve 
Çré Kåñëa with prema. If due to that greed, one has to give up his very 
life, Bhagavän will indeed become dearer to him than his own existence. 
We all possess this prema-rasa in our hearts, but now it is dormant. It is 
by hearing discussions saturated with bhakti-rasa that this prema will be 
awakened. The devotee hears bhakti-çästras (devotional scriptures) and 
cultivates his Kåñëa consciousness by following the instructions given in 
them; thus he becomes immersed in this bhakti-bhäva.



� Däsya-prema – the love of a servant for Kåñëa �

� 8.71 	

   prabhu kahe,—“eho haya, äge kaha ära”
   räya kahe,—“däsya-prema—sarva-sädhya-sära” 

Çréman Mahäprabhu said, “This is fine, but please speak 
something more.” Çré Rämänanda Räya replied, “Loving service in 
servitude (däsya-prema) – as exchanged by master and servant – is 
the essence of all perfection.

The bhakti of all devotees is not equal. There is a gradation. “Jévera 
svarüpa haya nitya kåñëa-däsa – It is the living entity’s constitutional 
position to be an eternal servant of Kåñëa.” This däsya-bhäva also 
has gradations within it. If rain falls at the time of the sväti-nakñatra 
and falls upon an oyster, then that rain produces a pearl. If it falls on 
a banana plant it produces camphor, and if it falls on the head of an 
elephant it gives rise to gaja-muktä, a pearl found in the projections of 
an elephant’s forehead, and thus known as an elephant pearl. If that 
same rain falls upon the feet of a cow it makes a yellow pigment called 
gorocanä, and if it falls on bamboo, then vaàça-locana, which is a milky 
colored substance is formed in the hollow of the bamboo. 

Different transformations take place, depending on the objects the 
rain falls upon. Similarly, if a variety of seeds, such as mango, neem, 
and tamarind, are planted in the same garden and watered with the 
same Ganges water,  three different kinds of fruit-bearing trees will 
appear. In the same way, despite the fact that everyone is a servant of 
Çré Kåñëa, each person’s eternal constitutional service mood is different, 
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and because these service moods are variegated, the happiness derived 
from the service, is also variegated. By performing service, worship, and 
sädhana under the guidance of çré gurudeva and Vaiñëavas, the eternal 
constitutional position of the sädhaka, the nitya-svarüpa, manifests 
itself. Beforehand, çuddha-sattva must necessarily manifest in the heart.

The essential meaning of däsya-bhäva is as follows: “Çré Bhagavän 
is the object of service. He is my master (prabhu) and I am His servant 
(däsa).” The service propensity (sevä-väsanä) that accompanies 
this mood of servitorship is called däsya-prema. Service rendered to 
Bhagavän that is devoid of this däsya-bhäva and its accompanying 
feelings of possessiveness (mamatä), is called ordinary prema-bhakti, or 
çänta-prema; it cannot establish a relationship with Bhagavän. 

When one’s feeling of possessiveness of the Lord gradually increases, 
this ordinary prema (çänta-prema) transforms into the mood of a servant 
(däsya-bhäva). More complete feelings of servitorship are found within 
all the Lord’s associates who participate in His pastimes. This mood 
of servitude is present completely in the devotees in däsya-rasa, more 
completely in the devotees in the mellow of friendship (sakhya-rasa), 
most completely in the devotees in the parental mood (vätsalya-rasa), 
and is totally complete in the devotees in the amorous mellow (madhura-
rasa). 

In the däsya-bhakti of the devotees of Vraja, mamatä (excessive 
feelings of intimacy, or possessiveness) are mixed with feelings of 
fraternity and parental affection for Çré Kåñëa. The various types of 
wonderment of prema, all of which consist of the desire to please Çré 
Kåñëa, present themselves through devotional service rendered in the 
mood of servitude (däsya-sevä). For the glorification of däsya-prema, Çré 
Rämänanda Räya quotes the following verse from Çrémad-Bhägavatam:

� 8.72 	

   yan-näma-çruti-mätreëa pumän bhavati nirmalaù
   tasya tértha-padaù kià vä däsänäm avaçiñyate 

Çrémad-Bhägavatam (9.5.16)
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“Çré Durväsä, the best of åñis, said to Ambaréña Mahäräja, ‘Simply 
by hearing the all auspicious names of Bhagavän, the jéva becomes 
pure, so for those who are the servants of the lotus feet of tértha-
pada Bhagavän, what desirable object remains to be still attained?’

� 8.73 	

   bhavantam evänucaran nirantaraù
       praçänta-niùçeña-mano-rathäntaraù
   kadäham aikäntika-nitya-kiìkaraù
       praharñayiñyämi sa-nätha-jévitam 

Stotra-ratna (43) 
by Çré Yämuna Muni (Çré Yämunäcärya)

“ ‘O Lord, when will I become Your eternal, one-pointed servant, 
renouncing all desires apart from serving You, and always feeling 
joyful because of having such a glorious master?’ ”

Çré Cakravarté Öhäkura explains that it is clear from both of these 
verses that there is nothing the servant of Bhagavän cannot attain. In 
both cases, the devotee’s only prayer is for the feeling of eternal exclusive 
servitorship. Service to Çré Kåñëa is the only success of life. 

In däsya-prema, the specialty of prema-bhakti is concealed. This 
däsya-rasa flows continuously in Vaikuëöha, Ayodhyä, Dvärakä, 
Mathurä, and Vraja; yet throughout these holy abodes, däsya-rasa exists 
in special types of gradation. The feelings of awe and reverence (aiçvarya) 
diminish as one progresses from Vaikuëöha to Ayodhyä, to Dvärakä, and 
finally to Vraja. As one advances towards Vraja, the feelings of reverence 
that are present in the devotees in the mood of servitorship of Vaikuëöha 
are gradually concealed. Also, as one approaches Vraja, the sweetness of 
prema as well as feelings of possessiveness for the Lord increase.

In his Çré Båhad-bhägavatämåta Çré Sanätana Gosvämé says that 
the minds of the däsya-bhaktas of Våndävana are attracted only to the
service of Vrajendra-nandana Çré Kåñëa, and nothing else. On the 
other hand, when the däsya-bhaktas of Vaikuëöha, Ayodhyä, Dvärakä, 

Däsya-prema – the love of a servant for Kåñëa
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and Mathurä see the service of the däsya-bhaktas of Vraja, their greed 
awakens for that. It is not that there is no opulence in Vraja; indeed it 
exists in great profusion. Kåñëa’s lifting Çré Govardhana for seven days 
with one hand, killing demons such as Pütanä and Aghäsura, showing 
Mother Yaçodä unlimited universes within His mouth – all these 
pastimes are full of opulence, but the Vrajaväsés considered such displays 
of majesty to be the power of Näräyaëa, the influence of the illusory 
energy, or the spell of some witch.  

For this reason, when Kanhaiyä (a pet name of Çré Kåñëa) displayed 
unlimited universes within His mouth, Mother Yaçodä thought, “Some 
witch has attacked my son.” In order to protect Him, the controller of all, 
she bathed Him in cow dung and cow urine, engaged the brähmaëas in 
chanting protective mantras and incantations for Him, and gave away 
charity on His behalf.

In fact, in däsya-bhäva, one constantly ponders, “What service can 
I do?” Hence in this present verse, the word kiìkara14 has been used for 
the devotees of däsya-bhäva. It has already been mentioned that there 
is no çuddha-däsya (feelings of pure, unmixed servitorship) in the däsya 
devotees of Vraja; rather their mood of däsya is mixed with feelings of 
friendship (sakhya) and parental affection (vätsalya-bhäva). 

Another speciality of the däsya-bhaktas of Vraja is that again, unlike 
the däsya devotees of other places, there are no feelings of pure respect 
and reverence. Çréla Viçvanätha Cakravarté Öhäkura reveals that devotees 
of däsya-bhäva in the mood of awe and reverence have a concept that 
offenses can be committed in their service; therefore for them, there is no 
deluge of prema. In däsya-prema, service is not fully developed.

The service of the däsya-bhaktas Jaya and Vijaya in Vaikuëöha, 
composed of feelings of pure awe and reverence, is extraordinarily 
beautiful, but in those bhaktas, we cannot see the mood of viçrambha-
sevä, pure service performed with intimacy and devoid of feelings of 
awe and reverence. In order to fulfill the desire of their Lord, during 
the pastimes accomplished by Çré Kåñëa’s creative internal potency 
(yogamäyä), they accepted three births in demonic species. By doing 

14 The word kiìkara comes from kià karomi, meaning, “What may I do? What 
service can I do?”
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so they gave their Lord an opportunity to taste véra-rasa, or happiness 
obtained in fighting, in its completeness. In one form they were 
providing Him with a taste of this chivalrous mellow (véra-rasa), and 
simultaneously, in another form, or svarüpa, they were engaged in their 
service in Vaikuëöha.

Almost all the devotees in Ayodhyä are in däsya-bhäva. Amongst 
all of the servants there, Çré Hanumän is the topmost. Hanumän serves 
his Lord, Çré Räma, with his full life force. Because of his great thirst for 
service, he warmly welcomes any type of service to Çré Räma.

Räma is present in every pore of his entire being, and his every 
breath contains Räma. Räma is his life and soul. When by trickery, Ahi-
Rävaëa, the adopted younger brother of Rävaëa, took Çré Räma and 
Lakñmaëa to Pätäla-loka as a human sacrifice, then and there Hanumän 
killed him, and seating Räma and Lakñmaëa upon his shoulders, he took 
them away from there. But he cannot serve the Lord like the däsya-
bhaktas of Vraja; he cannot take his Lord on his lap, nor can he kiss 
Him.

It can be accepted that the däsya-bhaktas of Dvärakä are superior 
to the däsya-bhaktas of Ayodhyä, but even within them, there is not so 
much as a scent of sakhya (friendship). 

Çréman Mahäprabhu, thinking that now Çré Rämänanda Räya was 
approaching the desired sädhya, said:

Däsya-prema – the love of a servant for Kåñëa





� Sakhya-prema – the love of a friend for Kåñëa �

� 8.74 	

  “prabhu kahe,—“eho haya, kichu äge ära”
  räya kahe,—“sakhya-prema—sarva-sädhya-sära” 

Çréman Mahäprabhu said, “This däsya-prema is perfection. What 
you have said is correct, but please speak something beyond this.” Çré 
Rämänanda Räya replied, “Sakhya-prema, or prema-bhakti infused 
with the feelings of fraternity, is the essence of all perfection.

The devotee who in the profusion of prema considers himself to be 
as good as Çré Kåñëa, does not accept that Kåñëa is superior to him in 
any way. There is a saying, khelata meà ko käko gusaiyäì, which means, 
“In play, who is the master of anyone?” Such devotees are called the 
sakhäs of Çré Kåñëa. The name of their favorable service mood to Çré 
Kåñëa is sakhya-prema. The fixed devotion (niñöhä) of çänta-bhäva, the 
service mood imbued with possessiveness (mamatä) of däsya-bhäva, and 
the mood of service with intimacy (viçrambha-sevä) of sakhya-bhäva are 
all present in this sakhya-prema.

When one compares these bhävas, it can be seen that even though 
there is so much sense of possessiveness in däsya-prema, it still retains 
sambhrama-bhäva, or feelings of respect. “Çré Kåñëa is my master and 
I am His servant.” All the friends in Vaikuëöha, Ayodhyä, Dvärakä, 
and Mathurä accept Çré Kåñëa and Çré Räma as Bhagavän. However, 
in the sakhya-prema of Vraja, the devotee maintains the feelings of 
great intimacy (viçrambha-bhäva), so he feels, “Çré Kåñëa is a cowherd 
boy, just like me; He is not superior to me in any way. We are equal as 
cowherd boys and friends.” In addition, whatever is done by the devotee 
in sakhya-prema will certainly please Çré Kåñëa. 
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While eating, should the sakhäs think that any foodstuff is especially 
tasty, they place their remnants into Çré Kåñëa’s mouth, saying, 
“Kanhaiyä, just eat this pakorä and see how tasty it is!” They do not feel 
shy in feeding their remnants to Him. The fear, hesitation, and respect 
of däsya-bhäva are not present in sakhya-prema. Only the feeling of 
equality (sama-bhäva) remains. 

Sakhya-prema is characterized by viçrambha, one-pointed affection 
full of loving trust, and includes feelings of possessiveness between Çré 
Kåñëa and His devotees. Even though Arjuna and the other sons of 
Päëòu are eternal associates of the Lord, their affection for Çré Kåñëa 
in sakhya-bhäva is full of awe and reverence for Him. But in Vraja, 
such friends as Subala and Madhumaìgala possess sakhya-rati, which is 
composed of sweetness (mädhurya).

Çréman Räya Rämänanda here presents evidence from Çrémad-
Bhägavatam: 

� 8.75 	

   itthaà satäà brahma-sukhänubhütyä
      däsyaà gatänäà para-daivatena
   mäyäçritänäà nara-därakeëa
      säkaà vijahruù kåta-puëya-puïjäù 

Çrémad-Bhägavatam (10.12.11)

“Çré Çukadeva Gosvämé said to Mahäräja Parékñit, ‘He who 
manifests Himself to the jïänés as the happiness of the Brahman 
effugence, who manifests Himself to the devotees of däsya-rasa as 
the supremely worshipful Lord, and who appears to those under the 
spell of illusory mäyä as an ordinary boy – that same Bhagavän Çré 
Kåñëa plays in sakhya-rasa with the most fortunate cowherd boys of 
Vraja, who are receiving the fruit of their profuse pious activities.’ ”

There are three different types of sädhakas: jïänés, karmés, and 
bhaktas. According to their own particular devotional practices, they 
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each realize Çré Kåñëa in different ways. The verse currently under 
consideration, which depicts the realization of these different sädhakas, 
glorifies above all the good fortune of the cowherd boys of Vraja, in 
whom sakhya-bhäva has arisen.

Satäm. The jïänés, taking the help of bhakti, worship Bhagavän 
by the process of jïäna, or speculative knowledge. Without bhakti it is 
impossible for the jïäné-sädhakas to gain knowledge. Thus, in order to 
achieve perfection in jïäna, they take the shelter of bhakti. We should 
understand the word satäm here to indicate the followers of the path of 
jïäna mixed with bhakti.

Brahma-sukhänubhütyä. Jïänés worship nirviçeña-brahma, the 
impersonal Brahman effulgence, as the Absolute Truth, desiring 
säyujya-mukti, or to merge into the impersonal Brahman effulgence of 
the Lord. Once they have achieved the perfection of this practice, they 
derive happiness from the perception, or realization, of this nirviçeña-
brahma, which is, in fact, the effulgence emanating from the bodily 
limbs of Çré Kåñëa. How is it possible for the jïänés to sport with this 
nirviçeña-brahma?

Däsyaà gatänäà refers to devotees who worship Çré Kåñëa in 
däsya-bhäva, nurturing feelings of respect and seeing Him as their most 
worshipful Lord. They worship Çré Kåñëa in the form of paradevatä, 
iñöadevatä, or paramärädhya devatä. Due to feelings of reverence for Çré 
Kåñëa, it is not possible for them to joke or play with Him.

Mäyäçritänäà – jévas who are attached to fruitive activities and 
bound by mäyä, only recognize Bhagavän Çré Kåñëa as an ordinary 
human child. Such souls under the shelter of the illusory potency neither 
undertake the bhajana of Çré Kåñëa, nor do they love Him. What to 
speak of playing with Him, such people are unable to have realization of 
Him in any form.

Kåta-puëya-puïjä – those who have collected huge amounts of pious 
activities – the cowherd boys of Vraja who have achieved sakhya-rasa, 
the mood of friendship. In his commentary on this verse, Çréla Sarasvaté 
Prabhupäda says that it describes the vast fortune of the sakhäs of Vraja, 
who go to the forest to picnic with Çré Kåñëa, binding Him with the rope 
of prema that is full of intimacy and devoid of reverence. These cowherd 

Sakhya-prema – the love of a friend for Kåñëa
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boys of Vraja are said to have accumulated unlimited pious activities, 
or kåta-puëya-puïjä. The fruitive workers (karmés), the impersonalist 
philosophers (jïänés), and the mystics (yogés) can never eat and drink or 
play with Çré Kåñëa under any circumstances. Here the verse tells us that 
these sakhäs are so fortunate that they sit on Çré Kåñëa’s shoulders and 
also have Him sit on their shoulders. 

Çré Sanätana Gosvämépäda says: kåtänäà caritänäà bhagavataù 
parama-prasäda-hetutvena, puëyäçcäravaù puïjä yeñäà te ityrthaù. 
Kåta means the “behavior or character of the cowherd boys.” Puëya 
means “mind-enchanting.” The behavior of the sakhäs is indeed the 
cause of Çré Kåñëa’s topmost mercy upon them; thus they are called 
puëya-puïja, which means “very beautiful” or “enchanting.” Puïjä here 
means “group.” The sakhäs of Vraja possess matured mamatä (sense of 
possessiveness) for Çré Kåñëa, which is generated from prema.

Itthaà – sinking or immersed in prema. There are examples of this 
in Çrémad-Bhägavatam (10.12.4–10) describing how Çré Kåñëa and the 
sakhäs decorate each other with leaves and flowers, and how they steal 
each others’ flutes and sticks. When for some reason Çré Kåñëa goes some 
distance away, the sakhäs then run to catch Him. They imitate the calls 
of bees and peacocks with their forest bugles and flutes, dance with the 
peacocks, and sit like cranes on the bank of the Yamunä. They contort 
their faces to resemble the cranes’ mouths, jump like frogs, challenge 
their own shadows, and perform other mind-enchanting activities. The 
sakhäs, completely devoid of reverence and full of intimacy (viçrambha-
bhäva), exclaim as they climb on Çré Kåñëa’s shoulders, “tumi kon baòa 
loka,—tumi ämi sama – What kind of big man are You? You and I are 
equal!” (Çré Caitanya-caritämåta, Ädi-lélä 4.25).

They shout, “Oh, come on, Kanhaiyä! What? Do You consider 
Yourself a great person? You don’t know anything! Your father only 
has nine hundred thousand cows, while my father has one million one 
hundred thousand cows.”

If Kåñëa is sleeping and the cowherd boys arrive, they ask, “O Mother, 
where is Kanhaiyä?  What is He doing?” Mother Yaçodä replies, “Now 
He is sleeping. Do not wake Him up.” But before her reply is heard, all 
the boys jump onto His bed and wake Him, saying “Kanhaiyä! Are You 
still sleeping? The time for taking the cows out to graze is passing.” 
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Here is a sign of sama-bhäva (the mood of equality) in the intimate 
friendship between Çré Kåñëa and His friends. There are sakhäs in 
Dvärakä like Arjuna and also others, but they can never act like this. As 
soon as Çré Kåñëa shows His viräöa-svarüpa (universal form) to Arjuna, 
he begins shaking in fear and joins his hands together in prayerful 
supplication. Likewise in Ayodhyä, sakhäs such as Sugréva, Vibhéñaëa, 
Lakñmaëa, Bharata, and Çatrughna are the friends and brothers of Çré 
Räma. Even though they are His brothers and sakhäs, they can never act 
so intimately with Him. Bharata, Lakñmaëa, and Çatrughna cannot sit 
on the same seat as Çré Räma because of their feelings of reverence and 
respect for Him. These emotions make it impossible for them to have 
the same feelings of complete equality and intimacy (viçrambha-bhäva) 
as the sakhäs of Vraja. In Vraja there is friendship, love, possessiveness, 
and sweetness.

 kändhe caòe, kändhe caòäya, kare kréòä-raëa
 kåñëe seve, kåñëe karäya äpana-sevana!

 
 viçrambha-pradhäna sakhya—gaurava-sambhrama-héna
 ataeva sakhya-rasera ‘tina’ guëa—cihna

 
 ‘mamatä’ adhika, kåñëe ätma-sama jïäna
 ataeva sakhya-rasera vaça bhagavän

Çré Caitanya-caritämåta, Madhya-lélä (19.223–225)

“The devotee in sakhya-rasa sometimes offers Kåñëa service and 

sometimes he makes Kåñëa serve him. As they playfully fight, the gopas 

sometimes climb on Kåñëa’s shoulders, and sometimes they have Him 

climb on their shoulders. This sakhya-rasa possesses three qualities: 

viçrambha-pradhäna (a prominence of intimacy), sakhya (friendship), 

and gaurava-sambhrama-héna (a lack of feelings of deference and 

reverential respect).”

Kåñëa’s sakhäs, the cowherd boys of Vraja, have not attained their 
position by the fruit of any puëya, or pious material activities, or by 
observing any sädhana. They are all eternally perfect associates of the 
Lord (nitya-siddha-parikara), and they have been engaged eternally in the 

Sakhya-prema – the love of a friend for Kåñëa



�� � � � � � � � � �  � � � � �� �  � � � ���  

82

Çré Räya Rämänanda Saàväda

loving service of Çré Kåñëa. For tasting sakhya-rasa, Svayam Bhagavän 
Çré Kåñëa, the Supreme Personality of Godhead, has manifested Himself 
as all the cowherd boys from time eternal. All the cowherd boys are 
personified forms of the sandhiné portion of the svarüpa-çakti. To the 
ultimate degree that the tendency to serve is developed, then to that 
degree Çré Kåñëa, who is to be served as the object of service (sevya-
vastu) will also reveal Himself. The service tendency of the eternal 
associates is fully developed in their svätantrya-mayé-sevä (independent 
service). And by following änugatya-mayi-sevä (service performed under 
their guidance) then our own service tendency unfolds correspondingly.



� Vätsalya-prema – the love of a parent for Kåñëa �

� 8.76 	

 prabhu kahe,—“eho uttama, äge kaha ära”
 räya kahe,—“vätsalya-prema—sarva-sädhya-sära” 

Çréman Mahäprabhu said, “O Rämänanda, that is the topmost, 
but please speak something beyond this.” Çré Rämänanda Räya then 
said that vätsalya-prema (parental love for Çré Kåñëa) is indeed the 
essence of all perfection.

In his commentary on this statement, Çré Bhaktivinoda Öhäkura 
says that sakhya-rasa is superior to däsya-rasa, but one can find a goal 
that is superior even to this. Çré Räya replied, “Vätsalya-prema is the 
essence of all perfection.” Çréla Sarasvaté Prabhupäda expressed this 
inner intention thus: “Çréman Mahäprabhu heard Çré Rämänanda Räya’s 
conclusion that the ultimate goal is sakhya-rasa. Thereupon, Çréman 
Mahäprabhu said that sakhya-prema is superior to däsya-prema. When 
Çréman Mahäprabhu requested that he expand further upon the subject, 
he described vätsalya-prema, love in the mood of parental affection.

Up until this point, Çréman Mahäprabhu has said, “Eho haya – this 
is good,” but now to this He replies, “Eho uttama – this is the topmost.” 
Prior to sakhya-rasa being mentioned, whatever scriptural evidence that 
had been presented had mainly referred to the practitioner who comes 
in the category of an ordinary living entity; but here the discussion 
embarks upon the subject of the nitya-siddha-parikaras, or the eternally 
perfected associates of the Lord. The devotees of çänta and däsya-rasa 
are controlled by Bhagavän, but from the stage of sakhya-rasa onward, 
Bhagavän is controlled by His devotee. 
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Some of those eternally perfect associates, in the form of Çré Kåñëa’s 
mother and father, consider themselves to be superior to Him. They regard 
themselves as His maintainers, and they see Him as the object of their 
mercy. Their mood to maintain Kåñëa is called vätsalya-prema, or parental 
love, which demonstrates even more mamatä than sakhya-rasa. Within 
vätsalya, we find the firm faith and determination (niñöhä) of çänta-rasa, 
the service mood of däsya-rasa, and especially the fraternal love devoid 
of shyness or reserve that is peculiar to sakhya-rasa. In addition, we find 
in vätsalya a mood that Kåñëa must be sustained. Such devotees are His 
complete protectors, and will even punish, scold, and bind Him.

   vätsalye çäntera guëa, däsyera sevana
   sei sei sevanera iìhä näma—‘pälana’

   sakhyera guëa—‘asaìkoca’, ‘agaurava’ sära
   mamatädhikye täòana-bhartsana-vyavahära

   äpanäre ‘pälaka’ jïäna, kåñëe ‘pälya’-jïäna
   ‘cäri’ guëe vätsalya rasa—amåta-samäna

   se amåtänande bhakta saha òubena äpane
   ‘kåñëa—bhakta-vaça’ guëa kahe aiçvarya-jïäni-gaëe

Çré Caitanya-caritämåta, Madhya-lélä (19.226–229)

“In parental love, all of the qualities found in çänta-rasa, däsya-

rasa, and sakhya-rasa become transformed into a particular service 

called maintainanence.

“The essence of sakhya-rasa is intimacy devoid of the formality 

and reverence of däsya-rasa. It is because of this increased sense of 

intimacy that one chastises and admonishes Kåñëa.

“One with vätsalya-prema considers oneself to be Kåñëa’s nourisher 

and maintainer, and cares for Him as one does a son. The four qualities 

found in the other four rasas are all within this vätsalya-rasa, which 

is just like nectar.  

“The reciprocation of nectarean bliss between Kåñëa and the 

devotee is such that Kåñëa is completely subjugated by the devotee. 

This happiness is compared with an ocean of nectar into which the 
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devotee and Kåñëa plunge. This is the conclusion of the aiçvarya-

jïänés, those with knowledge of Kåñëa’s opulence.”

� 8.77 	

      nandaù kim akarod brahman
     çreya evaà mahodayam
      yaçodä vä mahä-bhägä
     papau yasyäù stanaà hariù 

Çrémad-Bhägavatam (10.8.46)

“Çré Parékñit Mahäräja enquired from Çré Çukadeva Gosvämé, 
‘What auspicious pious activities did Çré Nanda Bäbä perform so 
that Çré Kåñëa agreed to become his son? And what did Çré Yaçodä 
do that led to the Absolute Truth Çré Kåñëa sucking that most 
fortunate woman’s breast milk?’

Çré Räya Rämänanda then presented one more verse from Çrémad-
Bhägavatam:

� 8.78 	

     nemaà viriïco na bhavo
          na çrér apy aìga-saàçrayä
     prasädaà lebhire gopé
          yat tat präpa vimukti-dät 

Çrémad-Bhägavatam (10.9.10)

“Çré Çukadeva Gosvämé  said to Çré Parékñit Mahäräja, ‘O saintly 
King, the mercy that the gopé Yaçodä received from Çré Kåñëa, the 
giver of liberation, was not given to Brahmä, or Çiva, or even to 
Lakñmé, who always resides on the chest of Çré Viñëu.’ ”

Vätsalya-prema – the love of a parent for Kåñëa
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Here, we see Çré Kåñëa being controlled by vätsalya-bhäva, parental 
affection. Despite being the supreme Lord Himself and full of unlimited 
opulence, He was completely controlled by Mother Yaçodä’s prema, and 
thus He allowed her to bind Him. Who can bind Him, who is unlimited, 
having no inside, outside, top, or bottom? 

However, due to excessive feelings of possessiveness she thinks Çré 
Kåñëa to be the object of protection and maintenance and herself to be 
His guardian and maintainer, and for His welfare, she bound Him. But 
no, this is not so. He was bound by vätsalya-prema; this was His mercy 
upon Mother Yaçodä. Such mercy was never achieved by anyone else. 
Even Brahmä, who is the son of the Lord, or Çré Çiva, who has emanated 
from the Lord’s own body, or even Lakñmé herself, who resides eternally 
on the Lord’s chest, cannot obtain such mercy as Çré Yaçodä received. 

 Bhagavän has said that He is always subservient to the devotee – 
ahaà bhakta-parädhénaù (Çrémad-Bhägavatam 9.4.63). In the pastime 
of His mother binding Him to the grinding mortar, known as däma-
bandhana-lélä, His affection for His devotee is displayed to its highest 
degree.

With reference to the sukåti (devotional merits) of Nandaräya and 
Yaçodä, our äcäryas (recognized preceptors) have said that both are 
eternally perfect associates. It was Çré Droëa and Dharä, who are actually 
partial expansions (aàças) of Çré Nanda and Yaçodä respectively, who 
had performed austerities. They had begged from Lord Brahmä the 
benediction of receiving a relationship with Bhagavän in vätsalya-
prema. Lord Brahmä knew them to be partial expansions of Çré Nanda 
and Yaçodä. Thus Brahmä, desiring to be the object of Çré Kåñëa’s 
affection, said to both of them, “Tathästu – So be it.” If one does not 
have vraja-prema himself, how can he grant it to someone else?

The query may arise here that since Nanda Bäbä and Yaçodä-mäiyä 
are Çré Kåñëa’s eternal parents, what is the need for them to perform 
austerities? All of this is arranged by Yogamäyä to carry out the Lord’s 
human-like pastimes. Lord Brahmä knew that this incident marked 
the start of the manifestation of Bhagavän’s human-like pastimes in 
the material world. It is also worth noting that when Droëa and Dharä 
requested this benediction, some great sages were assembled there who 
had faith in bhakti that is mixed with knowledge of the Lord’s opulence. 
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Therefore, Droëa and Dharä directly requested the benediction of para-
bhakti, which automatically transformed into their innate vätsalya-
prema. Actually, no one can become the mother and father of Çré Kåñëa 
by the blessings of Lord Brahmä. 

The fact is that when the aàçés (full, original forms of Çré Nanda 
and Yaçodä) appear in this world, their respective aàças (partial 
expansions) again enter into their bodies. This principle is indicated 
by Lord Brahmä using the word tathästu. Lord Brahmä is very far 
from the position of Çré Nanda-Yaçodä, so how can he give this type of 
benediction to another? He himself hankers to take birth in any lower 
species in Vraja – a deer, animal, bird, tree, or creeper – and considers 
his life successful if he will be able to obtain the footdust of any resident 
of Vraja: 

  tad bhüri-bhägyam iha janma kim apy aöavyäà
   yad gokule ’pi katamäìghri-rajo-’bhiñekam
  yaj-jévitaà tu nikhilaà bhagavän mukundas
   tv adyäpi yat-pada-rajaù çruti-mågyam eva

Çrémad-Bhägavatam (10.14.34) 

Just as Çré Nanda and Yaçodä are eternally perfected personal 
associates of Çré Kåñëa, so too is their vätsalya-prema eternally 
existent. Thus, the question may arise that if vätsalya-prema cannot 
be achieved by the performance of austerities, then are the spiritual 
practices and the worship performed by those sädhakas who desire 
vätsalya-bhäva also worthless? No, it is not like this. One will definitely 
achieve vätsalya-bhäva in service to Çré Kåñëa if one worships under 
the guidance of Çré Nanda and Yaçodä, but no one can become either 
Çré Nanda or Yaçodä. 

While discussing this subject it is also worth mentioning that Çré 
Nanda had five brothers, Upänanda being the eldest. His father 
Parjanya wanted to make Upänanda king, but Upänanda told his father, 
“I am neither qualified nor able to become king. You will only find such 
qualification in my younger brother Nanda.” Hearing this Parjanya 
became very happy and announced that Nanda would be the king of 
Vraja. All the people welcomed Parjanya’s declaration. 

Vätsalya-prema – the love of a parent for Kåñëa
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On the other hand, Nanda was completely renounced, and 
furthermore, he had no son, but as soon as Çré Kåñëa took birth in his 
home, all of his detachment was transformed into attachment. His house, 
kingdom, and every object contained in them were all for the enjoyment 
of Çré Kåñëa. Both husband and wife performed their endeavors so 
that there would be no shortcomings in the rearing of Çré Kåñëa. Both 
became absorbed in feeding their son fresh butter, placing Him on their 
laps and caressing Him. They chastised Him lovingly and Yaçodä bound 
Him to a grinding mortar. 

Nanda and Yaçodä learned that the daughter of Våñabhänu Mahäräja, 
Rädhä, had obtained from Durväsä Muni a benediction, that whoever 
would eat the prasäda cooked by Her lotus hands would always enjoy 
good health and long life. Upon hearing this, with great respect they 
invited Rädhä to their palace so that Kåñëa would eat the prasäda 
prepared by Her hand. Even when Rädhä was married, Mother Yaçodä 
would patiently tolerate the curses and complaints of Çré Rädhä’s mother-
in-law, Jaöilä, to whom she would continue to humbly send gifts and 
requests to send Rädhä to cook for Çré Kåñëa. Nanda and Yaçodä loved 
Rädhä as much as they loved Kåñëa. Herein lies the great specialty of 
Nanda Bäbä and Mother Yaçodä’s parental affection. We find testimony 
to this in Padyävalé (126):

 
   çrutim apare småtim itare
    bhäratam anye bhajantu bhava-bhétäù

   aham iha nandaà vande
    yasyälinde param brahma

“In a world frightened by birth and death, some people take shelter 

of the Çrutis, some of the Småtis, and some of  the Mahäbhärata. But 

I pay my homage to Çré Nandaräya, in whose courtyard Parabrahma is 

playing as a child.”

By this and other prayers, all åñis, munis, and Çré Närada himself have 
glorified Çré Nanda and Yaçodä. Çré Kåñëa performed so many pastimes, 
but nowhere else was He ever bound. When He became an envoy of 
peace and went to Hastinäpura, Duryodhana attempted to bind Him 
with ropes, but Çré Kåñëa showed His universal form and everyone in 
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the whole assembly, including Duryodhana, became fearful. We cannot 
find it described anywhere that Bhagavän was bound by Mother Devaké 
or Kauçalyä; but He was bound by the hand of Mother Yaçodä. Nanda-
Yaçodä’s human-like dealings (laukika sad-bandhuvat) with Çré Kåñëa are 
not found anywhere else.

The source of all expansions, the unlimitedly opulent Supreme 
Lord Çré Kåñëa, being controlled by the fully ripened vätsalya-prema 
of Çré Yaçoda, allowed Himself to be bound, and by accepting this He 
experienced supreme happiness. Indeed, He was extremely anxious to 
taste this vätsalya-rasa. In this way, Yaçodä, who is so proud of feeling 
that she is Kåñëa’s mother, became even more fortunate in this lélä, 
which combines both aiçvarya and mädhurya.

It is not possible to describe Nanda and Yaçodä’s pain of separation 
from Kåñëa when He was going to Mathurä. At that time Yaçodä 
became just like a piece of dry wood. Çré Nanda Bäbä quit speaking 
with others and stopped coming outside of the palace. Remembering 
his son he simply would continuously call for Him and weep. Immersed 
in the bottomless ocean of vätsalya-prema, he remained searching for 
his son. Every second he would turn his face towards Mathurä, waiting 
expectantly: “Now He will come, now He will come.” 

When Uddhava came and tried to pacify Nanda Bäbä, it only 
increased his feelings of separation one hundred times over. Uddhava 
said, “O Nanda Mahäräja, come and wander outside for a bit. Your 
mind may find some distraction.” Nanda Baba replied, “Please tell me, 
Uddhava, where should I go? Wherever I go, I remember Kanhaiyä and 
become even more distressed. Every object I see reminds me of Kåñëa 
and pierces me like a spike. My misery and suffering simply increase, but 
my life does not leave me.” 

Uddhava said, “O Nanda! Your son is directly Bhagavän, the 
Supreme Lord.” Hearing this Nanda Baba exclaimed, “Uddhava, I 
was thinking that you were extremely intelligent, but this is not so. 
Uddhava, you do not know the symptoms of Bhagavän. Does Bhagavän 
ever become hungry? Come on, if Kåñëa’s mother is just a little bit 
late in bringing a ball of butter, He breaks all the pots in the house. 
Does Bhagavän ever go house to house stealing? Our boy wanders 
everywhere in Vraja, stealing. 

Vätsalya-prema – the love of a parent for Kåñëa
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“O my son Uddhava, if ever there were a real father, then that was 
Mahäräja Daçaratha. After Çré Räma went to the forest, he could not 
wait even one second – immediately his life left him. But see, Uddhava, 
I do not wish to die like Daçaratha Mahäräja. Before leaving, Kanhaiyä 
said, ‘I will definitely return,’ so surely He will come back to Vraja. If 
I were to die before His return, then, not seeing me, He will ask His 
mother after me, and when His mother answers, ‘My son, Your father 
has died,’ He will be so unhappy. Wherever I may go, if He is unhappy, 
my unhappiness will only increase. I will tolerate my own unhappiness, 
but Uddhava, I never want to see any unhappiness in my son.” 

The greatly learned sage Uddhava became dumbstruck; the parental 
affection of Çré Nanda and Yaçodä was beyond his understanding. From 
the day that Kåñëa went to Mathurä, food had not been prepared, even 
once. For whom would they cook? All the pots were kept upside-down 
and the stove was covered with cobwebs. 

What sweet and charming pastimes are found in vätsalya-rasa! Just 
seeing Yaçodä’s upraised stick, Çré Kåñëa’s opulence and position as 
Bhagavän ran away. When Mother Yaçodä looked into Kåñëa’s mouth 
after He ate dirt, she saw all of the moving and non-moving entities in 
the universe. Thinking this to be the work of some witch, she continued 
to caress her son, as her affection for Him simply swelled higher. Even 
today the personified Vedas are searching for the foot dust of these 
Vrajaväsés.



� Käntä-prema – the love of a beloved for Kåñëa �

� 8.79 	

  prabhu kahe,—“eho uttama, äge kaha ära”
  räya kahe,—“käntä-bhäva—prema-sädhya-sära” 

Çréman Mahäprabhu said, “This vätsalya-prema is the topmost, 
but please speak something more.” Çré Rämänanda Räya replied, 
“Käntä-prema is the essence of all perfection.

Käntä-prema – one thinks of Çré Kåñëa as one’s beloved. In other 
words, considering herself to be His sweetheart to be enjoyed by Him, 
she abandons her own happiness. Even the desire to meet and be with 
Çré Kåñëa is only for His happiness. Çré Bhaktivinoda Öhäkura says 
that vätsalya-prema can be accepted as topmost, but superior still is 
one more rasa, which is said to be the essence of all perfection. This 
käntä-bhäva (the mood of a ladylove) is indeed the supermost level of 
prema. In ordinary prema (çänta-prema) there is an absence of a sense of 
possessiveness (mamatä), in däsya-rasa there is an absence of intimacy 
and confidence (viçrambha and viçväsa), in sakhya-rasa there is an 
absence of overflowing affection, and in vätsalya-rasa there is an absence 
of freedom from shyness or hesitancy. Because there is an assortment 
of shortcomings in all these rasas, the prema in these respective rasas 
cannot be said to have reached completeness. When käntä-bhäva for Çré 
Kåñëa awakens in the heart, then these shortcomings disappear totally. 
In other words all that is lacking becomes fulfilled, and the wellspring of 
the entire prema-tattva begins to flow continuously; thus it is the essence 
of the topmost goal.
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Çréla Sarasvaté Prabhupäda says that vätsalya-prema is superior to 
sakhya-prema, yet Mahäprabhu desires to hear still more. Therefore, 
Rämänanda Räya explains Mahäprabhu’s desired intention by explaining 
that the essence of all perfection is käntä-bhäva. Actually, the real 
meaning of käntä-bhäva is the extramarital mood (parakéyä-bhäva) 
of the vraja-gopés, which extends from bhäva right up to mahäbhäva, 
whereas vätsalya-prema can only develop up to the stage of anuräga. In 
käntä-bhäva, the gopés have the good fortune to engage all their limbs in 
the most complete mood of service to Çré Kåñëa. The desire to perform 
service is developed to its ultimate extremity:

  madhura-rase—kåñëa-niñöhä, sevä atiçaya
  sakhyera asaìkoca, lälana-mamatädhikya haya

  känta-bhäve nijäìga diyä karena sevana
  ataeva madhura-rasera haya ‘païca’ guëa

  äkäçädi guëa yena para para bhüte
  eka-dui-tina-cäri krame païca påthivéte

  ei-mata madhure saba bhäva-samähära
  ataeva äsvädädhikye kare camatkära

Çré Caitanya-caritämåta, Madhya-lélä (19.231–234)

“In madhura-rasa, the qualities available in the previously 

mentioned relationships, such as attachment for Kåñëa, rendering 

service unto Him, uninhibited feelings of fraternity, and the feelings 

of being His maintainer, all increase. The heroine serves her beloved 

with her entire body. Hence, all five transcendental qualities are 

present, just as all material qualities manifest one after another in the 

material elements, starting from ether. First one quality develops, then 

two, three and four, culminating with all five qualities being present 

in the earth element. This union of the moods of the other rasas in 

amorous love produces an intensified taste that is quite astonishing.”
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� 8.80 	

 näyaà çriyo ’ìga u nitänta-rateù prasädaù
  svar-yoñitäà nalina-gandha-rucäà kuto ’nyäù
  räsotsave ’sya bhuja-daëòa-gåhéta-kaëöha-
    labdhäçiñäà ya udagäd vraja-sundaréëäm 

Çrémad-Bhägavatam (10.47.60)

“ ‘In the räsa festival, Bhagavän Çré Kåñëa embraced the Vraja 
gopés with His vine-like arms, and fulfilled all of their desires. The 
mercy that was given to them by Bhagavän was not even received 
by the most loving Lakñmé, who is eternally present on the chest 
of Bhagavän. That mercy cannot be achieved by the ladies of the 
heavenly planets, whose complexion and bodily aroma are like that 
of a lotus, what to speak of other women.’

There are many different ways to explain this verse.
Räsotsave – in the räsa-lélä festival. The word utsava (festival) has 

a very special intonation here. That festival is the pastime wherein the 
gopés fully blossom after giving Çré Kåñëa complete happiness. Within 
räsa-lélä, all other types of léläs are also included. From rasa, räsa (räsa-
lélä) arises; räsa is performed on the platform made of rasa, or bliss. 

Bhuja-daëòa-gåhéta-kaëöha-labdhäçiñäà – arms like sticks, which 
are nicely rounded and gradually increasing in beauty from the shoulders 
to the hands. With these arms, He embraced the beautiful necks of the 
gopés and thus fulfilled their hearts’ desires.

Here our worshipable predecessor Gosvämés have given the under-
standing that rasika-çekhara Çré Kåñëa is placing His beautiful, playful, 
attractively decorated, delightful, extremely soft, gentle, and cooling 
arms around the gopés’ conch-shaped necks, which are marked with 
three graceful lines. He is hanging there as if swinging with intense love 
and begging them to fulfill His innermost desires: “O gopés, do not leave 
Me and go elsewhere, and do not let Me go anywhere else; otherwise I 
shall be swept far away in this nectarean ocean of prema. You are My 
only saviors.”

Käntä-prema – the love of a beloved for Kåñëa
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Prasäda – mercy. Here, this means the qualification the gopés received 
from Çré Kåñëa by serving Him with their entire bodies. Qualification 
means the supreme happiness of intimate, personal association with Çré 
Kåñëa. Not even Lakñmé could receive this happiness, what to speak of 
the Apsaräs, the society girls of heaven, or the wives of the demigods.

Aìge – this refers to the golden line on Kåñëa’s chest. This line is in 
fact none other than His most beloved Lakñmé, who is eternally seated 
upon the chest of Çré Näräyaëa, who is the vaibhava-svarüpa (opulent 
manifestation) of Çré Kåñëa.

Nitänta-rateù – She who is passionately in love with Çré Kåñëa.  
When Lakñmé observed the great fortune of the gopés with Çré Kåñëa, 
she too hankered to join in the räsa-lélä festival. To attain the same good 
fortune, she began to perform austerities, yet still to this day, her desire 
remains unfulfilled.

Çriyaù. Even Lakñmé could not attain the good fortune of the 
beautiful Vraja gopés.

Näyaà. The word ayaà again indicates Lakñmé, and it can also 
apply to the queens of Dvärakä. Despite greatly coveting rati for Çré 
Vrajendra-nandana’s lotus feet, still they could not achieve it. They 
could not realize the uniqueness of rasa in Çré Kåñëa which is not found 
in Çré Näräyaëa. 

� 8.81 	

     täsäm ävirabhüc chauriù
      smayamäna-mukhämbujaù
     pétämbara-dharaù sragvé
      säkñän manmatha-manmathaù 

Çrémad-Bhägavatam (10.32.2)

“Çré Çukadeva Gosvämé said to Parékñit Mahäräja, ‘After the 
gopés sang their lament of separation, Bhagavän Madana-mohana, 
who churns and bewilders the mind of Kämadeva (Cupid) himself, 
suddenly appeared in the midst of the gopés wearing a golden yellow 
cloth, a garland of forest flowers, and a smile on His lotus face.’
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The particular image of Bhagavän portrayed here only manifests in 
käntä-rasa. This attractively sweet form constitutes the center of focus 
and attraction for the assembly of Çré Kåñëa’s beloveds, the beautiful 
vraja-gopés. In separation from that astonishingly attractive form, the 
gopés experienced a mere second like millions of years. In the pain of 
their separation, the form that Çré Kåñëa assumed pierced the core of the 
gopés’ heart and seemed to only increase their suffering more and more. 
This type of sweetness can be experienced only in käntä-bhäva, not in 
any other rasa.

� 8.82–83 	

  kåñëa-präptira upäya bahu-vidha haya
  kåñëa-präpti-täratamya bahuta ächaya

  kintu yäìra yei rasa, sei sarvottama
  taöastha haïä vicärile, äche tara-tama 

“There are various means to attain Çré Kåñëa, and they afford 
many levels in the degree of that attainment. Whatever relationship 
a particular devotee has with the Lord is the best for him. Still, 
when we consider all the differences from a neutral position, we can 
understand that there are gradations of prema. 

There are many spiritual practices available to attain Çré Kåñëa, 
many varieties of tastes, and many devotional moods also. In accordance 
with the undertaking of a specific sädhana, one will achieve a particular 
form of Çré Kåñëa. By performing devotion mixed with speculative 
knowledge (jïäna-miçrä-bhakti), one attains the brahmajyoti, which is 
the bodily effulgence of Çré Kåñëa. By performing devotion in the mood 
of reverence (aiçvarya-miçrä-bhakti), one achieves Çré Kåñëa’s opulent 
pastime expansion (viläsa-mürti) named Çré Näräyaëa. And by the 
practice of pure devotion (çuddhä-bhakti) a person may attain Çré Kåñëa 
Himself.

Käntä-prema – the love of a beloved for Kåñëa
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There is a gradation in the specialty of the form of Çré Kåñëa that 
manifests, depending on whether He is attained by the devotional moods 
of däsya, sakhya, vätsalya, or mädhurya. For those in däsya-bhäva He is 
the Lord, in sakhya-bhäva He is a friend, in vätsalya-bhäva He is a son, 
and He is one’s most beloved to those in käntä-bhäva. Whatever mood 
each person has, that particular bhäva is indeed the topmost. Çré Kåñëa 
is akhila-rasämåta-mürti, or the complete personification of the nectar 
of all rasas, in whom there are five primary rasas and seven secondary 
rasas. Çré Çukadeva Gosvämé says: 

  mallänäm açanir nåëäà nara-varaù stréëäà smaro mürtimän
  gopänäà sva-jano ’satäà kñiti-bhujäà çästä sva-pitroù çiçuù
  måtyur bhoja-pater viräò aviduñäà tattvaà paraà yoginäà
   våñëénäà para-devateti vidito raìgaà gataù sägrajaù

Çrémad-Bhägavatam (10.43.17)

“O Parékñit, when Çré Kåñëa, the embodiment of all rasas, entered 

the wrestling arena with His brother Çré Balaräma, the various 

groups of people present regarded Kåñëa in different ways according 

to the mood in which they were situated, and they also realized that 

particular rasa itself. The huge wrestlers witnessed Kåñëa to be as 

hard as a lightning bolt; the young women, possessing a high degree of 

mädhurya-rasa, saw Him as Cupid personified, and within their heart 

of hearts they became absorbed in thinking of Him with amorous 

intentions. The ordinary men regarded Him as jewel-like among men, 

and the gopas recognized Him as their relative. The impious rulers 

considered Him to be a severe chastiser of the wicked; and the older 

men and ladies, who were like His father and mother, viewed Him as 

their most beautiful child. Kaàsa, the king of the Bhojas, knew Him 

as time personified or death; the unintelligent materialists saw Him as 

the universal form; the yogés as the Absolute Truth, and the Våñëis, 

who are devotees and lovingly disposed to the Lord, honored Him as 

their supreme worshipable deity.”

Thus the yogés developed çänta-rasa (neutrality); the Våñëis developed 
däsya-rasa (servitorship); the cowherd boys, who are fond of joking, 
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developed sakhya-rasa (friendship); and häsya-rasa (laughter); Nanda 
Bäbä and the other cowherd men developed vätsalya-rasa (parental 
feelings); and karuëa-rasa (compassion). The ladies experienced 
madhura-rasa (amorous feelings), the wrestlers developed véra-rasa 
(chivalry), the ordinary persons felt adbhuta-rasa (astonishment), the 
fearful kings raudra-rasa (anger), Kaàsa developed bhayänaka-rasa 
(fear), and the materialists experienced vébhatsa-rasa (disgust).

Çré gurudeva, by means of mantra, establishes this type of relationship 
with Bhagavän, according to the specific taste in each individual jéva. 
The jéva also should then remain attentive and absorbed in executing the 
process of worship as given by the spiritual master until he reaches his 
desired goal. Of all the devotional moods, käntä-bhäva is undoubtedly 
the most excellent.

� 8.84 	

     yathottaram asau sväda-
      viçeñolläsa-mayy api
     ratir väsanayä svädvé
      bhäsate käpi kasyacit 

Bhakti-rasämåta-sindhu (2.5.38)

“ ‘There is an increase in degree of taste, pleasure, and intensity 
enjoyed in each subsequent kind of rati. The sequence culminates 
with the highest taste manifesting in madhura-rasa, amorous love.’

 

In his Amåta-praväha-bhäñya on this verse Çréla Bhaktivinoda 
Öhäkura has written: Çré Räya Rämänanda said, “I had previously 
mentioned many different types of goals and methods to attain Çré 
Kåñëa, but now I will describe the gradation that exists between them. 
According to a person’s qualification, he will follow one of these 
methods to achieve his ultimate goal, the kåñëa-prema that is suitable 
for his particular level of eligibility. In every case, such prema, or rasa, 
will bring about his ultimate happiness. 

Käntä-prema – the love of a beloved for Kåñëa
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The attainment of Kåñëa is indeed the only worthwhile and auspicious 
achievement. Of the four highest types of rasa, namely, däsya, sakhya, 
vätsalya, and madhura, the rasa a person is qualified will be the best 
for him. When someone qualifies for entering one particular rasa, he 
cannot understand the gradation when compared with another rasa. 
However, when the five types of rasas – çänta, däsya, sakhya, vätsalya, 
and madhura – are viewed from a neutral position, a gradation is seen; 
and among them madhura-rasa is considered the most excellent. 

� 8.85–88 	

 pürva-pürva-rasera guëa—pare-pare haya
 eka-dui gaëane païca paryanta bäòaya

 guëädhik ye svädädhik ya bäòe prati-rase
 çänta-däsya-sakhya-vätsalyera guëa madhurete vaise

 äkäçädira guëa yena para-para bhüte
 dui-tina gaëane bäòe païca påthivéte

 paripürëa-kåñëa-präpti ei ‘premä’ haite
 ei premära vaça kåñëa—kahe bhägavate 

“There is a gradual increase in transcendental mellows from the 
first rasa onward. Each subsequent mellow possesses the qualities 
of the previous ones, thus two qualities are found in the second 
rasa, three in the third, and finally five in the fifth. As the number 
of qualities increases, also the taste increases in each subsequent 
mellow. Therefore, the qualities found in çänta, däsya, sakhya, 
and vätsalya-rasa all manifest in madhura-rasa. There is a nice 
example that illustrates this. The number of qualities in each of 
the five material elements (sky, air, fire, water, and earth) gradually 
increases one by one until finally, in the fifth element, earth, all 
five qualities are fully present. Thus, because all the qualities of the 
previous four rasas are present in käntä-prema, it is considered to 
be the most excellent of all. Actually, this käntä-prema completely 
controls Çré Kåñëa, as Çrémad-Bhägavatam testifies.



�� � � � � � � � � �  � � � � �� �  � � � ���  

 99

The five material elements are sky, air, fire, water, and earth. From 
these come the five corresponding sensory qualities: sound, touch, 
form, taste, and fragrance. Sky (ether) possesses the single quality of 
sound. Two qualities – sound and touch – are present in the element 
air. Fire contains sound, touch, and form. Water possesses four qualities: 
sound, touch, form, and taste. All five qualities – sound, touch, form, 
taste, and fragrance – exist in the element earth. Just as sky, air, etc., are 
present in the element earth, simultaneous with its own natural quality 
of fragrance, similarly, käntä-bhäva possesses the qualities of the other 
four rasas starting with çänta-rasa, but it has the additional quality 
of utilizing all the bodily limbs in the service of Çré Kåñëa. Therefore, 
kåñëa-prema has arisen most completely in madhura-rasa, because this 
prema, which is blossoming with rasa, accords the use of the entire body 
in service. Only this rasa provides the possibility of bringing Kåñëa 
completely under one’s control. 

Käntä-bhäva includes all of the services performed by the associates 
of Kåñëa who act as His servants, friends, and parents. The kåñëa-niñöhä 
(resolute steadfastness in Kåñëa) of çänta, the service mentality of däsya, 
the intimate service of sakhya, and the pervasive desire in vätsalya for 
Kåñëa’s auspiciousness and for His maintenance and the well-being of 
He who is subordinated by prema – all of these qualities are included 
in madhura-rasa. Furthermore, there is one more quality: offering one’s 
entire body in the service of Çré Kåñëa, which is exclusively available in 
madhura-rasa. The love-struck Vraja gopés, who are the heroines of this 
käntä-bhäva, have distanced themselves from material desires and even 
their own family members, having completely renounced body, home, 
and dear friends as if insignificant dry grass.

� 8.89 	

     mayi bhaktir hi bhütänäm
      amåtatväya kalpate
     diñöyä yad äsén mat-sneho
      bhavaténäà mad-äpanaù 

Çrémad-Bhägavatam (10.82.44)

Käntä-prema – the love of a beloved for Kåñëa
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“ ‘O gopés of Vraja, devotional service to Me bestows immortality 
upon all living entities, but it is a matter of great fortune and joy 
that you nurture intense affection for Me, as this is the means to 
attain Me.’

A discussion of the gopés’ pain of separation is found in the account 
of the meeting at Kurukñetra. Çré Kåñëa glorifies them, declaring them 
to be supremely fortunate, since this käntä-prema is the only means by 
which He can be completely controlled. The prema of the other rasas is 
not able to do this.

� 8.90 	

   kåñëera pratijïä dåòha sarva-käle äche
   ye yaiche bhaje, kåñëa täre bhaje taiche

 
“Çré Kåñëa has taken a solemn oath that for all eternity He will 

reciprocate accordingly with the manner in which one serves Him.

In Çrémad Bhagavad-gétä (4.11)15, He has also mentioned: 

    ye yathä mäà prapadyante
     täàs tathaiva bhajämy aham
    mama vartmänuvartante
     manuñyäù pärtha sarvaçaù

“O Pärtha, in whichever way a person renders service to Me, I serve 

him in that very same way. Everyone follows My path in all respects.”

The worshipful Çréla Bhaktivinoda Öhäkura has said in his 
commentary on this verse that whatever a person desires as the fruit 
of their worship of the Lord, Bhagavän in return awards the result 

15 In some versions of Çré Caitanya-caritämåta, this verse is included in the 
dialogue as the 91st verse, but Çréla Sarasvaté Öhäkura has given this verse in 
his commentary on the 90th verse, drawing reference from other versions of 
Çré Caitanya-caritämåta.
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accordingly. The sädhaka of çuddha-bhakti worships Bhagavän only to 
achieve eternal service to the transcendental form of the Lord; and the 
Lord rewards His loving devotee according to his desire by making him His 
eternal associate, and giving him eternal love-filled service to Bhagavän. 
Bhagavän fulfills the desires of the impersonalists by bestowing upon 
them liberation, or nirviçeña-nirväëa, whereupon they enter into the 
impersonal effulgence of the Lord. As the Supreme Controller, the Lord 
bestows the material fruits desired by the reward-seeking workers, and 
in the same manner He bestows opulences or liberation upon the yogés. 
Of all these various attainments, service to Çré Vrajendra-nandana Çré 
Kåñëa in Goloka Våndävana is the best.

Thus, we should understand from the commentary to this Bhagavad-
gétä verse that the fruit of each individual’s worship is not identical. 
Depending on the type of bhajana one performs, the fruit received is 
indeed in accordance with one’s desires.

Some learned persons have interpreted the phrase manuñyäù pärtha 
sarvaçaù in this verse to mean that, no matter what form one’s worship 
takes, since all are on the path of worshiping Bhagavän, the Lord will 
give the same result to all. This conception is completely erroneous. 
Çrémad-Bhägavatam and other scriptures have thoroughly refuted the 
foolish theory that the deluded materialists (karmés), the speculators 
(jïänés), and the pure devotees (premi-bhaktas) will ultimately all arrive 
at the same destination. Further on, Çrémad Bhagavad-gétä (9.25) states:

    yänti deva-vratä devän
     pitèn yänti pitå-vratäù
    bhütäni yänti bhütejyä
     yänti mad-yäjino ’pi mäm

“Those who worship the demigods will go to the demigods; those 

who worship ghosts and spirits will take birth among such beings; those 

who worship ancestors go to the ancestors; and those who worship Me 

will come to Me.”

In this above-mentioned verse Bhagavän says, “With whatever mood 
one surrenders to Me, I reciprocate in a like manner. Factually, it is Me 
alone whom everyone is worshiping. Truly, I am the topmost and only 

Käntä-prema – the love of a beloved for Kåñëa
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valid goal of all conceptions. The pure devotees receive the ultimate bliss 
of eternal service to My transcendental person in the supreme abode. 
The impersonalists destroy their very selves through the attainment 
of nirväëa-mukti (liberation characterized by the cessation of material 
existence) in impersonal Brahman effulgence. For the çünya-vädés 
(voidists), I manifest myself as emptiness and nullify their very existence 
as well. For the gross materialists attached to matter, I cover their soul 
and make their consciousness like dull matter; and they attain Me in 
the form of matter. In the yogis’ case, I manifest Myself as the Supreme 
Lord and offer them all types of opulences [in the form of various yogic 
perfections] and liberation. According to the various types of faith, I 
sometimes give them birth in a perishable body. In this way, I manifest 
Myself as everything and it is only I who am attained by all these 
different practitioners. However, one should understand that out of all of 
these attainments, service to Me is supreme. Certainly, the many paths 
followed by humanity all lead exclusively to Me.”

� 8.91 	

   ei ‘preme’ra anurüpa nä päre bhajite
   ataeva ‘åëé’ haya—kahe bhägavate 

“ ‘If according to My vow I cannot fully reciprocate with someone 
who does bhajana of Me, then I become indebted to him.’ This is 
stated by Çré Kåñëa in Çrémad-Bhägavatam.

Reciprocating with someone’s bhajana means that when a devotee 
performs devotional service with a particular motive, then Çré Kåñëa 
fulfills that desire. This is known as Çré Kåñëa reciprocating with His 
devotee’s bhajana. Another type of befitting reciprocation is where, in 
whatever bhäva one wishes to please Çré Kåñëa, He makes every effort to 
satisfy that devotee. However, Çré Kåñëa cannot reciprocate with both 
types of devotee. And considering that the perfected gopés do not have 
even the slightest scent of desire for their own enjoyment, what is the 
question of Çré Kåñëa reciprocating by bestowing great happiness upon 
them? They only wish to give happiness and pleasure to Çré Kåñëa; if Çré 
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Kåñëa wishes to fulfill their desire, then He alone receives happiness by 
doing that. The gopés of Vraja have completely abandoned everything 
to offer their whole selves to Çré Kåñëa. However, Çré Kåñëa can never 
abandon any number of gopés for a single gopé. What to speak of many 
gopés, He cannot even abandon one of His ordinary devotees. Thus He 
cannot reciprocate with the service of the gopés. Çré Kåñëa Himself has 
accepted this fact in Çrémad-Bhägavatam (10.32.22):

� 8.92 	

  na päraye ’haà niravadya-saàyujäà
    sva-sädhu-kåtyaà vibudhäyuñäpi vaù
  yä mäbhajan durjara-geha-çåìkhaläù
    saàvåçcya tad vaù pratiyätu sädhunä

“ ‘My darling gopés, your meeting Me is innocent and immaculate 
in every respect because it is devoid of even a single iota of desire 
for your own happiness. It is overflowing with supremely pure love. 
Although the bonds of affection for the members of one’s own 
home are impossible to overcome, you have completely demolished 
them. Thus, for loving service to Me, you have transgressed the 
moral laws of this world. Even if I lived as long as the gods I would 
be unable to requite even one drop of your love, sacrifice, and 
service. All of you may free Me from debt simply by your own 
gentle nature, but I am forever the debtor of your prema, and will 
always continue to be.’

The quality that makes this käntä-prema the most excellent is that 
only in this rasa has Çré Kåñëa allowed Himself to fall into debt. This 
prema-mädhurya of the gopés is the axle and Çré Kåñëa is the wheel 
upon that axle, resting and rotating upon that central object. If one 
removes the axle, or the gopés, from the wheel, Çré Kåñëa, then He 
becomes nirviçeña, or featureless (impersonal), in the sense that He can 
do nothing. The sentiments of the gopés are the cause of the increase in 
Çré Kåñëa’s beauty. 

Käntä-prema – the love of a beloved for Kåñëa
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When and why did Çré Kåñëa become indebted to the gopés? The 
reply is that when räsa-lélä was going on, the other gopés developed pride 
in their own good fortune, and the daughter of Çré Våñabhänu Mahäräja, 
Çré Rädhä, became sulky. To establish in this world the super-excellence 
of Çrématé Rädhikä’s mood of separation and also in order for Çré Kåñëa 
to directly taste and hear the nectar of Çré Rädhä and the other gopés’ 
talks in separation from Him, He disappeared from räsa-lélä. 

The gopés, absorbed in their moods of separation from Kåñëa, began 
inquiring about Him from the trees, creepers, tulasé, and the Yamunä, 
but they received no reply from them. Suddenly they saw Çré Kåñëa’s 
footprints, and with them the footprints of a young girl. The other 
gopés began to extol the good fortune of that particular gopé, who 
was alone with Çré Kåñëa. They began to follow the footprints until 
they encountered Çré Rädhä lying upon the ground, unconscious in 
separation from Çré Kåñëa, looking like a golden doll. The other gopés 
pacified Her. After this all the gopés gathered together on the banks 
of the river Yamunä in like-minded groups, and while weeping they 
began kértana. This singing of the gopés is known as the Gopé-géta. 
Upon hearing this song, Çré Kåñëa could not check Himself and came 
into their presence.  

All the gopés took their veils, which were covered with kuìkuma from 
their breasts, and laying them upon the ground they prepared a seat for 
Him, on which He was seated. The gopés, being situated in mädhurya-
rasa, proceeded to ask Çré Çyämasundara a variety of questions, and He 
cleverly answered all of them. But those questions that were completely 
overflowing with prema, Çré Kåñëa could not answer, and He became 
eternally indebted to the gopés. 

Our most worshipful Gosvämés mention that not even the eulogies 
composed by Lord Brahmä can give Him the joy He experienced in 
becoming indebted to the gopés. At certain opportune instances, Çré 
Kåñëa has released Himself from His indebtedness to the devotees of all 
the other rasas, but when He attempted to free Himself from His debt to 
the gopés in mädhurya-rasa, He became even more indebted.
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� 8.93 	

yadyapi saundarya kåñëa-mädhuryera dhurya
vraja-devéra saìge täìra bäòaye mädhurya 

“Although Çré Kåñëa represents the ultimate limit of unparalleled 
beauty and sweetness, still in the association of the Vraja gopés His 
beauty and sweetness increases ad infinitum.

Although Çré Kåñëa’s beauty and sweetness, upon reaching their 
utmost limit, have no opportunity for increasing any further, whenever 
the gopés and Kåñëa see one another, His beauty and sweetness repeatedly 
increase. This sweetness contains such inconceivable and astonishing 
power that when the gopés encounter His beauty and sweetness they 
become filled with joy, and when Çré Kåñëa sees their joyful happiness, 
then He becomes exceedingly pleased. Çré Kåñëa understands that He is 
giving happiness to the gopés, and the gopés become joyful because they 
know that their service is giving Him happiness. In this mutual dealing 
of pleasing one another, there exists an eternal rivalry.

� 8.94 	

   taträtiçuçubhe täbhir bhagavän devaké-sutaù
   madhye maëénäà haimänäà mahä-marakato yathä 

 Çrémad-Bhägavatam (10.33.6)

“ ‘In the midst of the dancing gopés, Bhagavän Çré Kåñëa appears 
most beautiful, like an exquisite sapphire in the midst of golden 
ornaments.’ ”

Haimänäà – looking like a jewel encrusted in a golden necklace.
Mahä-marakata – a brilliant blue sapphire. The gopés resemble 

golden beads, and Çré Kåñëa, due to His dark bodily effulgence, appears 
like a blue sapphire.

Käntä-prema – the love of a beloved for Kåñëa
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Madhye maëénäà yathä. As a blue sapphire appears beautiful when 
set in a golden necklace, so the sapphire-like Çré Kåñëa is exquisite when 
surrounded by the golden ornament-like gopés.

Taträtiçuçubhe. While mahä-räsa was going on, both Çré Kåñëa, 
surrounded by the gopés, and the gopés, surrounded by Çré Kåñëa, 
appeared extraordinarily beautiful. In fact, Çré Kåñëa’s natural beauty 
and sweetness were unparalleled, but being in the presence of His special 
associates, His beauty and sweetness increased. Only amidst the beauty 
of the gopés does He reveal the summit of His beauty and sweetness. 

When Çré Kåñëa went to Dvärakä, He experienced complete 
absorption in the emotions of Vraja and went mad. When Lord Brahmä 
saw Him in this condition, he created another Våndävana named 
Nava-våndävana to revive Him from His internal state. While He was 
in Nava-våndävana, Çré Kåñëa looked upon the statue of the daughter 
of Çré Våñabhänu Mahäräja surrounded by Her friends. At that time, 
His nature as the very charmer of Cupid himself was enhanced even 
more. When Padmä, Kaàsa’s mother, saw this form, she could not check 
herself and in käntä-bhäva, she ran towards Çré Kåñëa. Finally, Mother 
Rohiëé caught hold of her.

Bhagavän:  
    aiçvaryasya samagrasya
     véryasya yaçasaù çriyaù
    jïäna-vairägyayoç caiva
     saëëäà bhaga itiìgana

Viñëu Puräëa (6.5.47)

“Çré Bhagavän is the Supreme Truth (parama-tattva), who is fully 

endowed with six inconceivable qualities: complete wealth, strength, 

fame, beauty, knowledge, and renunciation.”

Regarding the incarnations, some are portions of Käraëäbdhiçäyé 
Mahä-Viñëu (Viñëu lying on the Causal Ocean) and others are 
empowered incarnations. According to Çrémad Bhagavad-gétä (4.7):

 yadä yadä hi dharmasya glänir bhavati bhärata
 abhyutthänam adharmasya tadätmänaà såjämy aham
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“O Bhärata, whenever there is a decline in religious practice, and 

an increase of irreligion, I personally descend.”  

The incarnations of Bhagavän appear in every millenium (yuga) in 
order to protect the earth when it is oppressed by the demons. Even 
Mahä-Viñëu, who is the root of all these incarnations and the origin 
of the other puruña-avatäras, is but a plenary expansion of Vrajendra-
nandana Çré Kåñëa. This is stated in Çrémad-Bhägavatam:

 ete cäàça-kaläù puàsaù kåñëas tu bhagavän svayam
 indräri-vyäkulaà lokaà måòayanti yuge yuge

Çrémad-Bhägavatam (1.3.28)

At this point a question may arise: When the räsa-lélä is saturated 
with unlimited sweetness, why has the word bhagavän, which denotes 
opulence, been used here – taträtiçuçubhe täbhir bhagavän devaké-
sutaù? The reconciliation comes by understanding that there were many 
different types of listeners in the assembly of Çré Parékñit Mahäräja. 
There were karmés, jïänés, yogés, tapasvés (ascetics or performers of 
various types of austerities), devotees of mixed moods, and pure devotees. 
In order that those seated at this gathering would not think Çré Kåñëa 
to be an ordinary mortal, and His pastimes, associates and holy abode 
to be in any way mundane, the word bhagavän has been used. It is only 
Bhagavän Himself who may enact pastimes such as these.  

Here our worshipful Gosvämés have presented the additional siddhänta 
that it is not possible for Bhagavän to perform any pastime without the 
foundation of aiçvarya (opulence). It is never possible for Çré Kåñëa to 
divest Himself of His opulence in any condition. However, because of 
excessive sweetness, or the profuse overflowing of that mädhurya in the 
pastimes of Vraja, the aiçvarya becomes integrated into mädhurya. Thus 
in order to temper or pacify unqualified persons, opulence is sometimes 
shown. But then it immediately becomes hidden once more, just as a 
blade of grass in a large pot of boiling milk may be seen for a moment 
before again being submerged in the unlimited ocean of sweetness.

Devaké-suta. It is definitely incorrect to take this word as an 
indication that Kåñëa who is performing the räsa-lélä is the son of Devaké 

Käntä-prema – the love of a beloved for Kåñëa
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and Vasudeva. Here, Çré Çukadeva Gosvämé is actually indicating the 
son of Yaçodä. In his commentary, Çré Viçvanätha Cakravarté Öhäkura 
has also directly explained that another name of Yaçodä was Devaké. 
Evidence of this is found in Båhad-viñëu Puräëa:

    dve nämné nanda-bhäryäyä
     yaçodä devakéti ca
    ataù sakhyam abhüt tasya
     devakyä çauri-jäyayä

“The wife of Nanda had two names, Yaçodä and also Devaké. 

Because of their natural friendship, she [the wife of Nanda] and 

Devaké, the wife of Çauri [Vasudeva] share the same name.”

Only one Kåñëa danced with countless millions of gopés, assuming as 
many forms as there were gopés. It is also stated that Çré Kåñëa danced 
with such velocity that, just as the whirling of a burning torch in complete 
circle gives the appearance of an unbroken circle of fire, He appeared 
simultaneously at the side of each of the countless gopés. 

� 8.95 	

  prabhu kahe,—“ei ‘sädhyävadhi’ suniçcaya
  kåpä kari’ kaha, yadi äge kichu haya”

Çréman Mahäprabhu replied, “This conclusion – that käntä-
prema is certainly the highest limit of perfection – is incontrovertible. 
However, Çré Räya, please speak more if there is something else.”

� 8.96 	

   räya kahe,—“éhära äge puche hena jane
    eta-dina nähi jäni, ächaye bhuvane

Çré Räya Rämänanda replied, “Until this day I did not know 
anyone within the three worlds who could inquire beyond this.



� Rädhä-prema – Çré Rädhä’s love for Kåñëa �

� 8.97 	

 iìhära madhye rädhära prema—‘sädhya-çiromaëi’
 yäìhära mahimä sarva-çästrete väkhäni 

“Within the käntä-prema of the gopés, Çré Rädhä’s prema for Çré 
Kåñëa is the topmost essence of all perfection, and the glories of 
Her love are described in all the revealed scriptures.

The proper understanding of käntä-prema is the prema of the gopés 
of Vraja for Çré Kåñëa. Çré Räya Rämänanda became amazed to hear how 
deeply Mahäprabhu could relate to the astonishing moods that he had 
just described. It is impossible for sädhakas to attain the prema of Çré 
Rädhä, which is the crown jewel of all perfections. However, in the stage 
of perfection, the jéva becomes qualified for the highest mood of kåñëa-
prema (love for Çré Kåñëa), which is subservient to and follows the loving 
moods of Çrématé Rädhikä. In the stage of practice, or sädhana, the jéva 
must practice under the guidance of Çré Rädhikä’s female companions, or 
sakhés. (This is called maïjaré-bhäva.) Uddhava witnessed these moods 
of Çré Rädhä, and we can also observe them in the life and character 
of Çréman Mahäprabhu. Mahäprabhu tasted the moods of Çré Rädhä in 
both Her separation from Çré Kåñëa and Her meeting with Him. 

� 8.98 	

yathä rädhä priyä viñëos tasyäù kuëòaà priyaà tathä
sarva-gopéñu saivaikä viñëor atyanta-vallabhä 

Padma Puräëa, Laghu Bhägavatämåta (2.1.45)
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“ ‘Just as Çré Rädhä is most dear to Çré Kåñëa, Her lake, Rädhä-
kuëòa, is also exceedingly dear to Him. Among all the gopés, Çré 
Rädhä is Çré Kåñëacandra’s most dearly beloved.’

When the treasured daughter of Çré Våñabhänu Mahäräja, Çré Rädhä, 
enters into mäna (jealous anger) and when, being unable to break that 
anger, Çré Kåñëa is defeated, He goes to Rädhä-kuëòa, because He accepts 
Her lake to be Çré Rädhä Herself. Hoping to gain Çrématé Rädhikä’s 
merciful glance, He performs austerities to fulfill His heart’s desire, and 
finally Rädhä-kuëòa indeed answers His prayer:

  agha-ripur api yatnäd atra devyäù prasäda-
   prasara-kåta-kaöäkña-präpti-kämaù prakämam
  anusarati yad uccaiù snäna-sevänubandhaiù
   tad ati-surabhi rädhä-kuëòam eväçrayo me

Çré Rädhä-kuëòäñöaka (3)
by Çré Ragunätha däsa Gosvämé

“For the pleasure of Çrématé Rädhikä, even Çré Kåñëa Himself, 

yearning to attain Her merciful sidelong glance, performs difficult 

austerities at the very precious and fragrant Rädhä-kuëòa, regularly 

bathing and carefully observing all the appropriate rituals. May that 

supremely enchanting Rädhä-kuëòa be my shelter.”

� 8.99 	

 anayärädhito nünaà bhagavän harir éçvaraù
 yan no vihäya govindaù préto yäm anayad rahaù 

Çrémad-Bhägavatam (10.30.28)

“ ‘O sakhés, the gopé whom Kåñëa has taken away to a secluded 
place, leaving aside all of us, must have definitely worshiped the 
Supreme Controller Çré Hari very grandly.’ ”
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This verse has a confidential meaning. The special gopé mentioned 
here is the crown jewel of all of Çré Kåñëa’s beloveds; therefore Her name 
is “Rädhikä.” 

These words were spoken by the vipakñä-gopés, Çrématé Rädhikä’s 
rivals, during the mahä-räsa-lélä that took place under the full autumn 
moon. This verse firmly proves the super-excellence of Çrématé Rädhikä’s 
prema. At the time of the räsa-lélä, Çré Kåñëa performed a vast variety of 
loving pastimes with the Vraja gopés, which caused them to experience 
such pleasure that they became proud of their good fortune. Furthermore, 
Çrématé Rädhikä fell into a jealous pout when She noticed that while Çré 
Kåñëa was dancing and singing amorously with Her, displaying a variety 
of poses, He was doing the very same with the other gopés. Thus, to 
pacify Çrématé Rädhikä’s anger and to check the other gopés’ false pride 
in their good fortune, Çré Kåñëa disappeared from the räsa-lélä, taking 
Rädhikä with Him. 

As Çré Rädhä and Kåñëa were moving from one secluded kuïja to 
another, Çré Rädhikä’s footprints left special marks in the sand: beneath 
the big toe on the right foot was a barleycorn, beneath the second toe 
was a wheel, below this was an umbrella, and underneath that was a 
bangle. In between the big toe and the second toe was a long vertical 
line reaching down to the middle of Her foot; under the middle toe was 
a lotus-flower, beneath which was a flag. Below this flag was a creeper, 
which bore one flower. Beneath the mount of the little toe was an 
elephant goad, and on the heel was a half-moon. In the left footprint, 
there was a conch shell at the base of the big toe, and under this was a 
club; on the mount of the little toe was an altar, below which there was 
an earring, and below this a spear. Below the second, third, fourth, and 
little toes were mountains, underneath them was a chariot, and on the 
heel a fish. Similarly, Çré Kåñëa’s footprints also left their characteristic 
marks in the sand – flag, thunderbolt, elephant goad, lotus, etc.

  padäni vyaktam etäni nanda-sünor mahätmanaù
  lakñyante hi dhvajämbhoja-vajräìkuça-yavädibhiù

Çrémad-Bhägavatam (10.30.25)

Rädhä-prema – Çré Rädhä’s love for Kåñëa
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[Seeing the footprints, the gopés spoke among themselves:] 

“Without a doubt these footprints belong to the most illustrious son 

of Nanda Mahäräja, Çré Çyämasundara, because the marks of a flag, 

lotus, thunderbolt, elephant goad, barleycorn, and so forth are clearly 

seen.”

Çré Rädhä Herself was unaware of Her own footprints. 
Under the cover of a very dense grove of trees, Çré Çyämasundara 

appeased the angry Rädhä by decorating Her and performing other 
services. By so doing, He managed to pacify Her mäna, which was 
extremely strong and difficult to curb. Not being able to see Çré Kåñëa 
once He had disappeared from räsa, the other gopés became extremely 
distressed, as if their lives had left them. They began searching for Çré 
Kåñëa everywhere. 

After some time they saw His footprints and also noticed that next to 
them were the footprints of a lady. Seeing them, the rival vipakñä-gopés 
said to each other, “Just as a she-elephant accompanies her beloved king 
of elephants, similarly that greatly fortune girl walked away with Nanda-
nandana Çyämasundara, keeping Her hand on His shoulder. Who is 
She? She must definitely have worshiped the omnipotent Bhagavän Çré 
Hari very grandly, because Her worship has pleased Him so much that 
our beloved Çré Çyämasundara has taken Her away to a solitary place, 
leaving all of us behind.” 

The svapakñä-gopés (Çré Rädhä’s own group) could recognize that 
these were the footprints of their sakhé Çré Rädhä, and although this fact 
made them blossom with happiness, they did not manifest any emotions 
outwardly, because other groups of gopés – vipakñä (those who are opposed 
to Her), taöasthä (those who are neutral), and suhådä (those who are 
friendly) – were also present. If these other groups had understood that 
the footprints belonged to Çré Rädhä, their anger toward Her and their 
jealousy of Her would have only increased. Therefore, as if ignorant of 
whom the footprints belonged to, the svapakñä-gopés continued following 
them. Çréla Bhaktivinoda Öhäkura has written:

 
  rädhikä-caraëa-padma,       sakala çreyera sadma,
    yatane ye nähi ärädhila
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  rädhä-padäìkita-dhäma,     våndävana yäìra näma,
    tähä ye nä äçraya karila (1)

  rädhikä-bhäva-gambhéra,     citta jebä mahädhéra,
      gaëa-saìga nä kaila jévane
  kemane se çyämänanda,      rasasindhu-snänänanda,
    labhibe bujhaba ekamane (2)
  
  rädhikä ujjvala-rasera äcärya
  rädhä-mädhava-çuddha-prema vicärya (3)

  ye dharila rädhä-pada parama yatane
  se päila kåñëa-pada amülyaratane (4)

  rädhä-pada binä kabhu kåñëa nähi mile
  rädhära däséra kåñëa, sarva-vede bale (5)

  choòata dhana-jana,         kalatra-suta-mita,
    choòata karama-geyäna
  rädhä-pada paìkaja,         madhurata-sevana,
     bhakativinoda paramäëa (6)

 “For those who never take shelter of Çrématé Rädhikä’s abode, 

Çré Våndävana, which is beautified by the marks of Her lotus feet, 

which are the abode of all good fortune; for those who never worship 

Çré Rädhä’s lotus feet; for those who never take the association of Çré 

Rädhä’s devotees, whose hearts are fixed in Her worship and whose 

moods are very deep and grave – please consider how it will ever be 

possible for them obtain the joy of bathing in the ocean of bliss that 

comes from serving Çré Çyämasundara? 

“Çrématé Rädhikä is the äcärya of amorous love. The pure 

love between Çré Rädhä-Mädhava is meant to be discussed and 

contemplated. Only those who carefully take full shelter of the lotus 

feet of Çrématé Rädhikä may very easily attain the priceless jewels 

of Çré Kåñëa’s lotus feet. Without taking Her shelter, it is simply not 

possible. All of the Vedic scriptures declare that those who within 

their hearts consider themselves to be maidservants of Çré Rädhä, can 

easily attain Çré Kåñëa.”

Rädhä-prema – Çré Rädhä’s love for Kåñëa
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� 8.100 	

  prabhu kahe,—“äge kaha, çunite päi sukhe
  apürvämåta-nadé vahe tomära mukhe 

Upon hearing the previous verse, Mahäprabhu’s voice choked up 
and He said, “Speak more, Räya! Hearing this gives Me tremendous 
joy. An unprecedented, unparalleled, and astonishing river of 
nectar is flowing from your mouth.

� 8.101 	

  curi kari’ rädhäke nila gopé-gaëera òare
  anyäpekñä haile premera gäòhatä nä sphure 

 
“Räya, by the verse anayärädhito nünam, you have implied that 

Çré Kåñëa secretly took Çré Rädhä to a solitary place out of fear of 
the other gopés. Consequently, one might think that She is just like 
the other gopés, since it may be understood that He did not steal 
Çré Rädhä away directly before them as He loves them as well. If 
He had stolen Her away directly in front of the others, they would 
have become angry. Seeing that Çré Kåñëa is dependent on other 
gopés, the intensity of Çrématé Rädhikä’s prema is not established as 
superior to theirs.

� 8.102 	

  rädhä lägi’ gopére yadi säkñät kare tyäga
  tabe jäni,—rädhäya kåñëera gäòha-anuräga”

“If Çré Kåñëa had rejected all the other gopés by taking Çré Rädhä 
away directly before them, then one could understand that Çré 
Kåñëa’s passion for Çré Rädhä was deeper.”

Çréla Bhaktivinoda Öhäkura explains how Çré Kåñëa’s profound, 
exclusive love for Çrématé Rädhikä could not manifest in front of the 
other gopés. Fearing them, Çré Kåñëa secretly stole Rädhä away from 
the other gopés during the räsa-lélä. Only in this way was the complete 
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and ultimate mellow actually reached, and räsa-lélä was accomplished. 
Removing Rädhä from that situation pacified Her mäna, and then it 
was possible to quell the other gopés’ pride in their own good fortune. In 
addition, it enabled the other gopés’ hearts to come together in a sweet 
way, mitigating all differences between them. 

Çréman Mahäprabhu concealed the depth of Rädhä’s prema, and 
He raised a doubt concerning Çré Kåñëa’s love for Her. Without this 
question, it would otherwise have been impossible to establish the full 
glories of Rädhä’s prema. The conceptual streams originating from our 
worshipful Gosvämés regarding Their disappearance from räsa-lélä are 
herewith presented. 

(1) When both ärädhikä (the worshiper, or Çré Rädhä) and ärädhya 
(the worshiped, or Çré Kåñëa) disappeared from the arena of räsa-
lélä, the gopés of Çré Rädhä’s group could not at first understand 
that their mistress and Çré Kåñëa had disappeared together. 
Therefore, at the same time that the other gopés began to search 
for Çré Kåñëa, the gopés of Çré Rädhä’s group also began looking for 
their mistress. They were not sure whether She had departed with 
Çyämasundara or had left separately.

(2) Once they had begun their search, the svapakñä-gopés (the gopés 
in Çré Rädhä’s group) then observed a set of footprints which they 
immediately understood as Çré Rädhä’s, because they had received 
the good fortune of serving Her lotus feet. This put all of their 
doubts to rest and thus Çré Rädhä was perfectly established as the 
most beloved of all of Çré Kåñëa’s dear gopés.

It was Mahäprabhu’s intention here that Çré Räya Rämänanda should 
further explain the super-excellence of the glories of Çré Rädhä’s prema.

� 8.103 	

  räya kahe,—“tabe çuna premera mahimä
  trijagate rädhä-premera nähika upamä 

Çré Rämänanda Räya said, “Now listen to the glories of Rädhä’s 
prema. There is nothing superior to Her prema within the three 
worlds.

Rädhä-prema – Çré Rädhä’s love for Kåñëa
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� 8.104 	

   gopé-gaëera räsa-nåtya-maëòalé chäòiyä
   rädhä cähi’ vane phire viläpa kariyä 

“Çré Kåñëa left the other gopés in the dancing arena. Lamenting 
over Çré Rädhä’s disappearance, He began wandering through in 
the forest in search of Her.

With great expertise, Çré Räya Rämänanda refuted Çréman 
Mahäprabhu’s objection, saying, “O Lord, in çäradiya-räsa Çré Kåñëa 
secretly took Çré Rädhä away from the other gopés in order to associate 
with Her alone.” That is true! Furthermore, it is an established and 
likewise proven fact that Çré Kåñëa also remains dependent on the other 
gopés, but we do not always find this to be the case. The Vaiñëava poet, 
Çré Jayadeva, has conclusively proved this in his description of väsanté-
räsa-lélä, which took place in the springtime at Govardhana. 

Räsa-lélä started with countless millions of gopés being present. 
Suddenly Çré Kåñëa noticed that Räseçvaré Çré Rädhä (the presiding 
Goddess of räsa-lélä) was no longer present. That very instant, He 
abandoned the räsa-lélä arena, and lamenting with a saddened heart, 
He ran from forest to forest, searching for Her everywhere. Millions of 
gopés were still waiting at the dance arena, but Çré Kåñëa did not once 
look at them again, not even to tell them where He was going. He ran off 
in front of everyone, not waiting for any other gopé. From this account, 
we can identify Çré Kåñëa’s unwavering and heightened attraction for 
Çré Rädhä.

Even if we derive our understanding from Çréman Mahäprabhu’s 
description, our worshipful Gosvämés have explained that when Çré 
Kåñëa sometimes shows attachment to other gopés, the desire to taste 
varieties of rasa must be the cause. If Çré Kåñëa had stolen Çré Rädhä 
away, directly in front of the other gopés, their pride would not have 
been destroyed. Rather, jealousy would have arisen in them instead, and 
then the great räsa festival would have been over. By referring to this 
verse, Çréman Mahäprabhu draws further attention to the description 
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of väsanté-räsa in Çré Gétä-govinda, composed by the great poet Çré 
Jayadeva Gosvämé.

� 8.105 	

     kaàsärir api saàsära-
      väsanä-bandha-çåìkhaläm
     rädhäm ädhäya hådaye
      tatyäja vraja-sundaréù

Gétä-govinda (3.1)

“ ‘His heart bound by the chain of Rädhä’s love, Kaàsäri Çré 
Kåñëa, the enemy of Kaàsä, firmly clasped Her to His chest and, 
taking Her away from the site of the räsa-lélä, which is the complete 
essence of all His desires, He left aside all the other beautiful Vraja 
maidens.’

� 8.106 	

   itas tatas täm anusåtya rädhikäm
      anaìga-bäëa-vraëa-khinna-mänasaù
   kåtänutäpaù sa kalinda-nandiné
      taöänta-kuïje viñasäda mädhavaù

Gétä-govinda (3.2)

“ ‘Struck by Cupid’s arrows, Mädhava ran here and there along 
the banks of the Yamunä searching for Çré Rädhä. Becoming 
despondent at not finding Her, He wept in a kuïja (forest bower).’ ” 

During the väsanté-räsa, as soon Çré Rädhä left the räsa-lélä arena, 
the flow of nectar immediately stopped, despite millions of gopés being 
there. When Çré Kåñëa saw that Räseçvaré Çré Rädhä was not there, He 
also left straight away to go looking for Her. He did not even tell the 
other gopés, “Wait for Me for a moment. I am coming right back.” 

Rädhä-prema – Çré Rädhä’s love for Kåñëa
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In fact, in the presence of Çré Rädhä, He does not maintain an 
attachment for any other gopé. The arrows of Kämadeva (Cupid) 
mentioned here are the arrows of Rädhä’s prema specifically. These 
arrows so much wound Çré Kåñëa that He cannot even remain on His 
feet. Just as a diseased person has need of a healthy person’s assistance, 
similarly the afflicted Çré Kåñëa can only again become healthy by the 
medicine of Çré Rädhä’s darçana. Do any of the other gopés possess this 
kind of power? It is only Çré Rädhä who completely fulfills every object 
of Çré Kåñëa’s desires. 

Afflicted by the fire of Cupid, Çré Kåñëa searched for Çré Rädhä 
but in vain. He became so deeply affected by separation that, upon 
remembering Her prema, He fell into an unfathomable ocean of self-
reproach. He understood that He had indeed behaved with Çré Rädhä as 
He had with the other gopés, even though She deserved greater honor. 
Repeatedly falling down and getting up, all the while reproaching 
Himself, He came to a kuïja on the bank of the river Yamunä, where He 
thought, “Präëeçvaré Çré Rädhä, the mistress of My life, must have come 
to this kuïja.” But when He did not find Her there, He fell into an ocean 
of despair and began lamenting.

� 8.107 	

    ei dui-çlokera artha vicärile jäni
    vicärite uöhe yena amåtera khani 

Çréman Mahäprabhu pondered the meaning of these two verses 
and understood that they were a reservoir of nectar. Repeatedly 
chewing them, He began to taste ambrosia, cup after cup.

� 8.108 	

   çata-koöi gopé-saìge räsa-viläsa
   tära madhye eka-mürtye rahe rädhä-päça 

Çré Rämänanda continued: “Çré Kåñëa performed the räsa-lélä 
with millions of gopés, and in their midst He stayed by Çré Rädhä’s 
side with one of His forms.
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� 8.109 	

   sädhäraëa-preme dekhi’ sarvatra ‘samatä’
   rädhära kuöila-preme ha-ila ‘vämatä’ 

“Seeing that Çré Kåñëa’s love for Her was the same as His love 
for the other gopés, Çré Rädhä exhibited a contrary, or leftist mood 
(vämya-bhäva), because it is the nature of prema to be crooked.

Although both mädhurya (sweetness) and aiçvarya (opulence) are 
not only present but also complete in Vraja, the opulence stays in a 
hidden form, under the auspices of sweetness. Whenever the necessity 
to present itself arises, majesty manifests to serve Çré Kåñëa; opulence 
cannot abandon Him. When millions of gopés gathered for the räsa 
festival, aiçvarya-mürti (the personification of opulence, Yogamäyä) 
manifested millions of forms of Çré Kåñëa. However, the power of His 
own aiçvarya-çakti prevented He Himself from realizing this fact. Every 
gopé thought that Çré Kåñëa was there with her exclusively. If Çré Kåñëa, 
the very form of fully condensed ecstasy, were right there next to oneself, 
then why would one look to see what another gopé was doing? 

Suddenly Çré Rädhä glanced at another gopé and realized that Çré 
Kåñëa was with her, and She also noticed Him with all the other gopés. 
She could perceive that Çré Kåñëa would leave one gopé and move to the 
next, then leave that gopé and go on to the next, and dance with each 
of them. Suddenly She beheld Çré Kåñëa there, with Her also. Seeing 
this She became very angry, because She understood that all along He 
had been sporting with other gopés. “He has come to Me last. He is a 
magician and a debauchee. He loves all the other gopés just as much as 
He loves Me!” Çrématé Rädhikä’s crooked prema took on a leftist mood, 
and becoming angry, She indignantly left the räsa arena.

� 8.110 	

 aher iva gatiù premëaù svabhäva-kuöilä bhavet
 ato hetor ahetoç ca yünor mäna udaïcati 

Ujjvala-nélamaëi (15.102)

Rädhä-prema – Çré Rädhä’s love for Kåñëa
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“ ‘The movements of prema are naturally crooked like a snake; 
therefore, young lovers experience mäna, that is, they become sulky, 
sometimes with cause and sometimes without.’

� 8.111–114 	

  krodha kari’ räsa chäòi’ gelä mäna kari’
  täìre nä dekhiyä vyäkula haila hari

  samyak väsanä kåñëera, icchä räsa-lélä
  räsa-lélä-väsanäte rädhikä çåìkhalä

  täìhä vina räsa-lélä nähi täìra citte
  maëòalé chäòiyä gelä rädhä anveñite

  itas-tataù bhrami’ käìhä rädhä nä päïä
  viñäda karena käma-bäëe khinna haïä

“Çré Rädhä became jealous, and with good reason; thus She 
left the site of the räsa-lélä. Çré Hari experienced extreme distress 
at not seeing Her. Räsa-lélä is the condensation of all Çré Kåñëa’s 
yearnings, and thus, certainly, it is His most prominent desire. Çré 
Rädhä is surely the vital link of the chain of His desire to perform 
räsa-lélä. Without Her presence, Çré Kåñëa did not feel happy within 
His heart, and therefore He left the räsa-lélä to search for Her. He 
looked everywhere but when He could not find Her, being pierced 
by the arrows of amorous desire, He became hopeless and wept.

Here, the purpose of Rädhä’s anger is not to fulfill Her own desires, 
because She does not have even the slightest desire for Her own 
happiness. Prema is crooked by nature, thus contrariety automatically 
arises, which enhances the taste of prema. Because all of Çré Kåñëa’s 
desires are present within His räsa-lélä, it was His primary desire to 
perform this lélä. And in fulfilling His desires, Çré Rädhä is the crucial 
link. Actually, Çré Rädhä Herself is the reason that Kåñëa desires to 
enact räsa-lélä and thus She is the supreme abode of this pastime. This 
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is why, despite the presence of millions of other gopés, right in front of 
them, Çré Kåñëa also left that place. 

It is obvious that Çré Kåñëa did not take away Rädhä by stealth. The 
statement here is very clear: owing to mäna, She left räsa-lélä on Her 
own. Çré Kåñëa was wounded by käma, but this does not mean material 
lust; rather it is the mutual eagerness between lovers to give one another 
happiness. Çré Rädhä’s tendency to perform amorous service is of the 
highest standard. Furthermore, as long as Çré Kåñëa has not fulfilled Her 
desire He feels pain in His heart.

� 8.115 	

   çata-koöi-gopéte nahe käma-nirväpaëa
   tähätei anumäni çré-rädhikära guëa 

“Even millions of gopés were not able to extinguish the käma 
of Çré Kåñëa. From this alone, one can infer the greatness of Çré 
Rädhä’s qualities. Without Her, Çré Kåñëa’s desire to taste käntä-
prema would not be met.”

� 8.116 	

  prabhu kahe—“ye lägi’ äiläma tomä-sthäne
  sei saba tattva-vastu haila mora jïäne

After hearing the deep explanation of prema-tattva from Çré Räya 
Rämänanda, Mahäprabhu became very satisfied, and with a choked 
voice He explained, “Räya, I have come to see you to receive know-
ledge of all these tattvas. My coming to you has proven successful.

� 8.117 	

   ebe se jäniluì sädhya-sädhana-nirëaya
   äge ära äche kichu, çunite mana haya

“I have understood the tattva of both the sädhya (goal) and 
the sädhana (means to achieve it); but please speak further, for my 
mind desires to hear more.

Rädhä-prema – Çré Rädhä’s love for Kåñëa
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Even after hearing such a deep deliberation on sädhya-sädhana-tattva 
from the lotus mouth of Çré Rämänanda Räya, Çréman Mahäprabhu’s 
curiosity was still not pacified. It seemed that He wanted to know more 
about the special glories of Çré Rädhä’s nature. Therefore, He cleverly yet 
indirectly asked:

� 8.118–119 	

 ‘kåñëera svarüpa’ kaha ‘rädhära svarüpa’
 ‘rasa’—kon tattva, ‘prema’—kon tattva-rüpa

 kåpä kari’ ei tattva kaha ta’ ämäre
 tomä-vinä keha ihä nirüpite näre”

“O Rämänanda, what is the nature of Çré Rädhä and of Çré 
Kåñëa? What is rasa-tattva? In addition, what is the intrinsic nature 
of prema-tattva? Please be merciful and explain all of these truths 
to Me. Except for you there is no one else who can explain these 
things.”

� 8.120–122 	

  räya kahe,—“ihä ämi kichui nä jäni
  tumi yei kahäo, sei kahi ämi väëé

  tomära çikñäya paòi yena çuka-päöha
  säkñät éçvara tumi, ke bujhe tomära näöa 

  hådaye preraëa kara, jihväya kahäo väëé
  ki kahiye bhäla-manda, kichui nä jäni”

Hearing Çréman Mahäprabhu’s question, Çré Rämänanda Räya 
said, “I do not know anything about this subject. I utter only those 
instructions You speak through me. Whatever teachings I receive 
from You, I recite just like a parrot. You are directly the Supreme 
Controller – who can understand Your drama? My tongue will 
vibrate those very same instructions You have inspired within 
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my heart as the Supersoul. Whether I am speaking correctly or 
incorrectly, I do not know.”

� 8.123 	

  prabhu kahe,—“mäyävädé ämi ta’ sannyäsé
  bhakti-tattva nähi jäni, mäyäväde bhäsi 

Hearing Rämänanda Räya’s humble words Mahäprabhu said, 
“I am a Mäyävädé sannyäsé. How can I understand bhakti-tattva? I 
always remain entangled in mäyävada philosophy.

We should understand that these words, spoken by Çréman 
Mahäprabhu in full humility, were actually meant to conceal His real 
identity.

� 8.124–125 	

 särvabhauma-saìge mora mana nirmala ha-ila
 ‘kåñëa-bhakti-tattva kaha’, täìhäre puchila 

 teìho kahe,—‘ämi nähi jäni kåñëa-kathä
 sabe rämänanda jäne, teìho nähi ethä’

“Staying with Särvabhauma Bhaööäcärya My mind has been 
purified. I inquired from him about the fundamental truth of kåñëa-
bhakti. However, he said to Me, ‘I do not know topics of Kåñëa. Çré 
Räya Rämänanda knows everything, but he is not here now.’

� 8.126 	

  tomära öhäïi äiläìa tomära mahimä çuniyä
  tumi more stuti kara ‘sannyäsé’ jäniyä 

“O Rämänanda Räya, hearing of your glories I have come to you, 
but understanding Me to be a sannyäsé you began to praise Me.

Rädhä-prema – Çré Rädhä’s love for Kåñëa
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� 8.127 	

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

“Whether or not one is a brähmaëa, a sannyäsé or a çüdra, if one 
knows kåñëa-tattva, he in reality is guru.

 

By this statement, Mahäprabhu’s intention is that Rämänanda Räya 
should not entertain the idea that because Mahäprabhu has accepted 
birth in a brähmaëa family and is also a sannyäsé, He cannot take 
religious instructions from a çüdra. 

For anyone following varëäçrama-dharma who desires to receive 
religious instruction and initiation, a guru from the brähmaëa caste is 
indispensable. Yet because knowledge of kåñëa-tattva is the supreme goal 
of all jévas, the scriptural conclusion is that anyone who knows bhakti-
tattva is actually a spiritual master. It is said:

   tad-vijïänärthaà sa gurum eväbhigacchet
   samit-päëiù çrotriyaà brahma-niñöham

Muëòaka Upaniñad (1.2.12)

“In order to obtain knowledge of the Supreme Truth, one must 

approach a bona fide guru who knows the Vedas and is fixed in the 

Absolute Truth, taking ingredients for sacrifice in hand.”

    varëottame ’tha ca gurau
     sati yä viçrute ’pi ca
    sva-deçato ’tha vänyatra
     nedaà käryaà çubhärthinä

 Çré Hari-bhakti-viläsa (1.51)

 “If a famous brähmaëa spiritual master is present in one’s own 

district, a person who desires auspiciousness will not travel elsewhere 

to accept initiation from someone other than him.”
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A person from a low caste should not undertake the work of bestowing 
mantras [thus becoming an initiating spiritual master]. A qualified 
person of a high caste should not receive a mantra from one in a lower 
caste. These are ordinary mundane instructions, meant for those who 

have pride in their caste. However, for those pure persons devoted to 
bhakti, who are devoid of the false ego arising from caste, this regulation 
does not apply. Instead, the prescription for them is that only those who 
are knowledgeable in the science of Çré Kåñëa, expert in the process of 
devotional service, and expert in tasting devotional mellows should be 
accepted as spiritual masters, whether they are from a brähmaëa family 
or from a çüdra family.

The sättvata scriptures (the Vaiñëava scriptures) explain that those 
who have taken initiation into a viñëu-mantra are known as dvijädhika, 
meaning they are even superior to the dvijas, or twice-born brähmaëas. 
This is because an ordinary vipra (brähmaëa) is only qualified for karma-
käëòa, whereas a person initiated into a viñëu-mantra possesses the 
qualification for the topmost religious process called bhägavata-dharma. 
It is stated in Çré Caitanya-bhägavata that such darçana of the Absolute 
Truth (Parabrahman) as was revealed to Çré Haridäsa Öhäkura, who was 
born into a yavana (outcaste) family, was rarely achieved, even by Lord 
Brahmä, the creator of the material castes, what to speak of those who 
merely belong to the highest castes.

In Bhakti-sandarbha, Çré Jéva Gosvämé draws evidence from Garuòa 
Puräëa (as quoted below), and stipulates that a single brähmaëa 
who performs many sacrifices, is superior to one thousand ordinary 
brähmaëas, but one devotee of Viñëu is superior to one thousand of 
these yäjïika-brähmaëas. And just one exclusive devotee of Çré Kåñëa is 
superior to one thousand devotees of Lord Viñëu:

    brähmaëänäà sahasrebhyaù satra-yäjé viçiñyate
    satra-yäji-sahasrebhyaù sarva vedänta-päragaù
    sarva-vedänta-vit-koöyä viñëu-bhakto viçiñyate
     vaiñëavänäà sahasrebhya ekänty eko viçiñyate

Gauòiya äcäryas, like Çré Narottama Öhäkura, Çré Narahari Sarakära 
Öhäkura, Çré Mukunda Datta, Çré Känu Öhäkura, Çré Çyämänanda 

Rädhä-prema – Çré Rädhä’s love for Kåñëa
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Prabhu, and Çré Rasikänanda Prabhu, appeared in other castes such 
as käyastha, vaidya, gopa, and karaëa. Nevertheless, many brähmaëas 
and kñatriyas accepted initiation from them. The verdict of all bona 
fide scriptures is that, regardless of the varëa or äçrama from which 
the spiritual master comes, the real prerequisite is that he must be a 
Vaiñëava. With regard to this point, Çré Hari-bhakti-viläsa (1.40–41) 
quotes these verses from the Padma Puräëa:

    mahäkula prasüto ’pi
     sarva yajïeñu ékñitaù
    sahasra çäkhädhyäyé ca
     na guruù syäd avaiñëavaù

“Even if someone takes birth in a high-class family, is initiated 

into the performance of all Vedic sacrifices, and is even a brähmaëa 

learned in a thousand branches of the Vedas but yet is not a Vaiñëava, 

then he is not qualified to be a guru.”

    gåhéta-viñëu-dékñäko
     viñëu-püjä-paro naraù
    vaiñëavo ’bhihito ’bhijïair
     itaro ’smäd avaiñëavaù

“A Vaiñëava is one who is properly initiated into a viñëu-mantra 

and who is dedicated to the worship of Viñëu. Apart from these there 

are no other Vaiñëavas.”

To be “properly initiated into the chanting of a viñëu-mantra” 
signifies that the practitioner must have a connection with and receive 
the mantra from a genuine guru in a bona fide and unbroken disciplic 
succession, or sampradäya. Çré Gautaméya-tantra states: “sampradäya-
vihénä ye manträs te niñphalä matäù – That mantra which is not taken 
from the ämnäya-paramparä, or in other words, heard directly from 
the guru-paramparä that begins with Çré Kåñëa and descends down to 
Brahmä, Närada, and other åñis, is niñphala, or fruitless.” 

Çré Jéva Gosvämépäda conveys the meaning of the word vipra as one 
who is expert in parä-vidyä, or the topmost knowledge. Actually, this 
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parä-vidyä is synonymous with bhakti. Thus a vipra is really one who 
is expert in the performance of bhakti. Çré Saìkñepa-vaiñëava-toñaëé 
(10.16.2) may be cited in support of this siddhänta, wherein it states “veda 
päöhäd bhaved vipraù – one who recites the Vedas is termed a vipra.” The 
principle result of reading the Vedas is that one receives divya-jïäna, 
or transcendental knowledge. This knowledge goes hand-in-hand with 
vaiñëava-dékñä, because an understanding of one’s relationship with 
Bhagavän comes through the mantra one obtains upon initiation. Thus 
by receiving dékñä, the status of vipra is attained as a concomitant result. 
 

� 8.128 	

  ‘sannyäsé’ baliyä more nä kariha vaïcana
  kåñëa-rädhä-tattva kahi’ pürëa kara mäna”

“O Rämänanda Räya, do not cheat Me by thinking of Me as a 
sannyäsé. Please fulfill My heart’s desires by describing the tattva of 
both Çré Kåñëa and Çré Rädhä.”

� 8.129–130 	

 yadyapi räya—premé, mahä-bhägavate
 täìra mana kåñëa-mäyä näre äcchädite

 tathäpi prabhura icchä—parama prabala
 jänileha räyera mana haila öalamala 

Çré Rämänanda Räya was a mahä-bhägavata and thus full of 
prema. His mind could not be covered by Çré Kåñëa’s illusory potency, 
mäyä. Furthermore, he knew the inner identity of Mahäprabhu. 
Despite this, because Mahäprabhu’s desire was so strong, his mind 
became restless.

Although Rämänanda Räya plainly realized and acknowledged the 
fact apparent that the form of Çré Caitanya Mahäprabhu present before 
him was none other than Bhagavän, nonetheless, by the influence 

Rädhä-prema – Çré Rädhä’s love for Kåñëa
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of Caitanya Mahäprabhu’s intense desire, he forgot this fact. Çré 
Rämänanda Räya then answered His question. It was the strong desire 
of Mahäprabhu that Çré Rämänanda Räya should give a comprehensive 
presentation of every tattva.

� 8.131–132 	

 räya kahe,—“ämi—naöa, tumi—sütra-dhära
 yei mata näcäo, sei mata cähi näcibära

 mora jihvä—véëä-yantra, tumi—véëä-dhäré
 tomära mane yei uöhe, tähäi uccäri 

Çré Rämänanda Räya said, “I am only a puppet, and You are 
the puppeteer pulling the strings. I will dance as You make me. My 
tongue is like a véëä, and You are the musician playing the véëä. 
Whatever Your mind desires to hear, I speak.



� Kåñëa-tattva �

� 8.133–135 	

  parama éçvara kåñëa—svayaà bhagavän
  sarva-avatäré, sarva-käraëa-pradhäna

  ananta vaikuëöha, ära ananta avatära
  ananta brahmäëòa ihäì,—sabära ädhära

  sac-cid-änanda-tanu, vrajendra-nandana
  sarvaiçvarya-sarvaçakti-sarvarasa-pürëa 

“Çré Kåñëa is the Supreme Controller and He is Svayam 
Bhagavän, the original Supreme Person; He is both the source of all 
other incarnations and the principal cause of all causes. Çré Kåñëa is 
the root of unlimited Vaikuëöha planets, innumerable incarnations, 
and infinite universes. He is the actual form of eternality, knowledge, 
and bliss, yet still He is the son of Nanda Bäbä, the king of Vraja. 
He is the eternal son of Nanda Mahäräja, even though factually 
He is unborn, being the primordial beginning of everything. Not 
only does Nanda Bäbä feel “I am Kåñëa’s father,” but Çré Kåñëa also 
maintains the eternal self-conception, “I am Nanda and Yaçodä’s 
son.” He is the definitive master of all opulences and all energies. 
Ultimately, He is raso vai saù, replete with all rasas, and rasa-
svarüpa, the very embodiment of rasa.

� 8.136 	

éçvaraù paramaù kåñëaù sac-cid-änanda-vigrahaù
anädir ädir govindaù sarva-käraëa-käraëam 

Çré Brahmä-saàhitä (5.1)
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“ ‘This same Çré Kåñëa, who is the very embodiment of eternality, 
knowledge, and bliss, is truly the supreme controller of all other 
controllers. He is the original two-handed form of Kåñëa (svayam-
rüpa). Furthermore, He is without beginning and He is the source 
of everything else. He is Govinda, the absolute cause of all causes.’

In the previous verse, Çré Rämänanda Räya explained that Çré Kåñëa 
is the original Supreme Personality of Godhead, and now he gives 
evidence of this in this verse, wherein Çré Kåñëa is addressed as éçvaraù 
paramaù. This denotes that Çré Kåñëa is the Supreme Controller and 
the original Personality of Godhead, the source of all other forms of the 
Lord – ete cäàça-kaläù puàsaù kåñëas tu bhagavän svayam (Çrémad-
Bhägavatam 1.3.28). Here “Kåñëa” is the proper noun, and all the 
remaining terms are adjectives qualifying that noun. Çré Brahmä said 
to Devarñi Närada, “O sinless one, I have described to you countless 
incarnations of the Lord, and I have counted Çré Kåñëa as one of these.” 
However, no one should think that Çré Kåñëa is another incarnation 
of these three puruña-avatäras. Çré Kåñëa is the source of all other 
incarnations, including even Çré Räma and Çré Nåsiàha. Therefore, it is 
clear that only Çré Kåñëa is Svayam Bhagavän, or the original Supreme 
Person. This is also confirmed in Çré Kåñëa-sandarbha (Anuccheda 82, 
text 36):

    avatärä hy asaìkhyätäù
     kathitä me tavägrataù
    paraà samyak pravakñyämi
     kåñëas tu bhagavän svayam

“Now that I have described the innumerable incarnations of 

Godhead to you, I shall tell you that Çré Kåñëa is the original form of 

Bhagavän.”

At the time of Çré Kåñëa’s advent in this world, Çré Gargäcärya said, 
kåñëatäà gatäù, meaning “Now all the other incarnations that appeared 
in the previous ages have appeared within this blackish complexioned 
child.” In other words, all of the incarnations have entered into the body 
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of Kåñëa, and They have attained oneness within Him. According to the 
logic of payasä kumbhaà pürayati (filling a clay pot with milk), or just as 
the pores of a clay pot becomes soaked with milk, the name “Çré Kåñëa” 
pervades the scriptures. He who is the supreme controller of all, the 
topmost reality and the nondual Absolute Truth, is known by the name 
Çré Kåñëa. In the conversation between Çré Närada and Kuçadhvaja that 
is included in the Prabhäsa-khaëòa [of the Mahäbhärata] and the Padma 
Puräëa, Çré Bhagavän Himself declares: “nämnäà mukhyatamaà näma 
kåñëäkhyaà me parantapa – O Arjuna, subduer of enemies, of all My 
names, the most prominent is Kåñëa.”

Here in the verse under discussion (éçvaraù paramaù kåñëa), Çré 
Brahmä glorifies Çré Kåñëa by the name Govinda, who is none other 
than Çré Kåñëa Himself. He who maintains the cows, gopas, and gopés, 
as well as all the other residents of Vraja is Çré Govinda. His special 
characteristic is being the indra, or Lord, of the cows. In the context of 
the verse, the etymology of the word “Kåñëa” is as follows:

       kåñir bhü-väcakaù çabdo
        ëaç ca nirvåtti-väcakaù
       tayor aikyaà paraà brahma
        kåñëa ity abhidhéyate

Mahäbhärata, Udyoga-parva (71.4)

This verse is related to Kåñëa. The verbal root kåñ indicates all that exists 
(bhü- or satta-väcaka), and ëa indicates His blissful nature (änanda-
väcaka), or He who generates an attraction towards Himself that negates 
attraction to everything else (nirvåtti-väcaka). 

Regarding the worship of Çré Kåñëa, the Gautaméya-tantra, one of 
the sättvata-tantras (Vaiñëava scriptures) says:

      kåñi-çabdasya sattärtho
     ëaç cänanda-svarüpakaù
      sukha-rüpo bhaved ätmä
     bhavänandamayas tataù

“The word kåñi indicates existence, or truth, and ëa refers to the 

embodiment of natural bliss. The combined meaning is ‘one whose 

Kåñëa-tattva
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existence is characterized by bliss’ or ‘one who attracts all and bestows 

bliss upon them.’”
 

He is Çré Kåñëa, the embodiment of happiness and He who is full of 
the topmost bliss. 

Sadaiva saumya idamagramäsét.  This means, “O saumya, O gentle 
one, before the creation was manifest, there was only sat-svarüpa 
Bhagavän (He whose form is eternal).” He is a storehouse of total 
bliss. The Väsudeva Upaniñad also tells us: “devaké-nandano nikhilam 
änandayet – The son of Devaké, Çré Kåñëa, makes all moving and 
nonmoving living entities blissful.” Çré Kåñëa alone is Parabrahman, the 
Absolute Truth.

Çrémad-Bhägavatam (7.10.48) states that Çré Kåñëa is the Absolute 
Truth appearing under cover as a human being – güòhaà paraà 
brahma manuñya-liìgam. The Gopäla-täpané Upaniñad also states “yo 
’sau paraà brahma – Lord Gopäla is the Supreme Truth.” Çré Kåñëa 
Himself says:

    brahmaëo hi pratiñöhäham
     amåtasyävyayasya ca
    çäçvatasya ca dharmasya
     sukhasyaikäntikasya ca

Çrémad Bhagavad-gétä (14.27)

“I, Çré Kåñëa, am nirguëa-saviçeña-tattva-svarüpa – My form is 

possessed of all transcendental qualities, while devoid of even a scent of 

matter. It is I who am the shelter or source of the brahmajyoti (Brahman 

effulgence), which is the topmost goal of the impersonalists.” 

Immortality, immutability, eternality, nitya-dharma (prema), and 
vraja-rasa, the mellow of Vraja that bestows exclusive happiness – all 
these rest upon Çré Kåñëa’s transcendental form, which is devoid of 
material qualities (nirguëa) and full of all varieties of transcendental 
qualities (sa-viçeña). “Kåñëo vai paramaà daivatam  – Kåñëa is the 
Supreme Personality of Godhead” (Gopäla-täpané Upaniñad 1.2). As Çré 
Kåñëa is the Supreme Person (parama-puruña), He is also the Original 
Person (ädi-puruña):
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    çrutvä ’ jitaà jaräsandhaà
     nåpater dhyäyato hariù
    ähopäyaà tam evädya
     uddhavo yam uväca ha

Çrémad-Bhägavatam (10.72.15)

“After conquering all directions, Mahäräja Yudhiñöhira was 

contemplating how to defeat Jaräsandha, who seemed invincible. At 

that moment Bhagavän Çré Kåñëa, indeed the original personality, 

suggested a method that He had heard from Uddhava.”

From this evidence, it is determined that Çré Kåñëa is the original Çré Hari – 
this is certain. It is not only because He is the source of all avatäras that 
He has the quality of being the original cause; it is also because He is 
anädi, He has no beginning. He is the sat-cit-änanda-vigraha, or the 
very form of eternality, knowledge, and bliss. His body is His soul, and 
His soul is indeed His body. “Änandaà brahmaëo rüpam – the form of 
the Supreme Person is änanda (bliss)” (Taittiréya Upaniñad 2.4.1).

In Vraja during His pastimes as a baby, a child, and a youth, He was 
called Vrajendra-nandana or Govinda. Çré Süta Gosvämé says:

  çré-kåñëa kåñëa-sakha våñëy-åñabhävani-dhrug-
   räjanya-vaàça-dahanänapavarga-vérya
  govinda gopa-vanitä-vraja-bhåtya-géta
   tértha-çravaù çravaëa-maìgala pähi bhåtyän

Çrémad-Bhägavatam (12.11.25)

“O Kåñëa! O friend of Arjuna! O best of the Våñëi dynasty! O 

destroyer of the royal dynasties who are ravishing the Earth! O You 

whose splendors bestow auspiciousness upon all who hear about them! 

O You whose sacred glories are sung by the cowherd men and women 

of Vraja! O Govinda! O Çré Kåñëa, please protect us, Your servants.”

The Tenth Canto of Çrémad-Bhägavatam (10.27.20) states that while 
ceremonially bathing Çré Kåñëa, the Surabhé cow addressed Him as 
Govinda and said: “tvaà na indro jagat-pate – O You who are endowed 
with powerful, inconceivable energies! O You, the Supersoul of the entire 

Kåñëa-tattva
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universe! O Acyuta, who never fall from Your position! O Çré Kåñëa! O 
Jagatpati, Lord of the universe! You alone are our worshipful Lord. You, 
not Indra, are the maintainer of the universe.” Çré Kåñëa received the 
name “Çré Govinda” after His bathing ceremony was completed. Çrémad-
Bhägavatam (10.27.23) states: “govinda iti cäbhyadhät – Indra named the 
Lord ‘Govinda’.”

In his prayers at the end of this subject in Çrémad-Bhägavatam 
(10.26.25), Çré Çukadeva Gosvämé also invokes the name Govinda: 
“préyän na indro gaväm – O indra of the cows (Govinda), be pleased 
with us.” In the Gautaméya Tantra, there is the following description:

 gopéà tu prakåtià vidyäj janas tattva-samühakaù 
  anayor äçrayo vyäptyä käraëatvena ceçvaraù 
 sändränandaà paraà jyotir vallabhatvena ca kathyate
  athavä gopé prakåtir janas tad-aàça-maëòalam 
 anayor vallabhaù proktaù svämé kåñëäç ca éçvaraù 
  kärya-käraëayor éçaù çrutibhis tena géyate 
 aneka-janma-siddhänäà gopénäà patir eva vä
  nanda-nandana ity uktas trailokyänanda-vardhanaù 

“He who is famous amongst the cows, the Earth, and the Vedas, 

and, who is the shelter of all of these is Çré Govinda-deva. He who 

is surrounded by the cows and is full of unparalleled opulence and 

sweetness is expert at manifesting His unlimited pastimes freely. He 

who is famous in all the worlds and in the Vedas, who always stays in 

Çré Nanda-Gokula, and whose dark complexion is the color of fresh 

rain clouds, enchants the minds of the residents of Vraja. He expands 

His supremely sweet pastimes, and His sweet activities are sung loudly 

by the Vedas throughout all the worlds. That moon of Gokula, Çré 

Kåñëacandra, who wears the dress of a cowherd boy, is indeed called 

‘Govinda’.”

It is clear that to the extent of the increase of prema-rasa in Lord 
Brahmä’s heart, his greed to obtain the sweet form of Govinda increases 
to that same degree. Initially, he began to surrender himself unto the 
svarüpa of Govinda within Çré Kåñëa, that is, to Gopäla, a cowherd boy 
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who is the son of Çré Nanda Mahäräja, the king of Vraja, and who is the 
life and soul of Mother Yaçodä. 

When that prema-rasa matured and filled the rasika heart of 
Brahmä, he became exceedingly restless to attain the supremely 
beautiful, dark complexioned Çyämasundara, who is an ever-fresh youth 
(nava-kiçora), who is the greatest dancer (naöavara), and whose beauty 
bewilders even Cupid himself (madana-mohana), especially when He 
is surrounded by the lotus-eyed vraja-gopés. Furthermore, he offered 
himself unto gopé-jana-vallabha (the beloved of the gopés) within Kåñëa. 
Brahmä’s heart was restless to taste the nectar of gopé-prema; thus he 
was not satisfied simply by chanting kåñëäya svähä (I offer myself to 
Kåñëa) or kåñëäya govindäya svähä (I offer myself to Kåñëa who is 
Govinda). His satisfaction came by only chanting kåñëäya govindäya 
gopé-jana-vallabhäya svähä (I offer myself to Kåñëa who is Govinda and 
the beloved of the gopés).

From the verbal root gupa comes the word gopé, which means “to 
protect and to maintain.” In this case, the meaning refers to the special 
çakti that bestows prema and maintains the devotees – that energy is 
the hlädiné-çakti, which is embodied in Rädhä. The phrase gopé-jana 
consists of the words gopé, or rädhä, and jana, which indicates the 
associates who are Her expansions. Therefore, the phrase applies to the 
circle of Rädhä’s associates, who are Her direct bodily expansions. One 
should understand the word gopé-jana to indicate Çré Rädhä and Her 
käya-vyüha expansions such as Lalitä and Viçäkhä. Their vallabha, or 
most beloved, is Çré Kåñëa. Thus, gopé-jana-vallabha means “that form 
of Çré Kåñëa whom Çré Rädhä embraces eternally.” Therefore, the use 
of gopé-jana-vallabha naturally signifies the Divine Couple, Çré Rädhä-
Kåñëa.

� 8.137–138 	

 våndävane ‘apräkåta navéna madana’
 käma-gäyatré, käma-béje yäìra upäsana

 puruña, yoñit, kibä sthävara-jaìgama
 sarva-cittäkarñaka, säkñät manmatha-madana

Kåñëa-tattva
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“In Våndävana, Çré Kåñëa is the ever-fresh transcendental 
Cupid. He is worshiped by the käma-gäyatré and the käma-béja, 
the seed sound vibration kléà. He attracts the hearts of all living 
entities – male and female, moving and non-moving alike – and He 
is directly the very attractor of Cupid himself.

Rasika-çekhara Nanda-nandana Çré Kåñëa is present in Våndävana 
as Madana-mohana, the very enchanter of Cupid, with Çré Rädhikä, 
who is surrounded by the ever-fresh, beautiful, lotus-eyed young gopés. 
Even after attaining Him, one’s greed to be with Him simply goes on 
increasing more and more. His beauty and sweetness are realized every 
second in eternally new ways. For this reason, He is the transcendental 
ever-fresh Cupid (apräkåta-navéna-madana). In the hearts of those who 
worship Him as Cupid, a very powerful, spiritual amorous love (käma) 
awakens, and a type of madness ensues. His ever-fresh Madana form 
is beyond material nature. The ordinary Cupid only operates in this 
material world, inciting attraction towards the flesh. This is simply lust, 
which is grossly materialistic and quite detestable. Those in the bodily 
conception of life are bound by this material Cupid and forced to submit 
to material lust. 

Knowledge of one’s relationship with Çré Kåñëa marks the onset of 
the jéva being situated in the transcendental position. This spiritual 
position is of two kinds: svarüpa-gata and vastu-gata. In the beginning 
stage, the sädhaka does not gain liberation from his relationship 
with matter. Only partial spiritualization arises in him at that point. 
Although he may come to live in Våndävana, he is not a factual resident. 
This is svarüpa-gata. Once the materialistic tendency of the gross and 
subtle bodies is destroyed, the practitioner gradually achieves his factual 
position in Våndävana by Kåñëa’s desire. At this point, during the 
stage of sädhana (spiritual practice), the jéva worships Çré Kåñëa by the
käma-gäyatré and the transcendental käma-béja. “Gäyantaà träyate 
yasmät gäyatré tvaà tataù småtaù – that which delivers the chanter is 
known as gäyatré.’’ The käma-gäyatré bestows appreciation of the form 
of the ever-fresh, transcendental Cupid, Çré Kåñëa, and reciting it makes 
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that form manifest in the heart. Furthermore, by evoking a momentary 
glimpse of that form, it gives that person who meditates upon it an 
intense desire to obtain Him completely.

As revealed in Hayaçérña-paìcarätra, those who are well-versed in 
understanding of fundamental truths have explained that the ultimate 
object – the Lord who is signified by His mantra – the reciter, the 
presiding deity, and the mantra itself are all non-different. The käma-
béja, or the seed syllable of the käma-gäyatré, is kléà. Just as the käma-
gäyatré is the rasätmaka-svarüpa (the form that is full of rasa) of the 
ordinary Vedic gäyatré, the käma-béja is likewise the rasätmaka-svarüpa 
of the original sound vibration, praëava, or oàkära. The käma-béja – 
kléà – consists of the four letters ka, la, é, bindu, and anusvära. The 
Båhad-gautaméya-tantra states:

 ka-käraù puruñaù kåñëaù sac-cid-änanda-vigrahaù
  é-käraù prakåté rädhä nitya våndävaneçvaré
 laçcänandätmakaà premasukhaà tayoçca kérttitam
  cumbana-änanda-mädhuryaà nädabinduù saméritaù

The letter ka means Çré Kåñëa, the Supreme Person, whose body is 
composed of eternality, knowledge, and bliss. The letter é designates 
the supreme power and the eternal presiding Goddess of Våndävana 
(Våndävaneçvaré) Çré Rädhä. The letter la indicates the bliss of Çré 
Rädhä-Kåñëa, and the näda-bindu suggests the mädhurya that comes 
from the happiness of Their kissing each other. Thus, the käma-gäyatré, 
composed of twenty-four and a half syllables, is the very form of Çré 
Kåñëa. This mantra makes the whole universe restless to attain love 
for Çré Kåñëa. From the verbal root kam (to desire), the word käma is 
derived. Käma is the object that one desires. Kämadeva is the name 
of Madana-mohana Çré Kåñëa, the ever-fresh transcendental Cupid, 
who is endowed with beauty, sweetness, and all divine qualities such as 
vaidagdhya (cleverness). As the emperor and the very embodiment of 
amorous love, He attracts the minds of all.

There are twenty-five syllables of the käma-gäyatré: kä, ma, de, 
vä, ya, vi, dma, he, pu, ñpa, bä, ëä, ya, dhé, ma, hi, ta, nno, na, ìgaù, 
pra, co, da, yä, and t. The syllable ya of the word käma-deväya (the 

Kåñëa-tattva
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last syllable) is considered a half-syllable. Four aspects of Kåñëa – the 
holy name, the mantra, His body (or deity form), and His svarüpa 
(nature) – are non-different from Him and from each other. Every 
syllable of the käma-gäyatré represents one of the “moons” within His 
form. One of these twenty-four moons is manifest upon every one of His 
limbs. His ten fingernails and ten toenails are twenty of these moons, 
two are His cheeks, one whole moon corresponds to His entire face, 
another is the drop of musk decorating His chin, and the half-moon is 
Çré Kåñëa’s forehead. 

Moved by a feeling of doubt and unable to discover the half-syllable 
of the käma-gäyatré, Çré Viçvanätha Cakravarté Öhäkura went to the 
bank of Rädhä-kuëòa to give up his life; but Çré Rädhä revealed to him 
in a dream: vi-käränta-ya-käreëa (ca cärddhäkñaraà) prakérttitam. The 
Varëägama-bhäsvata, which is a Sanskrit grammar book, also gives the 
same conclusion. Çrématé Rädhikä explained that when the letter ya 
precedes the letter vi, then ya is considered a half-syllable. It is stated 
in this book that except for the letter ya that precedes the letter vi, all 
other syllables are complete and are considered full-moons: “vyanta ya-
käro ’rdhäkñam laläöe ’rdha-candra-bimbaù, tad-itaraà purëäkñaraà 
purëa-candraù iti – The forehead of Çré Kåñëa is the half-moon, the 
half-syllable.”

Çré Çyämasundara, who churns even the mind of Cupid, attracts the 
hearts of the entire world with His astonishingly beautiful attire:

  madhuraà madhuraà vapur asya vibhor
   madhuraà madhuraà vadanaà madhuram
  madhu-gandhi mådu-smitam etad aho
   madhuraà madhuraà madhuraà madhuram

Çré Kåñëa-karëämåta (92)

The composer of Çré Kåñëa-karëämåta, Çré Bilvamaìgala Öhäkura, says, 
“Ah! The body of unlimited Çré Kåñëa is exceedingly sweet. Atop this 
body, His moon-like face is even sweeter still. Upon His face, His soft 
and mild smile and fragrant breath are even sweeter than the sweetest. 
Everything about Çré Kåñëa is sweet, sweet, sweet. This person, who is 
the ultimate extent of sweetness, completely blossoms when He is with 
Çré Rädhä.” 
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When Çré Kåñëa disappeared from the räsa-lélä, leaving the gopés 
behind, they became distressed in separation and lamented. Çré Çukadeva 
Gosvämé achieved oneness of mood (tädätmya) with these gopés and said:

� 8.139 	

     täsäm ävirabhüc chauriù
      smayamäna-mukhämbujaù
     pétämbara-dharaù sragvé
      säkñän manmatha-manmathaù 

Çrémad-Bhägavatam (10.32.2)

“ ‘When Çré Kåñëa again appeared before the beautiful ladies of 
Vraja, He was wearing a yellow cloth. He was also wearing a garland 
made of blossoming forest flowers, and upon His lotus face was a 
sweet smile. Indeed, the beauty of such a form bewilders the mind of 
even Cupid, who agitates the minds of all beings.’

The god of love (Kämadeva), who is in the svarüpa of both Çré Kåñëa 
and the gopés, was himself situated there in order to achieve Çré Kåñëa 
in the mood of the gopés. Encountering such beauty and elegance, 
Kämadeva himself fainted, being wounded by the arrows of love.

� 8.140 	

  nänä-bhaktera rasämåta nänä-vidha haya
  sei saba rasämåtera ‘viñaya’ ‘äçraya’ 

“The previously mentioned five types of devotees (çänta, 
däsya, etc.) have various moods of worship. According to their 
devotional sentiments, they experience varieties of rasa. Both the 
worshipable object and shelter of all of these different rasas is Çré 
Kåñëa Himself.

Kåñëa-tattva
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It is stated in Bhakti-rasämåta-sindhu that there are twelve rasas. 
There are five mukhya, or primary rasas, namely, çänta, däsya, sakhya, 
vätsalya, and mädhurya; and the gauëa, or secondary rasas, are seven 
in number, namely, laughter (häsya), compassion (karuëa), chivalry 
(véra), fear (bhayänaka ), disgust (vébhatsa), and astonishment (adbhuta). 
The object (viñaya) and the receptacle (äçraya), or the object of relish 
(äsvädya) and the relisher (äsvädaka), of all of these rasas is Çré Kåñëa 
Himself. 

A description of the two aspects of sakhya-rasa is given as an example 
here. Upon His defeat, Çré Kåñëa carried His friends upon His shoulders. 
At this time He becomes the äçraya of sakhya-rasa; and when He is 
victorious and climbs upon the shoulders of His friends, He becomes the 
viñaya, or the taster of sakhya-rasa.

� 8.141 	

    akhila-rasämåta-mürtiù
     prasåmara-ruci-ruddha-tärakä-päliù
    kalita-çyämä-lalito
     rädhä-preyän vidhur jayati 

Bhakti-rasämåta-sindhu (1.1.1)

“ ‘All glories to Him, all glories to Him, the complete embodiment 
of all nectarean loving mellows (rasas), who by the diffusion of His 
bodily effulgence, kept both the gopés named Tärakä and Pälé most 
subjugated, who also controlled Lalitä and Çyämä Sakhé, and who is 
the most beloved of Çré Rädhä.’

This verse presents three adjectives establishing that Çré Kåñëa is 
the sole object of all rasas. Çré Kåñëa, the epitome of all nectarean rasa, 
is the only one who tastes the rasa of Çré Rädhä, She who surpasses 
everyone in qualities, sweetness, and cleverness. Furthermore, He is the 
supreme and exclusive enjoyer of all the gopés, who are the receptacles of 
love. He controls them all, including sva-pakñä Lalitä, vi-pakñä Tärakä 
or Candrävalé, suhåt-pakñä Çyämala, and taöasthä-pakñä Bhadrä (Päli). 
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In räsa-lélä, when Çré Kåñëa once more came before the gopés, 
wearing a garland that was placed around His neck by a beloved in a 
solitary place, then Çré Rädhä, who was full of loving anger, launched 
Her crooked glances at Him. Chastising Him She said, “O crest jewel of 
magicians, the use of Your loving poison on us was successful. You took 
the life out of our bodies. Have You come back to burn us on the funeral 
pyre?” Çrématé Rädhikä is the crest jewel of all of Çré Kåñëa’s beloveds. 
She is full of crookedness that arises from Her honey-sweet affection for 
Çré Kåñëa (madhu-sneha), thus She is full of the feeling that “Çré Kåñëa 
is Mine.” Situated on the next level beneath Rädhä in loving affairs are 
Çyämä and Lalitä, while Tärakä and other gopés such as Pälikä are on 
the third level. 

� 8.142 	

   çåìgära-rasaräja-maya-mürti-dhara
   ataeva ätma-paryanta-sarva-citta-hara 

“Of all the various rasas, the amorous mellow (çåìgära-rasa) is 
the topmost. This rasa is the emperor of all transcendental mellows 
and Çré Kåñëa is the embodiment and the king of this mellow. This 
form of Çré Kåñëa is all-attractive, even to Himself.

� 8.143 	

viçveñäm anuraïjanena janayann änandam indévara-
     çreëé-çyämala-komalair upanayann aìgair anaìgotsavam
svacchandaà vraja-sundarébhir abhitaù praty-aìgam äliìgitaù
     çåìgäraù sakhé mürtimän iva madhau mugdho hariù kréòati 

Çré Gétä-govinda (1.48)

“ ‘O sakhé, in this spring season, Çré Hari has become amorous 
love incarnate and intoxicated by this rasa is enjoying loving 
pastimes. With the limbs of His body, which are softer, darker, and 
more beautiful than a blue lotus, He begins the festival of love. 
With ever-increasing ardor, He is satisfying the gopés’ unbridled 
passion far in excess of their expectations, and having taken on 

Kåñëa-tattva
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an aggressive mood, the beautiful Vraja maidens are fully and 
unrestrainedly embracing each and every limb of His body.’

This verse establishes that Çré Kåñëa is the very personification of 
the amorous mellow, or çåìgära-rasa.

� 8.144 	

   lakñmé-käntädi avatärera hare mana
   lakñmé-ädi näré-gaëera kare äkarñaëa 

“Çré Näräyaëa, who is the beloved of Lakñmé, and all the 
incarnations of Bhagavän, as well as Lakñmé and all the other female 
energies of these incarnations – all are attracted to Çré Kåñëa.

Çré Kåñëa attracts the hearts of Bhümä-puruña (Mahä-Viñëu), puruña-
avatäras, Çré Näräyaëa, Lakñmé, and all others.

� 8.145 	

   dvijätmajä me yuvayor didåkñuëä
      mayopanétä bhuvi dharma-guptaye
   kalävatérëäv avaner bharäsurän
      hatveha bhüyas tvarayetam anti me

Çrémad-Bhägavatam (10.89.58)

“The Bhümä-puruña (Lord Mahä-Viñëu) said to Çré Kåñëa, ‘O 
Çré Kåñëa, who possesses all potencies! O Arjuna! Only to see both 
of you did I bring the sons of the brähmaëa to My abode. You have 
appeared with Your plenary portion to take away the burden of the 
Earth and to protect religion. After removing the burden of the 
Earth by killing the demons, please quickly return.’
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Discussed here is an event that occurred in Dvärakä when a 
brähmaëa’s new-born son died as soon as that child touched the Earth. 
Taking up his son’s dead body, the brähmaëa placed it on the doorway 
of the royal palace and said, “Without a doubt, because of the bad 
behavior of this greedy, licentious, materialistic king, who is envious 
of the brähmaëas, my son has died. A king who is coarse and violent 
and whose senses are uncontrolled ensures that his subjects will always 
remain poor and unhappy.”

The eight sons of the brähmaëa died successively in the same 
manner. The brähmaëa placed all the bodies of his dead sons at the 
palace gate. When the ninth of his sons died, Arjuna, who was standing 
near Bhagavän Çré Kåñëa, said, “O brähmaëa, is there no kñatriya here 
in Dvärakä who carries a bow? This time I will protect your son.” The 
brähmaëa replied, “If my sons could not be protected by Bhagavän Çré 
Kåñëa and Balaräma, then what can you do?” Arjuna said, “My name is 
Arjuna, and the name of my bow is Gäëòéva. After I fight with Yamaräja, 
the god of death, I will protect your son.” 

When the time came for the brähmaëa’s wife to have their next son, 
the brähmaëa sent word to Arjuna, who arrived there and by his barrage 
of arrows formed a complete cage around the maternity house. At the 
time of birth, the brähmaëa’s son cried and cried until suddenly, the 
child completely disappeared from the maternity room. 

By the strength of his mystic power, Arjuna went to many planets, 
looking for the child. When he could not find him anywhere, he 
prepared to give up his life by entering fire and immolating himself. 
Witnessing this, Bhagavän said to Arjuna, “Come with Me. I will show 
you all the sons of the brähmaëa.” Both Arjuna and Çré Kåñëa mounted 
the chariot and crossed the seven islands and seven mountain ranges 
of this universe. As they approached Lokäloka Mountain, such a dense 
darkness came upon them that even the four horses pulling Bhagavän’s 
chariot, namely, Çaibya, Sugréva, Meghapuñpa, and Balähaka, became 
bewildered and could no longer discern the correct path. Then Çré Kåñëa 
ordered His Sudarçana cakra to proceed ahead of the chariot to show
the way. Moving onwards, Arjuna and Çré Kåñëa entered Mahäkäla-puré, 
the city of Bhümä-puruña (Çeña-näga). That Çré Bhümä-puruña rests on 

Kåñëa-tattva
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the Causal Ocean. He is the Lord of the spiritual sky and non-different 
from Çré Näräyaëa. That Bhümä-puruña spoke this verse to Çré Kåñëa 
and Arjuna. 

Thus, it is clear that Çré Kåñëa captures the hearts of Bhümä-puruña, 
or Näräyaëa, and indeed of all of Bhagavän’s incarnations. This verse 
gives evidence of Çré Kåñëa’s all-attractiveness. The next verse presents 
further evidence of this: 

� 8.146 	

   kasyänubhävo ’sya na deva vidmahe
      taväìghri-reëu-sparaçädhikäraù
   yad-väïchayä çrér lalanäcarat tapo
      vihäya kämän su-ciraà dhåta-vratä 

Çrémad-Bhägavatam (10.16.35)

“The wives of the serpent Käliya said, ‘O Bhagavän, we cannot 
understand which sädhana this Käliya serpent has performed that 
rewarded him with the qualification to receive the dust of Your 
lotus feet on his head. To attain the dust of Your feet is so rare that 
even Lakñmé, who is Your wife, performed severe austerities, in a 
very regulated manner, giving up all types of pleasures for a very 
long time.’

In essence, Lakñmé was so attracted by the beauty of Çré Kåñëa that 
she left behind the enjoyment of intimate association with her husband, 
Çré Näräyaëa, in favor of performing very severe austerities to avail 
herself of Çré Kåñëa’s association. Yet even so, she still did not achieve 
the qualification to touch His lotus feet. She could only attain a faint 
glimmer, or shadow, of His association by becoming a fine golden line 
upon Çré Çyämasundara’s chest.

By contrast, what pious activities did the serpent Käliya perform that 
Çré Kåñëa bestowed His causeless mercy upon him by dancing upon his 
hoods, while Lakñmé, to this day, is still performing severe austerities? 
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When Çré Kåñëa inquired from Lakñmé the reason behind her 
austerities, she replied, “I want to sport in Våndävana with You just like 
the gopés do, and receive a form like theirs.” Bhagavän Çré Kåñëa said, 
“Lakñmé, it will be most difficult for you to attain that.” From this it is 
clear that the beauty and sweetness of Çré Kåñëa stole the mind of even 
the wife of Çré Näräyaëa.

� 8.147 	

   äpana-mädhurye hare äpanära mana
   äpanä äpani cähe karite äliìgana 

“The sweetness of Çré Çyämasundara is so unparalleled that it 
enchants His own mind. Becoming bewildered, He even wants to 
embrace Himself.

� 8.148 	

 aparikalita-pürvaù kaç camatkära-käré
  sphurati mama garéyän eña mädhurya-püraù
 ayam aham api hanta prekñya yaà lubdha-cetäù
  sa-rabhasam upabhoktuà kämaye rädhikeva 

Lalita-mädhava (8.34)

“Seeing His own sweetness reflected in a bejeweled pillar, Çré 
Kåñëa said, ‘How wonderful! How astonishing and indescribable 
is My profound beauty, which is the cause of great wonderment. I 
am enchanted by this beauty, which is arousing the eager desire to 
embrace and enjoy Myself, exactly like Çrématé Rädhikä does.’ ”

Kåñëa-tattva





� Rädhä-tattva �

� 8.149–151 	

  ei ta’ saìkñepe kahila kåñëera svarüpa
  ebe saìkñepe kahi rädhä-tattva-rüpa

  kåñëera ananta-çakti, täte tina—pradhäna
  ‘cic-chakti’, ‘mäyä-çakti’, ‘ jéva-çakti’-näma

  ‘antaraìgä’, ‘bahiraìgä’, ‘taöasthä’ kahi yäre
  antaraìgä ‘svarüpa-çakti’—sabära upare 

Çré Rämänanda Räya then said, “I have thus briefly explained 
the fundamentals of Çré Kåñëa’s original form. Now please hear 
as I give a brief description of Çré Rädhä. Çré Kåñëa has unlimited 
potencies, of which three are prominent. These are the spiritual 
potency (cit-çakti), the material potency (mäyä-çakti), and the 
marginal potency ( jéva-çakti), which is otherwise known as the 
living entities. These are also known respectively as the internal 
potency (antaraìgä-çakti), the external potency (bahiraìgä-çakti), 
and the marginal potency (taöasthä-çakti); but the internal potency, 
or svarüpa-çakti, predominates.

The Supersoul (Parabrahman) does not perform any material 
activities since He does not have material hands or feet. He performs 
His transcendental pastimes without any material cause. By His 
transcendental body, He resides everywhere in the whole universe at the 
same time. There is mention of this cit-çakti (spiritual potency) in the 
Upaniñads: 
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   te dhyäna-yogänugatä apaçyan
    devätma-çaktià sva-guëair nigüòhäm
   yaù käraëäni nikhiläni täni
    kälätma-yuktäny adhitiñöhaty ekaù

Çvetäçvatara Upaniñad (1.3)

“Those brahmavädé åñis who know the fundamental truths are 

firmly situated in the trance of samädhi-yoga and are empowered 

by the qualities of Parabrahman. While rapt in meditation, they 

have seen, by the influence of the Lord’s energies, the exceedingly 

confidential divine potency born from His very form. He is the cause 

of all other causes, and the sole predominant and presiding deity of 

the living entities, of time, of material nature, and of activity.”

Mäyä-çakti is described in the following verse:

   chandäàsi yajïä kratavo vratäni
    bhütaà bhävyaà yac ca vedä vadanti
   asmän mayi såjate viçvam etat
    tasmiàç cänyo mäyayä sanniruddhaù

Çvetäçvatara Upaniñad (4.9)

 “Paramätmä, who is the master of the deluding material nature, 

has created all the teachings of the Vedas. He has also created special 

yajïas, such as jyotiñöoma, that are performed with ghee; various types 

of vrata (fasts, sacrifices, penances); and everything else in existence in 

the past, present, and future. In other words, He has created the entire 

world, the description of which is found in the Vedas. The master of 

mäyä has created all of this, and the ignorant jévas are bound by His 

mäyä.”

It is possible to find further descriptions of this mäyä-çakti in the 
other Upaniñads:

ajäm ekäà lohita-çukla-kåñëäà bahvéù prajäù såjamänäà sarüpäù
ajo hy eko juñamäëo ’nuçete jahäty enäà bhukta-bhogäm ajo ’nyaù

Çvetäçvatara Upaniñad (4.5)



�� � � � � � � � � �  � � � � �� �  � � � ���  

 149

“There are two types of unborn jévas. Jévas of the first type are 

ignorant and worship Bhagavän’s material potency called prakåti. That 

prakåti, whose modes are red, white, and black (raja, sattva, and tama), is 

also unborn like Bhagavän. However, unborn jévas of the second type of 

are knowledgeable. They have overcome ignorance, and therefore have 

completely renounced that material energy which the others strive to 

enjoy.” 

There are two types of jévas: one type is knowledgeable (jïänés). 
They worship the Supreme Soul, completely renouncing the material 
energy that others are striving to enjoy. The other type of jévas remains 
ignorant, engaging in the service of the material energy (mäyä).

Although non-different from His own inconceivable internal 
potency, Bhagavän’s desires are independent. That Supreme Person has 
an eternal, transcendental form whose glories are self-manifesting. The 
Supreme and Absolute Truth is eternally self-manifested. The following 
Vedic mantra provides another account of the three energies of that 
self-manifesting Truth:

  

   sa viçva-kåd viçva-vid ätma-yoniù
    jïaù käla-kälo guëé sarva-vid yaù
   pradhäna-kñetrajïa-patir guëeçaù
    saàsära-mokña-sthiti-bandha-hetuù

Çvetäçvatara Upaniñad (6.16)

“That Paramätmä is omniscient and the creator of the universe. He 

is self-born, the controller of time (käla), the knower of all, the Lord 

of the material energy (pradhäna), and the controller of all jévas. He 

is full of all transcendental qualities and beyond all material qualities, 

yet He is their master. He binds the jévas in the repeated cycle of birth 

and death, places them in their respective situations, and also liberates 

them from that cycle.”

This mantra mentions the following three divisions of the internal 
energy of Bhagavän:

Rädhä-tattva
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(1) pradhäna – the total manifestation of the three modes of material 
nature. This indicates mäyä-çakti, or the illusory energy.

(2) kñetra-jïä – the knower of the body. This indicates jéva-çakti, 
the individual souls.

(3) kñetra-pati – the internal potency, or cit-çakti.

There is an axiom of logic that states, “çakti-çaktimator abhedaù – 
Bhagavän is non-different from His own multifarious potencies; çakti 
(potency) and çaktimäna (the possessor of potencies) are non-different.” 
In accordance with this logical principle, we may understand that this 
world is the work of the external potency known as mäyä-çakti; the 
manifestation of the countless individual souls is the work of the jéva-
çakti; and the manifestation of the spiritual world is the work of the 
internal potency known as cit-çakti. 

By the same logic we may appreciate that despite all the work 
performed by His energy, Bhagavän Himself remains unaffected and 
immutable at all times. Mäyä-çakti is the shadow of cit-çakti. This can be 
understood by the example of someone’s reflection in a large mirror. At 
first glance the person and his reflection might appear to be identical, 
but upon a more thorough examination it becomes apparent that both 
are, in fact, diametrically opposite each other. One is the person himself 
and the other is simply his reflection. In a similar fashion, the varieties 
within the spiritual and material world might at first appear to be alike, 
but a more careful examination would in fact reveal them to be quite 
opposite.  

Çrématé Rädhikä is said to be svarüpa-çakti. Just as musk and 
its fragrance or fire and its potency to burn are inseparable from 
one another, similarly, Çrématé Rädhikä and Çré Kåñëa are always 
inseparable, even though They are eternally distinct in the matter 
of relishing nectarean lélä. Svarüpa-çakti performs three kinds of 
functions: manifesting the internal potency (cit-çakti), mäyä-çakti, and 
jéva-çakti. 

An alternative name of cit-çakti is antaraìgä-çakti (the internal 
potency), another name of mäyä-çakti is bahiraìgä-çakti (the external 
potency), and lastly, another name for jéva-çakti is taöasthä-çakti (the 
marginal potency). Çré Kåñëa is the root cause and the shelter of limitless
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incarnations of Bhagavän, and infinite abodes of those incarnations, 
as well as unlimited universes. Yet despite personally being the limitless 
ocean of rasa who attracts the hearts of all, and despite directly being 
the very attractor of Cupid himself, still He is controlled by the prema 
of Çré Rädhä.

� 8.152 	

     viñëu-çaktiù parä proktä
      kñetra-jïäkhyä tathä parä
     avidyä-karma-saàjïänyä
      tåtéyä çaktir iñyate 

Viñëu Puräëa (6.7.61)

“ ‘Çré Viñëu has three energies: the internal potency (parä-çakti), 
the living entity (kñetrajïä), and the illusory energy (avidyä-çakti). 
The internal potency of Viñëu is known as svarüpa-çakti, or cit-
çakti; the living entity potency is also known as taöasthä-çakti, or 
jéva-çakti; and the illusory potency is also known as mäyä-çakti, or 
the external material energy.’

� 8.153–154 	

  sac-cid-änanda-maya kåñëera svarüpa
  ataeva svarüpa-çakti haya tina rüpa

  änandäàçe ‘hlädiné’, sad-aàçe ‘sandhiné’
  cid-aàçe ‘saàvit’, yäre jïäna kari’ mäni 

“Çré Kåñëa’s transcendental form is composed of eternity, bliss, 
and knowledge (sac-cid-änanda-maya); therefore His internal 
potency also has three different forms. From His aspect of eternality, 
or existence, comes sandhiné, from His aspect of bliss comes hlädiné, 
and from His aspect of knowledge comes saàvit. The cognizance 
portion of the internal potency has been accepted as real jïäna 
(knowledge).

Rädhä-tattva
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� 8.155 	

     hlädiné sandhiné samvit
      tvay ekä sarva-saàsthitau
     hläda-täpa-karé miçrä
      tvayi no guëa-varjite 

Viñëu Puräëa (1.12.69)

“ ‘O Bhagavän! You are the shelter of everything. Your three 
spiritual potencies – hlädiné, sandhiné, and saàvit – are always 
present within You. When the material energy acts upon the 
conditioned soul, he experiences happiness, misery, and a mixture 
of the two. None of these, however, are able to touch You, as the 
material energy has no influence upon You.’

The meaning here is that the three potencies – hlädiné, sandhiné, 
and saàvit – exists within Çré Kåñëa’s own form, so they are always 
within Him, but they are never fully within the jévas. Bhagavän is 
beyond the influence of the material energy, which consists of the modes 
of goodness, passion, and ignorance. Thus it is never possible for the 
potency of the mode of goodness, which gives material happiness to the 
mind; the potency of the mode of ignorance, which gives suffering; and 
the potency of the mode of passion, which gives a mixture of both; to 
touch Çré Kåñëa. But when the individual soul, who is a minute particle 
of consciousness, is controlled by the material energy, he obtains the 
three different results when he takes shelter of the three modes of the 
material energy. 

Bhagavän, who is beyond the modes of materal nature, and His 
svarüpa-çakti are always one. She is always present in a supremely 
pure state devoid of any touch of the material qualities. Thus, the 
internal potency is always separate from these three modes of nature. 
Furthermore, Bhagavän Çré Kåñëa is the presiding deity of these three 
modes of material nature, headed by the mode of goodness. These 



�� � � � � � � � � �  � � � � �� �  � � � ���  

 153

material energies permanently reside under the shelter of the Lord, as do 
the bliss and other potencies. The difference is that the three varieties 
of svarüpa-çakti (hlädiné, sandhiné, and saàvit) are always non-different 
from the actual svarüpa of Çré Kåñëa. Goodness, passion, and ignorance 
are functions of His external, illusory potency, and they are not in the 
category of His internal energy. Thus, even though He is the presiding 
deity of the external potency, which is endowed with the three modes of 
nature, still He always remains untouched by them. 

� 8.156–157 	

  kåñëake ähläde, tä’te näma—‘ählädiné’
  sei çakti-dväre sukha äsväde äpani

  sukha-rüpa kåñëa kare sukha äsvädana
  bhakta-gaëe sukha dite ‘hlädiné’—käraëa 

“The potency that gives Bhagavän Çré Kåñëa transcendental 
pleasure is called hlädiné. By this pleasure potency, Çré Kåñëa 
personally tastes all spiritual pleasure, even though He is the very 
embodiment of bliss. This potency also gives happiness to the 
devotees.

Every one of the eternal symptoms of svarüpa-çakti is present in full 
in cit-çakti, minutely present in jéva-çakti, and present in a distorted 
manner in the external energy, mäyä-çakti. As mentioned above, 
hlädiné, sandhiné, and saàvit are three functions of svarüpa-çakti. In 
Daça-müla-çikñä [instruction on the ten fundamental principles] by 
Çréla Bhaktivinoda Öhäkura, we find this explanation:

   sa vai hlädinyäç ca praëaya-vikåter hlädana-ratas
    tathä samvic-chakti-prakaöita-raho-bhäva-rasitaù
   tayä çré-sandhinyä kåta-viçada tad-dhäma-nicaye
    rasämbhodhau magno vraja-rasa-viläsé vijayate

Daça-müla (4)

Rädhä-tattva
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“There are three functions of svarüpa-çakti. Çré Kåñëa remains 

perpetually immersed in the ecstatic transformations of the bliss 

potency (hlädiné-çakti). By manifesting the internal and confidential 

devotional sentiments through knowledge potency (saàvit-çakti), 

He is always enjoying the mellows of loving exchanges. And by the 

existence potency (sandhiné-çakti), the pure abode of Våndävana is 

manifested, where Çré Kåñëa, who always performs blissful pastimes, 

eternally sinks by His own volition in the ocean of vraja-rasa.”

In summary, the influence of the three aspects of svarüpa-çakti – 
hlädiné, sandhiné, and saàvit  – is seen throughout all the activities of 
the cognizence potency, the marginal potency, and the external potency. 
The daughter of Çré Våñabhänu Mahäräja, Çrématé Rädhikä, is the 
personification of the the pleasure function of svarüpa-çakti and She 
always bestows complete transcendental happiness upon Çré Kåñëa. Çrématé 
Rädhikä is made of mahäbhäva and She is always giving all varieties of 
bliss to Him. Her non-different expansions (käya-vyüha-svarüpa), in the 
form of the eight principal gopés, are Her eight different bhävas; and Her 
four moods of service eternally manifest as the four types of sakhés, namely, 
priya-sakhé, präëa-sakhé, narma-sakhé, and parama-preñöha-sakhé. All 
of them are eternally perfected sakhés (nitya-siddha sakhés) present in 
the Våndävana of the spiritual realm. The cognizance (saàvit) function 
of svarüpa-çakti manifests all of the different relationships in Vraja. 

The existence function (sandhiné-våtti) manifests the transcendental 
land, bodies of water, villages, primary and subsidiary forests, mountains 
like Çré Giri-Govardhana, and other scenic places where Çré Kåñëa 
and His associates perform their pastimes. Moreover, the sandhiné-
våtti gives rise to the transcendental forms of Çré Kåñëa, Çré Rädhä, the 
sakhäs and sakhés, cows, and every other servant and maidservant of 
Vraja, as well as all of the completely spiritual paraphernalia used in 
their pastimes. Çré Kåñëa forever remains immersed in the supreme bliss 
of the loving transformations of the pleasure function (hlädiné-våtti), 
while the full variety of bhävas generated by the cognizance function 
(saàvit-våtti) provides Him with the tastes of loving mellows, or rasa. 
Çré Kåñëa expands such pastimes as attracting the gopés by playing His 
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flute, cow grazing, räsa-lélä, and other such pastimes by the agency of the 
cognizance function of His internal energy (parä-çakti). Vraja-viläsé Çré 
Kåñëa, He who eternally enjoys pastimes in Våndävana, always remains 
absorbed in the divine abode, manifested by the existence function 
(sandhiné-våtti).

The jéva-çakti is a minute potency that is reliant upon svarüpa-çakti. 
The three tendencies of svarüpa-çakti are only present minutely in the 
jéva-çakti. In the jéva, the bliss function (hlädiné-våtti) is present in the 
form of brahmänanda (the bliss achieved through realization of the 
formless Brahman); the cognizance function (saàvit-våtti) is present 
as knowledge of that impersonal Brahman; and the existence function 
(sandhiné-våtti) is always present as minute individual consciousness. 

Likewise, the three functions of svarüpa-çakti are present in mäyä-
çakti. The bliss function is present in the form of material happiness, the 
cognizance function is present as material knowledge, and the existence 
function takes the form of the entire material creation, including this 
universe composed of fourteen planetary systems and the material 
bodies of the jévas.

Mäyä-çakti is a perverted or reflected form of the superior, internal 
energy of Bhagavän. In fact, mäyä-çakti is only a name for the 
transformation of Bhagavän’s parä-çakti and is its shadow. It is not a 
separate, independent power. Mäyä is the sole cause of the jéva’s bondage 
and also his liberation. When the jéva’s orientation is opposed to Çré 
Kåñëa, mäyä at once places him in bondage and punishes him. And when 
the jéva turns towards Çré Kåñëa, mäyä bestows knowledge of Çré Kåñëa 
upon the jéva by manifesting the material mode of goodness (sattva-
guëa) and liberates him from the ocean of birth and death, thus making 
him qualified for kåñëa-prema. Bound by mäyä in the form of the three 
modes of material nature, the jéva is unable to understand that the pure 
form of mäyä is the svarüpa-çakti of Bhagavän and instead considers the 
shadow known as mäyä to be the prominent potency.

� 8.158–159 	

   hlädinéra sära aàça, tära ‘prema’ näma
   änanda-cinmaya-rüpa rasera äkhyäna
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   premera parama-sära ‘mahäbhäva’ jäni
   sei mahäbhäva-rüpä rädhä-öhäkuräëé 

“The most essential part of this pleasure potency, or hlädiné-çakti, 
is called prema, also known as änanda-cinmaya-rasa, the mellow of 
transcendental bliss. This mellow can only be tasted by prema. The 
essence of prema is called mahäbhäva, which is personified in Çré 
Rädhä Öhäkuräné.

� 8.160 	

     tayor apy ubhayor madhye
      rädhikä sarvathädhikä
     mahäbhäva-svarüpeyaà
      guëair ativaréyasé 

Ujjvala-nélamaëi (4.3)

“ ‘Between the two gopés [Rädhikä and Candrävalé], Çré Rädhikä 
is superior in every respect, because Her very form is composed of 
the highest expressions of love (mahäbhäva). By qualities, She far 
outshines all the other beautiful damsels of Vraja.’

Täpané-çrutis call Çré Rädhä “Gändharvä.” The fundamental truths 
about Çré Rädhä are unprecedented and astonishing.

� 8.161 	

  premera ‘svarüpa-deha’—premera bhävita
  ‘kåñëera preyasé-çreñöha’ jagate vidita

“Çré Rädhä’s nature (svarüpa) is comprised of prema and Her 
body is also made of prema. She is the most excellent of all of Çré 
Kåñëa’s beloveds. This fundamental truth is known throughout the 
entire creation.



�� � � � � � � � � �  � � � � �� �  � � � ���  

 157

� 8.162 	

  änanda-cinmaya-rasa-pratibhävitäbhis
    täbhir ya eva nija-rüpatayä kaläbhiù
  goloka eva nivasaty akhilätma-bhüto
    govindam ädi-puruñaà tam ahaà bhajämi

Brahma-saàhitä (5.37)

“ ‘Çré Govinda, who is all-pervading and who exists within the 
hearts of all, resides in His Goloka-dhäma along with Çré Rädhä, 
who is the embodiment of His pleasure potency and the counterpart 
of His own spiritual form. She is the epitome of transcendental 
rasa, and is expert in sixty-four arts. They are also accompanied by 
the sakhés, who are expansions of Çré Rädhä’s own transcendental 
body, and who are infused with blissful, spiritual rasa. I worship 
that original personality, Çré Govinda.’

Çréla Jéva Gosvämé identifies the planet of the gopés as none other 
than Goloka-dhäma. Çré Kåñëa only resides where the gopés reside. 
The phrase nija-rüpatayä kaläbhiù means that the gopé beloveds of 
Çré Kåñëa are actually His parts, non-different from Himself, and 
the very embodiment of the essential function of hlädiné-çakti. They 
are expansions of unnatojjvala-rasa, or the amorous mellow, and 
because of their complete immersion in transcendental ecstasy, they 
are certainly Çré Kåñëa’s dear-most beloveds. The word pratibhävita 
indicates those gopés who have immersed themselves completely in the 
prema-rasa for the king of mellows, Çré Kåñëa. Moreover, it indicates 
those gopés whose hearts, being inundated by a deluge of this loving 
affection, have themselves been loved by Him. By offering Him such 
wonderful and expert affection, the gopés bestowed upon Çré Kåñëa a 
greatly beneficial gift.

The functions (våtti) of the pleasure potency (hlädiné-çakti) are 
all manifested in the form of different arts. The arts number sixty-
four: (1) nåtya – dancing, (2) géta – singing, (3) vädya – playing on 
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musical instruments, (4) näöya – performing theater, (5) älekhya – 
painting, (6) viçeñakacchedya – painting the face and body with 
colored unguents and cosmetics, (7) taëòula-kusuma-balé-vikära – 
preparing offerings from rice and flowers, (8) puñpästaraëa – making 
coverings of flowers for a bed, (9) daçana-vasanäìga-räga – applying 
preparations for cleansing the teeth and coloring the cloth and body, 
(10) maëi-bhümikä-karma – making a groundwork of jewels, (11) 
çayyä-racana – preparing the pastime bed, (12) udaka-vädya – playing 
music on the water or udaka-ghäta – splashing with water, (13) citra-
yoga – painting, (14) mälya-grathana-vikalpa – designing varieties of 
garlands, (15) çekharäpéòa-yojana – setting a crown upon the head, (16) 
nepathya-yoga – dressing in the retiring room, (17) karëapätra-bhaìga – 
decorating the ears, (18) sugandha-yukti – applying scents, (19) bhüñaëa-
yojana – applying or setting ornaments, (20) aindra-jäla – 
performing jugglery, (21) kaucumära-yoga – engaging in decorative art, 
(22) hasta-läghava – tricking others with sleight of hand, (23) citra-
çäkä-püpa-bhakñya-vikära-kriyä – preparing varieties of salad, bread, 
cake and delicious edibles, (24) pänaka-rasa-rägäsava-yojana – 
preparing palatable drinks and tingeing drinks with a red color, 
(25) sücé-väya-karma – doing needlework and weaving, (26) sütra-
kréòä – playing with thread, (27) véëä-òamarüka-vädya – playing on 
the lute and small x-shaped drum, (28) prahelikä – posing 
and solving riddles, (29) pratimälä – reciting a verse as a trial of 
memory or skill, (30) durvacaka-yoga – speaking in a way that is 
difficult to understand, (31) pustaka-väcana –  reciting books, 
(32) näöikäkhyäyikä-darçana – enacting short plays and anecdotes,  
(33) kävya-samasyä-püraëa – resolving unfathomable statements, 
verses, or poetry, (34) paööikä-vetra-bäëa-vikalpa – designing 
shields, canes, and arrows, (35) tarku-karma – spinning, (36) takñaëa – 
doing carpentry, (37) västu-vidyä – engineering, (38) rüpya-ratna-
parékñä – testing silver and jewels, (39) dhätu-väda – practicing 
metallurgy, (40) maëi-räga-jïäna – coloring jewels, (41) äkara-jïäna – 
practicing mineralogy, (42) våkñäyurveda-yoga – practicing medical 
treatment by herbs, (43) meña-kukkuöa-çävaka-yuddha-vidhi – training 
rams, cocks, and birds to fight, (44) çuka-särikä-praläpana – training 
male and female parrots to converse, and also understanding their 
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conversations, (45) utsädana – using perfumes to heal or cleanse a 
person, (46) keça-märjana-kauçala – combing and decorating hair, 
(47) akñara-muñöikä-kathana – talking with letters and fingers, 
(48) mlecchita-kutarka-vikalpa – fabricating barbarous philosophies 
or foreign sophistry, (49) deça-bhäñä-jïäna – knowing provincial 
dialects, (50) puñpa-çakaöikä-nirmiti-jïäna – preparing of toy carts using 
flowers, (51) yantra-mätåkä – knowing the art of designing yantras, 
(52) dhäraëa-mätåkä – wearing and using yantras, (53) samväcya – 
conversing, (54) mänasé-kävya-kriyä – composing verses mentally, 
(55) kriyä-vikalpa – designing a literary work or a medical remedy, 
(56) chalitaka-yoga – juggling words to defeat another, (57) abhidhäna-
koña-cchando-jïäna – using lexicography and meters, (58) vastra-
gopana – concealing cloths, (59) dyüta-viçeña – specific gambling, 
(60) äkarña-kréòä – playing with dice by using magnets, (61) bälaka-
kréòanaka – using children’s toys, (62) vainäyiké vidyä – enforcing 
discipline, (63) vaijayiké vidyä – gaining victory, and (64) vaitäliké 
vidyä – awakening one’s master with music at dawn.

All of these artistic abilities are eternally present in their personified 
forms in Goloka-dhäma. By the help of His beloved friend – the flute – 
Çré Govinda, the hero of Goloka, accepts the self-conception of being 
the unmarried lover (upapati) of the gopés, and enacts His pastimes such 
as räsa-lélä. There, too, the gopés, since time without beginning, retain 
the feeling that they are His beloveds, while married to another man. Çré 
Kåñëa tastes this mood in one form in the spiritual realm (Goloka), and 
in another form in the Våndävana of this world (Gokula). 

� 8.163–180 	

 seé mahäbhäva haya ‘cintämaëi-sära’
 kåñëa-väïchä pürëa kare ei kärya täìra

 ‘mahäbhäva-cintämaëi’ rädhära svarüpa
 lalitädi sakhé—täìra käya-vyüha-rüpa

 rädhä-prati kåñëa-sneha—sugandhi udvartana
 tä’te ati sugandhi deha—ujjvala-varaëa

Rädhä-tattva
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 käruëyämåta-dhäräya snäna prathama
 täruëyämåta-dhäräya snäna madhyama

 lävaëyämåta-dhäräya tad-upari snäna
 nija-lajjä-çyäma-paööasäöi-paridhäna

 kåñëa-anuräga—dvitéya aruëa-vasana
 praëaya-mäna-kaïculikäya vakña äcchädana

 saundarya—kuìkuma, sakhé-praëaya—candana
 smita-känti—karpüra, tine—aìge vilepana

 kåñëera ujjvala-rasa—mågamada-bhara
 sei mågamade vicitra kalevara

 pracchanna-mäna-vämya—dhammilla-vinyäsa
 ‘dhérädhérätmaka’ guëa—aìge paöa-väsa

 räga-tämbüla-räge adhara ujjvala
 prema-kauöilya—netra-yugale kajjala

 ‘süddépta-sättvika’ bhäva, harñädi ‘saïcäré’
 ei saba bhäva-bhüñaëa saba aìge bhari’

 ‘kila-kiïcitädi’-bhäva-viàçati-bhüñita
 guëa-çreëé-puñpamälä sarväìge pürita

 saubhägya-tilaka cäru-laläöe ujjvala
 prema-vaicittya—ratna, hådaya—tarala

 madhya-vayasa, sakhé-skandhe kara-nyäsa
 kåñëalélä-manovåtti-sakhé äça-päça

 nijäìga-saurabhälaye garva-paryaìka
 tä’te vasi’ äche, sadä cinte kåñëa-saìga

 kåñëa-näma-guëa-yaça—avataàsa käëe
 kåñëa-näma-guëa-yaça-praväha-vacane
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 kåñëake karäya çyäma-rasa-madhu päna
 nirantara pürëa kare kåñëera sarva-käma

 kåñëera viçuddha-prema-ratnera äkara
 anupama-guëagaëa-pürëa kalevara 

“Mahäbhäva is the essence of all perfection and is like a wish 
fulfilling desire stone; its only business is to fulfill all of Çré Kåñëa’s 
desires. Çré Rädhä is the topmost spiritual gem, and the other gopés 
such as Çré Lalitä are Her direct expansions (käya-vyüha). Çré 
Kåñëa’s affection for Her is like a perfumed massage, which makes 
Çré Rädhä’s transcendental body brilliantly lustrous and fragrant.

“Çré Rädhä takes Her first bath in the shower of the nectar 
of compassion, and She takes Her second bath at mid-day in the 
nectar waves of fresh youth. Later on, Rädhäräëé takes Her third 
and last bath in the nectar-ocean of bodily luster. She wears the 
garment of shyness, in the form of a very fine, dark blue silk säré. 

“Çrématé Rädhäräëé’s affection for Kåñëa is Her upper cloth, 
which is reddish in color. She then covers Her breasts with a bodice 
comprised of overwhelming affection (praëaya) and jealous anger 
(mäna) for Kåñëa. Çrématé Rädhäräëé’s personal beauty is the 
reddish vermilion (saffron) powder known as kuìkuma placed upon 
Her body. Her affection for Her sakhés is sandalwood pulp, and the 
sweetness of Her gentle smile is camphor. These three combined – 
camphor, sandalwood pulp, and kuìkuma – are smeared over Her 
body.

“Amorous love for Kåñëa is the fragrance of musk, and special 
decorative pictures drawn with that musk nicely decorate Her 
entire divine body. Concealed sulkiness and Her unsubmissive 
leftist mood constitute Her hair style. The quality of dhérädhéra – 
an indignant heroine who greets her faithless beau sometimes 
with wry politeness while rebuffing him with ambiguous words, 
and sometimes with harshness, caustically rejecting him – is the 
silk garment covering Her body. Her attachment for Kåñëa is the 
reddish stain from betel nuts upon Her lips, which causes them to 
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shine brilliantly. Her crookedness in loving affairs is the decorative 
black mascara around Her eyes. The ornaments on Her body are 
the forms of Her eight types of fully blazing devotional ecstatic 
transformations (sättvika-bhävas) and the other saïcäré-bhävas 
(thirty-three transitory emotions that swell from the ocean of 
sthäyi-bhäva) headed by jubilation. All these ecstasies are like the 
decorations that beautifully embellish Her body.

“These bodily ornaments constitute twenty kinds of ecstatic 
symptoms, beginning with kila-kiïcita-bhäva (a mixture of seven 
moods – pride, desire, crying, laughing, malice, fear, and anger – 
that manifest simultaneously). Her transcendental qualities such as 
sweetness are the flower garland hanging upon Her whole body. 
A supremely beautiful tilaka of good fortune adorns Her forehead. 
Her various loving moods such as prema-vaicittya are the various 
gems from which Her necklace is composed, and Her heart is the 
locket of Her affection, which nicely decorates Her.

“She rests Her hands on the shoulder of a sakhé, who represents 
eternal, fresh adolescence. Rädhä’s sakhés, who always stay close by 
Her, are the forms of Her various mental activities, which all dwell 
upon the pastimes of Çré Kåñëa. Within Çrématé Rädhäräëé’s palace, 
which represents Her bodily beauty, is Her bedstead composed 
of pride itself; She is always seated there thinking of Çré Kåñëa’s 
intimate association.

“Çré Kåñëa’s name, fame, and qualities decorate Her ears, and 
His name and fame flow continually from Her speech. Çré Rädhä 
induces Kåñëa to drink the honey of amorous pleasure, and She 
completely satisfies all of His desires. Her body is exactly like the 
valuable jewel of completely pure prema, the only object of which is 
Çré Kåñëa. These unparalleled spiritual qualities always decorate Çré 
Rädhä’s transcendental body.

Çré Rädhä is mahäbhäva-cintämaëi-svarüpa – She is the embodiment 
of mahäbhäva and is just like a wish fulfilling spiritual jewel. As a 
cintämaëi fulfills all of one’s desires, so Çré Rädhä fulfills all of the desires 
of Vrajendra-nandana Çré Kåñëa, who is the hero of unlimited universes 
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and the crest-jewel of those who taste ecstatic devotional mellows. If Çré 
Kåñëa has any desire to taste the rasa of associating with the gopés who 
are opposed to Çré Rädhä (the vipakña gopés), then Çré Rädhä manifests 
Herself as Candrävalé, and in that form fulfills Her beloved’s desire. 
All of the vraja-gopés are personifications of the different moods of 
Çré Rädhä. In harmony with Çré Kåñëa’s particular desire, She presents 
Herself accordingly.

The queens of Dvärakä and the different incarnations of Lakñmé 
are all Çré Rädhä’s pastime expansions (vaibhava-viläsa). Some are aàça 
(parts), and some are kalä (part of a part). Çré Rädhä has assumed all of 
these various forms, thus they are Her non-different bodily expansions, 
known as käya-vyüha. Each of these forms is always happy and alert to 
fulfill each of Çré Kåñëa’s desires, but only cintämaëi-svarüpä Çré Rädhä 
can satisfy all of His desires.

The term käya-vyüha signifies the multiple distinct forms that 
are manifest simultaneously in order to perform a variety of different 
activities. Each käya-vyüha body is similar to the original one. 

Çré Rädhä’s sakhés increase the wonder and astonishment of the 
love-filled pastimes. Çré Kåñëa’s affection for Çré Rädhä is such that it is 
extremely fragrant. When Çré Rädhä recalls Çré Kåñëa’s astonishing love, 
Her entire body becomes supremely fragrant and brilliantly radiant. 
She is the confluence, or meeting place, of the three currents known 
as käruëya-amåta (the nectar of mercy), täruëya-amåta (the nectar of 
youth), and lävaëya-amåta (the nectar of beauty). 

Bhakti-rasämåta-sindhu (2.1.64) states: “para-duùkhäsaho yas tu 
karuëaù sa nigadyate – One who cannot tolerate the unhappiness of 
others is called merciful.” When an adjective is formed, the noun “mercy” 
becomes “merciful.” In addition, the nectar of mercy, or käruëya-amåta, 
is a wave upon the current of prema, and it is in this nectar of mercy 
that Çré Rädhä takes Her first bath. It is very auspicious to bathe in 
the early morning in a river, as it makes the body extremely smooth, 
glistening, and soft. For this reason, Çré Rädhä takes bath in the waves 
of the nectar of compassion, first thing in the morning. “Early morning” 
indicates Çré Rädhä’s age, known as vayasa-sandhi (the conjunction of 
two ages) and at this time, all the restlessness of infancy (bälya) and 
childhood (paugaëòa) disappear. 
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At midday, Çré Rädhä takes Her second bath in täruëya-amåta, 
or the nectar flow of just-rising youthfulness. Upon completing Her 
morning bath, Çré Rädhä goes to Çré Nanda Bäbä’s palace, and after 
preparing edibles for Her treasured Çré Kåñëa, She goes to Çré Rädhä-
kuëòa to bathe. Making some excuse to get away from His friends, Çré 
Çyämasundara joins Her there. As soon as Çré Rädhä catches sight of 
Him, His body automatically blossoms with ever-fresh youthfulness. 
Now They very expertly perform boating pastimes, water-sports, and 
other water pastimes (jala-vihära), and lastly They take an ecstatic bath 
in Çré Rädhä-kuëòa together. This bath is full of wondrous, mutual 
loving sentiments. After this midday bath the waves of youthful nectar 
cover Them both, and Çré Rädhä’s natural youthfulness becomes fully 
blazing:

  muktäphaleñu chäyäyäs taralatvam iväntarä
  pratibhäti yad aìgeñu lävaëyaà tad ihocyate

Ujjvala-nélamaëi (10.28)

“Just as one can perceive the luster of a pearl from any direction, 

similarly one can see the heartfelt devotional sentiments radiating 

from within the body of Çré Rädhä.” 

These bhävas make Çrématé Rädhikä’s beauty shine even more 
brightly. When She goes to meet with Çré Kåñëa in the night at the 
appointed meeting place, Her budding youth and exceeding beauty 
manifest fully. It is by this lävaëya-amåta (nectar of Her beauty) that 
She fulfills all the desires of Her most beloved, giving Him the topmost 
happiness. It is in this flow of lävaëya-amåta in the evening that She 
takes Her third bath.

Therefore, Çré Rädhä is the root cause and shelter of all mercy, 
youthfulness, and beauty. As She approaches Her budding, fresh youth, 
Her body takes on a sense of gravity, and very naturally, shyness starts 
to make its appearance in Her. To cover Her femininity, She wears a 
dark blue säré, which is the actualized form of the amorous mellow, or 
çåìgära-rasa. It appears as if Her shyness has wrapped Her entire body 
with this blue cloth. 
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Over Her säré She wears a veil the color of the rising sun that 
represents Her attraction for Çré Kåñëa:

  sadänubhütam api yaù kuryyän nava-navaà priyam
  rägo bhavan nava-navaù so ’nuräga itéryate 

Ujjvala-nélamaëi (14.146)

“That ever fresh, all-consuming attraction (räga) which itself 

causes one to realize one’s beloved in a novel manner every moment, 

is called anuräga.”

Since Çré Rädhä wishes to remain constantly absorbed in this 
anuräga, She always covers Her upper torso with red cloth.

At all times She is beautifully decorated with sixteen decorative 
items (ñoòaça-çåìgära): a bath, a shining bejeweled nose-piece, blue 
cloth, an ornamented belt around Her waist, a braid, swaying earrings, 
an ointment of camphor, musk, and sandalwood smeared on Her body, 
flowers decorating Her hair, a garland about Her neck, a pastime lotus 
in Her hand, tämbüla in Her mouth, a spot of musk on Her chin, kajjala 
(black mascara) on Her eyes, tilaka on Her forehead, dolphins (makaré – 
the aquatic animals on the flag of Cupid) drawn in musk on Her pinkish 
cheeks, and Her feet tinted with red dye.

Twelve more ornaments (dvädaça-äbharaëa) beautifully decorate 
Çrématé Rädhikä’s body: an effulgent jeweled crown, large golden 
earrings, a golden waist sash, a silver necklace, small golden ear studs 
and hair pin, rings on Her fingers, a neck ornament, and bangles on Her 
wrist. Upon Her chest is a glittering chain, upon Her arm are amulets, 
and on Her ankles and toes are jeweled ankle bells and toe rings.

The following transcendental qualities are always within Çrématé 
Rädhikä’s possession: She is wonderfully beautiful to behold, She is 
situated in the prime of fresh youth, She has restless eyes and casts 
sidelong glances, She is always adorned with a mild, sweet smile, and the 
soles of Her feet are marked with enchanting lines indicating unlimited 
auspiciousness. Her bodily fragrance maddens Kåñëa, Her singing of the 
fifth note equals the sweetness of a cuckoo, and She is expert in the 

Rädhä-tattva
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science of singing with music. She speaks sweetly, She is expert at joking, 
She is humble, merciful, extremely clever, and expert in all activities. She 
is shy and follows proper etiquette. Thus She shows respectful behavior 
to Her superiors. (This respectful behavior is of three types: inborn, 
learned from others, and deemed proper by Her own deliberation.) She 
is patient, grave, expert in knowing appropriate rhythm and tune, and 
possessed of ecstatic symptoms such as häva and bhäva. She demonstrates 
the highest form of love called mahäbhäva. Seeing Her, the hearts of all 
the residents of Gokula flood with prema. Her fame is spread throughout 
the universe, She is most beloved of Her superiors, She is controlled by 
the love of Her girlfriends, She is the most prominent of Çré Kåñëa’s 
beloveds, and Çré Kåñëa always obeys Her orders.



� Prema-tattva �

� 8.181 	

kä kåñëasya praëaya-jani-bhüù çrématé rädhikaikä
 käsya preyasy anupama-guëä rädhikaikä na cänyä
jaihmyaà keçe dåçi taralatä niñöhuratvaà kuce ’syä
 väïchä-pürtyai prabhavati hare rädhikaikä na cänyä 

Çré Govinda-lélämåta (11.112)

“ ‘Who is the source of love for Çré Kåñëa? The answer is it is Çré 
Rädhä only. Who is Çré Kåñëa’s most beloved? The answer is Çré 
Rädhä, the repository of all transcendental qualities, and no one 
else. Her hair is very curly, Her eyes are always darting back and 
forth, and Her breasts are firm. Thus, Çré Rädhä alone is able to 
fulfill all of Kåñëa’s desires, no one else.’

� 8.182–184 	

 yäìra saubhägya-guëa väïche satyabhämä
 yäìra öhäïi kalä-viläsa çikhe vraja-rämä

 yäìra saundaryädi-guëa väïche lakñmé-pärvaté
 yäìra pativratä-dharma väïche arundhaté

 yäìra sadguëa-gaëane kåñëa nä päya pära
 täìra guëa gaëibe kemane jéva chära”

“Satyabhämä and Çré Kåñëa’s other queens eternally long for 
the good fortune and excellent qualities of Çrématé Rädhikä, from 
whom all the gopés have learned the various arts. Even the goddess 
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of fortune, Lakñmé, and Lord Çiva’s wife Pärvaté yearn for Her 
standard of beauty. The respected Arundhaté also, the celebrated 
chaste wife of Vasiñöha, desires to rise to the level of Her chastity 
and religious observance. Even Çré Kåñëa Himself cannot fully 
enumerate Çrématé Rädhäräëé’s transcendental qualities. How, 
then, could an insignificant living entity possibly estimate them?”



� Viläsa-tattva �

� 8.185–186 	

 prabhu kahe,—“ jäniluì kåñëa-rädhä-prema-tattva
 çunite cähiye duìhära viläsa-mahattva”

 räya kahe,—“kåñëa haya ‘dhéra-lalita’
 nirantara käma-kréòä—yäìhära carita 

After hearing these descriptions of kåñëa-tattva, rädhä-tattva, 
and prema-tattva from Çré Räya Rämänanda, Çréman Mahäprabhu 
replied, “O Räya, I have come to understand the truths about Çré 
Kåñëa, Çré Rädhä, and prema itself. Now I wish to hear the glories 
of Their playful loving exchanges.”

Çré Räya Rämänanda replied, “Lord Kåñëa is dhéra-lalita-näyaka, 
and He is ever devoted to lusty affairs (käma-kréòä).

Expert in relishing loving exchanges, ever youthful, clever at joking, 
and always carefree – these are the qualities of the dhéra-lalita-näyaka, 
a hero controlled by his beloved. When the hero is symptomized as being 
completely favorable to the heroine and unable to remain apart from her, 
he is called dhéra-lalita-anuküla-näyaka. In his Bhakti-rasämåta-sindhu, 
Çré Rüpa Gosvämé says: 

� 8.187 	

     vidagdho nava-täruëyaù
      parihäsa-viçäradaù
     niçcinto dhéra-lalitaù
      syät präyaù preyasé-vaçaù

Bhakti-rasämåta-sindhu (2.1.230)
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“ ‘He who is expert in the art of love, ever youthful, clever at 
joking, happy-go-lucky, and subjugated by the love of his sweethearts 
is called a dhéra-lalita-näyaka.’

Çré Paurëamäsé said to Nändémukhé: “O Nändémukhé, because of 
their indescribable, compelling love for Çré Kåñëa, Çré Nanda and Yaçodä 
never burden their son with any specific responsibility. Thus, being fully 
carefree, Çré Kåñëa continuously plays with Çré Rädhä on the banks of 
the Yamunä River, decorating the kuïjas there with His very presence.”

� 8.188 	

  rätri-dina kuïje kréòä kare rädhä-saìge
  kaiçora-vayasa saphala kaila kréòä-raìge 

“Day and night Çré Kåñëa continuously sports, jokes, and enjoys 
in various ways with Çré Rädhä in the kuïjas. In this way, through 
His amorous diversions He makes His youth successful. 

The meaning of amorous play (kréòä-raìga) in the present context 
is prema-lélä, pastimes of love, which are ongoing, meaning “whenever 
the opportunity arises.” If the meaning were taken as “every moment,” 
then the sequence in the flow of the léläs would be disrupted, giving no 
chance for Kåñëa to perform His cow-grazing and other pastimes. These 
other léläs are essential limbs of the principle pastimes of meeting with 
the vraja-gopés, and all of the léläs have their own appropriate timings.

� 8.189 	

väcä sücita-çarvaré-rati-kalä-prägalbhyayä rädhikäà
 vréòä-kuïcita-locanäà viracayann agre sakhénäm asau
tad-vakñoruha-citra-keli-makaré-päëòitya-päraà gataù
 kaiçoraà saphalé-karoti kalayan kuïje vihäraà hariù

Bhakti-rasämåta-sindhu (2.1.231)
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“ ‘Çré Kåñëa impudently boasted of His amorous escapades of 
the previous night in front of the sakhés, making Çré Rädhä close 
Her eyes out of embarrassment. At that moment, He painted 
some charming, playful makaré [Cupid’s dolphin carrier] upon Her 
breasts, and thus manifested the pinnacle of cleverness. By such 
loving pastimes in the kuïjas, Çré Hari made His youth successful.’ ”

� 8.190–192 	

 prabhu kahe,—“eho haya, äge kaha ära”
 räya kahe,—“ihä vai buddhi-gati nähi ära

 yebä ‘prema-viläsa-vivarta’ eka haya
 tähä çuni’ tomära sukha haya, ki nä haya”

 eta bali’ äpana-kåta géta eka gähila
 preme prabhu sva-haste täìra mukha äcchädila 

Çréman Mahäprabhu said, “Whatever you have said regarding 
the loving exchanges between Çré Rädhä and Kåñëa is all right, but 
please say something more.” Çré Räya Rämänanda replied, “O Lord, 
my intelligence cannot penetrate this subject any further, but there 
is another stage called prema-viläsa-vivarta. However I do not know 
if such a description will be to Your satisfaction or not.” Saying this, 
Çré Rämänanda Räya began to sing his own composition, but Çré 
Caitanya Mahäprabhu immediately covered Rämänanda’s mouth 
with His lotus hand.

According to Çréla Bhaktivinoda Öhäkura, in the present verse, it is 
Çréman Mahäprabhu’s intention here to confirm that in Çré Rämänanda 
Räya’s deliberation on the goal of human life, he has described the prema 
between Çré Rädhä and Çré Kåñëa, and illuminated the greatness of 
Their pastimes when Çré Kåñëa manifests His dhéra-lalita-näyaka form. 
This deliberation describes the glories of the amorous pastimes between 
Çré Rädhä and Çré Kåñëa – Rädhä who is the source or sum total of all 
rasa (akhaëòa-rasa-vallabhä), the embodiment of mahäbhäva, and the 

Viläsa-tattva
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personification of käntä-prema, and Kåñëa who is the unlimited ocean 
of all rasas (akhila-rasämåta-sindhu), the personification of çrìgära-
rasa, amorous love, the king of all mellows, and the direct attracter of 
even Cupid himself.

Yet Çréman Mahäprabhu asked, “Can you explain more than this?” 
Çré Rämänanda replied, “Since such topics are beyond material 

intelligence, it is extremely rare to find anyone qualified enough to hear 
or speak on them. However, there is one topic, namely prema-viläsa-
vivarta, that I shall describe, but I do not know whether this will make 
You happy or not. This is my doubt. 

“Prema-viläsa is of two types. One is meeting (sambhoga) and the 
other is separation (vipralambha). Without separation, there is no joy 
or sustenance in meeting. In the stage of adhirüòha-mahäbhäva, this 
condition of bewilderment, or illusion, (vivarta) causes feelings of 
separation even within meeting. Meeting for the duration of a day of 
Brahmä seems to last only for a moment. Even though Çré Kåñëa is 
happy, one iota of difficulty for Him still causes great unhappiness [for 
the devotee]. Although the devotee is beyond illusion, when he is in 
separation from Kåñëa, he automatically forgets everything and considers 
even a moment to be like millions upon millions of years. 

The words prema-viläsa mean “the loving, playful pastimes that are 
generated from prema,” and vivarta means “mistaking one thing for 
something else.” It also means “opposite, bewildered, and completely 
ripened.” During prema-viläsa-vivarta there is cause for some pastimes 
to flow in a seemingly contradictory manner. This stage is most 
astonishing and the ultimate expression of loving exchanges. Thus we 
find the statement:

advaitäd girijäà harärdha-vapuñaà sakhyät priyoraù-sthitäà,
     lakñmém acyuta-citta-bhåìga-nalinéà satyäà ca saubhägyataù 
mädhuryän madhureça-jévita-sakhéà candrävaléà ca kñipan,
     paçyäruddha harià prasärya laharéà rädhänurägämbudhiù

Ujjvala-nélamaëi (14.178)

“The waves of the great ocean of Çré Rädhä’s compelling love now 

completely cover Çré Kåñëa with their waters because She actually 
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identifies as Him. Thus She defeats all other goddesses, including 

Pärvaté, who, being non-different from Lord Çiva, is his wife; Lakñmé, 

who, because of intimate friendship with Çré Näräyaëa, reclines on 

His chest; Satyabhämä, who because of her great good fortune, is like 

a lotus flower that attracts the bumble-bee of Çré Kåñëa’s mind; and 

also Candrävalé, who, because of her sweetness, is the life and soul of 

Madhureça (the Lord of all sweetness).”

Prema-viläsa means “loving pastimes,” and vivarta indicates 
prema-vaicittya, which is the topmost level of prema. In this stage of 
the performance of loving exchanges, the knowledge of the difference 
between the lover and his beloved is annihilated. Everything else apart 
from the joy of meeting, including their own existence, is forgotten. 
Their heart and mind melt to such a degree that both of them become 
one, and they do not recognize any difference between each other. 
In this profusion of prema, absorption in oneness reaches its highest 
stage. The knowledge “I am the heroine (beloved) and you are the hero 
(lover)” becomes covered due to a delusion that arises in the course 
of amorous exchanges. In this stage, sometimes Çré Rädhä mistakenly 
considers Herself to be the hero (ramaëa), and Çré Kåñëa thinks 
Himself to be the heroine (ramaëé). This is viparéta-bhäva, in which 
roles are reversed.

When Madhumaìgala says, “O Rädhä, Madhusüdana has gone 
away,” Çré Rädhä begins to lament in separation from Him, even though 
Çré Kåñëa is right next to Her. This is prema-viläsa-vivarta.

The following song was composed by Çré Räya Rämänanda:

� 8.193 	

  “pahilehi räga nayana-bhaìge bhela
  anudina bäòhala, avadhi nä gela

  nä so ramaëa, nä häma ramaëé
  duìhu-mana manobhava peñala jäni’

  e sakhé, se-saba prema-kähiné
  känu-öhäme kahabi vichurala jäni’

Viläsa-tattva
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  nä khoìjaluì düté, nä khoìjaluì än
  duìhuko milane madhya ta päìca-bäëa

  ab sohi viräga, tuìhu bheli düté
  su-purukha-premaki aichana réti”

“Lamenting in separation, Çrématé Rädhikä says, ‘Alas, before 
We ever met, We first experienced an initial attachment to each 
other instigated by an exchange of glances. In just a blink of the 
eyelid, without a moment’s delay, an emotion named räga (driving 
attachment) immediately arose between Us. This compelling love 
grew day by day, and in no time at all, in just a few days, it developed 
so much that there was no limit to it. That attachment flowed 
without stop and continued to increase.’

     rädhä-premä vibhu—yära bäòéte nähi öhäïi
     tathäpi se kñaëe kñaëe bäòaye sadai

Çré Caitanya-caritämåta, Ädi-lélä (4.128)

“Çré Rädhä’s love extends everywhere, leaving no space for it to 

expand any further. Still it continuously increases every second.”

Çré Kåñëa also says:

  man-mädhurya, rädhära prema—doìhe hoòa kari’
  kñaëe kñaëe bäòe doìhe, keha nähi häri

Çré Caitanya-caritämåta, Ädi-lélä (4.142)

“My sweetness and Rädhä’s prema increase every moment, and 

neither knows defeat.”

“That räga, or attraction, arises naturally in both of Us.” It is Çré 
Rädhä’s desire to give happiness to Çré Kåñëa continuously, and Çré 
Kåñëa desires to do the same for Çré Rädhä. Neither Çré Kåñëa, the lover 
par excellence, nor Çré Rädhä, the pre-eminent beloved, is the cause of 
this spontaneous attraction, but it awakens just from seeing each other 
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and turns into Cupid, who grinding or melting Their minds together, 
makes them one. Their hearts and minds, desiring only to give happiness 
to one another, become non-different from each other. At that time, 
They become obsessed with desire to engage in loving pastimes and 
They forget all else except meeting together. In essence, at that time, 
Çré Kåñëa forgets that He is a hero, or lover, and Çré Rädhä also loses the 
feeling that She is a heroine, or beloved. “Se-saba prema-kähiné – these 
are all topics of prema.”

“O sakhé! If you think that, due to Our separation from each other, 
Çré Kåñëa has forgotten all of Our previous loving affairs, please tell Him 
that the influence of Mathurä is such that it causes everyone who goes 
there to forget their previous existence. If you go, then kindly remind 
Him that at the time of Our first meeting there was no messenger 
between Us, nor did I request anyone to arrange Our meeting. Indeed, 
only Our great mutual eagerness to meet one another, or Cupid’s five 
arrows, were Our via media and the one and only cause.”

This demonstrates Çré Rädhä’s feminine virtue of dedication (lalanä-
niñöha)16 to meet Çré Kåñëa, known as maïjiñöhä17-räga18.

Furthermore, one can see that this special attraction (räga) in Her 
heart is completely pure, free from material designations and independent 
of everything else. No helper, messenger, or other intermediary was 
required to facilitate Çré Rädhä-Kåñëa’s meeting.

Sohi. “O sakhé, now Kåñëa has lost His intense attraction for Me. 
Due to the powerful influence of this anuräga, He came to Me on 
His own, without the intervention of anyone else, but now He has 
forgotten all this.” At this time of separation, the attachment (räga) 
of meeting has transformed into an exceptional attachment (vi-räga or 
viccheda-gata-räga, a very special, unbroken and unlimited attraction 

16 Lalanä-niñöha-svarüpa is a self-manifest rati that is expressed as an involuntary 
impulse towards Çré Kåñëa, even when one has not seen Him or heard about 
His beauty and qualities.

17 Maïjiñöhä is a plant, Indian madder, which produces a very bright and long-
lasting red dye.

18 Maïjiñöhä-räga is the räga that is self-manifest; that is, it is not dependent on 
others; it is never destroyed; it is always steadfast; and it is never dulled. Such 
räga is found in Çrématé Rädhikä and Çré Kåñëa.

Viläsa-tattva



�� � � � � � � � � �  � � � � �� �  � � � ���  

176

Çré Räya Rämänanda Saàväda

felt in separation), otherwise named adhirüòha-bhäva – highly elevated 
ecstatic love. Here, this viräga, or adhirüòha-bhäva, is addressed as 
a female friend (sakhé) and asked to become a messenger to Kåñëa: 
“Tuìhu bheli düté. O sakhé! You should act as My envoy. I am sending 
you to Him with a message. Su-purukha-premaki aichana réti – you 
should go and ask Him, ‘Is it the conduct of an expert lover, a cultured 
gentleman, to first establish prema and then sometime later forget it?’ ” 
Here Çré Rädhä is speaking in jest. The purport is, “It is completely 
improper for a skilled suitor like You to display such a profusion of 
intense love and later on, just drop it.”

All of this essentially means that at the time of meeting, räga, or 
attraction, remains as an emissary in the form of Cupid. Then, during 
separation, that räga awakens up to the stage of adhirüòha-bhäva and 
ultimately becomes prema-viläsa-vivarta. Moreover, while experiencing 
feelings of separation, if one has a vision within the heart (sphürti) of 
meeting, then that vision takes the form of a female messenger. Çré 
Rädhä addresses this messenger as sakhé (dear friend), and then speaks 
with her. The happiness that one experiences in this state of meeting 
in prema-viläsa, is, in truth, also experienced in separation. Similarly, 
because one becomes so absorbed in Çré Kåñëa when parted from Him, 
the mood of service reaches to the topmost peak. This variety of vivarta 
gives rise to adhirüòha-mahäbhäva. This is a type of meeting in which, 
for example, Çré Rädhä, mistakes a blackish tamäla tree for Çré Kåñëa, 
and runs to embrace it. 

Upon hearing a portion of Çré Rämänanda Räya’s song, Çréman 
Mahäprabhu became maddened in prema. Arising, Mahäprabhu covered 
Çré Rämänanda’s mouth with His own hand. In this song, Çré Rämänanda 
Räya reveals Çré Rädhä’s visions in Her states of separation. The räga 
described is the embodiment of Çré Rädhä-Kåñëa’s very nature. Neither 
Çré Kåñëa, the lover par excellence, nor Çré Rädhä, the pre-eminent 
beloved, is the cause of this räga; rather, this räga is self-propelling, and 
ascends to the stage of mädanäkhya-mahäbhäva. In this stage, all the 
bhävas manifest in a fully jubilant state. This condition is unprecedented 
and indescribable because within it one directly and simultaneously 
experiences all of the countless types of happiness and distress that are 
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experienced both in meeting and in separation respectively. The words 
nä so ramaëa, nä häma ramaëé indicate all the bhävas experienced in 
the fully ripened stage of meeting in prema-viläsa, while the words ab 
sohi viräga indicate mutual feelings of separation.

In the commentary on such verses as “vakäre sumukhi nava-
vivartaù – O enemy of Bakäsura, this beautiful faced maiden is 
manifesting a new type of transformation of love towards You,” 
(Ujjvala-nélamaëi). Çréla Jéva Gosvämé writes vivartaù paripäkaù. He 
defines the word vivarta as paripäka, or completely matured, meaning 
that the state of vivarta is a manifestation of fully matured passion. In 
the first act of the drama Çré Lalita-mädhava, in the commentary on 
the line paurëa putri mäyävivattau ’yaà, there is a discussion about 
prema-viläsa-vivarta. Anya dharma tyäyaträropo vivarttaù. When a 
foreign quality is superimposed upon something, it is called vivarta. The 
meaning of prema is “desire,” the meaning of viläsa is “pastimes,” and 
the meaning of vivarta is “a reversal.” Thus, prema-vivarta means “the 
culmination of loving pastimes in which the hero and heroine exchange 
roles, or viparéta-käma-kréòä.” Instead of Çré Kåñëa leading the amorous 
sports, Çré Rädhikä assumes the dominant role in Their love-play. This 
pastime of enacting opposite roles (viparéta-viläsa) is exceedingly high-
class and pure, and no other enjoyment is more exalted. It is in this 
fully matured condition of loving pastimes that Çré Rädhä said, “Nä so 
ramaëa, nä häma ramaëé.” After that the intolerable state of separation 
described by the words ab sohi viräga appeared in Her life. Therefore, 
to prevent this being spoken out loud, Çréman Mahäprabhu covered Çré 
Rämänanda Räya’s mouth.

Çacénandana Çré Gaurasundara is the combined form of rasa-räja 
Çré Kåñëa and mahäbhäva-svarüpiëé Çré Rädhä. “Rädhä-bhäva-dyuti-
suvalitaà naumi kåñëa-svarüpam – I bow down to that Çré Gaurasundara 
who has manifested Himself with the moods and luster of Çré Rädhä 
although He is Çré Kåñëa Himself” (Çré Caitanya-caritämåta, Ädi-lélä 
4.55). However, Çré Gaurahari wished to conceal His nature as being Çré 
Kåñëa internally, covered by a golden complexion. He did not want Çré 
Rämänanda Räya to reveal His identity, so He covered Rämänanda’s 
mouth before he could utter this fact.

Viläsa-tattva
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Jagad-guru Çréla Bhaktisiddhänta Sarasvaté Öhäkura Prabhupäda 
says that there is also another reason why Çréman Mahäprabhu covered 
Çré Rämänanda Räya’s mouth: it remains completely impossible for 
members of the sampradäya of the mundane präkåta-sahajiyäs to 
follow the conception of viläsa-vivarta (reversal of roles during the 
pastimes) and viläsa-vaicitrya (variegatedness within the pastimes) of 
the different types of adhirüòha-mahäbhäva such as mädana (meeting) 
and mohana (separation), which Çré Rämänanda Räya had explained. 
To reveal such highly and extraordinarily confidential, indescribable, 
and unprecedented subject matter about the path of devotional service 
to dull-headed philosophical speculators is always improper. For this very 
reason, Çréman Mahäprabhu covered Çré Rämänanda Räya’s mouth to 
prevent him from speaking further. 

Çré Kavi Karëapüra elaborates on this in his drama Çré Caitanya-
candrodaya-näöaka (7.87): “nirupädhi hi prema kathaïcid apy upädhià 
na sahate iti pürvärdha bhagavatoù rädhä-kåñëayor anupädhi prema 
çrutvä tad eva puruñärthé-kåtaà, bhagavatä mukha-pidhänaïcäsya tad-
rahasyatva-prakäçakam  – The absolute love that Çré Rädhä-Kåñëa bear 
for one another is completely pure and free from any imperfection. Just by 
hearing about it, Çré Caitanya-deva could understand that this prema was 
the ultimate spiritual attainment. After hearing the most confidential 
subject matter of prema as issued from the mouth of Çré Rämänanda 
Räya, Çréman Mahäprabhu immediately covered the speaker’s mouth. 
The Lord did not want that the supremely confidential topics of Çré 
Rädhä’s extraordinary prema-viläsa be broadcasted everywhere.” In 
verse 83 of this same drama it states: 

        sakhi na sa ramaëo näöaà 
     ramaëéti bhidävaroväste
        prema-rasenobhaya ina 
     madano nidi peña balät

and,
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    ahaà käntä käntas tvam iti na tadänéà matir abhün
     mano-våttir luptä tvam aham iti nau dhér api hatä
    bhavän bhartä bhäryäham iti yad idänéà vyavasitas
     tathäpi präëänäà sthitir iti vicitraà kim aparam

Çré Rädhä says, “I no longer think, ‘I am Your beloved and You are 

My beloved.’ For Us the conception of ‘I’ and ‘You’ is now destroyed. 

There is no longer any distinction between Us. It seems like Cupid has 

ground Our hearts together with great vigor, while sprinkling them 

with the ambrosia of perfect love. 

“O friend, the feeling that He is My lover and I am His beloved 

has not come to My mind. My mind and intelligence have ceased to 

function. Now I am thinking He is My beloved, and I am His beloved, 

but when prema strongly manifests then Our beings melt together. 

When We are apart We think We are two, but when meeting We 

become one. How astonishing this is!”

The intent behind Çré Rädhä’s words is that right from childhood 
there was some käma, or amorous desire, present in Her heart. The very 
first time Rädhä and Kåñëa saw each other, lust sprouted; räga awoke 
with Their first exchange of glances. They had not actually met yet. 
Çréla Rüpa Gosvämé calls this state pürva-räga. This räga grew with 
each day until it became full-blown, bringing Çré Rädhä to say: “nä so 
ramaëa, nä häma ramaëé – Çré Kåñëa is not My lover, and I am not His 
mistress. Kandarpa (the transcendental Cupid) has melted both of Our 
hearts and made them one. The feeling no longer remains that Çré Kåñëa 
is the ramaëa, the hero who initiates amorous attraction (rati), and I 
(Rädhä) am the ramaëé or the heroine, the bestower of rati, or intimate 
enjoyment. In the absence of such feelings, Cupid has ground Our hearts 
together and made them one, and in the ensuing powder, the enjoyer 
(ramaëa) or the enjoyed (ramaëé) are not separate. Now, abandoned 
by Çré Kåñëa, this separation has herself become the female messenger. 
Respectable persons’ dealings in love are not like this.”

Viläsa-tattva
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� 8.194 	

rädhäyä bhavataç ca citta-jatuné svedair viläpya kramäd
    yuïjann adri-nikuïja-kuïjara-pate nirdhüta-bheda-bhramam
citräya svayamambaraà jayad iha brahmäëòa-harmyodare
    bhüyobhir nava-räga-hiìgula-bharaiù çåìgära-käruù kåté 

Ujjvala-nélamaëi (14.155)

“ ‘O King of mad elephants (Çré Kåñëa), who dallies in 
Govardhana’s love bowers, there is an accomplished artist of the 
name çåìgära-rasa (Kämadeva) and upon the fire generated from 
the heat of the emotions coming from both You and Çré Rädhä, he 
has slowly melted the shellac-like hearts of You both and made them 
one. Then mixing that with profuse quantities of the kuìkuma of 
Your ever-fresh driving love, he is painting an astonishing picture 
upon the inner walls of the grand temple of the universe.’ ”

The topmost special manifestation of mahäbhäva is called 
mädanäkhya. When Çréman Mahäprabhu asked the final question about 
prema, He covered Çré Rämänanda Räya’s mouth just when He received 
that most complete answer.

In the verse at hand, Çré Våndä-devé describes the joyful sweetness of 
mahäbhäva. Once, when Rädhä and Kåñëa were tasting Their mutual 
sweetness, Their bodies became beautifully decorated with the fully 
blazing symptoms of rapture, or uddépta-sättvika-bhävas. To paint a 
palace red, and wishing to delight everyone, an artist places shellac in 
a fire, and prepares an extraordinarily shining mixture by completely 
blending the melted shellac with a red dye. In just the same way, the 
artist of the personified amorous mellow places the shellac of Çré Rädhä’s 
and Çré Kåñëa’s hearts, which are completely full of mahäbhäva, into the 
fire of prema and slowly melts them into one. He then mixes this with the 
color of Their eternally ever-fresh räga, or Their compelling attraction 
for each other, and by so doing, he creates an astonishingly wonderful 
mixture.
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Adri-nikuïja-kuïjara-pate. Çré Våndä-devé has addressed Çré Kåñëa 
as the master of the forest bowers at Govardhana. Just as an intoxicated 
king of elephants independently sports with many she-elephants, 
similarly Çré Kåñëa, intoxicated with prema, sports with Çré Rädhä in 
Giri-Govardhana’s secluded caves and bowers. By the heat of the fire 
of Their emotions – perspiration coming as a sättvika-bhäva (ecstatic 
transformation) – Çré Rädhä-Kåñëa’s shellac-like hearts have been melted. 

Hiìgula – fresh räga, or attraction, with which the interior and 
exterior of Their hearts have been even more excessively colored. Just as 
shellac is red through and through, similarly maïjiñöhä-räga thoroughly 
colors both of Their hearts. This indeed is the intrinsic nature of 
mädanäkhya-mahäbhäva. 

Kåté.  Here it means “expert in his activities.” Being most adept, the 
artist of the personified amorous mellow has melted the shellac of Çré 
Rädhä-Kåñëa’s hearts and, completely mixing them together, has added 
the color of Their ever-fresh, compelling mutual attraction (räga). A 
skilled artist will paint the interior of a royal palace with wonderfully 
beautiful and variegated illustrations, which completely astonish the 
materialists. In the same way, the artist of the personified amorous mellow 
has painted a picture using Çré Rädhä-Kåñëa’s hearts, which, by the 
influence of Their prema, have attained mahäbhäva. Their hearts have 
become so completely amalgamated that one can no longer distinguish 
between them. The artist of the personified amorous mellow did so with a 
particular intention: all devotees throughout the world should be amazed 
upon realizing that, due to the agitation caused by mahäbhäva’s activities, 
Their hearts have been decorated and melted together.

Viläsa-tattva





� Under the Guidance of the Sakhés �

� 8.195–204 	

 prabhu kahe,—“sädhya-vastura avadhi’ ei haya
 tomära prasäde ihä jäniluì niçcaya

 ‘sädhya-vastu’ ‘sädhana’-vinä keha nähi päya
 kåpä kari’ kaha, räya, päbära upäya”

 räya kahe,—“yei kahäo, sei kahi väëé
 ki kahiye bhäla-manda, kichui nä jäni

 tribhuvana-madhye aiche haya kon dhéra
 ye tomära mäyä-näöe ha-ibeka sthira

 mora mukhe vaktä tumi, tumi hao çrotä
 atyanta rahasya, çuna, sädhanera kathä

 rädhä-kåñëera lélä ei ati güòhatara
 däsya-vätsalyädi-bhäve nä haya gocara

 sabe eka sakhé-gaëera ihäì adhikära
 sakhé haite haya ei lélära vistära

 sakhé binä ei lélä puñöa nähi haya
 sakhé lélä vistäriyä, sakhé äsvädaya

 sakhé binä ei léläya anyera nähi gati
 sakhé-bhäve ye täìre kare anugati

 rädhä-kåñëa-kuïjasevä sädhya sei päya
 sei sädhya päite ära nähika upäya 
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Having heard Çré Rämänanda Räya singing his own composition, 
Çréman Mahäprabhu said, “O Räya, that is sufficient. You have 
described the topmost limit of sädhya-vastu, or the ultimate 
object of attainment. By your mercy (here Mahäprabhu reveals 
His humility), I have understood the different gradations of this 
subject matter. However without the appropriate sädhana, one 
cannot attain this rare sädhya. Therefore, please be kind enough to 
describe the method to achieve this goal.”

Hearing this, Rämänanda Räya said in great meekness, “I am 
only speaking those instructions which You desire me to speak. 
Among my statements I cannot discern what is good or bad. Who 
within these three worlds is so forbearing that he is not shaken upon 
seeing the drama enacted by Your illusory potency? You are the one 
who speaks from within my mouth, and You have also become the 
audience. Please now hear the discussion of this most confidential 
sädhana. These pastimes of Çré Rädhä-Kåñëa are extremely private. 
They are beyond the understanding of those associates of the Lord 
who have taken shelter of däsya, sakhya, and vätsalya rasa. Being 
inaccessible, they are extremely rare. 

“These léläs come only within the jurisdiction of Çrématé 
Rädhikä’s sakhés, because mahäbhäva is found exclusively within 
them. These pastimes develop only due to the sakhés’ participation; 
the sakhés alone have the right to taste them. Apart from those 
situated in this sakhé-bhäva, no other associates may enter into 
these léläs. Only the sädhakas who remain under the guidance 
of those with this sakhé-bhäva may enter the domain of ultimate 
attainment – rendering service to Çré Rädhä-Kåñëa within the 
groves of Våndävana. Apart from this method, there is no other 
means to achieve this goal.

Çréla Bhaktivinoda Öhäkura says that only when Mahäprabhu had 
heard everything in full, does He affirm that the topic of sädhya has 
been discussed comprehensively. Now Mahäprabhu inquires, “What is 
the sädhana of achieving this ultimate goal? Please speak about that.” Çré 
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Rämänanda reviewed the premise that those sädhakas who worship in 
the moods of däsya, sakhya, and vätsalya are unable to attain entrance 
into this most confidential subject matter. Only the sakhés of Vraja are 
situated in mahäbhäva; they alone have accepted this mood, and solely 
by the performance of sädhana under their guidance is it possible to 
attain the most brilliant, most confidential, most mysterious, and most 
intensely sweet goal – the kuïja-sevä of Çré Rädhä-Kåñëa. There is no 
other process to attain this goal.

No one except the sakhés can enter this lélä. This infers that Lalitä, 
Viçäkhä, and other sakhés such as Çré Rüpa Maïjaré are eternal associates 
of Çré Rädhä-Kåñëa’s kuïja-sevä. It is thus essential to perform sädhana 
under their guidance (änugatya).

Owing to a lack of association with pure saintly devotees, there 
remains present within the jévas a wide variety of material desires such 
as a yearning for residence in the heavenly planets, the longing for 
liberation, and desires to attain the abodes of the other incarnations 
of Bhagavän. Çré Bhagavän fulfills all of these desires, also. Çré Kåñëa 
Caitanya Mahäprabhu is the incarnation of prema (premävatäré) and 
the combined form of rasa-räja Çré Kåñëa and mahäbhäva-mayé Çré 
Rädhikä. It is He who distributed the glories of the pure prema of Vraja, 
and who tasted unnata-ujjvala-prema, especially the mädanäkhya-bhäva 
of Çré Rädhä. And it was He who, in order to bestow mercy upon the pure 
sädhakas, asked this topmost question, and also spoke these confidential 
and secretive truths from the mouth of Çré Rämänanda Räya. Only 
by the mercy of Çréman Mahäprabhu, and only by staying under the 
guidance of His devotees, can one understand the difference between 
loving sentiments for the Lord in awe and reverence (aiçvarya-prema) 
and sentiments for Çré Kåñëa predominated by feelings of sweetness and 
intimacy (mädhurya-prema).

This mahäbhäva is not found within the sentiments of däsya, sakhya, 
and vätsalya. And actually, the mädhurya-rasa or çåìgära-rasa present 
in Vaikuëöha, Ayodhyä, Dvärakä, and Mathurä is called svakéya (when 
the hero and heroine are married), and is mixed with sentiments of awe 
and reverence (aiçvarya). Çré Kåñëa cannot be controlled completely 
by those moods. The fact that Çré Lakñmé-devé herself is performing 
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austerities in Belvana (a forest within Vraja-maëòala) in order to achieve 
the transcendental amorous love of the gopés, proves this. The sakhés of 
Çré Rädhä are the exclusive proprietors and presiding goddesses of this 
highest aspect of bhäva found in the nikuïja-sevä. Therefore, remaining 
under their guidance is the topmost sädhana for achieving service to Çré 
Rädhä-Kåñëa. 

� 8.205 	

vibhur api sukha-rüpaù sva-prakäço ’pi bhävaù
 kñaëam api na hi rädhä-kåñëayor yä åte sväù
pravahati rasa-puñöià cid-vibhütér iveçaù
 çrayati na padam äsäà kaù sakhénäà rasa-jïaù

Govinda-lélämåta (10.17)

“ ‘Çré Rädhä-Kåñëa’s bhävas are self-manifest, unlimited, and 
composed of complete ecstasy. Even so, not even one iota of rasa 
can be experienced without the sakhés, just as Içvara, the Supreme 
Controller, is never manifested without His spiritual potencies or 
opulences. Therefore, what knower of rasa will try to enter these 
pastimes without taking the shelter and guidance of the lotus feet 
of the sakhés?’

The bhävas of Çré Rädhä-Kåñëa are exceedingly full of happiness; 
indeed, they are the very embodiment of the highest form of joy. A 
sädhaka of transcendental amorous love who is filled with this prema 
can automatically savor the sweetness of this rasa. By this sweetness he, 
also, is able to experience great happiness, just as a person automatically 
tastes the sweetness of sugar candy by keeping it within his mouth. 
However, without the grace of the sakhés, the prema of Çré Rädhä-Kåñëa 
cannot reach its fullest state of blissful completeness. 

The question may arise: if this is so, then what is the necessity of 
mentioning the self-manifesting and unlimited nature of the love of Çré 
Rädhä-Kåñëa? Svarüpa-çakti is unlimited, she is also completely spiritual 
(brahma-vastu), and her special play is prema, or bhakti. If prema, or 
bhakti, were not in fact unlimited, then how could she have brought 
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the complete spiritual entity Bhagavän under her control? The Çrutis 
say, “bhaktir eva garéyasé – bhakti is indeed glorious” and “bhakti-vaçaù 
puruñaù – the Supreme is controlled by bhakti.”

The ocean is an immeasurable body of water, and by the force of 
the wind, waves rise up, making it appear as if the ocean is leaping. 
Similarly, even though the oceanic prema of Çré Rädhä-Kåñëa is self-
manifesting, still it is supported and nourished by the assistance of the 
wave-like sakhés. In the axiom about the love of Çré Rädhä-Kåñëa, the 
sakhés’ glories are extraordinary. Despite Himself being the unlimited, 
omnipresent, and self-manifesting Supreme Controller, His quality 
of being the controller is even further enhanced by the assistance of 
cit-çakti. Similarly, çrìgära-rasa is even more deeply nurtured by the 
ministration of the sakhés. Prema and the sakhés are not separate entities; 
indeed, the development of prema hinges on their participation. The 
sakhés are prema-svarüpiëé, meaning that they are composed of prema 
and they are also embodiments of prema, as well as expansions of the 
bliss potency (hlädiné-çakti).

� 8.206–209 	

 sakhéra svabhäva eka akathya-kathana
 kåñëa-saha nija-léläya nähi sakhéra mana

 kåñëa saha rädhikära lélä ye karäya
 nija-sukha haite täte koöi sukha päya

 rädhära svarüpa—kåñëa-prema-kalpalatä
 sakhé-gaëa haya tära pallava-puñpa-pätä

 kåñëa-lélämåta yadi latäke siïcaya
 nija-sukha haite pallavädyera koöi-sukha haya 

“The nature of the sakhés is unparalleled and indescribable. 
Never does the thought of finding their own happiness in an 
intimate meeting with Çré Kåñëa even appear within their minds. 
The happiness they experience by arranging the solitary meeting of 
Çré Rädhikä with Çré Kåñëa, they accept as being millions of times 

Under the Guidance of the Sakhés
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greater than what they would experience by being with Çré Kåñëa 
directly. Çré Rädhä is likened to the truly personified form of the 
wish-fulfilling vine of prema for Çré Kåñëa; and the various sakhés 
are the leaves, twigs, and flowers that take shelter of this desire-
fulfilling creeper. By sprinkling the creeper with the nectar of Çré 
Kåñëa’s pastimes, the sprouts, flowers, and leaves become happier 
than if someone sprinkles them directly.

Çréla Bhaktivinoda Öhäkura confirms that Çré Rädhä is the 
transcendental wish-fulfilling vine of kåñëa-prema, and all the various 
sakhés are its leaves, buds, and flowers. When this vine in the form of 
Çré Rädhä is watered, then the flowers and buds, who have taken shelter 
of the vine, are automatically nurtured. In the same way, the gopés do 
not directly enjoy the happiness of meeting with Çré Kåñëa; rather by 
arranging Çré Rädhä’s meeting with Çré Kåñëa they become joyful.   

� 8.210 	

sakhyaù çré-rädhikäyä vraja-kumuda-vidhor hlädiné-näma-çakteù
    säräàça-prema-vallyäù kiçalaya-dala-puñpädi-tulyäù sva-tulyäù
siktäyäù kåñëa-lélämåta-rasa-nicayair ullasantyäm amuñyäà
    jätolläsäà sva-sekäc chata-guëam adhikaà santi yat tan na citram 

Govinda-lélämåta (10.16)

“ ‘The sakhés of Vraja are similar to Çré Rädhä. They are the 
essential parts of Vraja-kumuda-candra’s19 hlädiné, or pleasure 
potency, known as Çré Rädhikä, who is the personification of His 
internal energy. She is the wish-fulfilling creeper of prema and 
the other gopés are that vine’s buds, leaves, and flowers. When the 
nectar of Kåñëa’s pastimes is showered on the supremely blissful Çré 
Rädhikä, all the gopés experience the pleasure a hundred times more 
than if they were showered themselves. This is not at all surprising.’

19 Çré Kåñëa, who is the moon that gives pleasures to the lotus-like inhabitants of 
Vrajabhümi.
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Vraja-kumuda-vidhoù. Here it refers to none other than Çré Kåñëa, 
who is just like the moon for the lotus-like gopés of Vraja. The word vidhoù 
is given in the possessive case (ñañöhé, sixth conjunction indicating a 
relationship). Here vidhoù indicates Çré Kåñëa’s energy known as hlädiné. 
This is confirmed by use of the words prema-vallaré (creeper of love), 
which signify the essential principle of this hlädiné-çakti. The ñañöhé is 
again used for the noun sakhyaù-çré-rädhikäyäù, with reference to the 
sakhés of Çrématé Rädhikä. The phrase kisalaya-dala-puñpädi-tulyäù 
describes the gopés, who are likened to new leaves, sprouts, and flowers. 
Here sva-tulyäù refers to those gopés who look like Çrématé Rädhikä and 
who are Her non-different expansions (käya-vyüha-svarüpä). 

Just as the night lotus blossoms naturally upon the rising of the 
moon, similarly the residents of Vraja, who are like night lotuses, 
naturally blossom once they obtain darçana of the moon of Vraja, 
Çré Kåñëa. Of all the Vrajaväsés, the gopés especially become pleased. 
Thus Çré Kåñëa has been called vraja-kumuda-vidhu, or the moon for 
the lotuses of Vraja. The essence of Çré Kåñëa’s internal potency, or 
pleasure potency, is prema, and the vine of this prema is Çré Våñabhänu-
nandiné Herself, Çré Rädhä. The various gopés are the newly blossomed 
sprouts, flowers, and leaves of this vine. These sakhés are the beauty of 
this wish-fulfilling vine of prema, Çré Rädhä. Her happiness, indeed, 
constitutes the happiness of these gopés. If water is supplied to the 
actual root of the vine then all of the flowers, leaves, and twigs are also 
nourished; there is no need to water each part separately. In a similar 
manner, all of the other gopés, who are compared to the leaves, sprouts, 
and flowers, automatically reap supreme satisfaction from Çré Rädhä’s 
happiness.

� 8.211–214 	

  yadyapi sakhéra kåñëa-saìgame nähi mana
  tathäpi rädhikä yatne karäna saìgama

  nänä-cchale kåñëe preri’ saìgama karäya
  ätma-sukha-saìga haite koöi-sukha päya

Under the Guidance of the Sakhés
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  anyonya viçuddha preme kare rasa puñöa
  täì-sabära prema dekhi’ kåñëa haya tuñöa

  sahaja gopéra prema,—nahe präkåta käma
  käma-kréòä-sämye tära kahi ‘käma’-näma 

“Although the sakhés do not possess even the slightest desire to 
enjoy themselves with Çré Kåñëa directly, still Rädhikä makes an 
active effort that enables them to meet with Him. She sends the 
gopés to Kåñëa, employing a great variety of clever ruses, as well as 
inspiring His heart with a desire to meet them. At such times, She 
enjoys a happiness ten million times greater than the happiness She 
experiences when directly meeting with Him. Since the internal 
consciousness of Çré Rädhikä and the gopés is pervaded by viçuddha-
sattva, or pure spiritual existence, Çrémati Rädhikä always remains 
engaged in continuously bestowing happiness upon the gopés, and 
vice versa. They are ever absorbed in nourishing, or expanding, 
sentiments of rasa. Upon seeing their mutual exchanges, Çré Kåñëa 
becomes most satisfied. The prema of the gopés is completely natural. 
There is not even the slightest scent of profane lust within them. 
Due to its resembling mundane lusty affairs, this prema is often 
called käma, or lust.

Even though the käma of the gopés and the käma of this material 
world bear a resemblance to each other, factually the difference 
between them is like that of heaven and hell. In this apräkåta-käma, or 
transcendental (non-material) lust, there is not even a trace of desire 
for one’s own happiness; rather, the sole desire is an abiding, continuous 
thirst to bestow happiness upon one’s beloved. Thus this käma is viçuddha 
(transcendentally pure) prema. The käma of the material world is self-
centered, performed for one’s own enjoyment, insignificant, detestable, 
and the path to hell.

Çréla Bhaktivinoda Öhäkura says that Çré Rädhikä engages the sakhés 
in the service of Çré Kåñëa, and the sakhés find happiness in arranging 
for Her to meet with Him. People devoid of rasa and intelligence say 
that Çré Rädhä and the gopés desire to meet with Çré Kåñëa. Is this a 
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form of material lust, in which they are seeking their own enjoyment, 
or not? Çréla Bhaktivinoda Öhäkura says, “No, no, it is not. Factually, 
intimately meeting with Çré Kåñëa or arranging for Çré Kåñëa to meet 
with others is performed only out of love for Him. Seeing Çré Kåñëa’s 
pleasure, the gopés also feel happiness, and they think that their lives 
have become successful, being engaged in His service. The people of this 
material world cannot conceive of even a shadow of this prema, what to 
speak of approach it. Thus, due to their polluted tendencies, people see 
this completely pure and sacred prema to be the same as insignificant, 
profane lust.”

� 8.215 	

     premaiva gopa-rämäëäà
      käma ity agamat prathäm
     ity uddhavädayo ’py etaà
      väïchanti bhägavat-priyäù 

Bhakti-rasämåta-sindhu (1.2.285–286)

“ ‘The prema of the beautiful maidens of Vraja is known as käma, 
or lust. However, by constitution that prema has no mundane lust 
in its makeup. It is for this reason that Uddhava and other devotees 
of the Lord also desire this prema.’

Although both iron and gold are categorized as metals, there is an 
enormous difference between them. Likewise, both material lust (käma) 
and pure love (prema) appear somewhat similar, but they are in fact totally 
distinct. Lust is a function of the illusory potency known as mäyä, while 
prema is a function of the all-spiritual svarüpa-çakti. Çréla Bhaktivinoda 
Öhäkura further says that there are various alluring desires presented 
in the Vedic scriptures such as the desire for elevation to higher worlds, 
the desire for progeny, especially sons, and the desire for material wealth 
and opulence. 

These material desires give rise to worldly religiosity; the religious 
principles enunciated in the Vedas; the pursuance of religious principles 
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according to one’s birth and body; desires for self-happiness in the form 
of mukti, or liberation; adherence to the path of elevated society; the 
maintenance of affection for one’s family members; performance of 
fruitive actions (karma); womanly shyness; patience; chastisement 
from family members and friends; and fear. All of these are self-seeking 
behaviors and forms of self-indulgence, performed for one’s own sense 
enjoyment and to fulfill one’s own desires. They are all material, and 
performed for one’s personal pleasure and success.20 There is a difference 
of heaven and hell between prema (love) and käma (sacrilegious lust); 
the käma of the gopés is beyond material intelligence. 

� 8.216–217 	
  nijendriya-sukha-hetu kämera tätparya
  kåñëa-sukha-tätparya gopé-bhäva-varya

  nijendriya-sukha-väïchä nähi gopikära
  kåñëe sukha dite kare saìgama-vihära 

“Käma is the desire to give pleasure to one’s own senses. The 
topmost sentiment of the gopés is called prema, and its only intention 
is to give pleasure to Çré Kåñëa. These gopés never have any desire 
for their own enjoyment; all of their intimate meetings with Çré 
Kåñëa are only for the purpose of giving Him pleasure.

20 Çré Caitanya-caritämåta, Ädi-lélä (4.167–169) gives the evidence:

  loka-dharma, veda-dharma, deha-dharma, karma
  lajjä, dhairya, deha-sukha, ätma-sukha-marma

  dustyaja ärya-patha, nija parijana
  sva-jane karaye yata täòana-bhartsana

  sarva-tyäga kari’ kare kåñëera bhajana
  kåñëa-sukha-hetu kare prema-sevana

“The gopés have completley abandoned worldly social conventions, the 
injunctions of the Vedas, the demands of the body, the performance of work 
with a desire for the fruits, shyness, forbearance, bodily pleasures, personal 
satisfaction, and the path of varëäçrama-dharma, all of which are difficult 
to give up. They have forsaken their families, and suffered punishment and 
admon ishment from their relatives, all so that they can serve Çré Kåñëa. 
Indeed, only for His happiness do they serve Him with great love.”
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Çréla Bhaktivinoda Öhäkura explains that the tendency to perform 
the topmost service to Çré Kåñëa, who is Himself the very embodiment 
of pure and complete spiritual knowledge (saàvit-vigraha), can never 
be said to be käma, or mundane lust. Rather, abandoning Çré Kåñëa’s 
happiness, to pursue other forms of enjoyment is called käma. May one’s 
life be dedicated to Çré Kåñëa, and may the service performed to Him be 
prema-mayé, or loving service, then Çré Kåñëa may be pleased. The sakhés 
are entirely composed of these selfless desires, which are present within 
them to an unrestricted extent, and these gopés, who are the embodiment 
of prema, remain committed to eagerly serve in this manner. 

� 8.218 	

 yat te sujäta-caraëämburuhaà staneñu
   bhétäù çanaiù priya dadhémahi karkaçeñu
 tenäöavém aöasi tad vyathate na kià svit
   kürpädibhir bhramati dhér bhävad-äyuñäà naù 

Çrémad-Bhägavatam (10.31.19)

“The gopés, afflicted by feelings of separation from Çré Kåñëa, 
lament, ‘Your divine feet, even softer than a lotus, we place upon 
our hard breasts – very timidly and very carefully, lest we hurt
them. Those same soft lotus feet carry You through the dark forest. 
Are they feeling any pain, being wounded by pebbles and stones? 
Simply the thought of this sets our heads spinning, causing us to 
fall in a swoon. O Çré Kåñëa! O Çyämasundara! O Präëanätha, O 
possessor of our lives! We live only for Your sake; we are Yours, we 
are Yours.’

Çréla Jéva Gosvämépäda explains that after this the gopés began crying 
very loudly. They then became senseless and fell upon the ground. In this 
way, simply by the mere thought of the slightest pain to their beloved, 
the gopés fell unconscious, whereupon Çré Kåñëa appeared amongst 
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them. Thus seeing their präëa-vallabha, their dear-most beloved, Çré 
Çyämasundara, whose beauty defeats that of millions upon millions of 
Cupids, the Vraja gopés again took possession of their life airs, which 
returned to their bodies. All together they stood up and with loving 
glances from their blossoming eyes they looked towards Him in a mood 
of great happiness.

� 8.219–222 	

  sei gopi-bhävämåte yäìra lobha haya
  veda-dharma-loka tyaji’ se kåñëke bhajaya

  rägänuga-märge täìre bhaje yei jana
  sei jana päya vraje vrajendra-nandana

  vraja-lokera kona bhäva laïä yei bhaje
  bhäva-yogya deha päïä kåñëa päya vraje

  tähäte dåñöänta—upaniñad çruti-gaëa
  räga-märge bhaji’ päila vrajendra-nandana

“One who has developed greed to attain the gopés’ nectarean 
prema completely abandons the regulative principles of Vedic life, 
such as the varëäçrama system, as well as various materialistic goals 
such as attaining residence in the heavenly planets. Rather, the 
devotee completely surrenders unto Çré Kåñëa and performs exclusive 
bhajana to Him. Those devotees who are inclined towards the path 
of rägänuga-bhakti, or spontaneous devotional service, adopt the 
sentiment of änugatya, or remaining under guidance of superiors. 
They perform service to Çré Kåñëa, and in the holy abode of Çré 
Våndävana, they attain Çré Vrajendra-nandana Çré Kåñëa. Whoever 
accepts one of the moods of the various eternal associates of Vraja-
maëòala and performs bhajana following their moods of service 
to Çré Kåñëa, after receiving an appropriate spiritual body (siddha-
deha), achieves the service of Çré Kåñëa in Vraja. The Upaniñads and 
the Çrutis serve as testimony to those who achieved the service of Çré 
Vrajendra-nandana by doing bhajana in the mood of räga-märga.
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Çréla Bhaktivinoda Öhäkura says that the sixty-four limbs of bhakti 
are especially pertinent in vaidhé-bhakti. By performing these limbs of 
devotion with pure faith, or çraddhä, one receives the qualification to 
enter into bhakti. Sometimes, however, after appreciating the loving 
service combined with the natural anuräga, or deep attraction, that 
the residents of Vraja feel towards Çré Kåñëa, a greed may awaken in 
the hearts of some extremely fortunate persons to also achieve the same 
loving service towards Çré Kåñëa that the residents of Vraja have, and 
they will become fully dedicated to attaining that desire. This is the 
path of rägänuga-bhakti. Greed to attain the nectarean moods of the 
vraja-gopés bestows the qualification to enter the path of rägänuga-
bhakti. After entering the path of spontaneous devotion (räga-märga), 
and then performing this bhajana, attachment for the path of Vedic 
principles, such as the following of varëäçrama, is automatically and 
easily dispelled.

Within the realm of Vraja are Çré Kåñëa’s servants Raktaka and 
Patraka, His friends Çrédäma and Subala, and His parents Nanda and 
Yaçodä. They naturally serve Him according to their particular moods. 
Although one may have great enthusiasm to perform this vraja-rasa-
bhajana (devotional service in the mellow of Vraja), still one will have 
a special greed for a particular rasa. And it is in accordance with that 
particular greed that one will receive a completely spiritual body that 
is also compatible to one’s mood. In this way, at the time of attaining 
perfection, one achieves Çré Kåñëa. The Upaniñads and the Çrutis give 
evidence of this. The Çrutis have expounded that one cannot attain 
the qualification to perform bhajana of Vrajendra-nandana Çré Kåñëa 
in Vraja without being under the guidance of the vraja-gopés. In this 
consideration, the Çrutis too accepted the supervision of the vraja-gopés, 
and by following the path of räga-bhakti in their spiritual forms as gopés, 
the Çrutis served Vrajendra-nandana Çré Kåñëa.

Çréla Bhaktivinoda Öhäkura says that one should take shelter of the 
lotus feet of the vraja-rasa-rasika Vaiñëavas, who are expert in tasting 
the rasa of Vraja. Accepting both initiation (dékñä) and instructions 
(çikñä) from such personalities, one should reside in Våndävana under 
their guidance, and perform bhajana according to the principles of 
rägänuga-bhakti. Additionally, in one’s bhajana one should follow the 
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guidance of a specific, eternally perfected associate of Çré Kåñëa. Thus, 
one should perform mänasé-sevä (service performed in the mind). More 
precisely, by serving internally with one’s eternally perfect spiritual body 
(siddha-deha), one should thus follow the associates of Çré Kåñëa such 
as Çré Rädhä, Lalitä, Viçäkhä, and Çré Rüpa Maïjaré. One should also 
serve as a sädhaka by one’s physical body, following the example set by 
devotees such as Çré Rüpa, Çré Sanätana, and other residents of Vraja.

It is only in the Lord’s absolutely perfected eternal associates (nitya-
siddha-parikaras) that rägätmika-bhakti is found. This pure devotion is 
always present within their hearts. Wholly perfect, absorption in one’s 
desired object is called räga. Those persons in whom this räga naturally 
resides are called rägätmika devotees. Çré Rüpa Gosvämé has explained 
all this:

    iñöe svärasiké rägaù
     paramäviñöatä bhavet
    tanmayé yä bhaved bhaktiù
     sät ’ra rägätmikoditä

Bhakti-rasämåta-sindhu (1.2.272)

“Räga is the unquenchable loving thirst for the object of one’s 

affection, which gives rise to spontaneous and intense absorption 

in that object. Rägamayé-bhakti is the performance of sevä, such as 

stringing garlands, with such intense räga.”

    viräjantém abhivyaktäà
     vraja-väsi-janädiñu
    rägätmikäm anusåtä
     yä sä rägänugocyate

Bhakti-rasämåta-sindhu (1.2.270)

“Devotional service imbued with spontaneous, profound love and 

attachment (rägätmika-bhakti), is vividly expressed and manifested by 

the eternal residents of Våndävana. Devotional service that follows 

their devotional mood is called rägänuga-bhakti, or devotional service 

following in the wake of the rägätmika associates of Çré Rädhä-Kåñëa 

in Vraja.”
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The following evidence shows that the personified Vedas performed 
bhajana in räga-märga: 

� 8.223 	

nibhåta-marun-mano ’kña-dåòha-yoga-yujo hådi yan
 munaya upäsate tad arayo ’pi yayuù smaraëät
striya uragendra-bhoga-bhuja-daëòa-viñakta-dhiyo
 vayam api te samäù sama-dåço ’ìghri-saroja-sudhäù 

Çrémad-Bhägavatam (10.87.23)

“The personified Vedas are praying, ‘O Lord! Greatly learned 
sages and yogés, having conquered the life-airs, mind, and senses 
by strictly practicing the mystic yoga system and worshiping the 
impersonal Brahman effulgence, have ultimately achieved the 
position of nirväëa, or liberation. But even Your enemies have 
attained that position, simply by thinking of You in enmity and 
always desiring Your ruination.

‘Çré Rädhikä and Your other eternal beloveds place Your nectar-
filled lotus feet on their firm breasts, being attracted and bound by 
the beauty of Your supremely soft, rounded, elongated, and nicely 
decorated arms, which are like the king of serpents. We have also 
tasted the nectar of Your lotus feet in exactly the same way as have 
Your eternal beloveds, the gopés, by following in their footsteps.’

In this verse, the word arayaù indicates the enemies of Çré Kåñëa such 
as Kaàsa, who always thought ill of Çré Kåñëa, or to be precise, who always 
thought of Him in fear. By remembering Him in this way, His enemies 
achieved liberation, or brahma-säyujya, the very same destination 
achieved by yogés and saints after millions of years of extremely difficult 
austerities. That is the first astonishing thing. 

The second amazing point is that the same destination is achieved 
by both saintly personalities through their constant meditation upon 
Bhagavän and those demons who also think incessantly of Bhagavän. 
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Third, saintly persons who faithfully worship Bhagavän with full devo-
tion and knowledge achieve the same destination as the enemies of the 
Lord who consider Him to be an ordinary human and even harbor feelings 
of hatred and violence towards Him. There is another utterly remarkable 
concept in the words “uragendra-bhoga-bhuja-daëòa-viñakta-dhiyaù – 
the hearts of Çré Kåñëa’s beloveds were attracted by His charming arms 
which, being soft, rounded, and elongated, resembled the body of the 
king of snakes.” Those gopés who were embraced by His arms, and who 
considered the all-pervading Çré Kåñëa to be limited, clasped His soft 
lotus feet to their breasts. Çré Kåñëa’s heart, burning with the fire of lust, 
thus became supremely cool.

In this context samä refers to following the gopés, and by so doing, 
the personified Vedas achieved the bodies of gopés, and received the 
nectar of Çré Kåñëa’s lotus feet. Here is one more point that merits 
deeper thought – the eternally perfected gopés considered Çré Kåñëa as 
their upapati, or unwedded lover, and they also regarded His form to be 
localized, or limited. The Çrutis, however, considered Çré Kåñëa to be the 
Supreme Truth and therefore they accepted Çré Kåñëa as all-pervading 
and unlimited. Hence the Çrutis offered prayers and attained the bodies 
of gopés, the accomplishment of which is extremely hard. Only by virtue 
of being under the guidance of the gopés did it become possible. 

It is also worth bearing in mind that the gopés are Çré Kåñëa’s eternal 
beloveds; therefore it is completely natural for them to hold His lotus 
feet to their breasts. The Çrutis, however, are not Çré Rädhä’s käyavyüha-
rüpä (bodily expansions) and not His eternal beloveds; still they, too, 
held Çré Kåñëa’s lotus feet upon their breasts, which is very rarely 
attained. The Båhad-Vämana Puräëa testifies that the Çrutis had been 
praying unto Bhagavän for a long time. This pleased Bhagavän, and 
when He asked them to choose a benediction they replied, “We want 
to perform loving service to Çré Kåñëa as the vraja-gopés do.” Bhagavän 
said, “O goddesses, this desire of yours is very difficult to fulfill, however 
your desire shall certainly come to pass.” At that very moment, by the 
mercy of Bhagavän, the Çrutis achieved birth as gopés in Vraja, and 
attained the service of Çré Kåñëa in the mood of aupapatya-bhäva, or 
unwedded relationship.
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� 8.224–225 	

 ‘sama-dåçaù’-çabde kahe ‘sei bhäve anugati’
 ‘samäù’-çabde kahe çrutira gopé-deha-präpti

 ‘aìghri-padma-sudhä’ya kahe ‘kåñëa-saìgänanda’
 vidhi-märge nä päiye vraje kåñëacandra 

 
“The phrase sama-dåçaù means to accept the änugatya (guidance) 

of the vraja-gopés and to perform bhajana following their moods. 
Thus these words signify the acceptance of aupapatya-bhäva, or the 
mood of the gopés as being in an unwedded relationship with Çré 
Kåñëa. Use of the word samäù specifies that by bhajana the Çrutis 
attained beautiful bodies just like those of the vraja-gopés, thus they  
are called samäù, which means ‘the same,’ or ‘equal.’ The words 
aìghri-padma-sudhä mean ‘the nectar emanating from the lotus 
feet of Çré Kåñëa’ or ‘the happiness generated by the service or the 
intimate association with Him.’ The Çrutis accepted the guidance of 
the vraja-gopés, and did bhajana, taking on the gopés’ bhäva towards 
Çré Kåñëa. They received accordingly the bodies of gopés in Vraja and 
it was in these bodies that they obtained the intimate association 
of Çré Kåñëa and the ecstasy of His service. By contrast, one cannot 
attain Vrajendra-nandana Çré Kåñëa by practicing vidhi-märga, the 
path of devotion according to regulative principles. Only those who 
practice rägänuga-bhakti, or spontaneous devotional service, like 
the personified Vedas, can achieve that.

In support of this, the following verse is quoted:

� 8.226 	
  näyaà sukhäpo bhagavän dehinäà gopikä-sutaù
  jïäninäà cätma-bhütänäà yathä bhakti-matäm iha 

Çrémad-Bhägavatam (10.9.21)
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“Çré Çukadeva Gosvämé is saying to Parékñit Mahäräja, ‘Bhagavän 
Çré Kåñëa, the son of Mother Yaçodä, is easily attained by those 
devotees engaged in spontaneous loving service, but He is not as 
easily accessible to the performers of severe austerities who remain 
attached to the body, or to the mental speculators, the jïänés, who 
are striving for self-realization, or to the seers of the self.’

Bhagavän Çré Kåñëa allowed Mother Yaçodä to experience 
indescribable joy in considering Him to be an ordinary child, as she 
witnessed His childish restlessness and bound Him with a rope. This 
joy is not possible for anyone other than those in Çré Yaçodä’s own 
group. Such inexplicable joy is unavailable to those who perform great 
austerities, all the while identifying with the body. The performer of 
austerities may receive some minute realization of Çré Kåñëa if any mahä-
bhägavata bestows mercy upon him and then offers those endeavors to 
Çré Kåñëa.

Again, by the mercy of association with devotees, both he who is 
ätma-bhüta, meaning “free from identifying the body as the self,” and 
he who considers himself to be non-different from the Supreme, may 
also partially realize the svarüpa of Çré Kåñëa as the formless impersonal 
Brahman. The performers of austerities and the jïänés never directly 
realize Çré Kåñëa’s saviçeña feature, full of all transcendental attributes. 
Without following the vraja-gopés, even Brahmä, Çiva, and Lakñmé 
herself are unable to achieve the service of Çré Kåñëa, the son of the 
King of Vraja. In this way, Çré Çukadeva Gosvämé has glorified to 
Parékñit Mahäräja the transcendental, natural quality of the rägätmika-
bhakti of Mother Yaçodä and the other ladies of Vraja, with which they 
can easily bring Çré Kåñëa under their control.

� 8.227–230 	

  ataeva gopé-bhäva kari’ aìgékära
  rätri-dina cinte rädhä-kåñëera vihära

  siddha-dehe cinti’ kare täìhäïi sevana
  sakhé-bhäve päya rädhä-kåñëera caraëa
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  gopé-änugatya vinä aiçvarya-jïäne
  bhajileha nähi päya vrajendra-nandane

  tähäte dåñöänta—lakñmé karila bhajana
  tathäpi nä päila vraje vrajendra-nandana

“Only on the path of rägänuga-bhakti, or spontaneous devo-
tional service, does one achieve the service of Vrajendra-nandana 
Çré Kåñëa in Vraja. That same achievement is not possible on the 
path of vaidhé-bhakti, or regulative devotional service. Therefore 
the sädhaka should submit himself to the mood of the gopés, and 
day and night always think of Çré Rädhä-Kåñëa’s pastimes that 
occur at that time of the day. Holding in mind the spiritual body 
that one has received from the spiritual master, and being endowed 
with the moods of the sakhés, one should perform service via the 
appropriate, internally conceived spiritual form (mänasé-sevä) to 
the feet of Çré Rädhä-Kåñëa, according to the appropriate place and 
time that their pastimes are being performed.

“One can only attain service to the Divine Couple’s lotus 
feet by adopting the mood of the sakhés. Without accepting the 
guidance of the vraja-gopés, and being endowed with the moods 
of awe and reverence instead, despite being engaged in devotional 
service, a person will be overcome by knowledge of the Lord’s 
opulence and will not be able to attain the prema-mayé sevä 
of Çré Rädhä-Kåñëa. The goddess of fortune, Lakñmé-devé, who 
worships the Lord in the mood of awe and reverence, could not, 
despite performing very severe austerities and worship, achieve 
loving service to Vrajendra-nandana Çré Kåñëa like that of the gopés 
of Vraja, without becoming subservient to them.

By the mantra and bhäva21 received from the guru who is expert in 
tasting the mellows of Vraja, and by following the appropriate sentiments 

21 Here bhävas refers to ekädaça bhävas – the eleven integral parts of one’s 
spiritual form as a resident of the transcendental Vraja-dhäma, and païca-
daçä – five stages of development in one’s spiritual absorption, culminating in 
samädhi.  
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of one’s particular relationship with Çré Kåñëa, one should become 
absorbed day and night in the remembrance of Çré Rädhä-Kåñëa’s añöa-
käléya-lélä, Their eternal pastimes performed throughout the day. 

Externally, by the sädhaka-deha, one should follow the limbs of 
bhakti such as singing kértana, chanting a fixed number of holy names 
daily, and offering prostrated obeisances [to the deities, the Vaiñëavas, 
and to the Lord’s dhämas, associates, and pastime places]. Internally 
however, in one’s mentally conceived spiritual body, one should remain 
absorbed in the eight-fold daily pastimes of Çré Rädhä-Kåñëa so that one 
may achieve perfection. If one does not accept the änugatya of the mood 
of the gopés, and remains fixed in the concept of awe and reverence, 
thinking, “Çré Kåñëa is Svayam Bhagavän, the Supreme controller, the 
Lord of unlimited universes, and I am a most insignificant jéva,” then 
even despite performing bhajana, one can never achieve Vrajendra-
nandana. Being attracted by that service rendered by the Vrajaväsés, 
particularly by the gopés, even Lakñmé-devé, who is worshipful for 
everyone, came to Vraja to serve Çré Vrajendra-nandana; yet because 
of her knowledge of Çré Kåñëa’s opulence (aiçvarya-jïäna) and because 
of her not coming under the guidance of the vraja-gopés, she remains 
cheated of that service to this very day.

In his commentary on Çré Caitanya-caritämåta called Çré Anubhäñya, 
Çréla Bhaktisiddhänta Sarasvaté Prabhupäda has stated that beyond 
the present gross and subtle material bodies exists the spiritual body 
appropriate for the service of Çré Rädhä-Kåñëa, which is called the 
siddha-deha. As a result of mundane fruitive activities, the jéva receives 
a material body, which due to desires for gross material enjoyment, 
eventually transforms into the attainment of yet another material body. 
The jéva becomes covered by a subtle body, the mind, by desiring to enjoy 
materially, and then uses the mind to accomplish this; thereafter, upon 
death, he achieves another gross body. 

In this way, under the influence of his lusty material desires, the pure 
spirit soul accepts birth in this material world, temporarily taking on 
both gross and subtle bodies. However, when the nature of his desires 
changes, the happiness of Çré Kåñëa becomes everything to him, and 
he receives an eternal spiritual body in Vaikuëöha or Goloka-dhäma, 
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in which he performs transcendental service to Çré Rädhä-Kåñëa. For 
the subtle material body, it is impossible to comprehend an object that 
is beyond either matter or the purview of its own enjoyment. Therefore, 
only the devotee who is beyond the influence of the three modes of 
material nature, being attracted by Çré Kåñëa’s transcendental qualities, 
becomes situated in his own appropriate spiritual body. Assisted by 
his transcendental senses, he contemplates that object, which is non-
material. He performs transcendental service under the guidance of the 
transcendental moods of the sakhés to achieve, at last, transcendental 
service unto the lotus feet of Çré Rädhä-Kåñëa. 

Without the änugatya of the vraja-gopés, one does not achieve the 
service of Vrajendra-nandana Çré Kåñëa, despite performing bhajana 
with a mood of great awe and reverence. The verse mentioned below 
from Çrémad-Bhägavatam proves this:

� 8.231 	

 näyaà çriyo ’ìga u nitänta-rateù prasädaù
  sa-yoñitäà nalina-gandha-rucäà kuto ’nyäù
 räsotsave ’sya bhuja-daëòa-gåhéta-kaëöha-
  labdhäçiñäà ya udagäd vraja-sundaréëäm 

Çrémad-Bhägavatam (10.47.60)

“ ‘At the time of the festival of räsa-lélä, Bhagavän Çré Kåñëa 
enfolded His arms around the necks of the gopés of Vraja and fulfilled 
all of their desires. The mercy and prema that He bestowed upon 
those gopés was never enjoyed even by the goddess of fortune, Lakñmé-
devé, who is the eternal loving consort of Bhagavän and who always 
resides on His chest. Nor was such a boon achieved by the most 
beautiful heavenly damsels, whose bodily luster and aroma are like 
a lotus flower, what to speak of the beautiful women of this world.’ ”

The vraja-gopés are glorified everywhere because of their above 
mentioned adhirüòha-bhäva, yet for Çré Lakñmé-devé, who always resides 

Under the Guidance of the Sakhés
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upon the chest of the Lord of Vaikuëöha, Çré Näräyaëa, there is no such 
example of this exalted good fortune. In the same way, despite being the 
source of all incarnations, Çré Kåñëa performed actions which society and 
the common man regard as low-class, such as cow-grazing, eating with 
monkeys and cowherd boys, stealing butter and yoghurt, and clutching 
at and stealing the clothes of young girls. Yet, still, He is glorified 
everywhere and has achieved the utmost limit of exaltedness. Likewise, 
although the vraja-gopés are non-different from Bhagavän’s own self, 
being the crown jewel of His pleasure giving potency (hlädiné-çakti), 
they are renowned as ladies of the forest-dwelling cowherd community 
who decorate their bodies with the harsh words used against them by 
society, which [because they gave up their marriage vows] regards them 
as being of low character. 

Even so, the good fortune that the vraja-gopés have attained is still 
far more exalted than that of Lakñmé and other beloveds of Bhagavän. 
Despite being the one and only beloved of Çré Näräyaëa, and always 
situated upon His chest, Lakñmé is still not able to receive the good 
fortune of the vraja-gopés. If even Lakñmé cannot achieve such good 
fortune, then what to speak of the wives of other incarnations of 
Bhagavän, such Çré Upendra, who have attained great beauty and good 
fortune, and whose bodily fragrance and luster are just like those of the 
lotus flower? In the räsa-lélä festival, the vraja-gopés, when embraced 
by the arms of Bhagavän Çré Kåñëa, became exclusive recipients of the 
utmost limit of exalted and merciful good fortune. 

� 8.232–243 	

  eta çuni’ prabhu täìre kaila äliìgana
  dui jane galägali karena krandana

  ei-mata premäveçe rätri goìäilä
  prätaù-käle nija-nija-kärye duìhe gelä

  vidäya-samaye prabhura caraëe dhariyä
  rämänanda räya kahe vinati kariyä
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  “more kåpä karite tomära ihäì ägamana
  dina daça rahi’ çodha mora duñöa mana

  tomä vinä anya nähi jéva uddhärite
  tomä vinä anya nähi kåñëa-prema dite”

  prabhu kahe,—“äiläìa çuni’ tomära guëa
  kåñëa-kathä çuni, çuddha karäite mana

  yaiche çuniluì, taiche dekhiluì tomära mahimä
  rädhä-kåñëa-premarasa-jïänera tumi sémä

  daça dinera kä-kathä, yävat ämi jéba’
  tävat tomära saìga chäòite näriba

  néläcale tumi-ämi thäkiba eka-saìge
  sukhe goìäiba käla kåñëa-kathä-raìge”

  eta bali’ duìhe nija-nija kärye gelä
  sandhyä-käle räya punaù äsiyä mililä

  anyonye mili’ duìhe nibhåte vasiyä
  praçnottara-goñöhé kahe änandita haïä

  prabhu puche, rämänanda karena uttara
  ei mata sei rätre kathä paraspara

After hearing this most unprecedented rasa-siddhänta, Çré 
Caitanya Mahäprabhu became overjoyed and embraced Çré 
Rämänanda Räya. Each embraced the neck of the other, and both 
of them began to weep. They passed the entire night in this manner, 
absorbed in discussions and overwhelmed by ecstatic prema. In the 
morning they departed, so as to tend to their respective duties.

When it became time to part from Çré Caitanya Mahäprabhu, 
Çréman Rämänanda Räya caught hold of the Lord’s lotus feet and 
spoke with extreme humility, saying, “O Lord, You have come here 
just to bestow Your mercy upon me. Therefore, please stay here for 

Under the Guidance of the Sakhés
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at least ten days and purify my polluted mind. Other than You, 
there is no one who can deliver this jéva, and You alone can give 
love of Kåñëa.”

Upon hearing Çré Rämänanda Räya’s humble and love-filled 
words, Çréman Mahäprabhu said, “Having heard about your good 
qualities from the mouth of Çré Särvabhauma Bhaööäcärya, I have 
come here to hear about Kåñëa from you and thus purify My mind. 
Now I am seeing your glories, which before I had only heard about. 
You are the most learned in the tattvas of Çré Rädhä, Çré Kåñëa, 
prema, and rasa. What to speak of ten days, I will not be able to 
leave you throughout My whole life. We will remain together in 
Jagannätha Puré, where we shall spend our time happily, completely 
delighted by speaking kåñëa-kathä.”

Speaking thus, they both went away to perform their respective 
duties, and again at dusk, Çré Rämänanda Räya came to meet with 
Çréman Mahäprabhu. After greeting each other, they went to a 
solitary place and sat down. With great happiness, they began to ask 
each other questions and receive the answers. Çréman Mahäprabhu 
asked the questions, and Çré Rämänanda Räya answered them. In 
this way the entire night passed in discussion.

When the passage explains that they were weeping, it actually means 
that both were affected by sättvika-bhävas. For that reason their throats 
were choked, and because their discussions were full of prema, both of 
them began to cry. Here goñöhé, or meeting, particularly refers to the 
conversation between them.



� Questions and Answers �

What is the topmost knowledge?

� 8.244 	

 prabhu kahe,—“kon vidyä vidyä-madhye sära?”
 räya kahe,—“kåñëa-bhakti vinä vidyä nähi ära” 

Çréman Mahäprabhu asked, “Of all types of knowledge, which 
is the most important?” Rämänanda Räya replied, “Kåñëa-bhakti is 
the essence of all knowledge. Apart from this there is no other type 
of knowledge.”

Çréla Bhaktivinoda Öhäkura has explained that in the first line 
Mahäprabhu asks a question, and in the second line, Çré Rämänanda 
Räya gives the answer. Mahäprabhu asked, “Which type of knowledge 
is the topmost?” and Räya replied, “Apart from knowledge of kåñëa-
bhakti, there is no other knowledge.” This means that, although the 
jéva is an eternal servant of Çré Kåñëa, because of Çré Kåñëa’s external, 
or illusionary, potency, the jéva forgets his constitutional position and 
considers his temporary gross body to be his eternal identity. 

The knowledge about how to become situated in one’s pure eternal 
form from such a condition, and to realize one’s nature as being a servant 
of Kåñëa – this constitutes sädhana, specifically the performance of bhakti 
to Çré Kåñëa. By this knowledge one can understand jéva-tattva, mäyä-
tattva, bhägavat-tattva, and all other tattvas progressively. Ultimately, the 
unconquerable Çré Kåñëa is controlled by the çuddha-bhakti of a devotee. 
That knowledge, or vidyä, which is above all others, is knowledge of the 
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nature of devotion to Çré Kåñëa. Material knowledge (jaòa-vidyä) leads 
to material enjoyment, but that vidyä which gives knowledge of viñëu-
bhakti is far superior to even knowledge of the impersonal Brahman 
(brahma-vidyä), which is beyond any material knowledge. However, even 
superior to knowledge of viñëu-bhakti is knowledge of kåñëa-bhakti.

Çrémad-Bhägavatam supports this siddhänta in so many places: 

    tat karma hari-toñaà yat
    sä vidyä tan-matir yayä

Çrémad-Bhägavatam (4.29.49) 

“Factual work, or karma, is that by which one can satisfy Çré Hari. 

Factual vidyä, or knowledge, is that by which one’s mind is absorbed 

in Bhagavän.”

    çravaëaà kértanaà viñëoù
     smaraëaà päda-sevanam
    arcanaà vandanaà däsyaà
     sakhyam ätma-nivedanam
    iti puàsärpitä viñëau
     bhaktiç cen nava-lakñaëä
    kriyeta bhägavaty addhä
     tan manye ’dhétam uttamam

      Çrémad-Bhägavatam (7.5.23–24)

Çré Prahläda Mahäräja says, “The bhakti of Bhagavän Viñëu has 

nine limbs: hearing and chanting about the transcendental holy 

name, form, qualities, and pastimes of Lord Viñëu; remembering them; 

serving His lotus feet; offering the Lord respectful worship; offering 

prayers to the Lord; becoming His servant; becoming His friend; and 

surrendering everything unto Him. If one performs these nine limbs 

of devotion with a mood of surrender, then we should know this to 

be the topmost knowledge of the scriptures. His cultivation of the 

scriptures is successful.”

And it is also described here:
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   idaà hi puàsas tapasaù çrutasya vä
    sviñöasya süktasya ca buddhi-dattayoù
   avicyuto ’rthaù kavibhir nirüpito
    yad-uttamaçloka-guëänuvarëanam

Çrémad-Bhägavatam (1.5.22) 

“Learned persons accept as the pinnacle of knowledge the very 

best verses, which describe Çré Kåñëa’s qualities and activities.”

In the following verses spoken between Çréman Mahäprabhu and 
Çré Rämänanda Räya, there is a gradation and comparison between the 
relative worth of material objects and transcendental objects, as well 
as a discussion of subject matter affiliated with Goloka and Çré Kåñëa’s 
unmotivated devotional service. The material conception is thus defeated 
and the worth of transcendence is established.

What is the most glorious act?

� 8.245 	

  ‘kérti-gaëa-madhye jévera kon baòa kérti?’
  ‘kåñëa-bhakta baliyä yäìhära haya khyäti’ 

Çré Caitanya Mahäprabhu then asked, “Out of all glorious 
activities of the jéva, which is the greatest?” Çré Rämänanda Räya 
replied, “To be called a devotee of Lord Kåñëa is the topmost glory 
of the jéva.”

In the material world there are many, many glories that may be 
attributed to a jéva, like wealth, wonderful qualities, intelligence, or fame.  
However, all such reputation is related to this material body. Upon the 
body’s demise, this fame is destroyed along with it. The greatest form of 
fame in this world is therefore to become a premé-bhakta, because such 
fame is directly related to the soul. The soul is unending and eternal. 
Factually, it is composed of eternality, knowledge, and bliss (sac-cid-

Questions and Answers
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änanda-maya). Since the soul is never destroyed, the devotees of Çré 
Kåñëa are likewise never destroyed. Devotees of Kåñëa are just like a 
boat, and one cannot know how many jévas they shelter and ferry across 
the ocean of birth and death. The devotees alone secure the qualification 
to serve their worshipful Lord. Performing such service, they successfully 
dispel lamentation, illusion, and attachment forever. 

Çrémad-Bhägavatam (11.19.40) says, “vidyätmani bhidä-bädhaù – 
knowledge of the soul nullifies duality.” To be known as a devotee of 
Çré Kåñëa is the greatest fame. It is the jéva’s considered opinion, due to 
his greed for material objects of sense enjoyment, that service to inert 
matter constitutes the greatest fame. Actually, the best position is to be 
known as a viñëu-bhakta, which is superior even to the topmost fame 
within this material world. This means to be afforded the position of 
a knower of Brahman. Yet, greater than the glory of being a devotee of 
Çré Viñëu is to be renowned as a devotee of Çré Kåñëa. Indra states in 
Garuòa Puräëa:

    kalau bhägavataà näma
     durlabhaà naiva labhyate
    brahma-rudra-padotkåñöaà
     guruëä kathitaà mama

“In this Age of Kali, it is extremely rare to find one who is 

celebrated as an excellent devotee, or a bhägavata. However, such a 

position is superior to that of the major demigods like Brahmä and 

Mahädeva.”

In Itihäsa-samuccaya, in the conversation between Çré Närada and 
Puëòaréka, Çré Närada says:

    janmäntara-sahasreñu
     yasya syäd buddhir édåçé
    däso ’haà väsudevasya
     sarvän lokän samuddharet

“‘I am Bhagavän Väsudeva’s servant.’ A person who realizes 

this after thousands and thousands of births can deliver the entire 

universe.”
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In the conversation between Çré Kåñëa and Arjuna, as recorded in 
the Ädi Puräëa it states: “bhaktänäm anugacchanti muktayaù çrutibhiù 
saha – The liberated souls (mukta-puruñas) and the Vedic literatures 
follow the footsteps of the devotees of the Lord.”

In Båhad-näradéya Puräëa, it is further stated: 

  adyäpi ca muni-çreñöhä brahmädyä api devatäù
  prabhävaà na vijänanti viñëu-bhakti-ratätmanäm

“Until today, even the great sages and demigods such as Brahmä 

did not know the influence of a devotee absorbed in viñëu-bhakti.”

The Garuòa Puräëa similarly states:

  brähmaëänäà sahasrebhyaù satra-yäjé viçiñyate
   satra-yäji-sahasrebhyaù sarva-vedänta-päragaù
  sarva-vedänta-vit-koöyä viñëu-bhakto viçiñyate
   vaiñëavänäà sahasrebhya ekänty eko viçiñyate
  ekäntinastu puruñä gacchanti parama padam

“Out of thousands of brähmaëas, one who is qualified to perform 

sacrifices is the best, and out of many thousands of such qualified 

brähmaëas, one who is learned in the Vedänta is considered the best 

among all. Out of thousands of such knowledgeable brähmaëas, one 

who is a devotee of Lord Viñëu is the best, and out of many thousands 

of devotees of Viñëu, one who is a one-pointed Vaiñëava is the best. 

Indeed, such an unalloyed Vaiñëava certainly attains the supreme 

destination.”

In Çrémad-Bhägavatam (3.13.4), it is stated:

   çrutasya puàsäà sucira-çramasya
    nanv aïjasä süribhir éòito ’rthaù
   tat-tad-guëänuçravaëaà mukunda-
    pädäravindaà hådayeñu yeñäm

“O muni, hearing the qualities of a devotee in whose heart the 

lotus feet of Çré Mukunda are always present is the main fruit of one 

who has undergone long, hard endeavor in the study of the scriptures. 

This is the opinion of learned persons.”

Questions and Answers
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In Näräyaëa-vyüha-stava it is said:
   

 nähaà brahmäpi bhüyäsaà
     tvad-bhakti-rahito hare
    tvayi bhaktas tu kéöo ’pi
     bhüyäsaà janma-janmasu

“I do not aspire to take birth as a Brahmä, if I am to be a Brahmä 

devoid of devotion. I am praying to get the association of Your devotees, 

even if I have to take thousands of births as an insect.”

   sva-dharma-niñöhaù çata-janmabhiù pumän
    viriïcatäm eti tataù paraà hi mäm
   avyäkåtaà bhägavato ’tha vaiñëavaà
    padaà yathähaà vibudhäù kalätyaye

Çrémad-Bhägavatam (4.24.29)

Çré Mahädeva says to Çré Maitreya, “A person who properly executes 

his occupational duty, or varëäçrama-dharma, for one hundred births 

becomes qualified to occupy the post of Brahmä, and if he becomes 

even more pious, he can approach me (Lord Çiva). A person who is an 

unalloyed devotee of Çré Viñëu is immediately promoted after death 

to the supreme destination, which is completely beyond the material 

universe. I myself in my Rudra form, as well as other ruling demigods, 

attain these planets only after the destruction of this material world 

and our positions within it.”

  çriyam anucaratéà tad-arthinaç ca
   dvipada-patén vibudhäàç ca yat sva-pürëaù
  na bhajati nija-bhåtya-varga-tantraù
   katham amum udvisåjet pumän kåta-jïaù

Çrémad-Bhägavatam (4.31.22)

“By nature Bhagavän is completely full of bliss. He does not care 

for the goddess of fortune, Lakñmé, who always remains engaged in His 

service, or for the kings who perform everything to attain her favor, 
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or for the other demigods. Despite this, He becomes dependent on His 

devotees. Aho! How could a person who is actually grateful, be able to 

leave Çré Hari, who is such an ocean of mercy, even for a moment?”

In the words of Çré Brahmä:

   tad astu me nätha sa bhüri-bhägo
    bhave ’tra vänyatra tu vä tiraçcäm
   yenäham eko ’pi bhävaj-janänäà
    bhütvä niñeve tava päda-pallavam

Çrémad-Bhägavatam (10.14.30)

“Therefore, O Bhagavän,  I pray to be so fortunate that in this life 

or the next, whether I take birth as any kind of bird or beast, I may 

be a servant of any of Your servants, and again be able to engage in 

devotional service to Your lotus feet.”

In regard to Çré Prahläda being the best of all the devotees, Çré Rudra 
says:

    
bhakta eva hi tattvena

     kåñëaà jänäti na tv aham
    sarveñu hari-bhakteñu
     prahlädo ’ti-mahattamaù

Skanda Puräëa

“A devotee is one who understands Kåñëa in truth. I am not among 

them. Amongst all of Çré Hari’s devotees, Prahläda Mahäräja is the 

best.” 

In addition:
  

kvähaà rajaù-prabhäva éça tamo ’dhike ’smin,
   jätaù suretara-kule kva tavänukampä
  na brahmaëo na tu bhavasya na vai ramäyä,
   yan me ’rpitaù çirasi padma-karaù prasädaù

Çrémad-Bhägavatam (7.9.26)

Questions and Answers
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Prahläda Mahäräja is saying, “O my Lord, just look at my position. 

I was born in a demonic family full of the hellish material qualities 

of passion and ignorance. What is to be said of Your causeless mercy? 

You are glorious! You offered Your supreme mercy and kept Your 

lotus hand on my head. This is the topmost reward and fully removes 

material miseries. You never did this for Lord Brahmä, Lord Çiva, or 

even for Lakñmé.”

    bhävanti puruñä loke
     mad-bhaktäs tväm anuvratäù
    bhavän me khalu bhaktänäà
     sarveñäà pratirüpa-dhåk
    

Çrémad-Bhägavatam (7.10.21)

Bhagavän Çré Nåsiàha-deva is saying, “O My son Prahläda! The 

people in this material world who will follow your example will become 

My devotees. You are an ideal for all of My devotees.”

The Päëòavas are far superior, even to bhakta Prahläda:

   yüyaà nå-loke bata bhüri-bhägä
    lokaà punänä munayo ’bhiyanti
   yeñäà gåhän ävasatéti säkñäd
    güòhaà paraà brahma manuñya-liìgam
   sa vä ayaà brahma mahad-vimågya-
    kaivalya-nirväëa-sukhänubhütiù
   priyaù suhåd vaù khalu mätuleya
    ätmärhaëéyo vidhi-kåd guruç ca

Çrémad-Bhägavatam (7.10.48–49)

The spiritual master of the demigods, Çré Närada Muni, said to 

the Päëòavas: “O Yudhiñöhira, of all the people on this Earth planet, 

your good fortune is exceedingly glorious, because the Absolute Truth, 

Parabrahman, the all-pervading Supersoul, has taken a human form and 

secretly lives in your palace. Great saintly persons, who purify the entire 

creation, again and again visit you and your palace for His darçana.
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“Great saintly persons continually search for Him, the Paramätmä, 

the Parabrahman, and the all peaceful embodiment of topmost 

ecstasy, who is completely devoid of even the slightest trace of mäyä. 

That same Çré Kåñëa for whom they search is your beloved friend, well-

wisher, your maternal cousin, worshipful deity, obedient servant, and 

spiritual master. Indeed, He is like your very own self.” 

Superior to the Päëòavas are the Yädavas:

    aho bhoja-pate yüyaà
     janma-bhäjo nåëäm iha
    yat paçyathäsakåt kåñëaà
     durdarçam api yoginäm

Çrémad-Bhägavatam (10.82.28)   

At the time of the solar eclipse at Kurukñetra, the assembled 

earthly kings said, “O King of the Bhojas, Ugrasena, among all the 

men of this world, only the lives of you Yadus are truly successful. You 

are glorious! You are greatly blessed, because you continuously behold 

Çré Kåñëa, who is rarely visible even to great yogés.”

  tad-darçana-sparçanänupatha-prajalpa-
   çayyäsanäçana-sayauna-sapiëòa-bandhaù
  yeñäà gåhe niraya-vartmani vartatäà vaù
   svargäpavarga-viramaù svayam äsa viñëuù

Çrémad-Bhägavatam (10.82.30)

“O Ugrasena, you have marital and blood relationships with Çré 

Kåñëa. Not only that, you constantly see and touch Him, and you 

walk, talk, sleep, sit, and dine with Him. You are caught in the net 

of family affairs, which is the path to hell, but in your palace the all-

pervading Lord Viñëu, the mere darçana of whom makes one forget 

about residence in heaven and liberation, has taken one form and 

resides there with you.” 

Questions and Answers
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Uddhava is superior to the Yadus:

    na tathä me priyatama
     ätma-yonir na çaìkaraù
    na ca saìkarñaëo na çrér
     naivätmä ca yathä bhavän

Çrémad-Bhägavatam (11.14.15)

“O Uddhava, as a premé-bhakta you are more dear to Me than My 

son, Brahmä; than Çaìkara; than My real brother Balaräma; and than 

Lakñmé, who is My wife. You are more dear to Me than My own self.”

In Çrémad-Bhägavatam (11.16.29), Çré Kåñëa says, “tvaà tu bhägavateñv 
aham – O Uddhava, you represent Me amongst My premé-bhaktas; 
indeed, you are Me,” and also again in Çrémad-Bhägavatam (3.4.31), 
“noddhavo ’ëv api man-nyüno – Uddhava, you are not even fractionally 
less than Me.”

Superior to Çré Uddhava are the gopés of Vraja:

  etäù paraà tanu-bhåto bhuvi gopa-vadhvo
   govinda eva nikhilätmani rüòha-bhäväù
  väïchanti yad bhäva-bhiyo munayo vayaà ca
   kià brahma-janmabhir ananta-kathä-rasasya

Çrémad-Bhägavatam (10.47.58)

Çré Uddhava prayed, “Of all embodied beings upon this earth, 

these gopés are certainly the best and they alone are successful, 

because they have the utmost divine ecstasy named mahäbhäva for 

the soul of all souls, Bhagavän Çré Kåñëa. Their most exalted loving 

position is coveted not only by those who are desirous of liberation 

due to being afraid of material existence, nor only by greats saints and 

liberated mukta-puruñas, but also by devotees such as myself. However 

we are unable to achieve it. If one cannot achieve the rasa emanating 

from topics of the kathä of Bhagavän, then what is the benefit of 

taking birth again and again as Lord Brahmä and having a life span 

of millions of years?”
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In Båhad-vämana Puräëa, Çré Brahmä says to Bhågu and the other 
åñis:

  çañöi-varça-sahasräëi mayä taptaà tapaù purä
       nanda-gopa-vraja-stréëäà päda-reëüpalabdhaye
  tathäpi na mayä präptäs täsäà vai päda-reëavaù
       nähaà çivaçca çeñaçca çréçca täbhiù samäù kvacit

“Although I performed severe austerities for sixty thousand years 

to attain the dust from the vraja-gopés’ lotus feet, I was unable to attain 

it. You should clearly understand that I (Brahmä), Çaìkara, Çeña, and 

Lakñmé are not equal to the vraja-gopés.”

In the Ädi Puräëa, Çré Bhagavän says:

  na tathä me priyatamo brahmä rudraç ca pärthiva
  na ca lakñmér na cätmä ca yathä gopé-jano mama

“O Pärtha (Arjuna), not even Brahmä, Çiva, Lakñmé-devé, or even 

My own self is as dear to Me as the gopés of Vraja.”

Among the vraja-gopés, Çrématé Rädhikä is the most excellent, and 
Çré Kåñëa is indeed Her dear-most beloved. Taking Her mood and 
complexion He came as Çré Gauräìga, whose topmost confidential 
servitor is Çréla Rüpa Gosvämépäda. Çré Rüpa’s single-pointed followers 
are widely celebrated as rüpänugas, and he is described thus in Caitanya-
candrämåta:

ästäà vairägya-koöir bhavatu çama-dama-kñänti-maitry-ädi-koöis
     tattvänudhyäna-koöir bhavatu bhavatu vä vaiñëavé-bhakti-koöiù
koöy-aàço ’py asya na syät tad api guëa-gaëo yaù svataù-siddha äste
     çrémac-caitanya-candra-priya-caraëa-nakha-jyotir-ämoda-bhäjäm

“Persons who are receiving the bliss coming from the rays of the 

effulgent toe nails of the lotus feet of Çré Caitanya Mahäprabhu’s 

beloved devotees are fully qualified with all transcendental qualities. 

The unlimited good qualities that are found in the devotees of Viñëu, 

such as strong renunciation, equanimity, sense control, forgiveness, 

and friendship with all living entities, even if multiplied millions 

of times, cannot be compared to a fraction of the transcendental 

Questions and Answers
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attributes of those who are the recipients of the mercy of the devotees 

of Çré Caitanya Mahäprabhu.”

What is the greatest treasure?

� 8.246 	

 ‘sampattira madhye jévera kon sampatti gaëi?’
 ‘rädhä-kåñëe prema yäìra, sei baòa dhané’ 

Çréman Mahäprabhu asked, “Of all the different varieties of 
riches, what is the greatest treasure of the jéva?” Çré Rämänanda 
Räya replied, “Whoever possesses the wealth of prema to Çré Rädhä-
Kåñëa is the wealthiest.”

In this world, the jévas possess many sorts of wealth, but these material 
riches are destructible. From the ancient past till now they have they not 
given anyone any real happiness, nor shall they ever do so in the future. 
Never mind the ordinary jévas, Indra’s opulences and Lord Brahmä’s own 
planet are destructible and thus are merely fleeting. Such wealth may be 
destroyed at any moment. Yet, whoever possesses the wealth of prema to 
Çré Rädhä-Kåñëa is truly the wealthiest person. Even Svayam Bhagavän 
Çré Kåñëa, who is the wealth of the wealthy, personally runs behind 
such a person. In actual fact, such a premé-bhakta is able to bestow his 
incalculable wealth of prema upon another and make him completely 
happy forever.

The suffering jéva is full of material desires to enjoy, and is totally 
addicted to matter. He pursues sense gratification and so considers 
the attainment of material wealth to be his primary duty. But if one 
comprehensively deliberates upon the various categories of wealth, 
with subtle spiritual discrimination, then factually no other wealth can 
compare with the wealth of prema for Çré Rädhä-Kåñëa. 

    kim alabhyaà bhägavati
     prasanne çré-niketane
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    tathäpi tat-parä räjan
     na hi väïchanti kiïcana

Çrémad-Bhägavatam (10.39.2)

“O Parékñit, is there anything unattainable for those devotees who 

have pleased Çré Kåñëa, who is the shelter of Lakñmé, the goddess of 

fortune? Such devotees can obtain whatever they may fancy, even 

though they do not desire anything.”

What is the greatest distress?

� 8.247 	

‘duùkha-madhye kona duùkha haya gurutara?’
‘kåñëa-bhakta viraha vinä duùkha nähi dekhi para’ 

Çréman Mahäprabhu asked, “Of all kinds of unhappiness, which 
is the most distressful?” Çré Rämänanda Räya replied, “Separation 
from the devotee of Çré Kåñëa is truly the greatest misery. There is 
no suffering worse than this.”

Only they who know the essence of bhakti can really know the 
glories of the devotees of Çré Kåñëa, and they alone can appreciate the 
association of a devotee as being the supreme gain. No one else can 
understand this. It has been said:

  sva-jévanädhika-prärthya-çré-viñëu-jana-saìgateù
  vicchedena kñaëaï cätra na sukhäàçaà labhämahe

Båhad-bhägavatämåta (1.5.54)

Mahäräja Çré Yudhiñöhira said: “In fact, the association of devotees 

of Bhagavän Çré Viñëu is more precious to us than our own life.  On 

the other hand, due to separation from those very devotees in this 

world, we cannot get even a moment of happiness now.”

Questions and Answers
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Kåñëa says elsewhere:

    
mäm anärädhya duùkhärtaù

     kuöumbäsakta-mänasaù
    sat-saìga-rahito martyo
     våddha-sevä-paricyutaù

“One who fails to worship Me, who is overly absorbed in material 

life, who does not stick to the path of devotional service, who does not 

affiliate with saintly personalities, and who does not serve his elders, 

is a most unhappy fellow.”

Who is truly liberated?

� 8.248 	

  ‘mukta-madhye kon jéva mukta kari’ mäni?’
  ‘kåñëa-prema yäìra, sei mukta-çiromaëi’ 

Çréman Mahäprabhu then said, “Out of all liberated persons, 
which jéva should be accepted as truly liberated?” Rämänanda Räya 
replied, “He who has prema for Çré Kåñëa is the crown jewel of all 
liberated persons.”

The real meaning of mukta, or liberated soul, is one who is freed 
from material bondage. Those fortunate persons in whom kåñëa-prema 
is present are factually the crown jewels among liberated personalities. 
Parékñit Mahäräja has said: 

    muktänäm api siddhänäà
     näräyaëa-paräyaëaù
    su-durlabhaù praçäntätmä
     kotiñv api mahä-mune

Çrémad-Bhägavatam (6.14.5)
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“O great sage, even out of many millions of perfected and liberated 

persons, it is very difficult to meet a mahä-puruña who is completely 

and exclusively dedicated to Bhagavän. Such a premé-bhakta day and 

night remains immersed in the pure nectar of kåñëa-prema and by 

continually savoring that indescribable nectar, he becomes forgetful 

of his own body.”

   jäya prema bhayo mana-mohana se
    vänai choòa diyä sabaro ghara bärä
   bhäva-vibhora rahe niçi-dina
    aura nayana bahata avirala dhärä

   masta rahe, alamasta rahe
    bäke péche òolata nanda ko lälä
   ‘sundara’ aise bhakta ke hita
    bauhe pasärata madana gopälä

“Those who have love and affection for Madana-mohana Çré 

Kåñëa, leave everything for Him, including wife, children, relatives, 

and home. They are always sinking in love and affection for Him, 

and due to that love, tears continually flow from their eyes. Such 

devotees are always blissful, and Çré Kåñëa always follows behind them 

wherever they may go. Madana-mohana Çré Kåñëa waits to embrace 

such devotees with arms wide open.”

A kåñëa-premé-bhakta is factually liberated in the above manner. 

What is the greatest song?

� 8.249 	

 ‘gäna-madhye kona gäna—jévera nija dharma?’
 ‘rädhä-kåñëera prema-keli’—yei gétera marma’ 

Çréman Mahäprabhu asked, “Among many songs, which one 
is the natural activity of the living entity?” Çré Rämänanda Räya 

Questions and Answers
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replied, “Songs that describe Çré Rädhä-Kåñëa’s love-filled pastimes 
(prema-keli-lélä) are the vital core of all.”

Without intrinsic dharma, nothing can exist; without the intrinisic 
dharma of the soul, the soul cannot exist. Every question asked by 
Çréman Mahäprabhu referred to the soul; He never inquired using the 
words “human beings” or “mankind.” For the benefit of the jévas, Çréman 
Mahäprabhu asked about duties pertaining to the intrinsic activity 
(svarüpa-dharma) of the jéva. Therefore, it is the constitutional position 
of the living being to perform saìkértana, or congregational chanting, 
of the loving pastimes of Çré Rädhä-Kåñëa. Owing to the great ecstasy 
of prema inherent within Their amorous pastimes, simply hearing such 
songs creates an awakening within one’s internal consciousness. Thus, a 
song that intrinsically consists of such glorification is the real essence of 
all songs. Those songs that are found in Çrémad-Bhägavatam – such as 
Veëu-géta, Gopé-géta, Bhramara-géta, and Yugala-géta – are classified as 
being svarüpa-dharma, or the constitutional function of the spirit soul. 
Säma Veda is a body of prayers that are also accepted as songs. By nature 
the jéva is the eternal servant of Çré Kåñëa. It is, therefore, his factual 
religion to sing about the pastimes of his worshipful deity.

    anugrahäya bhaktänäà
     mänuñaà deham ästhitaù
    bhajate tädåçéù kréòa
     yäù çrutvä tat-paro bhavet

Çrémad-Bhägavatam (10.33.36)

In order to bestow His mercy upon the jévas, Çré Bhagavän manifests 

His human-like form and performs such pastimes that induce anyone 

who hears about them to become devoted to Him. The living beings, 

now dedicated to the Lord, become ecstatic in prema and begin to sing 

of His pastimes.

The best of saints, Çré Çukadeva Gosvämé, has said that when Çré Kåñëa 
goes to the forest for cow-grazing, He gets tired from walking so far. Using 
a friend’s lap as a pillow, He falls asleep. Some friends massage His feet, 
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while others fan Him very slowly. To please Him while He rests happily, 
the animals and birds sing of His amorous pastimes with Çré Rädhä. 

What is the most beneficial activity?

� 8.250 	

 ‘çreyo-madhye kona çreyaù jévera haya sära?’
 ‘kåñëa-bhakta-saìga vinä çreyaù nähi ära’ 

Çréman Mahäprabhu asked, “Out of all beneficial activities, 
which is the most favorable for the living entities?” Rämänanda 
Räya replied, “There is no pursuit more auspicious than to associate 
with Çré Kåñëa’s devotees.”

Çreya means “auspicious.” The result of affiliating with Çré Kåñëa’s 
devotees is that one is able to obtain kåñëa-prema. Therefore, the 
association of these devotees is the ultimate form of good fortune. Having 
forgotten his svarüpa as the eternal servant of Çré Kåñëa, the jéva instead 
becomes the servant of the illusory potency (mäyä), and as he is ground 
upon the mortar of mäyä, he suffers great misery. However, when the 
jéva gains the association of one of Çré Kåñëa’s devotees by devotional 
activities that he has performed unknowingly or even accidentally 
(ajïäta-sukåti), then under the shelter of those elevated souls, he is 
gradually enabled to comprehend his state of opposition to Bhagavän, 
whereupon he abandons sensual happiness, and begins to internalize 
himself. The devotees of Çré Kåñëa are just like veritable touch-stones, 
which convert iron into gold, and they can transform the jévas who come 
in their association into touch-stones as well.

   
 manye bhägavataù säkñät

     pärñadän vo madhu-dvisaù
    viñëor bhütäni lokänäà
     pävanäya caranti hi

Çrémad-Bhägavatam (11.2.28)

Questions and Answers
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The king of Videha, Çré Nimi Mahäräja, is saying to Çré Närada, 

the saint among the demigods, “My lord, I understand that you are 

indeed an eternal associate of Bhagavän Madhusüdana, because such 

eternal associates travel everywhere in order to purify the materialistic 

living entities.”

    ata ätyantikaà kñemaà
      påcchämo bhävato ’naghäù
      saàsäre ’smin kñaëärdho ’pi
      sat-saìgaù çevadhir nåëäm

Çrémad-Bhägavatam (11.2.30) 

“O great souls, who purify the three worlds! I ask you – what is 

the svarüpa, or nature, of supreme auspiciousness? And what is the 

sädhana to attain that? In this world, even half a moment’s association 

with a devotee is the cause of supreme good fortune for mankind.”

Who should the living entity remember at every moment?

� 8.251 	

  ‘käìhära smaraëa jéva karibe anukñaëa?’
  ‘kåñëa-näma-guëa-lélä—pradhäna smaraëa’ 

Çréman Mahäprabhu asked, “Whom should the jéva remember 
at every moment?” Çré Rämänanda Räya replied, “The principle 
objects to keep in mind are Çré Kåñëa’s names, forms, qualities, and 
pastimes.”

In the first stage of sädhana, remembrance is done forcefully, but 
as the living being’s oppositional stance towards Çré Kåñëa gradually 
diminishes, to that extent the natural remembrance of Çré Kåñëa’s names, 
forms, qualities, and pastimes takes place. Ultimately, the devotee will 
not desire to discuss mundane topics, even for a second. Dedicated to 
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not wasting even one second of time, he thus considers wasting a mere 
moment as being equivalent to universal devastation:

    tasmät sarvätmanä räjan
     hariù sarvatra sarvadä
    çrotavyaù kértitavyaç ca
     smartavyo bhagavän nåëäm

Çrémad-Bhägavatam (2.2.36) 

“Therefore, O Parékñit, human beings, always and in every 

circumstance, with their complete energy, should remember, glorify, 

and hear about Bhagavän Çré Hari.”

Çré Jéva Gosvämé in Çré Bhakti-sandarbha has described five types of 
smaraëa, or remembrance. They are:

(1) smaraëa – to initially inquire, just slightly, about Çré Kåñëa
(2) dhäraëä – to remember Çré Kåñëa to a limited extent
(3) dhyäna – to experience a partial manifestation, or catch a 

momentary vision, of Çré Bhagavän in the heart; or to glimpse 
His form, dress, or ornaments

(4) dåòha-småti – to retain a fixed meditation upon Bhagavän 
(5) samädhi – to receive darçana, or sphürti, of Bhagavän’s léläs, 

which are filled with varieties of rasa.
Çré Kåñëa’s name, form, and pastimes are all of the same nature as Çré 

Kåñëa. Remembrance of Çré Kåñëa is the most important remembrance, 
of which the foundation, or root, is the congregational chanting of the 
holy name:

   ‘kåñëa-näma’, ‘kåñëa-guëa’, ‘kåñëa-lélä’-vånda
   kåñëera svarüpa-sama—saba cid-änanda

Çré Caitanya-caritämåta, Madhya-lélä (17.135) 

“The holy name of Çré Kåñëa, His transcendental qualities and 

pastimes as well as the very svarüpa of Çré Kåñëa, are all equal. They 

are all cidänanda, or spiritual and full of bliss.”

Questions and Answers
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What is the most important meditation?

� 8.252 	

 ‘dhyeya-madhye jévera kartavya kon dhyäna?’
 ‘rädhä-kåñëa-padämbuja-dhyäna—pradhäna’ 

Çré Caitanya Mahäprabhu asked, “Of all types of meditation, 
which one should the jéva engage in as his actual religious duty?” 
Çréla Rämänanda Räya replied, “The most important meditation is 
to contemplate the lotus feet of Çré Rädhä-Kåñëa.”

The samädhi of the jïänés and yogés is nirvikalpa, a state in which 
the meditator, the object of meditation, and the act of meditation, do not 
endure. Since everything becomes çünya, or zero, neither the realization 
nor the perceiver live on. Conversely, in the samädhi of the devotees, 
the the meditator, the object of meditation (Çré Bhagavän), and the 
meditation process all continue. Meditating upon the divine pastimes of 
the Supreme Person, the devotee obtains a sphürti, or a vision within the 
heart, of them, and he actually sees his object of meditation:

    tasmäd ekena manasä
     bhagavän sätvatäà patiù
    çrotavyaù kértitavyaç ca
     dhyeyaù püjyaç ca nityadä

Çrémad-Bhägavatam (1.2.14)

“Therefore, with a one-pointed mind, one should constantly hear 

about, chant, meditate upon, and worship Bhagavän, who is very 

affectionate to His devotees.”
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Where should one reside?

� 8.253 	

  ‘sarva tyaji’ jévera kartavya käìhä väsa?’
  ‘çré-våndävana-bhümi yäìhä nitya-lélä-räsa’

Çréman Mahäprabhu asked, “Where should the jéva reside, 
abandoning everything?” Çré Rämänanda Räya replied, “One 
should live in Vraja-bhümi, Çré Våndävana, where the räsa-lélä is 
eternally performed.”

Among the diverse pastimes of akhila-rasämåta-sindhu Çré Kåñëa, 
the räsa-lélä festival reigns as the crest jewel of all. Every other pastime 
is contained within this räsa-lélä, which occurred in the supreme abode 
Çré Våndävana. Whoever possesses the single-minded greed to attain 
vraja-prema should reside only in Çré Våndävana. Çré Rämänanda Räya’s 
precise meaning is that one should live in Våndävana, which is manifest 
here on earth, and which is special as it provides the setting for the 
extraordinary räsa-lélä. There are three principle manifestations of Çré 
Våndävana-dhäma: aprakaöa, prakaöa, and dåçyamäna. 

(1) aprakaöa – the supreme abode, Çré Goloka-dhäma, which exists 
eternally and which is entirely beyond the material elements.

(2) prakaöa – everything that accompanies the Lord’s appearance 
in this world. Because Bhagavän performs His manifest 
pastimes here in this world, the material nature is involved in 
His pastimes.

(3) dåçyamäna – that which is within the common, sensual 
jurisdiction of general people. 

  
äsäm aho caraëa-reëu-juñäm ahaà syäà

   våndävane kim api gulma-latauñadhénäm
  yä dustyajaà sva-janam ärya-pathaà ca hitvä
   bhejur mukunda-padavéà çrutibhir vimågyäm

Çrémad-Bhägavatam (10.47.61)

Questions and Answers
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Çré Uddhava is saying, “The best thing that could possibly happen 

for me is that I take birth in this Våndävana as a forest bush, creeper, 

herb, or even a medicinal root. Ah! If I could become one of these 

then I would continuously be able to serve the foot-dust from the lotus 

feet of the vraja-gopés. If I could bathe myself in their foot-dust then 

I would become most fortunate. How blessed are those gopés. Just see! 

They have abandoned those things that are most difficult to give up – 

relations with their family members and the restrictions imposed by 

society and seniors. They have obtained the lotus feet of Bhagavän, 

complete absorption in those feet, and the topmost love for Him. What 

more can I say? Even the Çrutis, which are the Vedic instructions that 

emanate from the breathing of the Supreme Lord, are still searching 

for that the same super-excellent, love-laden form of Çré Kåñëa, but 

they cannot attain it.”

What is the best topic to hear?

� 8.254 	

 ‘çravaëa-madhye jévera kon çreñöha çravaëa?’
 ‘rädhä-kåñëa-prema-keli karëa-rasäyana’ 

Çréman Mahäprabhu asked, “Out of all topics to hear, which 
topic is the best for the living entity?” Çré Rämänanda Räya replied, 
“Hearing about the amorous affairs of Çré Rädhä-Kåñëa, which is like 
a medicinal tonic for the ears (karëa-rasäyana), is the best of all.”

What to speak of the jévas, even rasika-çekhara Çré Kåñëa hears the 
songs describing His own loving affairs. After taking complete sannyäsa, 
Çré Bilvamaìgala Öhäkura was traveling towards Çré Våndävana, singing 
about the sweet amorous pastimes of Çré Rädhä-Kåñëa. Being unable to 
withhold Himself, Çré Kåñëa began following behind him, listening to his 
singing. Eventually, those songs were compiled into a book by the same 
Çré Bilvamaìgala Öhäkura, entitled Çré Kåñëa-karëämåta [meaning “that 
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which pours nectar into the ears of Çré Kåñëa”]. The amorous affairs of 
Çré Rädhä-Kåñëa are compared to the most vital rasäyana, life-restoring 
tonic. Çravaëa, or hearing, is of two types: vicära-pradhäna and ruci-
pradhäna. In vicära22-pradhäna, the hearer is full of doubts, just like 
Arjuna. In ruci-pradhäna, the hearer has no doubts in the statements of 
the scriptures, and he hears the descriptions of the qualities of the Lord, 
with great relish. Çré Närada is an example of this. It is also written:

  vikréòitaà vraja-vadhübhir idaà ca viñëoù
   çraddänvito ’nuçåëuyäd atha varëayed yaù
  bhaktià paräà bhägavati pratilabhya kämaà
   håd-rogam äçv apahinoty acireëa dhéraù

Çrémad-Bhägavatam (10.33.40)

“O Parékñit, a grave person who faithfully and continuously hears 

the narrations of the transcendental pastimes that Bhagavän Çré 

Kåñëa performed with the young girls of Vraja, and then describes 

those pastimes accordingly, achieves supreme devotion for the lotus 

feet of Bhagavän. He very quickly attains freedom from the diseases 

of the heart, which are the transformations of lust.” 

What is the most worshipable object?

� 8.255 	

 ‘upäsyera madhye kon upäsya pradhäna?’
 ‘çreñöha upäsya—yugala ‘rädhä-kåñëa’ näma’ 

Çréman Mahäprabhu asked, “Among all worshipable objects, 
which is the best?” Çré Rämänanda Räya replied, “The holy names 
of Çré Rädhä-Kåñëa are the chief worshipable object.” 

Çréla Raghunätha däsa Gosvämé has said:
  

22 Vicära means “analysis,” or “deliberation.”

Questions and Answers
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  rädheti näma nava-sundara géta-mugdhaà
   kåñëeti näma madhurädbhuta-gäòha-rüpam
  sarva-kñaëaà surabhi-räga-himena ramyaà
   kåtvä tad eva piba me rasane kñudhärte

Abhéñöa-sücana, text 10
 
“The name ‘Rädhä’ is just like fresh, pleasing nectar that enchants 

the mind, and the name ‘Kåñëa’ is like astonishingly sweet and thick 

condensed milk. O tongue tortured by thirst, mix the two together, 

add the fragrant ice of anuräga and continuously drink this superb 

beverage.”

Çré Narottama Öhäkura also says: “rädhä-kåñëa näma gäëa, ei se 
parama dhyäna, ära nä kariha paramäëa – the chanting of the holy 
names of Çré Rädhä-Kåñëa is the supreme meditation. Do not accept any 
other process as the goal” (Çré Prema-bhakti-candrikä, song 6 text 15). 

Çré Kåñëa is the very source, or root cause, of all incarnations 
(bhägavat-svarüpa), and His hlädiné-çakti is Çré Rädhä. Among couples 
such as Çré Çiva-Pärvaté, Çré Lakñmé-Näräyaëa, Çré Sétä-Räma, and Çré 
Rukmiëé-Kåñëa, the name of the Divine Couple Çré Rädhä-Kåñëa is 
indeed the ultimate object of worship for the jévas:

    etävän eva loke ’smin
     puàsäà dharmaù paraù småtaù
    bhakti-yogo bhägavati
     tan-näma-grahaëädibhiù

Çrémad-Bhägavatam (6.3.22)

“The supreme religious activity, or duty, for the jévas of this world 

is to attain devotional sentiments for the lotus feet of the Lord, by 

methods such as chanting the holy names.”
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What is the fate of those desiring liberation and those desiring sense 
gratification?

� 8.256 	

 ‘mukti, bhukti väïche yei, käìhä duìhära gati?’
 ‘sthävara-deha, deva-deha yaiche avasthiti’ 

Çréman Mahäprabhu asked, “What is the fate of those who 
desire liberation and of those who desire sense gratification?” Çré 
Rämänanda Räya replied, “Those who desire liberation and those 
who desire sense gratification achieve the bodies of non-moving 
species and demigods, respectively.

Those who perform pious activities in this world achieve the bodies 
of Indra (the king of heaven) or other demigods. Alternatively, they are 
born into a high-class human family. And those who perform inauspicious 
activities repeatedly take the bodies of non-moving species (such as 
trees), worms, insects, birds, and beasts. Those desirous of liberation, 
who do not have any desire to enjoy materially, or in other words, those 
whose activities are bereft of consciousness and whose consciousness is 
in a sleep-like state, attain the bodies of non-moving species of life; while 
those who are dedicated to material enjoyment attain bodies appropriate 
for their desires by taking birth in the higher planets as demigods.

 
 muktyai yaù prastaratväya çästramüce mahämuniù
 gautamaà taà vijänétha yathä vittha tathaiva saù

 “Those who merge in the undifferentiated Brahman (säyujya-

mukti) become unconscious like stones, and achieve a state of spiritual 

inactivity (destruction). And those who follow the theories of Gautama 

become liberated and achieve a similar state.”

Questions and Answers



�� � � � � � � � � �  � � � � �� �  � � � ���  

232

Çré Räya Rämänanda Saàväda

The following pertains to those who are possessed of desires for 
material enjoyment:

    
iñöveha devatä yajïaiù

     svar-lokaà yäti yäjïikaù
    bhuïjéta deva-vat tatra
     bhogän divyän nijärjitän

Çrémad-Bhägavatam (11.10.23)

“One who worships the demigods, upon receiving the result of his 

pious activities, goes to the heavenly planets where he enjoys just like 

a demigod.”

    kvacit pumän kvacic ca stré
     kvacin nobhayam andha-dhéù
    devo manuñyas tiryag vä
     yathä-karma-guëaà bhävaù

Çrémad-Bhägavatam (4.29.29)

“According to the work he has performed and the modes of nature 

he has acquired, the living entity takes birth sometimes as a human 

being, sometimes as a demigod, and sometimes as a bird, an animal, 

and so on. Blinded by ignorance, the jéva sometimes becomes a man, a 

woman, and sometimes a eunuch.”

In the Çrémad Bhägavad-gétä (9.20–21), also, it says:

   trai-vidyä mäà soma-päù püta-päpä
    yajïair iñövä svar-gatià prärthayante
   te puëyam äsädya surendra-lokam
    açnanti divyän divi deva-bhogän

   te taà bhuktvä svarga-lokaà viçälaà
    kñéëe puëye martya-lokaà viçanti
   evaà trayé-dharmam anuprapannä
    gatägataà käma-kämä labhante
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“Those who are full of material desires and dedicated to fruitive 

activities mentioned in the three Vedas, worship Me and drink soma-

rasa, the remnants of yajïa, and pray to ascend to heaven. By the 

result of their pious activities, they achieve the planet of Indra and 

enjoy the divine paraphernalia suitable for the demigods. 

“After having enjoyed the vast expanses of the heavenly planets, 

when their stock of pious activities is exhausted, then again they fall 

into this world of birth and death. Thus, persons who practice this 

sakäma-karma, or reward oriented activity as described in the three 

Vedas, are full of petty material desires, and they repeatedly wander in 

the cycle of birth and death.” 

The observation has been made that in some books, the words mukti-
bhukti have been substituted for the words mukti-bhakti. It follows that 
those who desire bhakti, at the time of perfection, achieve the bodies 
of associates of Çré Kåñëa that are suitable to their moods, and render 
loving service to Him in concordance with their respective bhävas, or 
feelings of servitude. Their attainment of this service to the Lord has 
been compared to attaining the body of demigods. As a result of gaining 
service to Çré Kåñëa and obtaining a body like that of a demigod, the 
word bhakti is sometimes used instead of bhukti, for just as the demigods 
have freedom to enjoy varieties of happiness, so, too, a devotee attaining 
an associate’s body gets to taste an array of the most astonishing rasa by 
participating in Çré Kåñëa’s pastimes.

� 8.257–260 	

  arasa-jïa käka cuñe jïäna-nimba-phale
  rasa-jïa kokila khäya premämra-mukule

  abhägiyä jïäné äsvädaye çuñka jïäna
  kåñëa-premämåta päna kare bhägyavän

  ei-mata dui jana kåñëa-kathä-rase
  nåtya-géta-rodane haila rätri-çeñe

Questions and Answers
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  doìhe nija-nija-kärye calilä vihäne
  sandhyä-käle räya äsi’ mililä ära dine 

“Impersonalists (brahma-jïänés) who are devoid of knowledge of 
transcendental mellows are like the crows that continue to eat the 
bitter and tasteless fruit of the neem tree, whereas those who enjoy 
the mellows of bhakti-rasa (rasikas) are like the cuckoos who taste 
the soft and fragrant buds of the mango of prema. The unfortunate 
empiric speculators (jïänés) simply experience the happiness of 
dry and tasteless impersonal knowledge, and consider themselves 
fortunate. However, those who are truly fortunate constantly drink 
the nectar of kåñëa-prema. The jïänés remain ignorant of the 
happiness of bhakti-rasa, and merely desire to achieve the säyujya-
mukti of merging into Brahman, which is dry (nérasa), devoid of 
attributes, and which has no taste, form, qualities, pastimes, or 
astonishing varieties of bliss. Thus they remain absorbed in the 
delusion of the supposed oneness of the jéva and Brahman (brahma-
aikya-jïäna), which has no real existence at all. Being cheated of 
bhakti-rasa, they simply chew the fruits of the neem tree in the 
form of the four supposed mahä-väkyas, or principle statements, of 
the Vedas, by chanting aham brahmäsmi (I am Brahman), etc.”

Çré Kåñëadäsa Kaviräja Gosvämé has said that this false knowledge 
is like the bitter fruit of the neem tree, which is very unpalatable and 
which is enjoyed by crow-like jévas who are quarrelsome and attached 
to false logic. Thus prema is likened to the buds of a mango tree, whose 
taste is sweet, well liked, and full of flavorful juice. The devotees of Çré 
Kåñëa who taste this are compared to cuckoos. They are fortunate, while 
the jïänés are bereft of good fortune.

In this way, Çréman Mahäprabhu and Rämänanda Räya passed the 
full night, relishing the rasa of kåñëa-kathä, or topics of Kåñëa, and thus 
as they chanted, danced, and wept, the night ended. The next morning 
they departed to perform their respective duties, but in the evening Çré 
Rämänanda Räya returned to meet the Lord again and pass the whole 
night as before.



� The Final Evening �

� 8.261–264 	

 iñöa-goñöhé kåñëa-kathä kahi’ katakñaëa
 prabhu-pada dhari’ räya kare nivedana

 “ ‘kåñëa-tattva’, ‘rädhä-tattva’, ‘prema-tattva-sära’
 ‘rasa-tattva’, ‘lélä-tattva’ vividha prakära

 eta tattva mora citte kaile prakäçana
 brahmäke veda yena paòäila näräyaëa

 antaryämé éçvarera ei réti haye
 bähire nä kahe, vastu prakäçe hådaye 

That evening, when Çré Rämänanda Räya came to meet Çréman 
Mahäprabhu, they discussed topics of Çré Kåñëa for some time. 
After this, Çré Rämänanda Räya caught hold of the lotus feet of the 
Lord and prayed with great humility: “You have manifested within 
my heart the truths about Kåñëa, Rädhä, prema, rasa, and varieties 
of pastimes. This is exactly how Çré Näräyaëa imparted the Vedas 
to Lord Brahmä. The Supersoul, or the supreme controller within 
everyone’s heart, always speaks internally, not externally, thus 
granting a manifestation of the desired object within. This is His 
general practice.

As the Çvetäçvatara Upaniñad (6.8) describes, Çré Bhagavän 
manifested and compiled the Vedas, which were disclosed within the 
heart of Brahmä:
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   yo brahmäëaà vidadhäti pürvam
    yo vai vedäàç ca prahiëoti tasmai
   taà ha devam ätma-buddhi-prakäçaà
    mumukñur vai çaraëam ahaà prapadye

“I accept the shelter of that Bhagavän Çré Kåñëa, who in the 

beginning of creation inspired, or manifested, the Vedic knowledge 

within the heart of Brahmä, and who manifests knowledge of the self 

(ätma-buddhi).”

It is also said:

    präha bhägavataà näma
     puräëaà brahma-sammitam
    brahmaëe bhägavat-proktaà
     brahma-kalpa upägate

Çrémad-Bhägavatam (2.8.28)

“Çré Çukadeva Gosvämé spoke this Çrémad-Bhägavata Mahä 

Puräëa, which is equal to the Vedas, in the same manner that Bhagavän 

Himself spoke to Lord Brahmä at the beginning of the creation.” 

    kälena nañöä pralaye
     väëéyaà veda-saàjïitä
    mayä ’dau brahmaëe proktä
     dharmo yasyäà mad-ätmakaù

Çrémad-Bhägavatam (11.14.3)

“O My dear Uddhava, with the passage of time, this message of 

Vedic knowledge was lost when the annihilation took place. Thus 

when the time of creation came again, I took it upon Myself to instruct 

Brahmä, and in these instructions I indeed described devotional 

service to Me (bhägavata-dharma).” 

       lélä-kathäs te kathitäù samäsataù
      kärtsnyena näjo ’py abhidhätum éçaù

Çrémad-Bhägavatam (12.4.39)
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“O best of the Kurus, I have given a brief exposition of Çré 

Bhagavän’s pastimes. Even Lord Brahmä himself would be incapable 

of describing these pastimes in their entirety.” 

kasmai yena vibhäsito ’yam atulo jïäna-pradépaù purä

Çrémad-Bhägavatam (12.13.19)

“This Çrémad-Bhägavatam is the best manifestation of knowledge 

of the truth of the Supreme Lord. Bhagavän Näräyaëa had previously 

manifested it to Lord Brahmä”

Çré Räya’s purpose here is to show the similarity between the way that 
the original poet Çré Brahmä received complete Vedic knowledge within 
his mind, simply by the will of Çré Bhagavän, and the way that Çréman 
Mahäprabhu manifested all these truths in the heart of Çré Rämänanda 
Räya and then had him reveal these same truths by speaking them.

The next verse from Çrémad-Bhägavatam (1.1.1) gives evidence for Çré 
Rämänanda Räya’s statement:   

� 8.265 	

janmädy asya yato ’nvayäd itarataç cärtheñv abhijïaù svaräö
     tene brahma hådä ya ädi-kavaye muhyanti yat sürayaù
tejo-väri-mådäà yathä vinimayo yatra tri-sargo ’måñä
     dhämnä svena sadä nirasta-kuhakaà satyaà paraà dhémahi 

“ ‘We meditate on that Paramätma, that form of eternality and 
truth, by whom this world is created, maintained, and destroyed; 
He who pervades all spiritual substances. From that transcendental 
Being come the spiritual world and the individual living being, 
both of which are similar in nature to Him. The temporary 
material creation, however, is different from Him: He is not inert 
matter, He is conscious; He is not dependent, He is self-manifest; 
He is not Hiraëyagarbha Brahmä (who appeared from the navel of 
Garbhodakaçäyé Viñëu), rather He bestowed the Vedic knowledge 
upon Brahmä. He causes even greatly learned scholars to become 

The Final Evening
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bewildered, in the way that illusion creates mirages, such as the so-
called appearance of water in the effulgent sunrays, land in water, 
and water on dry land. This material creation consisting of the 
states of sleep, dreaming, and deep dreamless sleep, is brought about 
by the three modes of material nature. By His illusionary potency, 
this material creation appears eternal, although temporary. By 
His own self-manifest effulgence, He remains always and in every 
condition liberated from the illusory potency named mäyä, and her 
activities.’ ”

This explanation is based on the commentary by Çréla Çrédhara Svämé. 
Our Gosvämé lineage has also presented the following explanation of 
this verse: 

“All evidence ascertains that it is that Supreme Truth which 

creates, maintains, and destroys this universe. Upon deliberating on 

both the apparent and hidden meanings, one sees that only He is to 

be known, as He is the original form of all existence. It is He alone 

who is the self-manifest and independent master of this world that 

we see. It is He who, as the indwelling Supersoul, gave teachings to 

ädi-kavi (the original poet) Lord Brahmä on that all-pervading truth. 

Contemplating Him, all greatly learned scholars and paëòitas fall into 

illusion again and again. The five material elements seem to exist in 

Him, but this is like a mirage in the desert. In Him the three types 

of creative potency – jéva-çakti, which manifests the jévas, mäyä 

çakti, which manifests the temporary universe, and cit-çakti, which 

manifests the spiritual world – are present in a real form. By the 

potency generated from His own svarüpa, not from another agent, or 

His ätma-çakti, He remains eternally beyond ignorance. We meditate 

upon that Absolute Truth Çré Kåñëa.”  

Çréla Bhaktivinoda Öhäkura has given another translation of this 
verse in his book Çré Bhägavat-arka-maréci-mälä: A minute portion 
of the internal potency (svarüpa-çakti) is the taöasthä-, or jéva-çakti, 
and the shadow portion of that internal potency is called the external 
potency, or mäyä-çakti. From the taöasthä-, or jéva-çakti of Bhagavän, the 
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individual spirit souls are manifest, and from mäyä-çakti, the material 
world has manifested. Due to having a consciousness of separatism, and 
thus being opposed to the service of Bhagavän since time immemorial, 
the soul is put into a condition whereby he is illusioned into thinking 
that he is controlled by material nature. Bewildered by the false ego 
and mistaking an object for something else altogether, he considers the 
material body to be the real self. The soul thus remains connected to 
this material world. The conclusion is that the material world, full of 
both moving and non-moving entities, is manifested both directly and 
indirectly from Bhagavän.  

Mixing together puruña, prakåti, and the maha-tattva,23 there are a 
total of twenty-eight ingredients in the creation. From these twenty-eight 
tattvas all of the other moving and non-moving groups of living entities 
are said to be manifest; and of all these tattvas, the omniscient Supreme 
Person is the knower and the embodiment of real knowledge. Scholars 
have described the method by which one may differentiate between two 
objects, even though their intrinsic natures may be identical. Among the 
twenty-eight elements of the creation, there are two types of puruñas, or 
conscious entities. One is pürëa-puruña, the Supreme Controller, He 
who is the Lord of the illusory potency called mäyä, and the second is 
aëu-puruña, or the infinitesimal conscious entity, the jéva, who can be 
controlled by mäyä. Thus Bhagavän (the Complete Consciousness) is He 
who knows both the created and the uncreated. 

That Bhagavän, who is perfectly served by the strength of His own 
svarüpa-çakti, is situated in His own svarüpa even before the creation. 
Thus He is complete and self-manifesting.

After bestowing mercy upon the heart of the original poet, Çré 
Brahmä was able to manifest the real meaning of the Vedas, which due 
to being exceedingly difficult to understand even for vastly learned 
persons, are the cause of their bewilderment. 

There are three types of creation, namely, that pertaining to spirit, 
that pertaining to the jéva, and that pertaining to dull matter. There are 
some examples of creation pertaining to spirit, such as fire. Just as fire 

23 Puruña – conscious being; prakåti – material nature; maha-tattva – the total 
material elements.

The Final Evening
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stays unmanifest until forced to appear, upon the rubbing of two sticks, 
in the same way even though the entire spiritual creation is eternally 
present, it only manifests according to the desire of Bhagavän. 

There are other examples pertaining to the creation of the jéva, 
such as water. Upon becoming excessively cold, water becomes hard 
like stone, and upon being excessively heated it becomes vaporous. The 
jéva emanates as a tiny particle of spirit (cit-kaëa) from the sun-like Çré 
Kåñëa. Upon becoming opposed to the service of Bhagavän, the jéva takes 
shelter of a transformation of his original dharma and becomes bound 
by the deluding potency called mäyä. When the jéva becomes inclined 
towards Bhagavän and takes shelter of bhagavat-prema, his heart melts 
and becomes exceedingly soft and affectionate. The fruit of this is the 
inclination to engage in the service of Bhagavän. 

Pertaining to the creation of inert matter the example of the element 
earth is given. By fashioning clay we can make pots and earthen bowls. In 
the same way, the material creation is simply a transformation of the sum 
total of the material elements (pradhäna). By Bhagavän’s inconceivable 
potency (acintya-çakti), the creation is certainly a reality; it is not false, 
because it has emanated from satya-svarüpa Bhagavän (the very form of 
truth) even though it is temporary and destructible by nature. 

Çré Bhagavän, the object of His devotees’ love, mercifully performs 
all types of activities by His potencies (jéva-çakti and mäyä-çakti), but He 
always remains separate from these activities. Immutable, He is situated 
in His supreme abode, in His own svarüpa, resplendent with His full 
potency [Çré Rädhä]. 

The moving and non-moving material creation is manifested directly 
and indirectly from Çré Bhagävan, who is endowed with complete 
potencies, and who is all-knowing, complete, self-manifest, and beyond 
any transformation. It is by His mercy that the factual meaning of 
the Vedas was manifested in the heart of Lord Brahmä, and by His 
inconceivable potency He remains unchanged even though performing 
the creation of the spiritual world, the jévas, and the material world. 
I worship that Supreme Lord Çré Kåñëa, the Lord of Goloka, whose 
spiritual form is true and eternal. We will worship Him by remembering 
and chanting His name, form, qualities, and pastimes, which are all 
spiritual, being composed of sat, cit, and änanda.
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The sublime philosophy of inconceivable simultaneous oneness and 
difference between Bhagavän and His potencies (acintya-bhedäbheda) 
as preached by Çré Kåñëa Caitanya Mahäprabhu, is established in the 
explanation of this verse.

Çré Rämänanda Räya, in quoting all of the above mentioned 
evidence, intentionally attests that Çré Gaurasundara alone is factually 
the controller and instigator of intelligence, to which the Gäyatré 
mantra refers with the word bhargo. He reveals that none other than Çré 
Gaurasundara has given this kåñëa-tattva, rädhä-tattva, prema-tattva, 
and viläsa-rasa-tattva, as spoken from his, Räya’s, mouth.

   
pracoditä yena purä sarasvaté

    vitanvatäjasya satéà småtià hådi
   sva-lakñaëä prädurabhüt kiläsyataù
    sa me åñéëäm åñabhaù prasédatäm

Çrémad-Bhägavatam (2.4.22)

“At the time of creation, in order to awaken within Brahmä 

remembrance of the previous kalpa, He inspired the presiding goddess 

of knowledge, who manifested herself through the mouth of Brahmä 

in the form of the Vedas and as the different limbs of knowledge. May 

Çré Bhagavän (Çré Caitanya Mahäprabhu), who is the root cause of 

all knowledge, be merciful upon me, and manifest Himself within my 

heart.” 

Çré Jéva Gosvämé says that the word satyam indicates jïänam-
anantaà brahma, or the Supreme Truth. This para-tattva is – in terms 
of His svarüpa, His energy, His thinking, feeling strength, and willing – 
completely independent and eternally all-pervading. The para-tattva 
is sarva-çaktimän (omnipotent), sarva-avatäré (the source of all 
incarnations), sarveçvara (the Supreme Controller), param-satya (the 
Supreme Truth), and para-brahma (the Supreme Soul) – He is Vrajendra-
nandana Çré Kåñëa. 

In his commentary, Çréla Viçvanätha Cakravarté Öhäkura explains 
that Çré Kåñëa is directly and indirectly the upädäna-käraëa, or the 
ingredient cause of creation, and also nimitta-käraëa, the efficient 
cause. The universe is created, maintained, and destroyed by Him. He 
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has complete knowledge of matter and spirit. He is self-manifest and 
independent; He does not rely on anyone or anything. By Him, even 
learned persons are bewildered. Solely by virtue of His desire, He 
manifested the Vedic knowledge in the heart of Brahmä. One may 
confuse the three elements of water, fire, and earth, considering any 
one to be the other – seeing water in earth [a mirage], earth in water 
[a reflection], or fire in water [the sunrise]. In the same manner, by dint 
of one’s faulty intelligence created from the three modes of material 
nature, one might consider the body of that Supreme Controller to 
be false, or knowledge of Him also to be falsehood. Consequently, any 
object resulting from the mixing together of earth, water, fire, and air is 
a product of mäyä’s creation, and as such is also false or temporary. He 
who directs the creative potency of mäyä, is not false or temporary. He 
who by His own potency (svarüpa-çakti) dispels the influence of mäyä, 
or the illusory energy, and is forever present in His eternal abode. I 
meditate upon that Supreme Controller.

The verse janmädasya yataù also depicts the pastimes of Çré 
Gauräìga: 

Çré Gauräìga Mahäprabhu, who descended to this world, is Kåñëa 
covered by His äçraya-svarüpa [Çré Rädhä] in order to taste His [Kåñëa’s] 
own sweetness [ädasya]. He manifested His pastimes of birth [janma] 
in the house of Çré Çacé-devé and Çré Jagannätha Miçra [yataù], from 
Navadvépa-dhäma [tataù], and He later traveled [anvayät] to Çré Néläcala-
dhäma [itaraçca]. He is expert [abhijïaù] in the subject matter of the 
wealth of prema [artheñu], and He [yaù] expanded [tene] the essence of 
the Vedas, kåñëa-tattva [hådä] before the best of poets Çré Rämänanda 
Räya [ya ädi-kavaye]. In front of Him, even learned scholars [sürayaù] are 
placed into bewilderment [muhyanti]. When the five material elements – 
earth, water, fire, air, and ether [tejo-väri-mådäà]24 – interact in the right 

24 The five elements represent Mahäprabhu’s experiencing añöa-sättvika-bhävas. 
For example, when çuddha-sattva takes the shelter of water, an incessant flow 
of tears comes from His eyes, when it takes shelter of fire there is perspiration 
on His body, when it takes shelter of earth He becomes stunned; air – 
trembling; ether – pallor. The manifestation of His sättvika-vikäras suffuses 
bhakti into the whole atmosphere.



�� � � � � � � � � �  � � � � �� �  � � � ���  

 243

proportions in the presence of Mahäprabhu, then an astonishing level 
of bhakti arises which allows those proud scholars, the fools, the poor, 
forest tribes, hunters, aboriginals, bears, trees, creepers, etc., to attain 
the mercy of prema-bhakti and become inclined towards Bhagavän. By 
the effect of His own [svena] internal potency [dhämnä], He dispelled 
the illusion [nirasta-kuhakaà] of jïäné-sädhakas such as Çré Väsudeva 
Särvabhauma. He [yatra] manifested His opulence and glories in the 
three blissful dhämas of Navadvépa, Néläcala, and Çré Våndävana [tri-
sargaù]; He is always true and eternal [amåñä]. I always meditate [dhémahi] 
upon that para-tattva Çré Gauräìga Mahäprabhu, who is satya-svarüpa, 
whose form and nature are eternal and true [satyaà paraà].

� 8.266–270 	

  eka saàçaya mora ächaye hådaye
  kåpä kari’ kaha more tähära niçcaye

  pahile dekhiluì tomära sannyäsi-svarüpa
  ebe tomä dekhi muïi çyäma-gopa-rüpa

  tomära sammukhe dekhi käïcana-païcälikä
  täìra gaura-käntye tomära sarva aìga òhäkä

  tähäte prakaöa dekhi sa-vaàçé vadana
  nänä bhäve caïcala tähe kamala-nayana

  ei-mata tomä dekhi’ haya camatkära
  akapaöe kaha, prabhu, käraëa ihära”

Çré Rämänanda Räya asked, “O Lord! I have but one more 
doubt remaining within my heart. Please be merciful upon me 
and reconcile this. At first I saw Your form as a sannyäsé, but now 
I am seeing Your dark-complexioned form as a cowherd boy (Çré 
Çyämasundara) and also before You I see a golden doll, by whose 
golden bodily effulgence Your entire body appears now covered. 
A flute rests upon Your lips, and varieties of ecstatic emotions are 
causing Your lotus eyes to restlessly rove about. After seeing Your 
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svarüpa in this manner, a most astonishing bhäva awoke within my 
heart. O Prabhu, please abandon Your deception and explain the 
factual cause of this.”

Çré Rämänanda Räya is witnessing both the sannyäsé-svarüpa of 
Çré Caitanya Mahäprabhu, and also His rasaräja-mahäbhäva-svarüpa. 
His sannyäsé form is Çré Kåñëa, eternally in separation from Himself, 
performing austerities; and His mahäbhäva-svarüpa is a manifestation 
of the special, eternal mood of adhirüòha-mahäbhäva. Being supremely 
merciful, Çréman Mahäprabhu now desires to reveal the truth of His 
identity. Thus, a mood of majesty is manifesting here to some degree. 
Çré Rämänanda Räya uses the word sandeha (doubt), which should be 
taken to mean “astonishment” in this context. Çré Kåñëa, standing in 
His threefold-bending pose, with a flute to His lips, and covered by a 
golden complexion, is the actual svarüpa of Mahäprabhu.  

� 8.271–273 	

prabhu kahe,—“kåñëe tomära gäòha-prema haya
premära svabhäva ei jäniha niçcaya

mahä-bhägavata dekhe sthävara-jaìgama
täìhä täìhä haya täìra çré-kåñëa-sphuraëa

sthävara-jaìgama dekhe, nä dekhe tära mürti
sarvatra haya täìra iñöa-deva-sphürti 

Keeping His true self concealed, Çréman Mahäprabhu said to Çré 
Rämänanda Räya, “You possess an exceedingly deep love for Çré 
Kåñëa, and it is the nature of a mahä-bhägavata who has such deep 
ecstatic love for the Lord to not see everything simply as movable 
or inert; rather he sees Çré Kåñëa manifest everywhere. He does not 
see the moving or non-moving living entities or their forms. He 
only sees his worshipful Lord everywhere.
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The pure devotee possessing unalloyed love for the Lord does not 
see the forms of the moving and non-moving living entities; rather, 
everything is a reminder (uddépana) of the sweet pastimes of His 
worshipful Master. In the same manner, the jïänés see the whole world 
as the all-pervading Brahman, and the yogés see the presence of the 
Paramätmä everywhere, and everything within the Paramätmä: “yo mäà 
paçyati sarvatra, sarvaà ca mayi paçyati / tasyähaà na praëaçyämi, sa ca 
me na praëaçyati – For one who sees Me in all beings and sees all beings 
in Me, I am never lost, nor is he ever lost to Me” (Çrémad Bhagavad-gétä 
6.30).

What, then, will a loving, pure devotee who is expert in tasting the 
rasa of devotional service be capable of perceiving?! His heart melts and 
he realizes that everything, everywhere, awakens the special ecstasies of 
remembrance of Çré Kåñëa’s pastimes.

� 8.274 	

         sarva-bhüteñu yaù paçyed
         bhagavad-bhävam ätmanaù
         bhütäni bhägavaty ätmany
         eña bhägavatottamaù 

Çrémad-Bhägavatam (11.2.45)

“The second amongst the nine Yogendras, namely Çré Havi 
Mahäräja, said to Nimi Mahäräja, ‘O King, he who sees in all living 
entities and all forms of life, Çré Kåñëa as the very soul of all souls, 
and who sees all living entities as parts and parcels of Çré Kåñëa, is 
the topmost amongst all devotees, a mahä-bhägavata.’

Essentially, the parama-bhägavata sees his beloved Lord within all 
living entities, and sees that same prema which he has for his worshipful 
deity present within all living entities. Only those great devotees like 
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Vyäsa, who know tattva fully and who are expert in spiritual attainment, 
are able to understand Bhagavän. They make the incarnations of 
Bhagavän, His personal character, form, activities, and His supremely 
pure ecstatic transformations, their one true goal; consequently, they can 
genuinely understand His tattva. However, it is completely impossible for 
the demonic jévas, covered by the modes of passion and ignorance, to 
understand Bhagavän. 

The Lord keeps Himself hidden too, just as Çré Caitanya Mahäprabhu 
is doing here, but when it comes to the mahä-bhägavatas, the Lord 
cannot fool them. Every object is limited, or bound, by the three 
confines of time, place, and circumstance. Yet Bhagavän’s nature, which 
is of unparalleled depth, crosses beyond all of the restrictions presented 
by these three limits. By His potency known as the yogamäyä-çakti, 
Bhagavän conceals His own form; nevertheless, His exclusive devotees 
are always able to have His darçana.

Çréla Bhaktisiddhänta Sarasvaté Öhäkura Prabhupäda describes how 
Mahäräja Nimi, the king of Videha, inquired from Çré Havi Mahäräja, 
one of the nine Yogendras, about the vision, behavior, characteristics, 
and speech of each of the three levels of devotees, namely, the uttama 
(topmost), madhyama (middle class), and the kaniñöha (neophyte). Çré 
Havi Mahäräja replied: 

Ätmanaù – One who is free from material desires, and 
transcendentally situated; bhagavad-bhävam – and who has attained 
a spiritual body (siddha-deha) appropriate for the service of Bhagavän, 
paçyet – sees; ätmany bhägavaty – one’s own eternal transcendental 
spiritual body (siddha-deha); bhütäni paçyed – in all living entities, 
[and who sees]; yaù sarva-bhüteñu – all conscious entities contained 
within the moving and non-moving species of life, [within Bhagavän]; 
eñaù bhägavatottamaù – [is] the topmost devotee, the mahä-bhägavat, 
who always sees the mood of sevya, (the one who is to be served, i.e., Çré 
Kåñëa), and sevaka (the who serves, i.e., the Vrajaväsés) in everything 
because he possesses profuse sentiments of devotion and is not subject 
to external vision. 
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� 8.275 	

   vana-latäs tarava ätmani viñëuà
     vyaïjayantya iva puñpa-phaläòhyäù
   praëata-bhära-viöapä madhu-dhäräù
     prema-håñöa-tanavo vavåñuù sma 

Çrémad-Bhägavatam (10.35.9)

“The gopés, afflicted by separation and sunk deeply in the 
remembrance of Çré Kåñëa, said, ‘The trees and creepers, heavily 
laden with flowers, and fruit, are bowing down with their branches. 
These creepers are horripilating on the pretext of bringing forth 
blooming flowers and are revealing that Viñëu is present in their 
hearts. In manifesting this, their happiness is flowing as a stream 
of honey, and the trees, who are the husbands of those creepers, are 
showing their happiness in a similar manner.’

This verse is spoken by the lovely maidens of Vraja, who are afflicted 
by separation from Çré Kåñëa. Their love and affection for Him is 
immensely deep. On seeing the trees and creepers of the forest, the gopés 
think, “These trees and creepers of the forest are supremely attached 
to Çré Kåñëa, as we are. Just as the tears flow effortlessly from our eyes 
when we see Çré Kåñëa, so these trees and creepers are weeping streams 
of sweet honey.” The gopés are exhibiting the symptom of mahäbhäva, 
superimposing their own moods upon others. They are extolling others’ 
good fortune, and out of humility, considering themselves to be worthless 
and destitute. It is not that Bhagavän’s qualities are not revealed in the 
heart of the gopés; rather, they are attributing their own sweet and most 
desirable bhävas upon the trees and creepers, and describing that.

� 8.276–280 	

 rädhä-kåñëe tomära mahä-prema haya
 yäìhä täìhä rädhä-kåñëa tomäre sphuraya”
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 räya kahe,—“prabhu tumi chäòa bhäri-bhüri
 mora äge nija-rüpa nä kariha curi

 rädhikära bhäva-känti kari’ aìgékära
 nija-rasa äsvädite kariyächa avatära

 nija-güòha-kärya tomära—prema-äsvädana
 änuñaìge premamaya kaile tribhuvana

 äpane äile more karite uddhära
 ebe kapaöa kara,—tomära kona vyavahära”

Çréman Mahäprabhu continued, “My dear Rämänanda, you have 
great prema for Çré Rädhä-Kåñëa within your heart, and therefore, 
you see Them manifested everywhere.”

Hearing this Çré Rämänanda Räya replied, “My dear Lord, 
please give up all this cleverness. Do not conceal Your real form 
from me. In order to taste rasa, You have assumed the ecstasy 
and bodily complexion of Çré Rädhikä. Savoring prema is Your 
supremely confidential business. Automatically, You have also 
filled the three worlds with prema. You have come here to deliver 
me. Why, then, are You still acting with cunning? What is this 
behavior of Yours?”

� 8.281–284 	

  tabe häsi’ täìre prabhu dekhäila svarüpa
  ‘rasaräja’, ‘mahäbhäva’—dui eka rüpa

  dekhi’ rämänanda hailä änande mürcchite
  dharite nä päre deha, paòilä bhümite

  prabhu täìre hasta sparçi’ karäilä cetana
  sannyäséra veña dekhi’ vismita haila mana

  äliìgana kari’ prabhu kaila äçväsana
  “tomä binä ei-rüpa nä dekhe anya-jana
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After hearing Çré Rämänanda Räya’s statements, Mahäprabhu 
laughed and revealed His svarüpa. What was the nature of that 
svarüpa? It was the combined form of the personification and king 
of the amorous mellow (çrìgära-rasaräja), Çré Kåñëa, together with 
the personification of mahäbhäva, Çrématé Rädhikä. Upon seeing 
this unprecedented form, Çré Rämänanda Räya lost consciousness 
due to excessive transcendental bliss and fell to the ground. With 
the touch of His lotus hand, Çréman Mahäprabhu revived him. 
Upon regaining consciousness, and again seeing His sannyäsé 
form, Çré Rämänanda Räya became exceedingly astonished. After 
embracing and pacifying Rämänanda Räya, Çréman Mahäprabhu 
said, “Räya, apart from you, no one else can see this form.”

� 8.285–288 	

  mora tattva-lélä-rasa tomära gocare
  ataeva ei-rüpa dekhäiluì tomäre

  gaura aìga nahe mora—rädhäìga-sparçana
  gopendra-suta vinä teìho nä sparçe anya-jana

  täìra bhäve bhävita kari’ ätma-mana
  tabe nija-mädhurya kari äsvädana

  tomära öhäïi ämära kichu gupta nähi karma
  lukäile prema-bale jäna sarva-marma

Çréman Mahäprabhu again said, “You know everything 
concerning My internal identity and the truth of My ambrosial 
activities. Therefore I have shown My special form to you. Actually, 
My complexion is not golden, but by the touch of the body of Çrématé 
Rädhikä, it has become golden, and apart from the son of the king 
of Våndävana, Vrajendra-nandana Çré Kåñëa, She never touches 
another person. I am able to taste My own sweetness by making My 
mind and soul one with the mood of Çrématé Rädhikä. Before you, I 
am not able to conceal anything about My true identity. I definitely 
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tried to conceal Myself from you, but because of the extremely 
powerful nature of your prema, I was unable to succeed in this. You 
have understood My internal form – you know who I am.”

Çré Rämänanda Räya could understand very well that Çréman 
Mahäprabhu was certainly Vrajendra-nandana Çré Çyämasundara. 
In Vraja, Çré Kåñëa could not taste the mädanäkhya-bhäva of Çrématé 
Rädhikä, and for this reason, He became Çré Gauräìga by taking Her 
bhäva and complexion, and came to this world. By Çré Gauräìga’s 
mercy, Çré Rämänanda Räya now remembered his factual position, or 
his previous birth as Çré Viçäkhä Sakhé, who is qualified for the darçana 
of rasaräja Çré Kåñëa and mahäbhäva Çré Rädhä. Bhagavän is the crest 
jewel of the clever, but the devotee is more clever still. It does not please 
Bhagavän to defeat His devotee; rather He is very pleased to be defeated 
by the devotee. Çré Rämänanda Räya detected Mahäprabhu’s deception 
in concealing Himself and defeated Him, thus forcing Him to reveal His 
form as Gopendra-suta, the son of the king of the cowherds, Çré Kåñëa.

Çréman Rämänanda Räya did not fall unconscious upon seeing the 
sannyäsé form of Mahäprabhu, or upon seeing His form as Çré Vrajendra-
nandana playing upon the flute. But He did fall into a swoon when he 
saw the combined form of rasaräja Çré Kåñëa and mahäbhäva Çré Rädhä. 
This is as it should be; Çré Viçäkhä becomes exceedingly blissful upon 
seeing the form of Çré Kåñëa, as well as the form of Çré Rädhä. However, 
seeing Their combined form caused her to be so overwhelmed with bhäva 
that it became extremely difficult for her to maintain her equanimity, 
and she lost consciousness. In fact, this form as rasaräja-mahäbhäva is 
the essence of all the qualities of all the incarnations of the Supreme 
Personality of Godhead. 

It is said that both Vrajendra-nandana Çré Kåñëa and Çré Gauräìga 
Mahäprabhu are the very essence of Godhead, but how has this duality 
come about in the Supreme Lord? Çré Kåñëa and Çré Gaura are not 
separate tattvas, rather they are one. Externally Çré Gaura is golden 
due to accepting Çré Rädhä’s sentiments and complexion, but internally 
He is Kåñëa. In much the same way that in His manifest pastimes, Çré 
Kåñëa assumed various disguises such as a lady florist, a doctor, and a 
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lady bangle peddler, thus performing His pastimes of disguised identity, 
likewise, He has assumed the form of Çré Gaurasundara, concealing His 
internal form in order to taste mahäbhäva. He covered His opulence and 
displayed His sannyäsé form. The mood of the viñaya (the enjoyer, the 
object of the devotees’ prema) is prominent in Çré Kåñëa, the king of the 
transcendental amorous mellow; whereas in Çréman Mahäprabhu, where 
the blackish body of Çré Kåñëa is covered by the golden complexion 
of Çré Rädhä, whose very nature consists of the highest ecstasy of 
mädanäkhya-mahäbhäva, the prominent mood is of the äçraya (the 
enjoyed, the receptacle of prema for Bhagavän). 

Without mädanäkhya-mahäbhäva, it is not possible to taste Çré 
Kåñëa’s unparalleled sweetness. Each and every one of Çré Kåñëa’s limbs 
is covered by the limbs of Çré Rädhä. Factually, the complexion of Çré 
Kåñëa’s body is not golden; it is simply because each one of His limbs is 
covered by the golden limbs of Çré Rädhä that He is seen as having a 
fair complexion. Both Çré Gaura and Çré Kåñëa are the self-same Kåñëa, 
and both are the enjoyers of sambhoga-rasa (the happiness of meeting), 
which means that both are the enjoyers, or viñaya-vigraha. Furthermore, 
taking shelter of the golden complexion and sentiments of the äçraya-
vigraha Çré Rädhä, in the mood of separation, or vipralambha-rasa, then 
Çré Kåñëa is Çré Kåñëa Caitanya. 

Dhéra-lalita-näyaka25 Çré Nanda-nandana, the original Godhead, 
is the only form of Çré Viñëu able to enjoy Çré Kåñëa’s svarüpa-çakti, 
Çré Rädhä, who is the complete cit-çakti. No other form of Viñëu, only 
Gopendra-suta Çré Kåñëa, the son of the king of the cowherd community, 
partakes of çåìgära-rasa (the mellow of amorous love) and is dhéra-lalita-
näyaka. All others have strong feelings of aiçvarya. 

Therefore, Çré Rädhä alone is described thus:

   govindänandiné, rädhä, govinda-mohiné
   govinda-sarvasva, sarva-käntä-çiromaëi

Çré Caitanya-caritämåta, Ädi-lélä (4.82)

25 Çré Kåñëa is portrayed as dhéra-lalita-näyaka. This hero is characterized 
by skill in amorous pastimes, fresh youthfulness, expertise in humour, the 
absence of anxiety, and submission to his beloveds. 
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“Çré Rädhä gives pleasure to Govinda. She is His enchantress, His 

all-in-all, and the crown jewel of all His sweethearts.”

� 8.289–290 	

   gupte räkhiha, käìhä nä kariha prakäça
   ämära bätula-ceñöä loke upahäsa

   ämi—eka bätula, tumi—dvitéya bätula
   ataeva tomäya-ämäya ha-i sama-tula”

Çréman Mahäprabhu said, “O Rämänanda Räya, please keep My 
actual identity, the axiomatic truths, and what I have shown you, 
secret. Do not reveal them to anyone. People may laugh, since I 
always act like a madman. Actually, I am a madman, and you are 
also. Therefore both of us are on the same platform.”

Full of humility, Sri Caitanya Mahäprabhu is explaining that in this 
world of mundane logic and dry speculative knowledge, one should not 
present these talks before the unqualified non-devotees. Such persons, 
who are subject to mundane material intelligence, and addicted to 
logic, argument, and word jugglery, cannot understand the value of 
such topics, and by laughing at such topics, they will become offenders. 
We should properly understand the word pägala, or madman, to mean 
premonmäda, or one maddened by the influence of prema. 

One whose every endeavor is performed under the influence of prema, 
for the happiness of Çré Kåñëa, and who is intoxicated by the nectar of 
the path of rägänuga-bhakti, cannot be understood by persons absorbed 
in the rasa of material enjoyment. The materialists will consider the 
prema-filled endeavors of the devotees to be a form of madness. When 
someone is attracted by kåñëa-prema, he abandons all material endeavors 
and is said to be divinely intoxicated, or transcendentally maddened. 

Çréman Mahäprabhu declared, “O Rämänanda, you are seeing Me 
as a separate golden person, but I am not. I am Vrajendra-nandana Çré 
Kåñëa. My mood as Gaura has come about by the touch of the body 
of Çrématé Rädhikä, and it is eternal. Whoever is able to understand 
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the basic truth of Çré Kåñëa Caitanya and of Çré Rädhä-Kåñëa can, by 
the mercy of Çré Svarüpa Gosvämé, be enabled to obtain eternal service, 
according to his actual eternal form.”

� 8.291–294 	

  ei-rüpa daça-rätri rämänanda-saìge
  sukhe goìäilä prabhu kåñëa-kathä-raìge

  nigüòha vrajera rasa-lélära vicära
  aneka kahila, tära nä päila pära

  tämä, käìsä, rüpä, sonä, ratna-cintämaëi
  keha yadi käìhä potä päya eka-khäni

  krame uöhäite seha uttama vastu päya
  aiche praçnottara kaila prabhu-rämaräya 

 
Çréman Mahäprabhu spent ten nights like this with Çré 

Rämänanda Räya, happily discussing topics of Çré Kåñëa. The 
pastimes in Våndävana are very confidential. They described these 
pastimes at great length, but still they could not exhaust the subject 
matter. Consider a person who digs and extracts from a mine 
many varieties of valuable substances such as copper, bell-metal, 
silver, gold, jewels, and wish-fulfilling jewels, and in the process he 
extracts items of increasing value one after the other. Exactly thus, 
by the method of questions and answers, Çré Rämänanda Räya and 
Çré Caitanya Mahäprabhu extracted higher and higher axiomatic 
truths.

In the current verses, Çré Kaviräja Gosvämé has given copper, bell-
metal, silver, etc., as examples to describe a variety of sädhyas, each 
one superior to the previous. The descriptions begin with varëäçrama-
dharma and conclude by revealing the topmost limit of sädhya, which is 
mädanäkhya-mahäbhäva. All of this is accomplished by the stratagem 
of questions and answers. 
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Çänta, däsya, sakhya, vätsalya, and mädhurya rasas are compared 
to copper, bell-metal, silver, gold, and cintämaëi jewels, respectively. 
In Våndävana, the water of Yamunä, the sand of the riverbanks, the 
kadamba trees, cows, sticks, and flutes are all manifestations of çänta-
rasa. Citraka, Patraka, Raktaka, and others are embodiments of däsya-
rasa. Däma, Çrédäma, Subala, and others are embodiments of sakhya-
rasa, and Çré Nanda and Yaçodä are the embodiments of vätsalya-rasa. 
Lastly, Çré Rädhä, Lalitä, and the other gopés of Vraja are wealthy in 
their own respective bhävas in mädhurya-rasa. Starting from copper, 
the succeeding metals increase in value through bell-metal and silver 
to gold, etc. In the same way, from the initial sädhya of varëäçrama-
dharma there is an incremental scale of bhakti, in terms of superiority.

There is a gradation in the examples given. Copper is like following 
varëäçrama-dharma. As copper is common, of little value, and 
considered not worth keeping, it is thus rejectable. This varëäçrama-
dharma is within the category of äropa-siddhä-bhakti (an activity which 
is not in itself composed of bhakti, but is termed bhakti). Bell-metal 
(bronze) is a mixture of the two metals: copper and tin, and is equivalent 
to jïäna-miçrä-bhakti, which is not the topmost sädhya. Pure silver is 
like svarüpa-siddhä-bhakti, which is superior to an alloy (a mixed metal). 
Gold is compared with prema-bhakti in the mood of däsya; it is better 
and more developed than svarüpa-siddhä-bhakti.

Jewels correspond to sakhya- and vätsalya-prema-bhakti, by which 
Çré Kåñëa is controlled. The ultimate jewel is the cintämaëi, or the wish-
fulfilling jewel, representing the mädanäkhya-mahäbhäva of Çrématé 
Rädhikä. This is extremely rare and fulfills each and every one of Çré 
Kåñëa’s desires.

� 8.295–302 	

  ära dina räya-päçe vidäya mägilä
  vidäyera käle täìre ei äjïä dilä

  “viñaya chäòiyä tumi yäha néläcale
  ämi tértha kari’ täìhä äsiba alpa-käle
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  dui-jane néläcale rahiba eka-saìge
  sukhe goìäiba käla kåñëa-kathä-raìge”

  eta bali’ rämänande kari’ äliìgana
  täìre ghare päöhäiyä karila çayana

  prätaù-käle uöhi’ prabhu dekhi’ hanumän
  täìre namaskari’ prabhu dakñiëe karilä prayäëa

  ‘vidyäpüre’ nänä-mata loka vaise yata
  prabhu-darçane ‘vaiñëava’ haila chäòi’ nija-mata

  rämänanda hailä prabhura virahe vihvala
  prabhura dhyäne rahe viñaya chäòiyä sakala

  saìkñepe kahiluì rämänandera milana
  vistäri varëite näre sahasra-vadana 

The next day, Çréman Mahäprabhu begged Çré Rämänanda Räya 
to permit Him to leave. When departing the Lord ordered him, 
“Give up all material business and go to Néläcala (Çré Jagannätha 
Puré). I will quickly finish touring the holy places and return there. 
The two of us shall remain together at Néläcala and happily pass 
our time discussing topics of Çré Kåñëa.”

Saying this Çréman Mahäprabhu then embraced Çré Rämänanda 
Räya, and after sending him back to his home, the Lord also left 
there in order to take rest. After rising from bed the next morning, 
Mahäprabhu had darçana of Hanumän, and after offering him 
obeisances, the Lord departed for South India to continue His tour 
of the holy places.

After this He arrived in Vidyäpura, where all the residents followed 
different religious persuasions, but after seeing Çréman Mahäprabhu, 
they gave up their own philosophies and became Vaiñëavas. On the 
other hand, Çré Rämänanda Räya was so overwhelmed in separation 
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from the Lord that he gave up all his material affairs, and became 
completely immersed in meditation upon Him. Çréla Kaviräja Gosvämé 
explains here, “I have briefly described the meeting between Çré Caitanya 
Mahäprabhu and Rämänanda Räya. No one can actually describe this 
meeting completely. It is even impossible for Bhagavän Çré Çeña Näga, 
who has thousands of mouths.” 

Çréla Bhaktivinoda Öhäkura describes that the worship of Hanumän 
is performed in Vidyänagara. He is the deity of that village, and after 
offering His respects to him, Çréman Mahäprabhu continued on His tour 
of the holy places in South India. 

� 8.303–307 	

 sahaje caitanya-caritra—ghana-dugdha-püra
 rämänanda-caritra tähe khaëòa pracura

 rädhä-kåñëa-lélä—täte karpüra-milana
 bhägyavän yei, sei kare äsvädana

 ye ihä eka-bära piye karëa-dväre
 tära karëa lobhe ihä chäòite nä päre

 ‘rasa-tattva-jïäna’ haya ihära çravaëe
 ‘prema-bhakti’ haya rädhä-kåñëera caraëe

 caitanyera güòha-tattva jäni ihä haite
 viçväsa kari’ çuna, tarka nä kariha citte 

The character and activities of Çré Caitanya Mahäprabhu are just 
like condensed milk, and the character of Çré Rämänanda Räya is 
like sweet sugar candy. Mixing them together produces a supremely 
sweet substance. The pastimes of Çré Rädhä-Kåñëa are like adding 
camphor. One who is able to taste this substance is most fortunate. 
Anyone who even once receives this through the doorway of the 
ears becomes greedy to relish it further still, and His ears will never 
want to stop hearing it. By hearing the talks between Rämänanda 
Räya and Çré Caitanya Mahäprabhu one becomes enlightened with 
the complete transcendental knowledge of rasa-tattva (the mellows 
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of Çré Rädhä-Kåñëa’s pastimes), and he can achieve prema-bhakti 
for the Divine Couple’s lotus feet. The activities of Çré Caitanya 
Mahäprabhu are supremely confidential, and this confidential 
knowledge is received only by submissive hearing. Do not allow 
your mind to make any type of speculation in this regard, and hear 
these talks with full faith.

� 8.308–312 	

    alaukika lélä ei parama nigüòha
    viçväse päiye, tarke haya bahu-düra

    çré-caitanya-nityänanda-advaita-caraëa
    yäìhära sarvasva, täìre mile ei dhana

    rämänanda räye mora koöé namaskära
    yäìra mukhe kaila prabhu rasera vistära

    dämodara-svarüpera kaòacä-anusäre
    rämänanda-milana-lélä karila pracäre

    çré-rüpa-raghunätha-pade yära äça
    caitanya-caritämåta kahe kåñëadäsa 

This part of Çréman Mahäprabhu’s pastimes is most deep and 
confidential. One who has faith can achieve this, while it remains 
very far from those subject to faulty mundane logic. He who has 
accepted the lotus feet of Çré Caitanya Mahäprabhu, Çré Nityänanda 
Prabhu and Çré Advaita Äcärya Prabhu as his all-in-all can attain 
this transcendental treasure of rasa.

I (Çréla Kåñëadäsa Kaviräja Gosvämé) am offering millions of 
obeisances to the lotus feet of Çré Rämänanda Räya, from whose 
lotus mouth Çré Caitanya Mahäprabhu has spread the wealth of 
prema-rasa. This pastime of Çré Caitanya Mahäprabhu’s meeting 
with Çré Rämänanda Räya has been described in accordance with 
the notebooks of Çré Svarüpa Dämodara. Desiring the mercy of the 
lotus feet of Çré Rüpa and Çré Raghunätha Gosvämés, I, Kåñëadäsa, 
narrate this Çré Caitanya-caritämåta.
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Çréla Bhaktivedänta Näräyaëa Gosvämé Mahäräja

I n 1921, Çréla Bhaktivedänta Näräyaëa 
Gosvämé Mahäräja, a perfected and pure 

devotee of the Supreme Lord, took birth Tivärépura 
in central Bihar, near the sacred Ganges River. In 
1946, he surrendered his life to his spiritual master, 
Çréla Bhakti Prajïäna Keçava Gosvämé Mahäräja, 
and deeply embraced his teachings. Then, after 
only five years, he was awarded the renounced 
order of life.

Now nearly ninety years old, he has circled 
the earth thirty times, spreading Lord Caitanya’s 
immaculate message of selfless love of God. 
Simultaneously, he prolifically writes commentaries 
on authentic devotional literatures, thus 
expounding the science of pure devotion to the 
Supreme Lord.

In his classes, time and again he has taken his 
audiences on a journey to the Godävaré River in 
South India, recounting this immortal conversation 
between Lord Caitanya and Rämänanda Räya 
in such a way as to inspire in his listeners a 
determination to attain the ultimate goal of life.

Çréla Kåñëadäsa Kaviräja Gosvämé

Ç réla Kåñëadäsa Kaviräja Gosvämé is the humble 
author of the celebrated Çré Caitanya-caritämåta. 

He appeared in this world shortly after Lord Caitanya’s 
divine, manifest pastimes, which he heard about from 
the Lord’s own dear devotees. His account of those 
pastimes and of the Lord’s precepts is authoritative, 
poetic, and laden with the most pristine transcendental 
conceptions. It is thus cherished by devotees, spiritual 
seekers, and scholars as the pinnacle of devotional 
literature and the essence of India’s ancient Vedic 
wisdom.

More than five hundred years ago, the Supreme 
Lord Çré Caitanya Mahäprabhu sat with His intimate 
devotee Çré Rämänanda Räya on the banks of the river 
Godävaré. For the benefit of all living beings, the Lord 
inquired from him about the ultimate goal of life, as if 
ignorant.

Çré Rämänanda’s initial response did not satisfy 
Lord Caitanya, who probed for a deeper answer. Again 
and again He rejected the goal Çré Rämänanda put 
forth, calling it external. Finally, when Çré Rämänanda 
touched upon the natural, eternal religion of the 
soul, the Lord was somewhat satisfied. His subsequent 
inquiries continued to depths that astounded and 
delighted His devotee, who replied wonderfully to each 
of them.
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 [Front Infold of Book Jacket] 
 
 
This book presents the universal principle of 
simultaneous oneness and difference in 
scientific, philosophical and spiritual ways.  
 
The human search for harmony and an all-
embracing truth asks for universal unity. At 
the same time, individuality, freedom of 
thought and respect for the cosmic 
diversity are human values that require and 
celebrate diversity. A most essential 
question of humanity is therefore: How can 
unity and diversity exist together without 
restricting each other? The answer is found 
in a proper understanding of the 
phenomenon of unity. Unity means that 
different living beings and elements are 
united in a common cause and purpose. 
This book shows that there already is an 
underlying unity in the cosmic diversity – we 
just have to learn how to realize it. 
 
The cosmic unity in diversity is best 
explained by the principle of simultaneous 
oneness and difference, in Sanskrit called 
Achintya-Bhedabheda. This principle was 
first described by Shri Chaitanya, the 
founder of the Gaudiya Vedanta school of 
thought. The book Unity in Diversity presents 
this universal principle and shows how it 
applies to all fields of human action, 
including science, philosophy and religion. 
Despite conforming to academic 
standards, this book is written in simple 
language, allowing also the common 
reader to have deeper insights into the 
principle of simultaneous oneness and 
difference. A special feature of this book is 
that it keeps a focus on the practical 
application of this principle in our daily life, 
allowing us to actually participate in the 
unity of the cosmic diversity. 
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The author, Radhamadhav Das, studied 
environmental science at the ETH (IT) 
Zurich and taught at colleges in 
Switzerland. He studied Vedic science 
and philosophy in various schools and 
obtained PhD from Florida Vedic 
College. He started to compile this book 
in 2004 after receiving the following 
instruction from the Director of the 
Bhaktivedanta Insititute, His Holiness 
Bhaktisvarup Damodar Maharaj (Dr. T. D. 
Singh, 1937-2006): 
 
“There is a great need to present the 
Gaudiya Vedanta principle of 
simultaneous oneness and difference in 
a scientific way. This cosmic principle 
applies to phenomena of both physical 
and metaphysical dimensions. It is the 
most promising paradigm to resolve the 
conceptual problems faced by modern 
science; it is the pinnacle of philosophy 
and it expresses the essence of religion. 
By its universal nature, this principle is 
able to connect and harmonize different 
fields of human action like science, 
philosophy and religion. You know this 
principle and you have studied science 
and philosophy. Try to scientifically 
present this principle for the benefit of 
humanity.” 
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Synopsis 
 
We live in a time in which the ways we think and act are strongly shaped by modern science, and 
less by philosophy and religion. The rationalization of education and research is reaching a climax 
without bringing us closer to a good quality and understanding of life in many aspects. At this point, 
many people realize the need to again approach philosophy and religion. In leading state of the art 
fields like in quantum mechanics, scientists express the need to reconsider consciousness. 
Simultaneously, by becoming less popular than physical science, philosophy and religion are 
expected to prove that they are scientific and useful. This reciprocal approach brings up the quest 
for a universal principle that can convey and harmonize the essential goals of all sciences, 
philosophies and religions. The book Unity in Diversity reveals this universal principle. 
 

The universal principle of acintya-bhedäbheda conveys and harmonizes 
the essential goals of all sciences, philosophies, religions and other human activities. 

 

This book uncovers the underlying unity of various elements and occupations in life, even of 
seemingly contradictory ones, by disclosing the all-harmonizing philosophy or principle of acintya-
bhedäbheda1. This principle teaches that everything in creation is simultaneously one (abheda) and 
different (bheda) from the Creator. Çré Caitanya presented it as the essential conclusion of the 
Vedic tradition, humanity’s most ancient tradition. The living entity is one with the Creator because 
they are both spiritual; simultaneously there is difference in person, knowledge and power. This 
book emphasizes the practical use of the principle of acintya-bhedäbheda, namely that all people can 
attain oneness with God’s will (unity) as His individual servants (diversity). By such individual unity 
one is able to realize God and see how ultimately the entire cosmic diversity is in unity. Before 
entering the central topic, the book explains the urgent need to transcend the limitations of human 
perception. It carefully presents ways how to realize God and discloses the sublime nature of God in 
a non-sectarian way. The understanding one gains from this book is all-accommodating and all-
harmonizing, and this proves that the principle of acintya-bhedäbheda is truly universal and beyond 
sectarian bias. Some contributions of this book are as follows: 

 
The principle of acintya-bhedäbheda harmonizes the different concepts of different 

disciplines. It enables a harmonious cooperation of material and spiritual sciences. It answers the 
crucial questions of epistemology (theory of the nature and limits of knowledge) and ontology 
(theory of the nature of the ultimate reality). It synthesizes the partial approaches of monism 
(advaita) and dualism (dvaita) into an integrated whole. It harmonizes exclusive agnosticism (man 
cannot know complete reality/God at all), exclusive immanence (complete reality/God is inherent 
and can be independently realized by anyone) and exclusive transcendence (complete reality/God 
can only be realized after attaining the spiritual realm). It gives evidence that the self is beyond the 
material body and has a spiritual body, and thus helps to solve problems of bodily misidentification 
such as racism, sexism, material greed and mental diseases. It reveals the relations of Divine Spirit, 
human spirit and matter and offers methods to access complete reality. It is most essential for 
universal welfare, because only the complete can truly satisfy and this principle allows entrance into 
the complete perception, reality and harmony.  

 
 
Keywords: Achintya-Bhedabheda (acintya-bhedäbheda), Chaitanya (Caitanya), unity, diversity, philosophy, 
science, religion, distinction, non-distinction, perception, consciousness, reconciliation, harmony, empathy, 
essence, universality, teleosympathy, skeletonism, transcendence, Veda, Vedanta, Vedic science, devotional 
service, bhakti, prema, self-realization, God-realization, sankirtan, education.

                                                 
1 acintya-bhedäbheda is not restricted to philosophy, science or religion, but encompasses all human disciplines; this is 
expressed by the term ‘universal principle’. Accordingly, this book discloses a universal principle. 
2 Kåñëa is a Sanskrit name for God. Kåñëa literally means “the One who attracts all because He is the embodiment of 



6 
 
 
 
 
 
 
 
 
 
 
 
 
 
  

To my spiritual master 
 

H. D. G. Srila Bhakti Ballabh Tirtha Goswami Maharaj 
 

President, World Vaishnava Association 
President-Acharya, Sree Chaitanya Gaudiya Math 

President & Founder Acharya, GOKUL 
 
 

and 
 
 

 H. H. Bhakti Svarupa Damodara Maharaj (Dr. T. D. Singh) 
 

Director, Bhaktivedanta Institute 
Founding Member, World Vaishnava Association 

Founding Member, United Religions Initiative 
 

who first inspired me to compile this book  
 
 

 
 
 



7 

 
 
 
 

Acknowledgement 
  
I am most grateful to my spiritual master, Çréla Bhakti Ballabh Tértha 
Gosvämé Mahäräja, for initiating and instructing me in the science of 
bhakti, devotion unto the Supreme Lord. He told me to complete this 
book, and whatever is of value in it is due to his mercy. I am very grateful 
to all of his godbrothers and disciples who have helped me with this book. 
I am also very grateful to H. H. Bhakti Svarüpa Dämodara Mahäräja for 
inspiring me to write this book. I am very grateful to Çré Caitanya 
Mahäprabhu and His associates for establishing the universal principle of 
acintya-bhedäbheda, and all the teachers who have taught me about this 
principle. I am deeply indepted to Çréla Bhaktisiddhänta Sarasvaté 
Prabhupäda for his pure teachings in the Vedic conclusions and for 
establishing many institutions for the devotional training of humanity. I 
am very grateful to his dear disciples, grand-disciples and great-grand-
disciples, who continue to educate humanity in the science of bhakti. I am 
very grateful for the precious contribution of Çréla A. C. Bhaktivedänta 
Swami Prabhupäda, who has translated many Vedic texts into English 
and who taught their practice in a universally acceptable way. I am also 
very grateful to his followers, especially those related to New Jagannätha 
Puré Dhäm Switzerland and the Bhaktivedanta Institute. I am very 
grateful to Dr. Fakir Mohan Däs for teaching me Bhägavata Science and 
Culture, Aindra Däsa for teaching me Bhakti-rasämåta-sindhu and to 
Gopéparäëadhana Däsa, Madana Mohana Däsa and Matsya Avatära 
Däsa of the Çrémad-Bhägavata Vidyäpétham Govardhana for teaching me 
Çrémad-Bhägavatam, Tattva-sandarbha and Sanskrit. I am thanking Prof. 
Randy I. Stein, President of the Florida Vedic College, for examining the 
thesis, and Prof. D. N. Tiwari, Head of Department of Philosophy and 
Religion, BHU, for his scholarly advice and encouragement and for going 
through the manuscript. I am very grateful to Bhakti Niketan Turyäçrami 
Mahäräja, Çyämdäs Bäbäjé Mahäräja, Raseçvara Däsa, Déna 
Anukampana Däsa, my parents, Rämatanuja Däsa, Gopéné Devé Däsé and 
family, Kåñëa Karuëya Däsa, Candrika Däsé, Kälacanda Däsa, Surendra 
Tapuriah and Puruñottama Däsa for their multi-level support. I am 
thanking Prof. S. C. Tiwari, Trilokanatha Däsa, Viçäkhä Devé Däsé, Caru 
Chandrika Devé Däsé, Bhadra Devé Däsé, Urmila Devé Däsé and Çyäma 
Däsa for proofreading and editing. Finally I would like to thank the 
various authors, artists and photographers and all others who have 
contributed to this book.  

 
 

 

Radhamadhav Das
Sticky Note
We apologize that the following names have gone missing from the acknowledgements during editing (they will be added in the next edition): Srila Bhakti Bibudh Bodhayan Maharaja, Srila Bhakti Alok Paramadvaiti Maharaja, Srivatsa Goswami, Acyuta Lal Bhatta Goswami, Arjuna Dasa, Hariprasada Dasa, Manjari Devi Dasi, Radha-Govinda Dasa & Jahnavi Dasi, Tungi Devi Dasi and Nandakishora Kajaria & team.

Radhamadhav Das
Sticky Note
Unmarked set by Radhamadhav Das



8 

 
 
Table of Contents   
 

Note: For a table of contents with active links, open bookmarks in your pdf reader.  
If you are using Adobe Acrobat Reader or similar, click on this symbol on the left pane:  

  
1. Introduction .............................................................................................................................................. 11 

1.1. The Quest for a Universal Philosophy .............................................................................................11 
1.2. Definition of Acintya-Bhedäbheda-Darçana ................................................................................. 13 
1.3. Aims of this Book .............................................................................................................................. 13 
1.4. Vedic Science ..................................................................................................................................... 14 
1.5. The Basic Human Misconception .................................................................................................... 15 
1.6. Spiritual Perception ........................................................................................................................... 17 

 
2. Comparison of Vedic and Western Philosophy .................................................................................... 19 

2.1. Primary Philosophy of Aristotle ...................................................................................................... 19 
2.2. Self-Realization – The Primary Human Quest According to Socrates ....................................... 22 
2.3. Plato’s Allegory of the Cave: The Self Is Spiritual and not the Material Body ......................... 27 
2.4. Changes of Paradigm with the Rise of Western Philosophy ........................................................ 37 

 
3. Vedic Epistemology: How We Can Know Truth ................................................................................. 42 

3.1. Ascending and Descending Method of Approaching Reality ..................................................... 42 
3.2. Vedic Epistemology Expounded by Çréla Jéva Gosvämé .............................................................. 42 
3.3. Overcoming the Four Faults of Material Sense Perception ......................................................... 43 
3.4. Deduction in the Real Sense ............................................................................................................ 64 
3.5. Çabda, Testimony of Experts, is a Superior Source of Evidence ................................................. 67 
3.6. Veda is the Best Source of Knowledge and Evidence .................................................................. 67 
3.7. Çrémad-Bhägavatam is the Best Source of Veda & the Best Means of Evidence ..................... 74 

 
4. Reasons for the Decline of Vedic Science ............................................................................................. 83 
 
5. Vedic Ontology: The Universal God ..................................................................................................... 88 

5.1. An Introduction to God .................................................................................................................... 88 
5.2. Many Names of God Originate From the Names of Lord Kåñëa ................................................ 95 
5.3. The Universal Supreme Personality of Godhead .......................................................................... 98 
5.4. The Cosmic Manifestation  ............................................................................................................ 107 
5.5. The Brahman, Paramätmä and Bhagavän Features of God ...................................................... 109 
5.6. The Transcendental Deity Form of God ...................................................................................... 118 
5.7. Mädhurya – Divine Sweetness ....................................................................................................... 129 
5.8. Male and Female Aspects of God ................................................................................................. 136 

 
6. The Life and Teachings of Çré Caitanya .............................................................................................. 146 

6.1. Predictions about Çré Caitanya and His Spiritual Status ............................................................ 146 
6.2. The Biography of Çré Caitanya ...................................................................................................... 149 
6.3. Appearance ...................................................................................................................................... 149 
6.4. Pastimes of Scholarship .................................................................................................................. 150 
6.5. Accepting a Spiritual Master .......................................................................................................... 152 
6.6. Pastimes of Saìkértana and Preaching .......................................................................................... 153 



9 
6.7. Accepting the Renounced Order of Sannyäsa ............................................................................. 156 
6.8. Establishing the Universality of Bhakti ........................................................................................ 157 
6.9. In the Ecstasy of Love of God ....................................................................................................... 161 
6.10. Revelation of His Divinity and Acintya-Bhedäbheda Nature ................................................. 163 
6.11. Arriving in Çré Jagannätha Puré ................................................................................................... 163 
6.12. Delivering Särvabhauma Bhaööäcärya ........................................................................................ 164 
6.13. Journey to South India, Rämänanda Räya & Çré Caitanya’s Highest Teachings .................. 165 
6.14. Return to Çré Jagannätha Puré and Journey to Bengal ............................................................. 181 
6.15. Pilgrimage to Çré Våndävana and Discovery of Ancient Holy Sites ........................................ 185 
6.16 The Six Gosvamés of Våndävana .................................................................................................. 186 
6.17 Turning the Impersonalists into Vaiñëavas ................................................................................. 186 
6.18. Final Spiritual Absorption in Çré Jagannätha Puré .................................................................... 187 
6.19. Çré Caitanya’s Continuous Disciplic Succession to Date .......................................................... 188 

 
7. The Underlying Unity of all Philosophies ........................................................................................... 190 
 
8. The Underlying Unity of the Individual with the Entire Creation .................................................. 194 
 
9. The Four Main Philosophies and Development of Full-fledged Theism ........................................ 201 

9.1. Overview of The Four Main Philosophies .................................................................................... 201 
9.2. Lord Buddha Reestablishes Non-Violence .................................................................................. 204 
9.3. Çaìkaräcärya Reestablishes the Vedas as Authority .................................................................. 208 
9.4. Madhväcärya Reestablishes Theism ............................................................................................. 210 
9.5. Çré Caitanya Reestablishes Full-fledged Theism; Acintya-Bhedäbheda-Darçana .................. 212 

 
10. Acintya-Bhedäbheda-Darçana Advocates Union in Will with God .............................................. 228 
 
11. Quantum Mechanics in the Light of Acintya-Bhedäbheda-Darçana............................................. 245 

11.1. The Renaissance of Consciousness in Science ........................................................................... 245 
11.2. From Uncertainty to Certainty: The Central Quest of Surrender .......................................... 252 
11.3. Matter, the Energy Matrix and Mother Durgä .......................................................................... 255 
11.4. The Soul/Body Problem ............................................................................................................... 262 
11.5. The Mental Trap of Monism ........................................................................................................ 267 
11.6. Wave-Particle Duality: The Prison of Endless Dismissal and Reformation .......................... 269 
11.7. Energy Quanta and Sthäyi-bhävas, Fixed Levels of Existence ................................................ 270 
11.8. Entanglement, Disentanglement and Transcendental Connection ........................................ 276 
11.9. Wave Function Collapse: ‘The World at Your Feet’ vs. God’s Merciful Glance .................. 278 

 
12. Universal Brotherhood and the Underlying Unity of all Religions ............................................... 282 
 
13. The Eternality of Acintya-Bhedäbheda-Darçana and Vaiñëavism ................................................ 307 
 
14. Acintya-Bhedäbheda-Darçana Described by Çré Caitanya ............................................................. 316 

14.1. General Definition ........................................................................................................................ 316 
14.2. Çakti-Pariëäma, Transformation of God’s Energy .................................................................... 320 
14.3. God, His Energies and Their Interactions are Acintya, Materially Inconceivable ............... 325 
14.4. God is Realized Through His Çakti, His Spiritual Energy. ...................................................... 330 
14.5. God’s Personal Form Is the Source of All Variegation ............................................................ 336 
14.6. How God Remains Untouched by Material Imperfections ..................................................... 336 
14.7. God Is Beyond Material Time ..................................................................................................... 340 
14.8. God Has Both Personal And Impersonal Features .................................................................. 343 
14.9. God Manifests Different Forms to Please Different Devotees ............................................... 344 
14.10. Acintya-Bhedäbheda-Darçana Leads to True Equal Vision and Harmony ........................ 349 
14.11. Acintya-Bhedäbheda-Darçana Leads to Perfect Discrimination .......................................... 354 



10 
14.12. Acintya-Bhedäbheda-Darçana Described In the Brahma-saàhitä ...................................... 361 
14.13. Union In Will With God Is the Formula to Success ................................................................ 363 
14.14. God’s Servants are Equally As Opulent as God ..................................................................... 364 
14.15. God Is Non-Different From His Transcendental Body .......................................................... 365 
14.16. Further Aspects of Acintya-Bhedäbheda ................................................................................. 366 
14.17. Devotees Engage Everything In Bhakti ................................................................................... 369 
14.18. Acintya-Bhedäbheda-Darçana is the Ultimate Philosophical Principle ............................... 376 

 
15. Saìkértana; The Universal Process of Self-Realization ................................................................... 381 

15.1. The Universality of Kértana ......................................................................................................... 381 
15.2. Saìkértana is Complete Kértana .................................................................................................. 385 
15.3. Saìkértana is the Essential Process of Pure Devotion .............................................................. 396 
15.4. Çré Caitanya Exemplified Saìkértana .......................................................................................... 401 
15.5. Saìkértana is the Universal and Foremost Process of Self-Realization .................................. 403 
15.6. The Science of Mantra .................................................................................................................. 405 

 
16. The Spiritual Master According to Acintya-Bhedäbheda-Darçana ............................................... 419 
 
17. The Renaissance of a Guiding Faculty of Philosophy ..................................................................... 448 
 
18. Review, Summary & Conclusion ........................................................................................................ 450 

18.1. Review ............................................................................................................................................ 450 
18.2. Summary ......................................................................................................................................... 450 
18.3. Conclusion ...................................................................................................................................... 452 

 
Bibliography ................................................................................................................................................ 457 
Image References ....................................................................................................................................... 462 
Appendix 1. Guide to Sanskrit Pronunciation ........................................................................................ 463 
Appendix 2. The Four Classical Vaiñëava-Sampradäyas ...................................................................... 464 
Appendix 3. Extraordinary Departures of Devotees ............................................................................. 467 
Appendix 4. Your Contribution and the Vedic Education System ...................................................... 470 
Appendix 5. The Golden Chance ............................................................................................................. 471 
Glossary & Word Index in Alphabetical Order ..................................................................................... 473 
 

 
Practical notes: 
 

This book is composed in a strategic way. Evidence for subjects in later 
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can also look up terms in the Glossary, where you will find further information 
about many words. A smart way of reading is to avoid following cross-
references (references to other chapters of the same book) in the first reading 
and to follow them in a second reading. In this way, there will be a smooth 
development of information in the first reading and a deeper understanding in 
the second reading. This book includes Sanskrit terms. Proper Sanskrit 
pronounciation is enabled by using the system of Roman transliteration 
explained in Appendix 1. Abbreviations are defined under References. 
Comments in square brackets ([..]) are by the author. The author may quote 
certain people and media without agreeing with all their tenets. 
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1. Introduction 

 
In the year 2004, H. H. Bhakti Svarüpa Dämodara Mahäräja (Dr. T. D. Singh) asked me to present 
the teachings of Çré Caitanya in a scientific way. I started to compile a book about the principle of 
acintya-bhedäbheda, and my spiritual master, Çréla Bhakti Ballabh Tértha Mahäräja, instructed me 
to complete it. May my well-wishers be pleased with my humble attempt to fulfil their instructions, 
and may people in the search for a higher truth and universal harmony find inspiration in this book. 
 
 
1.1. The Quest for a Universal Philosophy 
 

The principle of acintya-bhedäbheda explains the profound and harmonious nature 
of the universe and the interactions of life, matter and the Creator very scientifically. 

 
The Creator and His interaction with creation can be factually experienced with evidence of 

not lesser value than what modern science offers. The modern scientists believe in the paradigm 
that ‘life comes from matter, and hence life can also be detected by material means’. Holding on to 
this paradigm without being open for other concepts leads to a paradigm paralysis that prevents 
people from discovering the life-force, because the life-force or soul is spiritual and can only be 
perceived with spiritual means. There is a difference between soul and mind. While certain mental 
activities can still be observed materially, the activities of the soul are beyond a material grasp, due 
to being extremely subtle (sükñmaù, SB 6.16.9). The soul and God can only be realized with a 
spiritual approach. 

 
In order to attain an agreement between the material and the spiritual sciences, it is essential 

that the common scientists become aware of the value of the spiritual science, and by its practice 
realize transcendence for themselves. The promotion of this awareness is the essential task of 
philosophy, which has a mediating position between material and spiritual sciences. Another 
requirement for an agreement between material and spiritual sciences is that the spiritual scientists 
must be genuine. Ideally, they have factually realized God and are able to help others realize God. 
The philosophy of acintya-bhedäbheda lets the sincere seeker of truth approach transcendence 
without loss of evidence, evaluation and distinct method. 

 
To attain the conviction to change a cherished paradigm, two strategies are beneficial; the 

negative approach and the positive approach. In this book, both strategies are employed. It is first 
shown how limited physical science is and how some of its teachings are incorrect. This serves as 
impetus for accepting the spiritual approach. Further, it is positively explained how spiritual science 
can provide all necessary solutions, from theoretical understanding to scientific exploration. Just as 
common science needs to approach spiritual science in order to progress, spiritual science needs to 
explain the shortcomings of certain practitioners that have led to a justified rejection from the field 
of widely accepted sciences. This effort is also made in this book. Finally, acintya-bhedäbheda-
darçana is analyzed, discussed and shown to be the all-reconciling essential philosophy and science.  
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The quest for a universal philosophy or principle has already been mentioned in the abstract. 

To begin with, we should understand the importance and value of philosophy in general. The first 
verse of the Vedänta-sütra mentions: 

 
athäto brahma jijïäsä 

 
“Now that you have attained this rare human birth, it is your duty 

to inquire about Brahman, the Absolute Truth. Who am I? Who is God? 
What is the universe? What is the relationship between us? 

Realization of Brahman is the purpose of human life.” 
 

 Philosophy literally means ‘love of wisdom’. It is concerned with the basics of human 
thinking, and is therefore also accepted as the mother of all common sciences (Kunzmann, 1991, pp. 
47-51). Unlike other sciences, philosophy is not loyal to any frames of observation, but can observe 
anything in context to anything. This conceptual independence of philosophy is explained by 
Aristotle as follows: “Since they philosophized in order to escape from ignorance, evidently they 
were pursuing science in order to know, and not for any utilitarian end. (...) So we pursue this [the 
science of philosophy] as the only free science, for it alone exists for its own sake.” – Metaphysics, 
Part 2 (Stevenson, 1994, p. 4). 

 
Because philosophy expresses the deeper meanings and motives of actions, any action 

without concern for philosophy can be called meaningless, and therefore the faculty of philosophy 
has originally been given a guiding position amongst all sciences. Nonetheless, in modern times, the 
faculty of philosophy has been expelled from its natural responsible guiding position above the 
other faculties of education and replaced by a rather utilitarian administration with no or little 
philosophical horizon. How was this loss of essence-oriented guidance in human education possible? 
 

When the essence gets diluted, it loses its potency. With the increase of the speculative 
competitive sciences, humanity has produced countless philosophies that were applicable only for a 
very limited span of time. “One cannot serve many masters”, it is said, and therefore we are 
frustrated every time the master concept of philosophy is changed, just like people are frustrated 
with a life full of divorces. The originally one Vedic philosophy of acintya-bhedäbheda was split into 
various philosophies bereft of essential potency. Due to progressive dilution of the one essential 
universal philosophy, people could no more recognize philosophy as an essential science. Turning 
away from philosophy, human life became more and more bereft of a deeper meaning and 
philosophical thinking. But because people are naturally endowed with the propensity for 
introspection, they must find a way to employ that propensity in a suitable philosophy. Thus the 
question mentioned in the Synopsis must again be raised: 
 

Is there a universal principle that can convey and harmonize 
the essential goals of all philosophies, sciences and religions? 

 
This book explains how the Vedic conclusive principle or philosophy of acintya-bhedäbheda, 

inconceivable simultaneous distinction and non-distinction of the Creator and His energies, fulfills 
these requirements. 
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1.2. Definition of Acintya-Bhedäbheda-Darçana 

 
Synonyms: 

acintya–inconceivable by material means; 
bheda–distinct; abheda–non-distinct; darçana–philosophy 

 

Translation: 
The philosophy of inconceivable simultaneous distinction and 
non-distinction of the Lord and His expansions and energies. 

 
Definition by Çré Caitanya: 

jévera 'svarüpa' haya—kåñëera 'nitya-däsa' 
kåñëera 'taöasthä-çakti' 'bhedäbheda-prakäça 

süryäàça-kiraëa, yaiche agni-jvälä-caya 
sväbhävika kåñëera tina-prakära 'çakti' haya 

 
“The original position of the living entities is to be eternal servants of 
Kåñëa2 because they are the Lord’s marginal energy and a manifestation 
simultaneously one and different from the Lord, like a molecular particle of 
sunshine or fire. Kåñëa has three varieties of energy.” – Cc  2.20.108-109. 
 

Çré Caitanya appeared 1486 in Mäyäpur, West-Bengal, India. He established the universal 
philosophy of acintya-bhedäbheda and harmonized all seemingly contradictory partial philosophies 
arising from various traditions. His contemporary associates left written documents, from which 
literatures like the Caitanya-caritämåta and the Caitanya-bhägavata have been compiled. In these 
literatures, the philosophy of acintya-bhedäbheda is described. The earliest evidence of the exact 
term ‘acintya-bhedäbheda’ is found in the Sarva-saàvädiné3 of Çréla Jéva Gosvämé (1511-1596), who 
was a direct student of Çré Caitanya and one of the most prominent scholars of India. 
 

The acintya-bhedäbheda philosophy is the conclusion of the 
ancient Vedic wisdom. The practical application of this philosophy is 

the universal science of bhakti, loving devotional service to the Supreme Lord. 
 

This philosophy is universal because it does not rely on cultural or sectarian circumstances, 
but establishes that all living entities are parts of the Supreme Lord, and hence their sanätana-
dharma, inherent eternal nature and occupation, is to serve the Lord. As both the Lord and His 
potencies are eternal, the acintya-bhedäbheda-darçana is timeless and applicable to everything 
under all circumstances. Its teachings are practically realizable for anyone who is interested.  
 
 

1.3. Aims of this Book 
 

This book discloses Çré Caitanya’s universal principle of acintya-bhedäbheda, which reveals the 
original nature of the living entities and the harmonious relation of the entire cosmos to the 
Supreme Lord. Special emphasis is given to the practical application of this principle, which is 
realization of the underlying unity of the cosmic diversity. This refers to individual unity of each 
living entity with the Lord as well as unity between all elements of creation. If by means of this 
book, even one person experiences more harmony with God and His creation, the purpose of this 
book is fulfilled. 

                                                 
2 Kåñëa is a Sanskrit name for God. Kåñëa literally means “the One who attracts all because He is the embodiment of 
bliss”. Lord Kåñëa is not a deity of any mundane culture or place, but the universal Lord of all (see Chapter 5).  
3 Ss, commentary on Paramätmä-sandarbha 77-78, p. 80. Fully quoted in Chapter 14.3. 
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1.4. Vedic Science 

 

 
 

The term ‘Vedic’ is an adjective derived from the ancient Sanskrit word veda, eternal knowledge. 
The verbal root of the word veda is vid, to know. The Sanskrit word vid is the root word of Latin 
videre, to see, Greek idein, to see, Russian vedat, to know, German wissen, to know, and the English 
words wisdom, wit, video and idea (Williams states the Sanskrit vid as the root of videre, wissen and 
wit. Webster links video and idea back to videre and wisdom back to veda). 
 
Veda: Universal eternal knowledge (independent of any particular culture).
The Vedas: The four Vedas; the Åg, Säma, Yajur and Atharva-Veda of the Vedic culture.
Vedic literature: The Vedas and other scriptures like Vedänta-sütra, Mahäbhärata and Puräëas.

   
 The term ‘Veda’ means universal eternal knowledge, whereas the term ‘the Vedas’ refers to 
the four Vedas, the four main Vedic scriptures; the Åg, Säma, Yajur and Atharva-Veda. The term 
‘Vedic literature’ furthermore includes other literature such as the Vedänta-sütra, the Puräëas and 
the Mahäbhärata (containing the Bhagavad-gétä), which expand on the Vedas while maintaining 
their conclusive teachings. Veda is all-encompassing universal knowledge and therefore includes 
spiritual knowledge as well as material knowledge. Vedic science teaches about the spiritual nature 
of the Absolute and about many common sciences like medicine (Ayurveda), cosmology, 
mathematics, linguistics, psychology, architecture, philosophy, classical music and arts. Although 
this is not widely taught in schools, the Vedic science has greatly gifted humanity. The Vedic 
language, Sanskrit, is not only the world’s oldest language, but also the most scientifically designed 
language, as attested by NASA scholars. Many words of different languages of humanity root in 
Sanskrit. The very term ‘man’ comes from Sanskrit mänuña, human being (Webster). The so called 
‘Arabic numerals’ that most people use actually originated from the Vedic culture and came to the 
West via Arabia. Hence they are also called Hindu-Arabic numerals (Webster). The Pythagorean 
theorem, the decimal and binary number system, the introduction of zero and the concept of infinity 
were first discovered in India.  

 
The Vedic science of universal eternal knowledge 
belongs to all human beings of all backgrounds. 

 
The various Vedic sciences are accepted as the oldest sciences by many renowned scholars. 

Veda establishes itself as timeless knowledge beyond worldly time and space and is independent of 
any particular human race or society. The ancient Vedic scriptures, which can be traced back 
thousands of years, describe that the Vedic culture and science were once spread over the entire 
planet earth and then de-evolved into various other cultures. Vedic culture is not only Indian 
culture – India is merely the land where Vedic culture and science have survived to the greatest 
extent. The excellency of the conclusive Vedic principle or paradigm of acintya-bhedäbheda 
described in this book shall leave no doubt about the genuineness of Vedic science.  
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1.5. The Basic Human Misconception 
 

Most people think that humanity is on a progressive path due to the progress of physical science. 
But although some material comforts have increased with the usage of modern utilities, the overall 
quality of life has not improved, but declined. Crime, suicide, mental and physical abuse, corruption, 
material greed, drug addiction, mental illness, depression, hopelessness, divorce, abortion and anti-
social behavior have increased. Besides the anxieties of the people, nature responds to her careless 
exploitation and pollution by increasing natural disasters such as earthquakes, tsunamis, cyclones, 
floods, landslides, ozone hazards, droughts and epidemics. Since our efforts of progress have 
brought about a reduction of our life’s quality, we should sincerely ask ourselves: 

 
What is the misconception that leads us as seekers 

of happiness and progress into the irony of becoming 
the cause of our own misery and degradation? 

 

       
 

       
 
This ironic state of affairs was already recorded over five thousand years ago in the Vedic 

literature Çrémad-Bhägavatam (11.3.18): karmäëy ärabhamäëänäà, duùkha-hatyai sukhäya ca, 
paçyet päka-viparyäsaà, mithuné-cäriëäà nåëäm,  

 
“(...) The conditioned souls in human society constantly 

make material endeavours to eliminate their unhappiness 
and increase their pleasure unlimitedly. But one should see 

that they inevitably achieve exactly the opposite result.” 
 

 Many people and organizations try to cure the diseased planet earth, but still the over-all 
situation is getting worse. As an analogy, in the case of chronic diseases, allopathic medical care 
mostly gives only symptomatic relief. It does not remove the root cause that lies deeper in the 
matrix of the body. The allopathic doctor can be compared to a gardener who only treats the plant 
above ground level. He is helpful in trimming the plants, just like allopathic surgery is helpful in 
cases of an acute accident. Yet when the allopathic doctor tries to treat chronic diseases, he is like 
the superficial gardener who only cuts the undesired weeds above ground level. Such superficial 
treatment cannot uproot the entire weeds, and they will sprout again and again and bring disease to 
the plant. The only way to get rid of the weeds entirely is to uproot them. This is called preventive, 
sustainable or complete treatment. The same consideration is there for healing the diseased planet. 
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If the living conditions are worsening, although the planet is ‘under treatment’, 

then it must be understood that the treatment applied is not complete. 
 

Incomplete treatment does not fight the root cause, but merely the effects of the root cause, 
the symptoms. One who wants to give complete treatment must consider the complete plant and dig 
deep into the earth. The psychiatrist goes one level deeper than the allopathic doctor. He knows, 
that often, bodily diseases are caused by subtle mental problems, and hence he provides treatment 
for both body and mind for a more complete healing. Yet we find that even the psychiatrist cannot 
give complete relief from many diseases. One consideration people often avoid is that actually the 
main physical disease is the mortality of the material body. We must be brave and wise enough to 
face the burning responsibility of going deeper to find the root cause of this disease. Nobody wants 
to die and everyone is trying to avoid death. However, the healthiest body cannot protect us from 
death. The root cause of material disease lies deeper than what modern science has access to. 

 
The sincere scientist or any person who is concerned about the actual welfare of humanity 

will thus muster up the courage to go beyond any limited paradigm and try to discover the spirit 
soul. To dis-cover means to free from covering. The spirit soul is the actual self of the living entity. 
That self has been covered by a material body. Their real self being covered, most people believe 
their external bodily covering to be their self. I have termed this faith ‘skeletonism’. Skeletonism 
leads to empiricism, accepting the gross senses as most reliable sources of knowledge, as in physical 
science. However, the true scientist or seeker of truth goes deeper than the bodily platform. 
 

The sincere seeker of truth tries to reach the root cause, the essence of life, at any 
cost. This includes the agreement to change accustomed paradigms of life. The 
modern paradigm of life is that life comes from matter and that the material body is 
the self, whereas Veda establishes that life and matter both come from the spiritual 
source, God, and that the self is not the material body but the spirit soul. This 
approach to truth allows much deeper realizations of reality and should be 
considered by the sincere seeker of truth, at least for an experiment. 

 
One may ask: Why should we believe in a spirit soul that we cannot see? We may similarly 

ask: Why should we believe that we possess a mind if we cannot see it? The pioneers of psychology 
were hard-pressed to present evidence for the existence of subtle mental activities beyond the reach 
of gross instruments. Yet, they have succeeded to such a degree, that nowadays, the existence of the 
subtle mind is widely accepted. Naturally, the spiritual scientists who go even beyond the subtle 
mind have more difficulties in giving evidence to an audience who think according to rather gross 
paradigms. Yet, if they are sincere, they will be able to convince people, just like people have 
succeeded in establishing psychology as a proper domain for academic study. The subtle body is 
beyond the reach of gross instruments, yet it can be understood by the subtle instruments of the 
subtle body; the mind and intelligence. The spiritual self or soul itself is beyond the reach of even 
the subtle body, what to speak of the gross material senses and instruments. 

 
The spiritual self can only be understood with the help 

from the spiritual plane. The spiritual self is beyond the reach of 
material intelligence and therefore unknown to the common scientists. 

 
If a  materialistic person wants to understand the subtle mind, she has to take help from an 

authority of the science of the mind such as a psychologist. She must be ready to give up the 
paradigm of being only a gross body and widen her horizon to a paradigm that includes the mind 
and mental communication; she cannot demand that the psychologist should make the mind visible 
to the gross eye. Similarly, the common scientists cannot expect material evidence of Spirit. If they 
want to explore the spiritual reality, they must go beyond their accustomed material paradigms by 
taking guidance from an expert in spiritual science. 
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Just as one can easily discover the existence 

of the subtle mind with the guidance of a psychologist, 
one can easily realize the spiritual self through 

a spiritual expert who has realized it. 
 
To realize something means to actually grasp it, just as we can factually grasp the gross body 

with our own hand and grasp the existence of the intellect by our intellect. Similarly, to realize the 
self does not mean to only theoretically understand the self or have blind faith in some conceptions 
of the self, but to actually experience and grasp the self by the self’s own spiritual potency. This is 
very scientific, just as the exploration of the mind by means of the mind itself is scientific. As long as 
our spiritual senses remain in a dormant state, we cannot directly experience the spiritual stages of 
consciousness like the realized transcendentalists. In such a state, we should be careful not to claim 
that the transcendentalists base their beliefs on blind faith instead of tangible evidences, simply 
because we lack their vision. If we follow them properly, we can also develop transcendental vision.  
 

A great obstacle to human progress is skeletonism or the faith that ‘I am the material body 
and reality consists of what the material body perceives’. By submitting to skeletonism, one blocks 
the way to the deeper truth, because the spiritual truth is evident to the spiritual senses and not to 
the gross senses. The basic human misconception is a misconception of the self, which naturally 
leads to an increasing crisis of the self.  

 
History has reached a point where science has to change its concepts radically in order to 

progress further. In fields like quantum mechanics, this need has been clearly expressed by leading 
scientists, as will be further disclosed in Chapter 11. The consideration of interactive and subjective 
consciousness has become a necessity, although modern science has tried to establish a system of 
experiment that forbids transcendental data, i.e. data that transcends the range of material senses 
and mechanical instruments. The deeper science explores material nature, the more we find that 
there is a barrier which cannot be crossed by any material means or concept. We must consider 
using consciousness and transcendental means to detect and utilize consciousness.  
 
 
1.6. Spiritual Perception 

 

People usually only accept more subtle evidence when they experience it directly as self evident. 
For example, small children cannot completely understand what it means to fall in love, and even if 
someone tried to explain it to them, they would simply react with astonishment or disgust. The 
children must mature and experience the phenomenon themselves; then it will become self-
evident. No one will deny the existence of a state of mind called ‘fallen in love’ after  experiencing 
it, although it is not measurable by technical instruments. It is evident to the subtle body. It can be 
grasped directly with the mind as it is experienced. Mental maturity is required to understand the 
subtle material mind – the most sophisticated physical instruments will not do. Likewise, spiritual 
maturity is required to grasp the spirit soul. 

 
The complete reality, which is primarily spiritual, will not show up 
without a spiritual approach. Therefore, all sincere seekers of truth 

must become spiritually mature to grasp the complete reality.  
 

No scientist demands that the examiners of his or her hypothesis simply have to believe 
what he or she proclaims without evidence. Modern scientists often claim that there is no evidence 
for the existence of a conscious self, a soul, what to speak of a super-conscious omnipotent 
personal God. Many transcendentalists have tried to prove God’s existence on the material 
platform in order to comply with the standards of modern science, but this is a vain quest. 
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The very fact that God and the living entities are of a spiritual nature, 

which lies completely beyond the reach of material perception, 
disqualifies any possible proof on the material platform. 

The spiritual nature requires a spiritual approach. 
 

We cannot perceive a bacterium by means of a telescope, and we cannot perceive a distant 
planet with a microscope. Similarly, we cannot perceive the spiritual nature with any material 
means (although the effects of the spiritual nature may be observed materially). The proper media 
is required. Lord Kåñëa explains in Bhagavad-gétä 18.55 that we can understand Him only through 
the scope of spiritual love: bhaktyä mäm abhijänäti, yävän yaç cäsmi tattvataù, tato mäà tattvato 
jïätvä, viçate tad-anantaram, 

 
“One can understand Me as I am, 

as the Supreme Personality of Godhead, 
only by loving devotional service.” 

 
The existence of love is evident to every reasonable scientist from within the heart, yet 

common science has failed to make the source and original object of love visible by material means. 
Kåñëa, God, is the ultimate origin and object of love, and He explains that He can only be seen 
through love itself. Neither God nor love can be seen by physical means and therefore the serious 
scientists or seekers of truth must equip themselves with a love-scope, if they are really interested in 
discovering the source of life and love. In the Brahma-saàhitä 5.3.8, Brahmä, the engineer of the 
material universe says: “I worship Govinda, the primeval Lord, who is Çyämasundara, Kåñëa 
Himself, with inconceivable innumerable attributes, whom the pure devotees see in their heart of 
hearts with the eye of devotion tinged with the salve of love.” 

 
The living entity is originally spiritual, and has only been covered up by material 

designations. Çré Kåñëa explains this in Çrémad-Bhägavatam 11.14.26: yathä yathätmä parimåjyate 
'sau, mat-puëya-gäthä-çravaëäbhidhänaiù, tathä tathä paçyati vastu sükñmaà, cakñur yathaiväïjana-
samprayuktam, 
 

“When a diseased eye is treated with medicinal ointment it gradually recovers its power to 
see. Similarly, as a conscious living entity is cleansed of material contamination (wrong designations 
and desires) by hearing and chanting the narrations of My glories, the ability to see Me, the absolute 
Truth, is regained through direct perception of My spiritual form.” 
 

Only by first realizing our true self, the spirit soul, can we discover our true nature and needs 
and not merely by trying to study the external material body and supplying it with its needs. As the 
soul is spiritual, he or she requires spiritual food. The material body is not the self but merely a 
temporary means of transport for the self. The driver gives petrol to the car, but does not drink 
petrol himself or herself. 
 

People must understand that the body requires 
material food and that the self requires spiritual food. 

 
The reason of the overall failure in human progress is that people are trying to feed the soul 

inappropriate food, just like a driver who thinks that ‘I am this car, hence I must drink petrol’. 
Modern people are suffering due to their misconception of self and taking wrong food. By 
identifying the actual nature and food of the soul, the philosophy of acintya-bhedäbheda can provide 
humanity with complete welfare. 
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2. Comparison of Vedic and Western Philosophy 
 

In this chapter, we focus on certain teachings of three of the main founders of western philosophy, 
Socrates and his successors Plato and Aristotle. The western conception of reality is rooted in the 
changes of paradigm during their period, and thus a discussion of these changes will enable us to get 
a good understanding of the links and differences of Vedic and western philosophy. 
 

To be able to properly enter into Vedic philosophy, we have to embrace or at least mentally 
emulate the Vedic paradigms of life. This is a difficult task as most of us are used to thinking in 
Western paradigms. In this regard, T. S. Eliot, Nobel Laureate in English literature and a student of 
Sanskrit and Indian philosophy, wrote: “Their [Indian philosophers] subtleties make most of the 
great European philosophers look like schoolboys (…) my only hope of really penetrating to the 
heart of that mystery would lie in forgetting how to think and feel as an American or a European: 
which, for practical as well as sentimental reasons, I did not wish to do.” (Eliot, 1933, p. 40.) 
 
 When we are asked to, even just for an experiment, embrace another paradigm so we can 
enter a different way of thinking with sufficient empathy, we naturally feel discomfort due to having 
to set aside the paradigms with which we have become habituated. This is especially the case if we 
are exposed to a new way of thinking and living very abruptly – the classical example being the 
phenomenon of culture shock. To enable the reader to have a smooth entry into the Vedic 
paradigms of life, this chapter presents how important paradigms of Vedic philosophy were not only 
known, but also taught by the founders of western philosophy. 
 
 
2.1. Primary Philosophy of Aristotle 
 

Aristotle (384-322 BC) gave a practical overview of the primary philosophy that he called 
Metaphysika, which is concerned with the origin and meaning of life: 
 

“Evidently we have to acquire knowledge of the original causes 
for we say we know each thing only when we think we recognize its original cause.” 

– Aristotle, Metaphysics, Part 3. (Stevenson, 1994, p. 4.) 
 

This work was divided into three main parts; ontology, theology and universal science. They 
are now regarded as the proper branches of traditional western metaphysics. 
 
Table 2: The three main themes of primary philosophy 
 

Themes Central question
 1. Ontology: the true self of all beings Who am I exactly? 
 2. Theology: the absolute reality or Being What is the primary object of reality/who is God?
 3. Universal science: their relations What is our relationship?

     
1. Knowledge of the self and self-realization is the basic science, without which no other 

science can function adequately. For example, if a person does not know what a cow is and what the 
cow’s nature is, then it is unlikely that this person will be able to treat a cow properly and discover 
how to milk the cow simply by chance. 

 
To develop appropriate activities and sciences for humanity, 

we must first understand the real self, its nature and necessities, 
otherwise all of our activities are useless or not truly beneficial. 
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Therefore, metaphysics was originally called ‘Queen of science’, taking a leading status 

superior to physical sciences. Aristotle was not the first to invent this philosophy; eastern traditions 
have discussed the above mentioned three basic questions since Vedic times, i.e. since over five 
thousand years. In the ancient Vedic literatures, the above three questions are stated to be primary 
questions of spiritual inquiry and understanding. The Vedänta-sütra consists of aphorisms revealing 
the method of understanding Vedic knowledge and it is the concise form of all Vedic knowledge. It 
begins with the following words: athäto brahma jijïäsä, “Now that you have aquired this rare human 
birth, it is your foremost duty to inquire about the Absolute Truth.” 
 

Çré Sanätana Gosvämé was a royal finance minister and one of the greatest scholars of his 
time. He addressed Lord Caitanya in the ancient city Väräëasé (Caitanya-caritämåta 2.20.100-109, 
summarized): “I do not know what is beneficial and what is detrimental for me. Nonetheless, in 
ordinary dealings people consider me a great scholar, and I believe them. Who am I? If I do not 
know this, how can I be benefited?” Lord Caitanya replied: 
  

jévera ‘svarüpa’ haya – kåñëera ‘nitya-däsa’ 
kåñëera ‘taöasthä-çakti’ ‘bhedäbheda-prakäça’ 

süryäàça-kiraëa, yaiche agni-jvälä-caya 
sväbhävika kåñëera tina-prakära ‘çakti’ haya 

 

 
 

“The original position of the living entities is to be eternal 
servants of Kåñëa because they are the Lord’s marginal energy 

and a manifestation simultaneously one and different from the Lord, like 
a molecular particle of sunshine or fire. Kåñëa has three varieties of energy.” 

 
Çré Caitanya here discloses ätma-jïäna, knowledge of the self. It is worth noting that 

knowledge of the self is inseparable from knowledge of God and of our relationship with Him, since 
they are inseparable from each other. The corresponding Sanskrit term is sambandha-jïäna4, 
knowledge of our eternal relationship with God. The philosophical background of this relationship 
is the acintya-bhedäbheda-darçana, which is expressed in the above verse. Lord Kåñëa mentions that 
the living entities are His eternal fragmental parts (mamaiväàço jéva-loke, Bg 15.7). As a fragmental 
part of the Lord, it is the inherent nature of the living entity to serve the Lord, just like the primary 
                                                 
4The ancient Sanskrit word sambandha-jïäna possesses some interesting etymological reflections in more recent 
languages: The English word ‘know’ has a remarkable spelling that cannot possibly be a phonetic reproduction of its 
pronunciation. It is unraveled when one understands its etymological root in Sanskrit jïäna, knowledge, via Greek 
gnothis, to know. Sanskrit sambandha (from sama-bandha) literally means ‘uniting link’, which is reflected in the 
German zusammenbinden, ‘to bind together’, and English to sum-up, and to bind. 
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function of the bodily organs is to serve the body. The organs can only fare well and remain 
established in their constitutional nature by serving the body. Similarly, the living entities can only 
attain true welfare and become situatued in their constitutional nature by bhakti, devotional service 
to the Supreme Lord. Çrémad-Bhägavatam 6.3.22 reads: 

 
 

etävän eva loke 'smin 
puàsäà dharmaù paraù småtaù 

bhakti-yogo bhagavati 
tan-näma-grahaëädibhiù 

 
“The highest dharma, inherent nature that sustains the substantial life 

of the living entity, is bhakti, devotional service to the Lord. 
It begins with the chanting of the holy name of the Lord.” 

  
The eternal inherent nature of the soul is pure bhakti, unconditional devotional service to 

God. The exact scientific term for the eternal inherent original nature of the soul is sanätana-
dharma. According to the Çrémad-Bhägavatam, which is considered the natural commentary of the 
Vedänta, the conclusion of Veda is that pure bhakti is the sanätana-dharma. It is essential to 
understand that we cannot discover the real nature of both the self and material nature without 
understanding their relationship of service to God, just as we cannot find out the nature and 
function of a bodily organ if it is analyzed separated from the body. sambandha-jïäna, knowledge of 
our eternal relationship with God, also includes knowledge of Aristotle’s second theme, the 
absolute Being:  

 
2. God is described in all Vedic scriptures and will be introduced in the fifth chapter. 
 
3. Aristotle’s third theme, the relation of the living entities to the Lord, is also included in the 

above described sambandha-jïäna. As all living entities in their original nature serve the Lord, they 
have a relation of harmonious assistance between each other in their service to the Lord, just like 
the organs of the body work together in symbiotic cooperation to serve the body. Realization of 
sambandha-jïäna also puts an end to violence and other acts of envy, just as the healthy organs of a 
body are not inimical towards each other, knowing that their envy would harm the body as well as 
themselves.  

 
Aristotle’s three themes of primary philosophy, metaphysika, are thus all covered by the Vedic 

sambandha-jïäna. Moreover, Vedic science goes further than Aristotle, because it further describes 
(A) abhidheya, the scientific means and devotional practices to actually realize God and our eternal 
self, and (B) prayojana, the ultimate goal of life, to attain kåñëa-prema, pure love of God, by which 
only we can enter the eternal spiritual abode and service of the Lord. abhidheya and prayojana will 
be described in later chapters.  

 
The basic questions of western philosophy, from which the modern 
philosophies and sciences later evolved, are essentially metaphysical. 
The Vedic science offers not only the theoretical answers to all these 
questions, but also the science to factually realize the eternal self, 
God, all cosmic relations and the highest goal of life.  
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2.2. Self-Realization – The Primary Human Quest According to Socrates 
 

Socrates of Athens (470-399 BC) was the predecessor of Plato and Aristotle. In his Apology, 
Socrates taught that the main motivation of the search after the good is self-realization. He quoted 
the famous aphorism of the Oracle of Delphi, which was inscribed in the forecourt of the Temple of 
Apollo at Delphi (Kunzmann, 1991, p. 37): 
 

   
 

“Gnothi seauton – Know Thyself!” 
 

This is exactly in the spirit of the ancient Vedic science: nätaù parataro loke, puàsaù svärtha-
vyatikramaù, yad-adhy anyasya preyastvam, ätmanaù sva-vyatikramät “There is no stronger 
obstruction to one’s self interest than thinking other subject matters to be more pleasing than one’s 
self-realization.” – SB 4.22.32. vedä brahmätma-viñayäs, “The actual purpose of Vedic literature is 
self-realization.” – SB 11.21.35. Socrates’ method for achieving true perception was elenchus, cross 
examination or logical refutation. By sharp examining questioning he exposed the seeming 
knowledge of the people to be illusory and made them humble by letting them realize their 
ignorance. Socrates would argue with people until they reached the point where they admitted they 
did not actually know anything. In this situation of aporie, hopelessness, they became agreeable to 
learn. Socrates’ own maxim expresses his humble attitude towards material knowledge: 
 

“The more I know – the more I know that I know nothing.” 
  

After realizing our lack of true knowledge, readiness to learn arises and self-realization can 
begin. If we falsely think that we already know everything, we are unfit to learn. There are no worse 
students than those who think that they already know everything. First we must become humble by 
realizing our ignorance. The Vedic education cultivates our natural inherent humility and loving 
dependance on God and His devotees, in contrast to the modern education that cultivates material 
pride and virtual independence resulting in collective lonelyness. Lucky Luke, for example, a 
famous modern comic idol, plays the great independent hero, the typical successful westerner; but 
the final picture in each of his story books always shows him in utter loneliness, singing the same old 
tune: “I’m a poor lonesome cowboy and a long way from home.” 

 
Although from birth to death, nobody is independent, the modern world preaches virtual 

independence and false pride instead of humility and loving dependence on God. Lord Kåñëa 
mentions humility as the first of many elements of knowledge (amänitvam adambhitvam, Bg 13.8). 
Without humility, we cannot properly approach any teacher or spiritual master. Just as we need to 
learn from teachers in material matters, we must learn from a bona fide teacher or spiritual master 
in spiritual matters. The true spiritual masters don’t know God by their own speculative 
imagination, but by descending knowledge coming down from Lord Kåñëa through disciplic 
succession, and by personal realization through factual revelation of the Supreme Lord. Lord Kåñëa 
explains that we can understand the truth by learning from those who have themselves seen the 
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truth and that complete learning requires humble and submissive inquiry and service to such a bona 
fide spiritual master (Bg 4.34, see also Chapter 16). On the path of descending knowledge, the 
humblest become the richest, as mercy flows downwards, not upwards. 

 
Ancient tradition has it that in the yearly cart festival 

of Lord Jagannätha in Jagannätha Puré, the King of Puré 
takes off his royal garments and shoes, dresses in simple 
clothes, and humbly accepts the service of sweeping the cart 
and the road in front of Lord Jagannätha’s deity’s cart before 
His gigantic street procession (see Chapter 6.14). On the 
picture we see the present King of Puré, Gajapati Mahäräja  
Dibyasingha Deb, sweeping the cart of the Lord. King 
Dibyasingha Deb, who is considered the chief servant of 
Lord Jagannätha, explained: “My entire kingdom is 
dedicated to Lord Jagannätha. He is the real Lord, He is the 
real Mahäräja, the real King, and I am His servant. For the 
King to perform this sweeping service is very symbolic. It 
shows the bhäva or the real sentiment behind the service; 
that no service for the Lord is too low to be done.”5 

 
Being humble does not mean to abandon one’s self 

esteem, but to attain real self esteem, because only by 
humbly serving the Supreme Lord can we realize our real 
eternal self. Not knowing our true self, any so-called ‘self 
esteem’ is merely an illusion. Further, by serving the 
Supreme, we will naturally attain supreme qualities, knowledge and happiness – in other words, true 
wealth and self esteem. It is worth noting that the broom with which the King of Puré serves the 
Lord has a golden handle; this indicates the Vedic secret that the most humble in the Supreme 
Lord’s service are in fact the richest and therefore the wise invest their energy or wealth 
(represented by gold) in proper humility. Gold also indicates ornamentation and beauty. The golden 
broom also expresses the Vedic maxim: 

 
Humility is the ornament of the wise. 

 
An important quality of a spiritual master is humility and pridelessness. A true Guru is a 

humble servant of his Guru, who in turn is a humble servant of his Guru, etc, up to Lord Kåñëa. A 
great spiritual master, Çréla Bhaktisiddhänta Sarasvaté Prabhupäda, expressed it as follows: “The 
highest soul knows himself to be the lowest.” (Bhaktisiddhanta, 1874-1936, p. 196.) This Vedic 
wisdom of natural humility was also propounded by great thinkers like Plato. William Shakespeare 
(1564-1616) wrote in his As You Like It: “The fool doth think he is wise, but the wise man knows 
himself to be a fool.” (Act 5, Scene 1.) Albert Einstein wrote in a letter around 1955: “What I see in 
nature is a magnificent structure that we can comprehend only very imperfectly, and that must fill a 
thinking person with a feeling of humility.” (Dukas, 1981, p. 39.) We may be proud of possessing so 
much knowledge, but we cannot answer the simple question: “Who am I?” If one of the most 
learned scholars of his time, Çré Sanätana Gosvämé, humbly submitted himself to the Lord and 
asked this essential question, then what to speak of the need of the common people to do so? 
Proper humility is an essential quality according to Vedic science. Çréla Bhakti Ballabh Tértha 
Mahäräja explained how humility is the quality of great people: The materialistic observer always 
sees minor material things and relations6. If we see minor things, we will feel superior and not 
humble. But the devotees always see the superior; they always see God’s manifestation and servants 
                                                 
5 Paraphrased from a video interview published on http://www.purionline.com. Link to http://ibnlive.in.com/videos/ 
6 Matter is minor to the spirit soul, the observer. The materialist thinks of his surroundings as matter. However, even 
though he claims to be a materialist, he at least unknowingly prefers to see himself as spiritual, because that is his actual 
nature. In this way, he always sees himself as superior and therefore as the enjoyer of his material environment. 



24 
everywhere, thinking themselves the servant of the Lord’s servants. Seeing the superior everywhere, 
they are by nature genuinely humble. From this we can understand that proper humility is the 
quality and ornament of those fortunate souls who always see the superior everywhere. 

 
To further elucidate the need of self-realization, you are requested to try the following 

interview I put together using Socrates’ method of elenchus, cross examination or logical refutation. 
Please answer the questions of the modern Socrates. Kindly finalize your answer before reading the 
next question. It is best if you note your answers down. 

 
Interview to Evaluate True Knowledge 
 
Socrates: Can I ask you a basic question? Who are you? 
 

You: ……………………………..…………………………………………………… 
 

Socrates: Alright. If I can prove, that you do not know where you are, then you should accept your 
lack of self-knowledge, correct? Then, right now, please take your right index finger, 
point to the exact place of your self, and describe it in words. 

 

You: …………………………….…………………………………………………….. 
 

Socrates: Are you hesitating? Or referring to your whole body? Then, if your body loses its teeth 
or hair, or becomes old, are you not completely yourself anymore? Yes, you still are! Hence you are 
not the body itself, but you are situated in the body, correct? But where? Obviously, you are bound 
to your body, and move along with your body. Thus you identify with your body, and think yourself 
to be male or female and having a certain age. But we have just found that you are not this body! 
You are in the body, but you don’t know exactly where! 
 

You may have told me that you are a man or a woman of a certain age. But you are none of 
that. The terms male and female and age only refer to the external body, which we have just found 
to be different from the self. “I am 21 years old” is an incorrect statement, because that would mean 
that I was always 21 years old. “My present body is 21 years old” would be correct. The body 
changes with age, but the self remains the same. Some cannot agree with this logic and claim that 
the self undergoes changes. Yet this is not the case. If the self would change, mothers wouldn’t 
recognize their children after a period of separation and every year people would have to retake the 
driving test, not being the ‘old self’ anymore. 

 

If you, even after all this evidence, still claim to be the material body in the belief that your 
self changes, kindly consider the following facts: The cells of the body are constantly aging and 
dying and being replaced by new cells. The maximal living span of most cells is seven years. In his 
book The Human Brain, Prof. John Pfeiffer notes: “Your body does not contain a single one of the 
molecules that it contained seven years ago.” (Pfeiffer, 1961.) Or let us consider your savings that 
you deposited in your bank account over seven years ago. According to materialism, you are not the 
same person who opened that bank account anymore. You can no more claim the money of the now 
‘dead person’ who opened the account. At this point in the argument, anyone accepts to change 
their philosophy to save their money, because people usually hold money over philosophy. 
According to science, change of body is a continuous process. Reincarnation is not a myth – it is 
going on in our body at every moment, and with each breath and bite and action, we are fashioning 
a new body. There are many ways of explaining how the self is completely aloof from the material 
body and after understanding only a few of them, any person will be amazed about the fact that 
most people in the modern times believe in the opposite. 

 

Now, do you understand that most of the people do not actually know the most fundamental 
things? So now you have the chance to become humble and try what the Oracle of Delphi proposes: 

 

Realize yourself! 
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It was expected that most people will not be able to correctly answer the above questions. I 
have made a small survey and interviewed and video-recorded ten professors of various faculties 
from distinguished universities in India. The first three questions were: 
 

(1) Where is the Eiffel tower? 
(2) Who are you?7 
(3) Please show me the exact place of your self and describe your self in words (the professor is 

given a pointing vector at this point). 
 

All professors answered the first question correctly (“In Paris”). Nine professors answered 
the second question by describing their bodily and professional identities, one refused. All 
professors were visibly startled at the third question, and those who chose to point towards a place 
only did so after considerable hesitation. Some asked to repeat the question, some smiled 
embarrassed, and some simply paused. Four professors pointed towards their head, two towards 
their chest. One professor of a geographical faculty pointed to the earth before him (fourth video 
still picture). One pointed towards the chair on which she sat (third picture). One professor of 
physics simply stared at the wooden vector (last picture), and then frankly admitted that he actually 
does not know who and where he is. Another physics professor refused to answer the second and 
third questions and said that they were bad questions. He admitted that he did not know who he was 
and that he did not care who he was. All professors ignored the second part of the third question, to 
describe their self in words, and after this part was repeated, most still remained silent or admitted 
that they did not know. 

 
The major observation in this survey was that there is general perplexity with regard to 

knowledge of the self. India is known to be one of the most spiritual countries and the Vedic 
teaching that the self is beyond the material body is taught and accepted to the greatest extent in 
India8. If the professors of India are unable to define their self, then with great certainty, the same 
can be said about the rest of the world, where knowledge of the self is not taught to such an extent. 
It is evident that there was no congruence between the opinions of the professors. The vector was 
pointed towards various places, and only after a period of hesitation. Although most answered the 
second question by referring to their name, profession, bodily age, etc, the third question revealed 
that they actually don’t know their true self. All professors knew where the Eiffel tower was, but not 
one knew his or her self. This is an alarming finding. Modern education does not teach the most 
basic knowledge. The ignorance and tabooization of the subject – the person or self – leads to 
increasing impersonalism that cannot bring happiness to anybody. 

 

                                                 
7 To avoid that this question is understood to merely ask for formal name, profession, etc, the following prelude was 
read out before the interview: “Imagine you have to pass on the gist of your knowledge to your best deserving student, 
without having to conform to any formal or conceptual frame. You are asked to answer the following questions with 
best possible precision […].” 
8 Any answer to questions (2) and (3) containing identification with the material body is not termed false because of 
disagreement with Veda, but because it can be shown scientifically that the self is not the material body. 
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How can ignoring the self bring knowledge and happiness 
to the self and to humanity, which consists of many selfs? 

 
Imagine the following scene: You are at a gathering of friends and notice a young man you 

have never met before. When the man is about to leave, you inquire: “Do you mind if I ask – I have 
never seen you here before – where do you come from?” The man answers: “I don’t know.” You 
then ask him, “Then where are you going?” He answers: “That I also don’t know.” You start to 
develop doubts and ask: “Can you at least tell me who you are?” The man says: “Well, actually 
that’s the thing I know the least!” Most people who meet such a man will think that he is mentally 
retarded – a fool. But actually, as long as we are not self-realized, our situation is very similar: We 
do not know who we are, where we came from and where we are going. Yet unlike the fool who 
knows about his ignorance, we are so infatuated by mäyä, the illusory energy, that we misidentify 
with our material body and its relations, and thus falsely think we know who we are. Therefore, in 
plain language, we are not just fools – we are superfools. If we can admit this, we are wise in the 
sense of Socrates’ maxim “The more I know – the more I know that I know nothing.” However, we 
are only truly wise if we consequently make sincere efforts to get educated from those who are self-
realized. 

 
Socrates was very conscious that the self is not the material body but the immortal soul. 

When Socrates was sentenced to death, Crito asked him how they should bury him. Socrates calmly 
drank the cup of poison, giving his striking last instruction: 

 

   
 

“First you must catch me – the real me! 
Be of good cheer, my dear Crito, bury my body in 

any way you like, and say that you are burying my body only!” 
 

With this statement Socrates not only taught a lesson to Crito, but he instructed all people 
that the living entity is the eternal spirit soul that leaves the body at the time of death and that it 
cannot be caught by any material means. 

 

 

In the so-called weakest hour of life, Socrates proved that he was not at all in anxiety about 
his body’s death like an ordinary person would be, because he knew that the soul is immortal. This 
wisdom and its calming effect on the soul was already described in the ancient Vedic literature: “As 
the embodied soul continuously passes, in this body, from boyhood to youth to old age, the soul 
similarly passes into another body at death. A sober person is not bewildered by such a change.” – 
Bg 2.13. 



27 
2.3. Plato’s Allegory of the Cave: The Self Is Spiritual and not the Material Body 
 

Socrates’ disciple Plato (427-347 BC) further explained how the spirit soul in the material body is in 
illusion. In his best known work, the Republic, in Book VII, Plato presented his famous allegory of 
the cave that nicely illustrates this illusion. He concluded: 

 
The sensual world allows no direct perception, 

but only perception of shadows of the truth. 
 

 

    
 

Summary: Prisoners are chained in a cave since birth. They are facing a wall, unable to move 
their chained heads. Behind their backs there is a roadway where men perform a puppet show and 
behind that roadway there is a fire that projects shadows onto the wall in front of the prisoners. The 
prisoners are thus accustomed to believe that these shadows are the ultimate reality. Then one 
prisoner gets released. When he gets up after years of sitting idle, he suffers great pain in his limbs, 
and the fire’s glare hurts his eyes. Reluctant to approach the light, he is forced out into the sun 
where he suffers further, until his eyes adapt to the light. First he can only recognize shadows, then 
reflections in water, then objects, and finally the sun. Once he realizes the beauty of the real world 
of light, he does not want to return to the cave anymore. At that time he is forced to go back into 
the cave and to join the prisoners. Feeling pity for them, he tries to explain the truth to them, but 
they think that he has lost his vision when he escaped, and declaring him a traitor, they kill him. 

 
Plato explains the allegory as follows: “The prison house is the world of sight, the light of the 

fire is the sun, and you will not misapprehend me if you interpret the journey upwards to be the 
ascent of the soul into the intellectual world.” (Plato, 427-347 BC, p. 253.) There are various 
interpretations of the allegory of the cave. According to Plato the soul originally comes from Nous, 
the divine, and incarnates into a material body due to sensual desires. In order to achieve true 
perception, we must escape incarnation into a material body. In the body the soul is imprisoned 
“like a disease.” Therefore, Plato compared the material body (soma) to the tomb (sema) of the 
soul: “soma – sema.” (Kunzmann, 1991, p. 43.) He further states in Phaedo 106 E:  

 
“When death attacks a person, the mortal part dies 

but the immortal part retreats before death, 
and goes away safe and indestructible.” 

 
Plato introduces the allegory of the cave by letting Socrates say that it is about education 

(paideia) and miseducation (apaideusia). Combining Plato’s repeated teaching of the soul as being 
eternal and apart from the material body, which is like a grave, sickness or prison for the soul, we 
can conclude that the cave stands for the material body. The material body provides perverted 
impressions of truth via defective senses. These impressions become what the embodied soul calls 
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‘reality’, or Plato calls ‘the world of sight’. As the ‘world of sight’ is unavoidably dictated and 
manipulated by the imperfect material senses and organs of the material body, the material body is 
not only an instrument of the soul, but also a limitation, like a prison, that deprives the soul of the 
experience of the spiritual reality. 

 
The ultimate misunderstanding in this world is therefore the modern teaching of 

“I am the material body and reality consists of what the material body perceives.” 
 

I have termed this misconception ‘skeletonism’. The Sublime Reality Forum is dedicated to 
expose the greatest human illusion of skeletonism with various means such as educational programs, 
petitions and publications. If you want to help people waking up from the skeleton dream to the 
sublime reality, please join the forum on www.sublimereality.com and support this cause by inviting 
others to the forum. The Sublime Reality Forum is a platform that does not promote any particular 
tradition and is thus agreeable for people of all lifestyles and human traditions. 

 
The body is a prison for the spirit soul who “Incarnates due to sensual desires”, as Plato 

mentioned. Thus the chains are material desires. From inside this body prison, one can perceive 
only shadows of perverted truth. They reflect the illusion arising from the defective senses. 
According to Plato, the fire represents the sun that projects the shadow show of what an embodied 
soul calls ‘reality’ onto the screen of the mind (the wall). The prisoners, who have lost their 
intelligence due to being bound by material desires, accept whatever their mind is offering them as 
the final truth. The person who liberates one prisoner represents spiritual intelligence. Both 
philosophers’ advice to escape the body should not be misunderstood to be quitting the body by 
suicide, as they themselves did not advocate suicide. Rather our consciousness should renounce the 
attachments to the body: 

 
We should discard skeletonism, the misidentification of the self with the material body. 

 
The prisoners ascending to the light should be understood to represent the inner 

transcendence (“the ascent of the soul into the intellectual world”). The spirit soul neither has the 
capacity nor the will to become free from the shackles of illusions; help is needed from higher 
intelligence. That intelligence guides the prisoner to the light, i.e. it grants enlightenment. The 
prisoner gets liberated, first from the empirical gross body-consciousness of the senses and then 
from the rational subtle body-consciousness (mind and material misidentification). Being free from 
the truth-distorting material senses, the soul can now perceive truth directly, as it is, and see the 
world in its uncontaminated state – first only its shadows and reflections, then its objects, and then 
its source of light, the sun, and then “the world of knowledge”, the actual reality. 
 

Summarized, Plato’s wisdom holds that 
 

- The wise realize their limited capacity and thus become humble and inquisitive 
- The inquiry should primarily be about self-realization 
- The self or soul is spiritual, and can practically transcend the material body 
- The material body in which the soul is unknowingly encaged is caused by material desires 
- The soul’s illusion arises from defective senses 
- Transcendence is impossible without the help of higher intelligence 
- Although transcendence is the only beneficial path, the illusioned soul tries to reject it 
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Interestingly, Plato’s wisdom is in accordance with ancient Vedic knowledge: 
 
“Humility; pridelessness; (...) accepting the importance of self-realization; and philosophical search 
for the Absolute Truth – all these I declare to be knowledge (...).” – Bhagavad-gétä 13.8.12. 
 
“The truly intelligent know that the material body is different from the self, the soul.” – SB 4.20.3. 
 
“That which pervades the entire body you should know to be indestructible. No one is able to 
destroy that imperishable soul.” – Bg 2.17. 

 
 

“As the embodied soul continuously passes, in this 
body, from boyhood to youth to old age, the soul 
similarly passes into another body at death. A sober 
person is not bewildered by such a change.” – Bg 
2.13 
 

“As a person puts on new garments, giving up old 
ones, the soul similarly accepts new material bodies, 
giving up the old and useless ones.” – Bg 2.22 
 

“The Supreme Lord is situated in everyone’s heart, 
O Arjuna, and is directing the wanderings of all 
living entities, who are seated as on a machine (the 
material body), made of the material energy.” – Bg 
18.61 
 

“The caterpillar transports itself from one leaf to 
another by capturing one leaf before giving up the 
other. Similarly, according to previous work, the 
living entity must capture another body before giving 
up the present one. This is because the mind is the 
reservoir of all kinds of material desires.” – SB 
4.29.76-77. 

 
“Embodied beings, however, are bewildered because of the ignorance which covers their real 
knowledge.” – Bg 5.15. 
 

“When, however, one is enlightened with the knowledge by which nescience is destroyed, then that 
knowledge reveals everything, as the sun lights up everything in the daytime.” – Bg 5.16. 
 

“People who are determined to engage in external sense gratification due to uncontrolled senses 
cannot become God-conscious either by instructions from teachers, by own efforts or by combined 
efforts. They remain in deep ignorance about their actual self interest and goal of life.” – SB 7.5.31. 
 
“Kåñëa is compared to sunshine and mäyä (illusion due to misidentifying with the body) is 
compared to darkness. Wherever there is sunshine, there cannot be darkness. As soon as one takes 
to Kåñëa consciousness, the darkness of illusion, the influence of the external energy, will 
immediately vanish.” – Caitanya-caritämåta 2.22.31. 
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In the Vedic science, knowledge of the spiritual self beyond the material body is considered 

very basic, whereas in the age of so-called ‘modern civilisation’, people are in ignorance about the 
very basics of existence, their true self, and are fully captivated by the misconception of skeletonism. 
Çréla A. C. Bhaktivedanta Swami Prabhupäda gave a good illustration of how deep-rooted the 
illusion of skeletonism is. The following paragraph is paraphrased from two of his lectures9: 

 
A son spends all life believing that his father is his material body. Only when the father dies 

does the son understand that his father was different from the material body. If someone was to tell 
him: “Why are you crying, he is lying there!” he would say: “No, no, he passed away, he left his 
body!” So that means the son has never seen the person whom he loved, his father who left his 
body. What the son actually loved, the real father within the body is a different thing; he is the soul, 
not the body we can see. But mäyä, material illusion, is so powerful that the son accepts a mere 
body, the outward dress, for his father, not considering the spiritual self. 
 

We have never seen any person – only various dresses! 
 

The body is not only dead after death – it is always dead. What makes the body move is the 
living soul, just like a living driver makes a motorcar run. Without the driver, the car is idle. If the 
driver is identified with the car and we think that the car is alive, that is illusion. Similarly, if we 
identify with the material body and think that it is alive, this is illusion. Unlike the animals, human 
beings possess the capacity and duty to realize that they are beyond the material body. Therefore, 
the Vedic literature explicitly declares that anybody who identifies with the material body is no 
better than a cow or an ass (yasyätma-buddhiù kuëape tri-dhätuke, SB 10.87.30). 
 

Sometimes people think that the devotees of Lord Caitanya are too much ascetic, that they 
neglect the body, fail to grasp its importance and don’t give it proper respect; but this is not a fact. 
Unlike the dry renuniciants, the devotees engage everything in the service of God – they engage the 
entire body with all its senses in devotional service and thus spiritualize it. Gratitude and respect for 
our body are not wrong – provided they are given in the proper perspective of the body being an 
instrument to serve and approach God. Veda has mostly been misrepresented in the West by 
monists who claim that the material creation is altogether illusory and that the goal of life is 
annihilation of individuality and merging into the formless Brahman. The Vaiñëava presentation is 
different: only the identification with matter is illusory, but matter can be used in devotional service. 
The goal of life is to develop pure love of God, which is possible while we are still in the material 
body. Transcendence is not the annihilation of personality and embodiment but the realization of a 
transcendental personality and body. In his purport to Çrémad-Bhägavatam 10.9.21, Çréla A. C. 
Bhaktivedanta Swami Prabhupäda explains the attraction of the body in a positive way: 
 

 
“Everyone loves the body 

and wants to protect it 
because he is within the body 

as the soul, and everyone 
loves the soul because the soul is 
part and parcel of the Supersoul. 
Therefore, everyone is actually 
seeking to achieve happiness by 

reviving our relationship 
with the Supersoul.” 

                                                 
9 Given in Våndävana, October 26, and in Hyderabad, November 22, in the year 1972 (Vb). 
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The reason why the Vaiñëavas emphatically stress that the material body is different from the 

self is because misidentification of the self with the body causes so much suffering under the 
influence of the material energy, mäyä. This suffering can and should be avoided, and everybody – 
educators, scientists, philosophers, welfare workers, etc, should join hands in this effort for universal 
upliftment through self-realization. 

 
A rather sad example of the misery of skeletonism is the story of the ‘King of Pop’, Michael 

Jackson, a most popular singer and dancer, who passed away after a cardiac arrest at the early age 
of fifty in 2009. He wrote in his famous song ‘Black or White’: “I’m not going to spend my life being 
a color. (...) If you’re thinkin’ of being my brother it don’t matter if you’re black or white.” 
Ironically, he himself obviously suffered severely due to his thinking that he was a black man. He 
never admitted that he bleached his skin from black to white and claimed it was due to a certain 
disease, but it is obvious that he underwent multiple facial surgeries to make his nose and lips 
thinner and pressed his curly hair straight in order to look like a white man. All such and similar 
pain could be avoided if only the basic teachings of the Bhagavad-gétä that the self is not the 
material body were taught in schools. 
 

The teaching of the spiritual self beyond the material body solves the problems 
of racism (which has led to billions of war, slavery and genocide victims), 

nationalism, sexism, various psychological and sexual disorders 
and all other prejudices and problems arising from 

misidentification with the material body. 
 

      
 

 
 

Most wars arise from skeletonism – from misidentifying the self with the material body and 
its place of birth. Without the misidentifications of “I am Russian, I am American, I am Chinese, 
etc”, there would be no such wars. War is a pathetic manifestation of rage based on bodily 
misidentification – blind men fighting blind men, so to say. Thousands of people engaged in 
organizations to prevent war will continue to be a failure in the overall perspective, as long as they 
only fight the secondary causes of war, instead of eliminating its primary root cause; skeletonism 
due to ignorance of the real self. 

 
“World military expenditure in 2008 is estimated to have reached $1.464 trillion 

[1’464’000’000’000] in current [U.S.] dollars.” (SIPRI, 2009, Chapter 5.) This astronomical sum is 
beyond imagination; we may try to imagine that every year, over a million millionaires spend all 
their money in war. Due to misidentifying with the material body, people spend all their energy for 
illusory investments. Investopedia10, a Forbes Digital investment company, states: “Americans 
spend about $7 billion [7’000’000’000] on cosmetic products each year, according to a 2008 report by 
the YWCA. (...) Americans spent a little less than $12 billion on cosmetic procedures in 2008. Of 
that total, approximately $7.2 billion was spent on surgical procedures, and $4.6 billion was spent on 
nonsurgical procedures. Overall, 92% of these cosmetic procedures were performed on women. (...) 

                                                 
10 http://financialedge.investopedia.com/financial-edge/1009/Cutting-Personal-Care-Costs-Its-A-Beautiful-Thing.aspx 
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The average woman spends nearly three years of her life primping and preening [dressing and 
making up], according to a survey commissioned by the British beauty brand Nephria. (...) Over the 
course of a lifetime, the average U.S. woman spends nearly $450,000 on beauty products, treatments 
and procedures, according to a recent NewsWeek report.11” What is the use of styling up a car (the 
body) if the driver (the self) inside is in a coma?  
 

Although people identify themselves strongly with the material body, in another sense most 
people at least unknowingly or indirectly agree that the self is beyond the material body. Since most 
people believe in life after death, they are in one sense admitting that they are not the material body 
that faces destruction after death. In a publication of the Cambridge University Press of the year 
2006 entitled Behavioral and Brain Sciences, on pages 453–498, we find a thesis named The Folk 
Psychology of Souls authored by Jesse Bering from the Institute of Cognition and Culture of the 
Queen’s University Belfast. Its introduction begins with the following words: 
 

“By stating that psychological states survive death, one is committing to a radical form of 
mind-body dualism [in other words, that what survives, the self, is not the material body]. Yet this 
radicalism is especially common. In the United States alone, 95% of the population reportedly 
believes in life after death (Greeley & Hout 1999; Lester et al. 2002). The majority of people from 
other societies, as well, see death as a transitional event that unbuckles the ethereal self from its 
body.” (Bering, 2006.) 

 
A few paragraphs later, Bering quotes the findings of a survey in which children were asked 

about the biological and psychological functioning of a dead mouse: “Kindergartners understood 
that various biological imperatives no longer applied to the dead mouse. (...) Yet when asked 
whether the dead mouse was hungry or thirsty, or whether it was thinking or had knowledge, most 
kindergartners said yes. In other words, young children were cognizant of the fact that the body 
stops working at death but they viewed the mind as still active. (...) In general, however, 
kindergartners were more apt to make psychological attributions to the dead mouse than were older 
children, who were not different from adults in this regard. This is precisely the opposite pattern 
that one would expect to find if the origins of such beliefs could be traced exclusively to cultural 
indoctrination. In fact, religious or eschatological-type answers (for example, heaven, God, spirits, 
etc.) among the youngest children were extraordinarily rare. Thus, a general belief in the continuity 
of mental states in dead agents seems not something that children acquire as a product of their 
social–religious upbringing, because increasing exposure to cultural norms would increase rather 
than attenuate afterlife beliefs in young minds. Instead, 
 

“a natural disposition toward afterlife beliefs is more likely 
the default cognitive stance and interacts with various learning channels.” 

 
Bering thus explains that the concept of a life after the death of the material body is actually 

the natural human default concept that may be changed by external indoctrination. He exposes that 
this natural concept is still present even in convinced (adult) materialists by quoting a survey (Haidt 
et al. 2004), in which those who classified themselves as extinctivists12 refused to sign a contract 
relinquishing their souls at death to an experimenter13. 

 
Çréla Bhakti Ballabh Tértha Mahäräja mentioned in his sermons (paraphrased): 

 

                                                 
11One should also consider the great amount of suffering caused by testing cosmetic products on animals. 
12 Extinctivists believe that the self is the material body and thus dies at death. 
13 Bering is quoted to support the eternal existence of the soul, but ironically he holds that psychological immortality is 
an illusory representation, and that spiritual concepts are epiphenomena (mere effects) of material neural processes. 
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“Actually none considers the self to be the material body. 

 
“As soon as the self leaves the material body at the time of death, none accepts the dead 

body to be the self, although the body is still existent. If you take a dead body for voting, they will 
not accept it, but rather arrest you for your misbehavior. If you kill a person, you will be imprisoned, 
but if you cremate a dead body, none will arrest you. Furthermore, the self desires to be eternal; 
none wants to die. This indicates that the self is eternal, because if it was mortal, how could it have 
the desire to live eternally? The self is eternal, but the material body is mortal, and thus it cannot be 
the self”. Çréla Bhakti Ballabh Tértha Mahäräja also recounts the following incident14 that shows that 
the soul does not die at death and that, when not attaining the spiritual realm, he or she reincarnates 
according to past deeds, even in other species. The people mentioned are known to him.  
 

“More than thirty years ago, in Goalpara, a town in Assam, India, a poor man was in need of 
a large sum of money for the marriage of his daughter. As he saw no other way, he went to a rich 
landlord and asked him for financial help. The landlord was happy to receive him and at once gave 
him the big sum of money that he required. The landlord knew that the poor man would not be able 
to repay the money and said that he need not return it. Nevertheless the poor man promised that he 
will repay him. Ten years after his daughter’s marriage, the poor man died. He had never mentioned 
to anybody that he got money from the landlord, nor did the landlord ever mention it to anyone. 
After another five years, the late poor man’s son had earned a lot of money. One day he had a 
dream, in which his father approached him for help: ‘You must save me, please! I borrowed money 
from the landlord without returning it and have thus taken birth in his house as a dog. Now you 
have earned money, please pay back the exact sum – then I will be freed from this terrible 
condition!’ The son was very much perturbed and told the story to his mother. She sent him to the 
said landlord. The son asked the landlord whether his father had ever borrowed money from him, 
but the landlord humbly denied it. ‘Is there a dog in your house?’, he then asked the landlord. The 
landlord called his dog. When the dog saw ‘his’ son, he came running and happily approached him, 
tears pouring out of his eyes. The landlord was surprised to see this, because usually his dog barks at 
any unknown person. The poor man’s son then spoke strongly to the landlord: ‘Listen, I know that 
my father received money from you. I appreciate your kindness, but it is a very urgent matter that I 
must pay back the exact sum to you – I have come for this purpose only!’ The landlord then 
accepted the same sum of money. When the poor man’s son returned home, the dog followed him, 
although he never went away from his master before. The landlord called him back repeatedly, but 
the dog did not return. After the dog had arrived at his former home, his former wife bathed him 
with great affection. She then cooked his former favorite meal and served it to him on the best plate. 
The whole family took their meal together. That night, the dog passed away peacefully.” 
 

In the Vedic culture, reincarnation is accepted as scientific truth. There is even a term for 
people who clearly remember their past lives: jätismarä. Well known jätismarä personalities are Jaòa 
Bharata (SB 5.7-13), Çaìkhacüòa, Tulasé Devé and Närada Muni. Reincarnation is not only accepted 
by followers of Vedic culture, Hindus and Buddhists, but also by certain Greek philosophers, the 
Druids, the Native Americans and the Inuits, and by many other people of various faiths. A poll 
released by CNN in 1990 estimated that 35% of all Americans believe in reincarnation (Halverson, 
1996, p. 160). Certain Christians like the Sethians, certain Judaists like the Hasidim and certain 
Muslims like the Druzes believe in reincarnation. In The Republic, Plato explains that souls who are 
about to be reborn are choosing their future lives. Western thinkers and prominent people who 
believed in reincarnation include Socrates, Schopenhauer, Voltaire, Benjamin Franklin, Mark 
Twain, Leo Tolstoy, Henry Ford, Erwin Schrödinger, Johann Wolfgang von Goethe, Friedrich 
Nietzsche, Albert Schweitzer and Henry David Thoreau. What follows is an example of academic 
research about reincarnation. 

                                                 
14 Paraphrased from a video conference held in Kolkata in February 2004. See also Tértha 7, 2001, pp. 20-21. In 2011 I 
interviewed one of the most senior residents of Goalpara, Kiçoré Mohan Däs, and he added further details. 
 



34 
Dr. Ian Stevenson was a Medical Doctor, Biochemist, Professor 
Emeritus and Head of the Department of Psychiatry at the 
University of Virginia. He is well-known for his extensive research 
on past life memories. Stevenson devoted more than four decades 
to this study and had over 3000 cases from all over the world in his 
files. The most quoted case is Swarnlata, a girl from India. What 
follows is a summary from Stevenson’s book Twenty Cases 
Suggestive of Reincarnation (Stevenson, 1974, pp. 67-91).  
 

Swarnlata’s memories of her past life began when she was 
three years old. Swarnlata gave detailed information about her 
previous identity as Biya Pathak, about her husband and two sons 
and their home in Katni, over 100 miles from Swarnlata’s present 
home. She told over fifty facts that were verified. Her present and 
former family had no connection at all. When Swarnlata was ten 
years old, an interested professor traveled alone to Katni and, 
merely by the descriptions of Swarnlata, was able to find the house 
and family of Biya Pathak, who died in 1939, nine years before her 
reincarnation as Swarnlata. The professor interviewed the Pathak 

family and was able to verify many of Swarnlata’s memories. In 1959, Biya’s husband, son, eldest 
brother and nine townsmen traveled to Chhatarpur, where Swarnlata then lived, to test her 
memory. They arrived unannounced and did not reveal their identity. The then ten year old 
Swarnlata immediately recognized her former husband, son and brother and called them by their 
names and pet names. Her former son tried for 24 hours to mislead her by saying that he was 
someone else and by having one of the townsmen say that he was her other son – but Swarnlata 
could not be diverted. Finally, Swarnlata reminded her former husband Sri Pandey that he had 
purloined 1200 Rupees Biya kept in a box. Sri Pandey admitted to the truth of this private fact that 
only he and his wife had known. A few weeks later, Swarnlata’s father took her to Katni, where she 
was able to identify people known to Biya from a room full of strangers and reveal other private 
details correctly. The Pathaks, because of their emulation of western ideas, had not believed in 
reincarnation and were at first critical of Swarnlata’s claims, but they changed their view upon 
meeting her and fully accepted her as their reborn Biya. Although Swarnlata accepted her new 
family and eventually married, she always remained in close connection with her former family, the 
Pathaks [end of summary]. 
 

The renewal of the body is a constantly ongoing process and does not only happen after 
death (see also Chapter 11.6). Çréla A. C. Bhaktivedanta Swamé Prabhupäda said to his disciples: 
“The first lesson in spiritual life is that we are not these bodies but eternal spirit souls. Once you 
were a child. Now you are a grown man. Where is your childhood body? That body does not exist, 
but you still exist because you are eternal. The circumstantial body has changed, but you have not 
changed. (…) The body has changed, but you remember it; therefore you are eternal, although the 
body is temporary. This proof is very simple. Even a child can understand it.” (Vb. Life Comes From 
Life, The Tenth Morning Walk, May 14, 1973.) 
 

Another evidence that the self is not the material body is the failure to control a bodily limb 
under local anesthesia. If the self was the material body, then it would also be able to feel and 
control all limbs of the body as long as the self is awake. But the self is beyond the body like a driver 
is beyond the car, and therefore the self cannot move an arm that is under local anesthesia, just like 
a driver cannot move a car without petrol. Nevertheless, just as a car needs a driver to run, matter 
can only act under the guidance of spirit, as matter in itself is lifeless: “As iron has the power to burn 
when made red-hot in the association of fire, so the body, senses, living force, mind and intelligence, 
although merely lumps of matter, can function in their activities when infused with a particle of 
consciousness, the jéva, by the Supreme Personality of Godhead. As iron cannot burn unless heated 
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by fire, the bodily senses cannot act unless favored by the Supreme Brahman.” – SB 6.16.24. Most 
situations mentioned in this chapter are very common; as such it can be combined: 
 

Actually everybody has the ability to come to the right conclusion 
about not being the material body – yet still very few realize and employ 

this knowledge practically in their life! This shows how much power mäyä, 
the illusory energy of the Supreme Lord, has to deceive the living entities. 

 
When intelligent people realize, that although they know that they are not the material body, 

they are nevertheless again and again bewildered by mäyä, they at once take shelter of the master of 
mäyä, the Supreme Lord, who is the only person who can factually free them from the clutches of 
mäyä (see Bg 7.14). The ‘first lesson in spiritual life’ of not being the material body is found in all 
Vedic literatures. Hence it can be understood that long before Socrates and Plato, this knowledge 
used to be imparted from generation to generation, but then it had become covered by various 
fallacies of skeletonism. One important point is, that it is not sufficient to explain what the self is 
not; it must be explained what the self actually is in its original nature. Here we find the Vedic 
wisdom to be more elaborate and precise than other traditions: aham brahmäsmi, “I am a spirit 
soul.” – Båhad-äraëyaka Upaniñad 1.4.10 (quoted in Bg, Introduction). In the acintya-bhedäbheda 
philosophy, the spirit soul’s original function is more precisely described: “The original position of 
the living entities is to be eternal servants of Kåñëa because they are the Lord’s marginal energy and 
a manifestation simultaneously one and different from the Lord.” – Cc 2.20.108-109. This is the 
teaching of Çré Caitanya to Çré Sanätana Gosvämé, and my spiritual master, Çréla Bhakti Ballabh 
Tértha Mahäräja, commented on it as follows: “Sanätana’s first question was ämi ke, 
 

 
 

“‘Who am I?’ This is the first question 
which arises in the heart of a person seeking the highest good. 

If one makes a mistake in assessing one’s true identity, then one will make errors 
when it comes to determining the ultimate goal of life. If one makes an error 

in determining the ultimate goal of life, then everything done, 
every effort made, will simply be wasted. 

 
“All of one’s duties, religious observations and self interest rest upon the proper knowledge 

of oneself. If one takes the body to be the self, then he considers the maintenance of the body itself 
to be the goal of life or prayojana-tattva, and one’s self interest will be the fulfilment of goals related 
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to the body; duties will also be considered in terms of these ends, and morality, or the determination 
of good and bad, will all be determined on the basis of what is good or bad for the body. On the 
other hand, if someone takes the subtle body [the material mind, material intelligence and false ego] 
to be the self, then one will consider his personal interests in terms of its development and he will 
consider it his religious duty to help others to develop in this way. Those who consider the self to be 
the soul which exists beyond the gross and subtle bodies will consider its development to be their 
self interest and will consider it their religious duty to help other people to develop spiritually.” 
(Tértha 1, 2001.) Çréla Bhaktivinode Öhäkura wrote in the sixteenth chapter of Jaiva-dharma: 
 

“My good fortune will arise once I sincerely 
endeavour to reawaken my spiritual form and identity.” 

 
Some readers might possibly answer the above ‘Interview to Evaluate True Knowledge’ 

correctly. However, it has been shown that nowadays, even the most ‘learned’ people in our modern 
‘civilization’ are no longer aware of even the most basic knowledge. This is shocking and confirms 
the serious state of deterioration of today’s education – or of whatever is left of what once was 
education. How is it possible that the essential Vedic science is not known or taught more widely? 
In this regard, Veda explains that due to the Lord’s material energy of mäyä, who bewilders the 
conditioned souls, they cannot understand the factual truth. Yet this mäyä only has influence over 
those who are not engaged in pure bhakti (loving devotion to the Lord) due to material desires, 
which are the root of ignorance. Even if we come in contact with Vedic knowledge, it is still very 
difficult to give up material misconceptions due to the habits that bind our mind as explained in the 
allegory of the cave. Just like the prisoner in the cave needed to be brought out into the light 
forcefully by an agent of the world of light, similarly, we need to be guided back into our natural 
condition of devotion to God by very sincere devotees. We cannot attain it merely by our own 
endeavour. If we are are fortunate enough to be able to appreciate Veda, and if we want to further 
realize it, then we must at once start to practice bhakti very sincerely, otherwise mäyä will surely 
distract us towards material concepts. I have personally witnessed many people who were very 
enthusiastic when they first got to hear about Veda, but who, due to not following practically, soon 
lost track of this sublime knowledge. mäyä is very powerful. Çré Kåñëa says in Bhagavad-gétä 7.14: 
 

“This mäyä, divine energy of Mine, consisting of the three modes 
of material nature, is difficult to overcome. But those who have 

surrendered unto Me can easily cross beyond it.” 
 

In 2008, Dr. Allen Hamilton, a Harvard-
educated brain surgeon and professor with 
thirty years of experience in his field, published 
his first book, The Scalpel and the Soul. There is 
a short video15 about this book, in which Dr. 
Hamilton speaks out about “things that medical 
science say should not be possible.” Hamilton 
explains that similar strange events occur in 
hospitals around the country, but doctors are 
afraid to talk about them, lest they lose 
credibility. He recounts an operation he had 
done on a young woman whose blood vessel 
ruptured at the base of her brain. They put her 

on a bypass pump that takes over the functions of the heart and the lungs. Then they slowly cooled 
her body down and then turned off the pump for 25 minutes, during which the heart and the brain 
stopped working completely with no blood flowing. During this period, “She is completely dead by 
every criteria we have”, Dr. Hamilton assures. In this state, the ruptured blood vessel is repaired. 

                                                 
15 www.youtube.com/watch?v=rlfYnuNR3lI&feature=player_embedded#! 
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During the period of the operation there happened to be some private conversations between the 
staff members. One of the nurses announced that she is getting engaged. After the successful 
operation and reanimation, Dr. Hamilton visited his patient in recovery. Hamilton recalls: “She 
starts telling us about this private conversation, but word for word, right down to the jewelry store 
where they bought the ring! That’s impossible – her brain had absolutely no electrical activity! So 
the question is; where were these memories made? The idea that a consciousness can exist and 
make memories independent of the brain is a startling finding.” [end of paraphrase.] There are 
thousands of people who have had out-of-body experiences. There are even medical reports where 
patients under full anesthesia were able to witness and correctly disclose incidents that happened in 
other rooms during the operation. 
 

In the narrow concept of skeletonism, it is impossible to explain how people 
under full anesthesia can witness their own operation and events in other rooms. 
In order to preserve their paradigm, these events have been blacklisted as 
paranormal and banished into the chamber of taboos by those who are not 
prepared to learn the lesson that the self is a spirit soul and not the material body. 

 
Although searching for truth, almost the entire human race is illusioned by skeletonism. 

What else other than mäyä, the Lord’s own  illusory energy, could bewilder humanity to such an 
extent? At this point, we can make a very important conclusion: 

 
If some people are free of such mäyä 

and can teach others how to become similarly free, 
they must be accepted as specially authorized teachers. 

 
If we scrutinize all human sciences, philosophies and religions, we will find 
that the Gauòéya-Vaiñëavas, the followers of Çré Caitanya, most scientifically 
and boldly expose the greatest human fallacy of skeletonism. This is very 
strong evidence of their authority and authenticity. Even if their lifestyle 
sometimes appears uncommon, we are thus well advised to at least lend 
them our ears, if not follow them out of the cave, into the light.  

 
 
2.4. Changes of Paradigm with the Rise of Western Philosophy 

 

Socrates, Plato and Parmenides have explained that the 
bodily sense perception is defective and binds us to 
illusion, and that the way out of illusion is aspiration for 
the transcendental world under guidance from the 
transcendental world. However, Plato’s disciple Aristotle 
did not accept this teaching and changed the paradigm 
from transcendence to empiricism; he declared material 
sense perception and material knowledge to be a reliable 
source of information and propagated the acceptance of 
induction as scientific (Kunzmann, 1991, pp. 47-51). He 
has thus given support to the modern viewpoint that it is 
best to rely on empirical perception and rational thinking 
rather than on transcendental revelation. 
 
 The painting by Raffael16 depicts this turning 
point of paradigm in human philosophy: Plato points 
towards transcendence, while Aristotle points towards 

                                                 
16 ‘School of Athens’, 1510. Illustrative additives by the author. 
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the worldly platform. Already before Aristotle, other philosophers have proposed materialism. 
Pythagoras proposed that the essential nature of reality exists in numeric form, the sophists claimed 
religion to be an invention of man, and Democritus, who is often seen as the founder of materialism, 
went as far as stating that the soul consisted of matter. At this point in history we can observe a drift 
of human self-perception. After the philosophers lost insight into the spiritual nature of the self, the 
skeletonistic conception of “I am the material body” grew stronger. Socrates followed some Vedic 
wisdom but did not follow the traditional Vedic science of paramparä, disciplic succession. The 
science of paramparä guarantees maintenance of authentic knowledge by an unbroken disciplic 
succession from the time of revelation of knowledge by the Lord until the present day: evaà 
paramparä-präptam, “This supreme science was thus received through the chain of disciplic 
succession.” – Bhagavad-gétä 4.2.  

 
Because the Vedic science was revealed by the Lord Himself and 
passed on unadulterated in various traditional lines of paramparä, 

the Vedic science is free from the distortions of the material senses. 
 
Socrates did not follow any paramparä; he merely took some of the Vedic wisdoms and 

additionally made up his own doctrines. Plato and Aristotle were Socrates’ disciples, and they again 
manufactured their own philosophies; Aristotle went as far as accepting material sense perception 
as sufficiently reliable, thus paving the way for aquiring knowledge through mere induction, which is 
opposed to the traditional Vedic way of spiritual deduction or divine revelation that Socrates and 
Plato still followed to some extent. As soon as the Vedic knowledge about the delusion of the 
material senses is ignored or forgotten, material sense perception is accepted as reliable. This is 
where speculative philosophy and speculative science start, and faith in Vedic philosophy and 
science is lost. Thereafter, people lose the knowledge of the Lord who created the world and first 
revealed the Vedic science. Atheistic philosophies and sciences are setbacks for human progress as 
they deny the very origin of life and knowledge, and put us into the illusion that we are capable of 
understanding the world independently.  
 

“Acting from within the cores of the hearts of all philosophers who propagate various 
views, the Lord causes them to forget their own souls while sometimes agreeing and 
sometimes disagreeing among themselves. Thus He creates within this material world 
a situation in which they are unable to come to a conclusion.” – SB 6.4.31. 

 
Çréla A. C. Bhaktivedanta Swami Prabhupäda comments on 
this verse as follows: “Non-devotees have different ideas of 
creation, maintenance and annihilation, and therefore they 
are called vädés and prativädés – proponents and counter 
proponents. It is understood from the statement of 
Mahäbhärata that there are many munis, or speculators: 
tarko ‘pratiñöhaù çrutayo vibhinnä, näsäv åñir yasya mataà na 
bhinnam, ‘All speculators must disagree with other 
speculators; otherwise, why should there be so many 
opposing parties concerned with ascertaining the supreme 
cause?’ Philosophy means finding the ultimate cause. As 
Vedänta-sütra very reasonably says, athäto brahma jijïäsä: 
‘Human life is meant for understanding the ultimate cause.’ 
Devotees accept that the ultimate cause is Kåñëa because 
this conclusion is supported by all Vedic literature and also 
by Kåñëa Himself, who says, ahaà sarvasya prabhavaù [Bg. 

10.8]: ‘I am the source of everything.’ Devotees have no problem understanding the ultimate cause 
of everything, but non-devotees must face many opposing elements because everyone who wants to 
be a prominent philosopher invents their own way. In India there are many groups of philosophers, 
such as the dvaita-vädés, advaita-vädés, vaiçeñikas, mémäàsakas, mäyävädés and svabhäva-vädés, and 
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each of them opposes the others. Similarly, in the western countries there are also many 
philosophers with different views of creation, life, maintenance and annihilation. Thus it is 
undoubtedly a fact that there are countless philosophers throughout the world, each of them 
contradicting the others. Now, one might ask why there are so many philosophers if the ultimate 
goal of philosophy is one. Undoubtedly the ultimate cause is one – the supreme Brahman. As 
Arjuna told Kåñëa in Bhagavad-gétä (10.12): ‘You are the supreme Brahman, the ultimate, the 
supreme abode and purifier, the Absolute Truth and the eternal divine Person. You are the primal 
God, transcendental and original, and You are the unborn and all-pervading beauty.’ Non-devotee 
speculators, however, do not accept an ultimate cause, sarva-käraëa-käraëam (Bs 5.1). Because they 
are ignorant and bewildered concerning the soul and its activities (...) many controversies arise, and 
the philosophical speculators can never reach a conclusion (...). This is the reason why there are so 
many schools of philosophical speculation.” 
 

In this verse (SB 6.4.31) it is nicely described how Lord Kåñëa makes those who propagate 
various views deviating from the Vedic conclusion forget their own nature. Those who speculate on 
philosophy do not want to accept the universal Vedic conclusion given by disciplic succession 
(paramparä), and hence in order to fulfill their separate desires, Kåñëa makes them forget their 
eternal nature. Someone in illusion cannot reach a lasting conclusion, and hence the speculators 
propagate various philosophies without conclusive agreements. This is illustrated in the story of the 
blind men and the elephant (see Chapter 3.3). A royal minister encouraged several blind men to feel 
different parts of an elephant and speculate with their limited senses about the nature of an 
elephant, resulting in differing descriptions of the elephant. Similarly, speculative philosophies and 
sciences encourage people to try to understand the world independently by their erroneous material 
senses and mind, resulting in so many different theories about reality. 

 
One may ask, how is it possible to deviate from the Vedic conclusion if there are Vedic 

literatures that establish the Vedic conclusion? One should understand Kåñëa to be vedänta-kåt, the 
compiler of the Vedänta (Bg 15.15), and therefore the above described nature of Kåñëa to delude 
the speculators also applies to the Vedic literatures: “(...) With the words of the Vedas You [Kåñëa] 
bind the non-devotees like animals, though they be vastly learned scholars.” – SB 10.87.27. It is 
therefore essential to understand that the Vedas can only be understood by bhakti, devotion to God, 
just like Kåñëa can only be understood by bhakti (Bg 18.55). 

 
To a devotee, the Vedas act like signposts to the ultimate Truth, Çré Kåñëa, 

whereas to the non-devotees, the same Vedas act like ropes that further 
bind them in the material world. Due to these circumstances, various 

inconclusive philosophies have been produced by various 
 interpreters who claim to rely on the Vedas.  
 

The conclusive philosophy of the devotees however has always been one: Kåñëa is the source 
of everything (ahaà sarvasya prabhavo, Bg 10.8), and therefore by serving Him, all perfections are 
naturally achieved (saàsiddhir hari-toñaëam, SB 1.2.13). Kåñëa simply fulfills the desires of the 
living entities. He is not partial to anyone, and wishes the best for all: 
 

samo 'haà sarva-bhüteñu, na me dveñyo 'sti na priyaù 
ye bhajanti tu mäà bhaktyä, mayi te teñu cäpy aham 

 
“I envy no one, nor am I partial to anyone. I am equal to all. 
But whoever renders service unto Me in devotion is a friend, 
is in Me, and I am also a friend to him.” – Bhagavad-gétä 9.29. 

 
Kåñëa causes the above mentioned philosophers to forget their soul in order to fulfill their 

desire for establishing separate philosophies, because if they would remember their self and their 
natural function of serving Kåñëa, then they could not take to any other school besides bhakti. It 
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must be considered that the mentioned philosophers are those “who propagate various views”, and 
not those who agree with the eternal philosophy of acintya-bhedäbheda. As soon as we agree with 
the science of bhakti and become devoted to Kåñëa, Kåñëa frees us from illusion and grants us 
eternal knowledge: teñäà satata-yuktänäà, bhajatäà préti-pürvakam, dadämi buddhi-yogaà taà, 
yena mäm upayänti te, “To those who are constantly devoted to serving Me with love, I give the 
understanding by which they can come to Me.” – Bg 10.10. 
  

Therefore, the only way a philosopher can reach the ultimate truth 
is by serving the truth in Person, the Supreme Personality of Godhead. 

 
If we neglect the Lord, we will be bewildered by the Lord’s illusory potency, mäyä. This 

happens for example by the misconceptions arising in the faulty material senses, mind and 
intelligence. However, if we serve the Lord, we will be given real intelligence, namely how to attain 
Him, the Absolute Truth. Philosophers or scientists who realize that the ultimate truth they are 
searching for is Kåñëa, naturally become devotees. 
 

A genuine philosopher or scientist must sooner or later 
become a devotee. Albert Einstein mentioned: “I want to know 
how God created this world. I am not interested in this or that 

phenomenon, in the spectrum of this or that element. 
I want to know His thoughts; the rest are details.” 

(Calaprice 2000, p. 202.) 
 
When people forget their original identity of being God’s servant, they become covered by 

various misconceptions and misidentifications. With this bewildered consciousness, they develop 
various philosophies that cannot reach a final conclusion. Even the Vedas seem to support different 
philosophies. If the Vedas are interpreted only partially, then different incoherent philosophies are 
the results, which make the Vedas seem to be contradictory. The reason thereof is explained in the 
above quoted verse of Çrémad-Bhägavatam (6.4.31). Just as the Lord bewilders those who want to 
live a separate existence from Him, similarly the Vedas, who are a manifestation of the Lord, 
bewilder those who are averse to the service of the Lord and support various philosophies according 
to different interpretations of different munis, speculative philosophers. This is also the reason why 
nowadays there are countless philosophies and religious practices that contradict each other, 
although they claim to rely on the Vedas. 

 
Adding to this confusion is the modern term ‘Hinduism.’ Hinduism is the world’s oldest 

living and third largest religion. Just as the Indians are highly regarded for abstaining from 
colonialism, the Hindus are favored worldwide for their respect towards all religions and abstinence 
from forceful conversion and crusade. Properly understanding Hinduism however, is a difficult task 
even for experts, mainly because Hinduism was defined by people foreign to Vedic culture. The 
term ‘Hinduism’ wrongly puts the practicioners of variant philosophies under the same banner. 

 
The term ‘Hinduism’ is a modern misnomer 

and cannot be found anywhere in the ancient Vedas. 
The term ‘Hindu’, which originally simply referred to 

‘the people beyond the river Sindhu’, in no way adequately 
describes any particular religious practice. 

 
Pandit Rajmani Tigunait writes in Seven Systems of Indian Philosophy: “When Alexander 

the Great invaded the subcontinent around 325 B.C.E., he crossed the river Sindhu and renamed it 
Indus, which was easier for the Greek tongue to pronounce. Alexander’s Macedonian forces 
subsequently called the land east of this river India. Later, Moslem invaders called the Sindhu river 
the Hindu river because in their language, Parsee, the Sanskrit sound s converts to h. Thus, for the 
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invaders, Sindhu became Hindu, and the land east of that river became known as Hindustan.” 
(Tigunait, 1983, pp. 4-5.) 

 
The wrong usage of the geographic term ‘Hindu’ to describe a religion has led to vast 

confusion. Firstly, in reality there is no such thing as a unified Hindu religion. ‘Hinduism’ is more of 
an umbrella term comprising many different religious schools based on the Vedic traditions. These 
schools vary greatly. The dvaitists conclude that the living entities and the Lord are completely 
separate, which is the very opposite of the conclusion of the advaitists, the school claiming that the 
living entities are completely one with the Ultimate. Some Hindu schools believe in a Supreme God 
and advocate transcendence, while others are atheistic and non-transcendental – just the opposite. 
Still, they are all supposed to be Hindus. This terminology is as inadequate as if someone would 
claim that all Indians speak ‘Indian’, although they speak over sixty different languages. Secondly, a 
good number of Hindus today have the idea that Hinduism is restricted to Indians. Therefore, in 
some temples across India, not only non-Hindus, but also non-Indian Hindus are prohibited from 
entering, like in the esteemed Jagannätha Temple in Puré. This is clearly a racial, bodily 
consideration and has nothing to do with spirit. Çrémad-Bhägavatam 6.15.8 declares that all divisions 
of generalization such as nationality are the imaginations of persons who are not advanced in 
knowledge, because these generalizations arise from misidentification with the material body. The 
reason for a lack of philosophical unity amongst Hindus is the same as it is with all philosophies and 
religions: different interpretations of the essentially one Veda, universal knowledge.  

 
Lord Caitanya appeared five hundred years ago to clear all this confusion, 
reconcile all partial philosophies and reestablish the complete original paradigm 
or principle of acintya-bhedäbheda. As this universal principle is not a partial 
interpretation of Veda, but the complete presentation of the conclusion of 
Veda, it harmonizes all partial philosophies and invites all people to its practice. 

 
 The original nature of the soul is to be a servant of the Lord, be the spirit soul in an Indian, 

American, Balinese, Russian, male or female material body. Veda is universal. Kåñëa means ‘the all-
attractive universal Lord’ – He is not the ‘Indian god’. God is not limited to any country. Kåñëa is 
universally God, and as such Veda is also universal and not restricted in any way. Anybody, or in 
better words ‘anysoul’ who wants to realize his or her original eternal self can take to bhakti and 
become a devotee of Lord Kåñëa, as it is his or her very essential right to do so. Therefore, the 
followers of Lord Caitanya make no distinction between a devotee who has taken birth in India and 
a devotee who has taken birth in Madagascar, and they also make no distinction between devotees 
who come from various cultural, social, and religious backgrounds. 

 
The Vedic paradigm of divine revelation was still known to some extent to the founders of 

Western philosophy, but was then gradually lost due to lack of following a genuine disciplic 
succession, and thus the paradigm for perceiving reality was changed from divine revelation to 
empirical speculation. Lord Caitanya brought back the original Vedic paradigm; the paradigm of 
acintya-bhedäbheda, which scientifically explains the nature and interaction of spirit and matter, and 
which establishes the need of divine revelation, which will be the topic of the next chapter. 
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3. Vedic Epistemology: How We Can Know Truth 
 

Before we ask what truth or reality is, we should ask how we can know truth or reality. We thus 
enter the field of epistemology, the study of the limit of knowledge and the ways of gathering 
knowledge. This chapter presents the Vedic epistemology, which is most comprehensive in terms of 
exposing the limits of material sense perception and disclosing ways to overcome these limits. 
 
 
3.1. Ascending and Descending Method of Approaching Reality 
 

The methods to approach reality used in this book are of two types: 
 

• The speculative, ascending method of knowledge through material 
observation, argument and reason, called äroha-panthä. 

• The authoritative, descending method of knowledge leading to complete 
perception, called avaroha-panthä, which relies on divine revelation. 
 

As will be disclosed further in this chapter, the complete reality lies beyond the grasp of 
material perception and reason, and therefore the ascending method of knowledge cannot reveal 
the complete reality. The only alternative to perceive the complete reality is the descending method 
of knowledge. While the ascending method excludes the descending method and its benefits, the 
descending method is all-inclusive, because spiritual reality includes material reality, being its origin. 
Ascending methods like material observation, argument and reason are not rejected, but they 
should be guided by the principles and purposes revealed by the descending science.  
 
 
3.2. Vedic Epistemology Expounded by Çréla Jéva Gosvämé 
 

Çré Caitanya revealed that the ultimate reality can only be understood by loving devotion to God, 
the all-encompassing Ultimate Truth. Nevertheless, Çré Caitanya was also a most expert paëòita or 
scholar in nyäya, logic. By logical arguments, He proved the superiority of the science of bhakti or 
spiritual logic over material logic. He turned many great scholars and logicians like Särvabhauma 
Bhaööäcärya, the chief scholar in the court of the King of Orissa, into devotees. Çré Caitanya proved 
that bhakti is not rejection of logic, but mastery of logic. 
 

The historian Dr. Chatterjee stated: “The greatest allurement that they [the Gauòéya-
Vaiñëavas] have is a fundamentally complete philosophical system. This is what attracts people. 
Their sacred literature is quite vast, and it does not ask for dogmatic followers. Rather, all questions 
are answered, using a profound system of nyäyä, or logic. Caitanya Mahäprabhu’s system of 
inconceivable distinction and non-distinction [acintya-bhedäbheda] is a very mature philosophical 

system, incorporating much of classical Indian philosophy, and synthesizing that which is best from 
all prior Vaiñëava schools.” (Rosen 3, 1992, p. 13.)  

 
Amongst the most popular associates and disciples of Çré Caitanya were the Six Gosvämés of 

Vrindävan. One of them, Çréla Jéva Gosvämé (1511-1596 AD) was one of the most prominent 
paëòitas of India. He wrote the Ñaò Sandarbha, an elaborate six-fold encyclopaedic thesis on the 
science of bhakti, of which the Tattva-sandarbha (henceforth Ts) deals extensively with Vedic 
epistemology. He also wrote a commentary on the Ñaò Sandarbha called Sarva-saàvädiné 
(henceforth Ss). Çré Jéva first introduces the main subject of his treatise, namely the Supreme 
Personality of Godhead Çré Kåñëa, the treatise’s actual goal of realization, namely kåñëa-prema or 
love for Kåñëa (which includes factual realization of God and the real self), and the means to attain 
this, namely bhakti-yoga, devotional service (Ts 9). He then explains Vedic epistemology, 
summarized as follows: 
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- First we have to establish the right pramäëa, reliable means of evidence. 
- Since ordinary people are tainted by the four faults of material sense perception, their means 

of sensory perception are faulty and inadequate for establishing contact with a reality whose 
nature is super-sensible and materially inconceivable (Ts 9). Çré Jéva therefore rejects sensory 
perception as a fully reliable source of complete knowledge. He establishes the following: 

- çabda, the testimony of capable authorities, is a superior source of knowledge, because it is 
free from the faults of direct sense perception (Ss 9-10). Yet in order to understand the 
spiritual reality, we need testimony which comes directly from the spiritual platform. 

- Therefore, the only source of knowledge or evidence can be Veda, because Veda is super-
sensible sound, eternally self-manifest, and from Veda have been derived all departments of 
knowledge, mundane and spiritual since time immemorial (Ts 10). 

- The vast Vedas are very difficult to understand. They are best understood by the most 
essential Vedic literature, the Çrémad-Bhägavatam, which therefore is the best source of 
transcendental knowledge. 

 

These points will now be explained in detail. 
 
3.3. Overcoming the Four Faults of Material Sense Perception 
 

The four faults of material sense perception, the bhramädi-doña-catuñöaya, are as follows (Ts 9): 
 

(1) bhrama, confusing one thing for another, for example confusing a tree in the dark to be a 
man, or confusing the material body to be the self. 
 

(2) pramäda, inattentiveness due to a distracted mind, for example the above mentioned 
chemist who forgot to actually work. 
 

(3) vipralipsa, the tendency to cheat, for example a salesman who lies about his profit margin 
to ensure a certain gain or adulterates products like milk with cheaper substitutes. 
 

(4) karaëäpäöava, weakness of the senses, such as the limitation of the human optical and 
hearing sense to a very limited range of light and sound frequencies. 

 
 

Further examples: 

1a 1b  

 2  3  4a  4b  
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(1a) Confusion: Do you see a duck or a rabbit? Or both?  
(1b) A mirage in a desert (this example is mentioned for brahma in Jaiva-dharma 13).  
(2)   Distraction: A distracted man leaning out of a train does not see the wall approaching. 
(3)   Cheating: passing notes during a school exam. 
(4a) Weak senses: Webster’s New World Dictionary defines thunder as “the sound that follows a 
flash of lightning.” When we observe a lightning, we hear the thunder only some time later, and take 
both to be different happenings. Yet ‘they’ are actually symptoms of the same happening, namely 
the sudden heating and expansion of air by electrical discharge. The material senses are not able to 
detect the distortions of reality. We look at the sun and think we see the sun, but actually we see 
how the sun looked 8 minutes ago, because it takes 8 minutes for the sunlight to travel to the earth. 
We cannot see the sun as it is right now. 
(4b) The straw in the glass of water seems to be broken, but it is actually not. 
 

4c  4d  
  

4e       4f 
 
(4c) Which square is brighter, A or B? They have the same color and brightness! In the closeup 
(4d), they are connected with a rectangle of the same color and brightness. Now, who is brighter, 
your bodily senses or your self? Obviously, your self. Hence you are beyond the body.  
 
(4e) To get the best effect, zoom in so that the image fills your entire screen. Try to count the black 
spots at the intersections. Who exactly is fooling you? If you and your body were one, that would 
mean that you are now fooling yourself. Is that really so? 
 
(4f) Zoom in as before. Watch closely. Move your focus point slowly over the picture. The eyes and 
brain then create the false impression of turning wheels. Are your senses really your true friends? 
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Errare humanum est, to err is human. From all the above examples, we can practically 

understand how our senses are faulty. The sincere seekers of truth are not just fascinated by the 
wonderful effects of optical illusions, but they are alarmed about the incapability of sensory 
perception to capture reality undistortedly. They see it as a foremost task to overcome this artificial 
limitation by finding ways to discover super-sensory means of perception and break through to the 
complete reality.  

 
The following chart illustrates (A) the interaction of the self, the subtle body, the gross body 

and the external reality, (B) the impossibility of seeing the external reality as it really is and (C) the 
chronological order of material perception and distortion of reality.  
 
Chart 1: Perception and distortion of reality by the defective material senses in chronological order 

  
 

 
Further comments and analysis of the person’s impression of “I see a sweet ice cream”: 

 

(1) Actually none has ever seen an ice cream – only part of its reflected light! This is an example 
of weak senses. There could be an organ with which we can see the objects themselves. 

(2) The eyes can grasp only one percent of the electromagnetic spectrum. This is another example 
of weak senses.  

(3) This is an example of confusion. Distortions 1 to 3 expose the ‘ice cream’ part of the 
impression to be faulty or uncertain.  

(4) In this example, the intelligence tells the self that the ice cream is sweet and desirable, 
although it may be salty and spoiled. Hence the ‘sweet’ part is exposed to be faulty. 

(5) The false ego makes the self think: “I see…”, but the self itself does not see; it only identifies 
with the material body who acts and sees. Hence the ‘I see’ part is exposed to be faulty.  

 
Finally, nothing remains certain of the above impression “I see a sweet ice cream.” 
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Due to material desires, we are bound to a material body, which we believe to be the self 

through the instance of the false ego. When we overcome material desires through bhakti, these 
illusions of material perception become clearly exposed, and when we attain pure bhakti, our real 
eternal spiritual self becomes manifest by divine revelation. 
 
Chart 2: The prison of the material body and its instruments of perception 

 
 

The soul cannot directly access and perceive reality,  
but is bound to accept information from the bodily instruments 

that can only reproduce limited and distorted impressions of reality. 
 

 We may compare the complete reality with a theater building, and us, the humans, with 
people in the entry hall who are unable to access the theater hall by being confined in a prison cell – 
the material body. We can only have an idea of what is happening outside of the body through the 
help of the messengers of our senses assigned to us without choice, not knowing how capable they 
are. These messengers of our senses only have access to the entry hall of the theater, where people 
are talking and eating ice cream. Thus we are deprived of most parts of the play of reality, and the 
worst part about it is that we don’t know this and believe to witness the entire reality, like an 
ignorant person who bought a ticket for the theater but is happily standing in the entry hall eating 
ice cream during the entire play. This is our pathetic situation. Furthermore, most people are so 
much habituated to relying on the messengers of their senses that they have fully surrendered unto 
them and given up all endeavors to find a way out of the sensual prison to witness the real play.  
 

Having understood the limiting factors of the human system of perception, it is no surprise 
that Plato compares the material body to a prison (see Chapter 2.3). This is in the line of thought of 
Vedic science that calls material nature durgä, which literally means ‘prison, hard to get out’. The 
demigoddess Durgä Devé is the material nature or energy personified and the shadow version of 
Lord Kåñëa’s spritual energy (see Chapters 11.3, 14.2). Those people who want to enjoy separate 
from serving God are shackled to the material world by her with material illusions like skeletonism. 
Interestingly, the very word ‘matter’ comes from Latin mäter, mother, origin (Kluge on the German 
word for matter, Materie), which originates in Sanskrit mätå, mother, earth, Durgä Devé (Williams).
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All the above explanations are within the grasp of physical science and don’t arise from any 
blind dogma or sentiment. Some people think that the term ‘spiritual reality’ refers to something 
imaginary. Yet it actually simply refers to the actual reality covered by material perception. The 
term ‘spiritual’ is only added to distinguish from material reality. Actually, the spiritual reality is the 
complete reality, and material reality is something partially imaginary in terms of it being only a part 
or a temporary distortion of the eternal reality, just like a dream in relation to the awakened state of 
consciousness. 

 
If science is to be concerned with trying to explore the true nature of reality, 
then to limit our conception to the dictates of our faulty senses which distort 
reality is the most unscientific action we can take. In fact, if we reflect on this 
matter sincerely, we can understand that true science must go beyond the limits 
of our senses, i.e. find super-sensible, more direct ways of perception. 

 
“An examination of our rationalistic principle shows that we require more help than our 

friends offer. We have five senses to pick up the knowledge of the truth. We desire to be endowed 
with more knowledge. Our thirst is not quenched by the ordinary knowledge deducible from sense 
perception available from the empirical professors. This impulse leads us to enquire as to how we 
can have more knowledge than can be had here.” “To try to pursue the inconceivable by the 
conceptual process is like pounding empty husks of grain, which is sure to have a fruitless ending 
[SB 10.14.4]. It is therefore one’s bounden duty (...) to try to gain experience of the transcendental 
by the practice of pure devotion.” (Bhaktisiddhanta, 1874-1936, pp. 283&490.) 

 
By advocating materially inconceivable transcendental realities, the principle of falsifiability 

is only violated in a limited sense. If we enter the higher paradigm of transcendental sense 
perception, then the existence of any proposed spiritual thing can be attested or falsified. Therefore, 
in a wider sense, the hypotheses of Vedic science are falsifiable. The principle of falsification must 
be properly applied. This principle is not wrong per se, but the limitation of the means of 
falsification to material sources of evidence is wrong, because this castrates science by cutting off its 
transcendental dimensions. Unlike certain dogmatic religions that demand blind faith in something 
which cannot be perceived by humans, Vedic science awakens the transcendental senses of the soul 
by which we can factually perceive transcendence. The principle of falsification is emphatically 
advocated in Vedic literature. In the very beginning, the Çrémad-Bhägavatam (1.1.2) teaches to 
reject any kaitava-dharma, occupation or religion which cannot factually make us realized in 
transcendence. Vedic science advocates scientific religion or knowledge which is 
pratyakñävagamam, understood by direct experience and giving direct experience of transcendence 
(Bg 9.2). This knowledge will gradually be presented in more detail. 

 
Francis Bacon (1561-1626) pointed out that human perception is necessarily full of prejudices 

that hinder any objective perception. He taught that to attain true perception, we should first get rid 
of the prejudices that arise from various cultural backgrounds, personal inclinations, education, 
habits, ambivalent language, etc: “Human reason is an uneven mirror, that tends to mix its own 
nature with that of other things and thus disfigures them.” (Kunzmann, 1991, p. 95.)17 Immanuel 
Kant (1724-1804) is well known for his Criticism of Pure Reason, in which he analyzes the limits of 
human perception. His main question is “How are synthetic judgments a priori [not based on prior 
experiments] possible?” (Kunzmann, 1991, p. 137.) The English astrophysicist Sir Arthur Stanley 
Eddington was the first to prove Einstein’s Theory of Relativity in 1919. Eddington advocated a 
philosophical harmony between scientific investigation and spiritual experience, but clearly held 
that physical science could not prove religious propositions due to its limitations. He illustrated this 
point with his Infinite Monkey Theorem (Eddington, 1928, p. 72): 
                                                 
17 Although Bacon understood the need of an undistorted perception, he proposes that the process of induction will 
solve this problem. Yet, as it has been established throughout this third chapter, induction still relies on the faulty 
human senses and thus remains in the domain of distorted perception. 
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“If an army of monkeys were strumming on typewriters, 
they might write all the books in the British museum.18” 

 
Another phrase coined by Eddington sheds a critical light on the attitude of the scientist who 

only accepts things as real if they are observable by physical science: “What my net can’t catch isn’t 
fish!” (Eddington 2, 1938.) The net refers to the limited means of material observation, which can 
only grasp ‘gross fish’ or gross matter. Such means cannot capture the entire world, but only a 
shadow-world: “The frank realisation that physical science is concerned with a world of shadows is 
one of the most significant of recent advances.” (Eddington, 1928, introduction.) The Nobel 
Laureate Werner Heisenberg explained in a lecture about physics and philosophy: “All the existing 
scientific concepts only cover only a very limited part of reality, and the other part that has not yet 
been understood is infinite. We have to remember that what we observe is not nature herself, but 
nature exposed to our method of questioning. (...) Whenever we proceed from the known into the 
unknown we may hope to understand, but we may have to learn at the same time a new meaning of 
the word ‘understanding’. (...) It will never be possible by pure reason to arrive at some absolute 
truth.” (Heisenberg 2, 1958.) 

 
“The Absolute has His position apart from all guess work drawn from the material 

phenomena. The speculative truths are castles built on the mind.” (Bhaktisiddhanta, 1874-1936, p. 
334.) Various philosophers and scientists have exposed the necessity of transcending the four faults 
of human sense perception, and it is actually clear that true science must make an effort to go 
beyond the limits of our material senses and reason19. Yet, modern science excludes super-sensible 
approaches to reality. Instead, modern science is inventing new instruments to get a better picture; 
we equip the messengers of our senses with zoom lenses, microscopes, etc. Yet we are still bound to 
the senses’ faulty information, and the imperfect instruments cannot overcome this fact. Our faulty 
senses are themselves causes of our illusion, yet due to our identification with them we are so much 
attached to them that we do not want to overcome them, like a drinker who cannot give up drinking 
and invests all his life in his liquid ‘friend’. The following story illustrates the situation of the modern 
scientist: A fool one morning dropped his key in a dark hallway and could not find it for a long time. 
He was still looking for it in the evening, and a man who had pity on him started to help him in his 
search. After many hours of searching the entire hallway they were still unsuccessful. The man 
asked the fool if he was really sure that he had dropped the key in the hallway on the ground floor 

                                                 
18 If the amount of typing monkeys would be infinite, then it would theoretically be possible that one of them may type 
an entire work like Shakespeare’s Hamlet by chance. However, if we consider practically possible conditions, chances of 
such an occurance are almost zero. Even if the observable universe were filled with monkeys the size of atoms typing 
from now until the heat death of the universe proclaimed by scientists, the probability that they produce a single 
instance of Hamlet would still be many orders of magnitude less than one in 10183,800. As Kittel and Kroemer (Nobel 
Laureate for physics) put it, “The probability of Hamlet is therefore zero in any operational sense of an event.” 
(Kroemer, 1980, p. 53.) These mathematics clearly show that chances for the much more complex universe to have 
evolved by chance from nothing are practically zero. 
19 However, from another point of view, the limitation of physical science to material perception is necessary, else it 
would lose its defined material standpoint. Nevertheless, humanity would be greatly benefited if it were emphatically 
taught that physical science is a limitation of science per se for a specific purpose, and that those who are interested in a 
complete science or in science per se must also practice spiritual science. 
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where they were looking for it. The fool answered: “No, I dropped it in the hallway on the first 
floor. But there is no light there and so I decided to search here where there is light!” 

Similarly, because they seem to have no other place to look for it, the modern scientists are 
looking for the origin of life in the limited range of matter. Excluding the search for life’s origin 
beyond the range of material sensory perception is as unreasonable as the fool’s excluding the dark 
places in the hallway from his search. Just as the fool could easily find the key with the help of a 
torchlight, the scientists could easily find God and the complete reality with the torchlight of Vedic 
supersensory science. Yet, unfortunately, they exclude the very means to success from their so-
called ‘discovery’. The fool in the story remembers where he lost his key, but the modern scientists 
don’t remember how their vision of God was lost when the torchlight of transcendental science was 
lost. Still they claim that the only reasonable place to search is dull matter, without being able to 
give a single proof that the origin of life is detectable in matter. Just as the fool needs to be helped 
by a man who brings him a torchlight, the common scientists need to be helped by transcendentalists 
who bring transcendental knowledge that enables appreciation of transcendence. Therefore, it is 
most essential that modern science extends its paradigms and allows the light of transcendence to 
enlighten and widen its horizon of perception. As the inventor Nikola Tesla stated shortly before his 
passing on: 

“The day science begins to study non-physical phenomena, it will make 
more progress in one decade than in all the previous centuries of its existence20.” 

 
 H. H. Bhakti Svarüpa Dämodara Mahäräja, a Gauòéya-Vaiñëava Sannyäsé and Doctor of 
Physical Organic Chemistry, mentioned at the 2nd International Congress on Life and its Origin in 
Rome in 2004: “Many scholars today express that we need a new science, a new paradigm to 
understand the deeper meaning of reality. (...) This new science should be a holistic approach in the 
search of life. (...) A one sided approach would not be able to answer many questions in this vital 
field of knowledge. (...) The intelligentsia of the world has become more willing to openly discuss 
spirituality. This is a greatly welcomed development. (...) 
 

 
 

“It seems that science has reached many dead ends in the search for life’s origin, 
and now scientists are ready to consider that there may be another nature 
operating behind the scene – behind the backdrop of what we can see. (...) Reality 
exists also beyond the boundary of empirical observation.” (Damodara 2, 2004.) 

                                                 
20  Quoted from: www.goodreads.com/author/quotes/278.Nikola_Tesla. However, in order to avoid the false conclusion 
that physical science can advance into the field of transcendence without a change of paradigm, it should be mentioned 
that if one progresses from material to spiritual science, then one goes beyond certain paradigms of physical science. 



50 

  

 In 1930, Çréla Bhakti Dayita Mädhava Mahäräja, on behalf of his spiritual master, Çréla 
Bhaktisiddhänta Sarasvaté Prabhupäda, met Dr. C. V. Räman in Kolkata to invite him to grace the 
chairman’s seat in a large religious gathering. Dr. Räman was Professor of Physics, Nobel Laureate 
and Knight of the British Empire. He said: “I have no faith in anything that cannot be confirmed by 
direct sensory experience. I cannot waste my valuable time with imaginary things. I would gladly 
attend any conference dealing with science or education, but not a religious one. Can you show me 
God? If you can show Him to me, I will come.” Çréla Mädhava Mahäräja: “If your students were to 
say to you that they will study your scientific findings only if you can show them the truth of what 
you have realized through your experiments, what would you say?” Dr. Räman: “I would make 
them realize it!” Çréla Mädhava Mahäräja: “Can you make them realized before teaching them?” 
Dr. Räman: “No, I would first have to show them the process by which I have come to realize the 
truth. They would have to follow that process if they want to have the same realization. First they 
would have to earn their B. Sc. degree, then their M. Sc. Then they would have to study with me for 
another five years. Then I would be able to make them understand.” Çréla Mädhava Mahäräja: “If 
that is true for you and your scientific knowledge, then can the sages not say exactly the same thing? 
 

  
 

“Follow  their  process  and see whether you experience God’s existence or not! 
You are not able to  show  the scientific  truths you profess to your students 
until they have adopted your process. Similarly, if you want to experience 

or understand  God, you have to follow the process by which that is 
accomplished. If  it does not happen, then you can deny its value. 
But how can you deny its value without having experimented?” 

 
Dr. Räman could not answer. After a few moments of silence he admitted: “I don’t know 

anything about Kåñëa. If I will come, I will not be able to say anything. It will be better if you invite 
someone who knows something about these matters.” (summarized from Tértha 3, 2002, pp. 24-28.) 
It cannot be stressed enough that Vedic science in no way lacks substantial evidence. Everyone can 
factually perceive God and the spiritual self if they are successful in Vedic science: 

 
oà tad viñëoù paramaà padaà sadä paçyanti sürayo divéva cakñur ätatam 
tad vipräso vipanyavo jägåvämñaù samindhate viñëor yat paramaà padam 

 
“The realized devotees always behold the Supreme Lord and His spiritual abode, 

just as the unobstructed eye can see the sun within the sky. Because those 
praiseworthy devotees who are spiritually awake have realized 

the supreme reality, they can also reveal it unto others.” 
– Åk-Saàhitä 1.22.20 (quoted in Cc 2.20.289, purport). 

 
Çré Kåñëa explained to Arjuna: 

 

räja-vidyä räja-guhyaà, pavitram idam uttamam 
pratyakñävagamaà dharmyaà, su-sukhaà kartum avyayam 
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“This knowledge is the king of education, the most secret of all secrets. 
It is the purest knowledge, and because it gives direct perception of the 
self by realization, it is the perfection of dharma [activities to attain the 
Supreme]. It is everlasting, and it is joyfully performed.” – Bg 9.2. 
 
“In the perfectional stage of yoga, the mind is restrained from matter, 
and the transcendental senses perceive the spiritual self, which is 
otherwise aténdriyam, beyond the perception of material senses. 
Rejoicing in the ever-blissful self, one becomes completely satisfied, 
never departs from truth, and knows that there is no greater gain.”  – Bg 
6.20-23. 

 
Only the self-realized transcendentalists can see the spiritual reality – others cannot, though 

they may try (Bg 15.11). If we seriously engage in bhakti, the material coverings will be removed 
from our heart, and then, with pure consciousness, we can directly perceive both the Supreme Lord 
and our self as transcendental entities, just as we can directly experience the sunshine through 
normal, healthy vision (SB 11.3.40). The question is if we are ready to accept the exact scientific 
process of realization as given by the paramparä, the disciplic succession. This does not differ from 
the way of realization of modern science, as Çréla Mädhava Mahäräja nicely pointed out to Dr. 
Räman. The common scientist thinks in terms of ‘seeing is believing’. Yet any science actually 
requires faith in and surrender to a certain process of understanding before one can actually 
comprehend anything. Vedic science does not differ in this regard from any other science. Without 
faith there cannot be acceptance of a process of realization of any type, and as such, ‘believing is 
seeing’ also holds truth. Faith in spiritual science is in no way blind or less scientific than faith in 
modern science, because it also rests on the factual realizations of experts and it also leads to 
practical realizations. Many scientists think that repeatable scientific experiments are only granted by 
physical science because they do not know that Vedic science also enables the same. 

 
“Çré Caitanya declares that there is a perfectly rational method of spiritual 
education for calling into play the dormant faculties of every soul, that it is only by 
such awakened activity of the faculties of the soul that the Absolute Truth is 
approachable for His service, and that results of this method are fully 
ascertainable by careful observation and experiment.” (Bhaktisiddhanta, 1874-
1936, p. 329.) 
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“The pure spiritual knowledge that the Vaiñëavas study is actual vijïäna – extremely scientific 
and experiential.” (Bhaktivinoda 1, 1893, Chapter 8.) Anyone who sincerely follows the Vedic 
process will get the result of realization. Modern science requires strict conditions of experiment, and 
smilarly there are ideal circumstances to realize the Lord. Nevertheless, Vedic science is not 
restricted to monks who live in temples and keep shaven heads, but practicable by anyone who is 
sincere about realizing the Lord, because as the Lord’s children, it is everyone’s birthright to realize 
Him. The secret of success is to follow the prescribed process. George Harrison, the world famous 
musician and former Beatle, became a devotee of Lord Kåñëa by accepting Çréla A. C. Bhaktivedanta 
Swami Prabhupäda as his spiritual guide, who told him to practice bhakti while continuing his stage 
performances to attract people to Kåñëa. Through Harrison’s popular songs about Kåñëa like My 
Sweet Lord, many people were attracted and later became devotees. In 1970, he mentioned about the 
practical application of Vedic science (Bhaktivedanta 1.): 

 

 
 

“If there is a God, I want to see Him. 
It is pointless to believe in something without proof, 

and Kåñëa-consciousness and meditation are methods where 
you can actually obtain God-perception. (...) 
The proof of the pudding is in the eating!” 

 
Rene Descartes, the father of modern philosophy, found that all that is left at the far end of 

material thinking is that ‘I am doubting’. His maxim was de omnibus est dubitandum, “everything is 
to be doubted.” This is true for material perception and thinking, because it is incomplete. Plato 
similarly found that all skeletonistic knowledge is incomplete and hence real knowledge is to know 
that “I actually do not know what reality is.” Veda teaches similarly, that as long as we are in the 
material illusory energy of mäyä, we cannot know things as they are. I remember when I was in 
England during an excursion of new Bachelor graduates, and one night, my colleagues and I were 

philosophizing on the limits of human perception. I sketched a pencil 
drawing with all senses arranged around a spark of light (representing 
the self) in an unusual way, in order to see the human doors of 
perception without seeing the common outlook of the human body. 
Then I told my colleagues: “Look, this is our situation; we have these 
senses, but they are incomplete and cannot grasp the full reality. We 
have passed the Bachelor of Science and some of us will become 
teachers, but we do not even know to what degree what we perceive is 
real. Is there a way out of this situation?” All were wrapped in painful 
silence for two minutes that seemed like an eternity. There was a scent 
of embarrassment and fear in the air, as if the floor on which all were 

standing had collapsed. Then the drawing was passed back, and the topic was changed. I seemed to 
have touched on a topic that was ‘too painful to discuss’ – in other words, I had entered the ‘taboo 
zone’ of physical science, the four faults of material sense perception. This topic is mostly avoided in 
physical science, because if we consider the limits and faults of human perception (including its 
extentions through instruments), then we realize that we ultimately have to believe what the faulty 
senses tell us beyond any guarantee of substantivity. As such, modern science is a type of faith. This 
fact is admitted by sincere scientists (emphasis added): 
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“Anyone who has been seriously engaged in scientific work of any kind realizes 
that over the entrance to the gates of the temple of science are written the words: 
‘Ye must have faith’. It is a quality which the scientist cannot dispense with.” – 
Max Planck, German Quantum Physicist, in Where Is Science Going? (Planck 2, 
1932. 
 

 

“Science itself requires faith. We do not know if our logic is correct. I do not 
know if you are there. You do not know if I am here. We may just be imagining 
all this, you see. I have a faith that the world is what it seems like, and thus I 
believe you are there. I can’t prove it from any fundamental point of view…Yet 
I have to accept a certain framework in which to operate. The idea that ‘religion 
is faith; science is knowledge’, I think, is quite wrong. It misses the actual basis of 
science, which is faith. We scientists believe in the existence of the external world 
and the validity of our logic. We feel quite comfortable about it. Nevertheless, 
these are acts of faith. We can’t prove them.” – Charles H. Townes, Nobel 
Laureate in Physics (Damodara 3, 2004, p. 56). 
 

“Scientific research is based on the idea that everything that takes 
place is determined by laws of nature (...). However, it must be 
admitted that our actual knowledge of these laws is only imperfect 
and fragmentary, so that, actually, the belief in the existence of 
basic all-embracing laws in Nature also rests on a sort of faith.” – 
Albert Einstein in 1936 (Dukas, 1981, pp. 32-33). “Science can 
only be created by those who are thoroughly imbued with the 
aspiration toward truth and understanding. This source of feeling, 
however, springs from the sphere of religion. To this there also 
belongs the faith in the possibility that the regulations valid for the 
world of existence are rational, that is, comprehensible to reason. 
I cannot conceive of a genuine scientist without that profound 
faith. The situation may be expressed by an image: science 
without religion is lame, religion without science is blind.” 
(Einstein, 1939.) 

 
In modern education we are taught that science is not based on faith but on facts – yet in fact 

science is based on faith in the validity of material perception and material reasoning. Most modern 
educators propagate secular education (disregarding or even rejecting any form of religious faith) 
with the argument that education should not be based on faith. But this condition would then also 
disqualify so-called ‘secular’ faculties like physics, as they are also based on faith. Human beings are 
by nature limited and not omniscient. Their vision of reality is thus always in some aspects 
conditioned by faith, and a crusade against faith per se is actually ill will towards human existence. 
The only healthy approach can be to accept faith and embrace the best faith. As material perception 
has been explained in detail to be very limited and faulty, faith in it alone is not very intelligent; it is 
like having faith in a driver who drinks. The wise person will not submit to a drinking driver but 
patiently find other ways of transport. Similarly, the wise scientist, conscious of the faulty material 
senses, will recognize his incapability of capturing the full reality and try to transcend it. 

 
If we recognize our unavoidable incapability of complete perception, 
there are only two alternate ways: cultivation of ignorance about it 

or inquiry from someone who is expert in transcendence. 
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Veda points out the only objects worthy of inquiry: truly transcendental saints, 
transcendental scriptures and the transcendental Supreme Lord, as will be established in this and 
following chapters. Accepting the guidance of a true expert is the wisest solution, the practical 
quintessence of philosophy, just as it is the best solution for a blind man to accept a clear-sighted 
guide to cross the street. Before continuing with the present topic of the four faults of material sense 
perception, we shortly venture into some basic teachings of Vedic epistemology, as this will be 
useful in the following. H. H. Bhakti Svarüpa Dämodara Mahäräja (Dr. T. D. Singh) explains: 

 
“Consciousness is beyond the mind and the brain. 

 
(...) indriyäëi paräëy ähur, indriyebhyaù paraà manaù, manasas tu parä 
buddhir, yo buddheù paratas tu saù, ‘The working senses are superior to 
dull matter, mind is higher than the senses, intelligence is still higher than 
the mind, and he [the soul] is even higher than the intelligence.’ – Bg 
3.42. The interaction of consciousness with intelligence, mind, and senses 
is described in the Kaöha Upaniñad (1.3.3–4) where it is compared to a 
chariot: ätmänaà rathinaà viddhi, çaréraà ratham eva ca, buddhià tu 
särathià viddhi, manaù pragraham eva ca, indriyäëi hayän ähur, 
viñayäàs teñu gocarän, ätmendriya-mano-yuktaà, bhoktety ähur 
manéñiëaù, ‘The individual is the passenger in the chariot of the material 
body, and intelligence is the driver. The mind is the driving instrument, 
and the senses are the horses. The self is thus the enjoyer or sufferer in 
the association of the mind and senses. So it is understood by great 
thinkers.’  
 

Figure 1: The Chariot Imagery 
 

 
 

The individual consciousness or the life particle [jéva] is compared to the passenger because 
he or she is the chief occupant and thus the enjoyer or sufferer of the journey. The horses represent 
the senses that always drag the chariot of the human body to the objects of the senses. Intelligence is 
compared to the driver because the driver employs necessary discrimination for a successful and 
comfortable journey. The reins are compared to the mind because they are directly connected to the 
horses (senses) and are guided by the driver (intelligence). An able driver (intelligence) takes 
control of the reins (mind) connected to the horses (senses) to properly guide the chariot towards its 
destination by discrimination. In this way the passenger or the soul can reach the desired destination 
by proper use of all the faculties. On the other hand, if any of the faculties is not controlled and 
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coordinated properly in the hierarchy, sooner or later there may be an accident.” (Damodara 1, 
2004, pp. 18-20.) 
 
Table 1: Hierarchy of ontological elements in the human body 
 

Spiritual elements: Supersoul (paramätma) and soul or self (jéva) 
Subtle body (sükñma-çaréra): False ego (ahaìkära), intelligence (buddhi) and mind (mana)
Gross body (sthüla-çaréra): Organs related to the senses (hearing, touching, seeing, etc.)

 
The paramätmä and the ahaìkära are not mentioned in the above chariot imagery and will 

be described later on. Physical science restricts its paradigms of perception to the gross body. The 
psychologist further includes the subtle body. Often, elements of the subtle body are wrongly taken 
to be spiritual due to their subtleness. The spiritual Supersoul and the self can only be perceived by 
someone who is fully spiritual, in other words a pure devotee. 
 
Table 2: Epistemological categories of material perception as used by physical science 
 

 Passive observation  Active experiment
Subtle body 
(rational) 

Collecting data, 
remembering 

Argumentative reasoning or mental hypothetical speculation 
including analysis, evaluation, induction, deduction, conclusion 

Gross body 
(empirical) 

Sense perception, 
bodily impression 

Physical experiment, bodily expression 
 

 
Please note that in this book the terms ‘gross’, ‘subtle’ and ‘spiritual’ are used according to 

the terminology given in this sub-chapter. It is very important to remember that the mind is still 
material and not spiritual. Due to its subtle nature, we think that the mind is spiritual and/or that we 
are the mind. Rene Descartes found that cogito ergo sum, “I think, therefore I am.” (Principles of 
Philosophy §7, part I.) Vedic science does not subscribe to the Cartesian split of body and mind in a 
way that they belong to two ontologically different categories which are difficult to connect. Since 
they are both material, their interaction is materially explainable. This understanding is important to 
solve the body/mind problem of modern science (see Chapter 11.4). This understanding is also 
essential to understand that the effort of the sages to free themselves from their material mind, 
intelligence and false ego does not mean that they want to free themselves entirely from any ego 
and give up individuality altogether. Sages aspire for freedom from the dictates of gross and subtle 
material coverings so they can discover their real spiritual ego (also called self or soul), and the 
Supersoul. There is a big ontological gap between the material body and the spiritual self. Their 
interaction is possible through the agency of the most subtle material element, the ahaìkära or false 
ego. When the spirit soul develops material desires due to material association, he or she is first 
enveloped with false ego, then with material intelligence, mind, and gross body. 

 
The material senses not only prevent complete perception, they also continually drag their 

owners from one ‘sensation’ to another, distracting us from the actual purpose of life. The eyes want 
to see nice sights, the ears want to hear nice sounds, the hands want to touch nice shapes, the nose 
wants to smell nice fragrances, and the tongue wants to taste nice foodstuffs. If we as the self inside 
the chariot of the material body are not aware of our situation and responsibility, we do not use the 
driver of our intelligence and the reins of our mind to direct the horses of our senses according to 
our own needs, and then the uncontrolled horses of our senses take the opportunity to drag our 
chariot from one sensation to the other beyond our control. The most pathetic thing in this ghostly 
ride is: 

 
The false ego makes the conditioned soul identify with the irritating senses. 

The soul thus falsely thinks that the desires of the senses are the soul’s own desires 
and that by serving the desires of the senses the soul will attain fulfillment. 
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Besides bewildering the soul, the desires of the senses are never satiated; the more we give 
them, the more they desire, like a fire, which only increases when we pour oil into it. Thus they drag 
the attention away from our self and self interest ever more forcefully. Most people have already 
surrendered to their senses to such an extent, that even when they are taught the truth about their 
situation, they cannot take back control over their senses, like addicts or slaves. The material senses 
not only prevent complete perception, they also seduce us to acts against our own will. This is 
evident for example when (the soul inside the body of) a drinker wants to give up drinking (drinking 
is the desire of the senses, not of the self!). We are confronted with certain sensual demands that 
often drive us to act against our actual will (this also confirms that the self is not the material body, 
else the body would not act against the will of the self). As a soul in a material body we are not free 
to act according to our will but must serve the desires of the material senses, thinking that this is 
‘what I want’. Besides depriving us of free will, the material senses often lead to actions hostile to 
others and the self. To gratify their senses, sensually uncontrolled people are ready to do anything – 
up to heinous crimes. Often criminals say that they were overcome by some force beyond them and 
that they themselves did not actually want to commit the crime. In this regard Arjuna asked an 
important question to Lord Kåñëa: “O descendant of Våñëi, by what is one impelled to sinful acts, 
even unwillingly, as if engaged by force?” – Bg 3.36. To this Lord Kåñëa answered that the greatest 
enemy of this world is sensuous lust, which is born from the contact of the senses with material 
nature and later transformed into wrath (käma eña krodha eña, Bg 3.37). This alien force arises in 
the subtle body and when it not controlled, it misleads the soul: 

 
indriyäëäà hi caratäà, yan mano 'nuvidhéyate 

tad asya harati prajïäà, väyur nävam ivämbhasi 
 

 
 

“As a strong wind sweeps away a boat on the water, even one of the roaming senses 
on which the mind focuses can carry away a man’s intelligence.” – Bhagavad-gétä  2.67. 
 
Therefore, sense control is very important for transcendence. täni sarväëi saàyamya, yukta 

äséta mat-paraù, vaçe hi yasyendriyäëi, tasya prajïä pratiñöhitä, “One who restrains his senses, 
keeping them under full control, and fixes his consciousness upon Me, is known as a man of steady 
intelligence.” – Bg 2.61. “There are principles to regulate attachment and aversion pertaining to the 
senses and their objects. One should not come under the control of such attachment and aversion, 
because they are stumbling blocks on the path of self-realization.” – Bg 3.34. räga-dveña-vimuktais 
tu, viñayän indriyaiç caran, ätma-vaçyair vidheyätmä, prasädam adhigacchati, “But a person free 
from all attachment and aversion and able to control the senses through regulative principles of 
freedom can obtain the complete mercy of the Lord.” – Bg 2.64. “Life’s desires should never be 
directed toward sense gratification. One should desire only a healthy life, or self-preservation, since 
a human being is meant for inquiry about the absolute Truth. Nothing else should be the goal of 
one’s works.” – SB 1.2.10. “The living entity in another type of body like animal or plant body sees 
only by instinct; he knows only the agreeable and disagreeable sense perceptions of that particular 
body. But I have a human body in which I can control my senses and understand my destination; 
therefore I offer my respectful obeisances to the Supreme Lord, by whom I have been blessed with 
this body and by whose grace I can see Him within and without.” – Çrémad-Bhägavatam  3.31.19. 
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A Vedic saint or highly spiritually advanced person is called 
gosvämé, which means master (svämé) of the senses (go). 

 
 If we are not a real gosvämé21, we are a godäsa, a ‘servant of the senses’, and subject to their 

four faults of perception, knowingly or unknowingly. Most people in the material world are 
unknowingly servants of their senses, because, due to skeletonism, they misidentify with them. Even 
when we know that we are not the body, sense control is difficult because of the senses’ seductive 
power and our habit to trust them. Therefore, Veda describes ways to control them. The animals are 
all godäsa – they have no choice but to follow the dictate of their senses: They are almost always 
after eating, sleeping, mating or defending. In springtime, the birds are forcibly engaged in mating 
and then they are forced to breed. We can observe couples of birds that were unsuccessful in 
begetting offspring nevertheless constructing a nest and behaving as if there were eggs to be hatched 
because their senses force them to act in this way. We can also observe untalented birds trying to 

construct nests in the most futile places. I once observerd a crow 
trying to balance a branch on a sheltered place that was only half the 
size of the crow. Trying to build a nest, the crow then sat on the 
branch, which soon fell to the ground. The crow then again picked it 
up and placed it back. I have observed this pityful procedure 
continuing the whole day, for many weeks. Another example of the 
pitiful situation of godäsa is the dog chasing its own tail. We may 
think that this is a deliberate and fun game, but after personally 
witnessing how dogs chase and bark at their own tail in pathetic 
frustration over not being able to catch it for hours, up to complete 
exhaustion, we will have feelings of compassion for them. Human 
beings have the ability to control the senses and inquire about the real 

self. As sense control and self-realization distinguish man from the animal, those who are not 
controlling their senses for self-realization are not actually fit to be called human, and in plain 
language they are thus called dvi-pada-paçubhiù, animals on two legs (SB 5.9.9). 

 
Adding this up to the matchbox wisdom that holds that “an adult is a person who has stopped 

growing at both ends and is now growing in the middle”, those who are not cultivating their inner 
growth by realizing their real spiritual self are neither fit to be called human nor adult in the real 
sense. Inner, i.e. spiritual growth, requires sense control, else we will always be distracted by the 
desires of the senses and unable to turn towards the inner essence. A sincere scientist or philosopher 
must thus inquire: How can the real self be uncovered from these false sensual coverings? Naturally, 
a sense of renunciation will awaken in someone who has realized the deluding power of the material 
senses. Renunciation relates especially to attachment to material things and less to possessing things. 
The Greek orator and philosopher Apollonius of Tyana observed around the time of Christ: “In 
India I found a race of mortals living upon the earth, but not adhering to it. Inhabiting cities, but not 
being fixed to them, possessing everything but possessed by nothing.” (Gandhi, 1991, p. 17.) Some 
yogés (ascetic mystics aiming at liberation from material bondage including the dictate of the 
material senses) try to mechanically control their senses by renunciation and yogic exercises. But 
they cannot fully transcend their material senses, because (A) the actual master of the senses is 
God22, and (B) the actual positive function of the spiritual senses, namely to serve and honor the 
Supreme Lord, is ignored. After some strenuous efforts, the yogés thus fall down again into 
mundane sensuous activities (SB 10.2.32). The essential Vedic scripture Çrémad-Bhägavatam (9.4.18-

                                                 
21 The term gosvämé is also used for someone who is in the renounced order of life, and for someone who is a spiritual 
successor. The renounced order is important to guide people by setting the best practical example. Unfortunately some 
people call themselves gosvämé simply as a superficial matter of social status without actually being master of their 
senses. Some also claim that by taking birth in the family of a gosvämé, one automatically becomes a gosvämé, but 
actually one must be a real gosvämé, a master of the senses, to claim that. 
22 One name of Lord Kåñëa is Håñékeça, ‘the Lord of the senses’. There are many pastimes in which Lord Kåñëa has 
bewildered the greatest yogés with His mäyä, material illusion. 
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20) teaches to engage all of our senses in the service of the Supreme Lord and thus transcend them: 
We should engage our mind in meditating upon Lord Kåñëa, our mouth in glorifying the Lord and 
relishing His prasäda (food that has been offered to God), our hands in serving the devotees, our 
ears in hearing words about the Lord, our eyes in seeing Kåñëa’s deities, temples, and holy places, 
etc. Çré Närada-Païcarätra, quoted in Bhakti-rasämåta-sindhu 1.1.12, states: 

 
sarvopädhi-vinirmuktaà 
tat-paratvena nirmalam 

håñékeëa håñékeça- 
sevanaà bhaktir ucyate 

 
“Pure devotional service means engaging all the senses 

in purely motivated service of the Lord, the master of all senses. 
This is only possible when one is entirely freed from all material designations.” 

 
bhakti is the most beneficial way of sense control. The senses cannot be neglected altogether, 

since the eternal spirit soul also possesses eternal senses; the senses must be positively engaged and 
thus purified. In this way, the real self (including the transcendental senses) is awakened, and 
renunciation of mundane activities becomes natural due to a higher taste (see Bg 2.59). 
 

Devotees who continuously engage their senses 
in the service of the Lord are the best gosvämés. 

 
Devotees may be in the renounced order or they may be householders with family; they may 

be the son or daughter of a gosvämé, or not – if they engage all their senses for the service of the 
Lord, then they are real gosvämés. The term gosvämé is used here in this literal sense, not in the 
social sense of ‘renunciate’ or ‘spiritual successor’. Vedic science teaches that ultimately all should 
become real gosvämés in this literal sense. Only a gosvämé or gosväminé in the literal sense is a true 
renunciate and a true spiritual successor, not just one who merely wears the clothes of a renunciate 
or merely externally is the successor of a gosvämé without being a gosvämé in the true sense. We 
must shun pseudo-gosvämés, hear from true gosvämés and become true gosvämés ourselves. 
Everything else is betrayal of the self. The only alternative to becoming a true gosvämé is to remain 
godäsa, a slave of the senses and their four faults of material perception. Because Vedic science is 
not being practiced widely in today’s world, most people are godäsa, mostly unknowingly, and the 
entire systems of human economy, sociology, culture and education are centered around ‘serving’ 
and exploiting billions of slaves of their senses. 

 
The common skeletonistic people usually think that liberty means the freedom to gratify 

one’s senses without restriction and that systematic sense control is an act against freedom. But 
actually, those who serve their alien senses are continuously led away from their real self and from 
their real interest, and thus unrestricted sense gratification is in fact an act against freedom. Only 
those who are freed from the false paradigm of skeletonism can understand this important point (to 
inform people about the illusion of skeletonism we have launched www.sublimereality.com). As 
illustrated in Figure 1 and Chart 1, the culprit who is responsible for the conditioned soul’s 
misidentification with the gross body is the subtle ahaìkära, the false ego, which roots in separatist 
desires. The conditioned soul is ahaìkära-vimüòhätmä, bewildered by the false ego (Bg 3.27), and 
thus identifies with the material body, its senses, mind and intelligence, which are all mutable and 
alien to the self, the jévätmä, or in short jéva. Veda teaches how to rediscover the jévätmä. But 
today’s modern culture increasingly teaches to spend our whole life running after the demands of 
the material senses, thus covering our real identity more and more. Regulative principles that 
prescribe regular cultural and religious activities, a moderate and healthy vegetarian diet, 
cleanliness, restricted marital sex or celibacy, non-violence and moral and ethic conducts are 
scientifically justified, just as cleanliness in a laboratory is justified to achieve good results from 
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experiments. Such regulative principles are a basic necessity for self-realization. They are not merely 
artificial policies to ensure moral welfare. If executed while performing bhakti, regulative principles 
are very beneficial strategies to free human kind from the enslavement of the alien forces of the 
material senses and the terrorist of the false ego. Today’s world is in terror of terrorists, but 
ironically people are assisting the actual terrorist, the ahaìkära, by increasing material 
identifications and sense gratification with newer and newer fashions. As long as we are not freed 
from skeletonism and the sensual and mental commands, we are knowingly or unknowingly 
hijacked by the most sophisticated terrorists, namely the ahaìkära, the material intelligence, the 
material mind and the material senses. 

 
The best weapons against these terrorists are the army of sense control and the peace force 

of bhakti, devotional service: vihäya kämän yaù sarvän, pumäàç carati niùspåhaù, nirmamo 
nirahaìkäraù, sa çäntim adhigacchati, “A person who has given up all desires for personal sense 
gratification, who lives free from material desires, who has given up all sense of proprietorship and 
is devoid of false ego – he alone can attain real peace.” – Bg 2.71. anarthopaçamaà säkñäd, bhakti-
yogam adhokñaje, lokasyäjänato vidväàç, cakre sätvata-saàhitäm, “The material miseries of the 
living entity, which are superfluous, can be directly mitigated by the linking process of devotional 
service. But the mass of people do not know this, and therefore the learned Vyäsadeva compiled 
this Vedic literature, Çrémad-Bhägavatam, which is in relation to the Supreme Truth.” – SB 1.7.6. It 
is the sanätana-dharma, the eternal inherent nature of the soul, to be the servant of the Lord (jévera 
‘svarüpa’ haya—kåñëera ‘nitya-däsa’, Cc 2.20.108-109). 
 

We cannot but serve – the only choice is whether 
we want to serve the perfect desires of the Lord or 

the dictations of the ahaìkära, the terrorist of the false ego. 
 
Regulations for sense control are more and more neglected because people are not being 

taught why they are beneficial. Thus people falsely think that by asking them to minimize material 
sense gratification, the devotees deprive them of enjoyment, whereas they are actually the only ones 
who can bring them back to real health and transcendental enjoyment. svayaà niùçreyasaà vidvän, 
na vakty ajïäya karma hi, na räti rogiëo 'pathyaà, väïchato 'pi bhiñaktamaù, “A pure devotee who 
is fully accomplished in the science of devotional service will never instruct an ignorant person to 
engage in fruitive activities for material enjoyment, not to speak of helping in such activities. Such a 
devotee is like an experienced physician, who never encourages a patient to eat food injurious to 
health, even if the patient desires it.” – SB 6.9.50. One of the most well-known Vedic 
commandments is Båhad-äraëyaka Upaniñad 1.3.28 (quoted from Vb, Çréla Prabhupäda Çlokas): 

 
asato mä sad gamaù 

tamasi mä jyotir gamaù 
måto mä amåta gamaù 

 
“Do not stay in fleeting illusion; go to the eternal reality! 
Do not stay in the darkness of ignorance; go to the light! 

Do not remain bound by death; realize your immortal self!” 
 
Since the necessity of transcending the prison of the four faults of material sense perception 

has been explained, it must be asked: what alternative is there to trust besides the material senses? 
From the skeletonistic point of view there seems to be no alternative, because the soul in the 
skeletonistic conception falsely identifies with the material body that is limited to a certain range of 
perception. But if we have learned the sublime lesson that the self is different from the body and 
inquire into the true nature of that self, then there is an alternative: The real self, according to the 
Vedic conclusive philosophy of acintya-bhedäbheda, is a minute part of the complete whole, whose 
ultimate manifestation is the Supreme Personality of Godhead, Çré Kåñëa. Although the self is 
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eternally quantitatively different from the Lord, it is to a limited extent qualitatively one with Him 
in terms of their both being spiritual and their being able to unite in will. As the Lord is sac-cid-
änanda, eternal, spiritually conscious and entirely blissfull, so is the jéva, like a drop of the salty 
ocean is also salty. As the Lord possesses spiritual senses with which He can perceive everything as 
it is, so does the uncovered spirit soul. 
 

Returning to our original sac-cid-änanda nature 
is the way to attain complete perception. 

 
Vedic science and its essential philosophy of acintya-bhedäbheda offer the sublime teaching 

by which we can come to know our real identity beyond the dictatorship of the ahaìkära. The quest 
is to re-cover the jéva from the coverings of material consciousness. This can be achieved only when 
we again take to our original Kåñëa consciousness. The eternal nature of the jéva as a servant of the 
Lord has been explained by Çré Caitanya (Caitanya-caritämåta 2.20.108-109, see Chapter 1.2). To 
achieve Kåñëa consciousness is not something that we can achieve on our own strength because our 
attachment to material designations are impossible to overcome independently. Lord Kåñëa says in 
the Bhagavad-gétä (7.14): 

 
daivé hy eñä guëa-mayé 
mama mäyä duratyayä 

mäm eva ye prapadyante 
mäyäm etäà taranti te 

 
“This divine energy of Mine, consisting of the three modes 
of material nature, is difficult to overcome. But those who 

have surrendered unto Me can easily cross beyond it.” 
 

Here the process of transcendence is given: surrender to the Ultimate Truth, Çré Kåñëa, who 
is the possessor of mäyä and the subduer of mäyä (mäyä-dhamana, SB 10.14.16). We can attain Him 
only by His mercy, which is attracted by surrender and loving service. Çré Kåñëa further says: 

 
teñäà satata-yuktänäà 

bhajatäà préti-pürvakam 
dadämi buddhi-yogaà taà 

yena mäm upayänti te 
 

“To those who are constantly devoted to serving Me with love, 
I give the understanding by which they can come to Me.” – Bg 10.10. 

 
This verse makes it clear that understanding of the complete reality is not possible by the 

ascending way of material knowledge but only by the descending way of knowledge through 
revelation. Philosophy relating to the complete reality is therefore a question of merciful revelation. 
This can also be understood from the Vedic term for philosophy, darçana. The term darçana has 
been translated as ‘philosophy’ in this book since it stands in relation to the philosophy of acintya-
bhedäbheda. Other meanings of the term darçana are vision and revelation. This explains the 
definition of the term ‘philosophy’ in Vedic science: 
 

Philosophy in its true sense is the conception of truth 
revealed by the perfect Lord, not produced by any mortal 

through imperfect mental speculation, scientific research or experimentation. 
 
Prof. Shrinivasachari mentioned: “Indian philosophy as a darçana is not merely a systematic 

view of reality, but an immediate vision or divine insight. It satisfies the highest demands of logical 
stability and ethical and spiritual satisfaction.” (Shrinivasachari, 1950, p. 274.) Çréla Bhakti Ballabh 
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Tértha Mahäräja explained (Tértha 7, 2001, p. 70): “A human being is finite. Our intellect is finite. 
Our mental capacity is finite. Therefore, anything determined by means of human intellect and 
mental capacity will also be finite. How can we determine the infinite – the cause of ourself or the 
cause of all things? How? Anything determined by the finite intellect or the finite mental capacity of 
the finite being will be a mentally concocted thing.  That is not reality – it is fictitious. If reality is 
reality, it must always exist.  Reality cannot be manufactured in the intellectual factory of the 
human being, a conditioned soul.  That would be non-reality. 
 

“Reality always exists. 
You are not to manufacture it 

by means of your limited mental capacity. 
Reality is there, and you have to find out how to see that truth!” 

 
“If we wish to know Him by any mundande reference, 

that would be like trying to send rays from the retina to the sun. 
Just as we receive rays emanating from the self-luminous sun, 
so by the mercy of the Supreme Lord, we will be able to know 

what He is, and after learning this, we will engage ourselves 
for His purpose.” (Bhaktisiddhanta, 1874-1936, p. 275.) 

 
The Greek term philosophia, ‘love of wisdom’ does not establish the necessity of divine 

revelation. Most philosophies are man-made. The term darçana has likely been used to describe 
various philosophies, but as explained above, its original meaning ultimately establishes: 

 
The essential darçana is super-human and revealed by the Lord Himself, and 
as such beyond the four faults of material sense perception. Real philosophy, 
love of wisdom, is to accept the truth as it is without mental speculation. When 
we discover that the ultimate truth is the Supreme Lord, the necessity of 
philosophical speculation vanishes, as the Lord Himself has the best vision or 
darçana, and thus the truly wise accept His darçana as the ultimate philosophy. 
For this reason, Lord Caitanya revealed the acintya-bhedäbheda-darçana. 

 
The following story23 shall illustrate 
the necessity of accepting the Lord’s 
transcendental vision: A king once 
asked his minister, who happened to 
be a devotee of Lord Kåñëa: “Why are 
there so many different doctrines 
about the absolute truth? Is not truth 
one, not many?” The minister asked 
him to bring an elephant and six blind 
men into his court. He made each 
blind man feel a different part of the 
elephant and asked them to explain 
what an elephant is like. The one who 
felt the elephant’s trunk said that an 
elephant is just like a snake. The one 
who felt the elephant’s tusk said: “Oh, 
an elephant is just like a spear.” The 
one who felt the elephant’s ear said: 
“Hmm, an elephant is like a fan.” The 

                                                 
23 This story has many versions. One is ascribed to Lord Buddha. The presented version is an adaptation by the author. 
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one who felt the elephant’s leg said: “An elephant is just like a pillar.” The one who felt the 
elephant’s belly said: “Oh, an elephant is like a boat.” The one who felt the elephant’s tail said: “An 
elephant is just like a rope.” Seeing all this, the king laughed and praised his minister. The king then 
said: “From this scenario we can understand, that we, due to our inability to grasp the entire reality, 
construct different doctrines that only represent a distorted part of the truth. But tell me – is there a 
way for us to ever understand the complete reality, although we are unable to capture it by ourself? 
And why have you covered this new big painting over our heads with a cloth? What does it show?” 
The minister then said to the king: “Who has given you the vision to see the entire elephant? You 
were laughing because you can see more than the blind men, but have you made your eyes 
yourself?” Smilingly, he then had the painting uncovered. It showed Lord Kåñëa casting His 
merciful glance down into the royal court, overlooking one and all. The king offered his obeisances 
to Lord Kåñëa and presented his minister with precious gifts. 
 

From this story, we can learn that although we are incapable of grasping reality undistortedly 
and entirely, we can understand reality by being granted vision or insight by the Supreme Lord, who 
is beyond material condition and dimensions. Often, people who have realized that by material 
perception, only partial views of the ‘elephant of reality’ can be seen, but don’t know that there is 
transcendental complete vision, give up all attempts at absolute vision, and they often call those who 
still try to attain absolute vision dogmatic or sectarian. One of their policies is tolerance of all types 
of incomplete views – but these conflicting views can neither be reconciled nor add up to the whole. 
Another policy is escape into a fictious conception of attributelessness. The first policy may be 
compared to someone who tries to tolerate or befriend all types of blind men, and the second policy 
may be compared to a person who claims that the elephant ultimately has no real attributes. Both 
such persons are lastly another type of blind men who cannot see the elephant. Very few know that 
they can be healed from material blindness, and even fewer succeed in attaining complete vision of 
reality through the vision of God, the only truly objective vision. Modern science ironically tries to 
attain objectivity without considering the only objective vision: the Lord’s own vision or darçana. 
Çrémad-Bhägavatam 4.29.69 mentions: 

 
sattvaika-niñöhe manasi,  bhagavat-pärçva-vartini 

 

 
 

“Kåñëa consciousness means constantly associating with the Supreme Personality of Godhead 
in such a mental state that the devotee can observe the cosmic manifestation 

exactly as the Supreme Personality of Godhead does.” 
 

Only by the light of the Supreme Lord’s own transcendental knowledge or insight can we see 
everything from all angles of vision (säkñäd bhagavatoktena, guruëä hariëä nåpa, viçuddha-jïäna-
dépena, sphuratä viçvato-mukham, SB 4.28.41). With material vision we cannot even see the 
complete external reality, but the Supreme Lord sees everything not only externally but also 
internally – He can directly witness the motives of everyone’s hearts by His perfect vision (SB 
10.38.18). Those who want complete and truly objective vision should thus accept the vision of the 
Supreme Lord. As the saying of Antoine de Saint-Exupery goes: “Love does not mean gazing at 
each other – love means looking together in the same direction.” This indicates that the focus or 
target of both, the will of both, must become one. Union or unity in will is most scientifically 
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advocated by the acintya-bhedäbheda-darçana. Since the living entities are by nature the eternal 
parts and servants of the Supreme Lord, it is their duty to comply with the desires of the Supreme 
Lord, i.e. to give up separate interests and worship Him with all their heart. Then, and then only, 
they will look in the same direction as God, and thus attain His vision, His darçana, and see reality 
as it is, as God sees it (according to their capacity, which is of course not unlimited like God’s, but 
sufficient for their own needs). They will see how everything is meant to serve His desires in various 
ways, including their own essential self, and how everything is ultimately in harmony if viewed with 
the Lord’s own darçana, i.e. in unity with His will. 

 
This ‘vision of everything from all angles of vision’ is the only true objectivity. Not knowing 

this all-harmonizing, perfect darçana of the Lord, certain people have put forward destructive 
proposals such as the extinction of individual existence and attributes in order to overcome their 
imperfect perception by enforcing a virtual objectivity. The Supreme Lord has therefore kindly 
revealed His own darçana, the acintya-bhedäbheda-darçana, and His devotees are asking one and all 
to fully experience it themselves, for then they will attain complete vision of reality through the 
most objective, descending way of knowledge. The attempts of modern science to attain complete 
objectivity is surely laudable. Yet ironically, complete objectivity is not achieved by avoiding 
subjectivity, but by transcending distorted human subjectivity by accepting the vision of the Super-
subject or Super-consciousness (Çré Caitanya), the acintya-bhedäbheda-darçana24. It is not that we 
should blindly accept Çré Caitanya’s vision; rather by understanding it through the scientific practice 
of bhakti, we will naturally be fully convinced of the self-evidence of the acintya-bhedäbheda-
darçana, just as we can be convinced of the self-evident sweetness of honey simply by tasting it. 

 
Hence, sincere philosophers and scientists become devotees and cherish the complete vision 

of the Lord Himself. The Lord’s personal vision or darçana is not a man-made doctrine, but the 
ultimate conception of reality beyond the four faults of material sense perception. Therefore, the 
term acintya-bhedäbheda-tattva, ‘the eternal reality of acintya-bhedäbheda’, is commonly used. As 
this book is written in a philosophical setting, the term darçana, not tattva, is used. The term darçana 
allows a very nice understanding of the process of transcending mundane philosophy as described 
above. As only the Lord is complete, it follows that the only way our own vision can be complete is 
by accepting His vision or darçana. This descending path of complete knowledge is the only 
alternative to the ascending path of incomplete knowledge. It is the only way to overcome the four 
faults of material sense perception and attain complete perception through the Lord’s own vision. 
Prof. Sanyal stated in this regard (Sanyal, 1933, Vol II, Chapter 6): 

 
“The relative can never lead, not even as a means, to the Absolute. It 
involves the fallacy of the major premise. (...) Untruth cannot lead to the 
Truth. By means of the Truth alone the Truth can be realized. As we do 
not possess the knowledge of the Truth and have no chance of ever 
knowing Him with the help of our present limited faculties we are either 
doomed to the state of eternal ignorance or liable to be enlightened from 
above by grace. There is no other alternative. (...) It is a matter of willing 
admission of superior progress on the path of the Eternal, and not a 
question of enforced servitude. (...) The only real freedom consists in 
absolute submission to the Truth. (...) The effect of such practical 
submission to the Absolute is freedom from the limitations of the 
materialized senses. (...) The act of submission is the key to the spiritual 
realm. The denial of this is tantamount to ignorance. The refusal to 
submit to the Truth is the logical equivalent of the slavery of untruth by 
means of the deluding physical senses.” 

                                                 
24 Subjectivity and objectivity are not principles that exclude each other; they are interdependent. Complete objectivity 
is only achieved by sympathy and empathy with the ultimate Subject.  The ultimate Subject is also the ultimate Object, 
and He creates both countless other subjects and objects.  
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3.4. Deduction in the Real Sense 
 

The descending path of knowledge is called avaroha-panthä. The Sanskrit word avaroha is related 
to avatära, ‘descent’. It is the root-word of the French verb avaler, to descend. The materialist wants 
to understand everything by the äroha-panthä – by the ascending path of experience, argument and 
reason – but transcendental matters of the complete reality can only be understood by the avaroha-
panthä, the process of descending knowledge. Therefore, we should accept the paramparä system, 
the Vedic system of disciplic succession. The best paramparä is the one that extends directly from 
the Supreme Lord (evaà paramparä-präptam – Bg 4.2). Accepting a paramparä is not sectarian, 
provided the paramparä itself allows access to the actual universal and thus non-sectarian God. 
Accepting what the Lord Himself says, primarily through a bona fide paramparä and revealed non-
speculative scriptures, is the practice of the descending path of knowledge. 

  
Within the path of descending knowledge, direct revelation of Veda to the devotee is 

theoretically possible, but it is (A) often distorted by the four defects of the conditioned soul, (B) 
extremely difficult to distinguish from the promptings of our own subtle material mind, and most 
important, (C) it is not advocated as being the most beneficial way by the Supreme Lord Himself, 
who clearly teaches learning from paramparä, also by His own example. The whole point is that the 
way to achieve the absolute truth, God, is by bhakti, by pleasing Him, and He is most pleased if we 
approach Him through the mercy of His pure devotees, who are very dear to Him, and not merely 
by our independent efforts (see Chapter 16). Further, the Supreme Lord’s nature (and thus cosmic 
law) of sympathetic reciprocation limits the realization of truth to the nature of the aspiring 
devotee’s biased approach, and thus the devotee is incapable of establishing the absolute truth 
beyond this bias. This can be compared to the measurement problem encountered in quantum 
mechanics: The behavior of subtle matter depends on the approach of the observer and thus escapes 
objective grasp.  

 
If the seekers of truth try to exclude bias by avoiding any motive or visualisation, they will 

have to target the void or indescribable, which they cannot but conceive as an abstract negative 
formulation of material existence in concepts like nirväëa, which are again bias. They thus miss the 
absolute truth, because, by sympathetic reciprocation, God then manifests a virtual nirväëa for 
them. The conclusion is that the only way to realize the absolute truth is by unconditional submittal 
to God and His pure devotees. This does not entail blind acceptance of a concrete form of God 
prior to mature realization; we can pray to God in a universal way to reveal Himself as He truly is, 
and He will then reveal Himself gradually in reciprocation to our quality of surrender and devotion 
(see Universal Prayer, Chapter 16). In the beginning, we must therefore not be too much concerned 
with choosing from different schools but simply surrender to God without prejudice and 
reservation, and then naturally everything about Him and the proper way to attain Him will be 
revealed. Sincere devotees, even though in a less essential school, will walk straight into God’s arms, 
whereas insincere devotees, even if they are in the most essential school, will not recognize God 
even if He dances right before them. Therefore, it has been said that sincerity is the key to 
transcendence. Sincerity or thirst for serving and realizing God can be attained from a pure devotee. 
Hence the necessity of the disciplic succession is again highlighted. 

 
The only alternative to the descending process is the ascending process, whereby one tries to 

‘construct’ the absolute truth or God by the limited material senses and reason. But God already is – 
He is not to be constructed, but to be accepted or welcomed full-heartedly by the practice of bhakti. 
Only by factually and scientifically realizing God will we be able to realize His universal, non-
sectarian, and all-reconciling nature. Sometimes avaroha-panthä is translated as ‘deduction’, and 
aroha-panthä is translated as ‘induction’ (in philosophical terms). This translation may be adequate 
for aroha-panthä, but for avaroha-panthä there must be a further distinction. avaroha-panthä may 
be translated as ‘transcendental deduction’ to avoid mistaking it for material deduction. Material 
deduction is the deduction of the scientist who has no access to Veda (eternal spiritual truths 
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revealed by paramparä). In comparison to real deduction from Veda, deduction from unauthorized 
material premises and assumptions can also be called pseudo-deduction, as it is not deduction in the 
true sense. As material premises, paradigms and assumptions such as, for example, “the earth is a 
flat disc” are based on earlier speculation and induction from the experiences of the faulty material 
senses, it can be concluded that:  
 

Deduction from material premises 
cannot be called deduction in the true sense. 

 
Deduction is supposed to establish the qualities of the partial, inferior elements from the 

quality of the superior, complete nature. But if the qualities of the superior, complete nature, i.e. 
ultimately the qualities of the Supreme Personality of Godhead, are unknown to the scientist, he or 
she can in no way claim to be able to engage in deduction. Therefore, in order to gain true reasoning 
and reliable deduction, Vedic science stresses primarily the methods of çravaëaà and kértanaà, 
hearing and repeating the names, qualities, forms and pastimes of the Lord, the adequate source of 
reasoning and deduction: çravaëaà kértanaà viñëoù (...), “One who engages in these nine methods 
[çravaëaà kértanaà viñëoù etc.] should be understood to be the most learned person, for he has 
acquired complete knowledge.” – SB 7.5.23. The transcendental scientists follows the avaroha-
panthä, and because they deduct directly from Kåñëa, the supermost complete reality, they actually 
engage in deduction in the true sense, and His deductive conclusions can be accepted as real 
evidence. Çrémad-Bhägavatam 10.16.44 mentions that Çré Kåñëa is pramäëa-müläya, the basis of all 
authoritative evidence, and kavaye çästra-yonaye, the author and ultimate source of the revealed 
scriptures (Çrémad-Bhägavatam 10.16.44). Veda not only points towards transcendence, but by the 
execution of Vedic science further enables serious aspirants to attain transcendence, from where 
only we can see things as they are and start speaking of actual deduction. Çréla Bhaktisiddhänta 
Sarasvaté Prabhupäda mentioned in this regard that “The Supreme Lord did not ask anybody to 
confine himself to the shortsighted policy of mere altruism, where mundane relativity proves to be 
the emperor of the mental and physical empire. He adviced right and left, everyone, high and low, 
not to be sanguine about the temporal acquisitions formed by mundane relativities but to extend 
their view to the transcendental region wherefrom they can have a comparative estimate and a 
proper conception of the objects in view.” (Bhaktisiddhanta, 1874-1936, p. 108.) 

 
The common scientists who speculate with faulty senses can be compared to blind gamblers 

who engage their ‘well-wishing’ friends (the senses) to gamble on their behalf with their money, 
while the transcendental scientists can be compared to wise investors, who invest their money in 
reliable trustees (the paramparä and non-speculative scriptures). Just as the blind gamblers, 
forgetting how their last won prize was soon again lost, may sometimes win some money and appear 
to be successful, the common scientists sometimes fashion a new theory of nature, forgetting that 
previous theories were soon replaced. As late as 1794, meteorites were still thought to be of volcanic 
origin. The German physicist and musician Ernst Chladni, who in the said year published a paper in 
which he proposed that meteorites originate from outer space, was ridiculed for this claim. 
Sometimes, new discoveries even change complete paradigms of science, such as the paradigm “The 
earth is a disc, and one can fall down from its edge” was changed into “The earth is a sphere and the 
center of all planets and the sun”, and today, modern scientists are ‘sure’ that “The earth is a sphere 
with a pear-like deformation and orbits around the sun.” A few hundred years ago, the scientists 
laughed about the tribes who did not know that “the earth is a huge plate with oceans and islands, 
and not just a forest.” Some hundred years later the scientists laughed about the former scientists 
who proclaimed that the earth is a plate and did not know that the earth is a globe, and so on. 
Although the pattern of continuously repeated embarrassment is very obvious, most scientists are 
not giving this pattern much consideration. One may argue that the solution given in this book, the 
acintya-bhedäbheda-darçana, could be of the same pattern; yet this is not the case, because the 
Vedic conclusive philosophy of acintya-bhedäbheda is not the outcome of faulty speculation, and 
therefore it has never been embarrassed. 
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The Vedic conclusion, unlike the so-called ‘progressive’ modern knowledge, is 
eternally consistent and needs neither change nor addition, only appropriate 
cultivation. The ever-consistent validity of Veda, in contrast to the inconclusive 
modern science, is in itself evidence for the authenticity and authority of Veda. 
 
Unlike the ever-consistent Vedic science, speculative science periodically changes its 

concepts of ‘truth’ into ‘better truths’. The basic logical axiom that ‘truth is one and untruths are 
many’ makes it clear that the ever-changing paradigms and ‘conclusions’ of modern science are in 
fact mostly deluding pseudo-truths. “The Vaiñëava philosophy has spoken about true wisdom. True 
wisdom is not the subject to attack from any rival camp like the changeable and fluctuating 
knowledge of the empiricists; this is the special feature of the Vaiñëava philosophy.” 
(Bhaktisiddhanta, 1874-1936, p. 264.) Another example of a failure of a material premise is the 
medical doctrine of a complete salt-abstinent diet to cure pregnant women from EPH-gestosis, 
which was applied up to the mid-eighties, when the doctrine suddenly changed back to advising a 
normal diet and in many cases even a considerable increase of salt intake. Such inpersistent 
doctrines are the result of unauthorized speculation. Although presented as ‘milestones in progress’, 
every paradigm shift is in fact an embarrassing proof of the continuous failure of modern science. 
Just like the gamblers blindly believe the casino owner when told that their loss only indicates 
forthcoming gain, the people blindly believe the scientists when they say that their change of 
paradigm is a laudable advancement that brings them closer to truth, although it actually proves the 
real state of confusion of science. Çrémad-Bhägavatam 7.5.31 states that, as the blind guided by the 
blind miss the right path and fall into a ditch, people who put full faith in the deluding material 
senses accept a similarly deluded person as their leader and fall into a ditch. 

 
The most pathetic aspect of this situation is not that the blind accept another blind as leader 

but that they follow faithfully from ditch to ditch. Exclusively material life or speculative science is 
an endless cruise from one embarrassment to the other. Many spiritual scientists or devotees who 
have faith in the ever unchanging science of God have expressed their astonishment about the faith 
of the materialists in speculative science, reasoning that it takes much more faith to believe in an 
obvious failure than in a probable success. Therefore, although the materialists claim to be faithless, 
their unshakable determination to follow their blind leaders seems to indicate that they ironically 
have more faith than even many devotees. A sincere scientist will admit that there is no deduction in 
the real sense without ascertaining the ultimate reality as premise, and will thus accept the avaroha-
panthä, the scientific path of truly deductive knowledge descending through paramparä. Of course, 
modern science has brought about things that can be useful, such as the X-ray machine or the 
internet, but modern science is not capable of establishing spiritual reality and overcoming death, 
and whatever useful things it produces are not truly useful if not used in attaining the complete, 
transcendental reality. Veda does not condemn material progress, but it establishes that it must be a 
secondary concern under the guidance of and for the assistance of spiritual progress, the primary 
human concern. All sincere scientists are praiseworthy, because they are searching for the complete 
reality, and as such they are at least unknowingly searching for God. If they are genuine, God will 
gradually reveal Himself to them and they will become devotees. Therefore, this book is not a 
depreciation of scientists, but rather an ode to the truly sincere scientists. There are only two 
alternative ways of attaining knowledge to choose from: 
 

 

avaroha-panthä 
 

Descending way of knowledge relying on 
transcendental deduction and revelation. 
 

Gives complete knowledge 
 

Excludes the four faults of material perception
Brings one to the stage of gosvämé. 

aroha-panthä 
 

Ascending way of knowledge relying on 
material observation, induction and deduction.
 

Excludes spiritual knowledge 
 

Includes the four faults of material perception 
Cannot go beyond the stage of godäsa. 
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3.5. Çabda, Testimony of Experts, is a Superior Source of Evidence 
 

     
 

In the previous subchapters, Çréla Jéva Gosvämé’s statement that sensory perception is faulty and 
inadequate for establishing contact with a reality whose nature is super-sensible (Ts 9) has been 
elaborately explained. Consequently, the question of adequate sources of knowledge arises. Çré Jéva 
next establishes that çabda25, the testimony of capable and trustworthy experts, is superior to sense 
perception and inference or induction (Ss 9-10). The following example illustrates this. A traveller 
who feels cold is looking for a fire and sees smoke rising from a mountain top. By means of sense 
perception and inference the traveller concludes that “there is a fire on that mountain.” The 
reasoning to prove this hypothesis is “because there is smoke.” The inference of this hypothesis 
relies on general observances such as “wherever there is smoke there is fire.” Çréla Jéva Gosvämé 
then reveals how such inference cannot be accepted as fully reliable. The traveller next meets a local 
man who descends from the mountains. The local man says: “That smoke is actually coming from a 
former fire, which has been extinguished by rain. But over on that hill, fire can be found.” Following 
the local man’s çabda, or verbal testimony, the traveller arrives at the real fire. This example shows 
that çabda is superior to sense perception and inference. 

 
We rely on çabda far more than we are aware of. Modern science does not consider this fact 

a lot. Our basic knowledge comes from the çabda of our parents. Another example of çabda is the 
ascertainment of the correct time by relying on a watch attuned to the international standard of  
Greenwich, like the clock of the Big Ben tower. Hardly anybody rejects the çabda of Greenwich 
and tries to ascertain time by independent means. A person’s identity is taken as real by the 
evidence of a passport, which relies on a birth certificate granted on the basis of the çabda of the 
parents after birth. The best lawyers give evidence from past judgements of the court and thus 
establish their cases with çabda. When we want to be sure to bake a good cake, we rely on the çabda 
of an expert’s recipe and avoid speculation, just as we don’t like to speculate about orientation 
when we travel, but prefer to rely on the çabda of local people, signposts and maps. When we need 
to find out the time of arrival of a train, we rely on the çabda of the train conductor. Scientists of all 
fields rely on çabda when they take help from conversion tables, maps, dictionaries, books, websites, 
or when they inquire from experts. Every scientific thesis relies on references – this is çabda. By 
relying on reconfirmed çabda of experts, one can avoid mistakes of sensory perception and 
unnessessary labor by avoiding independent research. 

 
 

3.6. Veda is the Best Source of Knowledge and Evidence 
 

The next question should be: what is the best testimony of experts or çabda? çabda is of two types: 
human testimony and transcendental testimony (apauruñeya-çabda), lit. ‘non-human testimony’. 
Latter is revealed from transcendence by the descending way of knowledge, either through disciplic 
succession (orally or through other media) or direct revelation to a pure devotee. Çréla Jéva Gosvämé 
explains that human testimony of experts, although a good source for material knowledge, is still 
influenced by the four faults of material sense perception and thus inadequate to inform about 

                                                 
25 çabda literally refers to sound, but recorded personal testimony or information of experts is also counted as çabda. 
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complete reality or transcendence. To attain knowledge about transcendence, only transcendental 
testimony or apauruñeya-çabda can be the source of information, because it is the only testimony 
that is not tainted by the four faults of material sense perception. If we are sincere about realizing 
the complete reality, which necessitates knowledge of transcendence, then we have no other choice 
but to search out for sources of transcendental testimony. This is exactly what the sages like Çréla 
Jéva Gosvämé have been doing for thousands of years. Thus, just as we daily accept the testimony of 
experts in material matters, we will be wise to accept the testimony of realized sages in 
transcendental concerns. Accepting the testimony of experts in material matters is not an act of 
naive blind faith but an intelligent strategy conducive to success. Similarly, accepting the testimony 
and guidance of the transcendental experts is the best policy for the conditioned soul, and it is 
similarly followed by factual realization of transcendence. 

 

 
 
The expert advice of realized sages like Çréla Jéva Gosvämé is that we should accept Veda as 

the best source of apauruñeya-çabda, transcendental knowledge. Before we continue with Çréla 
Jéva’s further arguments, we should remember, that although the four Vedas appear in the Vedic 
tradition, Veda itself is universal transcendental knowledge, and not a phenomena that only occurs 
in a specific culture, place or sect. Prof. Shrinivasachari mentioned: “The Veda is a body of eternal 
and objective spiritual truths which are verifiable in personal experience.” (Shrinivasachari, 1950, p. 
288.) Çréla A. C. Bhaktivedanta Swami Prabhupäda stated in the introduction to the Çré Éçopaniñad: 
“The Sanskrit verbal root of veda can be interpreted variously, but the purport is finally one. veda 
means knowledge. Any knowledge you accept is veda, for the teachings of the Vedas are the original 
knowledge.” 

 
Veda literally simply means true or sacred knowledge (Williams). Its verbal root is vid, to 

know. the English words wisdom, wit and video all root in the Sanskrit word vid (see Chapter 1.4). 
Another term for universal Veda is divya jïänam, divine knowledge. One may note the direct 
etymological genesis of ‘divine’ from divya and ‘knowledge’ from jïänam via Greek gnothis. In the 
spiritual sense, Veda is universal and all-pervading divine knowledge and cristallizes in the heart of 
sages of all religions and sciences. The basic of all virtuous human attempts is the same, namely 
upliftment to a higher state of being, ultimately transcendence. 
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The nectar of omnipresent Veda cristallizes in the heart of a wisdom-thirsty person, just like 
water that is always present in the air condenses on certain leaves in the form of dew drops, or 
crystallizes as ice crystals. Just as ice crystals form differently under different circumstances, but 
show the same essential hexagonal structure, similarly, the various spiritual traditions that crystallize 
from Veda appear different in reciprocation to circumstances such as mood of worship, culture and 
locality, but carry the same essential message of Veda of universal upliftment and transcendence. 
According to the all-encompassing principle of acintya-bhedäbheda, the one Veda appears manifold. 
Proper knowledge of this universal principle of Veda is essential in order to avoid the misconception 
that Veda is culturally restricted or sectarian. Veda is super-cultural. For this purpose I have used 
the universal term ‘Veda’ in the title of this subchapter instead of ‘the Vedas’. The term ‘Veda’ 
includes the Vedas as well as other manifestation of Veda in other cultures, whereas the term ‘the 
Vedas’ does not include Veda manifest in other cultures, and thus some could interpret the phrase 
‘The Vedas are the best source of knowledge’ as sectarian. When Veda crystallizes, it appears in the 
garbs of various cultures, such as the Hebrew, Christian, Egyptian or Vedic cultures. It also takes 
shape as various canons such as the Bible or the four Vedas. Çrémad-Bhägavatam (11.14.5-8) 
explains, that (from the one Veda,) the Vedic injunctions manifest in variety to suit the different 
natures of all different people and leaders of the world, and accordingly, there are different theistic 
and atheistic philosophies with different traditions and successions. This means that Veda in the 
most general sense is the archetype knowledge, from which all types of human knowledge manifests, 
including grossly distorted knowledge. Veda crystallizes in reciprocation to local affinities, and each 
group of people that follow such a local crystallization will be satisfied with their version of Veda. 
Some of them will claim that their version is the best or final or even the only version of Veda. This 
is the scientific explanation of fanaticism and sectarianism. In each culture, only a handful of 
essentialists recognize the essentially one universal transcendental knowledge, the mother of all 
cultures, mother Veda. There are many people who theoretically advocate that the essence of all 
religions is one, but practically it is impossible to reconcile their simultaneous oneness and 
difference scientifically without knowing the universal principle of acintya-bhedäbheda. It would 
therefore be of great global merit if the universal principle of acintya-bhedäbheda was taught to all 
people of all cultures. If acintya-bhedäbheda-darçana was taught properly everywhere, there would 
be a great increase of resolute essentialists and a quantum leap in universal reconciliation.  

 
Let us remember this universal, super-cultural nature of Veda, and that whenever the term 

‘Veda’ is used, I refer to this universal Veda, which is manifest in cultural diversity. When I speak of 
the four Vedas, I systematically use the term ‘the Vedas’. The four Vedas are the Åg, Säma, Yajur 
and Atharva-Veda, the most ancient of Vedic literatures. To be correct, it must be mentioned that 
the Vedas were originally not written down, but remembered and passed on orally. They are 
therefore called çruti, ‘that which is to be heard’ (from a qualified devotee). The Vedas are believed 
to be eternal. This refers not to their written form but to their form as transcendental sound 
vibration, çabda-brahman. The original Vedic seed vibration is oà. Vedic tradition explained 
already thousands of years ago what modern science is now only slowly discovering: manifestation 
of matter proceeds from subtle sound vibration. Brahmä, the demigod of creation, received the 
grace of the Supreme Lord Çré Kåñëa for creating the material universe. By contemplation of oà, 
the entire cosmic structure was revealed in his heart and manifested as he pronounced the 
respective sounds. This included the four Vedas, all languages, all the planets and bodies of all 
creatures, all faculties like art, science, economy, etc. Sometimes modern scientists argue that 
reliance on Vedic testimony such as Vedic literature is not as scientific as speculative research, but 
Çréla Jéva’s establishment of çabda as a superior source of knowledge both in material and spiritual 
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science defeats this claim. Çré Jéva further establishes (Ts 10): tatas täni na pramäëänéty anädi-
siddha-sarva-puruña-paramparäsu sarva-laukikälaukika-jïäna-nidänatväd apräkåta-vacana-lakñaëo 
veda eväsmäkaà sarvätéta-sarväçraya-sarväcintyäçcarya-svabhävaà vastu vividiñatäà pramäëam, 

 

 
 

“In order to give information about reality 
beyond incomplete material sense perception, 
about what is materially totally inconceivable, 

transcendental, and the shelter of everything, 
material sense perception and material speculation 

are not suitable means. A transcendental source of çabda 
is needed. For this purpose, the only suitable means is Veda; 

Veda consists of non-material sound, it is eternally self-manifest, 
and it is the source of all mundane and spiritual knowledge in all 

the various schools of thought in human society since time immemorial.” 
 
The common translation of the term veda in the above verse is ‘the Vedas’; however, I have 

used the universal term ‘Veda’ for earlier explained reasons. There is no doubt that when Çréla Jéva 
Gosvämé wrote ‘veda’, he meant ‘the Vedas’ as well as ‘Veda’. The Gauòéya-Vaiñëavas advocate the 
essence of the Vedas, which is presented in the Vedänta-sütra, which is best explained by the 
Çrémad-Bhägavatam, as will be established in the next point by Çréla Jéva Gosvämé. 

 
In the Vedic literature we find instructions for both eternal and temporary occupations, and 

the instructions for temporary religion or occupation (naimittika-dharma, see Chapter 12) are very 
skillfully linked to the one eternal transcendental religion or occupation, the sanätana-dharma of 
bhakti, devotional service. The universal sanätana-dharma is the core manifestation of universal 
Veda and can be found to a smaller or bigger extent in various religions of humanity. When the 
Gauòéya-Vaiñëavas revere the Vedas as the best source of knowledge, it must be understood that in 
doing so they revere the essential core of the Vedas, i.e. universal Veda, which is the super-cultural 
universal transcendental knowledge, everybody’s mother Veda. If seen in this perspective, then the 
statement ‘The Vedas are the best source of knowledge’ cannot be misunderstood to be sectarian or 
culturally restricted. However, we cannot expect people who are unfamiliar with both Veda and the 
Vedas to understand this subtle point – even many scholars of the Vedas are unable to grasp it. 
However, by properly practicing bhakti, the universal character of Veda will be revealed in the 
heart. Regardless of religion or environment, all those who successfully practice bhakti will 
gradually hear the teachings of mother Veda in everything and thus rise above the sectarian 
platform. 

 
Before I was attracted to the Vedic culture, specifically the Gauòéya-Vedänta school of Çré 

Caitanya, I carefully explored many different cultures and literatures without bias, and it is my 
conclusion that Vedic culture and literature offers the most scientific and efficient approach to 
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universal transcendental knowledge (Veda). However, we should learn Vedic culture very carefully 
and from a proper teacher, lest we will misunderstand and criticize it, in which case it would be 
better to peacefully cultivate devotion in another culture. I am well aware that Veda also manifests 
in cultures that are not considered Vedic. I only advocate Vedic culture and literature because I 
believe that in the Vedic culture, Veda crystallizes – not exclusively – but most clearly and 
essentially. With this humble approach we shall now continue to explore Vedic epistemology. 

 
Spiritual çabda is called apauruçeya-çabda, literally ‘non-human testimony’, or çabda-brahma, 

transcendental sound originating from the Supreme Lord (SB 3.12.48). Veda, apauruçeya-çabda and 
çabda-brahma are different terms of the same phenomena. The Vedas are a manifestation of Veda, 
and not the other way around. Çrémad-Bhägavatam 6.1.40 mentions: vedo näräyaëaù säkñät, 
svayambhür iti çuçruma, 
 

“The Vedas are eternally self-manifest and 
non-different from the Supreme Lord.” 

 
The Vedas can be preserved by humans, but they are not conceived by any human being, and 

as such they are beyond the four faults of material sense perception. Çré Caitanya mentioned (Cc 
1.7.107): bhrama, pramäda, vipralipsä, karaëäpäöava, éçvarera väkye nähi doña ei saba, 
 

“The four faults of material sense perception, 
confusion, inattentiveness, cheating and sensory inefficiency 

do not exist in the transcendental words of the Supreme Personality of Godhead.” 
 

Therefore, and especially because they are spiritual themselves, the Vedas are the best 
standard source of transcendental knowledge, i.e. knowledge of the complete reality. The çabda-
brahma of Vedic literature enlightens the person who hears it, and therefore the Vedänta-sütra 
4.4.22 states anävåttiù çabdät, “By transcendental sound vibration one becomes liberated from 
material ignorance and the cycle of birth and death.” (quoted in SB 10.87.25, purport.) Being self-
manifest, Vedic literature is self-evident and does not rely on any other source of evidence. This 
self-evident nature of the Vedas must not be accepted blindly; it can be scientifically explored by 
following their instructions and getting the results of actual spiritual realizations (see Bg 9.2). It 
should be understood, that by stating that the Vedas are the most suitable source of testimony about 
the complete reality, material sense perception and inference are not discarded; if they are used in 
accordance with the Vedas, they help us to understand Vedic knowledge and they confirm the 
supremacy of çabda-brahma amongst all evidences, and in this way they are also used in this book.  

 
It may so happen that a group of tourists are searching for the light switch in a pitch-dark 

corridor of an unknown hotel in order to find the door to the lift that will take them to the rooftop 
for sight seeing. If there happens to be a wise person amongst them, he will call a staff member who 
can tell them where the switch is. Unreasonable people, however, will try to find the switch on their 
own, blindly groping around in the dark at the risk of accidentally activating the fire alarm, getting 
an electrical shock by touching a cable, or even falling down a staircase. If we compare the ascent to 
the rooftop to the ascent of knowledge and the staff members to the çabda-brahma of self-realized 
saints and the Vedas that can factually lead us to upliftment, the unreasonable members of the 
group represent those materialists who neglect the guidance of Vedic çabda-brahma and proclaim 
that speculating with the limited material senses is the better way to knowledge. Just as the tourists 
in the dark corridor suffer due to their speculations, the common scientists and their followers suffer 
the consequences of their speculation in the darkness of ignorance of true knowledge. This explains 
why any effort to try to improve life with means other than çabda-brahma results in 
contraproductive reactions, such as, for example, the presently observed increase of physical and 
mental diseases, environmental pollution, etc. The wise man who consults the staff members 
represents the wise scientist or seeker of knowledge who consults the çabda-brahma of Vedic 
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science. When the çabda-brahma, which is successfully imparted only by a self-realized spiritual 
master, lightens the dark room of the heart, Veda, or true knowledge, becomes self-evident to the 
inquisitive wise, just as the nature of the corridor becomes visble and thus self-evident only by the 
çabda of a staff member. 

  
The demigods addressed the Supreme Personality of Godhead as follows: “O Lord, since 

You are the Supreme Person, the reservoir of unlimited spiritual qualities, the supreme controller, 
Your unlimited glories are inconceivable to the conditioned souls. Many modern [scientific, 
philosophical and theological] speculators argue about right and wrong without knowing what is 
actually right; their judgments are false and inconclusive because they have no authorized evidence 
with which to gain knowledge of You [the absolute truth]. (...) Furthermore, because of the 
pollution of their prejudices and obstinate eagerness to arrive at their preassumed speculated 
conclusion, their theories are incapable of revealing You, who are transcendental to their material 
separatist conceptions (...).” – SB 6.9.36. All experience and knowledge of the scientists, 
philosophers or theologicians who speculate separately from Vedic çabda-brahma comes from 
material sense perception and is thus faulty. The tenth instruction of the Upadeçävalé of Çréla 
Bhaktisiddhänta Sarasvaté Prabhupäda is: “If we desire to follow an auspicious course in life, then 
we should disregard the theories of even countless people and hear instructions from a 
transcendental source.” (Tértha 8, 2000, p. 100.) 

 
The only alternative to the faulty speculative ascending way of knowledge is the authorized 

descending way of transcendental knowledge through çabda-brahma, which is most clearly revealed 
in the Vedas. Therefore, Çré Jéva establishes that the best source of complete knowledge are the 
Vedas. One may ask that if the Vedas can only be undestood by the guidance of self-realized souls, 
why is Çré Jéva not establishing self-realized souls as the best source of complete knowledge? The 
reason of the official superposition of the Vedas lies in the fact that the conditioned person cannot 
properly recognize a self-realized soul without reference to the Vedas, which describe the standard 
of a self-realized spiritual master (see Chaper 16 ). 
 

 
 

Without consulting the Vedas, one easily falls victim to an insufficiently qualified teacher or 
imposter guru who either does not come up to the standard of a spiritual master or does not follow 
the teachings of the Vedas entirely. One who sincerely consults the Vedas will be informed that they 
can only be understood by the help of a self-realized spiritual master and will thus search for a bona 
fide guide. The Vedas can only be approached through Guru, and Guru must be ascertained 
according to the standards of the Vedas, just like the law can only be approached through a lawyer, 
and the authorized lawyer is approved by the law.  

 
The bona fide spiritual master and the Supreme 

Personality of Godhead are both established in the Vedas. 
 

God has many forms and expansions that do not contradict each other, but still there is one 
Supreme Personality of Godhead as the original source. The Supreme Personality of Godhead’s 
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various forms are one in origin and purpose, but different in name, form, attributes and pastimes – 
this is established by acintya-bhedäbheda-darçana (see Chapters 5.3 & 14.5). Just as we must 
discriminate between various spiritual masters to be approached, we must discriminate between 
various forms of God to be approached. Each form of God has His own abode or reality (unless it 
has no real existence), and the worship of a particular form of God will award the attainment of that 
particular reality only. It is not that any worship will result in attaining the same reality of existence. 
If we worship Lord Räma, we will attain His eternal abode Ayodhyä, if we worship God in the 
Christian concept we will attain a reality according to that concept, and if we worship Lord Kåñëa, 
we will attain His eternal abode Goloka Våndävana. Although different forms of God are ultimately 
one, they are also different according to the principle of acintya-bhedäbheda (see Chapter 5). This 
necessitates discrimination, and this discrimination is offered in the Vedas. 

 
In this connection, in his Sarva-saàvädiné, Çréla Jéva Gosvämé mentions the following 

example (Ss 10): Lord Buddha is established as Avatära or Descent of the Supreme Lord by Vedic 
literature. However, Vedic literature also mentions that His atheistic teachings were a crafty 
strategy to bewilder the atheists – not to instruct potential devotees (see Chapter 9.2). By following 
Buddha’s teachings, which are atheistic and neglect the Vedas, we cannot attain God and the eternal 
reality. Therefore, Vedic literature essentially teaches to honor Lord Buddha as an Avatära of Lord 
Kåñëa but to worship only the Supreme Personality of Godhead Lord Kåñëa, the Avatäré, the source 
of all Avatäras (see Chapter 5). In this example it is understood, that it is not sufficient to simply 
approach even a form of God like Lord Buddha (what to speak of a human person) and simply 
accept His teachings, but we must in any case take help from the Vedas to ascertain if the specific 
teachings are in line with the ultimate goal of Veda, namely to realize our eternal nature of serving 
the distinct Supreme Personality of Godhead, ultimately Çré Kåñëa. 

 
Because Vedic literature scientifically establishes which form of God is most worshipable, 

even Lord Kåñëa Himself, who is non-different from the Vedas (Bg 9.17), teaches to study the Vedas 
under the guidance of a spiritual master by Himself playing the pastime of learning Veda from a 
Guru to set the example (see Chapter 16). Similarly, Lord Caitanya, who was predicted as the 
authorized Avatära of Lord Kåñëa of the present age, played the pastime of hearing Veda from a 
Guru. Çré Caitanya said that an Avatära can only be ascertained by Vedic literature, and true 
knowledge can only be attained through Vedic literature (Cc 2.20.352-353). In the third sütra of the 
Vedänta-sütra, Çréla Vyäsadeva, the literary Avatära of Lord Kåñëa, explains: çästra-yonitvät, “(The 
speculations of the logicians are unable to teach us about the Supreme Personality of Godhead) 
because He may only be known by the revelation of Vedic scriptures.”  

 
One may claim that Vedic literature is not describing factual reality but is merely a tactful 

invention to support a certain religious system or to ensure social morality and keep up a certain 
culture, or it is only metaphorical or poetry. Yet there are many ways how we can understand that 
Vedic literature describes factual reality. Vedic literature includes precise historical descriptions, 
and there are sites of archeological findings that prove their historicity. Vedic literature is the only 
literature that very emphatically and scientifically exposes the basic conceptual error of humanity; 
skeletonism, to misidentify with the material body (see Chapter 2). Based on this fact alone, Vedic 
literature can be accepted as genuine and outstanding. Vedic literature also offers various 
predictions that have been proven correct thousands of years after their statement, such as the 
prediction of the advent of Lord Caitanya (see Chapter 6.1) or Lord Buddha (see Chapter 9.2). 
Prediction is also accepted as important evidence in modern science: the Cambridge philosopher 
and theologian William Whewell who coined the terms ‘scientist’ and ‘physicist’, referred to the 
three tests of hypotheses as being (1) the prediction of phenomena of the same kind as those which 
the hypothesis was invented to explain, (2) the prediction of facts of a different and novel kind (the 
consilience of inductions), and (3) the tendency to simplicity and unity. 
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Besides prediction, Vedic literature also reveals ways to simplicity and unity. This book 
offers evidence how the essential Vedic philosophy of acintya-bhedäbheda is able to explain and 
harmonize all various elements in the cosmic manifestation, thus granting unsurpassed simplicity 
and unity. Such detailed explanation and universal harmonization as given by Vedic science cannot 
be found in other sciences and establishes Vedic science not only as genuine but also as excellent. 
Last but not least, the science of transcendence offered in Vedic literature is repeatable by any 
sincere student. Anybody who follows the Vedic process properly will achieve the result of factual 
self- and God-realization, leaving not the slightest doubt about the genuineness of Vedic science and 
its literature. The official superposition of the Vedas should be understood in the collective light of 
all the various reasons given in this subchapter. Çrémad-Bhägavatam 11.20.4 states: 

 
pitå-deva-manuñyänäà, vedaç cakñus taveçvara 

çreyas tv anupalabdhe 'rthe, sädhya-sädhanayor api 
 

“The superior and higher plane of reality that is beyond the comprehension 
of the material senses can only be understood by consulting the Vedas, 

which are the appropriate transcendental eyes and best evidence 
given by the Supreme Lord to the forefather, demigods and 

human beings for seeing the transcendental reality 
and for ascertaining the best temporary benefits 
of human life, as well as the actual eternal goal 

of human life and the means to attain the same.” 
 

 
3.7. Çrémad-Bhägavatam is the Best Source of Veda & the Best Means of Evidence 
 

 
The Çrémad-Bhägavatam is spoken by Çukadeva Gosvämé, whom all different sages accepted as authority 

 

Çré Jéva next explains the best approach to Vedic knowledge: The Vedas themselves are not directly 
accessible because they are so vast that it is impossible to study them in one lifetime in present 
times. Their meaning is difficult to construe, and even sages who comment on them disagree among 
one another. çabda-brahma su-durbodhaà, präëendriya-mano-mayam, ananta-päraà gambhéraà, 
durvigähyaà samudra-vat, “The transcendental sound of the Vedas is very difficult to comprehend 
and manifests on different levels within the präëa (vital air), senses and mind. This Vedic sound is 
unlimited, very deep and unfathomable, just like the ocean.” – SB 11.21.36. Therefore, Çréla Jéva 
Gosvämé explains that the wisest solution is to consider the Itihäsas and Puräëas, which are 
substantially nondifferent from the Vedas and who are conclusive in determining their actual 
meaning (Ts 12.1). This is stated in the Manu-Saàhitä: itihäsa-puräëäbhyäà vedaà 
samupabåàhayet, 

“One should complete one’s understanding 
of the Vedas with the Itihäsas  and Puräëas.” 
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The Puräëas are also called païcamo veda, the fifth Veda (SB 1.4.20). Yet also in the 
Puräëas we find seemingly incongruent topics that need to be reconciled by another authority. The 
Vedänta-sütra of Çré Vyäsa has this authority, but it contains very esoteric aphorisms which are 
differently interpreted by different sages (Ts 18.2). Çré Jéva concludes: 
 

The best source of knowledge or means of evidence is the Çrémad-Bhägavatam 
of Çré Vyäsa, because it fits the definition of a Puräëa, has the authority of super-
sensible sound, contains the essential ideas of all the Vedas, Itihäsas  and Puräëas, 

is faithful to the Vedänta-sütra, and is available in full on earth (Ts 18.3). 
 

The setting of the recitation of the Çrémad-Bhägavatam is very instructive. King Parékñit lived 
only two generations after Lord Kåñëa, when the bad qualities of the age of Kali slowly began to 
manifest. Under some unfavorable circumstances, the king was cursed to die within seven days. The 
king humbly accepted it as the Lord’s will. He renounced his great empire and approached the 
Vedic sages in simple clothing. He inquired from them as to what would be the best conduct for 
someone who is sure to meet death soon. King Parékñit was an excellent Vedic scientist due to his 
high quality of proper examination and was therefore called Parékñit, meaning ‘expert examiner’. In 
the assembly were many sages and philosophers from different schools of thought. They discussed 
various ways to best prepare for death but could not come to a conclusion. Suddenly Çukadeva 
Gosvämé appeared on the scene. He was a Paramahaàsa, a perfected liberated soul beyond all 
stages of sainthood and regulations. He was only sixteen years old and wandering about naked 
without any concern; however, seeing his radiant spiritual effulgence, all the saints, even the most 
senior ones, at once got up and received him respectfully. Two things are noteworthy here: (A) the 
sages  of different traditions were all beyond sectarianism; they were ready to accept the truth from 
any pure source – even from a saint in the body of a boy, wearing no clothes – and were thus able to 
learn from Çukadeva Gosvämé, and (B) the teachings of the Çrémad-Bhägavatam as well as the 
speaker, Çukadeva Gosvämé, were both completely transcendental and beyond sectarianism, and 
they were thus well received by sages of all kinds of traditions. As an answer to the questions of 
King Parékñit,  Çukadeva Gosvämé spoke the famous Çrémad-Bhägavatam (see above image). He 
had earlier heard it from his father Çréla Vedavyäsa, the literary incarnation of the Supreme Lord.  

  
The Çrémad-Bhägavatam is revered as holy scripture by millions of people and saints. “The 

essence of the vast Vedas is summarised and compiled in the Çrémad-Bhägavatam, making this book 
the epitome of all evidences.” (Bhaktivinoda 1, 1893, Chapter 13.) The Garuòa Puräëa says, “The 
meaning of the Vedänta-sütra is present in Çrémad-Bhägavatam. The full purport of the 
Mahäbhärata is also there. The commentary of the Brahma-gäyatré is also there and fully expanded 
with all Vedic knowledge. Çrémad-Bhägavatam is the supreme Puräëa, and it was conceived by the 
Supreme Personality of Godhead in His Avatära as Vyäsadeva.” In the Skanda Puräëa, Viñëu-
khaëòa 5.16.31, it is mentioned: yaù paöhet prasyato nityaà çlokaà bhägavataà mune añöädaça-
puräëänäà phalaà präpnoti mänavaù, “Any human being who daily reads with devotion even one 
verse of the Çrémad-Bhägavatam, O sage, will obtain the benefits of studying all eighteen Puräëas.” 
SB 12.4.42 states that the Çrémad-Bhägavatam is saàhitäà veda-sammitäm, “A transcendental 
anthology equal in stature to the four Vedas.” Moreover it is mentioned (SB 1.1.3, 1.1.41): 

 
nigama-kalpa-taror galitaà phalaà 

 
“Çrémad-Bhägavatam is the ripened fruit 

of the wish-fulfilling tree of Vedic knowledge.” 
 

sarva-vedetihäsänäà, säraà säraà samuddhåtam, 
“Çrémad-Bhägavatam is the extracted cream of the cream – 
the final essence of all Vedic literature and Vedic histories.” 
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 The German author Walther Eidlitz, who traveled to many places in India, wrote: “In 
numberless Indian houses one can find this book. In many houses the Bhägavatam is the only book. 
It is a life book, in which people read daily, a ‘Lebensbrot’, a bread of life.” (Eidlitz, 1951, p. 72.) Çré 
Caitanya Mahäprabhu had special love for Çrémad-Bhägavatam. When He was still a baby, His 
relatives conducted the name giving ceremony and placed paddy, books, roasted paddy, money, 
gold, and silver in front of Him to test His inclinations. Çré Caitanya at once picked the Çrémad-
Bhägavatam from the books and embraced it (Cb 1.4.41-55). Thus He established the supremacy of 
Çrémad-Bhägavatam and disclosed His future pastimes of preaching devotional service to Lord 
Kåñëa. 
 

Throughout His earthly presence, Çré Caitanya relished Çrémad-Bhägavatam in the 
association of His devotees. He especially took pleasure in hearing Çrémad-Bhägavatam from 
Gadädhara Paëòita, the Descent of Rädhäräëé, the topmost Devotee. Çré Caitanya explained: kåñëa-
tulya bhägavata – vibhu, sarväçraya, “Çrémad-Bhägavatam is as great as Kåñëa, the Supreme Lord 
and shelter of everything.” (Cc 2.24.318.) cäri-veda-upaniñade yata kichu haya, tära artha laïä vyäsa 
karilä saïcaya, “Vyäsadeva collected whatever Vedic conclusions were in the four Vedas and 108 
Upaniñads and placed them in the aphorisms of the Vedänta-sütra.” (Cc 2.25.98.) yei sütre yei åk-
viñaya-vacana, bhägavate sei åk çloke nibandhana, “In the Vedänta-sütra, the purport of all Vedic 
knowledge is explained, and in Çrémad-Bhägavatam the same purport has been explained.” (Cc 
2.25.99.) ataeva bhägavata-sütrera ‘artha’-rüpa, nija-kåta sütrera nija-‘bhäñya’-svarüpa, “Çrémad-
Bhägavatam gives the actual meaning of the Vedänta-sütra. The author of the Vedänta-sütra is 
Vyäsadeva, and he himself has explained those aphorisms in the form of Çrémad-Bhägavatam.” (Cc 
2.25.142.) ataeva bhägavata karaha vicära, ihä haite päbe sütra-çrutira artha-sära, “Study Çrémad-
Bhägavatam very scrutinizingly. Then you will understand the actual meaning of the Vedänta-sütra.” 
(Cc 2.25.153.) Some people find it improper when the school of bhakti established in Çrémad-
Bhägavatam is presented as Vedic. However, considering that Çrémad-Bhägavatam is Vyäsadeva’s 
essential presentation of Vedänta, which is accepted as Vedic, it is very reasonable to call the 
teachings of the Bhägavatam Vedic, and to call the science of bhakti of the Vaiñëavas established in 
the Bhägavatam Vedic science. Çré Caitanya further established:  
  

kåñëa-bhakti-rasa-svarüpa çré-bhägavata 
täte veda-çästra haite parama mahattva 

 
“Çrémad-Bhägavatam is the very embodiment of relish of loving service to Kåñëa. 

Therefore, Çrémad-Bhägavatam is above all other Vedic literatures.” (Cc 2.25.150.) 
 

 The last quoted verse is essential. Çrémad-Bhägavatam stresses exclusively the foremost 
practice of Veda, kåñëa-bhakti, devotional service to Lord Kåñëa. Most Vedic literatures do not 
stress bhakti and its goal, prema-bhakti, and concentrate on other indirect approaches to truth like 
karma (fruitive activities partially offered to the Lord) and jïäna (knowledge aimed at mukti, 
liberation). This is because, in the indirect approach, the jévas are given a chance to live out their 
separatist desires while indirectly progressing towards transcendence, just like a child takes 
medicine if he is promised a candy (see SB 11.3.44, 11.21.23). Yet even if they achieve mukti, they 
are usually again bound: “My dear lotus-eyed Lord, persons who are very proud of becoming one 
with the Brahman effulgence and thereby consider that they have become liberated are factually in 
a contaminated consciousness on account of the absence of devotional service unto You. Such 
persons may rise to a high level of spiritual understanding but on account of the lack of bhakti, they 
generally fall down again into material contamination.” – SB 10.2.32. There are different types of 
mukti. If there is no distinction made, mukti refers to the most popular and here mentioned 
liberation from material dualities by merging into the impersonal Brahman (see Chapter 9.5). Yet as 
the above verse establishes, those who aspire to merge into Brahman are again bound, even if they 
remain in Brahman for a time which seems to be almost eternal. This is because the sanätana-
dharma, the eternal inherent nature of the soul is to serve the Lord in a personal individual form 
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(Cc 2.20.108-109), not impersonal mukti. Only by engaging in the sanätana-dharma of bhakti can our 
material bondage be overcome permanently, and thus pure bhakti is real liberation. Only from the 
spiritual abode of Lord Kåñëa is there no return to material bondage (Bg 8.16), and Lord Kåñëa can 
only be attained by bhakti (Bg 18.55). 
 

“Çré Caitanya proved by His deeds that the highest form of service 
is to be found in the Çrémad-Bhägavatam, that its inner meaning 
had not been properly understood up to His time by anybody, 

and that it offers what all the scriptures have been ende- 
avouring from eternity unsuccessfully to express.” 

(Sanyal, 1933, Vol I, Chapter 1.) 
 

For all above reasons, only that literature which stresses exclusively bhakti can be superior, 
but in order to comply with the inclinations of less advanced people with predominating material 
tendencies, most Vedic literatures offer a mixture of religious processes and do not clearly point out 
the superiority of bhakti. Yet for the spiritually mature people, there needs to be an essential 
scripture that rejects all inessential processes, which are also called cheating religious activities. The 
Çrémad-Bhägavatam possesses this quality: 

 
dharmaù projjhita-kaitavo 'tra paramo nirmatsaräëäà satäà 

vedyaà västavam atra vastu çivadaà täpa-trayonmülanam 
çrémad-bhägavate mahä-muni-kåte kià vä parair éçvaraù 

sadyo hådy avarudhyate 'tra kåtibhiù çuçrüñubhis tat-kñaëät 
 

 “Completely rejecting all cheating religious activities which are materially 
motivated, this Bhägavata Puräëa propounds the highest truth, which is 
understandable by those devotees who are fully pure in heart. The highest 
truth is reality distinguished from illusion for the welfare of all. Such truth 
uproots the threefold miseries. This beautiful Bhägavatam, compiled by the 
great sage Vyäsadeva, is sufficient in itself for God realization.” – SB 1.1.2. 

 
The Çrémad-Bhägavatam advocates the sanätana-dharma, the eternal nature and religion of 

the soul, i.e. bhakti, while it rejects all other approaches to the truth as cheating religions. This 
means that unless dharma teaches pure bhakti it cannot bring us to the eternal realm and is to be 
seen as cheating dharma. The reason why cheating dharma is found throughout Vedic literature is 
as follows. Pure bhakti must be practiced unconditionally and voluntarily – yet conditioned souls are 
mostly averse to bhakti. Therefore, Vedic literature offers them ways of life which can increase 
material life’s qualities without practicing pure bhakti, for example by worshiping certain demigods 
for economical benefits. Nevertheless, for those who are serious about attaining the Lord, the Lord 
Himself gives the Vedic conclusion of bhakti throughout all Vedic literatures and also warns of the 
cheating dharma contained in the Vedas, for example in the Bhagavad-gétä, where Lord Kåñëa says: 
yäm imäà puñpitäà väcaà, pravadanty avipaçcitaù (...), “Men of small knowledge are very much 
attached to the flowery words of the Vedas, which recommend various fruitive activities for 
elevation to heavenly planets, resultant good birth, power, and so forth (...).” – Bg 2.42-43. trai-
guëya-viñayä vedä, nistrai-guëyo bhavärjuna, nirdvandvo nitya-sattva-stho, niryoga-kñema ätmavän, 
“The Vedas deal mainly with the subject of the three modes of material nature. O Arjuna, become 
transcendental to these three modes. Be free from all dualities and from all anxieties for gain and 
safety, and be established in the self.” – Bg 2.45. yävän artha udapäne, sarvataù samplutodake, tävän 
sarveñu vedeñu, brähmaëasya vijänataù, “All purposes served by a small well can at once be served 
by a great reservoir of water. Similarly, all the purposes of the Vedas can be served to one who 
knows the purpose behind them.” – Bg 2.46. (...) vedaiç ca sarvair aham eva vedyo, vedänta-kåd 
veda-vid eva cäham,  
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“(...) By all the Vedas, I am to be known. Indeed, I am 
the compiler of Vedänta, and I am the knower of the Vedas.” – Bg 15.15. 

 
bhaktyä mäm abhijänäti, yävän yaç cäsmi tattvataù 

tato mäà tattvato jïätvä, viçate tad-anantaram 
 

“One can understand Me as I am, as the Supreme Personality of Godhead, 
only by bhakti, devotional service. And when one is in full consciousness of Me 

by such devotion, one can enter into the kingdom of God.” – Bg 18.55. 
 

sarva-dharmän parityajya, mäm ekaà çaraëaà vraja 
ahaà tväà sarva-päpebhyo, mokñayiñyämi mä çucaù 

 
“Abandon all varieties of religion [cheating dharma] and just surrender unto Me. 

I shall deliver you from all sinful reactions. Do not fear.” – Bg 18.66. 
 

In these verses the serious aspirant for transcendental reality is clearly advised to transcend 
the flowery words of the Vedas that also contain cheating dharma and take to the actual purpose of 
the Vedas, namely to know, serve and surrender to the Lord completely and thus becoming eligible 
to factually enter the transcendental reality.  

 
Although Kåñëa advises to give up cheating dharma, 
He advocates the sanätana-dharma, which is bhakti, 
the eternal religion or inherent nature of the soul. 

 
This distinction is very important, and if it is not done, the actual goal of dharma cannot be 

understood. Çrémad-Bhägavatam 12.13.11-12 states: ädi-madhyävasäneñu, vairägyäkhyäna-
saàyutam, hari-lélä-kathä-vrätä-måtänandita-sat-suram, sarva-vedänta-säraà yad, brahmätmaikatva-
lakñaëam, vastv advitéyaà tan-niñöhaà, kaivalyaika-prayojanam, 
 

“From beginning to end, the Çrémad-Bhägavatam is full of narrations that 
encourage renunciation of non-eternal activites, as well as nectarean accounts 
of Lord Hari’s transcendental pastimes, which give devotional ecstasy to the 
saintly devotees and demigods. This Bhägavatam is the essence of all Vedänta 
philosophy because its subject matter is the Absolute Truth, Brahman, the 
Supreme Personality of Godhead, who is in eternal harmony with the spirit 
souls, and who is the ultimate reality, one without a second. The goal of this 
literature is exclusive devotional service unto that Supreme Truth.” 

 
One may ask that if most conditioned souls are averse to bhakti, and bhakti must be practiced 

voluntarily – how can they ever overcome this gap? This is also answered in the Çrémad-
Bhägavatam: satäà prasaìgän mama vérya-saàvido, bhavanti håt-karëa-rasäyanäù kathäù, taj-
joñaëäd äçv apavarga-vartmani, çraddhä ratir bhaktir anukramiñyati, “When Kåñëa conscious topics, 
which are both very potent and pleasing to the ears and heart, are heard and discussed in the 
association of saints, then faith in the Supreme Lord gradually increases, along with attraction and 
devotion [bhakti] to Him.” – SB 3.25.25. Çréla Bhaktivinode Öhäkura explains: “The Vedas are a 
wish-fulfilling desire tree and the Çrémad-Bhägavatam is the deliciously ripened fruit of this desire 
tree. To savour this nectar is impossible in the company of those who do not have any actual taste 
for it. In fact, one becomes an offender if one tries to do so. The sincere aspirant must find a pure 
devotee – one who is imbued with rasa and thirsty for hearing Kåñëa’s sublime pastimes – and in his 
association relish the succulent sweetness of the Çrémad-Bhägavatam.” (Jaiva-dharma 20.) One 
cannot become the Lord’s devotee without taking shelter of a pure devotee and thus attain his 
devotional qualities (SB 7.5.32), and therefore SB 12.10.7 states: ayaà hi paramo läbho, nåëäà 
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sädhu-samägamaù, “Association with saintly devotees is man’s highest achievement.” Çré Caitanya 
mentioned that “Unless one is favored by a pure devotee, one cannot attain the platform of 
devotional service, kåñëa-bhakti. To say nothing of kåñëa-bhakti, one cannot even be relieved from 
the bondage of material existence.” “The verdict of all revealed scriptures is that by even a 
moment’s association with a pure devotee, one can attain all success.” “The root cause of devotional 
service to Lord Kåñëa is association with advanced devotees. And when one’s love for Kåñëa 
awakens, the association with devotees becomes the chief element in one’s devotional service.” – Cc 
2.22.51, 54 & 83.  

 
Although bhakti is mentioned in many Vedic literatures, most of them do not reveal it to be 

the only path to complete transcendence. Therefore, although they contain the essence, they are 
classified as cheating dharma, because they do not point out and exclusively promote the essence as 
the bhägavata-dharma does. Although in many Vedic traditions the four Vedas are considered the 
highest authority, the Upaniñads, which are explanations of the Vedas, declare that the four Vedas 
belong to aparä-vidyä, inferior material knowledge: dve vidye veditavya iti, ha sma yad brahma-vido 
vadanti—parä caiväparä ca. taträparä åg-vedo yajur-vedaù säma-vedo ‘tharva-vedaù çikñä kalpo 
vyäkaraëaà niruktaà chando jyotiñam iti, atha parä yayä tad akñaram adhigamyate, “There are two 
kinds of educational systems. One deals with transcendental knowledge, parä-vidyä, and the other 
with material knowledge, aparä-vidyä. All the Vedas—the Åg Veda, Yajur Veda, Säma Veda and 
Atharva Veda, along with their corollaries, known as çikñä, kalpa, vyäkaraëa, nirukta, chanda and 
jyotiña—belong to the inferior system of material knowledge, aparä-vidyä26. By parä-vidyä one can 
understand the akñara—Brahman or the Absolute Truth.” – Muëòaka Upaniñad 1.1.4–5. Çréla 
Bhaktisiddhänta Sarasvaté commented on this verse as follows (Cc 2.19.17, purport): “As far as 
Vedic literature is concerned, the Vedänta-sütra is accepted as the parä-vidyä. Çrémad-Bhägavatam 
is an explanation of that parä-vidyä. Those who aspire for liberation (mukti or mokña) and 
introduce themselves as vaidäntika are also equal to those groups aspiring to improve religion 
[religion with mundane assets] (dharma), economic development (artha) and sense gratification 
(käma). dharma, artha, käma and mokña are called catur-varga. They are all within the system of 
inferior, material knowledge. Any literature giving information about the spiritual world, spiritual 
life, spiritual identity and the spirit soul is called parä-vidyä. 
 

“Çrémad-Bhägavatam does not have anything 
to do with the materialistic way of life; it gives 
transcendental information to educate people 

in the superior system of parä-vidyä. 
 

“Sanätana Gosvämé was engaged in discussing the bhägavata-vidyä, which means he 
discussed transcendental superior knowledge. Those who are karmés, jïänés or yogés are not actually 
fit to discuss Çrémad-Bhägavatam. Only Vaiñëavas, or pure devotees, are fit to discuss that 
literature. As stated in Çrémad-Bhägavatam itself (12.13.18): ‘Although Çrémad-Bhägavatam is 
counted among the Puräëas, it is called the spotless Puräëa.’ (...) Çrémad-Bhägavatam is Çréla 
Vyäsadeva’s last, mature contribution, and one should read and hear it in an assembly of realized 
souls while engaging in devotional service. At such a time one can be liberated from all material 
bondage. This was the course taken by Sanätana Gosvämé, who retired from government service [he 
was a royal finance minister] to study Çrémad-Bhägavatam with learned scholars.” [End of purport.]  
 

The following is an excerpt from a sermon of my spiritual master, Çréla Bhakti Ballabh Tértha 
Mahäräja, about why and how Çréla Vedavyäsa conceived the Çrémad-Bhägavatam. 

                                                 
26 This means that material motives are prevailing in the four Vedas, not that there is complete lack of spiritual notions. 
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“The only way for living beings to live together peacefully is to develop loving relationships 
with other living beings, and this is only possible if they know their real identity. Who is the living 
entity? We should know the answer to this question. As long as we are unaware of this knowledge, 
what to speak of mutual love for living beings, we will not even be able to understand the definition 
of dharma, human duty. To teach these things, Çréla Vedavyäsa, who classified the Vedas, wrote the 
Puräëas, Mahäbhärata and Bhagavad-gétä, and propagated religion through these scriptures; but in 
spite of this, he could not attain peace. Then he went to Badarikäçräma and remembered his Guru, 
Çré Närada Gosvämé. Närada Gosvämé appeared before him and asked about his well-being. Seeing 
his Guru appear before him all of a sudden, he paid obeisances and said, ‘You know how much I 
have done for the welfare of the living beings – to give them happiness – but in spite of all this, I am 
not feeling peace in my mind. Why is this so?’ 

 
“Närada asked, ‘What have you done for giving happiness to the living beings?’ Vedavyäsa 

said, ‘People of this world always want material enjoyment. They consider happiness to be in the 
fulfilment of their worldly desires; therefore, I have compiled the käma-çästras by which their 
worldly desires can be fulfilled as quickly as possible. People in this world aspire for money so I 
have compiled the artha-çästras. Apart from this, people of this world want to go to heavenly planets 
after leaving the body, so I have compiled the dharma-çästras for them. I have endeavoured my best 
to make human beings achieve whatever they desire. Why am I still not feeling happiness?’ After 
hearing all this, Närada Gosvämé chastized Vedavyäsa as follows: jugupsitaà dharma-kåte 
’nuçäsataù, svabhäva-raktasya mahän vyatikramaù, yad-väkyato dharma itétaraù sthito, na manyate 
tasya niväraëaà janaù, ‘you have done a bad thing because the religion that you have established is 
unfair. ‘Living beings have a natural propensity towards dharma, artha and käma; this is a kind of 
disease. By compiling these scriptures, you have increased their disease. By increasing their disease, 
you have increased their distress and, in return, you are feeling distressed.’ (SB 1.5.15). Then 
Vedavyäsa said, ‘My lord, I have facilitated mukti, impersonal liberation, for the well-being of the 
living entities.’ Närada Gosvämé said, ‘This is all the more devastating, since by giving liberation to 
the living beings, you have made them forever bereft of the bliss of love of God. By providing them 
the means to attain liberation, you have only offered them the means to escape from sorrow. You 
have not provided them happiness; how then can you get happiness?’  

 
“(...) Within this body there is a conscious, cognizant entity by whose presence I am ‘I’ and by 

whose absence I am ‘not-I.’ That is my actual identity, and it is sac-cid-änanda, meaning I am 
eternally existing (sat), cognizant (cit), and blissful (änanda). That entity which is always fully 
cognizant and blissful is called ätmä (soul) in the scriptures. That ätmä is not destroyed even when 
the body is destroyed, as said in the Bhagavad-gétä (2.20): na jäyate mriyate vä kadäcin, näyaà 
bhütvä bhavitä vä na bhüyaù, ajo nityaù çäçvato ’yaà puräëo, na hanyate hanyamäne çarére. 
Therefore, ätmä requires ätmä. That is why Närada says to Vedavyäsa, ‘The instructions provided 
by you for dharma, artha and käma, according to the desires of the living beings, is about material, 
perishable objects. By perishable objects living beings will only get sorrow. Indirectly you have 
given only sorrow to the living beings. That is why you are getting sorrow in return.’ If dharma, 
artha, käma etc., are sources of misery, what is happiness? The scriptures say that happiness is 
personified in Kåñëa. As long as you do not glorify Kåñëa, whom the Gétä speaks of as the cause of 
Absolute Brahman; whom Brahmä calls the Lord of all lords and cause of all causes; from whose 
marginal potency all living beings have emanated, you, this world and the living entities cannot 
become happy. Bliss, änanda, has personality. Consciousness has personality. As the atomic 
conscious being (jéva) is infinitesimally blissful, similarly, the infinite Lord is infinitely blissful. 
Therefore, for atomic jévas to achieve supreme bliss, they have to sing the glories of the infinite 
conscious entity, Kåñëa. The scriptures say, yato vä imäni bhütäni jäyante yena, jätäni jévanti yat 
prayanty abhisaà-viçanti tad vijijïäsasva tad brahma. (Taittiréya Upaniñad 3.1.1.) This means that 
the entire universe has emanated from the Lord, is maintained by the Lord and will merge back into 
Him.  
 



81 

  

 

“Suppose my body is a person. A large object, a hand, has come 
out from this body, and from the hand, one small object, a 
finger, has come out. Now where has the hand come out from? 
From the body. Where is the hand? In the body. How is the 
hand? Maintained by the body. Then what is its duty? To live 
for the body. In other words, when the hand exists for the body, 
it remains happy. When it does not exist for the body, it cannot 
be happy. For example, assume the hand is a conscious entity. If 
it says that it will not have any relationship with the body and 
not cooperate with it, and if this hand, becoming separated from 
my body, befriends all of you people or all the doctors of 
Chandigarh or of the world, can it remain happy? No! Since this 
hand is from the body, in the body and maintained by the body, 
its sole duty is to live for the body. Similarly, living beings have 
emanated from the Lord, they are maintained by the Lord and 
their final destination is the Lord only. Therefore, the sole duty 
of the living entities is to exist for the Lord – only then can they 
remain happy, otherwise not. In the Lord’s satisfaction lies the 
living beings’ satisfaction. 

 
“Närada said further, ‘You have not sung the glories of the supremely blissful Çré Kåñëa, the 

cause of all causes. That is why you are unhappy.’ In reply to this, Vedavyäsa said, ‘My lord, I have 
sung the glories of Çré Kåñëa in the Mahäbhärata.’ Närada said, ‘That glorification will not serve the 
purpose, since you have done for the purpose of attaining liberation. The objective of glorification 
of Çré Kåñëa in the Mahäbhärata is liberation. Whatever is the objective at the time of bhajana, one’s 
mind will go there. For example, if somebody worships the Lord for money, then at the time of 
worship, his mind will go towards money. Worship in this state would be called the worship of 
money and not of the Lord. Suppose that somebody is infected with some disease and he is 
worshiping the Lord to get relief from that disease. This would then be called the worship of health 
and not of the Lord. Similarly, worshiping the Lord for liberation would divert the mind towards 
liberation and that would be called worship of liberation and not of the Lord.’ 

 
“Worship of the Lord means worshiping Him for His affection, 

i.e., worshiping the Lord only for the Lord. Only this kind of worship 
will lead to the association of the Lord and association of bliss. The Lord will 

become happy, and through the happiness of the Lord, everybody will become happy. 
 

“Now the question arises: how to worship the Lord? With the intention of answering this 
question, Närada Gosvämé recited four important çlokas [verses] to Vedavyäsa, which are known as 
the catuù-çloki-bhägavata. Adhering to these çlokas, Vedavyäsa compiled the 18,000 çlokas of 
Çrémad-Bhägavatam and achieved absolute peace. Çré Caitanya Mahäprabhu also propagated this 
bhägavata-dharma. He taught that by adhering to this bhägavata-dharma, living beings would 
develop pure love of Godhead and would see their eternal relationship with the Lord and other 
living entities.” (Tértha, 2005, pp. 5-11.)  At this point we have reached the conclusion of Çréla Jéva 
Gosvämé that Çrémad-Bhägavatam is the best source of knowledge and evidence to understand the 
complete reality, both spiritual and material. We can now understand why Vedic literature is not 
blindly accepted as evidence, but on the basis of profound scientific exploration in accordance with 
Vedic epistemology, which goes beyond the reach of material sense perception and physical science. 
anarthopaçamaà säkñäd, bhakti-yogam adhokñaje, lokasyäjänato vidväàç, cakre sätvata-saàhitäm, 
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“The material miseries of the living entity, which are superfluous to him, can 
be directly mitigated by the linking process of devotional service. But the mass 
of people do not know this, and therefore the learned Vyäsadeva compiled this 

Vedic literature, which is in relation to the Supreme Truth.” – SB 1.7.6. 
 

The Çrémad-Bhägavatam is like a drugstore to cure material miseries. Just like we need the 
help of an expert doctor to benefit from a drugstore, we need the help of a self-realized pure 
devotee to benefit from the Çrémad-Bhägavatam. People often overstep the advice of a doctor and 
speculate, and thus cannot get cured properly. Similarly, thousands of people read the holy 
scriptures daily, but fail to recognize the necessity of accepting direct guidance from saints, despite 
all scriptures establishing it. This is in itself proof that their independent reading is incomplete. 
 

The word bhägavata means both Çrémad-Bhägavatam 
and the pure devotee, and thus it is enjoined that we should 

serve both of them, not only the book.  
 
“Lord Caitanya’s private secretary Çréla Svarüpa Dämodara Gosvämé advised all intending 

visitors who came to see the Lord at Puré to make a study of the Bhägavatam from the person 
Bhägavatam. The person Bhägavatam is the self-realized bona fide spiritual master through whom 
only one can understand the lessons of Bhägavatam in order to receive the desired result.” – SB 
1.3.40, purport by Çréla A. C. Bhaktivedanta Swami Prabhupäda. It is not sufficient to study the 
scriptures oneself or hear them from a speaker who has material motives. Service and surrender to 
the Lord and His pure devotee are more essential, because the Lord is the goal of scripture and the 
pure devotee has realized both the scripture and the Lord. Therefore, even if we cannot access 
scripture, if we are devoted to both the Lord and His pure devotee, the imports of the scripture will 
be revealed to us: yasya deve parä bhaktir, yathä deve tathä gurau, tasyaite kathitä hy arthäù, 
prakäçante mahätmanaù, “Only unto those great souls who engage in pure devotion to both the 
Lord and the bona fide spiritual master are all the imports of Vedic knowledge automatically 
revealed.” – Çvetäçvatara Upaniñad 6.23. We must be very cautious to hear Çrémad-Bhägavatam 
discourses from pure devotees, or more precisely “of liberated Paramahaàsa Vaiñëavas.” 
(Bhaktisiddhanta, 1874-1936, p. 187.) Lord Caitanya personally gave the best example of hearing 
Çrémad-Bhägavatam from the Paramahaàsa Vaiñëava Gadädhara Paëòita, who is none other than 
the Descent of Rädhäräëé, the topmost Devotee.  

 
 In accordance with the teachings of Çré Caitanya Mahäprabhu, the Gauòéya-Vaiñëavas 

revere the Çrémad-Bhägavatam as the standard source of transcendental knowledge. However, it 
must be said that they hold the Caitanya-caritämåta and similar scriptures like the Caitanya-
bhägavata on an equal footing because it is essential to understand the personality and teachings of 
Çré Caitanya Mahäprabhu. The Gauòéya-Vaiñëavas compare the Bhagavad-gétä to elementary, the 
Çrémad-Bhägavatam to graduate, and the Caitanya-caritämåta to post-graduate education. This 
precious trilogy of transcendental knowledge is also the most quoted source of evidence in this 
book. It is not the main effort of this book to establish the outstanding value of Vedic scriptures, as 
many people will take this as an act of faith. Rather, by disclosing how the essence of the Vedic 
scriptures, the philosophy of acintya-bhedäbheda, is a most complete and universal philosophy, their 
authenticity shall become evident according to the principle of judging a tree by its fruits. 
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4. Reasons for the Decline of Vedic Science 
 

   
 

This chapter explains how Vedic science has declined or been covered after the Vedic age. In Vedic 
literature it is reported that during Vedic times (before 3100 BC, prior to the age of Kali), Vedic 
science was practiced successfully all over the planet since thousands of years. Humanity was thus 
united in a common purpose and lived in great spiritual prosperity. Children were taught the Vedic 
science of self- and God-realization from the beginning of their lives and those who were naturally 
inclined to bhakti were given chance to dedicate their full lives for that purpose. The worship was 
done with grandeur. In some temples, there was such a great flow of offered ghee (clarified butter) 
from the altars that they built canals to lead it away. If we visit ancient Vedic temples like the ones 
in Tanjore or Trichy, we can still find these canals. India is well known for her vast spiritual and 
cultural heritage, and recently, people also have become aware of the scientific riches of Vedic 
culture, for example her contributions to mathematics such as the introduction of the system of 
binary numbers, the decimal system and the concepts of zero and infinity. The Europeans were so 
eager to find a better route of trade to India that Columbus risked his life to find a shortcut by 
sailing around the other side of the globe. America was only discovered as a side effect of this 
intention. When Columbus landed in America in 1492, he thought he was in India, and that the 
native people were Indians. It is for this reason that the native people are still known as ‘Indians’. 
Marco Polo wrote about India: “The part of India known as Malabar was the richest and noblest 
country in the world.” (Polo, 1953, p. 203.) We can understand from historic evidence, that these 
riches are only remains of an even greater manifestation of the spiritual, cultural, and scientific 
riches of the original Vedic culture. 

 
As predicted in Vedic literature, after the passing of Lord Kåñëa to the spiritual world 

around 3100 BC, the age of Kali began, the age of quarrel and hypocrisy, the last and most degraded 
of the four ages. As the age of Kali progresses, Veda is lost more and more. This is a still ongoing 
process. My spiritual master, Çréla Bhakti Ballabh Tértha Mahäräja, remembers27, how during his 
youth in the early nineteen fourties, the people in India were still engaged in so many spiritual 
activities throughout the entire day, much more than today. Commonly, people would daily read 
and hear Vedic literatures such as the Rämäyaëa, Bhagavad-gétä, Mahäbhärata and Çrémad-
Bhägavatam and chant the Lord’s holy name under the sacred Tulasé tree. The cinema was not a 
place for sense enjoyment, but people would meet there and enact the Lord’s pastimes, showing 
great talent. But nowadays, there is an aversion to devotion, and most of the people are after 
hedonism, thinking that material enjoyment is the chief good [end of transcription]. 

 
The German author Walter Eidlitz gives account of his travels in India in the mid-fourties 

before the second world war: “Those movies played in fully occupied cinemas in India (...) are 
stories about the power and love of the almighty Godhead.” Eidlitz remembers a scene that he 
witnessed, in which the movie showed a saint chanting the Lord’s name Räma in great jubilation, 
and all people on the street joined in and blissfully sang: “Räma, Räma!” Eidlitz writes: “But not 
only the people on the screen sang, but also almost all spectators in the cinema jumped up 
                                                 
27 For example as told in his sermon on January 23rd 2005 in Kolkata. 
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enthusiastically and sang so loudly, that I thought, the roof will burst: ‘Räma, Räma, Räma!’” 
(Eidlitz, 1951, p. 56.) Eidlitz writes about the Çrémad-Bhägavatam: “In numberless Indian houses 
one can find this book. In many houses the Bhägavatam is the only book. It is a life book, in which 
people read daily, a ‘Lebensbrot’, a bread of life.” (Eidlitz, 1951, p. 72). Today the Çrémad-
Bhägavatam is missing in most Indian houses, and the most visited movies are produced by 
Bollywood, the Indian version of Hollywood. As predicted by Vedic literature, the religiousity of 
people in India and all over the world gradually diminished in the present age of Kali. Today, most 
people think that material progress is more important than spiritual progress and thus they think 
that we are progressing, while we are actually deteriorating. The clearest evidence that humanity is 
actually deteriorating is our loss of quality of life, although we externally seem to progress. In 
modern education we are taught that we have progressed rapidly during the last few thousand years. 
For example the invention of the printing press by Johannes Gutenberg in the fifteenth century is 
celebrated as a milestone in history and as the beginning of a communication revolution. The Vedic 
version however is just the opposite. 

  
Actually the invention of the printing press marks the artificial necessity of 
humanity to rely on external media because the subtle and spiritual senses by 
which we can access and remember many levels of reality have become 
materially covered due to cultural degradation and loss of Vedic science28. 

 
çruti-çästra (or simply çruti), the core Vedic literature, includes the four Vedas (Åg, Säma, 

Yajur and Atharva Veda) and the Upaniñads. çruti literally means ‘that which is heard’, because the 
Vedic scientific process of acquiring knowledge is çravaëa, hearing directly from Vedic authorities, 
preferably from self-realized saints. Çrémad-Bhägavatam 7.6.28 explains that knowledge which is 
heard (çrutam) in bona fide disciplic succession, i.e. from self-realized devotees like Närada Muni 
who always see the Supreme Lord (deva-darçanät), is called bhägavata-dharma, the transcendental 
religion that can factually reveal God, is fully scientific (vijïäna-saàyutam) and çuddham, free from 
all material misconceptions. 

 
In Vedic times the brähmaëas were usually çruti-dhara; they could remember everything 

simply by hearing it once. This brilliant mental capacity, combined with the use of Sanskrit29, the 
most scientific and unambiguous language, explains how it was possible to pass on Veda 
unadulterated over thousands of years without the need of any external media. This also explains 
the absence of written documents of Vedic science before the beginning of the age of Kali around 
3100 BC – they were simply not required, as Vedic knowledge was well remembered. Because this 
was the Vedic standard of life, many brähmaëas could remember large parts of the Vedic literatures. 
Most of the Vedic literatures have never been written down or were lost over time, but their extent 
is recorded. They would fill a huge library if they were ever printed completely. After the beginning 
of the Kali-yuga, the çruti-dharas became rare. Çré Caitanya was a perfect çruti-dhara (Cc 1.16.44). 
He would amaze even the greatest scholars with His unfailing memory capacity. 

 

                                                 
28 Despite this being the case, the devotees make good use of the printing press and the internet to spread the message 
of bhakti. However, while being practical in terms of usage of modern equipments, one should not forget that they are 
actually like stilts for a handicapped person. The only reason that this is mostly forgotten is that nowadays almost all 
people are handicapped in terms of full human potential, and thus people take their handicaps as the normal human 
condition and the stilts of the modern equipments as ‘pillars of progress’. 
29 “NASA, the most advanced research center in the world for cutting edge technology has discovered that Sanskrit, the 
world’s oldest spiritual language, is the only unambiguous spoken language on the planet.” From an article on Sanskrit 
in Artificial Intelligence Magazine in Spring 1985, written by NASA researcher Rick Briggs. Sanskrit literally means 
‘language brought to formal perfection’. The fact that man’s most sophisticated language is man’s oldest language has 
puzzled many scholars who believe in a gradual evolution of language. Anybody who studies Sanskrit will be able to 
witness how this language is the most scientific, developed and unambiguous language. And anybody who analyzes 
today’s use and development of language can see how language is deteriorating, especially if compared with Sanskrit. 
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In the present time, people’s memory power is decreasing rapidly. We are also faced with 
various diseases that decrease the memory function. Many of our grandparents could still tell 
various stories by heart in great detail. Our parents may have read out stories to us from books, and 
today parents try to download a movie from the internet for their children, but they cannot access 
the internet provider because they have forgotten the five digit password. Yet even in these modern 
times we can still find people who practice Vedic science strictly since childhood and have an almost 
hundred percent memory capacity. Çréla Bhaktisiddhänta Sarasvaté Prabhupäda (1867-1936) had 
this capacity. He remembered great amounts of Vedic literature and learned English by once 
reading a large dictionary from cover to cover. Some of his writings are difficult to read even for 
English scholars, because he uses the most accurate words, many of which are rarely used and thus 
not well known. There is a newspaper report of a remarkable law case in India. A Vedic priest 
happened to be the only one who heard a talk between two English men and thus had to appear in 
court as witness. When he was asked if he had understood anything of their conversation, he 
answered that he cannot understand their language but he can remember what they had said. He 
then repeated the whole conversation correctly in proper English, although he did not know the 
meaning of the words. His testimony was accepted as evidence. 

 
The present state of sciences is actually less developed than the original God-given Vedic 

science, which used to cover more than today’s range of sciences, and further enabled access to the 
spiritual realm. Similarly, the various philosophies of humanity are less developed than the original 
God-given philosophy of acintya-bhedäbheda, as shall become evident in this book. There are many 
other ways to explain how man is actually deteriorating while thinking he is progressing due to loss 
of the original Vedic science – yet even if one cannot accept any of them, none can deny that 
although there seems to be some progress in terms of material comfort, the actual quality of life is 
continuously decreasing, although all are trying to increase it. This is evident in the increase of 
criminality, corruption, suicide, mental and physical abuses, material greed, drug addiction, 
depressions, divorces, desocialisation and natural disasters, to name just a few. 

 
Just like a patient who becomes more sick by taking a certain so-called ‘medicine’ 
must question that medicine, we must question the modern so-called ‘progress’ & 

its philosophies that actually degrade us, although they try to improve life’s quality. 
 
This ironic situation was predicted over five thousand years ago in Vedic literature (see SB 

11.3.18 quoted in Chapter 1.5). The question that naturally arises here is: How was it possible for the 
scientifically developed Vedic science to degenerate to the extent that very few people know its real 
value? History has shown that whenever a great person departs, some disturbance follows. So then 
what is to be expected after the Supreme Lord departs? 
 

“Those who scientifically understand the past declare that 
on the very day that Lord Çré Kåñëa departed for the spiritual 

world, the influence of the dark age of Kali began.” – SB 12.2.33. 
 

This may be compared to the dark night after the setting of the sun. The decay of Vedic 
culture is clearly predicted for Kali-yuga in Vedic literature: “(...) Religion, truthfulness, cleanliness, 
tolerance, mercy (...) and memory will all diminish day by day because of the powerful influence of 
the age of Kali.” – SB 12.2.1. “A person’s spiritual position will be ascertained merely according to 
external symbols, and on that same basis people will change from one spiritual order to the next (...) 
And one who is very clever at juggling words will be considered a learned scholar.” – SB 12.2.4. “(...) 
The Vedas will be contaminated by speculative interpretations of atheists (...).” – SB 12.3.32. This is 
exactly what started happening. Vedic science that was established to guide all living entities 
towards transcendence was misused by certain false members of the priestly class for personal 
material gains. Various Vedic rituals, which are supposed to be an offering to the Lord, were 
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increasingly misused for material assets. As a result of loss of purity, the priests were unable to give 
the people full access to transcendence anymore. In this way, Vedic culture gradually degenerated.  

 
After Lord Kåñëa left the material world five thousand years ago, different scholars and 

philosophers created many different philosophies by interpreting the Vedas, and thus Vedic culture 
became divided. The same pattern was observed in all common religions, who according to the 
Vedic understanding are all functional extentions of the eternal Vedic religion. It is not astonishing 
that followers lose their faith in religion when they see their guiding members such as sannyäsés, 
brähmaëas, popes, rabbis or priests fall down and commit the very deeds they preach not to do. 
Although very devoted souls still manage to hold on to the essence of religion, for common people 
it becomes very difficult to do so under these circumstances. From the subjective perspective, all 
religions must apologize for the shortcomings of their members and rectify the situations. Without 
diminishing this fact, the following more objective perspective sheds a different light on this issue. 

 
 First of all it must be understood that the material worlds are designed for the rectification 

of those souls who became averse to the service of the Supreme Lord and try to themselves become 
lords over others. Such souls are put into mäyä, the illusory energy of the Lord, so they can live out 
their unnatural desires until they realize that this only leads to suffering and then return to the 
service of the Lord. Therefore, it is but natural that in the material world, Vedic science is properly 
practiced only by very few, and even amongst them there are various gradations. 
 

Just as we should not expect to find many elevated men and 
the best quality of life in a prison house, we should not expect many 

spiritually elevated souls and good quality of life in the material world, 
as the material world is intentionally designed for materially illusioned souls. 
Therefore, the fact that Vedic science is not known by everyone and sincerely 

practiced only by a few and that there are cases of failures of aspirants 
does not lessen its value, but on the contrary adds to its glory 

just like the rarity of diamond makes it precious. 
 
Just as we can find voluntary helpers visiting the prison house to benefit the prisoners, we can 

find spiritually advanced souls living in this material world solely to benefit the conditioned souls 
and not to pass time here, because this is not a fit place for the spirit soul. The material world is 
designed to make its inhabitant want to ultimately leave it, and therefore the Vedic injunctions 
command: asato mä sad gamaù, tamasi mä jyotir gamaù, måto mä amåta gamaù, “Don’t stay in the 
temporary illusion of the material platform; go to the eternal reality! Don’t stay in the darkness of 
ignorance; go to the light of transcendental knowledge! Don’t keep accepting alien identities and 
mortal bodies; resume your eternal spiritual identity and body by drinking the nectarean live-giving 
elixir of bhakti!” – Båhad-äraëyaka Upaniñad 1.3.28. Çréla Bhaktivinode Öhäkura compares the 
material world with an inn (Bhaktivinoda 1, 1893, Chapter 8): 
 

“This human life is short. Therefore, like the traveller at the inn, 
the living entity must diligently prepare for spiritual realization 

during the travels of this limited life span. It is foolish to waste time 
trying to improve arrangements at the inn during one’s 

short visit, without concern for one’s destination.” 
 

As the material world is deliberately designed to be a place of suffering, it is absurd to try to 
make a peaceful residence in it, just as it would be absurd to try to build a comfortable place to sleep 
in a burning house. The living entities in the imperfect material world actually belong to the perfect 
spiritual world, and thus they are like children of rich parents who have forgotten their home and 
are roaming around as street beggars. Parents of children who have gone astray will naturally try to 
convince their children to return back home. A similar notion can be found in the Supreme Lord. 
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God wants to encourage the conditioned souls to return home to the spiritual world. 
Therefore, trying to make material life more attractive is actually a disservice to humanity. 

 
This may be hard to accept, but it is the plain truth. It is the mercy of Veda to give us the 

bitter medicine of truth instead of sugar-coated poison in the form of palatable lies. Rather than 
giving temporary material comforts, it is the task of Vedic science to open up the ways of 
transcendence into the perfect eternal reality for the sincere soul. This possibility has been enabled 
by the Vedic paramparä, disciplic succession, since time immemorial, and this makes out the real 
success and glory of Vedic science. Essentially, Vedic literature does not encourage material 
enjoyment, but promotes renunciation to attain eternal, spiritual, blissful life. It describes that on 
the plane of svarga, there are heavenly material worlds higher than this planet, where the living 
entities enjoy immense opulences and live for thousands of years – but their inhabitants are thus not 
the least inclined to transcend the material cosmos by practicing bhakti and are mostly even more 
forgetful of the Lord than inhabitants of the earth planet. Similarly, there are lower material worlds 
where there is so much suffering that it again becomes unfavorable for bhakti. The earth planet is in 
the middle and provides an ideal climate for transcendence. Therefore, inhabitants of the lower and 
upper worlds pray to take birth on the earth planet: “The residents of both the heavenly and the 
lower planets all desire human birth on the earth planet because this facilitates the achievement of 
transcendental knowledge and love of Godhead, whereas birth in other bodies do not efficiently 
provide such opportunities.” – SB 11.20.12. “Birth as a human being is the best of all. Even birth 
among the demigods in the heavenly planets is not as glorious as birth as a human being on this 
earth. What is the use of the exalted position of a demigod? In the heavenly planets, due to profuse 
material comforts, there is no possibility of associating with devotees who can bring about 
transcendence.” – SB 5.13.21. As such it must be understood that the lack of full prosperity is not a 
sign of failure of Vedic science, but a positive impetus to transcend material illusion. “The real 
object of human life is not to accumulate worldly treasures to be left behind at the termination of a 
limited existence. The object of all life is to serve Godhead. That civilization is alone real which 
helps its votaries to attain this one thing needful.” (Bhaktisiddhanta, 1874-1936, p. 357.) 

 
The full emblossoming of Vedic culture should not be expected  

in the material world, just as we should not expect a nice place to live 
in a burning house. The full manifestation of Vedic culture  

is present in the perfect eternal spiritual world. 
 
Of course the spiritual realm also manifests in the material worlds whenever the Supreme 

Lord descends there, and the spiritual realm is also present within the hearts of fully self-realized 
devotees – yet to be born close to the Lord and/or His devotees and furthermore to be able to 
appreciate them is extremely rarely achieved and never guaranteed like in the spiritual world. 
Hence transcendence by devotional practices is the wisest path, and therefore the absence of the 
completely manifest Vedic high standard of life on earth is a well-designed impetus to sincerely 
complete transcendence. In fact, if Vedic culture had not deteriorated after Lord Kåñëa’s departure, 
this would have indicated a failure of Vedic culture, whose scriptures had foretold its temporary 
decay after the Lord’s disappearance. Lord Kåñëa declared that He personally descends again and 
again to reestablish the principles of dharma (Bg 4.8). Since In the dark age of Kali the principles of 
the eternal dharma need to be reestablished, it can be assumed that the Lord has already made 
arrangements to do so. Vedic literatures confirm this with the prediction of Çré Caitanya (see 
Chapter 6.1), who inaugurated the beginning of prema-yuga, the age of love of God, and 
reestablished the essential sanätana-dharma as expressed in His acintya-bhedäbheda-darçana. 
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5. Vedic Ontology: The Universal God 
 

Çré Caitanya taught that the absolute reality is God, and that the Universal Supreme Personality of 
Godhead is Lord Kåñëa. Caitanya Mahäprabhu taught that the relation between Lord Kåñëa and 
His various forms and creations is acintya-bhedäbheda. Hence to understand the universal principle 
of acintya-bhedäbheda, we should also understand Lord Kåñëa. When we understand Lord Kåñëa, 
His various forms, and His acintya-bhedäbheda nature, we gain an understanding of the universality 
of God beyond sectarian or cultural designation. We then understands how God is simultaneously 
one and different from all His forms, and how the seeming contradictions of different philosophical, 
religious, scientific and cultural concepts are all wonderfully reconciled in harmony.  
 
 
5.1. An Introduction to God 
 

As mentioned earlier, we cannot bring the transcendental Personality of Godhead into the scope of 
our sense perception materially. We can only realize God if He reveals Himself, and He does this 
only if we approach Him spiritually, i.e. for His service alone, and not for the sake of an experiment 
or material benefit. Therefore, it is impossible to prove God’s existence in a way acceptable by those 
who only believe in material evidence. Only those who are mature enough to break free from such a 
self-confining doctrine and submit their finite intelligence to the potency and grace of the infinite 
Intelligence will be able to realize God. Loving dependance on God’s grace is the basis of spiritual 
perception. With a spiritual approach, it is possible to factually realize God without having to wait 
for after death. Before gaining practical realization, spiritual practices are driven by faith, just like 
scientists have faith in a new theory before its testification. We shall see in the following paragraphs 
that faith in God, even before full realization, can be the outcome of sharp reason.  

  
Sir Isaac Newton (1643-1727) was an English physicist, mathematician, natural philosopher 

and theologian. He was the first scientist ever to be knighted and is known for having laid the 
groundwork for most of classical mechanics. He explained universal gravitation and the three laws 
of motion. Newton was a resolute vegetarian and theist. In his house he had an orrery, a mechanical 
miniature replica of the solar system with planets moving around the sun according to their specific 
orbits. According to some sources30, the following story took place in his home. One day, Newton’s 
friend came to him for a visit. He was also a scientist but he did not believe in God. When he saw 
the orrery, he exclaimed admiringly, “My! What an exquisite thing this is! Who made it?” Paying 
little attention to him, Newton answered, “Nobody.” His friend repeated his question, thinking that 
he had not been understood. Newton replied in a still more serious tone, “Nobody. What you see 
just happened to assume the form it now has.” His astonished friend said with some heat, “You 
must think I am a fool! Of course somebody made it, and he is a genius, and I’d like to know who he 
is.” Newton then spoke to his friend in a polite yet firm way: “This thing is but a puny imitation of a 
much grander system whose laws you know. 

 

                                                 
30 The first quote (Technolog, October 1957) appears in some books not older than fifty years. It is uncertain if this story 
is authentic or forged. The next quote from Brewster can be verified (it is also known that Newton spoke out against 
atheism in his major works). However, even if the first quote was forged, the contained argument remains valid. 



89 

  

 
 

“I am not able to convince you that this mere toy is without a design and maker; 
yet you profess to believe that the great original from which the design is 

taken has come into being without either Designer or Maker! 
 

“Now tell me by what sort of reasoning do you reach such an incongruous conclusion?” 
(Technolog, October 1957). Modern schools agree that every small machine has a designer. 
However, most schools ignore or even deny that the much bigger and complex machine of the 
universe has a designer. This is against the basic principles of logic. If all simple machines have a 
designer, then a more complex machine must also have a designer. According to the same logic, if 
someone claims the solar system came about by chance, this is million times more ridiculous than 
claiming that its replica came about by chance. 

 
We can also understand the logic of a creator and controller by simple science. Science teaches 

that according to the law of gravitation, a smaller body like a baseball cannot remain in a certain 
orbit of a greater body like the earth without correction. It will leave the orbit and travel away into 
space or fall down to the greater body. Satellites for example need to be corrected from time to 
time. Sometimes this is not successful and they fall down to earth. According to laws of science, it is 
practically impossible that so many planets remain on stable orbits since millions of years without a 
controller. The only explanation science offers for this phenomenon is that ‘by chance’ the sun’s 
force of gravitation effecting the planets is exactly in such a relation with their centrifugal force, that 
they result in stable orbits – since millions of years. Chances of this are practically zero, as is 
understood from the example of having Superman throw a baseball with the exact required speed 
and direction, so it remains orbiting the earth for millions of years. We must also consider, that 
there are many other bodies in space that exercise gravitation on planets. The planets would 
undoubtedly have to be thrown out of orbit without the influence of a Controller31. 

 
In his manuscript entitled A Short Scheme of the True Religion, Newton states: “Atheism is so 

senseless & odious to mankind that it never had many professors. Can it be by accident that all 
birds, beasts & men have their right side & left side alike shaped except in their bowells & just two 
eyes & no more on either side the face & just two ears on either side the head & a nose with two 
holes & no more between the eyes & one mouth under the nose & either two fore leggs or two 
wings or two arms on the sholders & two leggs on the hipps one on either side & no more? 

 
“Whence arises this uniformity in all their outward shapes 

but from the counsel & contrivance of an Author? 
 

“Whence is it that the eyes of all sorts of living creatures are transparent to the very bottom & 
the only transparent members in the body, having on the outside a hard transparent skin, & within 
transparent juices with a crystalline lens in the middle & a pupil before the lens all of them so truly 
shaped & fitted for vision, that no artist can mend them? Did blind chance know that there was light 

                                                 
31 Çrémad-Bhägavatam 3.11.13 states that planets and atoms rotate in orbits under God’s direction (see Chapter 11.1). 
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& what was its refraction & fit the eyes of all creatures after the most curious manner to make use 
of it? These & such like considerations always have & ever will prevail with mankind to believe that 
there is a Being who made all things & has all things in His power.” (Brewster, 1850, p. 65.)  

 
Prof. John C. Cotran, Chairman of the Science and Mathematics Division at the University of 

Minnesota, said: “Evidence from chemistry and other sciences indicates that this beginning [of 
matter] was not slow and gradual; on the contrary, it was sudden, and the evidence even indicates 
the approximate time when it occurred. Thus at some rather definite time the material world was 
created and ever since has been obeying law, not the dictates of chance. Now, the material realm not 
being able to create itself and its governing laws, the act of creation must have been performed by 
some nonmaterial agent. The stupendous marvels accomplished in that act show that this agent must 
possess superlative intelligence, an attribute of mind. But to bring mind into action in the material 
realm as, for example, in the practice of medicine and the field of parapsychology, the exercise of 
will is required, and this can be exerted only by a person. Hence our logical and inescapable 
conclusion is not only that creation occurred but that it was brought about according to the plan and 
will of a person endowed with supreme intelligence and knowledge (omniscience), and the power to 
bring it about and keep it running according to plan (omnipotence) always and everywhere 
throughout the universe (omnipresence). That is to say, we accept unhesitatingly the fact of the 
existence of ‘the supreme spiritual being, God, the creator and director of the universe.’” (Rosen 3, 
1992, p. 243.) 

 
By the application of common sense we can come to the conclusion that God exists as the 

transcendental Supreme Person: It is evident to any even halfway honest person, that we, with our 
given material senses, are extremely limited and unable to grasp the entire truth (see Chapter 3.3). 
This can also be understood from the fact that humanity has manufactured innumerable different 
and conflicting theories about reality without coming to a universal conclusion. Combining this fact 
with the axiom that truth is by nature one and not many, it stands clear that the one truth is beyond 
the reach of the material senses and mind. We can thus come to the first essential conclusion:  
 

“Truth is superior to me and i am inferior to Truth.” 
 
Writing ‘Truth’ in upper case and ‘i’ in lower case for a few lines will help to put things into 

the right light. If the Truth was not superior to me, then i would be able to grasp Truth – but i am 
unable to do so independently. Now the next fact that anybody will agree with is that “i am a 
person.” Nobody wants to be less than a person. Combining this with the established fact that 
“Truth is superior to me”, we can come to the second and third essential conclusions: 
 

“Truth must also be a person and since Truth is 
the ultimate reality, Truth must be the Superperson.” 

 
If i am a person, but Truth cannot be a person, then Truth would be less than me. Rather, 

Truth is not only a person, but the Superperson, the most superior Person – God! Some argue that 
God cannot be a person because that would make Him limited like a human, but they have neither 
the faith nor the understanding that God can be a transcendental Person with transcendental name, 
form, attributes, associates and pastimes beyond any mundane limitation. Could God not be so – He 
would not be God, the almighty32. Anybody who has understood that “Truth is superior to me” and 
is simple-hearted will agree that Truth must be the Supreme Personality of Godhead. Although God 
is not perceivable by material senses, He can reveal Himself out of His own will and mercy to His 
sincere devotee. If God was easily available and always exposed to everyone’s senses beyond 
                                                 
32 Prof. O. B. L. Kapoor stated: “To describe the absolute as merely nirviçeña or without quality and attributes is to 
make Him imperfect by amputating, as it were, the auspicious limbs of His divine personality. Once the absolute, 
complete, and perfect nature of the Divine Being is recognized, the Advaitin philosophy of impersonalism cannot 
consistently be maintained.” (Rosen, 1992, p. 247.) 
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privacy, He would be subservient to everyone. Just like any dignified person, God has the right of 
not being exposed at all times. Yet, just as exalted persons can make themselves available to a 
sincere visitor, God can also reveal Himself to the sincere devotee by dint of His inconceivable 
potency. As anyone can understand that they have feelings of love, that love must be there in the 
original Superperson in its fullest manifestation. 

 
One may ask: If God has love for all – why is He not revealing Himself to me? The answer is 

that the lack is on my side. I may think i have love for God or keen interest in God, but the fact that 
He does not fully reveal Himself to me proves that my love for Him is not pure yet. I either want to 
know Him in order to know Him or to enjoy Him or for some other personal benefit, but i do not 
want to know Him exclusively to serve Him. To be honest, i have not yet experienced completely 
pure love, unconditional service to God. If i had a drop of pure love for God, He would immediately 
reciprocate, because being the endless reservoir of love who wants to give out pure love to all who 
actually want pure love, He is only waiting for me to approach Him with pure love. If i do not have 
pure love, then how can i get it? I can only get it from someone who already has it, from a pure 
devotee. Let us summarize: According to common sense, God exists eternally as the transcendental 
Superperson. The only lack is on my side, and the solution is to attain pure love of God from a pure 
devotee.  

 
The following is from a purport to Çrémad-Bhägavatam 12.3.43 by disciples of Çréla A. C. 

Bhaktivedanta Swami Prabhupäda: “The impulse to find the Absolute Truth, the source of all 
existence, has motivated philosophers, theologians and other intellectuals of various persuasions 
since time immemorial, and continues to do so today. However, soberly analyzing the ever-
increasing plurality of so-called philosophies, religions, paths, ways of life and so on, we find that in 
almost all cases the ultimate objective is something impersonal or formless. But this idea of an 
impersonal or formless Absolute Truth has serious logical flaws. According to ordinary rules of 
logic, a particular effect should directly or indirectly embody the attributes, or nature, of its own 
cause. Thus that which has no personality or activity could hardly be the source of all personality 
and all activity. (...) The heat and luminosity of the sun’s rays demonstrate to the satisfaction of any 
rational person that the sun, the source of the rays, is certainly not a dark, cold globe but rather a 
reservoir of almost unlimited heat and light. Similarly, the innumerable instances of personality and 
personal consciousness within creation are more than adequate to demonstrate the existence, 
somewhere, of an unlimited reservoir of consciousness and personal behavior. In his dialogue 
Philebus, the Greek philosopher Plato argued that just as the material elements in our body are 
derived from a vast reservoir of material elements existing within the universe, our rational 
intelligence is also derived from a great cosmic intelligence existing within the universe, and this 
supreme intelligence is God, the creator. (...) Many leading thinkers cannot understand this and 
instead deny that the Absolute Truth, the source of our personal consciousness, has consciousness 
and personality. This is as reasonable as saying that the sun is cold and dark. (...) Unfortunately, in 
our mechanistic, industrial age we tend to define infinity only in its quantitative sense, and thus we 
fail to notice that an infinity of personal qualities is a necessary aspect of infinity. In other words, 

 
“God must have infinite beauty, infinite wealth, infinite intelligence, 

infinite humor, infinite kindness, infinite anger and so on. Infinite is an absolute, 
and if anything we observe in this world is not contained, somehow or other, 

within our conception of the Absolute, then that conception is 
of something limited and not of the Absolute at all.” 

 
Based on sound reasoning, common sense and spiritual inspiration, millions of people are  

inspired to embrace theism. However, there are so many different conceptions of God, that rather 
than to take party with one of them, many prefer to stick to an impersonal or attributeless 
conception of God, even though they have understood that the Absolute must be personal. These 
‘involuntary impersonalists’ thus find themselves in a dilemma situation. Thinking that this is the 
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best way to avoid party spirit or sectarianism, the distinct personality of God remains a taboo for 
them. The essentialists however will not agree with taboos that unavoidably exclude parts of reality 
and thus create ignorance. They will strive to search for the ultimate Essence beyond restrictions 
and compromises. The classical problem they face is: Every religious group claims ‘their’ God to be 
the Supreme God, and thus there seems to be insolvable disagreements. According to the all-
reconciling philosophy of acintya-bhedäbheda, all religions are right in this claim in the sense that all 
forms of the essential original Supreme Personality of Godhead are one (abheda) with Him in one 
way. Yet the variations of the original Godhead are also different (bheda) from Him in another way. 
The question then arises: 
 

What is the quality of the original, essential God? 
The answer is that He must be God universally. 

 
He must fulfill all qualities of God under all circumstances. One of God’s qualities is that He is 

the source of everything, and as such He can reconcile everything in harmony, just as a mother can 
reconcile her children who have forgotten their brotherhood. This quality of universal reconciliation 
must also be found in the philosophy of the original God. From the Vedic school of nyäya (logic) we 
learn that phalena phala-käraëam anuméyate, “You can know things by their fruits.” (Quoted in Cc 
3.1.91. Jesus Christ said the same in Matthew 7:16.) As a philosophy is one type of fruit or result of a 
certain culture or science, it is one kind of indication of that culture’s authenticity. 
 

Sectarian, partial or secondary philosophical doctrines cannot harmonize with 
other opposed doctrines, but as shown throughout this book, acintya-
bhedäbheda-darçana can reconcile all other doctrines, and hence it is accepted 
as non-sectarian, i.e. universal, complete and primary philosophy. This 
acceptance also gives the original discloser of this philosophy, Lord Caitanya, 
prime authority. Lord Caitanya revealed Lord Kåñëa to be the original 
universal all-reconciling fountainhead of all secondary forms of God by 
establishing the all-reconciling acintya-bhedäbheda-darçana, and hence Lord 
Kåñëa is accepted as the original Supreme Personality of Godhead. 

 
The above conclusion has been drawn philosophically, whereas the traditional Vedic 

approach (avaroha-panthä) relies on personal realization through revelation and on the Vedic 
scriptures as major evidences, as established in Chapter 3. The Vedic scriptures accept Lord Kåñëa 
as the Supreme Personality of Godhead. Lord Kåñëa said in Bhagavad-gétä 10.8: 
 

ahaà sarvasya prabhavo, mattaù sarvaà pravartate 
iti matvä bhajante mäà, budhä bhäva-samanvitäù 

 
 “I am the source of all spiritual and material worlds. 

Everything emanates from Me. The wise who perfectly 
know this engage in My devotional service 

and worship Me with all their hearts.” 
 

“Arjuna said: You are the Supreme Personality of Godhead, 
the ultimate abode, the purest, the Absolute Truth. 
You are the eternal, transcendental, original person, 

the unborn, the greatest. All the great sages 
such as Närada, Asita, Devala and Vyäsa 

confirm this truth about You, 
and now You Yourself are 

declaring it to me.” – Bg 10.12. 
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Lord Brahmä, the engineer of the universe, praises Lord Kåñëa in the Brahmä-Saàhitä, 
verses 5.1, 5.30 and 5.33: 
 

éçvaraù paramaù kåñëaù 
sac-cid-änanda-vigrahaù 

anädir ädir govindaù 
sarva-käraëa-käraëam 

 

  
 

 “Kåñëa, who is known as Govinda, is the Supreme Personality of Godhead. 
He possesses an eternal, fully conscious and entirely blissfull, transcendental body. 

He is the origin of all. He has no other origin and He is the prime cause of all causes.” 
 

advaitam acyutam anädim ananta-rüpam 
ädyaà puräëa-puruñaà nava-yauvanaà ca 

vedeñu durlabham adurlabham ätma-bhaktau 
govindam ädi-puruñaà tam ahaà bhajämi 

 
“I worship the original Personality of Godhead, Govinda, the Primeval Lord. 

Although expanded into unlimited forms, He is still the same original. 
Although He is the oldest, He is always appearing as a fresh youth. 

Such eternal, blissful, all-knowing forms of the Lord are usually not understood 
by even the best Vedic scholars, but they are manifest to pure, unalloyed devotees.” 
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veëuà kvaëantam aravinda-daläyatäkñam- 
barhävataàsam asitämbuda-sundaräìgam 
kandarpa-koöi-kamanéya-viçeña-çobhaà 

govindam ädi-puruñaà tam ahaà bhajämi 
 

 
 

“I worship Govinda, the primeval Lord, who is adept 
in playing on His flute, with blooming eyes like lotus petals, 

with head decked with a peacock’s feather, with the figure of beauty tinged 
with the hue of blue clouds, and His unique loveliness charming millions of Cupids.” 

 
Some people claim that the personal aspects of God are inferior to His impersonal form, 

while others claim that God cannot be personal at all. The main reason for this is that they, seeing 
the imperfect personalities of the mundane world, cannot imagine the existence of perfect 
transcendental personalities. Because the empiricists observe that all personalities that they can see 
are neither immortal, fully wise nor always blissful, they cannot imagine the existence of eternal, all-
wise and ever-blissful personalities. They deny the existence of such personalities due to the 
prejudice that there is nothing beyond the limits of their perception. This prejudice is similarly 
ridiculous as the speculation of a colorblind person who claims that nature cannot possess color. 

 
Just because the limited conditioned souls cannot conceive or see the transcendental 

Personality of Godhead, it does not mean that He does not exist, nor that He cannot be a perfect 
transcendental Person with transcendental attributes. Veda, universal transcendental knowledge, 
explains, that God is simultaneously personal and impersonal, and that the personal aspect is the 
original aspect. This will be explained in more detail in Chapter 5.5. If we compare a person and that 
person’s impersonal website, then none will deny that the person is the origin of the website, and 
not vice versa. Nobody is so foolish to claim that a person is the outcome of a website, but many 
‘respected’ people claim, that the personal form of God is a manifestation of the ultimately 
impersonal God. Rene Descartes explained that an effect may be less perfect than its cause, but a 
cause cannot be less perfect than its effect. Nobody wants to have a relationship with a website; all 
want to have a relationship with a person. Nobody wants to be treated as less than a person, but 
unfortunately, many think that they can please God by treating Him impersonally.  
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Only those who give at least as much personal affection to God 
as to any other beloved person can welcome Him properly 

and thus accommodate His full manifestation. 
 
Prof. Sanyal mentions33:  
 

“Vaiñëavism stands alone among the revealed religions of the world in 
providing a specific account of the name, form, qualities, activities and the 
individual personalities of the servitors of Godhead Himself. The silence of 
the other religions on this subject should not be misunderstood as implying 
the non-existence of any or all specification in the Absolute. There is also no 
rational ground for supposing that Godhead is unwilling or unable to 
disclose His own specific Self and divine paraphernalia to the serving 
impulse of pure souls.” (Sanyal, 1933, Vol II, Introduction.) 

 
 Earlier, we mentioned the principle that the quality of a tree can be judged by its fruits. 
According to this principle, the unique quality of the tree of Vedic knowledge can be ascertained by 
knowing the value of its fruits, the most scientific and sophisticated science of God-realization. 
 
 
5.2. Many Names of God Originate From the Names of Lord Kåñëa  
 

‘Kåñëa’ is a Sanskrit name of God meaning ‘the all-attractive Lord full of bliss’. kåñ means 
attracting and na means bliss (from änanda, bliss). Lord Kåñëa is all-attractive because He possesses 
six opulences: aiçvaryasya samagrasya véryasya yaçasaù çriyaù jïäna-vairägyayoç caiva saëëäà 
bhaga itiìgana, “Bhagavän, the Supreme Personality of Godhead, is full in six opulences; complete 
[i.e. eternal and unlimited] strength, fame, wealth, knowledge, beauty, and renunciation.” – Viñëu 
Puräëa 6.5.47. More than this however, Kåñëa is all-attractive because He is the reservoir and giver 
of all relishable relationships, rasas: raso vai saù rasaà hy eväyaà labdhvänandé bhavati: “When one 
understands the Personality of Godhead Kåñëa, the reservoir of all relishable relationships, one 
actually becomes änandé, filled with spiritual bliss.” – Taittiréya Upaniñad 2.7.1. As such the name 
Kåñëa explains itself: Lord Kåñëa is all-attractive (kåñ) because He can give the highest bliss (na) of 
rasa, relish of a perfect relationship with the perfect Lord. 
 

The name Kåñëa itself establishes the universality of Lord Kåñëa, 
since being all-attractive is the essential attribute of universality. 

 
There are many nice names of God in various traditions. However, most names of God do 

not invoke any concrete attributes by a literal meaning in people’s conceptions, and in certain 
traditions, it is even forbidden to say the names of God or think about the meaning of His name. If 
we analyse all various names of God without bias, we can conclude that Lord Kåñëa’s direct 
personal names describe the divine attributes most precicely, completely and universally, and they 
can therefore be accepted as the most essential and original names of God. It can also be shown as 
follows how Lord Kåñëa’s names are the etymological roots of most modern names of God. 
 

                                                 
33 In his doctoral thesis Sree Krishna Chaitanya. Prof. Sanyal was a disciple of Çréla Bhaktisiddhänta Sarasvaté 
Prabhupäda, who edited this thesis together with Çréla Bhaktirakñaka Çrédhara Mahäräja. After reading this thesis, Dr. 
Ernst Schulze (later Sadänanda Svämé) from Germany became the first western disciple of Çréla Prabhupäda. 
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Kluge, the standard dictionary of etymology of the German 
language, mentions that the German word for God, Gott, 
stems from Indo-Germanic gheu, to pour, which is related 
to Sanskrit juhoti, (he) sacrifices, pours butter into fire, 
and the Sanskrit ending –hut, offering, sacrifice. The name 
of a Gallic class of priests is gutuater (from ghutu-pater), 
father of the pouring offering (Kluge, 2002). 

Webster’s New World Dictionary 
mentions how the term God is related 
to German Gott, which stems from 
Gothic guth. guth is referred to Indo-
European ghau, to call out to, invoke, 
which stems from Sanskrit havate, 
(he) calls upon (Webster, 1997). 

 
 Whichever interpretation we follow, we end in Sanskrit and in the same meaning, as the 
following information shall point out. The Supreme Lord says Himself (Bg 9.16) that He is the ghee 
(äjyam), the fire and the offering (hutam). The ancient Sanskrit word äjyam becomes ghé in Hindi, 
(ghee or clarified butter), which points to Kluge’s gheu. However, another Sanskrit word for ghee is 
haviù (SB 4.7.45), which points to Webster’s havate. A Sanskrit name of Lord Kåñëa is yajïa-patiù 
(SB 2.4.20), Lord of the sacrifice, which also points to Kluge’s ghutu-pater. Another name of Lord 
Kåñëa is huta-bhuk, the enjoyer of the ghee-sacrifice (SB 6.19.28), which supports Kluge’s –hut 
(compare also hotra, sacrificial offering, coming even closer to Gott). Finally, everything is 
reconciled by considering apauruñeya-çabda, transcendental Vedic testimony: In the Vedic 
sacrifices, the agni-hotra, the fire sacrifice is essential, in which ghee is offered into the fire as an 
offering to Lord Viñëu or Kåñëa to invoke His presence and blessings. Kåñëa likes ghee and cows; 
He is Gopäla (SB 10.16.3), a transcendental cowherd-boy (lit. ‘He who maintains the cows’) and 
Govinda (SB 1.15.27), the well-wisher of the cows, and He is well known for liking butter very 
much. This is why ghee is offered to the Lord, who Himself says that He is the ghee (äjyam), the fire 
and the offering (hutam) (Bg 9.16). (...) gavyam äjyaà haviùñv aham, “(...) Of oblations I am ghee 
and other ingredients obtained from the cow.” – SB 11.12.18. Further it is mentioned that tvaà 
kratus tvaà havis tvaà hutäçaù svayaà (...), “The brähmaëas said: Dear Lord, You are sacrifice 
personified. You are haviù, the offering of clarified butter, You are huta-äçaù, the fire of oblations 
(...).” – SB 4.7.45. Hence all this evidence leads to the conclusion: 

 
The term ‘God’ originates in the Vedic culture and in its 
essence means ‘Kåñëa, the enjoyer of the ghee offerings.’ 
Lord Kåñëa is the original possessor of the name ‘God’. 

 
 Interestingly, many other names of God can be rooted back to names of Lord Kåñëa. In the 
following chart, I have compiled the etymological links of four common names of God to their root 
names, which are names of Lord Kåñëa. It is astonishing that this is not yet known widely. 
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Chart 1: Original Sanskrit names of Lord Kåñëa and their reflections in more recent languages34 
 
Original 
Sanskrit 
names of 
Lord Kåñëa 

huta-bhuk, the enjoyer 
of the ghee offering 
(SB 6.19.28). 

ädi-devaù, the 
original (ädi) 
Supreme God  
(Bg 11.38).  

jagat-pitri, Father of 
the universe. Also 
pitä (Bg 9.17). 

hari (SB 1.2.13), 
the Lord who 
steals (haraëa) 
all hearts. 

Greek  theos‚ God pater, father  
Latin   divus, God pater, Father, Lord  
German Gott, God, from Indo-

Germanic gheu, to 
pour, and the Sanskrit 
ending –hut, offering 
(Kluge). 

Vater, father. From 
Indogermanic pater 
and Sanskrit pitä 
(Kluge). 

Herr, Lord, 
mister. Related 
to ancient Nordic 
harri, mister 
(Kluge). 

French  Dieux, God pere, father  

English God from German 
Gott (Webster) 

Divinity Father from Sanskrit 
pitä (Webster) 

 

 
Whenever someone is saying ‘Oh my God!’, or addressing the Lord with ‘God’, he is actually 

calling huta-bhuk, Lord Kåñëa, the enjoyer of the ghee offering. Whenever someone is saying ‘Mon 
Dieux!’, or using the word ‘divine’, he is actually uttering a reflection of Lord Kåñëa’s name ädi-
devaù, the original Supreme God35. In its original sense, ‘theology’ means study of Lord Kåñëa, ädi-
devaù, and ‘theist’ means a devotee of Lord Kåñëa. Enthusiasm really means to be pervaded by the 
spirit of Kåñëa (from Greek entheos, enthused by God, from en, in, and theos, God, from Sanskrit 
ädi-devaù, Lord Kåñëa). Whenever someone is praying “Pater noster!”, or “our Father, who art in 
heaven!” he is actually chanting a reflection of Lord Kåñëa’s name jagat-pitri, Father of the universe. 
And whenever someone is calling out ‘Herrgott!’ (‘Oh my God’ in German), he is actually calling 
Çré Hari, Lord Kåñëa. In this way, the originally one universal Lord is reflected in various ways 
simultaneously, which is a manifestation of His acintya-bhedäbheda nature and His all-reconciling 
potency, the acintya-çakti. This all adds to the universality of Lord Kåñëa and Vedic culture. 

 
In the English language we find very few names of God and His servants in daily use, and it is 

difficult to imagine that the name of God appears often in the names of people, places, streets and 
products. But whoever travels in India and knows the local languages a little will notice that the 
name of God is found everywhere. People are often named ‘the servant of God’ (for example Kåñëa 
Däs, Räm Däs), ‘the mercy of God’ (for example Kåñëa Prasäd) or ‘the beloved of God’ (for 
example Kåñëa Vallabh, Viñëu Priya). Thousands of places and streets carry the name of God, such 
as Rishikesh (Håñékeça, the master of the senses, a name of Lord Kåñëa) Jagannätha Puré (the town 
of Lord Jagannätha, the Lord of the universe), Kåñëa Nagar (the town of Lord Kåñëa) or Rasvihari 
Avenue (the avenue of the enjoyer of rasa, the relish of loving relationships with His devotees, a 
name of Lord Kåñëa). 

 
 

                                                 
34 This chart is not complete, there are further examples such as (the original) Person, from Latin persona, which 
probably roots in Sanskrit puruña, person (Kluge states that the origin of persona is disputed). Lord Kåñëa is ädi-puruña 
(SB 2.7.15, Bs 5.29), the original Person, and puruñottama, the Supreme Person (Bg 8.1). Some prefer to address God as 
Love. The term love comes from old English lufu, Latin lubet, pleases, Sanskrit lubhyati, desires (www.etymonline.com). 
Lord Kåñëa is paramo läbha (SB 10.80.12), the greatest attainment or object of love, and präëa-vallabha (Cc 1.12.90), 
the original Lover of everyone’s heart. 
35 Another indication that Lord Kåñëa is the original deva is as follows: the word deva is derived from the dhätu (verbal 
root) dév, ‘to sport, to play’. So deva really means ‘He who sports’. Amongst all forms of Godhead, Lord Kåñëa is known 
for playing the most sophisticated sports as His main activity, and He is therefore called praëaya-keli-kalä-viläsam, “He 
who always sports in pastimes of divine love” (Brahma-saàhitä 5.31.), and deva-deva, Lord of all devas (Bg 10.15). 
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5.3. The Universal Supreme Personality of Godhead 
 

Çré Kåñëa is the source of everything (Bg 10.8), the cause of all causes. As Kåñëa is the original 
potency of all His expansions, the actual essential attraction of each and every thing, soul, or form of 
God is actually Kåñëa. Therefore, He is called Kåñëa, ‘the all-attractive’. His very name establishes 
Him as the original universal Essence. Although there are many forms and Avatäras of God, they 
are all essentially Kåñëa. This is His nature of acintya-bhedäbheda, being simultaneously one and 
many. Çrémad-Bhägavatam 1.3.26 & 28 states: avatärä hy asaìkhyeyä, hareù sattva-nidher dvijäù, 
yathävidäsinaù kulyäù, sarasaù syuù sahasraçaù, (...) ete cäàça-kaläù puàsaù, kåñëas tu bhagavän 
svayam,   
 

 
 

“O brähmaëas, the Avatäras of the Lord are innumerable, like rivulets flowing from 
inexhaustible sources of water.(...) All of the above-mentioned Avatäras [such as Kurma, 

Narasiàhadeva,Vämana, Räma, Buddha and Kalki] are either plenary portions or portions of the 
plenary portions of the Lord, but Lord Çré Kåñëa is the original Personality of Godhead.” 
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This is also confirmed in the Bhagavad-gétä (11.50), where Lord Kåñëa’s most beautiful form 
(saumya-vapu) is declared to be His original form (svakaà rüpam). Another indication supporting 
Kåñëa being the universal fountainhead of all Avatäras is, that in the Vedic literatures, which are 
themselves emanations of Lord Kåñëa (Bg 15.15), His various other forms and Avatäras are 
described and predicted. One qualitiy of the Absolute is that He must be able to embrace 
everything else, and Lord Kåñëa’s describing and predicting His various other forms is evidence of 
this quality in Him. Vedic science is the universal science of transcendental knowledge (Veda), and 
is neither limited to any country nor to any system of philosophy.  

 
Sectarian concepts of God try to isolate a certain aspect of God 
as the only truth and reject any other aspects of God as untruth 
on the basis of the misconclusion that ‘God is one, and hence 
He cannot have various names, forms, qualities and pastimes’. 
Such sectarian concepts are unjustified limitations of Godhead, 

who is by nature unlimited and fully perfect. 
 

Prof. Sanyal mentioned: “Fanaticism is due to ignorance of the perfect nature of Kåñëa and 
of our common relationship with Him.” (Sanyal, 1933, Vol II, Chapter 20.) Those who actually 
know that the nature of God is that He is all-powerful never dare to impose any such limitations 
upon Him. They dare not try to employ the material arithmetic laws in the process of understanding 
God. This would be more ridiculous than trying to measure the size of the sun with a ruler. The laws 
of material logic cease to exist in the spiritual realm. The above described misconception is based on 
the material concept that ‘if something is taken from a complete whole, that complete whole 
becomes incomplete’. But the Supreme Personality of Godhead, although expanded into unlimited 
forms, still remains the same complete Original. This divine potency of His is described in the 
invocation of the Çré Éçopaniñad:  

 

oà pürëam adaù pürëam idaà 
pürëät pürëam udacyate 
pürëasya pürëam ädäya 

pürëam evävaçiñyate 
 

“The Personality of Godhead is perfect and complete, 
and because He is completely perfect, all emanations from Him, 

such as this phenomenal world, are perfectly equipped as complete wholes. 
Whatever is produced of the Complete Whole is also complete in itself. 

Because He is the Complete Whole, even though so many complete units 
emanate from Him, He remains the complete balance.” 

 
The Vedic teaching of one universal God who is the origin of all other forms of God is 

perfectly non-sectarian and all-reconciling. It can be understood with the vision of acintya-
bhedäbheda. Çréla Haridäsa Öhäkura was born in a Muslim family, but was constantly engaged in 
chanting Lord Kåñëa’s holy name, the mähä-mantra; Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa Hare 
Hare, Hare Räma Hare Räma, Räma Räma Hare Hare. Once he was emprisoned for betraying 
Islam. When the local Muslim king asked him why he is following Hindu practices, he replied in a 
sweet voice: “Listen, dear sir. The Supreme Lord of all is one without a second. The Hindus and 
Moslems differentiate the Lord only by name, but in spiritual vision the Lord is one. This is 
confirmed in the Puräëas and the Koran.” – Caitanya-bhägavata 1.16.76-77. Even a common person 
has many names, duties, qualities and pastimes, so what to speak of God, who can expand Himself 
unlimitedly. Çréla Bhaktisiddhänta Sarasvaté Prabhupäda mentioned in this regard that “Çré 
Rämacandra and Çré Kåñëa are not substantially different Objects. They are identical. But as we find 
in this perverted region that one man considers himself as the father of somebody or the son of 
somebody or the physician of somebody, similarly in the transcendental realm also we find manifold 
aspects of the same Absolute.” (Bhaktisiddhanta, 1874-1936, p. 53.) 
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In this picture series, we see four different faces of the same river – the holy river Gaìgä 
(Ganges). From the Himälayas to the midlands of India and all the way to the Bay of Bengal, Gaìgä 
is the same river, but manifests different appearances according to different circumstances; different 
colors, depths, speeds, sounds, tastes, etc. Similarly, God is one person, but according to various 
circumstances He appears with different names, forms, attributes, pastimes and associates. This 
acintya-bhedäbheda nature of God is not at all contradictory, just as it is not contradictory that the 
same river Gaìgä can appear in various forms. 

      
If we could ask frogs in the Himälayas to describe the Gaìgä, they would give a different 

picture than frogs in Benares or Mäyäpur. If frogs from different places would be brought together, 
they would likely claim that ‘their Gaìgä’ is not the same Gaìgä that the others describe, or they 
may quarrel and claim that only their perception of the river Gaìgä is correct and all others are 
wrong. Now if these frogs who are disagreeing due to their partial perspective meet a swan who 
knows the entire Gaìgä from source to mouth, then the swan would be able to harmonize their 
visions by teaching them the principle of acintya-bhedäbheda: The same Gaìgä manifests in variety. 
Similarly, due to froggish or partial visions, various people cannot harmonize their perception of 
God (or truth for the atheists) with other perceptions of God, and this often leads to sectarianism 
and conflicts. But if they can understand God’s nature of being simultaneously one and many by the 
help of a swanlike devotee who knows the essential principle of acintya-bhedäbheda, then all their 
visions can be harmonized scientifically. 

 
The following analysis of the multi-facetted personage of Queen Elizabeth II shall further 

illustrate the point, that one person playing many roles does not contradict the fact that that person 
ultimately still is one person36. This understanding is very important in order to understand, that 
although God has many forms, He is still one person. 

 

                                                 
36 The Queen was chosen because it was easy to get material about her and she is known to most people. 
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The philosophy of acintya-bhedäbheda describes a God who ‘is allowed’ 
to have the potency to simultaneously manifest in variations. This philosophy does not exclude 

an ultimately one God like strict polytheism does; nor does it exclude God in variations 
like strict monotheism does. Rather, it builds the philosophical basis for an entirely 

comprehensive theism, and is therefore called full-fledged theism37.  
 

 

 

 
 

One person – many roles. From top left to bottom right, Queen Elisabeth II is depicted in 
various roles, with various names, dresses, qualities and pastimes: The Queen as “Her Majesty, 
Elizabeth the Second, Queen of England, Head of the Commonwealth, Supreme Governor of the 
Church of England”, wearing a royal dress and a crown, sitting on a golden throne. The Queen as 
“Driver No 230873 second Subaltern Elizabeth Windsor” in an army dress changing a vehicle wheel 
during WW II in 1945. The Queen receiving a flower garland from a young Kåñëa devotee in 
London. The Queen in the movie “The Queen.” The Queen as a “holder of an umbrella”, providing 
shelter to the Canadian Prime Minister Trudeau. The Queen on a postal stamp and as a doll. The 
Queen represented by the English flag, the official website of British Monarchy and the House of 
Parliament. Elizabeth as a friend, a wife and as a mother. ‘Lilibet’ (her former pet name) as a child. 
 
 Many people don’t know the Queen personally, but through various media. Some know the 
Queen as political ruler, others as the head of the church, others as personal friend, wife, mother, 
child, etc. Some approach her to gain fame, others offer her respect out of reverence or gratitude, 
some approach her to get shelter from the rain and others as a friend, husband, child, or parent. 

 
Although there are many different roles of the Queen, 

no one will deny that she still is one and the same person. 
Likewise, although there are so many different manifestations 

of Godhead, He is nevertheless the same person. 

                                                 
37 Full-fledged theism will be further described in later chapters. A few attempts to synthesize monotheism and 
polytheism have been made elsewhere as in monopolytheism. However, their synthesis is more than their mutual 
addition and must further be accepted as acintya, materially inconceivable, because classical monotheism and 
polytheism exclude each other. The concept of acintya is only fully admitted in the principle of acintya-bhedäbheda. 
Full-fledged theism is the Vedic version of fully developed potentheism, the belief in an omnipotent God. Potentheism 
is common amongst all theists, who make out approximately 70 percent of the world population. The focus on 
potentheism is important for realizing God’s essential nature as well as for increasing love and respect amongst all 
theists. This subject is dealt with on www.Godbrotherhood.com. 
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 Most people don’t know God personally. Some experience Him as an impersonal energy, just 
like many people know the British government, the impersonal representation of the Queen. Some 
don’t know God at all, like some tribal people in a distant place may not know that there is a Queen 
of England. Some honour God as the Supreme Controller, just like some honour the Queen as the 
supreme monarch. Some know Him as a personal friend, just like some know the Queen as a friend, 
and others have yet another relationship with God, just like there are many relationships with the 
Queen. Some approach God only if they are in trouble, just like those who only relate to the 
government in times of need. Some approach God for some temporary benefit, just like Monsieur 
Trudeau approached the Queen for shelter from the rain, and others may ask her for monetary 
support. Some approach God to glorify His majesty. Some approach God to simply serve Him 
causelessly, and some also approach God to develop a loving relationship with Him, just as someone 
may approach Queen Elizabeth to gain her as a friend. All these different forms of God and 
approaches to Him do not contradict His being one person, just as the many roles of the Queen do 
not contradict her being one person. In Çrémad-Bhägavatam 10.40.7, Akrūra addresses Lord Kåñëa: 
 

anye ca saàskåtätmäno, vidhinäbhihitena te 
yajanti tvan-mayäs tväà vai, bahu-mürty-eka-mürtikam 

 
“Those whose intelligence is purified by following the injunctions 

of Vaiñëava scriptures absorb their minds in thought of You and worship 
You as the one Supreme Lord manifesting in multiple forms.” 

 
 It is not that the various forms of God are independent deities, but They are manifestations 
of the one Supreme Lord, who assumes different forms simultaneously “with wondrous movements 
just like a theatrical actor” (divya-gatir yathä naöaù, SB 8.18.12). This understanding of the Supreme 
Lord’s acintya-bhedäbheda nature is very important, lest one commits the error of thinking that God 
is divisible, as it is advocated by polytheism. Being the one Supreme, God must be one without a 
second. Yet this does not mean that God cannot assume many roles and forms, as is easily 
understood by the example of the Queen. Another illustrious analogy is water. The same substance 
appears in many different forms; as solid ice, snow or hail, as liquid water, as invisible vapor or as 
visible clouds or fog. Since God is omnipotent, He also possesses the potency to be many, despite 
simultaneously being one without a second. If we denied God this divine potency, than He would be 
less than the Queen, less than a chameleon or even less than water, all of which can take on many 
forms while being one. 

 
Prof. Sanyal wrote about the various forms of God: “These distinctions do not mean that 

Godhead is a divisible entity. In fact in all these manifestations it is the indivisible and undivided 
Divinity who appears. The difference is due either to the degree of manifestation or the greater or 
lesser presentation or reservation of any particular face or faces of the Divinity.” (Sanyal, 1933, Vol. 
I, Chapter 9.) 
 

One may raise the question: “Which role of the Queen is the main person?” Is it the Queen 
as a child, because that is her first role? Is it the Queen as the Queen of England, because that is her 
official role? Or is it the Queen as wife, because that is her most intimate role? In other words, is it 
that the Queen of England also plays the role of a wife, or is it rather that Elizabeth, the wife of the 
Duke of Edinburgh also plays the role of the Queen of England? This question can be answered in 
different ways according to the perspective one chooses to be of importance. If the chosen 
perspective is that of the husband, then Elisabeth the wife is the main person, whereas if the chosen 
perspective is that of a common citizen of England, the Queen is the main person. If one considers 
their subjective perspective, one cannot say that one or the other is incorrect. Similarly, for some, 
Allah is the original God, for some, Kåñëa is the original God, for some, the impersonal Brahman is 
the origin of all existence and for some, there is no intelligent origin of life at all. 
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According to our subjective perspective, our concept of God is 

one type of reality. The ultimate reality is only known to God Himself. 
 
God’s nature of bhedäbheda is described in Çrémad-Bhägavatam 10.43.17: mallänäm açanir 

nåëäà nara-varaù stréëäà smaro mürtimän (...), “The various groups of people in the arena 
regarded Kåñëa in different ways when He entered it with His elder brother. The wrestlers saw 
Kåñëa as a lightning bolt, the men of Mathurä as the best of males, the women as Cupid in person, 
the cowherd men as their relative, the impious rulers as a chastiser, His parents as their child, the 
King of the Bhojas as death, the unintelligent as the Supreme Lord’s universal form, the yogés as the 
Absolute Truth and the Våñëis as their supreme worshipable deity.”  
 

According to their rasa, relishment of a certain eternal relationship 
with God, people see the same Supreme Lord in different ways. 

 
God has the power to manifest Himself in these various forms because He is the embodiment 

of all varieties of rasas (raso vai saù, Taittiréya Upaniñad 2.7.1). Çréla Bhaktisiddhänta Sarasvaté 
Prabhupäda mentioned in this regard that “There cannot be any scope to draw distinction between 
Çré Kåñëa and Çré Räma [i.e. between any personal forms of God] save in the planes of respective 
rasas. We want to appreciate the respective positions of the One Absolute.” (Bhaktisiddhanta, 1874-
1936, p. 54.) 
 

The various forms of the Supreme Lord 
are one in person, but different in rasa. 

 
This is the sublime philosophy of acintya-bhedäbheda, by which different forms of God, 

which manifest in reciprocation to different approches, are harmonized. However, the question still 
remains if there is one essential form of God. Since all forms of God are one in person and only 
different in rasa, relishment of a certain transcendental relationship, this question can be answered 
by ascertaining the most essential rasas. A common proverb says: “Home is where the heart is.” 
Naturally, the heart is attracted by love, and most attracted by the sweetest of all love. The one 
Supreme Lord reciprocates with innumerable approaches; atheistic, empiric, religious, etc; yet at 
heart, He essentially remains with His pure devotees. Çré Kåñëa says in Bhagavad-gétä 9.29: samo 
'haà sarva-bhüteñu, na me dveñyo 'sti na priyaù, ye bhajanti tu mäà bhaktyä, mayi te teñu cäpy aham, 
 

“I envy no one, nor am I partial to anyone. I am equal to all. 
But whoever renders service unto Me in devotion is a friend, 

is in Me, and I am also a friend to him.”  
 

Kåñëa’s preference for His pure devotees is not in contradiction to His universal equality to 
all, because He explains that He equally reciprocates with one and all according to their own 
approaches (ye yathä mäà prapadyante, täàs tathaiva bhajämy aham, Bg 4.11). Thus the more our 
love of God matures, the more Lord Kåñëa manifests in all respects. Rain falls on barren and fertile 
land alike, but only fertile land produces flowers. God is everywhere, but He manifests fully only 
where He is welcomed with a pure heart. The real home of God is where His heart is essentially – 
where He is worshiped to the fullest extent in the sweetest kind of rasas. This essential 
transcendental abode of God is, according to Vedic literature, Goloka Våndävana, the 
transcendental abode Våndävana, where He is served by His most intimate devotees in one of the 
four essential rasas; close servitude, close friendship, parenthood and consorthood. Anyone who 
impartially compares all various aspired relationships with God of various transcendentalists, will 
find that this type of sophisticated cultivation of various types of rasas is exclusively found in the 
worship of the Vaiñëavas, and that the sweetest and most relishable and intimate rasas are found in 
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the worship of the Gauòéya-Vaiñëavas, the followers of Çré Caitanya Mahäprabhu. The topic of 
transcendental relationship with the Supreme Lord is further explained in Chapters 5.7 & 11.7. 

According to His nature of acintya-bhedäbheda, Kåñëa is simultaneously present everywhere, 
and simultaneously He essentially remains in one place, in Våndävana. The closer we come to the 
sweet mode of worship of Våndävana, the more Våndävana manifests in our heart, and inseparably 
from Våndävana, the most essential form of God, Çré Kåñëa, the embodiment of all rasas, manifests. 
We may know the king of Jagannätha Puré from official functions, but only if we know him via his 
personal friend, will we get to know his real essential personality. Similarly, the essential scientist, 
philosopher, or devotee, in short, the essentialist, will try to approach the final essence, Godhead, 
through His intimate devotees. The essentialist knows, that the Final Essence essentially remains 
with the most exalted essentialists, and therefore he prays to the Supreme Lord like Lord Çiva 
prayed to God (Çrémad-Bhägavatam 4.24.44): 

 
darçanaà no didåkñüëäà, dehi bhägavatärcitam 

rüpaà priyatamaà svänäà, sarvendriya-guëäïjanam 
 

 
 
 

“My Lord, I wish to see the darçana or vision 
of exactly that form of Yours that especially Your 

dearmost devotees worship. Please be merciful upon me 
and show me that form, for only that form worshiped by Your 

dearmost devotees can perfectly satisfy all the demands of the senses.” 
 

The dearmost and most exalted devotees are the gopés of Våndävana, who worship the 
beautiful form of Lord Kåñëa. In the above picture, they are relishing the darçana of Lord Kåñëa’s 
transcendental form. The gopés will be described in Chapter 6.13. One may argue that if the acintya-
bhedäbheda-darçana establishes, that according to the various approaches to the Truth, the Truth 
reveals Itself in various forms, then that establishes that the acintya-bhedäbheda-darçana itself is just 
one of the many possible partial realities and cannot claim to be the ultimate reality. This argument 
is defeated when one considers that being able to explain and justify other philosophies in harmony 
with the advocated philosophy does not decrease the value of that philosophy but rather increases 
it, because the ultimate reality must be all-encompassing and not inimical towards a single fragment 
of creation. If there would be a single element in creation that is faulty per se, then the Creator 
would be at fault. Yet the Lord is purëam, completely perfect, and so is His creation (É, Invocation). 
Material consciousness produces disharmonious dualities, in which various philosophies, religions, 
sciences and cultures cannot be reconciled, whereas spiritual consciousness produces harmonious 
dualities, in which everything is reconciled. Therefore, by not defeating other philosophies (in terms 
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of devaluing, because they have their confidential purpose in the Lord’s master plan), the acintya-
bhedäbheda-darçana actually defeats them, and is revealed as the vision of complete perception. 
This defeat is not painful to anyone, but sweet like the defeat of the quarrelling children by the 
mother’s reconciling embrace.  

 
Mother Veda, especially in her essential form 

of the mother-philosophy of acintya-bhedäbheda, 
has the capacity to embrace all other children-philosophies. 

  

1  2  3  

4  5  

 Besides having countless expansions, Lord Kåñëa Himself also plays many different roles 
according to the likings of His devotees. Çré Kåñëa has innumerable roles with various names, ages, 
dresses, qualities and pastimes: (1) Çré Kåñëa as Bhagavän, the Supreme Personality of Godhead, 
wearing a crown and sitting on a golden throne, being worshiped with opulent offerings. (2) Çré 
Kåñëa as Pärtha-särathi, the charioteer of His soldier friend Arjuna, wearing armour. (3) Kåñëa as 
Yaçodä-nandana, the child of mother Yaçodä. (4) Kåñëa as Gopäla, the cowherd boy, wearing 
village clothing and flowers and a peacock-feather in His hair, enjoying a picnic with His friends. (5) 
Kåñëa as Rädhä-vallabha, the lover of Rädhäräëé, wearing the charming robes of a lover. 
 

Just as the philosophy of acintya-bhedäbheda can harmonize all philosophical tendencies, 
Lord Kåñëa can harmonize and accommodate all different rasas, relishes of transcendental 
relationships with God, as He is the reservoir of all rasas (raso vai saù, Taittiréya Upaniñad 2.7.1). 
 

Lord Kåñëa’s all-encompassing quality serves as a proof of  
absolute Divinity, since only the greatest can embrace everything else. 
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Çréla Bhaktisiddhänta Sarasvaté Prabhupäda mentioned in this regard: “What are the salient 
[outstanding] features of the Absolute and what should be the nomenclature [system of naming] of 
the Absolute? The Absolute is evidently to welcome all sorts of manifestive nature, instead of 
lurking merely as the unknown in a region behind our sensuous scope.” (Bhaktisiddhanta, 1874-
1936, p. 100.) Çréla Bhaktirakñaka Çrédhara Mahäräja similarly explained that “In the highest 
Absolute there is room for the accommodation of anything and everything. Otherwise it cannot be 
Absolute. If there is something outside, it is not Absolute. Absolute One. One accomodates 
everything.” (Transcribed from his sermon. Çrédhara 3, 1895-1988.) According to the individual 
preferences of His devotees, Kåñëa reciprocates with them perfectly. This is His nature of acintya-
bhedäbheda, being simultaneously one and many. As it is the sole wish of the devotees to please 
Kåñëa, similarly, it is the sole wish of Kåñëa to please His devotees. The nature of the spiritual world 
is that everyone is concerned with the other’s pleasure in the first place, and thus there is perfect 
harmonious reciprocation and satisfaction for all. As Kåñëa is not bound to any of His 
manifestations such as time, age and other dimensions, He can choose to remain in whatever 
relationship eternally and hence His loving dealings are never checked like the relationships in the 
material world, which are obstructed by time, age, disease, illusion and death.  

 

 
 

As Kåñëa has the potency to expand into innumerable forms while still remaining complete, 
He is not disturbed by His various forms and relations, but He enjoys all of them simultaneously. 
This wondrous feat of His was for example manifested in His famous räsa-dance, in which Kåñëa 
expanded into many and danced with many different gopés (cowherd girls) simultaneously, each of 
them thinking that Kåñëa was dancing only with her. In this way He is able to please all completely.
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5.4. The Cosmic Manifestation  
 

1 2 3  

4 5 6  

7 8 9  
  

Lord Kåñëa’s spiritual abode, Goloka Våndävana, is the highest and original abode, where His 
pastimes with His eternal associates are continuing incessantly since time immemorial. Goloka 
Våndävana lies in the spiritual world and is surrounded by innumerable other eternal spiritual 
abodes (picture 1). Çré Kåñëa possesses innumerable forms (Brahmä-Saàhitä 5.33). His first 
expansion is His brother Lord Balaräm (picture 2, on His right side). In order to manifest the 
external material worlds, Lord Balaräm expands into Mahä-Saìkarñaëa, who expands into the four-
armed Käraëodakaçäyé Viñëu, also called Mahä-Viñëu (Picture 3), who lies down within the causal 
ocean (käraëa-jala). During His sleeping, innumerable universes are generated along with His 
breathing. Mahä-Viñëu expands into Garbhodakaçäyé Viñëu, who enters each and every created 
universe. From His navel, a golden lotus grows, and Lord Brahmä (picture 4), the four-headed 



108 

  

designer of the material universe takes birth on that lotus (“from My navel arose the universal lotus, 
the birthplace of self-born Brahmä.” – SB 11.24.11). Lord Brahmä is a deva, a demigod, and he 
creates the material planets and all different types of material bodies, such as plant, animal and 
human bodies according to Lord Viñëu’s will. Lord Brahmä does not create the jéva, the living 
entity, who is spiritual. The material creation is created and again completely annihilated in infinite 
cycles, each major cycle being as long as Lord Brahmä’s day – 4.32 billion years. According to Vedic 
calculations, since the last point of creation, 2.3 billion years have passed. A day of Lord Brahmä is 
divided into 1000 minor cycles called divya-yugas (4.32 million years). After every divya-yuga, the 
world is depopulated to a great extent and then repopulated. Lord Viñëu further expands into 
Kñérodakaçäyé Viñëu (picture 5), the Paramätmä feature of the Supreme Lord; the Supersoul. 

 
At the time of creation, all the jévas, the spirit souls or living entities, emanate from Mahä-

Viñëu (SB 2.6.42, Bs 5.11).  At the time of annihilation they again merge into His body, where they 
rest in a sleepy state without loosing their individuality until the next creation. sa nityo nitya-
sambandhaù, prakåtiç ca paraiva sä,  “The same jéva is eternal and is for eternity and without a 
beginning joined to the Supreme Lord by the tie of an eternal kinship.” – Bs 5.21. The jévas are 
manifest as part of the taöasthä-çakti (picture 6), the marginal energy of Kåñëa (Viñëu Puräëa 6.7.61). 
The jévas are called marginal (bordering) energy, because they are situated between the internal 
spiritual energy and the external material energy of Kåñëa. Those jévas who follow their original 
nature of serving Kåñëa enter into the internal energy of Kåñëa, attain Kåñëa’s spiritual abode and 
an eternal spiritual body. Those jévas who develop separatist desires that go against their eternal 
nature of bhakti enter the external, material energy of Kåñëa, where they are put in mäyä, the 
illusion of being independent of Kåñëa. The external energy works in such a way that it covers the 
jéva with false designations such as various material bodies, with which the jéva then identifies. Only 
in mäyä, the jéva is able to forget his or her real nature as an eternal spiritual servant of Kåñëa. 
Those jévas who tend to the external world due to separatist desires enter into various material 
bodies created by Lord Brahmä. The demigod Brahmä only creates the external material bodies, 
whereas the indwelling spirit soul i.e. that which is established as the jéva by the Vedic science, the 
actual eternal living entity, can only be created by Lord Viñëu, an expansion of Lord Kåñëa. 

 
To accompany the jéva who has fallen into the material world, Kñérodakaçäyé Viñëu enters the 

body of every living being as his eternal well-wisher (suhådaà sarva-bhütänäà, Bg 5.29) and witness 
in the form of Paramätmä: “The Supreme Lord is situated in everyone’s heart, O Arjuna, and is 
directing the wanderings of all living entities, who are seated as on a machine, made of the material 
energy.” – Bg 18.61. Paramätmä resides with the jéva in the heart region (picture 7). The material 
world is a creation for the separatist jévas to live out their material desires, and when they realize 
that their separatism only leads to suffering and then turn to God with devotion, Paramätmä guides 
them back into the spiritual world through various means like Kåñëa’s Avatäras (picture 8), 
devotees, scriptures, or by personal instruction from within: “To those who are constantly devoted 
to serving Me with love, I give the understanding by which they can come to Me.” – Bg 10.10. Kåñëa 
descends to the earth planet in various forms, who appear in every divya-yuga (4.32 million years), 
but He appears only once in 1000 divya-yugas in His original form of Kåñëa (picture 9). The present 
divya-yuga is one of these very rare and precious divya-yugas. Kåñëa’s eternal pastime in the 
spiritual world is called apräkåta-lélä (picture 1), and His pastime on earth is called bhauma-lélä 
(picture 9). The bhauma-lélä took place only 5’000 years ago, a very close event, considering that He 
appears on earth only every 4.32 billion (4’300’000’000) years. For the average citizens, Kåñëa seems 
like a mortal man or demigod, because He appears to them wearing a mask that creates the 
impression that he is human (SB 1.1.20), but to His devotees He reveals Himself as the Supreme 
Personality of Godhead (Bg 18.55). His bhauma-lélä manifests not only on earth, but in all universes. 
It is an expansion of His apräkåta-lélä, which continues uninterrupted. This is the mystic power of 
Lord Kåñëa, who can be simultaneously one and many. This nature of Kåñëa is understood by the 
vision or philosophy of acintya-bhedäbheda through the practice of bhakti. 
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5.5. The Brahman, Paramätmä and Bhagavän Features of God 
 

Çrémad-Bhägavatam (3.32.26) explains the Lord’s nature of acintya-bhedäbheda in terms of Him 
appearing in three main features according to different approaches: 

 
jïäna-mätraà paraà brahma 

paramätmeçvaraù pumän 
dåçy-ädibhiù påthag bhävair 

bhagavän eka éyate 
 

“Lord Kåñëa, the Supreme Personality of Godhead alone 
is complete transcendental knowledge, but according to the different processes 

of understanding He appears differently, either as impersonal Brahman, 
as Paramätmä, or as Bhagavän.” 

 
Lord Kåñëa is simultaneously transcendental as Bhagavän, 

immanent as Paramätma, and omnipresent as Brahman. 
 

Brahman is the all-pervading impersonal effulgence of Kåñëa’s transcendental body: 
brahma—aìga-känti täìra, nirviçeña prakäçe, sürya yena carma-cakñe jyotirmäyä bhäse, “The 
manifestation of the impersonal Brahman, which is without variety, is the rays of Kåñëa’s bodily 
effulgence. It is exactly like the sun. When the sun is seen by our ordinary eyes, it appears to consist 
simply of effulgence.” – Cc 2.20.159. The same is also expressed in the fifteenth verse of the Çré 
Éçopaniñad. Çréla A. C. Bhaktivedanta Swami Prabhupäda explains: “Brahman, the impersonal 
Absolute Truth, is all-pervading, and Paramätmä is locally situated in everyone’s heart, but 
Bhagavän, who is worshipable by the devotees, is the original cause of all causes.” (SB 6.9.42, 
purport). “Bhagavad-gétä confirms that Kåñëa, by His Brahman feature, is all-pervading (mayä 
tatam idaà sarvam, Bg 9.4), but Brahman depends upon Kåñëa (brahmaëo hi pratiñöhäham, Bg 
14.27). Without Kåñëa, there could be no existence of Brahman or Paramätmä. Therefore, 
Bhagavän, the Supreme Personality of Godhead, is the ultimate realization of the Absolute Truth. 
Although He is present as the Paramätmä in the core of everyone’s heart, He is nonetheless one, 
either as an individual or as the all-pervading Brahman.” (SB 7.6.20, purport.) Brahman is 
experienced as a state of universal eternity, equality and interconnectedness without sufferings by 
the transcendentalist:  
 

brahma-bhütaù prasannätmä 
na çocati na käìkñati 

samaù sarveñu bhüteñu 
mad-bhaktià labhate paräm 

 
“One who is thus transcendentally situated at once realizes the 

Supreme Brahman and becomes fully joyful. He never laments or 
desires to have anything. He is equally disposed toward every living entity. 

In that state he attains pure devotional service unto Me.” – Bg 18.54. 
 

This state of liberation can theoretically be experienced by all transcendentalists of all types 
of religions or approaches to a higher truth. The impersonal Brahman realization has similarities to 
the attainment of nirväëa or Tao in the Buddhist and Taoist culture respectively. Brahman 
realization is the first step of realizing the absolute truth, and thus the entrance into sainthood. 
Actually, those who experience the joys and inspirations of the all-uniting energy that pervades 
everything are experiencing Kåñëa’s impersonal Brahman effulgence, no matter in which confession 
or external practice they may be. This explains how sainthood is possible in various types of 
confessions, and refutes the phallacies of sectarian doctrines, which claim that certain saints belong 
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exclusively to a concept of a certain sect, and not to a Universal Lord. Even natural science, 
especially quantum physics, is approaching a non-dual conception of nature and draws inspirations 
from spiritual traditions (see Chapter 11). Since the Brahman realization is the first stage of God-
realization, it is not discarded by the devotees, but it should be seen in proper relation to the higher 
personal forms of God. If it is postulated as the ultimate reality, then people are deprived of 
developing the highest relation to reality, loving devotional service to the Supreme Personality of 
Godhead, Bhagavän. 

 
The Brahman effulgence is compared to the sunlight emanating from the sun, dissipating the 

darkness of material existence. One who comes out of the dark cave of material existence is 
overwhelmed and blinded by this bright effulgence, and cannot easily realize that this effulgence 
emanates from Kåñëa, just as people who have spent their entire life in a dark cave cannot recognize 
the sun when they are blinded by the sunshine for the first time (see Chapter 2.3, Plato’s cave). The 
monists aim at completely merging with Brahman, taking it to be the supreme manifestation of truth 
(Bg 18. 54, quoted above, describes experiencing, not merging with Brahman). The monists claim 
that merging with the impersonal Brahman is eternal liberation, but Veda speaks against this claim. 
Kaöha Upaniñad 2.2.13 states: nityo nityänäà cetanaç cetanänäm, “The Supreme Brahman, 
Godhead, is the fundamental eternal being amongst all eternal beings.” (quoted from Bg 2.12, 
purport.) Lord Kåñëa says that living entities are His eternal fragmental parts (mamaiväàço jéva-
loke, jéva-bhütaù sanätanaù, Bg 15.7). Although it is possible to enter into the Brahman effulgence 
for some time like a green bird can enter a green tree, the concept of complete merging with 
Brahman must be understood as illusory. “The jévas are eternally individuals, so an option such as 
merging into Brahman is thoroughly impossible for them to attain.” (Jd 12.) “Striving for brahma-
nirväëa, merging into Brahman, is not the same as attaining prema – it is merely an illusory goal. 
Actually, impersonal liberation ultimately does not exist, it is present like a flower in the sky – a 
non-entity – and is a hoax upon the living entity.” (Jd 18.) 

 
Çrémad-Bhägavatam 10.2.32 mentions that those with immature intelligence, not knowing 

bhakti, the actual goal of life, falsely consider themselves liberated by dint of strenuous practices – 
yet they again fall down into material existence due to lack of bhakti. As it is the soul’s sanätana-
dharma, eternal inherent nature, to engage in bhakti (Cc 2.20.108), the living entity cannot find 
fulfillment in the impersonal Brahman effulgence where there is complete absence of interpersonal 
loving dealings and devotional service. Thus he returns to the material dualities (where at least 
material dealings are possible), because he lacks knowledge of the eternal transcendental world with 
spiritual dualities and personalities. The path of liberation is not at all secure unless we attain the 
devotional service of the Lord (SB 1.5.12). The advanced devotee prays to the Lord that He may 
kindly remove the impersonal Brahman effulgence that covers His face and exhibit His 
transcendental Person to His pure devotee (Çré Éçopaniñad, mantra 15). Lord Kåñëa Himself says 
that the all-pervading impersonal Brahman is merely the expansion of His energy (Bg 9.4). 
Paramätmä and Bhagavän are His personal features, but Brahman is impersonal. Therefore, the 
monists are also called impersonalists. Although those monists who are realized monists are 
accepted as saintly38, they can only realize the impersonal aspect of the absolute truth, whereas the 
realized devotees automatically realize Brahman and Paramätma when they realize Bhagavän, their 
original cause, just like one automatically gets leaves and branches when one gets the whole tree. 

 

                                                 
38 There are mainly two types of monists: the brahmavädés, who accept Bhagavän as transcendental, but aspire for 
Brahman, and the mäyävädés, who claim that Bhagavän is merely a material manifestation of the impersonal ultimate. 
While the brahmavädés can realize Brahman, the mäyävädés, due to their offensive behavior towards Bhagavän, who is 
the origin of Brahman, cannot fully realize Brahman, and are thus not accepted as saintly. One should remember that 
classifications like brahmavädé and mäyävädé also refer to philosophical tendencies, which can be present in any person 
to different degrees. If somebody is unwilling to aspire for theism and aspires for Brahman-realization, he is advised to 
avoid mäyäväda. Then he may realize Brahman, and he may also further progress to realize Bhagavän by becoming a 
devotee, as did for example Çukadeva Gosvämé or the four Kumäras, who were brahmavädés before (Cc 2.24.113). 
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Paramätmä is the immanent aspect of Kåñëa as the Supersoul, witnessing everything and 
guiding all jévas: 
 

éçvaraù sarva-bhütänäà 
håd-deçe 'rjuna tiñöhati 

bhrämayan sarva-bhütäni 
yanträrüòhäni mäyayä 

 
“The Supreme Lord is situated in everyone’s heart, 

O Arjuna, and is directing the wanderings of all living entities, 
who are seated as on a machine, made of the material energy.” – Bg 18.61. 

 
The guidance of the Supersoul can be indirectly experienced by anyone. Famous scientists, 

inventors and artists have expressed that their new ideas did not develop from a series of thoughts, 
but came to them as a sudden flash of inspiration. When we consider to comit a misdeed, we are 
overcome with a bad conscience. There are many officially reported mysterious warnings of friends 
or of an inner voice that held people back from entering the empire state building in New York on 
the eleventh of September 2001. These are all promptings of the Supersoul. This phenomenon has 
been reported in many other cases of catastrophes, and also in creative arrangements, such as 
‘almost impossible coincidences’ that lead to important meetings of philosophers, friends or future 
parents. During a five weeks holiday in England, my mother once wanted to meet her old friend 
who worked close to London, but could not trace out her address. The day before her departure she 
was walking through the streets of London. She saw a poster of an unfamiliar movie and had a 
strong impulse that ‘this is a brilliant movie and I must see it’, as if someone had told her to. She 
entered the cinema, although she very rarely goes to cinemas and only with company and 
recommendation. It was the most boring movie she ever saw, and she wondered just what in the 
world had lead her to watch it. Suddenly, someone tapped her on her shoulder from behind. It was 
her old friend that she had tried to locate, and to their astonishment, a similar thing had happened 
to her; she was spontaneously called into the cinema by an inner voice. My mother recalls other 
similar incidents of a strong inner guidance. Once, at the age of fourteen, after a usual visit to her 
grandfather, she sensed a strong certitude that this will be her last visit to him, although there were 
no signs of his passing away soon. She returned three times from the threshhold to embrace her 
grandfather again and again, who passed away the next day due to a heart attack. 

 
The directing of the Supersoul, who cannot be seen directly by an unrealized person, is the 

scientific basis of most so-called mysteries. The materialist is astonished at the ‘high rate of 
happenings in life whose coincidences have a chance of possibility of almost 1 :  [infinity]’, i.e. 
practically zero. But even this fact that establishes mathematically that life without intelligent 
guidance has almost no chance of possibility cannot evoke faith in a superior Controller in the 
staunch materialist, due to being blinded by envious doubts. For those who are averse to their 
original nature of loving service to God, the thought of the existence of a supreme Controller 
invokes envy, because they are trying to be masters instead of servants. This envy makes it 
impossible to realize God (Bg 16.18-20), because He can only be realized by bhakti (Bg 18.55). 

 
The person who indirectly experiences the guidance of the Supersoul believes such guidance 

to be an arrangement of providence or of an invisible God. But only those who devote themselves 
to the Supersoul scientifically, i.e. according to the Vedic science, can fully realize the personal four-
handed form of Paramätmä (picture 5 & 7), like some yogés who aim at realizing Paramätmä. This is 
because the Supersoul usually does not appear in forms in which we have no faith in, but in 
accordance with our chosen approach to God: “In whatever transcendental mellow My devotee 
worships Me, I reciprocate with him. That is My natural behavior.” – Cc 1.4.19. In order to 
reciprocate with the jéva’s inclinations, Paramätmä can take on any form like Lord Kåñëa, Lord 
Buddha, Lord Çiva, Lord Jesus, etc. “I make his faith steady so that he can devote himself to that 
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particular deity.” – Bg 7.21. This explains how it is possible that various people with different visions 
are convinced that they have seen ‘the true God’. As Paramätmä is a manifestation of Kñérodakaçäyé 
Viñëu who in turn is an expansion of Lord Kåñëa, it is to be understood that if Paramätmä reveals 
His form of Kåñëa or Viñëu, it is an ontological upgrade, whereas if Paramätmä reciprocates with 
the jéva in the form of demigods or through other inferior media, it is an ontological downgrade or 
covering. In fact, Paramätmä can act through any media such as a known or unknown person, a 
book, nature, etc. The Supersoul is considered the caitya-guru, the inner Guru, and because this 
inner Guru is difficult to understand, if we are very sincere, He appears externally as a bona fide 
spiritual master, so we can take proper guidance from him (Cc 1.1.58,  see Chapter 16). 

 
Thus the acintya-bhedäbheda nature of Lord Kåñëa is explained in terms of His manifesting 

in various forms, through various deities or media. Paramätmä-realization is the second stage of 
realizing the absolute truth and the second stage of sainthood. Those who have realized Paramätmä 
can take instruction from this localized form of God everywhere through everything. Seeing the 
Supersoul residing next to the soul in the heart of all living entities, it becomes easy to practically, 
not only theoretically, see and honor God in all, which is the best way to universal peace. However, 
without realizing that the Supersoul is a manifestation of Bhagavän, the transcendental Supreme 
Personality of Godhead, there is the danger that we confuse the Supersoul to be our own essential 
self and thus fall into the trap of monism. SB 4.28.40 explains that someone of perfect knowledge 
knows how to distinguish between the localized individual soul and the all-pervasive Supersoul39. 

 
 

Bhagavän is the transcendental Supreme Personality of Godhead, Kåñëa, or Viñëu. 
Bhagavän literally means ‘the one who possesses all opulences’. Like the term ‘Kåñëa’ or ‘Viñëu’, 
‘Bhagavän’ is not a sectarian designation, but a term to indicate the universal Supreme Personality 
of Godhead. The term Bhagavad-gétä means ‘the song sung by Bhagavän Çré Kåñëa’. The Bhagavad-
gétä is considered to contain the essence of the Vedic teachings and is well-known all over the world 
as the Vedic Bible, in which God Himself speaks (çré-bhagavän uväca, “Bhagavän, the Supreme 
Personality of Godhead Çré Kåñëa said.” – Bhagavad-gétä 2.2). Those people striving mainly for 
liberation in eternity tend towards the all-pervasive Brahman aspect of Godhead; those striving 
mainly for perfection through knowledge tend towards the Paramätmä aspect of Godhead; and 
those striving mainly for transcendental bliss through pure devotion tend towards Bhagavän, the 
complete and fully transcendental aspect of God (see below chart). Bhagavän is sac-cid-änanda (sat, 
cit, and änanda), eternal, spiritually conscious and entirely blissful: 

 
éçvaraù parämaù kåñëaù sac-cid-änanda-vigrahaù 

anädir ädir govindaù sarva-käraëa-käraëam, 
 

“Kåñëa who is known as Govinda is the Supreme Godhead. 
He is the primal cause, and He is the very embodiment of eternity, 
transcendental knowledge and pure bliss.” – Brahmä-Saàhitä 5.1. 

 
In Brahman and Paramätmä, the three aspects of sac-cid-änanda are not fully developed.  
 

                                                 
39 The Supersoul is all-pervasive, omniscient and localized, but the individual soul is not all-pervasive and omniscient. 
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Bhagavän’s possessing the fullest manifestation of sac-cid-änanda establishes 
the form of Bhagavän to be the original, most genuine and 

most developed of the three main forms of Godhead. 
 

Chart 1: The three aspects of spiritual reality according to the three stages of realization  
 
 sat (eternity) cit (transcendental wisdom) änanda (transcendental bliss) 
Brahman-
realization, 
first stage of 
sainthood. 
All- 
pervading 
eternity. 

+ 
Eternity is 
experienced, 
yet only in its 
impersonal 
aspect. 

+ 
The wisdom of the 
eternal Brahman makes 
one fearless and saintly. 
But where there is no 
subject and object, there 
cannot be full wisdom.  

+
Where there is no subject and object, 
there cannot be complete bliss. The ‘bliss 
of Brahman’ still lacks the personal 
dimension. Complete bliss is only derived 
from interpersonal transcendental loving 
relations. 

Paramätmä-
realization, 
second 
stage of 
sainthood. 
Immanent 
knowledge. 

++ 
Eternity is 
experienced 
in a more 
personal way. 

++ 
Paramätma can give 
spiritual knowledge 
from within (He can also 
give material 
inspiration, but that 
does not account for the 
receiver’s saintlyness).  

++
Although Paramätma is personified, He is 
only internally manifest, and not 
externally as an easily distinguishable 
person different from the self with own 
personality, and thus the personal 
exchange of love that is the only source of 
complete änanda cannot manifest. 

Bhagavän-
realization, 
final stage 
of 
sainthood. 
Complete 
transcen-
dental 
blissful 
reality. 

+++ 
Complete 
eternity is 
part of true 
wisdom and 
bliss (which 
both must be 
eternal). 
Bhagavän is 
eternality in 
person. 

+++ 
Complete wisdom, 
which includes eternity 
(worldly knowledge is 
non-eternal and thus not 
real wisdom) and is part 
of bliss, is experienced. 
How to serve Bhagavän 
is real wisdom, because 
by serving Him, all ends 
are served.  

+++
Real and complete bliss is premänanda, 
devotional bliss. It is only experienced in 
a loving relationship with Bhagavän, who 
is sac-cid-änanda-vigrahaù, eternity, 
spiritual   knowledge and bliss 
personified. Bliss includes knowledge and 
eternity, because real bliss must be 
eternal, and bereft of ignorance. Hence 
prema for Bhagavän is the only real bliss 
and guarant for complete knowledge and 
eternity. 

 
Actually, the spiritual sat, cit and änanda cannot be explained with material language, 

because in the non-eternal material world, they only exist in a perverted way. One meaning of sat is 
substantiveness, and as such there seems to be sat in the material world. But another, inseparable 
meaning of sat is (eternal) endurance. Veda defines substantiveness as eternal: “Whatever has a 
beginning and an end is unreal. To be accepted as factually existing, something must possess the 
same quality as pure spirit – eternal, non-decaying existence.” – SB 12.4.28-29. Material life is non-
eternal, and hence its impression of being substantive is an illusion in form of a super-imposition on 
the eternal spiritual self. Material knowledge is not real knowledge because it does not inform about 
real eternal life and latest at the time of death it is exposed as useless. Material so-called bliss is not 
real bliss because it is temporary, and when it ends, it results in suffering. 

 
The hierarchy of the three spiritual aspects of reality are also recognizable in the material 

world: the primary human necessity or instinct is to survive by all means. In times of war or famine, 
surviving is prior to wisdom or interpersonal bliss. Only when existence is settled, one invests more 
energy in knowledge and interpersonal bliss. Even most learned persons cannot understand the 
mystery of interpersonal bliss as in love relations and are spellbound by it. The proof of the 
superiority of interpersonal bliss is also evident in today’s modern times, in which worldly existence 
and knowledge seem to be guaranteed for most, but still, most people are mentally unhappy due to 
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lack of complete interpersonal bliss and thus there is increasing violence and depression. Real bliss, 
wisdom and eternity can only be found in the spiritual world in a relationship with the actual source 
and object of bliss, wisdom and eternity; Bhagavän, the Supreme Personality of Godhead. 

 
The superiority of bliss over wisdom and eternity also establishes that substantiveness and 

knowledge are evidences that are inferior to bliss. One can theoretically grasp eternity as evidence 
of real substantiveness, but already complete wisdom goes beyond the imagination of the material 
mind. Complete wisdom is therefore called acintya, materially inconceivable. This, and how the 
acintya can become spiritually conceivable, is expressed by the wisdom of acintya-bhedäbheda. Real 
spiritual bliss is furthermore acintya to the material mind and can only become evident to a soul who 
is not covered with material designations. Vedic science gradually uncovers the soul from material 
designations and then by its inherent nature of sac-cid-änanda, the soul can perceive the sac-cid-
änanda nature of reality, i.e. the spiritual reality’s self-evident nature can be appreciated by 
revelation40. Because the material senses are faulty, even the best so-called ‘evidence’ remains 
doubtful on the material platform, and thus Descartes’ “doubt is everything” remains the conclusion 
of the genuine thinker. On the other hand, spiritual senses are complete and perfect, and thus,  
when perceived by them, the objects of the transcendental reality don’t leave the slightest trace of 
doubt. Transcendental perception is the only genuine evidence, and once it is achieved, it 
scientifically establishes all material evidence as minor. Transcendental perception also clearly 
reveals the grades of evidence of sat, cit and änanda. It is at that point where one realizes that 
premänanda, the bliss of love of God, is the highest possible evidence of reality and far superior to 
cit and sat, transcendental wisdom and substantivity, what to speak of material evidences of material 
wisdom or substantivity. 

 
The soul’s inherent desire to live eternally and avoid death indicates the soul’s inherent 

nature of eternity (sat), because the asat (non-eternal) cannot desire to be sat. Similarly, the desire 
for complete wisdom (cit) and bliss (änanda) indicates the inherent nature of cit and änanda of the 
soul. My spiritual master explained this in his discourses. Everybody is looking for the threefold 
wealth of sac-cid-änanda. The only problem is that the conditioned souls try to find life’s wealth 
without its actual substance, maintainer and object – the Supreme Personality of Godhead. This is as 
ridiculous as the notion to desire sunshine without the sun. The soul is and desires sac-cid-änanda 
because he comes from Kåñëa, who is sac-cid-änanda-vigrahaù, the one origin of sac-cid-änanda. 
The soul is and desires sac-cid-änanda because he is maintained by Kåñëa, who is sac-cid-änanda-
vigrahaù, the essential giver of sac-cid-änanda. The soul is and desires sac-cid-änanda because he is 
created to please Kåñëa, who is sac-cid-änanda-vigrahaù, the essential object of sac-cid-änanda. The 
name ‘Kåñëa’ means that He is all-attractive because He is the source, giver and object of sac-cid-
änanda. The only reason why some people are not directly attracted to Kåñëa is that their real self is 
covered by mäyä due to artificial separatist desires. These desires can only be overcome through the 
association of those who are self-realized, i.e. who don’t have separatist desires and are thus in 
harmony with their real eternal sac-cid-änanda nature of serving the Lord (Cc 2.22.51). The above 
chart establishes that the Bhagavän aspect of God/the absolute reality is the highest, because only in 
a relationship with Bhagavän can we experience premänanda, the highest goal of life and ultimate 
evidence of reality. 

 
In order to establish the super-excellence of His form as Bhagavän, Bhagavän Çré Kåñëa 

Himself says in Bhagavad-gétä 14.27 & 7.24-25: “I am the basis of the impersonal Brahman (...).” 
“Unintelligent men, who do not know Me perfectly, think that I, the Supreme Personality of 
Godhead, was impersonal before and have now assumed this personality. Though they may be good 
scholars in the Vedic literatures, they are practically ignorant of My inconceivable energies and My 
eternal forms of personality. The reason is that I reserve the power of not being exposed to the 

                                                 
40 According to the principle of acintya-bhedäbheda, the soul is to some extent one in quality with God; God is sac-cid-
änanda, and the soul is anu-sac-cid-änanda; the soul follows the Lord’s nature of sac-cid-änanda (see Chapter 14.1). 
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nondevotees by the mystic curtain of My inner potency, yoga-mäyä. The unintelligent are therefore 
unaware of My eternal form, which is never to be vanquished and is unborn.” In contrast to the 
materialists and monists who ignore or minimize the form of Bhagavän, the devotee is eligible to 
realize Bhagavän by dint of his devotion: “My dear Arjuna, only by undivided devotional service 
can I be understood as I am, standing before you, and can thus be seen directly. Only in this way can 
you enter into the mysteries of My understanding.” – Bhagavad-gétä 11.54. 

 
Although it appears so, Lord Kåñëa is not anthropomorphic (a humanized god) – rather the 

human form comes closest to the form of God. Çré Kåñëa is also not of this world – rather the world 
is of Him, although He simultaneously appears in this world to manifest His pastimes for His 
devotees. This is possible by dint of His materially inconceivable transcendental potency, as 
disclosed by Lord Brahmä, the demigod of material creation: “My dear Lord Kåñëa (...), although 
You are now within this universe, the whole universal creation is within Your transcendental body – 
a fact You demonstrated by exhibiting the universe within Your abdomen before Your mother 
Yaçodä [ see Chapter 5.7]. You can do this by dint of Your inconceivable potency of yoga-mäyä. (...) 
Just as this entire universe, including You, was exhibited within Your abdomen, so it is now 
manifested here externally in the same exact form. How could such things happen unless arranged 
by Your inconceivable energy? (...) To persons ignorant of Your actual transcendental position, 
You appear as part of the material world. (...) You are the one Supreme Soul, the primeval Supreme 
Personality, the Absolute Truth – self-manifested, endless and beginningless. You are eternal and 
infallible, perfect and complete, without any rival and free from all material designations.” – SB 
10.14.16-23. 

 
  Of all forms of Bhagavän like Lord Viñëu, Lord Räma, etc., Lord Kåñëa is the only one who 

possesses the four extra qualities of mädhurya (divine sweetness – see Chapter 5.7), and hence the 
joy one derives from serving Him is called paramänanda, the ultimate joy. Since the complete 
cannot come from the part, but the part comes from the complete, it can be concluded that 
Bhagavän Çré Kåñëa is parama-tattva, the ultimate truth, from whom all other forms such as 
Paramätmä and Brahman expand. This is confirmed by Arjuna in Bhagavad-gétä 10.12: paraà 
brahma paraà dhäma (...), “You, Çré Kåñëa, are the Supreme Personality of Godhead, the ultimate 
abode, the purest, the absolute Truth, the Supreme Brahman. You are the eternal, transcendental, 
original Person, the unborn, the greatest. All the great sages such as Närada, Asita, Devala and 
Vyäsa confirm this truth about You, and now You Yourself are declaring it to me.” The realization 
of Brahman and Paramätmä is never condemned by the devotee, in fact the realization of Brahman 
and Paramätmä is included in the realization of Bhagavän, Their original source. Therefore, the 
devotees point out that: 
 

Bhagavän Çré Kåñëa is the essential object of realization and worship, 
because He is the original fountainhead of all forms of God, and in Him 

repose all qualities of mädhurya, which are the most precious features of God, 
and because the essential purpose of creation is a personal loving exchange 

between the supremely sweet Lord Kåñëa and His creation. 
 

As such the devotee who attains the sight of Brahman prays to Bhagavän Çré Kåñëa (excerpt 
of Çré Éçopaniñad 16): vyüha raçmén samüha tejo yat te rüpaà kalyäëa-tamaà tat te paçyämi, 
 

“Please remove the rays of Your impersonal Brahman-effulgence 
So  that I  can  see  Your most auspicious personal form of bliss!” 
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Bhagavän-realization is the third and highest realization of the absolute truth and the highest 
stage of sainthood. Realizing Bhagavän means to realize the original Personality of Godhead. This 
includes His distinct names, forms, qualities and pastimes who are eternally manifest and cannot be 
changed or attained by speculation. Kåñëa is the original Bhagavän, but He also has other forms of 
Bhagavän, which are all described in the Vedic literatures. One who realizes his relationship with 
Bhagavän directly interacts with the Supreme Personality of Godhead, whereas Paramätmä and 
Brahman are expansions of Bhagavän. 

 
Godhead can act in all possible ways through His three main manifestations: as Bhagavän, 

He is uniquely situated in His transcendental abode beyond being disturbed by the various 
happenings in the vast creation; simultaneously, He is immanent as the personal Paramätmä 
indwelling countless hearts; and simultaneously, He is omnipresent as His all-pervading impersonal 
form of Brahman. This is His wonderful nature of acintya-bhedäbheda. The Kürma Puräëa states: 
asthülaç cäëuç caiva, sthüla ‘ëuç caiva sarvataù, avarëaù sarvataù proktaù, çyämo raktäntalocanaù, 
aiçvarya-yogäd bhagavän, viruddhärtho ‘bhidhéyate, tathäpi doño parame, naivähärya kathaïcana, 
guëäviruddhä apy ete, samähäryäù samantataù, “Conflicting qualities are wonderfully adjusted in 
the personality of the Supreme Lord. He is transcendental without a material form, minutely small 
or atomic in size, yet He is also corporal and all-pervasive in every respect. Although His body does 
not have a material complexion, the aura of His body is of a transcendentally darkish hue and the 
scriptures describe the edges of His eyes as reddish. He is endowed with absolute opulence and 
therefore even contrary characteristics may embellish His personality, but in His personality they 
are not incriminating imperfections. Though these characteristics are ostensibly opposing, in the 
personality of the Supreme Lord they shine in divine excellence and are variously employed in His 
lélä, transcendental pastime, by the supreme independent will of the Lord.” (quoted in Jd 26.) 

 
Bhagavän Çré Kåñëa is the concentrated personal center of creation – yet this does not mean 

that He thus becomes limited and cannot simultaneously be present everywhere. In the concise and 
poetic words of Çréla Bhaktirakñaka Çrédhara Mahäräja: “Try to see the Center everywhere – the 
Center is everywhere.” It is not that Lord Kåñëa becomes limited by possessing a body because His 
body consists of pure spirit; His body is sac-cid-änanda-vigrahaù, eternally youthful, spiritually 
conscious and ever-blissful (Brahma-saàhitä 5.1). His form is all-powerful, beyond all laws and 
dimensions, and thus unlimited in all respects. This explains seemingly contradictory statements of 
the Supreme Lord such as “I exist within everything created, and at the same time I am outside of 
everything.” – SB 2.9.35. By dint of His acintya-çakti, materially inconceivable spirital potency, He 
can simultaneously be localized and all-pervading, personal and impersonal, one and manifold – 
without contradictions. 

 
Some claim that the absolute Truth is exclusively impersonal, while others claim that He is 

exclusively personal. Some claim that He is exclusively one, and some claim that He is exclusively 
manifold. Due to virtual exclusions of certain aspects of the all-inclusive absolute truth, these 
concepts are all incomplete. Some religions accept that God is both personal and impersonal, one 
and manifold, but they are unable to explain how He can be so simultaneously and harmoniously, 
and thus God seems to possess a split personality similar to a mundane patient of schizophrenia. Çré 
Caitanya revealed the essential explanation of Veda, which explains how God can be 
simultaneously personal and impersonal and remain one unified and harmonious entity by dint of 
His acintya-çakti. This glorious reconcilation has been brought by Çré Caitanya with His acintya-
bhedäbheda-darçana, while before, there were different conceptions beyond a vision of 
reconciliation: “The impersonal conception of the Absolute and the personal conception were at 
loggerheads with each other [in disagreement] and they have both been pacified by Çré Caitanya’s 
offering the interpretation of acintya-bhedäbheda.” (Bhaktisiddhanta, 1874-1936, p. 107.) 

 
For many people, the personal form of God with attributes is considered minor to the 

impersonal, attributeless form of God. Although Lord Kåñëa very clearly explains, as recorded in 
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the Bhagavad-gétä, that His form of the Supreme Personality of Godhead is the supermost 
manifestation of God above the Supersoul and Brahman, many commentators of the Gétä still 
misrepresent the Supreme Personality of Godhead as a minor manifestation of Brahman, some even 
attribute material qualities on Him, or present Him as a mere fictive metaphor to serve their 
speculations. The Vaiñëava scholar Steven Rosen has compared the over 500 different English 
translations of the Bhagavad-gétä and found that “(...) The majority of translators misunderstood the 
basic teaching of this seminal text – that God is a person, Kåñëa, and that the goal of life is to 
develop love for Him. Instead, these ‘Gétäs’ claimed that God is an abstract force, an impersonal 
entity (...).” (Rosen 2, 2010.) This phenomenon of downgrading Godhead to something impersonal 
can be observed in people of all backgrounds and has many reasons, some of which are: 

 
(1) They see how all material forms are conditioned by imperfection, suffering and 
death, and thus they conclude or prefer that the Absolute is formless. The analogy is the 
cow who once had to flee from a burning cowshed and thence developed a phobia 
towards everything that resembles the colors of fire such as tomatoes, the sun, etc. 
(2) They have no information of or faith in the fact that the Supreme Lord can have 
transcendental personality, qualities and form, all of which are perfect in all respects, 
eternal and ever-blissful without a tinge of suffering. 
(3) They are not keenly interested in the personal form of God, because they knowingly 
or unknowingly have too many selfish interests and are disinclined to accept ‘another 
rival’ in their pursuit of egocentric enjoyment (bhukti) or non-dualistic liberation 
(mukti). Sarcastically speaking, the impersonal form of God is ‘very practical’, because 
‘it’ does not tell you what to do, you don’t have to serve ‘it’, you don’t have to bow down 
and surrender to ‘it’, etc. Accepting God as person means that you have to accept Him 
as He is and worship Him as He likes. They are not ready for such devotion (bhakti), 
and thus they miss true love and true knowledge41.  

 
Lord Kåñëa is simultaneously transcendental as Bhagavän, immanent as Paramätma, and 

omnipresent as Brahman. The first verse of the Çrémad-Bhägavatam mentions that Lord Kåñëa is 
the primeval cause of creation, and that He is directly and indirectly conscious of all His creations 
and their purposes (anvayäd itarataç cärtheñv abhijïaù, SB 1.1.1). It is not that Bhagavän Çré Kåñëa 
is Himself directly involved in witnessing everyone’s actions like Paramätmä does; Bhagavän Çré 
Kåñëa is exclusively engaged in loving relationships with His devotees, just as the Queen has certain 
reserved dealings and is not directly engaged in catching pickpockets. Yet still, Bhagavän is 
indirectly omnipresent by His expanded manifestations of Paramätmä and Brahman, and as soon as 
a person wants to seriously realize God, Bhagavän gradually reveals Himself unto him, just like the 
Queen is indirectly represented by the government and other instances, and if someone is 
recognized by her representations due to his outstanding service, he will ultimately be presented 
directly to the Queen. And just as a very sincere servant of the government may be invited to meet 
the Queen even though he never thought of meeting the Queen, similarly, a very sincere seeker of 
the absolute truth may be introduced to Kåñëa by His mercy, even though the seeker may never 
have considered Kåñëa to be the absolute truth. This has been practically experienced by sincere 
seekers of the absolute truth of all fields such as science, welfare or religion.  

 
Through His various forms and energies, Kåñëa can be one and many, 
transcendentally localized, immanent and omnipresent, personal and impersonal 
simultaneously and all the while remain undisturbed and complete. This can only 
be understood by acintya-bhedäbheda-darçana through the practice of bhakti. 

 

                                                 
41 bhukti, mukti and bhakti will be compared thoroughly in Chapter 14.18. 
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5.6. The Transcendental Deity Form of God 
 

   
 

The authentic deity form of God must be distinguished from a concocted idol. The concocted idol 
has been misused by many people and the transcendental deity has been widely misunderstood. In 
this subchapter, the proper understanding of both the deity and the concocted idol shall be 
presented. Before entering into other considerations, it should be noted that a proper understanding 
of the deity can arise from common sense. Unfortunately, common sense is the most uncommon 
thing. This is so, because true common sense comes from serving the common essence, God, and 
this activity of bhakti is very rare in this world. No devotee will deny that God is omnipotent – but 
how much faith do we have in it? If we really believe that God is omnipotent, then the question if 
He can manifest in a deity form never comes to our mind. Of course He can – else He would not be 
God!  
 

God is omnipotent. If He desires, He can manifest in matter, 
thus spiritualizing it; He can become visible to the material senses, 

while remaining hundred percent transcendental. 
 

Anybody who disagrees with this while claiming to believe in God really has no faith in the 
omnipotence of God, and then what impotent ‘god’ is he believing in? Therefore, those who 
categorically decry deity worship have no idea of the omnipotent Lord. Although God essentially 
possesses a transcendental form beyond material vision, He also appears in various spiritual forms 
that can be seen (avyakta-cid-vyaktam adhärayad dhariù, SB 8.18.12). This subchapter explains with 
practical examples how God manifests as deity. First of all, we should understand how matter can be 
spiritualized. Matter in itself is acit, lifeless. The material body is composed of such lifeless matter. 
Only when a spirit soul, who is cit, lively or conscious, enters matter, matter becomes lively. A body 
without a soul inside (after death) at once starts to decompose, because it is acit, lifeless. If we as 
spirit souls can enliven dead matter, then surely the Supreme Lord can do so in much more 
sophisticated ways. This is best explained by the philosophy of acintya-bhedäbheda. As matter is 
çakti-pariëäma, a transformation of God’s potency, it is simultaneously one and different from Him. 
While we have little control over material nature, God has full control over her, because He is 
çaktiman, the wielder of His potencies. He can observe and manipulate matter from within and 
without to His likings. He can use a deity as a media of communication or accepting worship, or He 
can fully enter the deity to reciprocate with His pure devotees, thus fully spiritualizing it. And just as 
He can be present within a deity when the deity is properly fashioned and worshiped, He can also 
decide to not be present in a deity when it is improperly fashioned or worshiped. 

 
Besides being omnipotent, God is also omnipresent. This was proven by the young devotee 

prince Prahläda to His atheist father king Hiraëyakaçipu, who became enraged when Prahläda said 
that God is present everywhere and that He is controlling everyone, even great emperors like him. 
Hiraëyakaçipu challenged his son: “If He is everywhere, then why is He not present before me in 
this pillar? Because you are speaking so much nonsense, I shall now sever your head from your 
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body. Now let me see your God come to protect you!” He took up his sword, got up from his 
throne, and with great anger struck his fist against the pillar. To prove that the statement of His 
servant Prahläda was true and to protect him from Hiraëyakaçipu, the Supreme Lord appeared 
right from that pillar with a tumultuous sound and exhibited the wonderful form of Nåsiàhadeva. 
Although Hiraëyakaçipu now admitted that the Supreme Lord had appeared, in his envy over His 
supremacy, he started to attack Lord Nåsiàhadeva to kill Him, and he thus faced death at His 
hands. This episode is found in the biography of Prahläda Mahäräja in Çrémad-Bhägavatam 7.8. It 
shows that God is present everywhere and manifests only by the devotion of His pure devotee42. It 
further shows, that a pure devotee like Prahläda Mahäräja knows God to be even in every pillar – 
what to speak of a worshiped deity. But just like Hiraëyakaçipu, the envious atheist cannot even 
accept the Supreme Lord when He personally appears in front of him – what to speak of accepting 
Him in His deity. Only through devotion achieved from a pure devotee can we attain faith in the 
deity. The pure devotee knows God to be everywhere, especially there where His holy name is sung 
and His deity is worshiped with love. 
 

However, knowing about the Supreme Lord’s omnipresence 
and omnipotence does not mean that we should paint a picture or 

form a sculpture according to our own imagination and call it God! 
 

Such an act of human speculation tries to condition the unconditioned Supreme Lord to 
some mental concoction, and is thus not less blasphemous than claiming that God cannot manifest 
in the deity at all. We must be careful not to fall into the trap of both extremes, and get to know 
God scientifically. In the third chapter it has been established how the transcendental reality can 
become revealed to the conditioned souls, namely through avaroha-panthä, the descending way of 
knowledge relying on transcendental deduction from the complete transcendental reality. The 
present chapter is an example of how transcendental deduction is practically applied. Before posting 
a letter, we should write the recipient’s full name and address on it and then place the letter in a 
letterbox authorized by the post – otherwise we will never get a response. Similarly, if we worship 
concocted idols and call them God, then God will probably not response to us. However, the 
çrémürti, the transcendental deity of the Lord, factually represents God because it is fashioned after 
His personal form that was visible during His various descents and after the knowledge of 
authorized scriptures and saints, who possess God-realization. The bona fide çrémürti is not an 
anthropomorphization of God (attribution of human characteristics to God) – rather man is built 
after the image of God. Prof. Shrinivasachari explained: “It is God who moulds the soul in His own 
image. But this is misunderstood as man making God in his own image.” (Shrinivasachari, 1950, p. 
286.)  

 
Dr. Alice Boner was a Swiss painter, sculptor, art historian and 

Indologist. She spent over fourty years in India, studying and 
contemplating the principles of composition of various deities. In 
1970 she received an Honorary Doctorate from the University of 
Zurich and in 1974 she was awarded the Padma Bhushan, the highest 
award of the Indian Government. In the introduction to her thesis 
Principles of Compositions in Hindu Sculpture, she wrote: “The 
primary purpose of sacred images is not to give aesthetic enjoyment, 
but to serve as the focusing points for the spirit. Born in meditation 
and inner visualization, they should, and that is their ultimate intend, 
lead back to meditation and to the comprehension of that 
transcendent reality from which they were born. If they are beautiful, 
it is because they are true.” (Boner, 1962.) 

                                                 
42 One may accept that God can be everywhere, but unless one is a pure devotee, one cannot attract Godhead’s practical  
manifestation. One is thus unable to realize or help others realize Godhead without guidance of a pure devotee. 
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The term ‘deity’ originates in Sanskrit deva, God, via Latin deus, God (Webster). In the 

language of the devotees, ‘deity’ is used for çrémürti, the transcendental image of the Lord. God is 
especially present in the deity that has been worshiped by a pure devotee, just like bees are 
naturally present where there is nectar. If we worship the transcendental form of the Lord by 
worshiping a genuinely manifested deity, address God with His proper names, and beg Him to fully 
manifest, then it is likely that He will reveal Himself fully. The example of a woman in separation 
grief who starts to decorate a sculpture of her missing husband and offers him flowers through that 
media, reveals, that this is an act of love in knowledge, not in ignorance. Was her husband to find 
this out – would he not be pleased by seeing such love, and would he not reward her? Similarly, if 
God sees us serving His deity because we sincerely miss His full appearance, will He not 
reciprocate? Or take the example of a fan of a music star. The fan worships her idol by pinning up 
his posters in her room, although she has never seen him personally, but only heard him on the 
radio. The radio may be compared to spiritual media like the scriptures and the pure devotees. As 
long as the media is pure, there is no illusion involved, and then it is possible to worship the right 
transcendental name, form, attributes and pastimes of the Supreme Lord. Then deity worship is not 
fictive, but factual, and we will get a clear response in form of revelations, realizations, and other 
reciprocations, just like we get a response if we submit a letter correctly. Veda asks nobody to follow 
blindly, but offers scientific ascertion of transcendental deduction as well as repeatable experiments 
with factual results of transcendental realization.  
  

Many ancient deities of Çré Kåñëa were installed by King Vajranäbha, Lord Kåñëa’s great-
grandson. The Vedic literature is full of exact descriptions of Çré Kåñëa’s transcendental body, and 
the saints confirm that their internal realization of God match the ancient deities and the scriptures’ 
descriptions. Personalities of great human intellect like the six Gosvämés of Våndävana engaged in 
deity worship and propagated it by building many temples. They were supported by the local kings, 
who studied under them and often had personal exchanges with the deity, considering themselves 
the deity’s servants. In the modern world, people often laugh at deity worship due to prejudices, but 
we find that the people of the lands of the rising sun, including their intelligentsia, are most 
enthusiastic about deity worship. In India, millions of people of all backgrounds daily engage in 
deity worship. The deity is by law accepted as a real person. Often, the deity’s temple and land are 
registered under His name and officially His personal possessions. The Åg Veda mentions that a 
new born child should be given four names, and that one of them should refer to the name of the 
family deity. This shows that every Vedic family is supposed to worship a deity and name their 
children after Him. In the Vedic culture, one’s identity, family and services are all joined to the 
deity. Only a few generations back, deity worship was still practiced in practically every household 
in India, and thus all people were naturally engaged in the service of God. Every house of prestige 
used to have opulent deity worship, and this is still evident in the fact that every prestigious old 
building has an altar room. In the above 360 degree panorama picture we see the inner court of 
Lachhmi Rani Kunja, the palace of princess Lakñmé Räëé in Våndävana (built around 1820). In this 
palace, Princess Lakñmé, who hailed from Punjab, worshiped deities of Rädhä-Kåñëa and Balaräma. 
Their altar is situated in the center of the middle wing facing the middle of the court, where They 
are still being worshiped today. By centralizing deity worship, all people in the house naturally hear 
and talk about God, remember God, serve God, become a friend of God and dedicate their entire 
lives for God. If we accept the mercy of the Lord’s deity, our homes and hearts practically become 
temples of the Lord, and all our activities will be dovetailed to the service of the Lord. 
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In the above two paintings43, we see the difference between the Supreme Lord’s 

transcendental deity and a concocted idol. The painting of Çré Kåñëa was fashioned according to the 
Vedic science of descending knowledge, avaroha-panthä, while the painting that should depict God 
(painted by Michaelangelo in the Sistine Chapel in the Vatican) is a product of äroha-panthä, the 
path of ascending human speculation (see Chapter 3.1). The Bible correctly states that God created 
man in His own image (Genesis 1:27), but nowhere it is mentioned that God looks like an old man 
with a long white beard. Still, Michaelangelo and other artists painted God in such a fashion, trying 
to express that He is the oldest person. The allowance of such speculation is not in line with the 
humble nature of the path of transcendence, on which God reveals Himself as He really is out of His 
own potency to a surrendered soul free from speculative tendencies. This becomes evident if we 
lend our ears and heart to the exact descriptions of the transcendental form of God in the Vedic 
literature, which are direct manifestations from the transcendental realm free from human 
speculation, and which match with the direct realizations of many sages. What follows is an extract 
from Brahma-saàhitä 5.33: 
 

“Although Godhead is naturally ädi-puruñam, the original person, 
and puräëa-puruñam, the oldest person, due to His transcendental nature, 

He is acyutam, without decay, and nava-yauvanam, eternally remaining a fresh youth.” 
 
The fact that God is the oldest person does not mean that He must look old and have white 

hair like an old man. God is not human; He is God. Of course, if He wants to, He can appear as an 
old man, but the Vedic literature and saints, who are God-realized, tell us that, although being the 
oldest, God possesses the most beautiful and attracting body of a transcendental ever-fresh youth. 
This most sublime original nature of God, attained through the descending process of knowledge, 
defeats every speculation about God of the futile attempts of ascention. It is surely wrong to 
speculate about the Supreme Lord’s form, and therefore the Bible’s third commandment says: “You 
shall not make for yourself an idol, whether in the form of anything that is in heaven above, or that 
is on the earth beneath, or that is in the water under the earth.” The injunction is to not worship a 
fake form, a concocted idol of God, or not to worship mundane things as idols. However, it is 
common sense, that if one knows the real form of God (and if one has love for God), then 
worshiping the real form of God in His deity form is the most natural thing. In fact, rejecting the real 
form of God would be offensive, just as it is offensive to call a friend by name and then slam the 
door in his face. The Bible is not agnostic; by spiritual maturity, it is possible to see God “face to 
face.” (1 Cor 13:12.) Matthew 5:8 reads: “Blessed are the pure in heart for they shall see God.” Now 
the question arises: If you have seen God’s beautiful form, what do you do thereafter? Will you not 
want to remember and worship that form in every possible way, and can that be called sin? If one 
has adoration for any person, it is natural that one wants to worship that person’s form, and in the 

                                                 
43 A bonafide painting of the Supreme Lord can also be worshiped as deity (see SB 11.27.12 quoted below). 
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person’s absence, one wants to adore that person’s picture or statue. On many people’s office desks 
and in many people’s wallets we can find pictures of their family members and friends. In the wax 
museum of Madame Tussauds, we can see thousands of authentic statues of famous people. Nobody 
will denounce it if someone makes a genuine statue of the King of Puré and displays it in a museum. 
However, as soon as someone displays a false figure, claiming that it represents the King of Puré, he 
will surely face opposition. Similarly, it is objectable to misrepresent God with a false idol, whereas 
it is laudable to promote the worship of His genuine deity form. 

 
The visualization of God’s form or presence is an 
essential need of the soul. Paintings of God such as 
the one in the Sistine chapel by Michaelangelo, 
despite the Biblic injunction not to make an image 
of God, give sufficient evidence for this actuality. If 
one would ask Christian children to draw God, 
many would probably draw an old man with long 
white hair. Actually, nobody can be truly happy 
without worshiping the transcendental form of the 
Supreme Lord, who is everybody’s real eternal life 
partner, just as nobody can be happy without at 
least seeing the form of one’s friend or spouse. 

Therefore, the mood of worship of the catholic Christians, which allows replicas of Jesus Christ and 
mother Maria, is beneficial for the cultivation of devotion. Since both personalities were manifest to 
the human eye, correct replicas of them are not a concoction. Masterpieces like the Pieta sculptured 
by Michaelangelo in the Vatican (see picture) have facilitated devotional inspiration for millions of 
devotees. Many devotees feel that replicas such as the Pieta are missing in the protestant church, 
where they are mostly avoided44. The protestants are right though to ban concocted idols of God. 
However, we must be careful not to throw out the baby with the bath water, i.e. we should reject 
concocted idols but fulfill the need of the soul of worshiping the Lord’s beautiful transcendental 
form by providing the worship of bona fide deities. 

 
In fact, even if we try to avoid the external deity of the Lord, 

we cannot avoid to maintain some kind of mental picture of God. 
 
If we address God as Father, this produces a certain mental picture of God and a 

corresponding relationship with Him. Similarly, any name of God unavoidably produces a mental 
picture and relationship. Neuroscience found that every heard term affects certain areas of the brain 
according to the designation which that term has been given before. Words without designation will 
not be recognized. We are unable to recognize ‘o+j#Y8gtr^Pi’ because we lack a designation for it. 
We can recognize the term ‘God’ only because we have given it designations, which are at least a 
mental picture. The fact that we recognize the term ‘God’, proves that we have designated the term 
‘God’, otherwise we would not be able to recognize it. Mental pictures of God are unavoidable! 
According to Vedic literature, a deity can be worshiped in the form of a genuine figure sculptured 
from stone, wood, metal, clay, sand, jewels, paint, or contemplation by the mind (SB 11.27.12). 
However, if we think of God without knowing His actual form, the concocted designations of the 
human mind form a false idol, not a deity. As long as our mental pictures, which automatically occur 
when we think of God, are not identical with the actual transcendental form of God, they are in fact 
false idols! Those who think of God without knowing His transcendental form are thus unknowingly 
idolators45. Therefore, the conclusion is: 

 
                                                 
44 However, one should consider that churches without pictures are attracting and helpful for those people who have 
chosen not to accept any pictures for worship (due to not knowing the existence of genuine deity worship). 
45 Even the negation of the personality of God of the atheist, Buddhist or monist is one type of mental idol, and their 
rejection of God is worship of the negative mental idol. 
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We can only choose between deity worship or idol worship. 
Genuine deity worship is undoubtedly the better choice. 

 
Çréla Bhaktivinode Öhäkura wrote: “At first, the form of Bhagavän, the Supreme Personality 

of Godhead, appears in the spiritual consciousness of the devotee and is reflected within his mind46. 
The çrémürté, the transcendental deity form of the Supreme Lord, is then constructed according to 
this vision of the devotee, and through the potency of bhakti, the Supreme Lord is attracted to 
manifest His sac-cid-änanda form from within the çrémürté. When the pure devotee sees the çrémürti 
of Bhagavän, that çrémürti unites with the transcendental form of Bhagavän that the devotee sees 
within his heart.” (Bhaktivinoda 1, 1893. Chapter 5.) “Those [rare pure devotees] who, seeing the 
spiritual form of the deity in their soul’s eyes, carry that impression as far as possible to the mind 
and then frame an emblem for the satisfaction of the material eye for continual study of the higher 
feeling are by no means idolatrous. While seeing çrémürti, do not see the image itself but see the 
spiritual model of the image and you are a pure theist. Idolatry and çrémürti worship are two 
different things, but my brethren! you simply confound one with the other out of hastiness. To tell 
you the truth: 

 
“Çrémürti-worship is the only true form of worship of the deity, 

without which you cannot sufficiently cultivate your religious feelings. 
 

“The world attracts you through your senses and as long as you do not see God in the object 
of your senses, you live in an awkward position, which scarcely helps you in procuring your spiritual 
elevation.” (Bhaktivinoda 3, 1896.) The çrémürti mercifully accepts services even from conditioned 
souls. If we offer everything such as nice cloths, ornaments, foodstuffs, prayers and worship to the 
deity, all our activities are spiritualized. By such service, and by enjoying only the sacred remnants 
of the deity, our heart becomes purified from all material inclinations and thus God will soon 
manifest therein. Why wait for after death to maybe meet God?  

 
Worshiping the Supreme Lord and His form is our sanätana-dharma, eternal inherent nature. 

We should understand the term ‘worship’ in the way of practical application of deity worship. The 
deity is treated like a real person; His temple is cleaned nicely, He is woken up in the morning, 
offered bath, clothes and food. He is offered entertainment like music, and in hot times, He is 
fanned. Worship of the deity consists of seemingly human activities because the human beings were 
shaped after the image of God, and not the other way around. Worship of God is nothing abstract, 
as God is not abstract, but transcendentally embodied. Worshiping God by offering Him suitable 
food is not treating Him like a human – rather offering food (which has not been offered to God 
first) to a human is worshiping him like a god. It is very important to understand that most services 
that can be offered to a human are offered to God in the transcendental realm in a pure form and 
that those services constitute the highest form of worship. Since activities like dressing the deity are 
actual forms of worship, if someone dresses a doll, then that is also worship, yet it is idol worship, 
not deity worship. We cannot but worship the Lord’s deity, either in His real form or in His 
perverted shadow form as idol. Children are naturally inclined to play with or worship dolls. This 
roots in the soul’s original nature of serving the Lord’s deity, and therefore from childhood, people 
should engage in real deity worship instead of worshiping various idols like Barbie or Mickey 
Mouse. Fairy tale and comic figures, dolls and heroes as in computer games are actually idols, a 
perverted reflection of the deity of the Lord. The common man’s objects of worship like his beloved 
car and computer, and the common woman’s objects of worship like her closet altar with shoes, 
cloths and cosmetics, are also idols. In the absolute sense, everything that is not directly used in the 
Lord’s service is a fetish or idol, and all activities that are not directly aimed at the Lord’s 
satisfaction are fetishism or idolatry. The only way to overcome idolatry is to worship the Supreme 
Lord’s transcendental deity. This is nicely visible in the following comparison. 

                                                 
46 This refers to God’s manifestation out of His own potency and mercy, not by dint of the devotee’s imagination. 
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Picture sequence 1: Genuine deity worship and its reflection in material idolatry 
(A) Deity worship, original nature (B) Material idolatry, reflection of (A)  

Result: eternal benefit and 
approach to transcendence. 

Result: no eternal benefit and 
forgetfulness of transcendence. 

 

(A) The decorated deity
of the Lord. (B) Shadow 
idols: A car, money, 
garments, a prize cup, a 
diploma, a comic idol, a 
game idol, film idols, 
national idols, doll idols, 
a tv idol, a flag, a 
shopping temple. 

 

 (A) Devotees offering 
ghee lamps and fragrant 
incence to the deity. 
(B) Smoking man. Fans 
worshiping their music 
idols with lights from 
lighters and mobiles. 

  
 

(A) Devotees paying 
hommage to the Lord’s 
deity by enacting the 
Lord’s pastimes. (B) 
Fans of a pop star and a 
football team, worship-
ing performances that 
are shadow reflections 
of the Lord’s pastimes. 

  

(A) Devotees giving 
abhiñeka (auspicious 
bathing ceremony) to 
the Lord’s deity. 
(B) Man washing his 
beloved car. A dignitary 
pours champagne over a 
new aircraft at an 
inauguration. 

 

(A) Devotee decorating
the deity. Young 
devotee decorated for 
the pleasure of the 
deity. (B) Girls dressing 
their dolls.Woman 
making up.  

 

(A) Devotees 
honouring prasäda, the 
sacred food remnants of 
the Supreme Lord’s 
deity. 
(B) People eating in a 
restaurant. 
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(A) Deity worship, original nature (B) Material idolatry, reflection of (A)  
Result: eternal benefit and 
approach to transcendence. 

Result: no eternal benefitand 
forgetfulness of transcendence. 

  

(A) Devotees taking 
out the deity in the 
yearly street procession 
in Puré and Bern. (B) A 
woman taking her dog 
for a ride. Football fans 
riding out their idol. 

   

(A) The deities have a 
great variety of outfits 
and ornaments suiting 
differenct seasons and 
occasions. (B) A wo-
man’s collection of over 
1’000 pairs of shoes. 
Diamond jewellery. 

 
 

(A) Devotees reciting
the scriptures and 
chanting the God’s 
name on beads. (B) 

Man reading the news. 
On the mobile. A boy 
worships his game idol. 

 

 (A) Devotee serving 
the lotus feet of the 
deity of Lord Kåñëa. 
(B) A family worshiping 
the feet impressions of 
the German football 
team on a raised altar. 

  

(A) Devotees dancing 
in the Lord’s saìkértana. 
(B) People dancing at 
night. 

 

(A) Pilgrims honoring 
the holy places of 
transcendental pastimes 
of the deity. 
(B) Children worshiping 
a national flag that 
represents a non-eternal 
material place. 

 
  . 
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 In the above picture sequence we see that the devotees engage in seemingly similar activities 
like the non-devotees; yet unlike the non-devotees, the devotees derive eternal benefit from such 
activities, because they are serving the Lord’s deity instead of material idols. Children have a natural 
tendency to play or serve dolls, so much so, that forbidding it can lead to psychological problems. 
Essentially, children have this tendency because they want to serve the Lord’s deity, not because 
they prepare to serve their own future children. Most children prefer mature dolls like Barbie and 
Ken from baby dolls. They prefer to assist in the wedding of Barbie and Ken rather than rocking the 
craddle of a baby doll (which should be prominent if they intended to prepare for mother- and 
fathership). This tendency is a reflection of the soul’s innermost eternal nature (sanätana-dharma) 
and desire to assist in the transcendental pastimes of the ever-youthful divine couple, Çré-Çré Rädhä-
Kåñëa. Similarly, any human activity is a reflection of the soul’s nature and desire to serve the 
transcendental deity of God. If this original tendency is not allowed to manifest in the form of deity 
worship, it must manifest in a materially reflected shadow version. This can be serving dolls, being 
fascinated by material nature or various aspects of her such as the stars, minerals, plants, serving a 
pet animal, adoring one’s car, decorating and adoring one’s own body, worshiping non-eternal 
heroes of movies, music performance, sport, politics and PC games or being attached to non-eternal 
relations47. Actions done in material goodness are the least, and actions in material ignorance are 
the most perverted reflections of sanätana-dharma (see Chart 2 in Chapter 12). Every object of 
material action is a more or less perverted reflection of the Lord’s transcendental deity, an idol or 
fetish. Astrophysicist Sir Arthur Stanley Eddington for example mentioned: “Proof is the idol 
before whom the pure mathematician tortures himself.” (Eddington, 1928, Chapter 15.) 
 

Ironically, those who do not worship the Supreme Lord’s 
transcendental deity are idolators and fetishists in the real sense. 

Deity worship is the only way to overcome idolatry. 
 

 We must first know the Supreme Lord’s transcendental name, form, attributes and pastimes 
from authorized sources, before we can distinguish a fetish or idol from a deity, just as only those 
who are knowledgeable can ascertain that an image of Mickey Mouse is based on fiction whereas a 
statue of a historic person is based on reality. When we become pure devotees, we are granted 
transcendental vision by the Lord’s mercy, and by that we can realize how the deity is non-different 
from the Supreme Lord. The neophyte devotee accepts the deity to be real through empathetic 
realization, i.e. by empathetically sharing in the vision of realized devotees, and later, in the fully 
realized stage, cherishes direct experience of the Lord’s presence in His deity. The deity starts to 
reciprocate with the pure devotee’s devotion by appearing in dreams or visions, by eating food 
offerings, by talking directly, by moving around, etc. The deity is non-different from the Supreme 
Lord and can thus do anything He likes. It depends upon the approach of the devotee, to which 
extent the deity reveals Himself. The deity is not a fetish or puppet for our sense gratification, or an 
order supplier to fulfill our material desires. He is our eternal object of loving worship, and only if 
we treat Him as such will He manifest His true nature to us. The neophyte cannot independently 
manufacture the needed pure devotional attitude because of being habituated to selfish sense 
gratification since innumerable births; it must be learned it from a pure devotee. What follows are a 
few examples of self-manifest deities and astonishing interactions of the deity with devotees.  

 

                                                 
47 One should not think that the devotees fanatically reject all material activities. The advocated point is that the deity 
should be the center of daily life, then all material actions will naturally be transcended gradually. For example, if a 
devotee’s child is attached to playing with a doll, the parents will not forcibly try to replace the doll with the original 
deity. By directly or indirectly engaging in daily deity worship, the child will gradually and naturally accept the deity as 
the prime object of worship, and other things will become secondary or are given up voluntarily. The devotees do not set 
out on a fanatical crusade against material activities – they simply positively introduce the worship of the Supreme Lord 
in the form of His transcendental holy name and deity, by which everything naturally falls in its proper place, and people 
are enabled to approach transcendence very practically. 
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Gopäla Bhaööa Gosvämé was an associate of Çré Caitanya and one 
of the famous six Gosvämés of Våndävana. After the
disappearance of Çré Caitanya, he suffered a lot due to separation
from the Lord. He had twelve çälagräma-çiläs, sacred stones from 
the holy Gaëòaké River, but he desired to worship the form of 
Lord Kåñëa. He remembered how the Lord is all-merciful and 
how He appeared from a stone pillar as Nåsiàhadeva to His 
devotee Prahläda (see beginning of this chapter). He read this
pastime in the Çrémad-Bhägavatam and prayed to the Lord to 
please fulfill his desire. The next morning he found that one of the
twelve çälagrämas had manifested as Çré Rädhä-Ramaëa, the 
beautiful deity of Çré Kåñëa. Gopäla Bhaööa was overcome with joy
and started the worship of Çré Rädhä-Ramaëa, which is still 
continued today in the Çré Rädhä-Ramaëa temple in Våndävana. 
(Vb, BTG #26-01, 1992). 

 
Gaurédäsa Paëòita was a great devotee of Çré Caitanya and Nityändanda Prabhu, the Descent 

of Lord Balaräma, the transcendental brother of Lord Kåñëa. Once They visited Gaurédäsa Paëòita 
in his home in Ambikä Kälnä, West Bengal. Before They were going to leave, Gaurédäsa Paëòita 
cried and begged Them to stay longer. Çré Caitanya revealed that Their transcendental forms were 
in a nearby Nima tree. From that tree, Their deities were carved. This is a perfectly bona fide way of 
deity carving, since the Supreme Lord’s form was visible during the same period, and even He 
Himself had instructed to make His deity. When the deities of Caitanya-Nityänanda were 
completed, Gaurédäsa Paëòita immediately started to worship Them with great love. They 
physically ate everything he offered Them. Nevertheless, when Çré Caitanya and Nityänanada 
Prabhu wanted to leave for sure, Gaurédäsa Paëòita tried to hold Them back. Çré Caitanya calmed 
him by saying, “Nityänanada and I are directly present in these deities. You can tell either the 
deities to go, or we can leave. You choose!” Naturally, Gaurédäsa Paëòita chose the moving Lords 
to stay and said that the deities could leave. Right then, Caitanya-Nityänanda stood on the altar, 
raised Their arms just like the deities, and became wooden deities. At the same time, the former 
deities jumped off the altar and walked away. When Gaurédäsa Paëòita begged Caitanya-
Nityänanda to stay, They again raised Their arms and remained motionless, and the deities on the 
altar walked away. They repeated this pastime seventeen times, after which Gaurédäsa Paëòita 
could no longer distinguish between his Lords and Their deity forms. This pastime verified the 
statement of Caitanya-caritämåta 2.17.131: ‘näma’, ‘vigraha’, ‘svarüpa’ – tina eka-rüpa, tine ‘bheda’ 
nähi, – tina ‘cid-änanda-rüpa’, 

 
“The Lord’s transcendental name, deity form and original personality 

are all one and the same. No distinction should be made between them, for 
all of them are absolute and of transcendental, spiritual substance.” 

 
Gaurédäsa Paëòita always worshiped his deities with great love. They manifested many 

wonderful pastimes with him. Gaurédäsa Paëòita was poor, but he wanted to decorate his deities 
with beautiful costly ornaments. To fulfill his desire, his deities one day adorned Themselves 
lavishly. Later, when Gaurédäsa Paëòita saw Them, he was astonished as to where They had gotten 
these ornaments from. One day, Gaurédäsa’s foremost disciple, Hådaya Caitanya Däsa, organized a 
huge saìkértana festival nearby, and in great joy, the deities of Caitanya-Nityänanda jumped off the 
altar and joined the devotees in chanting and dancing. Since then, the priests were afraid that the 
deities may again jump off the altar and run away, and so up to today, they always open the curtains 
of the altar only in many short intervals. This wonderful pastime is described in Sri Chaitanya; His 
Life and Associates (Tértha 1, 2001, p. 87), Gauòéya-Vaiñëava Samädhis in Våndävana (Vb, 2003. 
Chapter 7), and the Back to Godhead magazine (Vb, BTG #33-02, 1999). 
 



128 

  

The following incident is described in A Life of Devotion (Dasi, 2002, p. 26), the biography of 
Çréla Bhakti Pramode Puré Mahäräja, who appeared on this earth in 1898 and remained physically 
present for over 101 years. He was engaged in deity worship throughout his life, carrying it out with 
meticulous care. One time during his youth, in the winter, he forgot to offer a blanket to the deity of 
Çré Madana-mohana. On his way home, he started shivering uncontrollably and thought he had 
contracted malaria. At night he continued shivering although using a heavy blanket – but he had no 
fever. The next morning, when he went to wake up Çré Madana-mohana, the main priest chastized 
him for not putting a blanket on Çré Madana-mohana. He began to cry and realized why he was 
shivering so intensely. He took bath, entered the temple, offered a blanket to Çré Madana-mohana 
and asked for His forgiveness. The chills in his body left at once.  

 
Events where deities interacted with devotees are not reproducable mechanically – but that 

does not mean that they cannot be scientifically validated. Scientific validation of the transcendental 
nature of the deity is offered by the Vedic science. When one becomes a pure devotee, the deity 
becomes self-evident to one’s re-awakened transcendental senses and starts to reciprocate with 
one’s pure love. In order to see micro-organisms, we need to look through a microscope, and in 
order to realize the deity, we need to empathetically see through the vision of a pure devotee or 
become a pure devotee ourselves. In this sense, realization of the deity is repeatable and scientific. 
We cannot mechanically reproduce interactions with the deity; for example, we cannot omit to 
cover a deity with a blanket during winter and expect that we will get chills. God is never obliged by 
any impurely motivated activity, but He immediately reciprocates to the manifestation of a pure 
desire to serve Him causelessly. It is essential to realize, that the desire or prayer for His 
manifestation alone does not attract Him, unless the motivation behind this desire is service to Him. 
Çréla Bhaktisiddhänta Sarasvaté Prabhupäda used to say concicely: 

 
 

“Don’t try to see God – 
act in such a way that God wants to see you!” 

  
 When God sees the sincerity of service of His devotees, the devotees are graced with the 
potency of God’s merciful glance, by which they attain transcendental vision. Any trace of the 
challenging and ordering mood of “Show up – then I shall believe” must be replaced by the mood of 
“However You are, and whatever You do, I will always serve you unconditionally! Due to my 
impure love, You may not manifest to me fully yet, but I nevertheless embrace Your mercy in form 
of serving Your holy name and Your transcendental deity, who are non-different from You!” The 
maturing of pure desire for devotional service must manifest practically, not only in thought or by 
lip confession. Serving the holy name and serving the transcendental deity of God are essential 
practical devotional services and indicate sincere devotion to God. They are also crucial tests of 
devotion. If we say that we want to serve God, but not His holy name, His transcendental deity, 
attributes, devotees and pastimes – this means that we do not sincerely want to serve God. Serving 
the deity of God is not merely a test – it is already a part of the goal. This becomes evident when 
God reveals Himself in the deity to a sincere devotee. 
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5.7. Mädhurya – Divine Sweetness 
 

Çré Kåñëa’s unique mädhurya, divine sweetness, is not found in any other form of God to such 
intensity. The importance of this quality is often underestimated. The most essential form of God is 
very confidential and only revealed to mature devotees. The most essential form of God is not His 
form playing the part of the universal controller like Lord Viñëu, but that form which is the 
sweetest, most pleasurable, all-attractive, all-enjoying form and reservoir of all loving relationships. 
This is Çré Kåñëa, as established in this chapter. Çré Caitanya explained the superiority of Lord Kåñëa 
over Lord Viñëu as follows: kåñëera viläsa-mürti—çré-näräyaëa, ataeva lakñmé-ädyera hare teìha 
mana, “Lord Näräyaëa or Viñëu is a viläsa-mürti, a form of pastime, of Lord Kåñëa. It is for this 
reason that He attracts the minds of Lakçmé Devé and Her followers.” – Cc 2.9.142. While Çré 
Caitanya discussed the glories of Lord Kåñëa with Veìkaöa Bhaööa, a brähmaëa in the Rämänuja 
sampradäya who worshiped Lord Näräyaëa, Veìkaöa Bhaööa admitted: 
 

“Lord Kåñëa and Lord Näräyaëa are one and the same, but the pastimes of Kåñëa are 
more relishable due to their sportive nature.” “According to philosophical conclusion, 
there is abheda, non-difference, between the forms of Näräyaëa and Kåñëa. Yet in 
consideration of rasa, relishment of transcendental relationship, Kåñëa, who is a 
reservoir of sweet rasas, surpasses Näräyaëa.” – Cc 2.9.115 & 117. 

 
Lord Viñëu always rests on His transcendental bed; He never takes birth and does not 

manifest earthly pastimes (bhauma-léläs) like Lord Kåñëa who plays the pastime of birth similar to a 
human. From this perspective, one is likely to accept that Viñëu is the Supreme God, and that Kåñëa 
is an Avatära of Viñëu who descends to earth for some time and then again merges with Viñëu. Yet, 
Kåñëa is the actual origin of Viñëu or Näräyaëa: ädyo näräyaëaù, “Çré Kåñëa is the first Näräyaëa.” – 
SB 1.9.18. Lord Näräyaëa is Lord Kåñëa’s expansion (näräyaëo 'ìgaà, SB 10.14.14), and acquires 
His creative potency from Kåñëa (SB 11.6.16). Hence Kåñëa is also the origin of all the Avatäras of 
Viñëu: “All of the above-mentioned Avatäras [such as Kurma, Narasiàghadeva, Vämana, Räma, 
Buddha, Kalki, etc.] are either plenary portions or portions of the plenary portions of the Lord, but 
Lord Çré Kåñëa is the original Personality of Godhead.” – SB 1.3.28. In fact, many forms of God such 
as Lord Buddha are Avatäras of Viñëu, but Kåñëa is the original Person (govindam ädi-puruñaà, Bs 
5.29), and hence the origin of Viñëu. In the science of bhakti it is explained that Kåñëa’s mädhurya-
prakäça, manifestation of sweetness, is superior to Viñëu’s aiçvarya-prakäça, manifestation of 
opulence. Lord Kåñëa also exhibits aiçvarya-prakäça, for example in Dväraka and Mathurä, where 
He is worshiped as the Supreme Personality of Godhead. 

 
In Våndävana however, His pastimes are exclusively mädhurya-prakäça, and this is 

unparalleled in any form of God of any culture. This exquisite sweetness makes the worship of Çré 
Kåñëa in Våndävana absolutely unique and unsurpassed in intensity of prema-rasa, the relish of love 
of God. Kåñëa’s sweetness is the only abode of actual opulence (SB 10.44.14). Viñëu is always 
worshiped in reverence as the Supreme Personality of Godhead, whereas the devotees of Kåñëa 
enjoy more intimate relationships in which they are mostly not conscious about Kåñëa’s being God. 
In an intimate relationship like in the one between Mother Yaçodä and Kåñëa, the concept of 
Kåñëa’s being Godhead would disturb the relationship’s mädhurya, just as it would disturb the 
relationship between the Queen and her child if the Queen continued wearing her crown at home 
and insisted on being called ‘Her Majesty’ by her child. As already mentioned, the concept of which 
form of God is the main form depends on one hand on the perspective of the devotee. On the other 
hand, one can consider the perspective and likings of God Himself, and accept His view as supreme. 
This empathetic and selfless perspective of dovetailing to God’s likings is taught by the acintya-
bhedäbheda-darçana and only attainable by bhakti. The Gauòéya Vaiñëavas accept the personal 
likings of Kåñëa Himself, which He describes in the Caitanya-caritamrita 1.4.17, 1.4.19 and 1.4.28:  
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“The entire universe is filled with the conception of My majesty, but love weakened by that 
sense of majesty does not satisfy Me. (...) In whatever rasa, transcendental mood of worship, 
My devotee worships Me, I reciprocate. That is My natural behavior. If one cherishes pure 
sweet loving devotion to Me, thinking of Me as a son, a friend or the beloved, regarding 
oneself as superior and considering Me equal or even inferior, I become subordinate. (...) 
Taking such pure devotees with Me, I shall descend and sport in various wonderful ways.” 

 
 

Kåñëa desires to enjoy loving relationships with His dear devotees beyond the concept of 
reverence. There are various reasons for this desire, one being the greatest intimacy, which can only 
be achieved in an atmosphere bereft of reverence. Another reason is that truly unconditional love of 
God ultimately also has to be beyond the condition of ‘unless You are God, I will not serve You 
exclusively’. Since God essentially does not want to be treated as God in the common majestic sense, 
and since He derives the most pleasure from intimate relationships, His essential form of Kåñëa in 
eternal Våndävana, the innermost core of the spiritual world, is not served as majestic God, but as 
sweetest master, friend, son or lover. 
 
Chart 1: Sweet devotion and majestic devotion 

 
 

Theism is of two types: sweet and majestic. Majestic devotional service is called aiçvarya-
maya-bhakti; the corresponding devotional practices of the aspirant are called vaidhé-sädhana-
bhakti and lead to perfection (siddhi) in God’s majestic forms and realms (aiçvarya-prakäça). Sweet 
devotional service is called mädhurya-maya-bhakti; the corresponding devotional practices of the 
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aspirant are called rägänuga-sädhana-bhakti and lead to perfection in God’s sweet manifestations 
(mädhurya-prakäça) in eternal Våndävana (Cc 2.22.108-164, Jd 20-21). Majestic vaidhé-bhakti is 
driven by obligation and duty as per vidhi, scriptural injunctions, whereas sweet rägänuga-bhakti is 
driven by lobha, intense craving or greed to attain the sweetest forms of service by following 
(anuga) the rägätmika-bhakti, the perfected spontaneous loving devotion in sweetness of the 
residents of eternal Våndävana. “When one hears about the loving devotional sentiments and the 
intimate dealings of the residents of Våndävana with their beloved Çré Kåñëa and this awakens the 
desire to fully participate in those pastimes, this is called lobha.” – Jd 21. 

 
The transition from vaidhé-bhakti to rägänuga-bhakti can be anytime because the only 

qualification or price for rägänuga-bhakti is lobha48; it is wrong to think that one must first perfect 
vaidhé-bhakti49. In fact, if one attains perfection in vaidhé-bhakti, one cannot attain Våndävana, 
because one then assumes an eternal spiritual form (svarüpa) in one of the majestic manifestations 
of God outside Våndävana. To qualify for rägänuga-bhakti one must cultivate lobha. This is only 
possible by at least mentally following a devotee who has lobha, because desires develop according 
to association (saìgät saïjäyate kämaù, Bg 2.62). It is not that rägänuga-bhakti does not follow 
scriptural injunctions, but it is not driven by them, but by lobha. The scriptures say that all 
perfections are achieved by pleasing Godhead (saàsiddhir hari-toñaëam, SB 1.2.13), and since God 
is only fully pleased by sweet worship (Cc 1.4.17-28, quoted above), the practice of rägänuga-bhakti 
is the actual perfect execution of the scriptures. Çré Caitanya is Godhead Himself teaching how to 
love Him the best (see Chapter 6), and He appeared with the desire to teach rägänuga-bhakti (räga-
märga bhakti loke karite pracäraëa, Cc 1.4.15) in order to make the whole world dance in the bliss of 
relishing one of the four sweet rasas of eternal Våndävana (Cc 1.3.19). When Rämänanda Räya 
presented the development of full-fledged theism (see Chapter 6.13), Çré Caitanya therefore only 
accepted as fully agreeable what he spoke starting from the point of rägänuga-bhakti (Cc 2.8.70, 
purport). For experiencing the full-fledged reality, we need to embrace full-fledged theism and its 
corresponding full-fledged devotional practice of rägänuga-bhakti and full-fledged philosophy of 
acintya-bhedäbheda. Because God reciprocates with the quality of our approach (Bg 4.11), He will 
only manifest His full-fledged form to us if we worship Him with full-fledged love, service and 
conception. Çré Caitanya taught by His own example, that we should externally follow the rules of 
vaidhé-bhakti, while internally progressing to rägänuga-bhakti according to our qualification. He 
spent His concluding eighteen years in Jagannätha Puré, where He and His devotees yearly 
celebrated the Ratha-yäträ festival (see Chapter 6.14), which symbolizes the transition from majestic 
to sweet devotion. 
 

When the devotee attains intense craving to serve Lord Kåñëa beyond the concept of 
majesty, a wonderful thing happens: Kåñëa’s internal energy of yoga-mäyä frees the devotee from 
the concept of His majestic Godhood. She puts the devotee under a divine ‘illusion’ – she covers 
Kåñëa’s majestic glories (SB 10.84.22-23). It must be understood that this divine arrangement of 
yoga-mäyä is Kåñëa’s own internal energy who manages the innermost spiritual worlds in order to 
please Him, and is diametrically opposed to the arrangements of the external material energy of 

                                                 
48 tatra laulyam api mülyam ekalaà, Cc 2.8.70, quoted from Çréla Rüpa Gosvämé’s Padyävalé 14. 
49 A number of people think that rägänuga-bhakti is sadya (the desired stage of perfection and the goal of sädhana). But 
rägänuga-bhakti belongs to the stage of sädhana, devotional practices in the non-perfected stage, and is therefore also 
called rägänuga-sädhana-bhakti. The sadya of rägänuga-sädhana-bhakti is rägätmika-bhakti in sweetness or mädhurya, 
whereas the sadya of vaidhé-sädhana-bhakti is aiçvarya-maya-bhakti, devotional service in opulence. The only 
qualification for rägänuga-bhakti is lobha, greed to attain service in eternal Våndävana. However, this requires 
renunciation of material greed, else it is improper imitation. Therefore: “Persons who are after sense gratification 
should not try to imitate rägänuga devotional service.” – Cc 1.13.42, purport. Neophytes should concentrate on vaidhé-
bhakti, which is thus sometimes described as an apprenticeship, from which one must progress to the “real bhakti, parä-
bhakti, that is rägänugä-bhakti.” (Vb, lecture on SB 1.2.33, 12/11/1972). We should not be discouraged to practice 
rägänuga-sädhana-bhakti if we still have some material desires, because this is natural at the stage of sädhana. But if we 
are more interested in sense-gratification than in bhakti, we should not imitate rägänuga-bhakti.  
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mahä-mäyä, which puts those jévas who are averse to serving the will of Kåñëa into painful illusion. 
The influence of yoga-mäyä on a devotee serving in sweetness is actually the opposite of illusioning, 
because the ultimate reality is Lord Kåñëa in His mädhurya-prakäça. In fact, yoga-mäyä is the mystic 
energy that allows a fully surrendered soul to enter the most intimate circles of reality. Mother 
Yaçodä, for example, worships Kåñëa as her son, and Kåñëa accepts her as His mother. This parental 
relationship, vatsalya-rasa, makes forgetfulness of Kåñëa’s Godhood necessary, and this is arranged 
by yoga-mäyä. 

 
The following incident is recorded in the biography of Lord Kåñëa in Çrémad-Bhägavatam 

10.8.32-45. One time in His boyhood pastimes, Kåñëa’s friends told mother Yaçodä that Kåñëa had 
eaten dirt, but when Yaçodä asked Kåñëa, He denied it. When mother Yaçodä told Kåñëa to open 
His mouth, Kåñëa did so. Yaçodä was very surprised – she saw in His mouth all universes, 
Våndävana, and herself with Kåñëa on her lap. For a short time, Kåñëa exhibited His divine 
opulences and Yaçodä saw that Kåñëa is God and that all are subordinate to Him. But at the next 
moment, Lord Kåñëa extended His yoga-mäyä, by whose influence Yaçodä was again overwhelmed 
by parental affection. With great motherly love, she again fondled her little son Kåñëa on her lap. Çré 
Kåñëa relishes such relationships of sweet love much more than majestic worship. Çréla Viçvanätha 
Cakravarté Öhäkura explains in his Räga-vartma-candrikä that the devotees who practice sweet 
worship are not in ignorance of Kåñëa’s divinity, but their sweet mood of worship is so dominant 
that they do not even have the slightest feelings of awe when seeing some display of His majesty. 
 

When Queen Elizabeth is enjoying intimate relationships with her family and friends, she does 
not want to be loved because she is the queen of England – Elisabeth wants to be loved simply 
because she is a lovable person herself. Similarly, Kåñëa wants to be loved because He is a lovable 
person Himself, and not because He is Bhagavän, the Supreme Personality of Godhead. Despite 
knowing about her majesty, both Elisabeth and her friends forget about it in the fun of cutting jokes 
among equals in private circles and do not want to be disturbed by reverential moods of external 
people. Similarly, although sometimes aware of His divinity, in the innermost circle of Goloka, both 
Kåñëa and His devotees forget His majesty in the bliss of intimate relationships, and only pure 
devotees in the same mood are allowed to enter there. We should never mistake Kåñëa’s 
forgetfulness by His internal energy in accordance with His will with the forgetfulness of a fallen jéva 
who is put in illusion by the Lord’s material energy, just as we should not mistake the Queen’s 
forgetfulness of majesty with the forgetfulness of a patient suffering from the Alzheimer disease.  

 
Just as Elisabeth can anytime resume her role of the Queen, Çré Kåñëa displays various 

pastimes in which He displays the opulences of His Godhood, like in the brahma-vimohana-lélä, the 
pastime in which Kåñëa bewildered Brahmä, the engineer of the universe (SB 10.13-14). Brahmä 
was on the platform of reverential service and had thus only realized God’s majestic form as Lord 
Viñëu. Once, when Brahmä saw how Çré Kåñëa was playing with His cowherd friends without awe 
and reference, he wanted to test Çré Kåñëa, if He really is the Supreme Personality of Godhead, as 
some claimed. Seeing Kåñëa playing and eating with His friends and being treated as equal or even 
taking the role of serving His friends, Brahmä developed some doubts in His divine position. 
Brahmä only knew the majestic form of the Supreme Lord, but could not understand that Çré Kåñëa 
is the Supreme Lord in His sweetest, most intimate form, which is beyond majestic opulence. Lord 
Viñëu wears a golden crown and carries various invincible weapons, but Kåñëa only has a peacock 
feather and forest flowers stuck in His hair, and He only carries a wooden flute and a herding stick. 
Brahmä decided to test Kåñëa. Using his mystic power, Brahmä hid all the cowherd boys and calves 
of Çré Kåñëa in a cave, and returned after a year to see what had happened. To his surprise he saw 
that Kåñëa was still playing with His friends and calves as usual. Kåñëa responded to Brahmä’s trick 
by expanding Himself into identical copies of all various calves and boys (SB 10.13.19). 

 
Çréla A. C. Bhaktivedanta Swami Prabhupäda comments: “Kåñëa thus proved that He is 

everything, that He can become everything, but that still He is personally different from everything 
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(mat-sthäni sarva-bhütäni na cähaà teñv avasthitaù, Bg 9.4). This is Kåñëa, who is understood by 
acintya-bhedäbheda philosophy. pürëasya pürëam ädäya pürëam evävaçiñyate (Çré Éçopaniñad, 
invocation). Kåñëa is always complete, and although He can create millions of universes, all of them 
full in all opulences, He remains as opulent as ever, without any change.” 

 
When Kåñëa thus expanded Himself like that, this was a wonderful exhibition of His acintya-

bhedäbheda nature. None could understand this nature of simultaneous distinction and non-
distinction besides His brother Balaräma, who adressed Him thus: 

 
“(...) Now I can see that You alone are manifesting Yourself 

in all varieties of difference. Although one, You are existing in the 
different forms of the calves and boys (...).” – SB 10.13.39. 

 

 
When Brahmä returned, he saw Kåñëa playing with the 
boys and calves just as before. Brahmä became 
bewildered. Checking the boys and calves he had hidden, 
he found they were indistinguishable from the ones 
playing with Kåñëa, and he could not understand how 
this was possible. He wanted to bewilder Kåñëa, but 
instead he was bewildered himself. Lord Kåñëa then 
revealed to Brahmä that the boys and calves were 
identical with Himself by giving Brahmä the vision to see 
the form of Lord Viñëu, whom Brahmä held to be the 
Ultimate Lord, in all copies of boys and calves and how 
His sweet form of Kåñëa is the original source of all 
opulent Viñëu forms and of all living beings including 
Brahmä. To witness this pastime, countless devotees, 
demigods, all living entities, and even all elements of the 
cosmic manifestation as well as time personified 
appeared and worshiped these Viñëu forms. Then Lord 
Kåñëa made everything else disappear, and He again 
appeared as before. After seeing this, Brahmä paid his 
full obeisances to Lord Kåñëa and bathed His lotus feet 

with tears of joy. Now that his doubt and pride were removed, he joyfully offered beautiful prayers 
to Lord Kåñëa with a faltering voice due to ecstacy: “My dear Lord, You are the only worshipable 
Lord, the Supreme Personality of Godhead, and therefore I offer my humble obeisances and 
prayers just to please You. O son of the king of the cowherds, Your transcendental body is dark 
blue like a new cloud, Your garment is brilliant like lightning, and the beauty of Your face is 
enhanced by Your guïjä earrings and the peacock feather on Your head. Wearing garlands of 
various forest flowers and leaves, and equipped with a herding stick, a buffalo horn and a flute, You 
stand beautifully with a morsel of food in Your hand.” – SB 10.14.1. This pastime teaches mainly 
three lessons: 

 
• Çré Kåñëa is the Supreme Personality of Godhead, the original Viñëu and Bhagavän. As 

Viñëu He appears in opulence (aiçvarya), and as Kåñëa He simultaneously enjoys very 
playful and sweet (mädhurya) pastimes according to His acintya-bhedäbheda nature.  

• One cannot understand the Lord by independent speculation or a challenging approach, 
which both lead to confusion. He is understood only by submission and devotion.  

• If those who are on the reverential platform of bhakti like Brahmä find it hard to understand 
Lord Kåñëa’s sweet and non-reverential pastimes – what is to speak of those who do not even 
believe in God? Kåñëa’s sweetness is therefore called duräpam, difficult to obtain (SB 
10.44.14). 
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The empathetic approach is also very beneficial. If we, for the sake of understanding only, 

mentally put ourselves in the position of being God and imagine that “all living beings are 
worshiping me as the Supreme Personality of Godhead”, then this is not very relishable compared 
to more intimate relationships as between two friends. It can thus be empathetically understood that 
God prefers to enjoy an existence in intimate relationships, which require non-majestic identities. 
Naturally, only those who are unconditionally and full-heartedly dedicated to serving God will be 
allowed to enter His intimate circles. Those who are less dedicated or not dedicated are given 
different relations in various distances according to the degree of their dedication. This then 
explains the necessity of various other forms of the original sweet Godhead Çré Kåñëa such as the 
majestic Lord Viñëu, and of concepts of an impersonal Absolute. The four approaches described in 
this chapter, namely understanding Kåñëa’s own declaration of His nature and desire, the analogy of 
the Queen, the experience of Brahmä and the empathetic approach serve to be able to at least 
theoretically understand these wonderful sweet features of Çré Kåñëa, the most lovable person. God 
ultimately is a lovable person beyond the concepts of Godhood, immersed in loving pastimes with 
His associates, and since such pastimes are all-attractive, He is called ‘Kåñëa’, ‘the all-attractive’.  

 
In the earlier quoted verse of the Caitanya-caritämåta (1.3.16), Lord Kåñëa establishes His 

preference of intimate and sweet relationships over relationships in awe and veneration. Therefore, 
those devotees who want to please God the most, accept His form of mädhurya, namely Çré Kåñëa, 
as God’s most essential and original form. It is Kåñëa’s prerogative to possess the sweetest of all 
mädhurya, and actually the supreme quality of God is mädhurya, not majesty. The Bhakti-rasämåta-
sindhu (1.11-17) enumerates sixty-four transcendental qualities of Çré Kåñëa, such as beautiful 
features of the entire body, being extremely pleasing, ever youthful, a genius, the well-wisher of 
devotees and possessing a form of eternity, transcendental knowledge and bliss. Lord Viñëu only 
possesses the first sixty of Kåñëa’s qualities, the last four being solely Kåñëa’s monopole:  
 
(1) lélä-mädhurya: Kåñëa is like an ocean filled with the waves of uniquely sweet léläs that evoke 

wonder within everyone (sarvädbhuta-camatkära-lélä-kallola-väridhiù). 
(2) prema-mädhurya: Kåñëa is decorated with incomparable mädhurya-prema, uniquely sweet love, 

and He is always surrounded by devotees who are similarly adorned with mädhurya-prema 
(atulya-madhura-prema-maëòita-priya-maëòalaù). 

(3) veëu-mädhurya: Kåñëa attracts the minds of all the three worlds with the uniquely sweet 
melodious vibration of His flute (tri-jagan-mänasäkarñi-muralé-kala-küjitaù). 

(4) rüpa-mädhurya: Kåñëa’s uniquely sweet form possesses unparalleled and unsurpassed beauty 
and opulence and astonishes all moving and non-moving entities (asamänordhva-rüpa-çré-
vismäpita-caräcaraù). 

 

    
 
Lord Kåñëa’s unique quality of possessing prema-mädhurya includes His relating to His 

devotees in the sweetest rasas, which cannot be found in relationship with any other form of God. 
The four main rasas are däsya-rasa, sakhya-rasa, vätsalya-rasa and mädhurya-rasa, serving Kåñëa as 
His servant, friend, parent and consort (see above pictures and Chapter 11.7). The historian Dr. 
Chatterjee stated: “In all of the world’s religious literature, you will not find such an elaborate 
explanation of God and His relationship with the living beings [as in Vaiñëavism]. (...) It is a 
developed theological science.” (Rosen 3, 1992, p. 16.) Çré Kåñëa’s unparalleled quality of prema-
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mädhurya establishes Him as the original fountainhead of all forms of God. This is confirmed in the 
Ujjvala-Nélamaëi, Näyaka-Bheda 16: “The Supreme Lord Kåñëa descends to the material world 
simply to relish the spiritual concentrated rasa. He is not an Avatära but is the source of all 
Avatäras, the Avatäré.” (Rüpa 3, 16th century.) In his Prameya-ratnävalé (Baladeva, 18th century) 
Prameya 1, Text 15, Baladeva Vidyäbhüñaëa quotes the Gopäla-täpané Upaniñad 1.13 to give 
evidence from çruti for Kåñëa’s mädhurya: sat-puëòaréka-nayanaà, meghäbhaà vaidyutämbaram, 
dvi-bhujaà mauna-mudräòhyaà, vana-mälinam éçvaram, “The Supreme Personality of Godhead 
appears as splendid as a fresh rain-cloud, and His eyes are as beautiful as lotus flowers. He has two 
arms and wears garments as yellow as lightning. He is decorated with a garland of forest flowers, 
and He is full of transcendental knowledge.” 

 
The understanding of the spiritual superiority of Lord Kåñëa in no way classifies the devotees 

of other forms of God or devas as false or even bad – it only explains their relationships in terms of 
the divine spiritual order. In fact Lord Kåñëa’s expansions like Lord Viñëu or Räma are all 
complete, yet there are various gradations of completeness: ei kåñëa—vraje ‘pürëatama’ bhagavän, 
ära saba svarüpa—‘pürëatara’ ‘pürëa’ näma, “Lord Kåñëa is the most complete Supreme Personality 
of Godhead in Våndävana. Elsewhere all His expansions are either complete or more complete.” – 
Cc 2.20.402. Kåñëa Himself allows His devotee to choose His form of God and even strenghtens his 
choice: “I make his faith steady so that he can devote himself to that particular deity.” – Bg 7.21. 
This proves that there is no trace of mundane envy or hatred in the spiritual hierarchy, but all-
encompassing harmony. Lord Kåñëa explains: “I envy no one, nor am I partial to anyone. I am equal 
to all. But whoever renders service unto Me in devotion is a friend, is in Me, and I am also a friend 
to him.” – Bg 9.29. This general impartiality and simultaneous preference of His devotee is another 
aspect of His acintya-bhedäbheda nature that can only be understood by bhakti. Kåñëa is the 
impartial maintainer of all creatures, just like rain that pours down equally on all various terrains. 
Yet the devotee knows how to appreciate and use the rain of Kåñëa’s mercy most expertly like the 
lotus that blooms in a water pool, whereas the atheist cannot appreciate Kåñëa’s mercy just like bare 
rock does not produce lotus flowers despite the rain falling on it. 

 
Another important fact that is to be considered is that Kåñëa wants unalloyed bhakti, not 

conditional service. Therefore, He keeps Himself hidden from those who are not ready to render 
unalloyed bhakti unto Him: “I am not manifest to everyone. For the foolish [those who are averse to 
bhakti] I am covered by My internal potency, and therefore they do not know that I am unborn and 
infallible.” – Bg 7.25. It is thus necessary to become a devotee to understand the Lord and His 
universal nature beyond any sectarian or cultural designation. By realizing the Supreme Lord’s 
acintya-bhedäbheda nature, one can understand how He is simultaneously one and different from all 
His forms and manifestations, and how His sweet forms are thus not in contradiction to His majestic 
forms. 
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5.8. Male and Female Aspects of God 
 

The establishment of God being a transcendental person brings 
up the question of God’s gender. In Chapter 5.5, the impersonal 
Brahman aspect of the Absolute was described. Since Brahman 
is attributeless, Brahman also has no gender. However, the 
highest aspect of the Absolute is the Supreme Personality of 
Godhead with transcendental attributes. The first important 
consideration in this regard is that God does not possess material 
but transcendental gender, because God possesses a 
transcendental body. As described earlier, God’s body is acintya, 
materially inconceivable. It is therefore to no avail to argue 
about God’s gender with material reasoning. However, we can 
realize it by God’s grace, which descends to a fully dedicated 
devotee in various forms such as revealed scriptures, teachings of 
pure devotees and personal revelations. The Vedic literatures 
and saints, who possess God-realization, tell us that God has 
both female and male aspects50. Lord Kåñëa is the Supreme 
Personality of Godhead. He is the original essence of all of 
God’s male aspects and His female Absolute Counterpart is 
Rädhäräëé. Other forms of God like Lakñmé-Närayaëa and Séta-
Räma also have male and female aspects. God’s male and female 

aspects are acintya-bhedäbheda, simultaneously one and different beyond material conception. 
“Although Rädhä and Kåñëa are one in Their identity, They separated Themselves eternally” (Cc 
1.1.5, quoted in Chapter 9.5). Rädhä-Kåñëa’s being simultaneously one and two is marvelousy 
expressed in Their famous yugala-mürti, form as a joined pair, shown in the picture on this page. 
The philosophy of acintya-bhedäbheda is most adequate to explain how God is simultaneously male 
and female.  

 
What does transcendental gender mean? A black-skinned visitor once interrumpted a class 

of a Vaiñëava Äcärya about Lord Kåñëa and asked excited: “So God is black, right?” Reading his 
mind, the Äcärya answered: “Yes, but not like you.” Kåñëa’s colour is not black like a black man, 
and Rädhä’s bodily complexion is not white like a white woman51. Similarly, Their genders are not 
like human genders, but transcendental. They are the eternal archetype male and female, of which 
the mundane male and female are distorted reflections. 

 
Kåñëa is the potent or energetic (çaktiman) and Rädhä is His potency or energy (çakti). Just 

as the sun and sunshine are in one sense non-different, Rädhä and Kåñëa are in one sense non-
different. They are of the same spiritual substance and there is no question of potency without the 
potent and potent without potency. Therefore, the Vedic literature explains that They are non-
different (çakti-çaktimatayor abhedaù, Vedänta-sütra, quoted in Cc 2.6.163, purport). We must 
develop a fine sense of what male and female means in the transcendental, archetypical conception. 
Male means the potent or energetic and female means the potency or energy. Since we are tiny 
parts of God’s energy, we belong to the female potency of God. We are part of the jéva-çakti that 
manifests through çakti-pariëäma, transformation of the original çakti of Godhead (see Chapter 
14.2). Material nature is part of mäyä-çakti and thus also female. For this reason, people say ‘mother 
earth’, ‘mother nature’ and ‘father God’. We are energy, we are not the energetic, the possessor of 
energy. Whatever we think we possess, at last we must give it up. We are parts of God’s energy and 
thus His possessions and servants. 
                                                 
50 Other scriptures also indicate this, but not as explicit. Besides mostly referring to God with male attributes, the Bible 
sometimes describes God as mother and mentions that God made man and woman in His own image (Gen 1:27). 
51 Kåñëa’s colour nevertheless reminds people who have His vision of the colour of çyäma, a blackish blue, like the 
colour of fresh monsoon clouds. Therefore Kåñëa’s colour is sometimes described as black and sometimes as blue. 
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Service to God, the reservoir of bliss, is extremely blissful. The greatest servant of God, 
Rädhäräëé, is the personfication of the bliss potency, hlädiné-çakti. As will be described later, the 
indirect or empathetic enjoyment of the servant is much greater than the direct enjoyment of the 
served. In this positive sense, female means serving and male means served. Essentially, there is only 
one male, only one served or direct enjoyer – Godhead (govindam ädi-puruṣam, Bs 5.29). All others 
are His servants, His energies, His females. We may be in a male or female body, but because we 
are all of God’s çakti, we are intrinsically females, and service is our core nature. This refers to the 
archetype female, çakti and Her transformations. The archetype male is çaktiman, Godhead, the 
wielder of energies. Energy is intrinsically female and serving, whereas the energetic is intrinsically 
male and directly enjoying. The servant’s enjoyment is empathetic; it lies in the enjoyment of the 
master. 
 

 
When generally refering to Godhead, the term ‘Bhagavän’ is used, meaning ‘the possessor of 

opulences’. The principle of the possessor is male, and thus ‘Bhagavän’ is used in connection with 
male aspects of God like Bhagavän Çré Kåñëa, Bhagavän Çré Räma and Bhagavän Çré Viñëu. 
Therefore, in general terms, Godhead is worshiped as male. However, this does not mean that His 
female Absolute Counterpart is not as significant as He is. There is no Kåñëa without Rädhä, just as 
there is no Rädhä without Kåñëa. In fact ‘Çré’ means beauty and indicates the female Absolute 
Counterpart, so if we say “Çré Kåñëa”, Rädhä is included. 

 
Some may find it inappropriate to call çakti the possession of çaktiman due to a negative 

impression of the term ‘possession’ in the material world, where possessions are exploited. But çakti 
is not possessed or exploited by someone else, because She is the essence of Her possessor çaktiman. 
God possesses Himself. He enjoys His own essence. We should well consider attributes of çakti like 
power, beauty, intelligence, life and love. These ‘possessions’ of Bhagavän are literally His very life 
and love, and His priceless ornaments. Just as there is no love without the beloved, there is no 
beloved without love. Worship of Bhagavän without worship of His Absolute Counterpart is 
considered incomplete. Both, çakti and çaktiman, should be worshiped. 

 
If çakti-çaktiman is the highest principle, we can expect that this principle is reflected 

throughout creation. The following examples show, that this is in deed so, even if most people are 
not aware of it. 

 

 

 

 

çaktiman çakti 

 

potent potency
powerful power
beautiful beauty
possessor possession
intelligent intelligence
wise wisdom
religious religion
renounced renunciation
famous fame
ruler rule
alive life
pure purity
qualified quality
merciful mercy
wealthy wealth
essentialist essence
served service
loved love
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The praying gesture of joining one’s hands and bowing one’s head is found in many different 
cultures52. Above we see praying gestures of people of the world’s largest faiths; Christianity, Islam, 
Hinduism and Buddhism. People of many other traditions also pray with joint hands. Why do most 
people pray like this? If we try out this gesture, we can feel peace and devotion. The left represents 
çakti and the right represents çaktiman53. The joining of the left hand and the right hand expresses 
çakti-çaktiman in unity, God and His Absolute Counterpart in unity, the Ultimate Unity in 
Diversity. The deeper meaning of this praying gesture is: 

 

“I pay homage to the highest universal principle, 
God and His Absolute Counterpart in unity.” 

 

1  

2  3 4  5  6 7  8  
 

9  10  11  12  13  14  15   
 

16  17  18  19  20  21  22  23  

                                                 
52 When this gesture is offered to greet people in the Vedic culture, one utters addresses like namaste, ‘obeisance to you’. 
It should be understood that the true followers of Vedic tradition do not worship people as God, but bow down to God 
present in everyone’s heart as the Supersoul and to all people as being servants of God. It is worth noting that this 
serving nature is reflected in all people’s gesture of bowing one’s head slightly during greeting, although most are not 
aware of this. The gravity of this serving nature becomes evident when we try to greet someone while keeping our neck 
stiff to avoid our head bowing down even a bit. This feels ackward, because it goes against our serving nature. 
53 This principle is universal and reflected in different traditions. In most cultures, especially during marriage or drama, 
the woman takes the left and the man takes the right position. This looks better and feels better, not because of cultural 
indoctrination, but because it is a universal archetype. Archetypes form cultures, not the other way around. 
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The most common pictographic form of çakti-çaktiman in unity is the ñaö-koëa or hexagram54 
(see above picture 1). Before we begin a little excursion into religious symbolism, I would like to 
mention that it is not my intention to claim that the use of the hexagram always indicates a 
connection to Vedic culture. The point of presentation here is that the hexagram is simultaneously 
used in various traditions and thus offers itself as a common symbol. Its meaning of unity of çakti-
çaktiman or transcendental unity in diversity is a non-sectarian and universal expression with a great 
potency of reconciliation and unity amongst various traditions. It also opens up deeper insight into 
the nature of God.  
 

Explanation of above images:  
 
1: In the Vedic use of the ñaö-koëa, çakti is represented by the downward pointing triangle and            

çaktiman by the upward pointing triangle55. The most ancient description of the ñaö-koëa is found in 
the fifth chapter of the Brahma-saàhitä (Bs, 3000 BC), a hymn to Lord Kåñëa sang by Brahmä, the 
universal engineer, after his enlightenment. The first verse identifies Lord Kåñëa as the Supreme 
Personality of Godhead, the cause of all causes with an eternal spiritual body. The second verse 
describes His abode, which has the shape of a gigantic lotus flower whorl. The third verse discloses 
the following: the geometric structure of that whorl is a yantra (metaphysical figure) in the form of a 
ñaö-koëa (karëikäraà mahad yantraà, ñaö-koëaà vajra-kélakam); the sonic aspect (mantra) of the 
ñaö-koëa-yantra is God’s holy name; the ñaö-koëa is the abode of both the potency aspect of the 
Absolute (präkåti, synonym of çakti) and the potent aspect of the Absolute (puruña, synonym of 
çaktiman); They are always in prema-änanda, bliss of divine love. In this third verse, the most 
ancient meaning of the ñaö-koëa or hexagram is presented, namely the blissful unity of Rädhä-
Kåñëa, the harmony between the Divine Moieties, God and His Absolute Counterpart. 2: The ñaö-
koëa is also found in the kåñëa-yantra, the yantra of Lord Kåñëa. The ñaö-koëa is the basis of many 
yantras of various deities. It is found for example in the yantra of Sudarçana, the disc or cakra of 
Lord Kåñëa or Viñëu, which is found on temple tops. 3: Sudarçana cakra on the Rädhä-Mädhava 
(Rädhä-Kåñëa) temple in Jalandhar, North India. 4: logo of the Gauòéya Maöh, the root organization 
of most Gauòéya-Vaiñëava organizations. 5: Buddhist vajrayoginé-yantra. 6: seal attributed to the 
Jewish King Salomon. 7: top of a synagoge. 8: Jewish hat. 9: facade of the principal Franciscan 
Cathedral in Santa Croce, Italy. 10: Jesus Christ enshrined by a hexagram in a painting in the Saint 
Nikola Church in Krusevo, Macedonia. 11: hexagram enshrining the Franciscan Cross. 12: in the St. 
Peters Basilica. 13: minaret of the Arasta Mosque in Prizren. 14: Roman mosaic. 15: Celtic design. 
16: Great Seal of the United States. 17: detail of the US one dollar bill. 18: detail of the twenty 
pound bill of Great Britain (hexagram highlighted in upper copy). 19: cover of the Leningrad 
Codex, the oldest complete manuscript of the Hebrew Bible. 20: Vedic Guru yantra. 21-22: details of 
the signs on the sole of the sacred feet of Lord Kåñëa. 23: The sun often appears in the form of a 
hexagram on pictures. Snowflake sporting the hexagram (snowflakes are by nature hexagonal). 
 

The hexagram is called Magen David in Hebrew and commonly known as Star of David or 
Seal of Solomon in the Jewish tradition. It is also found in other Abrahamic religions like 
Christianity and Islam. It is known in Arabic as Khätem Sulaymän, Seal of Solomon. Nowadays, the 
Star of David is known as the typical symbol of Judaism. However, there is no evidence for an 
earlier, factual connection of the hexagram with King David. “It is supposed to represent the shape 
of King David’s shield (or perhaps the emblem on it), but there is really no support for that claim in 
any early rabbinic literature. In fact, the symbol is so rare in early Jewish literature and artwork that 
art dealers suspect forgery if they find the symbol in early works.”56 Then what did the hexagram 
stand for in Judaism before people ascribed a connection to King David? Scholars point out that the 
hexagram was very prominent in cabbalistic symbolism, in which the Divine has both male and 

                                                 
54 A hexagram is a six-pointed star formed by placing one equilateral triangle over another. Unicode: U+2721 [✡]. 
55 In another form of the ñaö-koëa, the triangles point to the left and right respectively [ ] 
56 www.jewishvirtuallibrary.org/jsource/Judaism/star.html 
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female aspects, like in the Vedic tradition. Since the hexagram is a simple geometric figure, it is 
possible that it was discovered and used in different cultures independently. However, the use of the 
hexagram in the Jewish tradition is astoundingly similar to the use of the hexagram in the Vedic 
tradition. Firstly, when the deeper meaning is expressed, both traditions do not describe the 
hexagram as homogenous, but as a combination of two equilateral triangles, one pointing up, the 
other down. The star of David is often depicted as two overlapping triangles, which are further 
distinguished in colour (see picture 8). Secondly, if we examine the hexagram of the Leningrad 
Codex (picture 18), we see that it is framed by a special octagram57 (two overlapping squares). The 
combination of this octagram with the hexagram inside is not anymore as simple as the hexagram 
alone – and this structure is exactly the same as in many Vedic yantras (see picture 19, Guru yantra). 
The triangles produced by the overlapping squares make out the petals of an 8-petalled lotus (in 
some yantras these petals are curved – see picture 2). We are reminded of the above quoted fifth 
chapter of the Brahma-saàhitä, where the relation of the lotus and the hexagram is described58. 
Both the hexagram as well as the overlapping squares can be found on Lord Kåñëa’s sacred feet (20-
21). From all these practically identical structures we can assume that the hexagram came into the 
Abrahamic tradition from the Vedic tradition. However, its meaning was mostly lost over due 
course of time. The ñaö-koëa expresses the unity of çakti and çaktiman, the unity of God’s diverse 
complementary aspects. This includes the unity of God and the individual souls, because they are 
part of çakti. If all parts enter unity with God, they also enter unity with each other. The hexagram 
also expresses the unity of various religions, philosophies, sciences and other occupations, because 
they are manifestations of the ultimately one çakti (see Chapter 12, Chart 2). As such the ñaö-koëa 
also embodies universal unity, unity in diversity59. 
 
 

1  2 3 4  5 6 7  8  9  10  

11  12  13  14  

15 16 17  18  19  20   21  22   

23  24  25 26  27  28  29  30  
                                                 
57 This particular octagram is also very prominent in Islam. It is called ‘Rub el Hizb’ and can be found in the Quran as 
marker for the end of a chapter, on mosques, flags and decorative plates, or as the basic architectural structure, as in the 
case of the Twin Towers in Kuala Lumpur. Certain Christians have identified it as ‘Seal of Melchizedek’. 
58 The lotus symbolizes purity (even when in muddy water, the lotus always remains pure). When one’s consciousness 
becomes pure and blossoms like a lotus, the undistorted truth can be perceived in the ‘lotus heart’, the pure heart. 
59 If the universal principle of unity in diversity and its reflection in symbols is properly taught, it is possible that those 
people who claim that all mystic symbols are occult will have a change of heart. If people do harm by misusing their 
hands, then only a foolish king will order that everybody’s hands should be chopped off. Just as we should learn how to 
properly use our hands, we should learn how to properly use symbols instead of prohibiting them. The less gifted have 
always stolen and misused things of the more gifted. Therefore, the misuse of religious symbols for occultism and profit 
does not disqualify them, but rather indicates their value. We should know their transcendental meaning and value. 
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Many religious or mystic symbols can be explained as expressing çakti-çaktiman in unity. 1: 
One meaning of the Gauòéya-Vaiñëava tilak mark is as follows. The two vertical lines stand for 
Rädhä and Kåñëa. Rädhä and Kåñëa are united in bhakti, represented by the heart-shaped form 
resembling a leaf of the sacred Tulasé plant used in the Lord’s worship. 2: The Taoist yin-yang 
symbol expresses interconnectedness of different polarities, another aspect of unity in diversity. 3: 
Celtic cross 4: Sun cross 5: Christian cross. One meaning of the cross symbol is that it expresses the 
union or unity of two differently aligned lines or polarities. The vertical line is mostly associated 
with upstriving male attributes similar to çaktiman, and the horizontal line with humble female 
attributes similar to çakti. Similarly, the vertical liìgam60 represents çaktiman and the horizontally 
joined yoni represents çakti (6). When the cross starts to spin around its own axis like a galaxy, we 
arrive at the Vedic svastika (7). Certain crosses come very close to the svastika, like a special Celtic 
cross (8), the Christian baptismal cross (9) and the Jerusalem cross (10). If more spikes are added to 
the cross wheel and the outer circle is closed, we arrive at the Vedic cakra, like the 3.5 m tall Viñëu-
cakra or Néla-cakra on top of the Jagannätha temple (11). The flag over that cakra sports the 
candra-bindu (16) symbolizing çakti-çaktiman, as will be explained below. 12: The Buddhist dharma-
cakra on top of Buddhist temples is often depicted with a male deer on one side and a femal deer on 
the other side. They symbolize the complementary principles similar to çakti-çaktiman, and in their 
middle is the cakra, their union. 13: On the St. Peter’s Square in the Vatican there is a gigantic eight-
spoked sun wheel. It takes up the entire space of the square (240 meters in width) and has the shape 
of an ellipse or egg. In its center stands a 25 meters tall Egyptian obelisk from Heliopolis, the “city 
of the sun”. At specific times, the sun casts the shadow of the obelisk on circular stones on the 
square, making the St. Peter’s Square one of the world’s largest sun dials. The obelisk symbolizes 
the vertical, potent axis (çaktiman), and the egg-shaped square represents the receptive principle 
(çakti)61. The wheel of dharma or religion is also found on the Indian national flag (14). 

15: The sacred Vedic syllable Om is held to contain all cosmic principles and to be the root 
vibration of creation. The Devanagri Om sign is often used as symbol of Hinduism. It consists of (A) 
three joined curved lines representing (amongst other things) the three material dimensions or the 
three guëas, material modes of nature, and (B) a dot (bindu) above a crescent, together called 
candra-bindu (Unicode: U+0901), representing the fourth transcendental dimension (turéya) or the 
mode of pure goodness (çuddha-sattva). The bindu indicates a classical point without material 
dimension, and in this way it represents transcendence. 16: The candra-bindu is the main emblem of 
the flag on top of the Jagannätha temple in Jagannätha Puré, India. 17: The candra-bindu is also 
depicted on the Vedic bridal forehead ornament (mäìg tikka in Hindi), and men and women of 
Vedic traditions wear the sacred dot, the bindu (bindé in Hindi) on their foreheads. The crescent is 
the symbol of çakti62, in the present context especially çakti’s aspect of consciousness. The complete 
çakti is already included in the bindu – hence which çakti does the crescent stand for in combination 
with the bindu? In the combination of candra-bindu the crescent symbolizes the minute çakti or the 
pure consciousness of the individual living entity contemplating transcendence, similar to the lotus 
described above. Optically the crescent resembles a (mental) vessel or womb, in which, when free of 
selfish desires, God crystalizes or takes birth. Both candra and bindu are transcendental. Thus 
candra indicates transcendental consciousness, not the material mind. The candra-bindu symbolizes 
the pure devotee or the pure spirit soul contemplating (service to) the Absolute, the part embracing 
the complete. 18: crescent on the Old Church in St. Petersburg below the heart of the cross forming 
a bindu. When we take the candra-bindu and replace the bindu with a çaö-koëa, the symbol looks 

                                                 
60 The liìgam is worhiped mainly by Shaivites. For them, the liìgam represents Lord Çiva. 
61A similar symbolism can be found in the binary code. For example ‘0I000III 0II0IIII 0II00I00’ is the word ‘God’ in 
binary code. In the digital age, everything is reduced to bits and translated into binary code – a sequence of zeros and 
ones – and everything is produced from a sequence of zeros and ones; music, pictures, videos, books, mails, phone calls, 
etc. Interestingly, the number zero has an oval or egg-like form, symbolizing çakti, and the number one has a pillar-like 
form, symbolizing çaktiman. Thus the binary code consists of symbols of çakti-çaktiman. 
62 Rädhäräëé, the personified müla-çakti (original energy), wears the crescent on Her forehead as Her crest ornament. 
Various other personified çaktis such as Durgä Devé are also ornamented with the crescent. 
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like the symbol of Islam, a crescent with a five-pointed star. 19: Shomroni Hatov Mosaic Museum in 
Israel. 20: flags of the Islamic countries Mauritania (cropped) and Malaysia (vertical version) and 
the crown of the King of Malaysia. 21: crescent with a five-pointed star on the crowns of tantric 
deities of Tärä Mä in West-Bengal, India. 22: Vedic bridal forehead ornament. 23: When the Pope 
holds up the sacramental bread or host for viewing and adoration, it looks like the sun. The host 
represents a piece of bread that was broken by Christ and shared amongst his Apostles. It is unlikely 
that such a piece of broken bread had the shape of a flat round yellow disc that resembles the sun. 
Most scholars agree that the Roman Church included pre-Christian sun worship by shaping the host 
like a sun and by use of other symbolisms. The host is often stamped with a liturgical seal, making 
the host appear like a sun cross (4). 24: The host is placed in a monstrance, a device with glass 
windows for holding and displaying the host. The pope places it respectfully over his head and all 
devotees also pay their respect to it, bending their knees. 25: The monstrance shows a sunburst 
around the host, and the host is held in place by a metal crescent, which is called luna, the Latin 
word for moon. The dome of the St. Peter’s Basilica is located at the heart of the Basilica that has 
the shape of a huge cross. 26: At the center of the dome is a 16 ray sun wheel, through which the 
sunshine enters the Basilica, at times creating a sunlight pillar (emphasizing the vertical axis like the 
obelisk). 27: Egyptian goddess Isis (often symbolized with the crescent) with sun disk in her 
headdress. 28: Neo-Sumerian stele showing the sun entering the moon, discovered in the Sin temple 
at Ur, Iraq (dated 2100 BC). 29: Following the example of Prophet Muhammad, Muslim pilgrims 
kiss the al-Hajr al-Aswad or sacred Black Stone on the eastern cornerstone of the Kaaba. It is 
enshrined in a womb-shaped silver frame. The second picture shows another piece of the Black 
Stone at the tomb of Suleyman in Instanbul 30: Sun photographed ‘within’ the crescent of a mosque.  

 
The symbolism of the Vatican depicts the union of the sun and the moon. This symbolism has 

been criticized to be non-Christian or anti-Christian. However, if the symbolism is understood in the 
transcendental way of çakti-çaktiman beyond mundane idolatry it can serve as media for the 
Christian spirit and universal God-consciousness. The Bible allegorically says that “God is a sun” 
(Psalm 84:11), although worship of sun and moon is forbidden in Deuteronomy (4:19). The 
conclusion is that the Bible allows symbolizing God with the sun. Mother Mary is often depicted 
with a crescent. As mentioned, the crescent symbolizes the devoted, mercy-receiving principle. 
Many Christians see the worship of Mother Mary as the worship of the perfect devotee who 
conceived and brought forth Christ. The adoration of Mary entails the contemplation that all 
devotees are called to likewise give birth to God-consciousness in their hearts. Some Christians also 
venerate the conception that all souls should realize that they are brides of God. These concepts 
strongly remind of the Vedic concept that all souls are of çakti, the female, serving, conceiving 
potency, and their occupation is to receive the mercy of the potent Godhead (çaktiman). This then 
explains the esoteric significance of male-female symbolism in the Vatican. Although it was adapted 
from Egyptian and Roman worship, if it is properly contemplated, it can convey the highest 
principles of theism, advocating the worship of one transcendental God, not mundane deities. 

 
Muslims believe that the Black Stone at the Kaaba (29) is a meteorite from the time of Adam 

and Eve. Many scholars agree that it is a relic of pre-Islamic worship. The receiving womb63 or yoni 
enshrining the descending astral is a combination that indicates çakti-çaktiman. Pieces of the Black 
Stone are found in various places. The piece of Black Stone above the entrance of the tomb of 
Suleyman in Instanbul (29, second picture) has the shape of a liìgam, the symbol of çaktiman (6). In 
the worship of the liìgam, as well as in other deities’ worship of the Vedic tradition, the devotees 
perform parikramä, circumambulation of the deity (see Chapters 11.7, 14.4). The Muslims perform 
circumambulation only of the Kaaba, which holds the Black Stone, and not of any other mosque. 
Before touching the Black Stone, the Muslim pilgrims even have to bathe and then dress in two 
pieces of seamless white cloth in a way that externally makes them almost indistinguishable from 

                                                 
63 The womb-like form of the silver frame is evident. Silver symbolizes the moon, and the moon symbolizes çakti.It is 
possible that the people who made this frame were not even aware of this. ‘God’s ways are mysterious’, it is said. 
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Vedic brähmaëas or priests. The symbolism of çakti-çaktiman is also found in the popular ‘crescent 
and star/sun’ symbol found on mosques and Islamic flags (20, 30). This symbol is found on the 
crowns of tantric deities and Vedic bridal forehead ornament (21, 22), both of which are pre-Islamic. 

 
 While concluding our little excursion into religious symbolism, it should be remembered that 

when speaking of çakti-çaktiman, we contemplate transcendental, not mundane principles. There 
are parallels between transcendence and the mundane realm, because the latter is the distorted 
reflection of the former. However, due to the distortion included on part of the mundane, (A) the 
mundane cannot be equated with the transcendental and (B) it is very dangerous to induce 
transcendence from the mundane, for example to try to argue about God’s male and female aspects 
based on mundane conceptions of male and female. How can we have God’s vision with material 
consciousness? We cannot. We also cannot purify our consciousness ourselves, because that 
requires transcendental purifiers. We cannot clean dirt with dirt. As explained earlier, we can 
approach God only through His energy, His mercy (see Chapters 3, 11.4, 16). Since His mercy is 
personified in His female Counterpart, She is our main object of shelter (äçraya-vigraha), while He 
is our main object of worship (viñaya-vigraha). 

If we forgo our intrinsic female nature of service then we take on a false archetypically male 
role of a direct enjoyer, although actually Godhead is the sole direct enjoyer. The material world is 
designed especially for those souls who have chosen to forgo their intrinsic female serving nature to 
try to become direct enjoyers or ‘imitationist gods’. All conditioned souls in the material worlds are 
intrinsic females imitating the archetype male (the Sanskrit term for falsely thinking to be 
male/direct enjoyer is puruña-abhimäna). Due to their false archetypically male mood, they try to 
enjoy the female potencies, namely the çaktis of beauty, wealth, intelligence, service, etc. (note that 
both male and female human are trying to enjoy these çaktis and both are thus acting as çaktiman, 
archetype male). Exploitation of nature, animals and people are manifestations of their 
superimposed male mood. The last thing they want to be reminded of is the actual çaktiman or 
puruña, possessor of potencies or original male, Godhead, because that would mean the end of their 
illusory god cruise. It must be understood that conditioned people who seem to enjoy the Lord’s 
potency are never even touching Her, because She is exclusively the Lord’s consort. The only thing 
which conditioned people have contact with is the shadow or perverted reflection of the Lord’s 
spiritual potency, the material potency, Durgä (see Chapters 3.3, 11.3, 14.2). Although beauty, 
wealth, etc, are found in the material potency or nature, they are non-eternal and include ignorance 
and suffering, because they are not spiritual, in other words, they are not used for the service of 
God. The only way that we can experience the original, spiritual manifestation of all potencies is by 
engaging everything in the service of God. 

The motivation of the living entities in the material world is diametrically opposed to that in 
the spiritual world, where all want to enjoy serving God. In the material world, all want to enjoy 
their environment, and thus they cannot realize the unsurpassed excellence and bliss of service to 
God, which is their real inherent nature. Only when they take shelter of God’s mercy potency 
(äçraya-vigraha), can they realize the greatness of bhakti. The indirect or empathetic enjoyment of 
the servant is much greater than the direct enjoyment of the served. However, this is only fully 
experienced when serving Godhead, who is the original recipient of service. 

Being God’s servant is so exalted, that even God Himself wants to relish this position. 
Bhagavän Çré Kåñëa, who displayed His pastimes on earth 5000 years ago, took on a special form of 
His own devotee as Çré Caitanya 500 years ago (see Chapter 6). Çré Caitanya is Kåñëa absorbed in 
Rädhä’s mood of service. He is the ultimate proof and teacher of the excellence of bhakti, the 
female potency of devotional service to God. The female divine Potency is in one sense superior to 
the male Godhead because She experiences more bliss than He does (serving and thus tasting 
personified sweetness, Çré Kåñëa, is more blissful than being sweetness, see Chapters 6.13 & 10). She 
is also the power of love of God that enables people to realize God by attracting Him.  
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In the above paintings we see Rädhä serving Kåñëa and Kåñëa serving Rädhä. Although in tattva, 
ontological truth, Rädhä is the servant of Kåñëa, He also takes pleasure in serving Her, and thus 
sometimes She allows such exceptional pastimes in order to please Him. Love is reciprocal – but 
that does not mean that the roles should be uniform. Different and distinguished roles are essential 
stimuli (uddépaka) of love, and it is for this purpose of heightening love that the attributes male and 
female are linked with different roles like servant and served. That these roles invoke the highest 
stages of love is evident from the transcendental loving pastimes of Rädhä and Kåñëa which are 
unsurpassed in all the worlds (see Chapter 6.13). Their reciprocal love is also visible in the colour of 
Their clothes: Rädhä likes to wear blue robes, because the blue colour reminds Her of the bodily 
colour of Kåñëa, and Kåñëa likes to wear golden robes, because this colour reminds Him of Rädhä’s 
bodily colour. Thus Rädhä is dressed in love for Kåñëa and Kåñëa is dressed in love for Rädhä. 
Rädhä is not inferior to Kåñëa in value. She is even in certain ways superior to Him. As mentioned 
before, She is Kåñëa’s very essence; She is in one sense more essential than Him. To attain God, we 
first needs Her grace. Hence we say ‘Rädhä-Kåñëa’, ‘Hare Kåñëa’ or ‘Séta-Räma’, not ‘Kåñëa-
Rädhä’, ‘Kåñëa Hare’ or ‘Räma-Séta’. This principle is also reflected in idioms like ‘ladies and 
gentlemen’ and ‘ladies first’. Since the Gauòéya-Vaiñëavas ultimately emphasize the female potency 
of God more than God’s male aspect, one may wonder why they mostly use male pronouns (He, 
Him, His) in connection with God. At this point, three reasons shall be presented: 
 

(1) Because it would cause misunderstandings to use pronouns like ‘She-He’. The human mind 
cannot properly think of one of God’s transcendental genders, what to speak of how God can 
manifest both genders simultaneously. Using ‘She-He’ for God would cause the conditioned 
mind to think that God is androgynous (feminine and male in one body). But God’s genders 
are not mixed or confused. They are fully manifest in separate forms simultaneously.  
 

(2) Because it raises chances of a proper approach. It is better for neophyte devotees to worship 
God’s male aspect because in this way chances are better that they identify themselves with 
their own intrinsic female nature of being God’s humble servants. If the neophytes, lacking 
purity of heart, worship primarily the female aspects of God, chances of trying to see God as 
the object of their direct enjoyment (an archetypically male notion) are higher. Since the 
living entities are tiny parts of the archetype female potency of God, it is most beneficial for 
the neophytes to first worship God’s male forms. However, the neophytes are encouraged to 
pray to God’s female aspects to bestow mercy and intelligence to properly worship God. 
Having attained a certain purity, one may worship female aspects of God more. 
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(3) Because the female aspect of God is more confidential and thus intentionally veiled. 
Rädhäräëé is also known as Sära Devé, the Goddess of the essence. The essence is secret and 
kept hidden like a precious treasure. It is only attainable for those who know how to treasure 
and honor the essence, because it is unwise to ‘cast pearls before the swine’. The female 
aspect of God is love of God personified. She is exclusively for God’s service and enjoyment, 
and can only be approached with a pure service attitude. Whoever experiences a drop of it 
knows that it is the most precious treasure and will never expose it carelessly. Last but not 
least, whatever is veiled becomes more attractive because its veiling indicates its high value64. 

 
The male and female aspects of God should be taught properly for the sake of universal 

upliftment and reconciliation. In most religions, this topic is either avoided or shrouded in mystery. 
If we analyze different traditions without bias, we will find that the Gauòéya school offers not only 
the most sophisticated revelation of male and female aspects of God, but also teaches most exactly 
how They are eternally in perfect unity, being simultaneously one and two. This is best explained 
with the philosophy of acintya-bhedäbheda of Çré Caitanya. Knowing that He was Rädhä and Kåñëa 
combined, it is not very astonishing that it was Çré Caitanya who revealed Rädhä and Kåñëa’s 
essential nature and unity most expertly to the world. He also taught that Çré-Çré Rädhä-Kåñëa can 
only be served and realized with transcendental love of God, and, as will be described in the 
fifteenth chapter, that love of God is best achieved by chanting God’s names, especially the Hare 
Kåñëa mahä-mantra: Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa Hare Hare, Hare Räma Hare Räma, 
Räma Räma Hare Hare. This greatest of mantras is composed of names of Rädhä and Kåñëa, and is 
thus the transcendental sound form of the unity of the male and female aspects of God. 
 

 

                                                 
64 The wearing of a veil essentially expresses this principle that the original female is the secret essence of life and should 
not be exposed to all and enjoyed by all. Although in the perverted material world, the veil is often misunderstood, the 
essential secret of the veil is very esoteric and understood if one properly practices the Vedic culture. The spiritual 
meaning of wearing a veil is the contemplation that “beyond externalities, we are all brides of God only – we shall not 
be enjoyed by mundane people.” It is in this mood that many devotees of both genders in different traditions veil part of 
their heads. If anyone, without fanaticism, wants to wear a veil in the proper understanding, he or she will be respected 
by virtuous people and may also experience the secrets treasures of the soul’s original femininity. Actually, all people 
are wearing a veil – underwear. It is so natural that we forget about it. Although the ‘private parts veil’ is compulsory by 
law, no signboards are needed to enforce it. Cloths distinguish man from the animal. Since the head is also an intimate 
part of the body, it is natural that some people prefer to veil part of it. In fact, hats or veils for ladies and hats for gents 
were compulsory for upper class people in Western countries only a few hundred years ago. 
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6. The Life and Teachings of Çré Caitanya 
 

 
In order to understand the principle of acintya-bhedäbheda-darçana, we should also know its 
original exponent, Çré Caitanya Mahäprabhu. This chapter presents His life and teachings in 
connection with the principle of acintya-bhedäbheda. 

 
 
6.1. Predictions about Çré Caitanya and His Spiritual Status 

 

In all human sciences, the fulfillment of a prediction of a phenomenon by a genuine predictor is 
considered an especially reliable evidence for the authenticity of both the predictor and the 
phenomenon. Albert Einstein for example postulated the theory of relativity, and it was proven by 
Sir Arthur Stanley Eddington. The Vedic literature predicted the appearance of Çré Caitanya as a 
hidden Descent of God, and thousands of years later He appeared as predicted. According to 
scientific tenets, this supports the authenticity of both the Vedic literature and Çré Caitanya. The 
Gauòéya-Vaiñëavas accept Çré Caitanya as the Supreme Personality of Godhead based on scientific 
and historical evidence, not by dint of sentimental deification. Çré Caitanya is predicted as Avatära, 
a Descent of the Supreme Lord, in various ancient Vedic scriptures; He occasionally displayed 
attributes of God; and He revealed His identity directly to His close associates. There is an 
authorized scientific method how to recognize the specific Avatära for each period of time. This 
method is mainly to consult the descriptions and predictions of the Vedic scriptures (çästra-väkye, 
Cc 2.20.352), or to recognize extraordinary superhuman activities (SB 10.10.34). The fulfilment of 
Vedic predictions such as the advent of Lord Buddha is described in Chapter 9.2. 
 

The Väyu Puräëa (quoted in Cc 1.2.22. purport) states: kalau saìkértanärambhe bhaviñyämi 
çacé-sutaù, “In the age of Kali, when the sankértana movement is inaugurated, Kåñëa will descend as 
the divine son of Çacé Devé.” 
 

When the demigods prayed to Lord Kåñëa, requesting Him to descend to the earth, He said, 
as recorded in the Atharva Veda (Tåtéya-khäëòa, Brahma-vibhaga. Quoted from Näräyaëa, p. 17): 
ito 'ham kåta-sannyäso 'vatariñyämi sa-guëo nirvedo niñkämo bhü-gérväëas téra-stho 'lakanandäyaù 
kalau catuù-sahasräbdopari païca-sahasräbhyantare gaura-varëo dérghäìgaù sarva-lakñaëa-yukta 
éçvara-prärthito nija-rasäsvado bhakta-rupo miçräkhyo vidita-yogaù, 
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“When between four thousand and five thousand years of Kali-yuga have passed (this 
corresponds to 898-1898 AD), I will descend to the earth in a place by the shore of the 
river Gaìgä. I will be a saintly brähmaëa devotee with long limbs and a golden 
complexion, and I will be called Miçra (as the son of Çré Jagannätha Miçra). I will be 
renounced, free from all desire and advanced in bhakti-yoga, and I will accept sannyäsa, 
the order of renunciation. Appearing in the form of My own devotee, I will taste the 
sweet mellows of devotional service. Only qualified persons will know who I am.” 
 
Ananta-Saàhitä (quoted in Cc 1.2.22, purport) states: ya eva bhagavän kåñëo, rädhikä-präëa-

vallabhaù, såñöy ädau sa jagan-nätho, gaura äsén maheçvari, “The Supreme Person, Çré Kåñëa 
Himself, who is the life of Çré Rädhäräëé and is the Lord of the universe in creation, maintenance 
and annihilation, appears as Gaura, O Maheçvaré.” The Skanda Puräëa mentions: antaù kåñëa bahir 
gauraù, säìgopäìgästra-pärñadaù, çacé-garbho samäpyuyam, mäyä mänuña karmakåta, “The 
Supreme Lord will appear as the child of Çacé Devé. Internally He will be Kåñëa, but externally He 
will assume a golden complexion. He will be accompanied by His potencies in the form of His 
companions and He will manifest transcendental pastimes.” 

 

Amongst other evidences from Vedic literature, Çré Gopénätha Äcärya, a close associate of 
Lord Caitanya, quoted the following verse from the Viñëu-sahasra-näma-stotra that appears in the 
world’s largest historical literature, the Mahäbhärata, Däna-dharma-parva, Chapter 189: suvarëa-
varëo hemäìgo, varäìgaç candanäìgadé, sannyäsa-kåc chamaù çänto, niñöhä-çänti-paräyaëaù, “The 
Supreme Lord will appear with a golden complexion. Indeed, His entire body will be like molten 
gold. Sandalwood pulp will be smeared all over His body. He will accept sannyäsa, the fourth order 
of spiritual life. He will be equiposed, peaceful and fixed in devotional service.” (quoted in Cc 
2.6.104.) 

 

Çrémad-Bhägavatam 11.5.32 predicted that only the very intelligent (su-medhasaù) would 
recognize His glory: kåñëa-varëaà tviñäkåñëaà säìgopäìgästra-pärñadam, yajïaiù saìkértana-
präyair yajanti hi su-medhasaù, “In the age of Kali, intelligent persons perform saìkértana 
(congregational chanting) to worship the Avatära who constantly sings the names of Kåñëa. 
Although His complexion is not blackish, He is Kåñëa Himself. He is accompanied by His 
associates, servants, weapons and confidential companions.” 

 

The following two verses predicted Lord Caitanya’s being concealed: itthaà nå-tiryag-åñi-
deva-jhañävatärair, lokän vibhävayasi haàsi jagat pratépän, dharmaà mahä-puruña päsi 
yugänuvåttaà, channaù kalau yad abhavas tri-yugo 'tha sa tvam, “In this way, my Lord, You appear 
in various Avatäras (...). In the Age of Kali, however, You are channaù, covered65, and therefore 
You are known as tri-yuga, apparently appearing only in three of four yugas.” – SB 7.9.38. 

 
 Both the Ädi Puräëa and the Båhan-näradéya Puräëa (1.5.47) state: aham eva dvija-çreñöho, 

nityaà pracchanna-vigrahaù, bhagavad-bhakta-rüpeëa, lokaà rakñämi sarvadä, “I always protect 
My devotees in My eternal, covered form as a devotee and the best of brähmaëas.”  

 

In the Garuòa Puräëa, the Supreme Lord predicts: ahaà pürëo bhaviñyämi yugasandhau 
viçeñataù, mäyäpure navadvipe bhaviñyämi çacé-sutaù, “In the first period of Kali-yuga, I will fully 
manifest Myself as the son of Çaci-devé in Çré Mäyäpura-Navadvépa.”  

 
Similarly, in the Väyu Puräëa: paurëamäsyäà phälgunasya phälguné-åkña-yogataù, bhaviñye 

gaura-rüpeëa çacé-garbhe purandarät, “I will appear as the son of Çacé-devé on a full-moon day in the 
month of Phälguna (February/March), during the constellation of Phälguné Uttarä.”66  

                                                 
65 Çréla Baladeva Vidyäbhuñana mentioned in his commentary on Tattva-sandarbha, that Lord Caitanya is also called 
covered because He is Çré Kåñëa covered with the complexion of Çrématé Rädhäräëé. This more confidential meaning 
will be explained in Chapter 6.13 (see also Cc 2.8.268-289). 
66 Last three verses quoted from Näräyaëa, pp. 33-38. 



148 

  

The above predictions – as well as many more that were not included here to keep the text 
compact – were all fulfilled entirely. Çré Caitanya appeared as the son of the pious brähmaëas Çacé 
Devé and Jagannätha Miçra, on February 18th 1486 AD, on a full-moon day in the month of 
Phälguna, in Çré Mäyäpura-Navadvépa, West-Bengal, India, by the river Gaìgä’s shore. He was a tall 
devotee of Lord Kåñëa with a golden complexion, and was thus also called Gaura or Gauräìga, the 
One with golden limbs (appropriate Bengali pronunciation: Goura, Gouräìga). He accepted 
sannyäsa to preach the science of bhakti-yoga through the most effective method of self-realization, 
saìkértana, the congregational chanting of God’s names. He did not publicly reveal His actual 
position of being the Supreme Personality of Godhead, but always kept the position of a humble 
servant of Lord Kåñëa. This was because He came as a hidden bhakta-avatära (devotee-Avatära) in 
order to relish and teach prema-bhakti. This also explains why He was only recognized by a 
fortunate few, although He is predicted as the Supreme Lord in many Vedic scriptures; by His 
inconceivable potency, the Lord prevented people from understanding Him. Although He was thus 
covered from the great masses of people, He revealed His true identity to His associates, for 
example by manifesting His form of Kåñëa or other forms of God before them. Some people also 
discovered Him to be an Avatära of Lord Kåñëa by recognizing His divine attributes, such as His 
effulgence of light and perfect saintly behavior. Çré Caitanya is the eternal spiritual Supreme Lord 
who descends as Avatära; His earthly pastimes are all completely spiritual and cannot be compared 
with any material human activity. Although the Lord is eternal and beyond birth (ajo 'pi, Bg 4.6), 
He appears on earth to bestow His mercy on His devotees (pariträëäya sädhünäà, Bg 4.8). 
“Although I am unborn and My transcendental body never deteriorates, and although I am the 
Lord of all living entities, I still appear in every millennium in My original transcendental form.” – 
Bg 4.6.  

 
The foolish, or those who are averse to the treasure of 

bhakti, are bereft of this vision because for them God remains 
covered by His internal potency (yoga-mäyä-samävåtaù, Bg 
7.25). Only the non-envious devotees can understand the Lord’s 
nature of acintya-bhedäbheda, by which He can simultaneoulsy 
appear on earth and remain ever unborn: çacé-garbha-sindhau 
harénduù, “The Supreme Lord Hari appeared from the womb 
of Çrématé Çacé Devé, as the moon appeared from the ocean.” – 
Cc 1.4.230. The biography of Lord Kåñëa gives a similar 
account: “Mother Devaké became beautiful by carrying Kåñëa, 
the original consciousness for everyone, the cause of all causes, 
within the core of her heart, just as the east becomes beautiful 
by carrying the rising moon.” – SB 10.2.18. 

 
The moon seems to appear from the ocean or the east, but actually it is ever existent and 

shining. Similarly, although the Lord appears on earth only for a certain time, He is ever existent, 
and His pastimes are ever continuous in the spiritual realm. This will be further elaborated in 
Chapter 14.8. Only if we know the transcendental nature of the Lord can we understand His 
spiritual pastimes on earth – else we may take them to be material. When the Lord appears, He 
appears together with His entire entourage of eternal associates (säìgopäìgästra-pärñadam, SB 
11.5.32). ädau prakaöa karäya mätä-pitä—bhakta-gaëe, päche prakaöa haya janmädika-lélä-krame, 
“Before His personal appearance, the Lord causes some of His devotees to appear as His mother, 
father and intimate associates. He then appears later as if He were taking birth and growing from a 
baby to a child and gradually into a youth.” – Cc 2.20.379. Therefore, not only the Lord Himself, but 
also His close associates are not ordinary human beings, but must carefully be understood to be 
descending from the spiritual realm. If we think that the Lord, His associates and pastimes are 
material, we cannot understand Him at all. We should humbly study the Lord’s biographies 
remembering His transcendental status, if possible by hearing from a pure devotee. 
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6.2. The Biography of Çré Caitanya 
 

The references for this sixth chapter are mainly from Çréla Kåñëadäsa Kaviräja Gosvämé’s Çré 
Caitanya-caritämåta (Cc, 1615 AD), Çréla Våndävana Däsa Öhäkura’s Çré Caitanya Bhägavata (Cb, 
1535 AD), and a summary penned by Sréla Bhaktivinode Öhäkura entitled Çré Caitanya 
Mahäprabhu: His Life and Precepts (Bhaktivinode 3, 1896). Çréla Svarüpa Dämodara Gosvämé and 
Raghunätha Däsa Gosvämé, two most intimate associates of Çré Caitanya Mahäprabhu, recorded all 
His transcendental activities in their notebooks (Cc 3.14.7), and based on them, Caitanya Bhägavata 
and Caitanya-caritämåta were later penned. There are various other texts that include biographical 
information about Çré Caitanya compiled by His personal associates and their disciples, and they are 
to a very high extent congruent. Çré Caitanya appeared fairly recently and thus nobody denies His 
historic existence. 

 
Just as nobody claims that Çré Caitanya’s Person was invented, nobody can claim that 
Çré Caitanya is blindly believed to be the Supreme Lord without scientific evidence 
from the Vedic scriptures, from self-realized saints in unbroken disciplic successions, 
and from His transcendental pastimes and philosophy of acintya-bhedäbheda. 

 
Çré Caitanya’s biography is divided into two main halves of twenty-four years each. In the 

first half He played the pastime of a householder devotee and great scholar wearing beautiful 
clothes and ornaments. In the second half He played the pastime of a sannyäsé, an ascetic devotee in 
the renounced order, keeping a shaven head and simple red ascetic robes, committing Himself 
completely to devotion to the Lord and preaching prema-bhakti for the eternal welfare of all.  
 
 
6.3. Appearance 

 

Çré Caitanya Mahäprabhu appeared in Mäyäpur in the 
town of Nadia by the river Gaìgä’s shore just after 
sunset on the evening of the 23rd Phälguna 1407 
Çakäbda, answering to the 18th of February, 1486, of the 
Christian era. On this holy day, the Gauòéya-Vaiñëava 
calender started, according to which today is 526 
Gauräbda, 526 years after the appearance of Çré 
Caitanya Mahäprabhu (2012 AD). The full moon was 
eclipsed at the time of His advent, and the people of 
Nadia of all confessions were then engaged, as usual on 
such occasions, in bathing in the river Gaìgä and loudly 
chanting the holy names of the Lord. In the Padma 
Puräëa, the Supreme Lord mentions that He especially 
resides in those places where His devotees glorify and 
sing His transcendental name, form, qualities and 
pastimes (mad-bhaktä yatra gäyanti, tatra tiñöhämi 
närada67). Thus when people irrespective of caste and 
creed all filled the air with the chanting of the Lord’s 
holy names, Çré Caitanya made His advent on earth, 
accepting the poor Vedic brähmaëas Jagannätha Miçra 
and Çacé Devé as His parents. Both husband and wife 
manifested a brilliant spiritual effulgence (Cb 1.2.147). 
Çré Caitanya’s first name as pointed out by His 

                                                 
67 Padma Puräëa, Uttara-khaëòa 92.21–22, quoted from Vb, BB 3.1.3.60. 
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horoscope was Viçvambhara, the maintainer of the universe, but everybody used to call Him Nimäi 
since He was born under a sacred Nima tree or Goura because of His golden complexion. 
 

Knowing well that this rare form of the Supreme Lord would appear, already before Çré 
Caitanya’s advent, the demigods headed by Brahmä took their chance and came daily in the disguise 
of human beings to offer their gifts and prayers, predict the Lord’s glories, worship and loudly chant 
the Lord’s holy names (Cb 1.2.148-233). They saw that the child was simultaneously different and 
non-different (bhedäbheda) from Lord Kåñëa by their vision of bhakti. Only by bhakti is the Lord’s 
acintya-bhedäbheda nature revealed. When Nimäi cried, nothing could pacify Him except the 
chanting of the Lord’s holy names. In this way He often deliberately engaged the neighbourhood in 
chanting and filled Çacé’s house with the names of Kåñëa (Cb 1.4.24). During Nimäi’s name-giving 
ceremony, Jagannätha Miçra placed various items such as rice paddy, puffed rice, gold, silver, and 
books in front of Nimäi in order to ascertain the child’s propensities. Nimaé at once grabbed the 
Çrémad-Bhägavatam from all the books and embraced it tightly (Cb 1.4.55). By this He disclosed His 
devotional inclination and preference of the Çrémad-Bhägavatam.  

 
 

6.4. Pastimes of Scholarship 
 

 
 

In His eighth year, Nimaé was admitted to the school of Gaìgädäsa Paëòita in Gaìgänagara 
close by the village of Mäyäpur. In two years He became well read in Sanskrit grammar and 
rhetoric. He read the småti-çästra (supplement of the çruti-çästra, the core Vedic literature) in His 
own study, and the nyäya-çästra (science of logic) in competition with His friends, who were then 
studying under the celebrated Paëòita Raghunätha Çiromaëi. Caitanya Mahäprabhu was a çruti-
dhara, i.e. He could remember everything simply by hearing or reading it once (Cc 1.16.44). This is 
of course not the least astounding as He is the Descent of the Supreme Personality of Godhead Çré 
Kåñëa, who is the very source of remembrance (Bg 15.15), and who also played the pastime of a 
student who could remember all the Vedas and their branches simply by hearing them once from 
His Guru Sändépani Muni (SB 3.3.2). Çré Caitanya displayed the highest intelligence and challenged 
even senior scholars in debate over the scriptures and logic. In friendly quarrels and debates, He 
would exhibit His logical expertise by explaining certain verses to the satisfaction of all present 
students. The Lord then said, “now hear Me refute these explanations.” After He refuted each of 
His own explanations, He then asked, “now who can reestablish these explanations?” Everyone 
there was struck with wonder as Nimäi said, “now hear Me reestablish those explanations.” Çré 
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Gauräìga then again reestablished those explanations in such a wonderful way that no one could 
find any fault. All the senior students then embraced Nimäi in satisfaction (Cb 1.8.60-63). At the 
early age of sixteen, Nimäi Paëòita was considered the most important paëòita of His times, having 
defeated many senior scholars of various fields. He had His own school and taught many students 
Sanskrit grammar and the study of the scriptures. 

 
Although the Lord is omniscient, He played the pastime of a great Vedic scholar and 

accepted a spiritual master. He thus gave the best example and established that bhakti is neither 
blind sentimentalism, nor attainable simply by our own capacity, but achieved by merciful revelation 
through paramparä and execution of the Vedic science. If the unlimited and independent Lord 
could not simultaneously enjoy the pastime of playing a seemingly dependent devotee, He would 
not be unlimited – this is one of the many aspects of the Lord’s acintya-bhedäbheda nature 
becoming evident in Çré Caitanya. The fact that the Lord descends to become His own devotee only 
increases His glories as well as the glories of His devotees. To set the example of a pure devotee, as 
well as to relish being a devotee, He thus daily engaged in the various practices of the Vedic science 
such as taking bath in the holy river Gaìgä, watering the holy Tulasé plant, reciting the names of 
Hari, worshiping Lord Viñëu, honouring the Lord’s prasäda, and studying the holy scriptures (Cb 
1.8.73-75, 1.12.102). Çré Caitanya was married to Çré Lakñmédevé, the beautiful daughter of Çré 
Vallabha Äcärya, a pious brähmaëa of Navadvépa. She was in fact non-different from the actual 
Lakñmé Devé, the eternal consort of the Supreme Lord Viñëu (Cb 1.10.115). 

  
 Çré Caitanya played the pastime of being an elementary Sanskrit teacher, yet He was feared 

by all paëòitas for His ability to defeat any scholar of any field in argument. Keçava Bhaööa was a 
mahä-digvijayé paëòita, a scholar who has never met defeat and conquered all directions by his 
knowledge. He was a staunch devotee of goddess Sarasvaté, the demigoddess of learning. By her 
inspiration, all literatures appeared on his tongue. His knowledge knew no bounds, and his 
questions alone were able to silence other scholars, ensuring his victory without the need of 
discussion. However, he did not teach the essence of the scriptures, bhakti, but merely engaged in 
scholarship to boast about his knowledge. When he arrived in Navadvépa, the greatest center of 
learning in India at that time, the local paëòitas feared their defeat. When he met Çri Caitanya, he 
exhibited his scholarship by spontaneously composing prayers to the goddess Gaìgä in perfect 
poetical and scriptural harmony. He recited for three hours without a break. All present were 
baffled at this outpoor of learning, but Çri Caitanya immediately pointed out many faults in his 
subsequent explicatory verses, thus defeating him. The supposed greatest scholar of his time tried to 
say something fresh, but found that his entire fund of knowledge seemed empty and insignificant in 
front of Çré Caitanya. However, Lord Caitanya never broke the spirit and reputation of the 
vanquished, and He thus offered to continue with their session anew the next day. Having met 
defeat by a mere grammar teacher, the humbled digvijayé at night prayed to goddess Sarasvaté, 
thinking that he must have offended her. She appeared to him and told him about her relation to Çré 
Caitanya: “O brähmaëa, although I speak through your tongue, in front of Him I have no power. He 
is the Supreme Lord, who is situated in everyone’s heart. I am an eternal maidservant at His lotus 
feet, and I’m embarrassed to appear before Him.” (Cb 1.13.130-135.) The next morning, Keçava 
Bhaööa surrendered himself to Çré Caitanya, admitting: “You are the Supreme Lord, but You have 
appeared in Kali-yuga in the form of a brähmaëa. Who has the power to recognize You?” – Cb 
1.13.155. Mahäprabhu then instructed him: 
 

“Know without doubt that the goal of knowledge is to fix one’s mind on Kåñëa’s lotus feet. 
The best advice I can give you is that devotional service to the Supreme Lord 

is the only substantial truth throughout all the worlds.” – Cb 1.13.178-179. 
 
The thus enlightened professor Keçava Bhaööa gave up all vanity of thinking himself a great 

scholar and became a humble devotee. Although externally playing the simple role of a Sanskrit 
teacher, Çré Caitanya exhibited such perfect learning that He was soon known as the greatest savant 
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of the whole country (Sanyal, 1933, Vol. II, Chapter 23.) Çré Caitanya’s unexcelled erudition in all 
fields of knowledge including logic proved that He was in no way a sentimental simpleton who used 
religion to attract followers. He deliberately hid His divine identity and also instructed Keçava 
Bhaööa not to tell anyone about the revelations of goddess Sarasvaté.  

 
Lord Caitanya also set the best example of a householder, whose duty it is to serve 

unexpected guests, especially those of higher spiritual orders. He welcomed many guests at His 
home. Sometimes up to twenty sannyäsés would come unexpectedly. Lakñmédevé would cook for 
them and Çré Caitanya would serve and entertain them in all respects with great affection. 
Whenever the Lord met a poor person, He would immediately give him rice, cloth, and money out 
of compassion. Although He was not in the renounced order of life yet, Lord Caitanya was 
extremely strict in following the Vedic rules for associating only with one’s own wife and avoiding 
any unnessesary contact with other women: “As soon as He saw a woman coming, He would 
immediately give her ample room to pass without talking.” (Cb 1.15.17.) However He always 
honored and expressed His love to His mother by offering her obeisances at her feet and presenting 
her gifts (Cb 1.14.158). In this way, by proper respect and perfectly appropriate relations, the Lord 
completely satisfied people of all castes, creeds and genders. Çré Caitanya gave the best example of a 
loyal husband in order to teach others. Correspondingly, the dedication of His wife who constantly 
served Him affectionately was beyond the imagination of the average modern man. When 
Mahäprabhu once visited East Bengal for a longer period, Lakñmédevé could not tolerate separation 
from her Lord, and so while meditating on His lotus feet she left her replica body and ascended to 
join Him in His eternal pastimes in the spiritual world (Cb 1.14.103). Such is the love of the Lord’s 
eternal associates, that they can never tolerate separation from Him, up to the point of leaving the 
body merely by willing. 
 
 
6.5. Accepting a Spiritual Master 
 

So far, Lord Caitanya had not directly revealed His identity as the Supreme Personality of 
Godhead publicly. He also had not started preaching, but played the role of a scholar. He 
intentionally only exhibited His preaching pastimes after He received initiation from His spiritual 
master. He thus demonstrated what the Vedic literature propound: Nothing can be achieved 
without the blessings of a bona fide spiritual master. To set the supreme example for humanity, 
Lord Caitanya, the original Guru of the entire universe, accepted Çré Éçvara Puré, a pure devotee of 
Lord Kåñëa, as His Guru. At the age of seventeen, Mahäprabhu travelled to Gayä where he 
privately met Çré Éçvara Puré and with sweet words asked him for initiation (Cb 1.17.105). The Lord 
said: “I fully surrender Myself unto you. Please glance mercifully on Me, so that I may float in the 
ocean of love of Kåñëa.” – Cb 1.17.108-109. When the Lord meditated on the mantra given by His 
Guru, He began to shed tears and call for Kåñëa continuously. Lord Kåñëa personally appeared to 
Him. Çré Caitanya’s devotional sentiments increased day by day. After His return from Gayä, 
everybody was astounded to see how He had transformed and was exhibiting symptoms of pure 
devotion to Lord Kåñëa, that before were hidden under His role of professorship. In great humility, 
the Lord would fall down and catch the feet of the Vaiñëava devotees and render menial service to 
them by folding their cloths and carrying their belongings. In the form of Çré Caitanya, the Supreme 
Lord gave up His own position so He could serve Himself and His devotees. When Çré Caitanya 
resumed teaching His students, He taught everything in relation to Lord Kåñëa. Absorbed in 
meditation on Kåñëa, He explained how the Lord’s name is present in every scripture, verse and 
commentary. “The holy names of Kåñëa are the eternal Truth. All scriptures explain Kåñëa and 
nothing else.” (Cb 2.1.148.) He explained how the dhätus (essential verbal roots in grammar), and 
further the essence of everything are Kåñëa’s names and energies and how all are thus actually 
attracted to Him alone. He advised His students to spend all of their time meditating upon the lotus 
feet of the Lord and to always chant His holy name. “Kåñëa is your mother. Kåñëa is your father. 
Kåñëa is your life and your wealth.” – Cb 2.1.343. He then apologized that He cannot teach them 
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any more, because all He hears and sees is Kåñëa and thus He cannot talk of anything else like 
worldly knowledge anymore. “Do not strive to learn more. Please gather together and chant 
‘Kåñëa!’. By Lord Kåñëa’s mercy all the scriptures will be manifest within you all.” (Cb 2.1.393-394.) 
In this way the Lord’s pastimes of scholarship came to an end and His devotional pastimes of 
saìkértana and preaching began. Having given the best example of a brähmaëa householder, Çré 
Caitanya now exhibited the conduct of the ideal devotee. 
 
 
6.6. Pastimes of Saìkértana and Preaching 

 

Lord Caitanya opened a school of saìkértana in the 
compound of Çréväsa Paëòita with His sincere 
followers. saìkértana means to engage in 
congregational chanting of the Lord’s holy names 
while playing various musical instruments and 
dancing as an expression of prema, love of God, with 
the exclusive motive to please the Supreme Lord. Çré 
Caitanya engaged in ecstatic saìkértana with His 
associates for many hours daily, often throughout the 
night, experiencing great spiritual bliss and emotions 
of love of God. Çré Caitanya and His associates also 
led public processions of saìkértana through towns 
and villages, attracting thousands of people who 
joined in spontaneously. Envious people thought that 
they were simply engaging in sentimental practices 
beyond any scientific standing or practical benefit, 
yet the devotees who participated in the Lord’s 
saìkértana were in fact the greatest philosophers and 
scientists, as they were practicing the acme of 
philosophy and science. Many amongst them were 
great learned scholars like Çré Caitanya Himself and 

they were able to explain their conduct on the basis of Vedic scriptures and scientific logic. The 
Lord established that ataeva kali-yuge näma-yajïa sära, ära kona dharma kaile nähi haya pära, “The 
essence of all dharma [activities and principles to attain the highest truth] in this age of Kali is the 
sacrifice of chanting the holy names of the Lord. One cannot be delivered by following any other 
dharma [in this age].” (Cb 1.14.139.) Lord Caitanya gave the corresponding scriptural evidence: 
harer näma harer näma harer nämaiva kevalam, kalau nästy eva nästy eva nästy eva gatir anyathä, 
“In this age of Kali, the age of quarrel and hypocrisy, the only means of deliverance is chanting the 
holy name of the Lord. There is no other way. There is no other way. There is no other way.” 
(Båhan-Näradiya Puräëa 3.8.126, quoted in Cb 1.14.143.) Çré Caitanya further concluded: 
 

“Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa Hare Hare, Hare Räma Hare Räma, 
Räma Räma Hare Hare, this verse is called the mahä-mantra. It contains 
sixteen holy names of the Lord composed of thirty-two syllables. If you 
continually chant this mahä-mantra, the seed of love of God will sprout in your 
heart. Then you will understand the goal of life and the process for achieving 
it.” (Cb 1.14.145-147.) 
 

 By chanting the holy name of the Supreme Lord, one comes to the stage of love of God (SB 
11.2.40), which is the actual natural state of life. The replete mahä-mantra, the ‘greatest mantra’, is 
given in Kali-Santarana Upaniñad 5-6, where this mantra is also declared to be the best method of 
spiritual upliftment in this age (see Chapter 15.1 ff for details). Lord Caitanya is the sanätana-
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dharma personified (Cb 1.15.9), and thus He established what real sanätana-dharma is: To engage in 
bhakti to the Supreme Lord according to one’s inherent nature (sanätana-dharma) of being the 
Lord’s eternal servant (Cc 2.20.108). He also gave the best practical means to realize our spiritual 
nature, the Supreme Lord and our loving relationship with Him, by personally inaugurating the 
yuga-dharma, the essential practice of dharma for the present age, which He preached to be 
saìkértana (yuga-dharma pravartäimu näma-saìkértana, Cc 1.3.19).  

 
During this period, the land of Bengal was ruled by Muslim governors. Many of them were 

peacefully coexisting with the Hindus while others would try to convert them to Islam or suppress 
them. The details of the following pastime 
are described in Caitanya-caritämåta 
1.17.120-226. Once envious people 
complained to Chand Kazi, the local 
magistrate, about the loud saìkértana. He 
went to the devotees, broke a drum and 
prohibited further saìkértana by threatening 
to disown and convert the disobedient to 
Islam. Çré Caitanya told the people to 
increase the saìkértana. He never feared any 
opposition, because playing the part of the 
perfect devotee, He had full faith that the 
Lord will protect His devotees from any 
danger. He collected thousands of people 
and at night all fearlessly went towards the 
Kazi’s residence with burning torches, 

musical instruments and tumultuous saìkértana. All that could be heard was the loud chanting of the 
Lord’s holy names. Çré Caitanya started the movement of nonviolent civil disobedience a long time 
before Mahätma Gandhi. Moreover, He did not do it mainly for nationalistic purposes, but He did it 
to distribute the highest eternal welfare of prema-bhakti. When the procession reached the house of 
the Kazi, he hid in terror in his house until he was called for a friendly meeting with Lord Caitanya. 
The two met and Chand Kazi said that he had already ordered everybody not to disturb the 
saìkértana, because in his dream, the Lord had appeared to him in His fearsome half-lion form of 
Nåsiàhadeva and warned him for offending the chanting of His holy name and scratched the Kazi’s 
chest with His sharp fingernails. When he woke he had scars from the scratching. The Kazi 
displayed the scars and thus all accepted the Lord’s warning. Chand Kazi then realized that Çré 
Caitanya is the universal Supreme Lord and surrendered himself to His feet. He gave an admonition 
that none of his dynasty would ever hinder the saìkértana movement, and he personally joined the 
chanting that day and became a great devotee of the Lord. Consequently, up to today, his 
descendents never opposed saìkértana, even during Hindu-Muslim riots. At his samädhi (tomb), 
there is a 500 year old goloka-campaka tree, and although its upper part is hollow, it still blossoms. 
This samädhi is still honoured by thousands of devotees of both the Vaiñëava and Muslim 
confession in order to commemorate how the Lord showered Chand Kazi with His mercy and 
united people of all creeds in saìkértana. This pastime is an example of how Çré Caitanya and His 
saìkértana movement are non-sectarian, super-religious and universal. 

 
Lord Caitanya sent many of His followers to spread the glories of the holy name of Kåñëa 

throughout the world and predicted, that His name will be preached in every town and village of the 
globe (Cb 3.4.126). yäre dekha, täre kaha ‘kåñëa’ upadeça, “Whomsoever you meet, instruct him to 
follow the orders of Lord Kåñëa as they are given in the Bhagavad-gétä and Çrémad-Bhägavatam.” – 
Cc 2.7.128. Preaching bhakti is the greatest act of compassion and welfare, because only bhakti can 
give eternal life, complete wisdom and bliss. The Supreme Lord says that as one shows compassion 
to others, one will also meet one’s own welfare: kåtvä dayäà ca jéveñu, dattvä cäbhayam ätmavän, 
mayy ätmänaà saha jagad, drakñyasy ätmani cäpi mäm, 



155 

  

 
“Showing compassion to all living entities, you will attain self-realization. 

  
“Giving assurance of safety to all, you will perceive your own self as well as all the universes 

in Me, and Myself in you.” – Çrémad-Bhägavatam 3.21.31. Because the perverted minds of people 
are disinclined to bhakti, the preachers often undergo hardships to preach to them. The voluntary 
acceptance of hardship to alleviate the suffering of people in general is parama-ärädhanam, the 
greatest method of worship of the Supreme Personality of Godhead, who is present in everyone’s 
heart (SB 8.7.44). ei amåta anukñaëa sädhu mahänta-megha-gaëa, viçvodyäne kare variñaëa, täte 
phale amåta-phala, bhakta khäya nirantara, tära çeñe jéye jaga-jana, 
 

“The great stalwart devotees are like clouds that continuosly rain down 
the nectar of Çré Caitanya’s and Çré Kåñëa’s pastimes in the garden of 

the universe, bringing the fruit of love of God to blossom. The devotees 
eat that nectarian fruit to their hearts’ content, and whatever remnants 
they leave are eaten by the general populace. Thus they live happily.” – 

Caitanya-caritämåta  2.25.276. 
 
Here the art of preaching, as taught by Çré Caitanya. is explained: The general devotees relish 

the fruit of love of God and the nectarean pastimes of the Lord that they hear from the stalwart 
devotees or Äcäryas. Having been relished by pure devotees, this fruit becomes even more tasteful 
(SB 1.1.3), and is again relished by the devotees. Then the general populace become happy by 
eating the remnants of the fully satisfied devotees. Thus real preaching is a natural overflow of the 
devotional ecstasy of a devotee who relishes the fruit of love of God received from the spiritual 
master. Without being practically connected to an Äcärya and without relishing love of God and the 
Lord’s transcendental pastimes, mere mechanical preaching is neither capable of giving 
transcendental bliss to others nor to inspire the preacher. ye lélä-amåta vine, khäya yadi anna-päne, 
tabe bhaktera durbala jévana, yära eka-bindu-päne, utphullita tanu-mane, häse, gäya, karaye nartana, 
“People become strong and stout by eating sufficient grains, but the devotee who simply eats 
ordinary grains but does not taste the transcendental pastimes of Lord Caitanya Mahäprabhu and 
Kåñëa gradually becomes weak and falls down from the transcendental position. However, if one 
drinks but a drop of the nectar of Kåñëa’s pastimes, one’s body and mind begin to bloom, and one 
begins to laugh, sing and dance.” – Cc 2.25.278. On the other hand, if, by way of premature imitation 
of certain pure devotees in the highest stages of devotion68, one is engaging exclusively in solitary 
worship without preaching, this is also not approved by the Äcäryas. bhaktiù kåñëe dayä jéveñv, 
akuëöha-jïänam ätmani, yadi syäd ätmano bhüyäd, apavargas tu saàsåteù, “If a living entity is 
advanced in Kåñëa consciousness and is merciful to others, and if his spiritual knowledge of self-
realization is perfect, he will immediately attain liberation from the bondage of material existence.” 
– SB 4.29.1b. Purport by Çréla A. C. Bhaktivedanta Swami Prabhupäda: “In this verse the words 
dayä jéveñu, meaning ‘mercy to other living entities’, indicate that a living entity must be merciful to 
other living entities if he wishes to make progress in self-realization. This means he must preach this 
knowledge after perfecting himself and understanding his own position as an eternal servant of 
Kåñëa. Preaching this is showing real mercy to living entities. Other types of humanitarian work may 
be temporarily beneficial for the body, but because a living entity is spirit soul, ultimately one can 
show him real mercy only by revealing knowledge of his spiritual existence. As Caitanya 
Mahäprabhu says, jévera 'svarüpa' haya-kåñëera 'nitya-däsa', ‘Every living entity is constitutionally a 
servant of Kåñëa.’ – Cc 2.20.108. One should know this fact perfectly and preach it to the mass of 
people. If one realizes that he is an eternal servant of Kåñëa but does not preach it, his realization is 
imperfect. Çréla Bhaktisiddhänta Sarasvaté Prabhupäda therefore sings, duñöa mana, tumi kisera 
vaiñëava? pratiñöhära tare, nirjanera ghare, tava hari-näma kevala kaitava: ‘My dear mind, what kind 

                                                 
68 Certain devotees in the highest stage of devotion are engaged exclusively in solicit worship, while other devotees in 
the highest stage also preach. 
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of Vaiñëava are you? Simply for false prestige and a material reputation you are chanting the Hare 
Kåñëa mantra in a solitary place.’ (...) One who simply engages in temple worship but does not see 
to the interests of the mass of people or cannot recognize devotees is called a kaniñöha-adhikäri 
[materialistic devotee] (SB 11.2.47).” 

 
Preaching is a very beneficial devotional practice, but it should be the genuine outflow of our 

lively internal worship and realization; then it can bring others to the same stage of worship and 
realization. Therefore, Çréla A. C. Bhaktivedanta Swami Prabhupäda above said preaching “after 
perfecting himself.” During his stay in the famous Çré-Çré Rädhä-Dämodara temple in Våndävana, 
he wrote in his beautiful Bengali poem Våndävane Bhajan, verse 10:  (...) sambandha nä jäni’ yebä 
än pathe dhäya, kåñëapréti nähi mile båthä janma yäya, kåñëa se sambandha ädi bhäla kare bhuja, se 
sambandha räkhi tumi mäyä säthe yujha, “Those who do not know sambandha, their eternal 
relationship with Lord Çré Kåñëa, traversing their own independent paths, simply waste their lives 
because they fail to achieve pure love for Kåñëa. First try to well understand your sambandha, 
eternal relationship to Kåñëa, and all its various details! Then, remaining firmly fixed in your 
transcendental alliance with Him, go and fight the battle against mäyä, the material illusion.” 
(Bhaktivedanta 3, 1959, p. 65.) Lord Kåñëa Himself gave the best example of a perfect preacher. He 
desired to give prema to all, but He could not do so unless He took the form of a worshiping 
devotee. Çré Kåñëa had to also practice (äcära) bhakti and thus became His own devotee in the form 
of Çré Caitanya, the Ultimate Äcärya and Pracäraka (preacher). Çré Caitanya exemplified that 
preaching is not merely for preaching’s sake, but must be combined with and aimed at personal 
practice of bhakti (see Cc 3.4.102&103). He simultaneously fulfilled His universal desire for 
preaching and His personal desire to taste the transcendental pleasure of devotional service. jéva 
nistärite prabhu bhramilä deçe-deçe, äpane äsvädi’ bhakti karilä prakäçe, 
 

“To deliver all fallen souls, the Lord traveled from country to country. 
He personally tasted the transcendental pleasure of devotional service, 

and He simultaneously spread bhakti everywhere.” – Cc 2.25.264. 
 
 

6.7. Accepting the Renounced Order of Sannyäsa 
 

Çré Caitanya declared that party feelings and sectarianism 
were the two great enemies of progress and that as long as He 
continued to be an inhabitant of Nadia belonging to a certain 
family, His mission would not meet with complete success. At 
the age of twenty-four, He thus resolved to be a citizen of the 
world by cutting His connection with His particular family, 
caste and creed, and with this resolution He embraced the 
position of a sannyäsé at Katwa, under the guidance of Keçava 
Bhäraté of that town, who said: “You have induced the people 
to chant the name of Kåñëa, and by inaugurating the 
movement of saìkértana, You have awakened people’s 
consciousness [caitanya]. Therefore, Your name will be Çré 
Kåñëa Caitanya. Because of You, people will become 
fortunate.” – Cb 2.28.175-176. As a sannyäsé, Çré Caitanya put 
on nothing but a kaupéna (simple undergarment) and a 
bahirväsa (outer cloth). His head was shaven, and His hands 
held a daëòa (hermit’s sacred stick) and a kamaëòalu (hermit's sacred water pot). He travelled 
throughout India on foot and delivered the treasure of kåñëa-prema to thousands of people.  



157 

  

6.8. Establishing the Universality of Bhakti 
 

Çré Caitanya did not reject the original caste system, but He rejected the hereditary caste system, 
according to which one’s caste is solely determined by one’s taking birth in a certain caste. The 
hereditary caste system is a perversion of the original socio-spiritual caste system called varëäçrama-
dharma (see Glossary), which was established by the Supreme Lord Çré Kåñëa (Bg 4.13, see below). 
 

Lord Caitanya is called varëäçramäcära-pälam, “The protector of the proper execution of 
varëäçrama-dharma” (Bhaktivinoda 11, 1892, Verse 17). The original caste system appoints various 
castes with corresponding spiritual and social duties according to one’s actual qualification and 
inclination. The hereditarians try to justify their doctrine by misinterpreting original verses or by 
quoting forged verses that were interpolated into ancient scriptures. Unfortunately, such a wrong 
presentation of varëäçrama-dharma has led most people – Hindus as well as non-Hindus – to doubt 
or even reject varëäçrama-dharma itself as well as the Vedic scriptures propounding it. If people 
would only make a little effort and go through the scriptures under proper guidance, they could be 
saved from commiting such a mistake. 
 

The Çrémad-Bhägavatam states that if one shows the symptoms of a certain caste, then one 
should be classified accordingly, even if one was born in another caste (yasya yal lakñaëaà proktaà, 
puàso varëäbhivyaïjakam, yad anyaträpi dåçyeta, tat tenaiva vinirdiçet, SB 7.11.35). The same 
injunction is given in the Mahäbhärata (Vana-parva, Chapters 177.20 & 203.11–12. Quoted from Vb, 
Cc 3.16.29). In the Bhagavad-géta, it is never mentioned that castes are determined by birth. Rather, 
Lord Kåñëa says, cätur-varëyaà mayä såñöaà, guëa-karma-vibhägaçaù, “According to the mental 
qualities determined by the three modes of material nature and the work associated with them, the 
four divisions of human society are created by Me.” (Bg 4.13.) 

 
There are many instances in ancient Vedic literature where people born in lower castes were 

accepted and treated as belonging to a higher caste due to their good qualities. A famous example is 
the story of Çabaré from the Rämäyaëa (Book 4, Canto 75). This story is told in more details in 
Chapter 10. Çabaré belonged to the Çabara forest tribe, who were classified mleccha, untouchable 
outcastes. Çabaré exhibited outstanding devotional qualities, but the local brahmaëa priests in 
Hämpi denied her access to the temple due to her low birth. As a reaction to their offense, the water 
of the temple’s pond turned into blood and puss. When Lord Räma Himself visited Hämpi, He 
rejected the invitation of the brahmaëas and instead went to the forest to visit His great devotee 
Çabaré in her hermitage. Çabaré welcomed Her Lord heartily. She used her two hands as a bowl, and 
with the water of the tears from her eyes, she washed Lord Räma’s lotus feet. She then went to 
collect berries and tasted them to test if they were sweet. Although food that has been touched by 
the mouth is considered impure in the Vedic culture, Lord Räma accepted the berries from Çabaré’s 
hands with great pleasure, because He enjoyed tasting the pure love of Çabaré. Lord Räma thus 
treated her at least like a brahmaëa (who are entitled to offer food to the Lord), whereas He treated 
the official brahmaëas of Hämpi almost like outcastes. Lord Kåñëa used the phrase brahma-bandhu, 
“relative of a brähmaëa,” to describe a person who took birth in the family of a brähmaëa but is not 
qualified as a brähmaëa (SB 1.7.35). 
 

Contradicting the original Vedic order, the hereditarians claim that a son of a brähmaëa 
automatically inherits the status of a brähmaëa without having to qualify himself by proper training 
and acceptance by disciplic succession, and that one can improve one’s caste only by rebirth. With 
the progress of the age of Kali, the perverted system overpowered the original system and thus 
people lost sight of the necessity of socio-spiritual qualification and upliftment, which is the actual 
aim of varëäçrama-dharma. Thus people mainly respected caste and dress, but did not consider 
qualification. 
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Çré Caitanya played the role of a brähmaëa who accepted sannyäsa 
to facilitate people to accept His pure teachings. He reestablished the 

correct socio-spiritual caste system that treats pure devotees as above all castes. 
 
The original varëäçrama-dharma is declared to be ultimately superficial by Lord Caitanya; 

He expressed this in His teachings to Çré Sanätana Gosvämé (Cc 2.20). The soul is beyond such 
temporary designations; the soul’s svarüpa, original form, is to be a servant of Lord Kåñëa (Cc 
2.20.108). But a so-called casteless society is also rejected by the Lord, because as long as most 
people have not yet realized life’s actual goal of prema-bhakti, by which only one’s svarüpa is 
realized, they need to be guided towards that end by the brähmaëas, who in turn should accept 
guidance of pure Vaiñëava devotees who are above all castes. In this way also the great masses of 
people who are not usually inclined towards pure bhakti are given the chance to gradually approach 
pure bhakti indirectly, despite their lacking affinity (see Chapter 12). In every country there are (1) 
spiritual leaders and general teachers, (2) administrators and armed forces, (3) merchants and 
farmers and (4) laborers. These natural organized classes cannot be avoided. The only question is if 
their members are guided towards the actual goal of life of kåñëa-prema by pure devotees (as in 
varëäçrama-dharma) or not. Another benefit of the original varëäçrama-dharma system is that 
people live and work harmoniously with mutual responsibility and dedication due to a common 
higher goal, whereas those people bereft of spiritual guidance develop a spirit of competition and 
exploitation as in modern social classes. 

 
The Vedic varëäçrama-dharma system is scientifically designed to most efficiently uplift all 

people to the highest position of a Vaiñëava devotee – in whichever external role they may be. This 
system is like a hospital for curing the disease of materialism. In today’s hospitals, most doctors are 
only doctors in name. To increase their own profit, they prescribe expensive treatments and 
medicines instead of permanently curing the patients. But that does not mean we should close all 
hospitals. Instead of only complaining about the incompetence in the hospitals, we should create 
genuine hospitals with genuine doctors by taking help from the rare genuine doctors. Similarly, we 
should not reject the beneficial original varëäçrama-dharma system, but only its perversion. Instead 
of complaining about the incompetent standard of the masses, the original system of varëäçrama-
dharma should be reestablished with the help from the rare pure Vaiñëava devotees. Rejecting the 
varëäçrama-dharma system leaves the people to the rule of their materialistic instincts; it leads to a 
secular world that is inimical to the systematic teaching of the science of devotion and thus obstructs 
people from attaining their actual eternal welfare, love of God. If the caste system was not 
beneficial, Lord Kåñëa would not have designed it, and Lord Caitanya, the Supreme Teacher of 
devotion, would not have taught its perfect application.  

 
“He [Lord Caitanya] was not against caste, nor in favour of it. He was above the caste.” 

(Sanyal, 1933, Vol. II, Chapter 7.) Yet without possessing the required spiritual maturity, it is only 
hypocrisy to think oneself to be above varëäçrama-dharma like the Supreme Lord and His pure 
devotees. If one actually wants to rise above the caste system, one must become a pure devotee. 
This depends on internal identification and motivations, not external duty or caste. Only by dint of 
pure bhakti can one be truly freed, i.e. internally, not externally, from material misidentifications 
such as ‘I am a laborer, farmer, lawyer, priest, etc’. Only by identifying with the soul as the eternal 
servant of the transcendental Lord can one stop identifying with the transitory mundane position, 
duty and service. A devotee can be engaged in transcendental service but may seem to be engaged 
in worldly activities. Inner realization of and identification with the factual eternal gender, 
associates, residence, position and duties of the eternal self as a voluntary servant of the Lord is true 
castlessness, not to externally decry the caste system while internally identifying with the castes of 
material gender (‘I am a man/woman’), temporary family (‘I am the son/daughter of XY and XX’), 
temporary birthplace (‘I am Indian/American, etc), academic positions (‘I am a noble-
laurate/illiterate etc’) and material duties (‘I am banker/farmer etc’). Those who artificially try to 
break free from material designations, religions, etc, are simply caught up in a new designation, the 
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designation of being anti-designative, against religions, against culture, etc. Only the pure devotees 
are sarvopädhi-vinirmuktaà (Brs 1.1.12), entirely freed from all material designations, by dint of 
their devotion. However, to avoid disturbance, a pure devotee externally follows the caste system 
but internally does not identify with any material designation and is thus factually beyond all castes. 
This exalted state cannot be imitated or claimed by birth but must be achieved through proper 
qualification. By realizing our acintya-bhedäbheda nature, we can harmonize playing a part in the 
social system while being fully engaged on the spiritual plane. 

 
Çré Caitanya accepted and honored devotees of all castes and 
lifted them to the highest position of a Vaiñëava. In the picture 
on the left we see Him embracing the great devotee Çré 
Sanätana Gosvämé, who was officially considered outcaste due 
to having served a Muslim king. Çré Caitanya openly taught: 

 
“Whether one is a brähmaëa, a sannyäsé 

or a çüdra – he can become a spiritual master 
if he knows the science of Kåñëa.” – Cc 2.8.128. 

 
Çré Caitanya was often criticized for this declaration, 

but now as sannyäsé, more people would listen to Him and 
accept His explanations using logic and scriptural evidence 
such as SB 3.33.7 quoted in Cc 2.11.192 that states that 
although they may be born as outcastes, those who always 
chant the Lord’s holy name become greater than a brähmaëa 
and they are Aryans, honourable devotees, in the true sense. 
One reason why Çré Caitanya accepted sannyäsa was to 
convince those who have faith in the perverted caste system of 
the supremacy of the Vaiñëavas, and to give them faith in the 
original caste system that targets transcendence for all people 
by being led by the Vaiñëavas who are beyond any material 
designations such as caste. 

 
 The Supreme Lord accepted the humble role of a begging sannyäsé to preach the glories of 
His own devotees, and to preach that they are above the sannyäsés, brähmaëas and other castes. To 
relish the humble position of a devotee, Çré Kåñëa externally embraced the caste and obligations of a 
sannyäsé, who is the servant of the Vaiñëavas who are beyond caste and obligations. He thus also 
taught that it is more glorious to desire a position below the Vaiñëavas and serve them, as it is more 
glorious to serve the Lord’s devotees than to serve the Lord directly (see Chapter 16). One may ask 
that since remaining below the Vaiñëavas is the highest, why do certain devotees like the six 
Gosvämés of Våndävana still officially take the position of Paramahaàsa Vaiñëavas69? We should 

                                                 
69 This refers to accepting the dress of a Paramahaàsa Vaiñëava, also called bäbäjé-veña, usually white loin cloth. There 
is a necessity of an official dress of the Paramahaàsa Vaiñëavas (who are actually beyond any designations), because 
would they not accept an official dress, then the public people would not recognize them as such and commit offence by 
critizising their devotional practices that are beyond the regulations of the caste system. Those Paramahaàsa Vaiñëavas 
who accept the dress of a Paramahaàsa or bäbäjé do this only in accordance with the will of the Supreme Lord who 
wants to teach that His devotees hold the highest official position, and to protect the common people from offending 
them. Unfortunately, nowadays, many of those who wear the robe of a bäbäjé are not actually on the Paramahaàsa 
platform, and many take this robe to take material advantage of it. To teach that being a Paramahaàsa is not a cheap 
thing, as well as to relish a humble position, many pure devotees who are on the level of Paramahaàsa do not accept the 
official dress of a Paramahaàsa, but externally play the role of one of the castes, serving the Paramahaàsas. They thus 
give the perfect example of a sannyäsé devotee (as did for example Çréla Bhaktisiddhänta Sarasvaté Öhäkura) or a 
householder devotee (as did for example Çréla Bhaktivinode Öhäkura), etc. One must therefore be very careful not to 
give honor to dress only, but to honor the true Paramahaàsa Vaiñëava, who can even play the role of an outcaste as did 
for example Çréla Haridäsa Öhäkura. Lord Caitanya not only honored those Paramahaàsa Vaiñëavas who wear the 
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understand that they never claim to be Vaiñëavas above one and all because real Vaiñëavas think 
themselves to be the most lowly servants of the Lord. They accept this position, not for their own 
gratification or control over others, but only in accordance with the desire of the Supreme Lord who 
wants to glorify His own devotees and ascert them the highest position. In one sense, from their 
perspective, they thus merely play this superior role to please the Lord and never think themselves 
to be such, and in another sense, from the objective perspective, they do hold this highest position, 
and therefore they are honored as such by Çré Caitanya and His followers. 

 
Caitanya-caritämåta 3.11 describes a famous pastime in 

this regard; Çré Caitanya’s public glorification of Çréla Haridäsa 
Öhäkura when he departed from this world. Haridäsa Öhäkura 
was born as an outcaste Muslim but exhibited most exalted 
devotional qualities. He chanted three lakhs of holy names daily 
with great devotion and was awarded the title Nämäcäryä, 
‘foremost teacher of chanting the holy names’. He was already 
at an advanced age, when, by his spiritual insight, he could 
foresee that Çré Caitanya would soon depart for the spiritual 
world. He then asked the Lord for permission to depart before 
Him, because he could not stand even the thought of His 
separation – such was his love for Him. Lord Caitanya fulfilled 
his desire. Holding his Lord’s lotus feet to his chest and chanting 
His holy name, Haridäsa Öhäkura left his body by his own will 
and joined the Lord in His eternal spiritual abode in his spiritual 
form. After his passing, Çré Caitanya, crying incessantly, 
personally lifted up Haridäsa Öhäkura’s saintly body and began 
to dance with it, although according to the perverted caste 
system, his body would be considered untouchable. The Lord 
then gave Çréla Haridäsa Öhäkura samädhi (burying the entire body and building a shrine above it; 
commonly this is the prerogative of the bäbäjés and sannyäsés, while bodies of other castes are to be 
cremated). The Lord honoured the traditional caste system by fulfilling the duties of a brähmaëa 
and a sannyäsé, but He also showed that pure devotees must be given the greatest respect and 
honour beyond consideration of caste. 
 
 

                                                                                                                                                                               
official bäbäjé dress, but He honored all Paramahaàsa Vaiñëavas, from the official outcaste Haridäsa Öhäkura to the 
official sannyäsé Éçvara Puré, whom He accepted as His spiritual master. 
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6.9. In the Ecstasy of Love of God 
 

Mostly during performing saìkértana, Çré Caitanya would exhibit symptoms of extraordinary 
ecstasy of kåñëa-prema, love 
of God. The Caitanya-
bhägavata (henceforth Cb) 
states that He would dance 
for hours and hours in most 
wonderful ways. Sometimes 
He would pirouette in the air, 
showering everyone with an 
incessant cascade of tears of 
love of God. People around 
Him were completely 
drenched from the tears that 
flowed from His eyes like the 
holy river Gaìgä. Sometimes 
He would fall to the ground 
with such great force that the 
earth quaked and cracked in 
many places, but nothing 

happened to Him. He often fainted and lay unconscious in a deep state of sacred rapture without 
breathing for many hours. Sometimes His body became stiff like marble, and at other times soft like 
butter, extremely heavy or light, unusually tall or small, cold or burning hot. Çréla Kåñëadäsa 
Kaviräja Gosvämé states that Çré Caitanya’s ecstasies were so intense, that at night His devotees 
locked Him in a secluded room called Gambhérä behind three bolted doors to protect Him from 
getting in danger. Still, He sometimes escaped miraculously. Çréla Kåñëadäsa Kaviräja Gosvämé 
further reports: 
 

“The joints of His hands and legs would sometimes become separated by 
eight inches, and they remained connected only by the skin. Sometimes Çré 
Caitanya Mahäprabhu’s hands, legs and head would all enter within His body, 
just like the withdrawn limbs of a tortoise [similar to the form of Lord 
Jagannätha].” – Cc 2.2.12-13. “No one has witnessed such bodily changes 
elsewhere, nor has anyone read of them in the revealed scriptures.” – Cc 
3.14.81. “Ecstatic love for Kåñëa is wonderfully deep. By personally tasting 
the glorious sweetness of that love, Çré Caitanya Mahäprabhu showed us its 
extreme limit.” – Cc 3.17.67. 

 
Actually it is quite natural that the most esoteric form of God, Çré Caitanya, who is Çré Kåñëa 

in the mood of Rädhäräëé, also manifests the most esoteric forms of ecstacy. Such unparalleled 
manifestations can also be seen as a confirmation of Çré Caitanya’s highest divinity. Dr. McDaniel 
explained: “Caitanya (...) exhibited ecstatic symptoms that no one had ever seen before (...) No one 
could understand what was happening, including His closest companions. But they knew this: He 
loved Kåñëa. In fact, they understood Him to be Kåñëa in the mood of Rädhä, and so it was quite 
believable that He would exhibit the highest ecstatic symptoms, even those which had never been 
seen before.” (Rosen, 1992, p. 288.) Çré Caitanya never exhibited mystic perfections to attract 
followers like certain yogés who fly in the air or materialize things like gold for self-aggrandizement. 
He only manifested wonders that were in direct support of love of God, both internally and 
externally. Also today, one who is fortunate can witness a pure devotee’s ecstatic symptoms of love 
of God. These symptoms are never deliberately displayed in public, because the personal 
relationship with the Lord is the most intimate treasure. Some pseudo devotees sometimes publicly 
display artificially enacted ecstatic symptoms to attract recognition, but a sincere devotee will know 
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how to tell what is fake and not waste time with such show-performances. Devotional ecstasies are 
exclusively for the Lord’s pleasure and are thus exhibited only in communion with Him in private 
seclusion or amongst pure devotees. The fact that whenever an outsider by accident entered His 
private circle, Çré Caitanya’s ecstasies would at once desist, proves that He is in no way a sentimental 
exhibitionist. 

 
The greatest wonder that no 

Avatära had performed before was that 
simply by seeing Çré Caitanya or His 
devotees, even materialistic people or 
people of different faiths would start to 
spontaneously call out Lord Kåñëa’s 
names and attain love of God (Cc 
2.18.219). What to speak of people – He 
even made wild animals such as tigers, 
deers and elephants dance together in 
friendship and chant Kåñëa’s names 
when He passed through the forest of 
Jhärikhaëòa (Cc 2.17.1). Even the trees 
began to shed tears of love in the form 
of honey and dropped entire branches 
loaded with fruits and flowers at the 
lotus feet of the Lord, greeting Him like 
a friend with various presentations; the Lord embraced them happily in return and made all 
creatures chant the holy name of the Lord (Cc 2.17.200-206. The trees reacted similarly to Lord 
Kåñëa, see SB 10.35.8-11). Çré Caitanya practically united people of all nations, castes, creeds and 
ages and living entities of all species in the universal sanätana-dharma, the eternal inherent activity 
or religion of love of God. Thus He showed that He is none other than Lord Kåñëa, the actual friend 
of all living beings, by whose attainment in heart only there will be real peace (bhoktäraà yajïa-
tapasäà, Bg 5.29). 

 
No one can attain love of God and reach the Lord’s abode 
beyond death by flying in the air or materializing gold. But if 
we attain love of God from a pure devotee of the Lord, then 
we not only overcome death, but we also enter harmony with 
all creation and attain the Supreme Lord’s eternal company in 
His loving service. Çré Caitanya showed that the real 
perfection of life is neither material wealth, knowledge, 
cheating religion,  mystic perfections or liberation from 
material bondage bereft of kåñëa-prema, but attaining the 
treasure of kåñëa-prema, love of God, and making others 
attain love of God. He also gave kåñëa-prema to criminals and 
thus delivered them, for example in His famous pastime in 
which He transformed the two looting drunken brothers Jagäi 
and Mädhäi who constantly terrorized the citizens into 
devotees and “pillars of piety”, chanting the name of Kåñëa 
two hundred thousand times daily (Cb 2.15). Other miracles 
He performed were reawakening a person from death and 
making him speak on the eternity of life and Vedic philosophy 

(Cc 2.25), curing a leper and a saving a cholera patient from death and giving them love of God by 
embracing them, and manifesting six expansions during dancing (Cc 2.13.52). When Lord Caitanya 
first lay in full obeisance before Lord Älärnäth, the stone beneath Lord Caitanya melted from His 



163 

  

ecstatic touch (Vb, BTG 34.03). The stone slab bearing the impressions of His body can still be seen 
in the temple of Älärnäth in Brahmagiri, Orissa (see picture). 
 
 
6.10. Revelation of His Divinity and Acintya-Bhedäbheda Nature 

 

To please His devotees with their individual inclinations, Çré 
Caitanya occasionally manifested different forms of God. He thus 
also confirmed His divinity and that He is the avataré, the source 
of all Avatäras, the Supreme Personality of Godhead (Cb 
2.8.87&2.10.268). By exhibiting His original form of Kåñëa and 
various other forms such as Narasiàha, Vämana or Räma, He 
allowed His devotees to practically witness how all the countless 
forms of the Lord are not different gods, but His own 
manifestations according to His nature of acintya-bhedäbheda, 
being simultaneously one and many. Demigods like Lord 
Brahmä, Çiva and Indra repeatedly appeared to joyfully witness 
and glorify Çré Caitanya’s pastimes. They declared that they are 
His eternal servants. Çré Caitanya is simultaneously the Supreme 
Lord Çré Kåñëa as well as the Supreme Lord’s servant, but 
because His purpose of appearance is to relish and preach the 
glories of His own pure devotee, His mood of being Kåñëa’s 
servant mostly covered His divinity. Mostly He disliked being 
seen as the Supreme Lord. Once He tore up a palm leaf on which Särvabhauma Bhaööäcärya had 
composed verses glorifying Him as the Supreme Lord (Cc 2.6.253). 

 
 

6.11. Arriving in Çré Jagannätha Puré 
 

Lord Caitanya had a strong desire to go to Puré, a holy town of pilgrimage in Orissa. He was 
attracted to Lord Jagannätha who resides there in His famous temple. His devotees tried to change 
His mind because these days it was very dangerous to travel to Puré from Bengal due to wild 
animals, plunderers and an ongoing war, but He was so determined that He could not be dissuaded. 
On bare feet, the Lord passed everywhere fearlessly singing Jagannätha’s glories. 

 
Generally, Lord Jagannätha is seen in various ways by different people of different 

traditions. Jagannätha literally means ‘Lord of the universe’. As such He possesses the capacity to 
universally harmonize everything, and therefore He has the largest variety of worshipers in the 
world. Lord Jagannätha is well known for reciprocating in various ways with different people 
according to their specific approaches as described in Bg 4.11, ye yathä mäà prapadyante. The 
devotees of Lord Viñëu see and worship Him as Lord Viñëu, the devotees of Lord Räma as Lord 
Räma, the Shaivites as Lord Çiva, the Buddhists as Lord Buddha, the Gäëapatyas as Lord Gaëeça, 
etc. There are Jains, Muslims and Christians who worship Lord Jagannätha as their Lord. However, 
the system of worship at the Puré temple mainly identifies Lord Jagannätha as Lord Kåñëa. This is 
evident from the püjä-paddhatis, specific scriptures for the worship of Lord Jagannätha, which 
recommend meditating on Him as Kåñëa in four different ways at four different times of the day  
and from the two müla-mantras (root mantras) that have been used in His worship in Puré for 
hundreds of years. One consists of ten and the other of eighteen syllables, and they both address 
Him as gopé-jana-vallabha, ‘the lover of the gopés’, a name of Kåñëa (Tripathi, 2004, p. 14). The 
famous Jagannäthäñtakam, a hymn sung daily for Lord Jagannätha, mainly addresses Lord 
Jagannätha as Çré Kåñëa, the lover of the gopés and especially as the lover of Rädhäräëé. This is in 
line with the Gauòéya-Vaiñëava conception of Lord Jagannätha, which will be further explained in 
Chapter 6.14.  
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6.12. Delivering Särvabhauma Bhaööäcärya 
 

The following pastime of delivering Särvabhauma Bhaööäcärya is described in Cc 2.6. When Lord 
Caitanya arrived in Puré, He immediately ran inside the Jagannätha temple in great ecstasy. He 
attempted to get on the altar and embrace Jagannätha, but due to devotional ecstasy He fainted. 
The guards thought Him to be a troublemaker and threatened to beat Him. At that time, 
Särvabhauma Bhaööäcärya, the court professor and adviser to the king of Orissa, forbade them to do 
so and had Çré Caitanya carried to his residence. Seeing the Lord’s symptoms of sacred rapture, he 
immediately recognized Him as an exalted personality. He examined the Lord as per the Vedic 
science by observing His breathing, pulse etc. His abdomen was not moving at all, but a fine cotton 
swab moved slightly before the Lord’s nostrils. The paëòita concluded that the Lord’s devotional 
ecstasy was genuine and of an intensity that has never been observed before. When the Lord 
regained external consciousness, he thus introduced himself as His servant. Gopénätha Äcärya, 
Särvabhauma’s brother-in-law, told Särvabhauma that only because he was so attached to his 
scholarship and argument, despite vivid evidence, he could not recognize that Çré Caitanya was the 
Supreme Lord. He quoted a verse that states that those who receive even a slight trace of the Lord’s 
mercy can understand His greatness, but those who speculate to understand Him are unable to 
know Him even after years of study (SB 10.14.29). He then quoted verses that predict and prove 
that Çré Caitanya is the Supreme Lord, but still Särvabhauma remained doubtful. Särvabhauma then 
started to instruct Lord Caitanya in Vedänta philosophy, and the Lord humbly listened for seven 
days. Thereafter Çré Caitanya explained how Särvabhauma’s interpretations of the verses were 
distorting their direct meaning due to his following the mäyäväda philosophy of Çaìkaräcärya, who 
is expert in twisting the meanings to support the impersonalistic doctrine (see Chapter 9.3). 
 

Çré Caitanya proceeded to establish acintya-bhedäbheda-darçana as the 
uninterpreted direct philosophy of Veda, Bhagavän Çré Kåñëa as the center of 

all relations of reality, bhakti as the sanätana-dharma and prema as the ultimate goal of life. 
 
He proved that prema-bhakti is the perfection of life by explaining the famous ätmäräma 

verse (SB 1.7.10) in eighteen different ways and completely defeated Särvabhauma’s impersonalistic 
interpretations. Särvabhauma 
then realized that Çré Caitanya 
was the Supreme Lord and 
surrendered himself unto His 
feet. To show him mercy, Lord 
Caitanya showed him His four-
handed Viñëu form and then His 
two-handed form of Lord Kåñëa 
(Cc 2.6.204). Särvabhauma at 
once composed one hundred 
beautiful verses glorifying Çré 
Caitanya. They are collected in 
his book Suçloka-Çataka. He 
became an unalloyed devotee of 
the Lord and always chanted His 
holy names. By seeing how this 
most erudite mäyävädé scholar 
became a Vaiñëava, the 
inhabitants of Puré could 
understand that Çré Caitanya was Lord Kåñëa, and they came to take shelter of Him. Thousands, 
including Pratäparudra Mahäräja, the king of Orissa, consequently became His dedicated devotees. 
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6.13. Journey to South India, Rämänanda Räya & Çré Caitanya’s Highest Teachings  
 

Çré Caitanya then started His journey to South India. He went on foot, accompanied only by one 
servant. During His journey, He made all people chant the Lord’s holy name and converted entire 
provinces on His way to Vaiñëavism. He met Rämänanda Räya on the banks of the river Godävaré. 
Rämänanda Räya was a most exalted devotee and governor of Vidyänagara, Madras, There, they 
had a philosophical conversation that outlined the gradual development of theism up to the highest 
teachings of Lord Caitanya. This pastime is described in Caitanya-caritämåta 2.8. Çré Caitanya asked 
Çré Rämänanda Räya to explain the ultimate goal of life according to the revealed scriptures. 
Rämänanda Räya then revealed the gradual development of full-fledged theism. He first replied 
that one can get bhakti by executing one’s duties according to the social orders of varëäçrama-
dharma. Of all people in the world, some are virtuous and hope to attain the Lord’s favor merely by 
playing a virtuous role in society. Çré Caitanya, although He Himself externally followed this system, 
said that it is external. Rämänanda Räya next listed more and more advanced forms of approaching 
the goal of life, all of which were said to still be external by Çré Caitanya. Of many virtuous members 
of society, some engage in karma-yoga; they offer the results of their work to Kåñëa, for example by 
donating for His temple-worship. Better is to come to the point where one gives up all one’s duties 
in society to rely on and attract the Lord’s assured protection. But this is still conditioned surrender. 
Still better is to engage in jïäna-miçrä-bhakti, devotional service mixed with empirical knowledge. 
But this is also incomplete surrender due to reliance on one’s own limited endeavours and not yet 
freed from the concept that Kåñëa can be attained by the independent ascending process. They may 
attain the impersonal Brahman, but not Kåñëa. Only when Rämänanda Räya mentioned jïäna-
çünyä-bhakti, pure devotional service without any touch of speculative knowledge (Cc 2.8.66), Çré 
Caitanya became agreeable, because this is the first requirement to attain transcendence. Starting 
from this turning point, Çré Caitanya Mahäprabhu’s teachings begin. jïäna-çünyä-bhakti means that 
one must aquire transcendental knowledge directly from the transcendental plane, i.e. through the 
descending process of knowledge revealed by self-realized devotees who are situated on that plane 
and connected through disciplic succession, and give up the speculative process of ascending 
knowledge through the faulty human senses (see Chapter 3). Rämänanda Räya quoted Lord 
Brahmä (SB 10.14.3): jïäne prayäsam udapäsya namanta eva, jévanti san-mukharitäà bhavadéya-
värtäm, sthäne sthitäù çruti-gatäà tanu-väì-manobhir, ye präyaço 'jita jito 'py asi tais tri-lokyä, 

 
“O my Lord, You are verily unconquerable, yet You become conquered by 
the pure devotion of those surrendered devotees who are able to give up 
the unnecessary ascending way of independent knowledge by hearing about 
You from the mouths of self-realized devotees (sat-mukharitäm), from 
whom transcendental knowledge is received aurally (çruti-gatäm). The pure 
devotees, situated in any social position, serve You, Your devotees, and the 
narrations about You with their body, words and mind.” 

 
This is what the term acintya in acintya-bhedäbheda-darçana points out: The Supreme Lord’s 

nature is transcendental and beyond the grasp of the material senses, intellect and sciences. The 
only way to attain Him is by giving up the path of ascending knowledge and by practicing the 
descending path of transcendental knowledge under the guidance of self-realized devotees. Starting 
from here, the door of transcendence is open. Çré Caitanya Mahäprabhu replied that this is all right, 
but he should still speak more on this subject. Rämänanda Räya then spoke about prema-bhakti, 
ecstatic love of God. He spoke about vaidhé-bhakti, devotion based on faith in Vedic literature and 
encouraged by rules and regulations, and rägänugä-bhakti, following certain self-realized devotees 
who are engaged in rägätmika-bhakti, spontaneous devotion that flows out directly from the fully 
uncovered soul (see Chapter 5.7). Next, Rämänanda Räya outlined the four rasas, loving 
relationships with the Lord: 
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There is däsya-prema, loving devotion in servitude, sakya-prema, loving 
devotion in friendship, vätsalya-prema, loving devotion in parenthood, and 
finally käntä-prema, loving devotion in consorthood, especially parakéya-
prema or gopé-prema, the paramour love of the gopés, the transcendental 
milkmaids of eternal Våndävana and most intimate servants of Çré Kåñëa. Çré 
Caitanya declared the paramour love of the gopés to be the highest perfection. 

 
Rämänanda Räya further explained, that of all devotees in käntä-prema or mädhurya-rasa, 

Rädhäräëé is the highest gopé and most beloved of Lord Kåñëa, and that the highest form of 
devotion is mahä-bhava, Rädhäräëé’s supreme ecstacy of loving service to Kåñëa. The completion of 
Rämänanda Räya’s delineation of the development of full-fledged theism was generally reached 
with the description of the attainment of kåñëa-prema, pure love of God, in one of the four main 
rasas. After having heard about the most exalted devotional love of Rädhä-Kåñëa and the gopés, Çré 
Caitanya asked Rämänanda Räya to explain the means by which this goal can be attained. 
Rämänanda Räya said that the pastimes of Rädhä and Kåñëa are very confidential; only the gopés 
have the qualification to appreciate and describe Rädhä-Kåñëa’s transcendental intimate pastimes 
(Cc 2.8.202); others tend to confuse them with mundane love affairs. Their transcendental 
relationship can only be understood by a pure devotee who follows in the footsteps of the gopés (Cc 
2.8.204). “It is only by a person, possessed of pure spiritual knowledge and freedom from any 
relationship with mäyä, that those amorous pastimes of Kåñëa can at all be appreciated.” – Çréla 
Bhaktisiddhänta Sarasvaté Prabhupäda (Bs 5.32, purport). “The name-form-qualities of Çré Kåñëa 
are all completely transcendental and until this pure transcendental form has not appeared in the 
heart, till that time one is not qualified to hear such pastimes. Otherwise, the illusory energy will 
predominate, resulting in the mundane conception of ordinary man-woman relationships.” (Puré, 
1998, p. 94.) The transcendental pastimes of Çré Rädhä and Kåñëa are self-effulgent or self-manifest 
(sva-prakäçaù, Cc 2.8.206). They cannot be seen or brought into the light of vision by an outsider. 
Çré Kåñëa is only complete with His internal spiritual potency, personified in Rädhäräëé and the 
gopés, Her personal expansions. 

 

 
 

Therefore, only by taking shelter of the gopés, who are rasa-jïaù, 
experts in the relishment of love of God, can one enter into the 

transcendental pastimes of Rädhä and Kåñëa (Cc 2.8.206). 
 
The gopés of Lord Kåñëa are not ordinary human milkmaids. The Padma Puräëa states: 

gopyas tu çrutayo jïeyä, åñi-jä gopa-kanyakäù, deva-kanyäç ca räjendra, na mänuñyäù kathaïcana, 
“It is understood that some of the gopés are personified Vedic literatures, while others are reborn 
sages, daughters of cowherds, or demigod maidens. But by no means, my dear king, are any of them 
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ordinary humans.” (quoted in SB 10.29.9, purport.) The Çrémad-Bhägavatam (10.47.25) states that 
the gopés have established anuttamä-bhakti, unexcelled devotion, and that even for great sages, this 
highest standard is hardly attainable. Among all persons on earth, the gopés alone have fully 
perfected their lives, for they have achieved unalloyed love for Lord Kåñëa (SB 10.47.58). The 
natural love of God of the gopés is never to be compared to material lust (Cc 2.8.215). One who is 
anéçvaraù, who has not gained control over his senses, should not even mentally (manasäpi) act out 
the intimate pastimes of Kåñëa with the gopés; if he still tries to prematurely imitate those who have 
full sense control, he will face ruin (SB 10.33.30). “Among the gopés, there is not a pinch of desire 
for sense gratification. Their only desire is to give pleasure to Kåñëa, and this is why they mingle and 
enjoy with Him.” – Cc 2.8.219. Cc 3.7.39 states: 

 
“The unalloyed prema or love of the gopés and Çrématé Rädhäräëé is 

without any trace of käma, material lust. The criterion of such transcendental love 
is that its only purpose is to satisfy Kåñëa.” 

 
Proof of this quality of highest prema is that the Supreme Lord who is never attracted by 

worldly affairs wants to have the company of the gopés, and glorifies them to the highest extent (see 
na päraye 'haà, SB 10.32.22). nijäìgam api yä gopyo, mameti samupäsate, täbhyaù paraà na me 
pärtha, nigüòha-prema-bhäjanam, “O Arjuna, there are no greater receptacles of deep love for Me 
than the gopés, who decorate their bodies because they consider them Mine.” (Lord Kåñëa in the 
Ädi Puräëa, quoted in Cc 1.4.184). Most exalted saintly devotees such as Çré Uddhava and Närada 
Muni who shun mundane pleasures, desire to experience the gopés’ transcendental love of God (see 
Cc 2.8.216 and Padma Puräëa 4.75.25–46). Çré Uddhava says  (SB 10.47. 61&63): 
 

äsäm aho caraëa-reëu-juñäm ahaà syäà, våndävane kim api gulma-latauñadhénäm 
 

“Oh, let me be fortunate enough to be one of the 
bushes, creepers or herbs in Våndävana, because the gopés 

trample them and bless them with the dust of their lotus feet.” 
 

vande nanda-vraja-stréëäà 
päda-reëum abhékñëaçaù 
yäsäà hari-kathodgétaà 
punäti bhuvana-trayam 

 
“I repeatedly offer my respects to the dust from the feet 

of the women of Nanda Mahäräja’s cowherd village. When these 
gopés loudly chant the glories of Çré Kåñëa, the vibration purifies the three worlds.” 

 
The glories of the gopés of Våndävana are known to followers of all Vedic traditions. People 

of different schools wear tilak markings made from gopé-candana, dry clay from Dvärakä70. The 
Garga Saàhitä (6.15) states that gopé-candana manifested from the gopés’ cosmetics; it is more 
sacred than clay from other holy places and even a sinner who wears gopé-candana goes to the 
transcendental abode of Lord Kåñëa, Goloka Våndävana. 

 
The devotee who successfully practices rägänugä-bhakti attains a spiritual body to serve 

Kåñëa in His spiritual realm Goloka Våndävana (Cc 2.8.221-222), and the personified Vedas are an 
example of having perfected this practice. The necessity of a spiritual body explains that actual 
service to Kåñëa is not executed in a material body – the service of the gopés is therefore 
transcendental. It also explains, how a soul who is temporarily covered by a material male body can 
nevertheless worship Kåñëa in the mood of a female devotee if he has such an inclination. Further, it 
                                                 
70 Tilak markings are applied to the forehead and eleven places on the upper torso with a paste made from water and 
clay from a sacred place. Tilak purifies the body and mind, making them temples of the Lord. 
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also answers the question how we can take shelter of the gopés of the transcendental realm while we 
are still in the material world; there are self-realized devotees in the material world who have 
attained their spiritual identity as a gopé or another associate of Kåñëa. Therefore, the only 
auspicious activity is association with the devotees of Kåñëa (Cc 2.8.251). Lord Caitanya then 
showed His very dear devotee Rämänanda Räya His own confidential ontological nature (Cc 
2.8.268-289). Rämänanda Räya saw a most wonderful thing: 
 

 
 

He saw how Çré Caitanya is Çré Kåñëa covered by and immersed in 
rädhä-bhäva, the transcendental love and emotions of Rädhäräëé for Kåñëa. 

In this way Lord Kåñëa is tasting His own sweetness in the role of His own devotee. 
 

Due to accepting Rädhäräëé’s feelings of transcendental love, Çré Kåñëa also took on Her 
golden luster, and thus became Gauräìga Mahäprabhu, the Golden Lord. Çré Kåñëa, moved by His 
three internal desires, namely desiring to understand the glory of Rädhäräëé’s unsurpassed love for 
Him, to Himself taste Her unrivaled relish of His sweetness by dint of Her love, and to experience 
the unexcelled bliss She derives from that relish, appeared as Çré Caitanya by immersing Himself in 
rädhä-bhäva (Cc 1.1.6). As such, Çré Caitanya is Himself the ultimate proof of the exaltedness of 
Rädhäräëé’s transcendental character and devotion, because He is the Supreme Lord Kåñëa who 
covets Rädhäräëé’s exquisite love, taste and bliss. Rämänanda Räya witnessed how Çré Caitanya is 
inconceivably one and different from both Çré Kåñëa and Rädhäräëé, and he thus realized the Lord’s 
acintya-bhedäbheda nature. He was able to do so, because he was already in harmony with the 
teaching of acintya-bhedäbheda-darçana, i.e. he realized his individual nature as an eternal servant 
of the Lord while keeping unity with His essential desire. This is explained in Cc 1.10.134, where Çré 
Caitanya says that Rämänanda Räya is only different in body from Him – in spirit they are one. 

 
Besides the internal reasons, Lord Caitanya’s teaching of the supremacy of 
gopé-prema and its distribution are the most essential reasons of His advent. 
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“You [Çré Caitanya] have come to taste Your own spiritual bliss, and at the same time You 
are transforming the whole world by spreading the ecstasy of love of God.” – Cc 2.8.280. “We find 
that He [Çré Caitanya] has brought home to us the conception of different sorts of transcendental 
and unalloyed services that can be rendered to the Supreme Absolute Çré Kåñëa as well as a special 
feature of service which was hitherto quite unknown to theists [the transcendental paramour love of 
the gopés]. (...) The conception of theism before His disclosure was confined to reverential and 
lawful principles only. Çré Kåñëa Caitanya has taught us that we may approach Çré Kåñëa with our 
unconditional services in all sorts of aspects. And He has shown us the comparative excellence of 
the most confidential relationship between Godhead and human souls. (...) So the level of theism 
that we had reached up to that time was not elevated enough and we were denied service of the 
Lord in higher aspects, I mean serving Godhead as our closer and more confidential friend, 
Godhead as our son and Godhead as our consort. Thus we were keeping these relationships with 
only perishable objects here.” “Unless we have the taste for the diversity of the transcendental 
activities, we are apt to be caught in the virtues and vices of the world, being intoxicated with the 
dynamics of mundane existence. (...) It is one’s duty to turn one’s serious consideration to those 
matters in which the unconditioned souls area actively interested. (...) It is supremely necessary for 
us to fully connect every activity, to take each simple step and to draw each simple breath with 
reference to Kåñëa.” (Bhaktisiddhanta, 1874-1936, pp. 50 & 426-427.) “This kind of [paramour] love 
for Kåñëa is eulogised in the Bhägavatam, but no one before Çré Caitanya recognised it as the 
highest devotional sentiment.” (Kapoor, 1976, p. 221.) My most revered spiritual master, Çréla 
Bhakti Ballabh Tértha Mahäräja, explained in his sermon in Boston on the 22nd August 2002, that 
this material world is the perverted reflection of the spiritual world. Originally, all relations are with 
Kåñëa. If you don’t want to have a blissful eternal relationship with Kåñëa, you must have non-
eternal relations in the material world that always end in separation grief due to being finite. If you 
don’t want to serve Kåñëa as your eternal master, you will get non-eternal masters; if you don’t want 
to have Kåñëa as your eternal friend, you will get non-eternal friends; if you don’t want to have 
Kåñëa as your eternal son, you will get non-eternal children; if you don’t want to have Kåñëa as your 
eternal husband or lover, you will get non-eternal spouses. As much attachment as we have to non-
eternal relations, so much grief we will have to suffer, because all non-eternal relations will be lost 
[end of paraphrase]. 
 

Whatever we retain from being offered to the Lord will only bind us more to the 
non-eternal world; there is an acute necessity to offer all our various feelings and 
relations to the Lord. Çré Caitanya kindly opened up the full treasure-house of 
transcendental rasas; He gave one and all access to all varieties of transcendental 
loving relationships with the Supreme Lord, thus enabling complete transcendence. 
 

Paramour relations are certainly degraded in the material world. Although some people may 
desire to secretly entertain one or more lovers, they are incapable to do so without creating social 
disturbances. Yet there is a transcendental paramour relationship that is in harmony with the 
highest ethics and accepted by the greatest devotees who are personifications of all transcendental 
morality. Since this delicate topic is often misunderstood, some information is added here to clear 
any doubt. Çréla Bhaktisiddhänta Sarasvaté Prabhupäda explained the ontological basis of the purity 
of the transcendental paramour relations of Çré Kåñëa very concicely (Bhaktisiddhanta, 1874-1936, 
p. 485): 
 

“The  gopés  are  the  extensions  of  the  ecstatic 
energy of Kåñëa, and so are exceptionally His own. 
How can there be illicit connection in their case?”  
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Lord Kåñëa is ätma-rataù, enjoying within 
Himself, and ätma-ärämaù, completely self-
satisfied (SB 10.30.34). His enjoying with the 
gopés who are of His own internal energy is 
therefore described as yathärbhakaù sva-
pratibimba-vibhramaù, just like a boy playing 
with his own reflection (SB 10.33.16). Kåñëa is 
never enjoying anything of the external 
material potency – He exclusively enjoys His 
own internal potency that manifests in diversity 
according to His nature of acintya-bhedäbheda. 
By understanding acintya-bhedäbheda-darçana, 
we can thus understand, that Kåñëa is actually 
only enjoying His own property, because 
although His devotees like the gopés are in one 
sense different from Him (bheda), they are in 
another sense one (abheda) with Him as 
ultimately having their origin in Him and being 
created for His pleasure. Therefore, the 
Gopäla-täpané Upaniñad states kåñëo 
brahmacäré71, Kåñëa is in one sense an eternal 
celibate, only interested in the spiritual 
substance, not material sense gratification. 
Kåñëa is ever-satisfied in His perfect 
transcendental abode, and has no need to 
engage in pastimes in the material spheres. Yet 

even if Kåñëa would enjoy people of the material world, it would be His right as the original only 
rightful master and enjoyer of everyone. If someone says that God cannot act in a certain way it 
means he has not accepted God as the supreme master. “Where Kåñëa is accepted as the only 
master, parakéya-prema cannot become the object of criticism.” (Bhaktivinoda 6, 1886. Chapter 7.7.) 
One married man once mentioned that he likes everything about Kåñëa, but he cannot understand 
why Kåñëa is dancing with other men’s wifes. A witty devotee replied to him: 

 
“Kåñëa is not dancing with other men’s wifes 

– you are dancing with His wife!” 
 
When Lord Kåñëa reciprocates with the paramour love of His devotees on earth, this is a 

manifestation of His greatest mercy in order to attract them to His service. Unlike wordly men, Çré 
Kåñëa can dance with thousands of gopés in the famous räsa dance and fully satisfy all of them 
simultaneously and individually by His personal expansions. As the world’s movies, songs and 
literatures prove; the unbound and youthful girlfriend-boyfriend relationship is certainly the most 
attracting relationship – but in most cases it is impossible, not allowed, or frustrated after a short 
time, and in all cases it is disturbed by old age and disease and taken away by death. This is because 
the material world is a perversion of the spiritual world, where everything exists in original harmony 
due to their residents being in harmony with their original nature of exclusive service to the one 
center – Çré Kåñëa. If all are serving the supremely attracting center Çré Kåñëa, then there are no 
clashes due to self-centered egotism, and all relationships including the paramour relationship can 
unfold beyond artificial limits. Because Çré Kåñëa is unlimitedly potent, He can manifest all 
relationships beyond restriction and dissatisfaction. 

                                                 
71 Quoted in SB 10.29.19, purport by Çréla Viçvanätha Cakravarté Öhäkura. 
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Moral laws apply to conditioned souls, 
but certainly not to the Supreme Autocrat who is above laws. 

Who possesses the audacity to tell God what He should do and not do? 
Those who dare to do so treat God as human, and thus 

their religion is material. God is unlimited – 
Çré Kåñëa is the proof. 

 
One may ask that if only the purest devotees on the level of the gopés are entitled to 

appreciate Rädhä-Kåñëa’s transcendental intimate pastimes (Cc 2.8.202) because others tend to 
confuse them with mundane love affairs, then how are Çré Caitanya and His associates still able to 
teach the excellence of gopé-prema, the transcendental love of God of the gopés, to the people? The 
transcendental love between Rädhä and Kåñëa cannot be fully understood by the conditioned souls, 
but in order to attain the transcendental realm, they should still be able to properly understand it, 
lest they will not be attracted or commit offenses. The answer is that Çré Caitanya and His eternal 
associates are the perfect solution to this seeming dilemma. It has been explained in this book how 
Çré Caitanya harmonized various philosophies in the universal philosophy of acintya-bhedäbheda 
through His acintya-çakti, inconceivable internal energy. Similarly, He is Himself the manifest 
solution to this dilemma by dint of His acintya-çakti, as will be developed in the following. 

 
Çréla Bhaktisiddhänta Sarasvaté Prabhupäda explains: “Almost all the great religions 

scrupulously avoid and forbid any examination of this all-important subject [paramour love]. The 
worship of Çré Rädhä-Kåñëa are the only exception to this rule. (...) There can be, must be, no moral 
regulation where there is real morality. Compulsory morality implies the absence of the substantive 
principle of goodness72. (...) Can a policy of repression of a really good principle be sanitary in the 
long run? (...) The disease is marked, but no effort is made for its cure. But disease cannot be healed 
by a policy that refuses on principle to contemplate the restoration of healthy activity. The question 

                                                 
72 This refers to the ideal and absolute goodness that is only found in the spiritual realm. In that state, the selfishly 
exploiting tendency found in the material realm is absent due to complete engagement in service of the sole center, Çré 
Kåñëa. This natural freedom from wickedness allows life without regulations for moral conduct. This state is actually 
aimed at by regulations for moral conduct. The quoted author does as such not deny the need for moral regulations in 
mundane society – they are also prescribed by the Vedic science. Yet since the actual aim of real moral is the 
transcendental state of natural goodness beyond regulations in all affairs, this healthy state of being must be explained 
and made accessible appropriately. 
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thus resolves itself into the enquiry, ‘How can the fullest or natural use of the amorous aptitude be 
secured?’. (...) The positive answer of the whole issue, which is given only by the Çrémad-
Bhägavatam, has been accepted and explained by Çré Kåñëa Caitanya. That answer elucidated by the 
teachings of Çré Kåñëa Caitanya is prevented from being misunderstood by His own illustrative 
career. Any person who has taken the trouble of reading the accounts of the career of Çré Kåñëa 
Caitanya penned by His associates and their spiritual successors, must be struck with the total 
absence of the erotic element in His career73. Çré Kåñëa Caitanya never mixed with women on the 
footing of sexual intimacy. His conduct is disappointing to those who expect to find a harvest of 
erotic activities from the fact that He poses as the teacher of the amorous service of Divinity by His 
own practice. The same characteristic trait is also noticeable in the careers of all bona fide followers 
of Çré Kåñëa Caitanya. (...) The Personality of Çré Kåñëa Caitanya is identical with and yet distinct 
[bhedäbheda] from Çré Kåñëa. The activities of Çré Kåñëa Caitanya are, therefore, also identical with 
and yet distinct from the amorous pastimes of Çré Kåñëa. 

 

 
 

“The activities of Çré Kåñëa Caitanya appear in the form that alone is capable 
of being received by the conditioned soul without any chance of muddling by his 

conditioned judgement. (...) The perfect chant of the Name of Kåñëa is available to 
all souls, and it is identical with the amorous service of the spiritual milkmaids of 

Vraja. This is the sum and substance of the teaching of Çré Kåñëa Caitanya. 
 

 

“(...) They [the transcendental pastimes of Çré Caitanya] come down to this plane for the 
purpose of showing themselves to us in the only form that is not capable of being misunderstood viz 
as the activities of self-realized souls. The speciality of the appearance of Çré Kåñëa Caitanya consists 
in this that Divinity Himself and His associates take the initiative for disclosing themselves to us by 
enabling us to regard them from the point of view that is necessary for such realization.” 
(Bhaktisiddhanta, pp. 452-461.) 

 

                                                 
73 Çréla Bhaktisiddhänta Sarasvaté Öhäkura explained in his commentary of Cb 1.15.30, that the internal reason why Çré 
Caitanya never engaged in amorous pastimes like Kåñëa is that He is Kåñëa who is endowed with the devotional mood 
of service of Rädhäräëé, whose exclusive object of worship is Çré Kåñëa. Prof. Sanyal mentioned: “Çré Caitanya is not Çré 
Kåñëa as lover of others, but Çré Kåñëa as loving Himself. The two roles are wholly different and cannot be confounded 
with one another” (Sanyal, 1933, Vol. II, Chapter 8.) Further, as the Supreme Teacher, He had to set the extreme 
example of abstinence of mundane amour to preach proper transcendence. 
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The divine trick of Çré Caitanya is that He is Çré Kåñëa who descends and 
manifests a pastime without the erotic element, which nevertheless is 
simultaneously non-different from Çré Kåñëa’s pastime according to His nature of 
acintya-bhedäbheda. Çré Caitanya is Rädhä and Kåñëa combined – He embodies 
Their materially incomprehensible union in a more comprehensible form to 
enable the spiritual aspirants to approach the union of Rädhä-Kåñëa. This 
transformation is His unsurpassed mercy; He thus gives the Highest to the lowest. 

 
This merciful transformation may be compared to the transformation of delicious food that 

cannot be eaten directly by a baby into breast milk by the love of the mother, so that her baby can 
get the same food in a suitable way. Feeling compassion with Their immature children, Rädhä-
Kåñëa have kindly transformed into Çré Caitanya Mahäprabhu. In this way, the conditioned souls 
are able to contemplate the pastimes of the very same Supreme Lord without wrong judgement or 
sentimental agitation. “No selfish sensualism can enter our consideration of the pastimes of Çré 
Gauräìga, for He appears as a sannyäsé and a devotee.” (Çrédhara 1, p. 64.) Çré Kåñëa manifested 
His transcendental pastimes 5’000 years ago. Since then, many people misunderstood His playful 
and unbound nature to be human and immoral; others engaged in illicit material imitations or 
material contemplations due to the presence of the enjoying spirit, and could thus not attain Him. In 
order to grant His special mercy to one and all, Lord Kåñëa again descended 500 years ago in His 
most munificent form of Çré Caitanya. 

 
Rädhä-Kåñëa made Themselves available in the 

‘saver version’ of Çré Caitanya and the holy name. By 
contemplating Çré Caitanya’s ‘saver’ pastimes and 
chanting the holy name, one serves the very same Lord 
Çré Kåñëa who engages in transcendental amorous 
pastimes, and one can get the actual goal of attaining 
these very pastimes. “By understanding the teachings 
and pastimes of Çré Caitanya Mahäprabhu, one can 
understand the truth about Kåñëa. By understanding 
Kåñëa, one can understand the limit of all knowledge 
described in various revealed scriptures.” – Cc 2.25.270. 
“The magnanimous activity of Çré Kåñëa Caitanya is 
identical with His coordinate absolute activity as the 
amorous Lover of Çré Rädhikä in Çré Våndävana. The 
individual soul has, therefore [because the conditioned 
soul cannot directly understand Their transcendental 
amorous love], no access to the realm of the amorous 
pastimes of Çré-Çré Rädhä-Govinda except by the 
realization of this identity of relationship between the 
two distinct léläs.” (Sanyal, 1933, Vol. I, Chapter 9.) 
This realization of simultaneous identity and difference 
includes a proper understanding of the philosophy of 
acintya-bhedäbheda.  

 
In the eighteenth chapter of Çré Navadvépa-dhäma Mähätmya, Nityänanda Prabhu speaks to 

Çréla Jéva Gosvämé: “By first worshiping Gauräìga in the mood of çänta and däsya, the neutral and 
the serving relationship, the devotee attains Kåñëa’s service in the other rasas. (...) In the association 
of devotees, one who possesses the qualities beginning with humility will first worship Gauräìga in 
däsya, or servitude relationship. This däsya-rasa is the highest mood in the worship of Gauräìga74. 

                                                 
74 Let us consider, that Çré Caitanya could theoretically have manifested a pastime in which His main eternal consorts in 
the pastime of Çré Kåñëa similarly serve Him in consorthood; but they appeared in servitude in His pastime. 
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(...) When the worship of Gauräìga in däsya-rasa reaches full maturity in the heart of the living 
entity, mädhurya-rasa naturally develops in his heart. At that time one’s worship of Gaurahari 
qualifies him to worship Rädhä and Kåñëa in Våndävana. Gauräìga then drowns the devotee in the 
nectar of Rädhä and Kåñëa’s eternal pastimes, which the devotee enters as he attains Våndävana. 
The materialist, who is blind to spiritual life, cannot see the deep relationship between Navadvépa, 
the holy abode of Çré Caitanya, and Våndävana, the holy abode of Rädhä-Kåñëa, which are 
simultaneously one and different. Know for certain that this same relationship exists between Gaura 
and Kåñëa, who are also simultaneously one and different.” (Bhaktivinoda 5, 1890, p. 80.) Çréla 
Narottama Däsa Öhäkura, a great Vaiñëava Äcärya, wrote in the 4th verse of his Sävaraëa-çré-gaura-
mahimä, The Glories of Çré Gauräìga (from Prärthanä): gaura-prema-rasärëave, çe taraìge jebä 
òube, se rädhä-mädhava-antaraìga, 
 

“Anyone who dives into the waves of the ocean 
of relishment of transcendental love for Lord Gauräìga 

becomes a confidential devotee of Çré-Çré Rädhä-Mädhava.” 
 

This shows one of Çré Caitanya’s many glories of unrivaled magnanimousity. Unfortunately, 
there are devotees who have not yet recognized this unique opportunity of most efficient 
transcendence into the highest realms of devotion due to lack of realization of Çré Caitanya’s and 
the holy name’s actual nature of acintya-bhedäbheda, being simultaneously one and different from 
Çré-Çré Rädhä-Mädhava (Rädhä-Kåñëa). They prefer to take to imitation or premature 
contemplation of the intimate pastimes of Rädhä-Kåñëa and thus they, mostly unknowingly, get only 
the perversion or shadow of the transcendental amorous pastimes, although they could be gotten 
proper by the mere price of faith in Lord Caitanya and the holy name. “Our direction from Guru-
Mahäräja (Çréla Bhaktisiddhänta Sarasvaté Prabhupäda) is: ‘Do not tackle all those fine things of the 
domain of transcendental love roughly. Stand at a respectable distance and try to view them with 
the greatest, with the utmost respectful reverence.’ The plane of divine love is very fine, very subtle, 
very soft and susceptible to such a high degree. So fools rush in where angels fear to tread. Keep this 
always in your mind. Otherwise, instead of real love, you will acquire something else.” (Çrédhara 6, 
1895-1988, pp. 60-61.) 

 
Vedic moral regulations such as restraint from non-marital sexual relations or celibacy are 

required in the diseased exploitive material environment to avoid social disturbances and enable 
upliftment to virtuous conduct. Çré Caitanya gave the perfect example of a devotee who strictly 
adhered to these social moral conventions of Vedic culture. Although householder devotees usually 
have children and give them the chance of becoming devotees, Çré Caitanya, to set the extreme 
example, never engaged in sexual affairs even in His period of pastime as a married householder 
and thus did not have any children. Later, as a renounced sannyäsé, He strictly avoided close contact 
with the opposite gender, although, as the self-satisfied Supreme Lord, He has no actual need for 
such regulation. He did this to make one thing very clear: 

 
Material amour is to be avoided as fas as possible, because 
it is the perverted reflection of the original spiritual amour. 

 
“Material lust is the perverted form of spiritual love.” (Jaiva-dharma 21.) By following a 

mirage of an oasis in a desert, one is deluded and finds no real water. It is absurd to continue to 
follow a mirage and to claim that one is simultaneously looking for reality. One must ascertain and 
follow exclusively the real oasis, and the perverted appearances. Similarly, it is absurd to claim, that 
by continuing to follow the mirage of material amour, it is possible to reach the original spiritual 
amour. Therefore, religions who do not strongly encourage gradual renunciation of material amour 
and other material attachments are declared as cheating religions by the Çrémad-Bhägavatam 
(1.1.2). svayaà niùçreyasaà vidvän, na vakty ajïäya karma hi, na räti rogiëo 'pathyaà, väïchato 'pi 
bhiñaktamaù, “A pure devotee who is fully accomplished in the science of devotional service will 
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never instruct an ignorant person to engage in fruitive activities for material enjoyment, what to 
speak of helping him in such activities. Such a devotee is like an experienced physician, who never 
encourages a patient to eat food injurious to his health, even if the patient desires it.” – SB 6.9.50. 
Suppose a blind man fell into a well, and, trying to pull himself out, grabs the tail of a poisonous 
phyton, thinking it to be a rope. A real friend will tell him to leave the phyton at once and hold unto 
the real rope and pull him out. Båhad-äraëyaka Upaniñad 1.3.28 commands: 

 
asato mä sad gamaù 

 
“Do not stay in material illusion; go to the eternal reality!” 

 
There are also clear instructions for renunciation in other scriptures like the Bible: “Do not 

love the world or anything in the world. If anyone loves the world, the love of the Father is not in 
him.” (1 John 2:15.) “Whoever does not forsake all that he has cannot be my disciple.” (Luke 14:33.) 
Jesus asked his people to follow him and give up all mundane attachments: “Foxes have holes and 
birds of the air have nests, but the Son of Man has no place to lay his head.” One of them asked: 
“Lord, first let me go and bury my father.” Jesus told him: “Follow me, and let the dead [those 
without spiritual life] bury their own dead.” (Matthew 8:20-22.) These are radical words, and some 
may find them fanatic. But such instructions are true mercy, because transcendence is by nature 
radical. One may consider the situation of an embarking ship. An indecisive passenger is standing 
with one foot on the land and with the other foot on board of the ship. Any sane captain will tell 
him to step off the land at once, else he will do the splits and drown. There is no compromise on the 
path of transcendence. A caterpillar cannot remain a caterpillar and simultaneously become a 
butterfly; his inferior form must be given up. However, renunciation of the lower can only be done 
fully by a proper understanding, approach and experience of the beneficial higher goal (paraà 
dåñövä nivartate, Bg 2.59). “Men who lack knowledge have accepted the perverted material sex life 
as all in all because they have no information of the actual spiritual form of sex.” (Bhaktivedanta 2, 
1980, p. 256.) 

 
To fully recognize the perversion of mundane amour, 

one must ascertain the original non-perverted conception 
of transcendental amour in all respects. This original amour is 

only given fully by Çré Caitanya’s school of thought. 
 

Many people appreciate Çré Caitanya’s saìkértana-movement, but do not understand how 
many thousands of devotees can voluntarily live as celibates or restrict their sexual activities even in 
married life. How can they possibly be detached from the so-called ‘greatest pleasure’ of life? Not 
knowing the answer, many thus refrain from joining this movement. The answer is actually quite 
simple: The devotees know something better. No one could artificially control him- or herself to 
such an extent without cherishing something higher. 
 

The devotees’ natural detachment from the perverted form of amour 
is in itself proof that they know something better; they have tasted the superior, 
kåñëa-bhakti-rasa, the nectarean relish of loving devotional services to Çré Kåñëa, 

who is the perfect and eternal master, friend, child, husband and lover, 
and the reservoir of all perfect delightful loving relationships. 

 
Cupid, the demigod of love, enchants everyone in the material world, but the Supreme Lord 

Çré Kåñëa enchants even Cupid. Çré Caitanya explained to Çré Sanätana Gosvämé that Cupid has five 
bewildering sensual arrows, representing attractive sound, touch, form, taste, and fragrance, but 
Kåñëa is the actual owner of these five arrows; He can thus easily overpower Cupid and attract the 
minds of His pure devotees, and He is therefore also called Madana-mohana, the enchanter of 
Cupid (Cc 2.21.107). When Lord Brahmä, the engineer of the material universes, saw Çré Kåñëa, he 
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glorified Him, saying that he worships Him, the original Person, whose unique loveliness is 
charming millions of Cupids (kandarpa-koöi-kamanéya-viçeña-çobhaà, Brahma-saàhitä 5.30). Çré 
Kåñëa is manmatha-manmathaù, one who can bewilder the mind of Cupid who bewilders the minds 
of all ordinary people (SB 10.32.2). Although Kåñëa, as His very name reveals, is the all-attractive 
all-bliss-giving Supreme Person, this can only be fully realized by His pure devotees whose spiritual 
senses are uncovered and can thus appreciate Çré Kåñëa’s transcendental beauty. Çré Kåñëa’s 
transcendental beauty cannot be seen by materialists, because they lack the eyes of transcendental 
love of God. Lord Kåñëa only reveals His all-attractive features to His pure devotees, because He is 
only interested in relationships with those who truly love Him. Then how is the materialist ever to 
overcome this gap? The solution is neither to find fault with the science of devotion, nor to become 
pretender devotees, who pretend that they are fully attracted by Çré Kåñëa, while they are actually 
mostly attracted by the Cupid of mundane amour. The only solution is to follow the Vedic science 
properly. We must constantly beg and gradually be given transcendental love of God from a pure 
devotee; only then can we ever see the transcendental beauty of Kåñëa and overcome mundane 
attractions. 

 
Having experienced the bliss of transcendental love, mundane love naturally becomes tasteless. 

From the transcendental perspective, mundane love is shown to be tasteless and uncongenial for 
spiritual progress. We should first empathetically accept this from the holy scriptures and from the 
mouths of experienced devotees and then gradually realize it ourselves – then there will be no more 
doubt. We must avoid as far as our material affinity allows, the material amour, which is the 
perversion of the original transcendental amour and not less dangerous than a misleading mirage. 
The arrows of the material Cupid are undoubtedly the strongest material shackles that make one 
forget God at once. Unfortunately, there are some pseudo Vaiñëava sects who engage in illicit 
sexual activities in the name of religion by imitating Rädhä-Kåñëa’s conjugal pastimes. They are 
simply running after a mirage and give real devotion to Rädhä-Kåñëa a bad name. Çré Caitanya was 
purposefully extremely strict concerning contact with the opposite gender to make it clear for all 
times that transcendental amour is never to be confused with its material perversion. 

 
The more generations we go back in time, the more we can find that there was natural 

modesty about sexual relations, especially illicit ones. Modern people and psychologists wrongly 
judge this as a frigid notion due to exaggerated moral dogmas that hinder shameless carnal freedom, 
and thus they try to do away with sexual modesty. Yet this modesty is not indoctrinated – it is a 
natural and beneficial protection from the perverted mundane amour. This modesty distinguishes 
man from the animals who are not ashamed to copulate in front of their peers. Instead of becoming 
like animals who can neither understand, control nor transcend their sensual urges, people should 
utilize their natural shyness, restrict their material senses and develop their transcendental senses, 
by which they can experience transcendence and the pure state of amour. Yet this is a gradual 
process, and thus one should not jump to artificial renunciation but engage in bhakti according to 
one’s present position. When one attains an intense higher taste by dint of proper bhakti, one will 
renounce naturally. Therefore, in the Vedic spiritual-social system of varëäçrama-dharma, most 
people go through married life before entering renounced orders. This system is not a system of 
suppression, but of gradual cultivation of spiritual maturity. Proper renunciation is compared to a 
fully ripe coconut; its flesh is already detached from the shell and does not need to be cut away 
forcefully like the flesh of a young coconut. 

 
By consulting Veda, we come to understand that so-called carnal ‘freedom’ actually not only 

further enslaves the soul in material misidentifications; it also shuts the door to transcendence, 
which is the only way to real freedom and the original non-perverted form of amour. The negative 
effect of increasing carnal freedom in modern times can also be observed in increasing materialism 
(instead of increasing spiritualism, as per the hope of those who falsely belief that carnal love is 
spiritual), increasing violence, sexual abuses and rapes (instead of a decrease, as per the fallacy that 
suppressing carnality increases violence, sexual abuse and rape), and last but not least, increasing 
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depression, loneliness, drug abuse and drug addiction (instead of increasing happiness, as per the 
misconception that mundane carnality brings happiness). Numberless miseries caused by illicit sex 
like diseases such as AIDS, syphilis, tripper and hepatitis and the agonies of abortion or ‘unwanted’ 
children add to the fact, that illicit sex goes against the will of God. God is all-good and all-powerful. 
It was not difficult for Him to create countless perfectly functioning organisms, climates and 
universes – surely He could have easily designed the human body in such a way, that man can have 
sex unrestrictedly and without resulting in pregnancy and diseases. It is common sense, that the fact 
that God made mundane carnality full of restrictions, embarrassments and troubles shows, that it is 
not what He wants us to do – else He would have made it trouble-free75. On the other hand, 
devotion to God, the real amour, is neither restricted nor troublesome, but available for all and 
ever-blissful, because this is what God wants us to do. Everybody can easily take to the chanting of 
the holy name. Çré Caitanya taught to chant the holy name offenselessly (Cc 2.24.336) and with a 
feeling of separation from the Lord, as He Himself exemplified (Cc 2.1.52). Çré Caitanya 
Mahäprabhu expressed in the seventh verse of His Çikñäñöakam (see Chapter 15.4):  

 
yugäyitaà nimeñeëa, 
cakñuñä prävåñäyitam 

çünyäyitaà jagat sarvaà 
govinda-viraheëa me 

 

 
 

“Because of separation from My Lord Govinda, 
I consider even a moment a great millennium. Tears flow 

from My eyes like torrents of rain, and I see the entire world as void.” 
 

The eight verses of the Çikñäñöakam correspond to the various stages of love of God in 
ascending order, the last two expressing the highest stage of prema-bhakti, ecstatic love of God. The 
seventh verse describes prema-bhakti in separation, and the eight verse describes prema-bhakti in 
union. This makes clear, that we cannot directly approach ecstatic love of God in union; we must 
pass through love of God in separation. Only those who truly love God unconditionally are eligible 
for serving Him in union, and true love is tested especially in times of separation. If I truly love 
someone, then I feel sad in his or her absence. If I am having a good time in the absence of 

                                                 
75 This principle also applies to the entire mundane existence. If we believe in an omnipotent God, then it is clear that 
He could have easily given us disease-free and immortal bodies. To biologists, the exact basis of ageing is unknown, 
what to speak of its function. When we observe our external and internal nature, everything is trying to live – so what is 
the function of ageing, disease and death? They are merciful reminders sent by God so we can remember that we do not 
belong to this “planet of death” (Bg 9.21), where egoism is the center of life. We should go to His abode where life is 
eternal and full of nectar (Båhad-äraëyaka Upaniñad 1.3.28), because there, serving God is the center, and by serving the 
perfect Lord, all purposes are served (SB 4.31.14). 
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Godhead, and if I often completely forget Him – what to speak of missing Him – then I can 
understand, that even though I may render many services, my love of God is not fully matured. Çréla 
Bhaktisiddhänta Sarasvaté Prabhupäda comments on the above quoted seventh verse of the 
Çikñäñöakam: “The living entity is äçrayä-tattva [an instrument of love of God, not its enjoyer]; for 
him to fully relish sambhoga-rasa [serving God in intimate association] and give it full expression he 
must take shelter of vipralambha, or the mood of love in separation. To propagate and exhibit this 
truth Lord Kåñëa appeared as Lord Caitanya who is eternally the embodiment and Avatära of 
vipralambha-rasa. Devotees should discard any notions of endeavoring for sambhoga-rasa, since 
such an attempt will certainly end in failure.” (Caitanya, 1486-1534, pp. 63-64, purport.) Çré Kåñëa 
says in Båhad-Bhägavatämåta (Vb, BB 1.7.126-128) that only the rasikas, experts in tasting rasa, can 
understand the anguish of separation, which is so pleasing that it cannot be described; it is (in one 
sense) praised as even greater than the happiness of union, because it at last transforms into an 
ocean of pleasure; it is desirable and considered auspicious because it brings deep remembrance of 
one’s beloved. The last two quotes should not be misunderstood to mean that the devotee should 
disregard sambhoga-rasa or think that it is minor to vipralambha-rasa. In one sense, union is higher, 
and in another sense, separation is higher. In fact, they are interdependent and cannot be separated 
from each other. Without having at least an idea of union there cannot be separation, and the desire 
for union – without which union is impossible – develops and intensifies in separation. According to 
the principle of acintya-bhedäbheda, they are simultaneously one and different. Above statement 
points out that we should not endeavor to enter intimate association prematurely or based on our 
own will instead of the will of the Lord, as that would be a disservice. However, anybody, including 
neophytes, can serve in the mood of separation. Lord Caitanya is non-different from Lord Kåñëa, 
but He is simultaneously different in the sense that He is more merciful because He gives out the 
treasure of kåñëa-prema to one and all. Similarly, service in separation is non-different from service 
in union, but service in separation – whose Avatära is Lord Caitanya – is more merciful because 
unlike serving in union, anyone can serve in separation under all circumstances. Furthermore, 
serving in separation burns up false desires and qualifies for service in union. The seventh verse of 
the Çikñäñöakam describes service in separation and the eight and concluding verse describes service 
in union – but we should carefully understand what type of union. The concluding verse describes 
the highest mood of devotion of the greatest devotee Rädhäräëé, expressed by Lord Caitanya: 

 
äçliñya vä päda-ratäà pinañöu mäm 
adarçanän marma-hatäà karotu vä 
yathä tathä vä vidadhätu lampaöo 

mat-präëa-näthas tu sa eva näparaù 
 

 
 

 “Let Kåñëa tightly embrace this maidservant who has fallen at His lotus feet, or let Him 
trample Me or break My heart by never being visible to Me. He is a debauchee, after all, 
and can do whatever He likes, but still He alone is the worshipable Lord of My heart.” 
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It is important to note that Rädhäräëé does not pray for union in physical association; She 
simply confesses her unconditional love for Kåñëa. As such it can be understood that the union 
expressed in the concluding verse expresses union in will of God, the essential aspiration of the 
philosophy of acintya-bhedäbheda and full-fledged theism. Çré Caitanya, in the mood of Rädhäräëé, 
expresses unconditional love of God under all circumstances, both in association and separation. 
This is empathetic union and empathetic happiness or union by dovetailing to God’s desires and 
being happy only when God is enjoying. This empathetic union and empathetic happiness is not 
dependent on physical association, but prevails both in physical association as well as in separation, 
whereas the common, external union is only possible in physical association. It is this empathetic 
union that the devotee should aspire for primarily, not the union of physical association, sambhoga-
rasa. It is natural that a devotee always desires that the Lordships enjoys in sambhoga-rasa, and that 
the devotee may be allowed to assist in it. But the higher principle should be unity in the Lord’s will. 
The Lord may sometimes desire something other than what the devotee is thinking of. Therefore, 
although the devotees always desire that the Lord enjoys sambhoga-rasa, it is not their own highest 
principle to attain sambhoga-rasa, but to serve the Lord’s desire unconditionally. 

 
Our little detour established the purity and excellence of the transcendental love of the gopés, 

the attainment of the pastimes of this love through the pastimes of Lord Caitanya, the urgency to 
transcend material amour, and the special kind of union with God the Gauòéya-Vaiñëavas aspire 
for. We now continue with the pastime of Lord Caitanya. 

 
Çré Caitanya revealed to Rämänanda Räya that He is Rädhäräëé and Kåñëa united. Çré 

Caitanya’s disciples propagated the worship of Lord Kåñëa along with Rädhäräëé – not alone as it 
was commonly practiced up to His time76. Çré Caitanya explained how Kåñëa cannot be separated 
from Rädhäräëé, who is the essential personification of His own internal potency, and that worship 
of Kåñëa without worship of His pure devotees, especially of Rädhäräëé, is incomplete and cannot 
lead to the highest form of love of God. Although Lord Kåñëa taught devotion to Himself, He only 
did so theoretically. In order to teach completely and effectively, one must also teach practically, 
and thus He appeared as Lord Caitanya, His own devotee. This is another explanation why the 
Gauòéya-Vaiñëavas emphasize the worship of Lord Caitanya. Logically, the best teacher is God 
Himself. But in order to efficiently teach bhakti, devotion to God, He has to appear as His own 
devotee to be able to teach by example. 
 

This most magnificent manifestation of Godhead – 
God becoming His own devotee in order to ideally practice and teach 

the most sublime varieties of love of God –  is exclusively found in Lord Caitanya. 
 

One can come to this conclusion by the proper use of logical argument, as told in the 
Caitanya-caritämåta (1.8.14-15): “Logicians say, ‘Unless one gains understanding through logical 
argumentation, how can one decide upon a worshipable deity?’” The answer is: çré-kåñëa-caitanya-
dayä karaha vicära, vicära karite citte päbe camatkära, 
 

 

                                                 
76 It was Çréla Mädhavendra Puré, of whom Çré Caitanya was granddisciple, who first established the worship of both 
Rädhä and Kåñëa (see Cc 2.9.289, purport by Çréla Bhaktisiddhänta Sarasvaté Öhäkura). However, just as Rämänanda 
Räya admitted, that although he was speaking about the highest teachings of devotion, and it was actually Çré Caitanya 
who spoke through him (to relish the position of a devotee), similarly, it was actually Çré Caitanya who started the 
worship of Rädhä-Kåñëa through Mädhavendra Puré, and then took initiation in his line, in order to relish being a 
devotee of a most exalted Äcärya, as well as to give the ultimate example for humanity to accept a spiritual master of 
the highest order coming in disciplic succession. The Caitanya-caritämåta (1.9.6-11) explains, that Caitanya Mahäprabhu 
is Himself the tree of transcendental love of Kåñëa, its gardener and also the bestower and enjoyer of its fruits. The seed 
of that tree first sprouted in Mädhavendra Puré, was further cultivated in the form of Çré Éçvara Puré, his disciple, and Çré 
Caitanya, who took initiation from Çré Éçvara Puré, is considered the tree’s trunk. 
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“If you are indeed interested in logic and argument, 
kindly apply it to the mercy of Çré Caitanya Mahäprabhu. 

Then you will attain the striking realization 
that His mercy is unsurpassed.”  

 

The personal thoughts of Lord Kåñëa were as follows: “I shall personally inaugurate the 
religion of the age – näma-saìkértana, the congregational chanting of the holy name. I shall make 
the world dance in ecstasy, realizing the four rasas of loving devotional service. I shall accept the 
role of a devotee, and I shall teach devotional service by practicing it Myself.  
 

“Unless one practices bhakti himself, 
he cannot teach it to others.” 

 
“This conclusion is confirmed throughout the Gétä and Bhägavatam. (...) My plenary portions 

can establish the principles of religion for each age. No one but Me, however, can bestow the kind of 
loving service performed by the residents of Vraja [eternal Våndävana].’ (...) Thinking thus, the 
Personality of Godhead, Çré Kåñëa Himself, descended at Nadia early in the Age of Kali. Thus the 
lionlike Lord Caitanya has appeared in Navadvépa.” – Cc 1.3.19-30. 

 
  Lord Kåñëa is bhoktä, the Served or direct Enjoyer, not the servant. In order to become a 
devotee, He had to first attain the mood of a bhakta, a devotee. The highest mood of devotional 
service is the mood of Rädhäräëé, and Kåñëa thus entered Rädhäräëé’s heart and bathed in Her 
bhakti. ataeva sei bhäva aìgékära kari’, sädhilena nija väïchä gauräìga-çré-hari, “Therefore, Lord 
Gauräìga, who is Çré Hari Himself, accepted the sentiments of Rädhä and thus fulfilled His own 
desires.” – Cc 1.4.50. Due to Lord Caitanya being Lord Kåñëa in the mood of His own greatest 
devotee, Çré Rädhä, He is able to practically teach pure bhakti to others and thus distribute vraja-
prema, the highest love of God of the residents of Våndävana, to one and all. This is why He is the 
most magnanimous form of God. Çréla Rüpa Gosvämé thus prayed to Him: 

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

 

 
 

“O most munificent Lord! You are Kåñëa Himself appearing as Çré Kåñëa Caitanya Mahäprabhu. 
You have assumed the golden effulgence of Çrématé Rädhäräëé, and You are widely distributing 
kåñëa-prema, pure love of Kåñëa. We offer our respectful obeisances unto You.” – Cc 2.19.53. 

 
  Conditioned souls cannot imitate Lord Kåñëa and approach Rädhäräëé directly, but must get 
bhakti from a self-realized spiritual master. Çré Caitanya also exemplified this by accepting Çré Éçvara 
Puré as His Guru. If there was no necessity of accepting a Guru to realize God, then surely the 
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Supreme Lord who descends in the form of Lord Caitanya, the Supreme Teacher, would not have 
played such a pastime. He did so to set the highest example.  
 

The first teaching of Lord Caitanya is to 
get pure bhakti from a self-realized spiritual master. 

 
  In accordance with this teaching, the first three of the sixty-four limbs of devotion as 
enumerated by Çré Caitanya’s very dear associate Çréla Rüpa Gosvämé in his Bhakti-rasämåta-sindhu 
are: (1) guru-pädäçraya, accepting a bona fide spiritual master, (2) kåñëa-dékñädi-çikñaëam, receiving 
initiation and learning how to practice bhakti from him, and (3) viçrambheëa guroù sevä, following 
the instructions of the spiritual master and serving him with firm faith and devotion (Bhakti-
rasämåta-sindhu 1.2.74. 16th century). These first three limbs of devotion are the most important of 
all sixty-four limbs (see Jd 20). Without practicing this first teaching of Çré Caitanya, we cannot 
properly practice His further teachings and realize our eternal relationship with Rädhä-Kåñëa. Çréla 
Viçvanätha Cakravarté Öhäkura summarized the essential teachings of Çré Caitanya in a nutshell in a 
verse listing five truths. This verse is from the Çré Caitanya-Maïjuñä, his commentary on Çrémad-
Bhägavatam (quoted from Vb, Çréla Prabhupäda Çlokas): ärädhyo bhagavän vrajeça-tanayas tad-
dhäma våndävanaà, ramyä käcid upäsanä vraja-vadhü-vargeëa yä kalpitä, çrémad-bhägavataà 
pramäëam amalaà premä pum-artho mahän, çré-caitanya-mahäprabhor matam idaà taträdaräù na 
paraù, 

 
“The Supreme Personality of Godhead Çré Kåñëa, the son of Nanda Mahäräja, 
is the highest object of worship for all. His transcendental abode, Våndävana, is 
similarly worshipable. The highest form of worship is the selfless worship 
performed by the gopés of Våndävaëa. Çrémad-Bhägavatam is the spotless 
standard of authority to understand God, and pure love of God is the ultimate 
goal of human life. These statements, for which we have the highest regard, are 
the verdicts of Çré Caitanya Mahäprabhu.” 

 
 
6.14. Return to Çré Jagannätha Puré and Journey to Bengal 
 

During His South India journey, Çré Caitanya had discussions with Buddhists, Jains and Mäyävädés 
in several places and thousands of them thereafter accepted Vaiñëavism (see Cc 2.7). After two 

years of touring as far as Cape 
Comorin, the southernmost tip of the 
Indian peninsula, He returned to Puré 
and completed His journey stretching 
over fourthousand miles, all on bare 
foot. He was now twenty-seven years 
of age. His fame had spread wide and 
many devotees from all over India 
joined Him in Puré, or they came 
yearly for the Ratha-yäträ, the 
famous cart festival of Lord 
Jagannätha. Hundreds of thousands 
of devotees danced and sang around 
the beautifully decorated cart of the 
smiling deity of Lord Jagannätha in 
many saìkértana groups, consisting of 

lead-singers, chorus-singers, dancers and musicians. By His acintya-çakti, Lord Caitanya manifested 
Himself in all groups simultaneously, and all devotees were thinking that they are the most 
fortunate because the Lord is dancing in their group only (Cc 2.13.52-53. See above picture on the 
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left). He thus showed that He is simultaneously one and different (acintya-bhedäbheda) from Lord 
Kåñëa who displayed the same miracle in His famous räsa-dance in Våndävana, in which every gopé 
thought that He was dancing with her only (SB 10.33.3. See above picture on the right). 

 

1      2  
 
Dr. Kinsley of the University of Arizona mentioned: “The last place Caitanya visits before 

He leaves Puré for His pilgrimage to the south is the Jagannätha temple. He goes there as if to say 
‘goodbye’, and He asks Jagannätha permission to go on His lengthy trip. And when He returns after 
his two year tour of the south – He goes right to the feet of this same Jagannätha deity and offers 
His prayers. So it really shows Caitanya’s love and devotion for this particular form of Kåñëa.” 
(Rosen 3, 1992, p. 186.) During His stay in South India, although He was able to visit various deities 
like Lord Näräyaëa, Caitanya Mahäprabhu missed Lord Jagannätha so much that He fashioned 
deities of Lord Jagannätha, Baladeva and Subhadrä with His own hands. It has already been 
described that during His worship in Puré, Lord Jagannätha is usually seen as Lord Kåñëa, and that 
people of different creeds see and worship Him differently. For the Gauòéya-Vaiñëavas, Lord 
Jagannätha is Lord Kåñëa in separation from His consort Rädhäräëé, absorbed in the ecstasy of 
remembering Her after He had left Her and Their beloved home Våndävana to come after His duty 
as king in Dväraka. When Lord Kåñëa in Dväraka heard other family members secretly talking 
about Våndävana and Rädhäräëé, He became ecstatic and stunned and took the form of Lord 
Jagannätha with His huge dilated eyes and all His limbs drawn into His body in ecstasy (picture 2). 
Lord Caitanya is Kåñëa in the separation mood of Rädhäräëé, empathetically taking the role of 
Rädhäräëé longing for Kåñëa (Cc 3.14.12-13). The non-difference between Çré Caitanya and Lord 
Jagannätha according to His acintya-bhedäbheda nature is revealed in certain places such as 
Caitanya-bhägavata 3.2.116: “The Lord meditated on His own form as Jagannätha.” (äpanei 
jagannätha bhävena äpane). Caitanya-caritämåta 3.5.149 states: täìhä-saha ätmatä eka-rüpa haïä, 
kåñëa eka-tattva-rüpa—dui rüpa haïä, “Thus Lord Jagannätha and Çré Caitanya Mahäprabhu, 
although appearing as two, are one because They are both Kåñëa, who is one alone.” Çré Caitanya 
appeared under a Ném tree, and was thus called Nimäi, and the deity of Lord Jagannätha is 
exclusively carved from Ném wood.  

 
On the pretense of the occasion of taking ritual baths in the sacred lakes of Kurukñetra on 

the occasion of a solar eclipse, Lord Kåñëa and the gopés again met in Kurukñetra after a long time 
of separation. This is described in the biography of Çré Kåñëa in Çrémad-Bhägavatam 10.82. 
Although they finally met again, the gopés were not really satisfied. Kåñëa appeared there as the 
majestic king of Dväraka with His opulent royal entourage. They could not meet with Him as they 
used to, serving Him as their personal lover in the sweet atmosphere of Våndävana. In this pathetic 
situation, their feelings of intense separation reached a climax, because although their object of 
worship was present before them, they were not able to serve Him to their full satisfaction, and thus 
they expressed their desire that Kåñëa come back to Våndävana. The Ratha-yäträ festival essentially 
portrays the gopés pulling back their beloved Kåñëa from Kurukñetra to Våndävana with the rope of 
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their desires of transcendental loving services. How the Ratha-yäträ also symbolizes the transition 
from the majestic to the sweet form of worship is explained in Chapter 5.7. Lord Caitanya also took 
part in the Ratha-yäträ (pictures 1-2). Every year, around one million people gather in Puré for Lord 
Jagannätha’s Ratha-yäträ, the world’s greatest religious cart festival. The deities of Lord 
Jagannätha, His brother Balaräma and His sister Subhadrä are pulled in three huge wooden carts 
from His temple (representing Kurukñetra or Dväraka77) to the Guëòicä temple (representing 
Våndävana according to the Gauòéya-Vaiñëava conception). The devotees pray that their hearts 
may become pure like Våndävana and that the Lord will thus allow them to pull Him into their 
hearts with their pure devotion, which is represented by the rope78 with which which the Lord is 
pulled to the Guëòicä temple, and expressed in continuous saìkértana, congregational chanting of 
the Lord’s names with instrumental accompaniment and joyful dancing. Çré Caitanya’s ecstatic 
dancing was beyond comparison and astonished everyone. He expressed His devotional mood and 
vision during the Ratha-yäträ in His own words: kåñëa laïä vraje yäi, 

 

  
 

“Let Me take Kåñëa and go back to Våndävana!” – Cc 2.1.56. 
 

“Mahäprabhu’s vision was that the Jagannätha temple 
was Kurukñetra and the Guëòicä temple Våndävana. 

In the mood of a gopé, He began to pull on 
Jagannätha’s chariot, pulling 

Him back to Våndävana.” 
– Tértha 1, 2001. 

                                                 
77 When Lord Jagannätha sits on the throne in His temple, this situation is considered Dväraka. Every year, He descends 
from His throne to attend His bathing ceremony, which is considered Kurukñetra. The situations in the Jagannätha-
vallabha-garden and in the Guëòicä-temple are considered Våndävana. The Äcäryas have generally called the entire 
Jagannätha-temple either Kurukñetra or Dväraka for a simplified explanation of the Ratha-yäträ. 
78 This rope is considered sacred because it represents the rope of pure love of God, by which God accepts to be bound 
in His devotee’s heart (SB 11.2.55). The pilgrims are careful not to step over it. In a deeper sense, the rope represents 
lobha-maya-bhakti, devotion with the intense yearning for the sweet worship in Våndävana (see Chapter 5.7). 
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In the Ratha-yäträ, the two main performers are Çré Jagannätha and Çré Caitanya: Çré 
Jagannätha is Kåñëa in the ecstasy of separation from Rädhäräëé and remembrance of Rädhäräëé. 
He is Kåñëa missing and remembering Rädhäräëé. In other words, Lord Jagannätha is God missing 
His greatest devotee. Çré Caitanya is Kåñëa empathetically assuming the role of Rädhäräëé when She 
is in the ecstasy of separation from and remembrance of Kåñëa. Çré Caitanya is Kåñëa missing and 
remembering Himself in the mood of love of Rädhäräëé. In other words, Çré Caitanya is God in the 
role of His own greatest devotee. Although Lord Jagannätha is externally opulently worshiped like 
Kåñëa as king of Dväraka, His intimate devotees know Him to be a confidential form of Kåñëa, 
namely Kåñëa in separation from and remembrance of Rädhäräëé. The Ratha-yäträ portrays the pull 
of divine love between the two extreme poles of separation in Kurukñetra (represented by the 
Jagannätha temple) and union in Våndävana (represented by the Guëòicä temple). In this mood of 
worship, Jagannätha Puré is the place where these two poles are very close to each other and thus 
manifest an intense pull of kåñëa-prema. Separation from the Lord is not less blissful than union 
with the Lord because separation and union are inconceivably simultaneously distinct and non-
distinct according to the Lord’s acintya-bhedäbheda nature. Separation increases the ecstasy of 
expecting union and is thus supportive for bhakti. In Çrémad-Bhägavatam 10.32.20 & 10.47.34, Çré 
Kåñëa tells the gopés: “The reason I do not immediately reciprocate the affection of living beings 
even when they worship Me, O gopés, is that I want to intensify their loving devotion. They then 
become like a poor man who has gained some wealth and then lost it, and who thus becomes so 
anxious about it that he can think of nothing else.” 

 

 
          

“The actual reason why I, the beloved object of your sight, 
have stayed far away from you is that I wanted to intensify 

your meditation upon Me and thus draw your minds closer to Me.” 
 

 A common proverb says: “Absence makes the heart grow fonder.” Furthermore, just as 
friendship is tested in difficult times, the quality of love of God is tested in separation. “A friend in 
need is a friend in deed.” One may further find that a rejected friend who still remains a friend is the 
best friend. Çré Kåñëa told the gopés that only those who devotedly serve even those who fail to 
reciprocate are able to give true friendship (SB 10.32.18). True love is unconditional love, love of 
the person, not of the person’s reciprocation or reward. Many of Çré Caitanya’s followers have 
expressed their emphasis on worship of the Lord in the mood of separation, as this is the most 
efficient way to attract His mercy. “Serving the Vrajaväsés [the residents of Våndävana and the pure 
devotees in the mood of service of Våndävana] who felt great separation from Kåñëa when He left 
Vraja to reside in Mathurä is our supreme constitutional occupation.” (Çréla Bhaktisiddhänta 
Sarasvaté Prabhupäda in the ninth instruction of his Upadeçävalé, twenty-four essential instructions. 
Tértha 8, 2000, p. 100.) Çréla Bhaktivinode Öhäkura expressed that “Kurukñetra is the real place of 
bhajana [worship].” (Çrédhara 1, 1895-1988, Chapter 13.) Çréla B. R. Çrédhara Mahäräja comments: 
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“Why? Service is more valuable according to the intensity of its necessity. (...) When Çrématé 
Rädhäräëé’s necessity reaches its zenith, service to Her becomes extremely valuable. According to 
its necessity, service is valued. And in Kurukñetra, Çrématé Rädhäräëé is in the highest necessity 
because Kåñëa is so close, but Their Våndävana-lélä is impossible. (...) Bhaktivinode Öhäkura says 
that in that situation, a drop of service will draw the greatest amount of prema, divine love. In the 
pastimes of Rädhä-Govinda, there are two aspects: sambhoga, divine union, and vipralambha, 
divine separation. When Rädhä and Kåñëa are very near to each other, but can’t meet intimately, 
service at that time can draw the greatest gain for the servitors.” 

 
We now continue in the biography of Çré Caitanya. In His twenty-eighth year, Çré Caitanya 

went to Bengal, and wherever He went, thousands of people surrounded Him. When Nawab 
Hussain Shah, the Muslim king of Bengal, heard of this, he declared: “Such a person, who is 
followed by so many people without giving them material wealth, must be a prophet. (...) Do not 
disturb Him out of jealousy. Let Him do His own will wherever He likes.” – Cc 2.1.169-170. In 
Rämakeli, two great personalities, Çré Rüpa and Çré Sanätana, joined Çré Caitanya. Though 
descended from the lines of Karëätic brähmaëas, these two brothers turned demi-Moslems by 
serving king Hussain Shah as prime minister and finance minister respectively. Their names had 
been changed into Dabira Khäsa and Säkara Mallika, and the king loved them heartily since they 
were both learned in Persian, Arabic and Sanskrit and were loyal servants of the state. The two 
gentlemen took shelter of Çré Caitanya for spiritual help as to how they can return to the Vedic 
culture. The Lord at once recognized them as His eternal servants and accepted them in His fold 
(Cc 2.1.215-217). He then returned to Çré Jagannätha Puré. 

 
 

6.15. Pilgrimage to Çré Våndävana and Discovery of Ancient Holy Sites 
 

1 2 3  
 

Picture 1: Çré Caitanya discovers the ancient Rädhä-kuëòa in a paddy field. 
Picture 2: Rädhä-kuëòa during a cleaning period in 1987 during which all water was pumped out 
and the original pond in the middle became visible. 
Picture 3: Rädhä-kuëòa in the front and Çyäma-kuëòa in the back. 

 

For many years, Çré Caitanya planned to go to Çré Våndävana, the home of Çré Kåñëa, but He was 
always diverted by His devotees of Bengal and Orissa who were afraid of loosing His association. 
When He finally set off for Våndävana, they all lamented deeply. He wanted to travel alone, but His 
devotees convinced Him to take two servants with Him. They walked through dense forest, and the 
closer they came to Våndävana, the more the Lord’s devotional ecstasy increased. Wherever He 
looked, He saw Våndävana. In this state He danced and sang Kåñëa’s name with all creatures of the 
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forest, as described earlier. When He arrived in Våndävana He offered His obeisances to all the holy 
places of pastime of Lord Kåñëa. Many of them had been covered and lost over thousands of years, 
such as the holy bathing ponds Rädhä-kuëòa and Çyäma-kuëòa, where Çré Rädhä and Çré Kåñëa 
used to bathe. Absorbed in contemplation, Çré Caitanya discovered the original ponds in two paddy 
fields with His transcendental vision. He took His bath there and sang the glories of these kuëòas 
(Cc 2.18.6). His disciples headed by the Six Gosvamés of Våndävana later excavated the original 
ancient ponds that were hidden deep beyond the mentioned paddy fields and verified His discovery 
to the public. During the excavation, ancient deities of Rädhä-Kåñëa were discovered. A temple was 
constructed for Their worship, which is still continuing today. 

 

 
6.16 The Six Gosvamés of Våndävana 
 

After Çré Caitanya visited Våndävana, He came to Prayäga, and on the way He converted a large 
number of Muslims to Vaiñëavism using arguments supported by the Koran. They were headed by 
prince Vijalé Khän, and amongst them was a Sufi mystic. All of them were initiated into chanting 
Lord Kåñëa’s name and given new names by Lord Caitanya. They became renunciates and preached 
Çré Caitanya’s message everywhere (Cc 2.18.163-212). Their descendants are still known as Päöhäna 
Vaiñëavas and the village there is still named after them. Çré Rüpa Gosvämé and Çré Sanätana 
Gosvämé again met Çré Caitanya at Allahabad and Benares respectively, where He trained them up 
in spirituality. These instructions contain the gist of Vedic knowledge, which they and their 
followers later compiled into elaborate literature. The instruction given to Çré Sanätana Gosvämé 
concerning the acintya-bhedäbheda-darçana is mentioned in this book in Chapter 14. Having 
empowered them with all Vedic knowledge, Çré Caitanya sent them to Våndävana to preach pure 
devotional service (Cc 1.7.164). There they attracted thousands of followers. The closer circle of 
gosvamés following Çré Caitanya became known as the Six Gosvamés of Våndävana.  

 
 

6.17 Turning the Impersonalists into Vaiñëavas 
 

While at Benares, the center of the school of impersonalism, Çré Caitanya once accepted an 
invitation to a gathering of the learned mäyävädé sannyäsés in the house of a Maratha brähmaëa (Cc 
1.7.55-150, Cc 2.25.5-172). Although Lord Caitanya explained that mäyäväda is even inferior to 
atheism (see Chapters 9-10) and thus strictly avoided its followers, He mercifully made an exception 
to deliver them tactfully. After His arrival, He took a very humble position by sitting down in the 
place where all people wash their feet, and thus examplified His maxim of humility and tolerance 
(tåëäd api sunécena, Cc 1.17.31). All the sannyäsés were attracted by the Lord’s radiant bodily 
effulgence and asked Him to enter their closer circle. They were headed by the most learned leader 
Prakäçänanda Sarasvaté. He inquired from Çré Caitanya why He did not concentrate on meditation 
and study of Vedänta, but engaged mainly in chanting and dancing, something for which many 
considered Him a sentimentalist. The Lord then explained that chanting the Lord’s name is the 
most efficient and scientific way to achieve kåñëa-prema, love of God, which is the actual goal of 
Vedänta and not impersonal Brahman realization, as the monists claim. The sannyäsés had believed 
Him to be ignorant of the purport of Vedänta, and He surprised them by pointing out its actual 
direct meaning according to the theistic philosophy of acintya-bhedäbheda. He proved that the 
atheistic, monistic, indirect interpretation of Vedänta by Çaìkaräcärya was incorrect. Consequently, 
they submitted to Çré Caitanya and admitted that they had been misled by the impersonal 
commentaries of Çaìkaräcärya. They had wrongly criticized the saìkértana movement, and thus they 
apologized and were forgiven. Çré Caitanya then instilled spiritual love for Kåñëa into their hearts, 
which made them give up sectarian feelings. They all accepted the superiority of bhakti and joined 
the universal saìkértana movement of Çré Caitanya. Thousands of other people were similarly 
attracted.  
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6.18. Final Spiritual Absorption in Çré Jagannätha Puré 
 

 
 

After sending Çré Sanätana to Våndävana, Mahäprabhu went again to Puré on foot through the 
jungles with His comrade Balabhadra. From that time, that is, from His 31st year, Mahäprabhu 
continually lived in Puré in the house of Käçi Miçra until His disappearance in His forty-eighth year 
at the time of saìkértana in the temple of Öoöä Gopénätha. During these 18 years, His life was one of 
intense spiritual absorption with His close associates. He was surrounded by numerous followers, all 
of whom were of the highest order of Vaiñëavas and who were distinguished from the common 
people by their purest character, learning and love of Rädhä-Kåñëa. Svarüpa Dämodara joined Him 
from Benares and accepted service as His secretary. No production of any poet or philosopher could 
be laid before Mahäprabhu unless Svarüpa had passed it as pure and useful. Räya Rämänanda was 
His second closest associate who joined Him in Puré. 
 

Mahäprabhu slept very little. He engaged in devotional practices, held discussions with His 
intimate associates on spiritual topics, communicated with His missionaries at Våndävana, and 
instructed those spiritualists who newly came to visit Him. Çré Caitanya went to see and worship 
Lord Jagannätha daily in His temple. He honored Jagannätha-mahäprasäda, sacred food remnants 
of Jagannätha, and distributed it to the devotees with great pleasure. In public, He strictly behaved 
as it is expected for a sannyäsé. He only allowed Himself to enter deep spiritual ecstasies in the 
private circle of His confidential associates. There, He sang and danced in transcendental rapture 
for the Lord’s pleasure, took little care of Himself and oftentimes lost Himself in spiritual beatitude, 
becoming oblivious to the external world. At these times, He also enjoyed the pastime of completely 
depending upon the loving care of His devotees. They enriched His various spiritual emotions by 
singing suitable songs and verses, protected Him from accidents during His deeper absorptions and 
brought Him back to external consciousness by loudly chanting Lord Kåñëa’s holy names. Every 
year, thousands of devotees would come to visit Him, especially during the Ratha-yäträ festival of 
Lord Jagannätha. He loved His mother all along and sent her mahäprasäda now and then with those 
who went to Nadia. He was most amiable in nature, and humility was personified in Him. His sweet 
appearance gave cheer to all who came in contact with Him.  
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6.19. Çré Caitanya’s Continuous Disciplic Succession to Date 
 

  
 

Çré Caitanya appointed Nityänanda Prabhu as the missionary in charge of Bengal, and sent Him 
there to preach unalloyed bhakti with many other devotees. The closer circle of Gosvamés who had 
been sent to Våndävana on missions by Çré Caitanya became famous as the Six Gosvamés of 
Våndävana. Çréla Çréniväsa Äcärya, the disciple of Çré Gopäla Bhaööa Gosvämé, praised them in his 
Ñaò-gosvämy-añöaka, verse 2 (quoted from Cc 2.23.104, purport): “I offer my respectful obeisances 
unto the six Gosvämés, namely Çré Sanätana Gosvämé, Çré Rüpa Gosvämé, Çré Raghunätha Bhaööa 
Gosvämé, Çré Raghunätha Däsa Gosvämé, Çréla Jéva Gosvämé and Çré Gopäla Bhaööa Gosvämé, who 
are very expert in scrutinizingly studying all the revealed scriptures with the aim of establishing 
eternal principles of dharma for the benefit of all human beings. Thus they are honored all over the 
three worlds, and they are worth taking shelter of because they are absorbed in the mood of the 
gopés and are engaged in the transcendental loving service of Rädhä and Kåñëa.” 

 
Çré Caitanya did not write much Himself; He left only eight written verses, the famous 

Çikñäñöakam (Cc 3.20). He ordered some of His disciples to write books on the universal science of 
bhakti, and they and other followers have left an abundance of literature delving into many topics of 
self-realization and pure devotion in great details. In line with Çré Caitanya’s instructions, the Six 
Gosvamés collected the essence of all Vedic literatures and compiled priceless theses and many 
confidential literatures for the benefit of humanity. They advocated the practical teachings of Çré 
Caitanya, especially the chanting the Lord’s holy names, with ample scientific grounding in 
accordance with the Vedic academic standards of evidence and logic. They produced over two 
hundred works in Sanskrit. Çréla Rüpa Gosvamé’s Bhakti-rasämåta-sindhu and Çréla Jéva Gosvamé’s 
Tattva-sandarbha are often quoted in this book. The Six Gosvamés further discovered, unearthed 
and restorated many holy places of Lord Kåñëa’s pastimes that had been obscured by the passage of 
time or destroyed by fundmentalists. They built many temples like the famous Madana-mohana and 
Govindajé temple in Våndävana. Along with these intense missionary services, they set the ultimate 
example of pure devotion in the highest mood of the gopés. They all attained the highest spiritual 
perfections and had fully realized their eternal spiritual identities (svarüpa-siddhi). They were 
always absorbed in chanting and discussing Lord Kåñëa’s transcendental names, forms, qualities, 
pastimes and associates and they lived very simple and detached, giving up all non-devotional 
affairs. Their disciples carried on their service and disciplic succession up to date, and therefore 
Lord Caitanya’s own teachings are still being practiced and taught for the benefit of all people. 
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1  2  3  

4  5  6  
 
 Due to the effective preaching of Çré Caitanya and His disciples, the glories and worship of 
Çré-Çré Rädhä-Kåñëa is nowadays established all over the globe. Çré Caitanya spread the glories of 
kåñëa-saìkértana throughout India, and His devotees preached all over the world. “To deliver 
people in regions throughout the universe who could not meet Him, Çré Caitanya Mahäprabhu 
personally entered the bodies of pure devotees. Thus He empowered them by manifesting in them 
so much of His own devotion that people in all other countries became devotees simply by seeing 
them.” – Cb 3.2.13-14. There are thousands of Rädhä-Kåñëa temples around the world, many with 
daily programs of saìkértana and Çrémad-Bhägavatam discourses. In the first picture we see Çré-Çré 
Rädhä-Kåñëa in a beautiful dress of flowers offered to Them in Their temple in Bali, Indonesia. In 
the second picture we see the marvelous Kusuma-Sarovara lake in Våndävana. In the third picture 
we see the entrance of the Kåñëa-Balaräma temple in Våndävana. In the fourth picture, we see part 
of a Vedic library of Vedic literature translated into English. In the fifth picture we see the samädhi 
temple of Çréla Rüpa Gosvämé in Våndävana. In the sixth picture we see the Çré-Çré Rädhä-
Nayanamaëé temple in Jagannätha Puré, established on the appearance site of Çréla Bhaktisiddhänta 
Sarasvaté Prabhupäda (Çré Jagannätha temple is visible in the back). Çré Caitanya predicted five 
hundred years ago (Cb 3.4.126): påthivéte äche yata nagarädi gräma, sarvatra pracära hoibe mora 
näma 

 

“In all the towns and villages of the world, My name will be broadcasted.” 
 
Today we see that His name is practically chanted and broadcasted all around the globe, 

even in the most remote places. This was made possible by the efforts of Çré Caitanya’s followers, 
who spread the glories of the holy name in all countries of the world. The most prominent disciplic 
succession from Çré Caitanya was established by Çréla Bhaktisiddhänta Sarasvaté Prabhupäda, who 
established the Sri Chaitanya Math in Mäyäpur in 1918. He also established 64 branches, the 
Gauòéya Maths, and sent his preachers all over India and also abroad. Since then, thousands of 
further centers have been established around the globe by his followers. Most Gauòéya-Vaiñëava 
devotees live as householders with their families, while the temple devotees stay engaged in services 
in various centers, some travelling from one place to another to spread the glories of the holy name. 
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7. The Underlying Unity of all Philosophies 
 

    
 

sarvataù säram ädatte yathä madhu-karo budhaù 
 

“A learned person takes the essence of knowledge from all places, 
just as a bumblebee collects honey from each and every flower.” 

  – Çrémad-Bhägavatam 4.18.2. 
 
 

 
 

“By interaction of My energies different opinions arise. 
But for those who have fixed their intelligence on Me and  

have controlled their senses, differences of perception disappear, 
and consequently the very cause for argument is removed.” 

– Lord Kåñëa in Çrémad-Bhägavatam  11.22.6. 
 

 
“Wisdom’s first step is to accuse everything. 

           Wisdom’s last step is to harmonize everything.” 
– Georg Christoph Lichtenberg, German scientist. 

 
 

As all living entities are parts and parcels of the all-good God, they are all originally good79. It is 
only due to their being covered by material desires that they sometimes act in a bad way. Therefore, 
we can find a pure and virtuous motive behind every action and corresponding philosophy80, even if 
the execution turned out to be bad. If the originally good motive is executed bereft of material 
distortions by becoming harmonized with acintya-bhedäbheda-darçana, it is manifested in its pure, 
beneficial nature. This pure nature of every motive and philosophy plays a specific role in the 
underlying purpose of universal upliftment. Although externally, different philosophies seem to be 
conflicting, through the vision of acintya-bhedäbheda, we can see the underlying unity of all 
philosophies. 

 
The unique capacity to harmonize all human philosophies points out 

acintya-bhedäbheda-darçana  as  the  mother  of  all  philosophies. 
 
 
 
 
 

                                                 
79 See invocation of the Çré Éçopaniñad, oà pürëam adaù, quoted in Chapter 5.3. 
80 The term ‘philosophy’ is used here in a general way, including the philosophies of science, religion, welfare, ecology, 
economy, politics, etc. 
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Table 1: Examples of philosophies and their harmonization by acintya-bhedäbheda-darçana. 
 
 + Essential 

virtuous  motive  
X Obstructing 
misconception 

☺ Harmonization 
by acintya-bhedäbheda-darçana 

Empiricism + The truth 
should be 
practically 
experienced. 

“The material body is the 
true self and can grasp the 
truth.” X 
 

The spirit soul is the true self and 
can experience the absolute Truth, 
God, practically by bhakti, which 
attracts His merciful revelation.☺ 

Rationalism + The truth 
should be 
without logical 
contradictions. 

“We can understand the 
logic of truth by 
independent efforts of our 
finite mind.” X  

The spirit soul can understand the 
infinite God and His infinite logic 
only when God reveals Himself, 
being attracted by pure devotion.☺ 

Objective 
science 

+ Reality 
should be 
understood 
beyond the 
prejudices of 
limited 
subjective 
concepts. 

“There is no perfect subject 
with subjective, yet 
complete perception; but if 
we form groups of scientists 
who try to avoid subjective 
approaches, we can find out 
more about the objective 
reality by gradual 
approximation.” X 

There is a perfect subject; God. God 
is the only objective observer, as He 
alone can overview everything 
without taking a partial subjective 
perspective like the limited living 
entities. Objective perception is not 
possible by many imperfect efforts, 
but only by seeing the world through 
God’s vision by His mercy.☺ 

Democracy + Equal right 
of decision 
and free will 
for all. 

“What the majority of 
people decides is the truth 
and most beneficial for all.” 
X This misconception for 
example leads to ignorance 
about the fact that death can 
be overcome; the few 
people who know this 
science are not recognized 
in a system that holds the 
opinion of the masses higher 
than that of the few wise. 

Only what is in accordance with 
God’s will is the truth and is most 
beneficial for all. By following the 
qualified spiritual authorities, all can 
manifest their minimal right to 
attain eternal life and their ultimate 
right to serve the perfect Lord 
eternally. In this way, the beneficial 
manifestation of complete free will 
is enabled, not by choosing between 
a few candidates of leaders who 
can’t give real lasting freedom.☺ 

Communism + Equal right 
of wealth for 
all. 

“Material wealth is the 
ultimate wealth.” X This is 
wrong, because it is non-
eternal. 

Spiritual wealth is the ultimate and 
eternal wealth, and all have equal 
right for spiritual wealth, for 
example bhakti and eternal life.☺ 

Materialism, 
Hedonism 

+ Wealth and 
satisfaction of 
the senses are 
the goal. 

“Material sense gratification 
is the wealth of the self.” X 
This is wrong, because it is 
non-eternal, and when it is 
lost, it results in suffering. 

The gratification of the senses of the 
Lord automatically leads to a 
complete spiritual and material 
satisfaction of the self, just as 
watering the root of a tree satisfies 
all parts of the tree (SB 4.31.14).☺ 

Anthropology + The 
potentials of 
humanity 
should be fully 
developed. 

“Humanity is the centre of 
the universe.” X 

God is the centre of the universe 
and the human potentials are only 
fully developed when people start to 
engage in bhakti, the essential 
human potential. ☺ 
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 + Essential 

virtuous motive  
X Obstructing 
misconception 

☺ Harmonization 
by acintya-bhedäbheda-darçana 

Ecology + Gratitude 
and care for 
mother 
nature. 

“Material nature is man’s 
ultimate mother.” X  
 
This concept holds only true 
as long as we don’t see 
beyond material nature. 

God is also called dharaëi-dhara, the 
maintainer of mother earth. He is 
the spiritual parent of all life and 
only if we practically serve both God 
and mother nature will there be 
complete harmony. ☺ 

Universal 
brotherhood 

+ All living 
entities should 
realize their 
brotherhood. 

“The brotherhood should 
itself be its own basis and 
purpose.” X 

Only if our Father, God, is accepted 
and worshiped, can we practically 
realize universal brotherhood, as we 
are all God’s children. ☺ 

Peace 
movements 

+ All living 
entities should 
live in peace. 

“Peace is the absence of war 
and violence.” X  
 
Actual peace must not be 
defined negatively, but 
positively.  

Real peace is the happy state of the 
self that manifests when we are all 
engaged in our inherent original 
nature of service to God, and service 
to all by preaching bhakti. Real non-
violence means practicing and 
preaching bhakti, as only this allows 
all beings to manifest their essential 
peaceful nature. ☺ 

Welfare 
activities 

+ All should achieve 
a good quality of 
life. 

Mostly, spiritual wel-
fare falls short. Since 
bhakti is the actual 
food of the soul, the 
tree of life is thus cut 
off from the water. X 

Spiritual welfare is the ultimate 
welfare, and social, political and 
other welfare activities are only 
beneficial if they are clearly aimed 
at attaining and/or promoting 
spiritual welfare. 

Dualism 
(dvaita, bheda) 

+ All should humbly 
serve God, and not 
try to proudly 
imitate Him. 

“The living being is 
eternally separated 
from God and 
cannot fully realize 
Him.” X 

The living being is simultaneously 
one with and different from God, 
and can realize and serve Him by 
devotional service. ☺ 

Monism, 
impersonalism, 
non-dualism 
(advaita, 
mäyäväda,  
abheda) 

+ All should realize 
union with God. 

“God and the living 
beings are ultimately 
one and the separate 
existence is illusion. 
God is ultimately an 
impersonal energy.” 
X 

The living being is simultaneously 
one with and different from the 
Lord, being His marginal energy. 
This can be realized by union with 
the will of God through personal 
devotional service, not by 
independent efforts. ☺ 

Monotheism + All should serve 
the one God. 

Some monotheists 
claim that God can’t 
have expansions. X 
This is a con-
tradiction in itself, as 
God is omnipotent. 

God is ultimately one Supreme 
Person, from whom all emanates. 
He has complete expansions (like a 
king also acts as a father), and 
partial expansions like His personal 
associates.☺ 

Polytheism + All should also 
serve God’s 
expansions. 

“There is no ultimate 
God, God is many. 
The devas 
(demigods) are all 
God.” X 

There is an ultimate God, and He 
has expansions. The devas are 
partial expansions of God and are 
not the ultimate Godhead. They 
are to be respected as servants of 
God, not as God Himself.☺ 
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The philosophy of acintya-bhedäbheda harmonizes and reconciles all other philosophies, 
because it is the essential universal philosophy. The philosophy of welfare is explained in more 
depth in the next chapter. Empiricism, rationalism and objective science have been analyzed in 
Chapter 3. Chapter 11 gives examples how acintya-bhedäbheda-darçana can elucidate quests of 
quantum mechanics, and Chapter 12 discloses how it establishes universal brotherhood and 
harmonizes all religions. For more elaborate analysis, the four main philosophies that include all 
other philosophies are shown to be harmonized by the philosophy of acintya-bhedäbheda in Chapter 
9. At this point, let us reflect on the question posed in the beginning of the introduction: Is there a 
universal principle that can convey and harmonize the essential goals of all sciences, philosophies 
and religions? The philosophy of acintya-bhedäbheda is the most essential and universal philosophy, 
suiting all circumstances and occupations of the living beings, because it discovers their eternal 
essential nature; bhakti. It harmonizes all essential goals of other philosophies, because it manifests 
the individual essential nature of all beings, of which the beneficial aspects of other philosophies are 
offsprings. Therefore, the acintya-bhedäbheda is the mother of all philosophies. The mother can 
harmonize her disagreeable children. Similarly, acintya-bhedäbheda-darçana as the mother of all 
philosophies has the potency to harmonize all philosophies. 

 

 
 

A person who can embrace all that exists 
will naturally be accepted as the greatest person. 

By the all-encompassing potency of universal harmonization, 
acintya-bhedäbheda-darçana is established as the paramount philosophy.  

 
All other philosophies are offsprings from this mother of all philosophies. Çréla 

Bhaktisiddhänta Sarasvaté Prabhupäda mentioned in his purport of Cb 3.2.33: “Philosophies like 
viçéñtädvaita (specific monism), çuddha-dvaita (purified dualism), and çuddhädvaita (purified 
monism) have manifested from portions of the philosophy of acintya-bhedäbheda.” (see Appendix 
2.) This is not very astonishing, because acintya-bhedäbheda was established by Çré Caitanya, who is 
the Supreme Lord descending in the mood of His own internal energy or svarüpa-çakti (see Chapter 
6.13), who is declared to be the mother of all universes (nityaiva sä jagan-mätä, viñëoù çrér 
anapäyiné, Viñëu Puräëa 1.8.15, quoted in Cb 1.14.104, purport). All apparent contradictions can be 
harmonized in Godhead by dint of His inconceivable energy, the acintya-çakti, by which nothing is 
impossible for Him (SB 6.9.36). The wise mother does not kill all her disagreeable children and 
replace them with agreeable clones of herself. Rather she will teach all her children to cooperate 
with each other in a manner that brings out the best of each child, allowing it to serve the family 
according to its unique talents. Similarly, the acintya-bhedäbheda-darçana does not condemn all 
other philosophies entirely – rather it points out their individual essential beneficial motive, and 
how that motive can optimally be realized by employing it in harmony with the entire creation. 
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8. The Underlying Unity of the Individual with the Entire Creation 
 

We enter the topic of this chapter by discussing one of the philosophies of Table 1 in the previous 
chapter, namely welfare activities. Most people engage in welfare activities which are not connected 
with giving spiritual welfare, because they lack the necessary understanding of bhakti. 

 
bhakti is the only way to attain complete welfare, because only by 

bhakti can we attain the spiritual reality, where there is absence of any suffering. 
Furthermore, bhakti is the only original function of the soul, and thus welfare per se. 

 
Most materialists falsely believe in the dogma that death, ignorance and sufferings belong to 

life. This belief is not very astonishing, because material life in fact is non-eternal (asat), without 
complete knowledge (acit) and without pure and lasting bliss (niränanda). The materialists thus 
think that the aspiration for an eternal, fully conscious and ever-blissful spiritual life is illusory, and 
they think that material welfare ‘to make the best out of the situation’ is more reasonable. But the 
God- and self-realized saints and the holy scriptures tell us that spiritual life is factually eternal, fully 
conscious and ever-blissful (sac-cid-änanda, see Chapter 5.5). Therefore, helping others to 
practically realize the spiritual platform is the only true welfare, because only such spiritual welfare 
leads to truly wholesome well-being. Material so-called ‘welfare’ seems to help people, but if we 
expand our vision to a wider perspective over many lives, we find that, like any other material 
activity, material welfare is (A) asat, lost at the time of death and thus neither sustainable nor truly 
substantial, (B) acit, giving only incomplete knowledge and (C) niränanda, giving only imperfect 
material pleasures and increasing attachment to matter instead of advocating its utilization in the 
Lord’s service, thus keeping the soul entangled on the material platform of suffering for all time to 
come. 

 
The thirteenth instruction of the Upadeçävalé of Çréla Bhaktisiddhänta Sarasvaté Prabhupäda 

is: “Helping to draw conditioned souls away from their perverted attachment to the material energy 
is the greatest compassion. If even one soul is rescued from mahä-mäyä’s fortress [the material 
platform], that compassionate act is infinitely more benevolent than the construction of unlimited 
hospitals.” (Tértha 8, 2000, p. 101.) The Padma Puräëa (1.1.28) states: yenärcito haris tena tarpitäni 
jaganty api, rajyanti jantavas tatra jaìgamäù sthävarä api,  

 
“A person who is engaged in devotional service 
in full Kåñëa consciousness is to be understood 
to be doing the best service to the whole world 
and to be benefitting everyone in the world.” 

 
When welfare-inclined persons understand acintya-bhedäbheda-darçana, they can employ 

their inclination to give others welfare by combining welfare activities with promoting bhakti, and 
thus manifest their individual character optimally. Similarly, practically every useful activity can be 
performed as a service to the Lord; cooking, science, working, singing, etc. We just need to do it for 
the pleasure of the Lord under proper guidance, and/or in combination with promoting bhakti to 
others. Hence all individual inclinations and natures can be optimally used and harmonized with the 
nature and purpose of the entire creation, namely serving the Lord. If all are focussed on the same 
purpose, naturally there will be no war of any kind due to a lack of clashing interests. Although all 
beings are individuals with various likings, in their pure natural state they are all attracted perfectly 
to Lord Kåñëa, the all-attractive Lord, and thus as soon as they realize their true nature of bhakti, 
they are all united in will.  
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Çréla Bhakti Dayita Mädhava Mahäräja lucidly explained 
this point in a lecture given in Hyderabad in 1961: “Pure love or 
prema-bhakti is focused upon the indivisible Personality of the 
Supreme Lord, Bhagavän Çré Kåñëa, who is one without a second. 
If an individual does not perceive that the totality and oneness of 
God is at the very centre of his existence, then it is inevitable that 
love for the body, family, society, province and country will clash 
with the body, family, society, province and country of others. If 
one draws many circles with their centres at different points on a 
page, then depending upon their proximity to one another, there 
is the possibility that their circumferences might cross and 
overlap. In this manner, if there are many self-centred sentient 
beings in the universe, then conflict becomes inevitable. If, on the 
other hand, the supremacy of that One Center, God, is 
recognised by all, leaving no room for a second, then the question 
of contradiction does not arise. If one loves the Whole, then one 
simultaneously loves all the parts of that Whole. yasmin tuñöe 
jagat tuñöaà préëite préëitaà jagat, by satisfying Kåñëa, the whole 
universe becomes satisfied, for one who is dear to Kåñëa is dear 
to the whole universe.” (Mädhava.) 

(1)  (2)  
 
(1) The interests of many self-centred beings clash in various places (red circles). 
(2) The interests of many God-centred beings never clash, although the beings are of different 

natures. 
 
The interests of various self-centred beings inevitably lead to conflicts. “The variety in the 

transcendental world is fully centralized whereas in the mundane world it is not so and hence 
productive of weal and woe.” (Bhaktisiddhanta, 1874-1936, p. 480.) “bhayaà dvitéyäbhiniveçataù 
syäd – the disease is separate interest (SB 11.2.37). The deviation from our normal spiritual 
condition, the development of misconception, is based on the charm – the prospect – of separate 
interest. That is the root cause of all misunderstanding. The conception of local, provincial interest 
has caused the difference between a proper conception of reality and misconception. We have gone 
away from the central conception. From universal consciousness we have come to this provincial 
plane.” (Çrédhara 4, 1989, p. 18.) 
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Even if a large group with one center of interest other than God is formed, the power 
struggles with others remain. Only when the interest of the non-sectarian universal Lord, who alone 
embraces all, becomes our centre, are we in harmony with one and all. As long as we claim anything 
else but God to be the centre, there is illusion and suffering. Çréla A. C. Bhaktivedanta Swami 
Prabhupäda once illustrated the power of mäyä, the illusory material energy, to one of his disciples 
by explaining how there are unlimited universes, and he, his disciple, is in just one of them; there are 
innumerable planets, and he is on just one of them; on this planet, there are thousands of cities, and 
he is in just one of them; in that city, there are millions of people, and he is only one of them – yet 
still he thinks that he is the centre of the universe; this is mäyä [end of paraphrase]81. In mäyä, 
innumerable living beings think they are the centre of the universe and only think of their own 
selves and needs, and thus there are endless conflicts, whereas actually God is the centre of the 
universe and the fulfilment of His will is the only worthy object of thought and source of universal 
welfare. Only when all are God-centred, will their interests not clash. This is because in that state, 
they are all one in interest due to being one in will with the Lord. Unity in will with the Lord is 
advocated by the acintya-bhedäbheda-darçana as the sanätana-dharma, the eternal inherent nature 
of the soul (see Chapter 10). The Lord is all-benevolent. Therefore, when we are in unity with His 
will, we attain complete peace: bhoktäraà yajïa-tapasäà, sarva-loka-maheçvaram, suhådaà sarva-
bhütänäà, jïätvä mäà çäntim åcchati, “A person in full consciousness of Me, knowing Me to be the 
ultimate beneficiary of all sacrifices and austerities, the Supreme Lord of all planets and demigods, 
and the benefactor and well-wisher of all living entities, attains peace from the pangs of material 
miseries.” – Lord Kåñëa in Bg 5.29. The actual self interest and welfare of man lies in the interest of 
the Lord: 
 

When one serves the Supreme Lord, the very source of life and joy, 
all living beings and their real interests are automatically served, 

just like pouring water on the root of a tree energizes 
all branches and leaves (SB 4.31.14). 

 
The man in the cartoon tried 
everything to make his PC work – 
except connecting it with the power 
source. One may laugh about this, 
but the situation of the common 
man is no less pathetic: he tries to 
get lasting life, knowledge and 
happiness in every possible way, 
except by taking full shelter of Lord 
Kåñëa, who is sac-cid-änanda-
vigrahaù (Bs 5.1), the only source 
and embodiment of eternal life, 
complete knowledge and perfect 
happiness. The man in the cartoon 
would only have to listen to his 
wife. Similarly, humanity would 
only have to follow the pure 
devotees to be connected to 
Godhead, getting whom one gets all 
(Bg 6.22), and serving whom one 
serves all (SB 4.31.14). 

 

                                                 
81 Source unknown, please contact the author if you know it. 
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Çré Kåñëa manifested a wonderful pastime in this regard, as told in the Mahäbhärata, the 
world’s largest historic epic. This pastime is also mentioned in Çrémad-Bhägavatam 1.15.11. Once, 
the Päëòavas, five brothers who were great devotees of Kåñëa, were in trouble. The sage Durväsä 
and his sixty-thousand disciples appeared all of a sudden at their residence. They left again to take 
bath in the river, expecting to be fed on return. The Päëòavas were living alone in the forest at that 
time, and they were thus unable to organize so much food within a short time. They were afraid of 
breaking the customary rules of hospitality and offending Durväsä Muni and his brähmaëa disciples. 
Draupadé thus prayed to Lord Kåñëa for help, and within no time, Kåñëa appeared there and asked 
for food (of course, the Supreme Lord is never hungry like a worldly man; what He really eats is the 
love of His devotees, and in this pastime, He ate for their protection, as we shall see). The Päëòavas 
were happy that Kåñëa suddenly arrived, but they were still anxious, because there was no food 
prepared or left over. Kåñëa then asked for Draupadé’s used cooking pots to be brought to Him. He 
found a morsel of spinach that was still sticking to a pot and ate it with great pleasure, saying that 
now He is completely satisfied. The Supreme Lord is interested in love, in quality, not quantity. 
Kåñëa is the center and root of everything. By serving Him with love, all purposes are automatically 
served, just like the entire tree is served when watering its roots, and the entire body with all its 
organs is served when giving food to the stomach (SB 4.31.14). Lord Kåñëa once exhibited all 
universes including all living entities within His transcendental body, when mother Yaçodä looked 
in His mouth to check what He had eaten (SB 10.8.37-39). When Kåñëa is satisfied, all are satisfied. 
Therefore, at that very moment when Kåñëa was satisfied, the hunger of Durväsä Muni and all his 
sixty-thousand disciples at the river at once vanished, and they felt as if they had just eaten a big 
meal. Now they were afraid of offending the Päëòavas because they would not be able to eat any 
food, and so they decided to leave the place at once. In this way, Kåñëa saved the Päëòavas from 
getting into trouble, and simultaneously displayed a wonderful pastime that shows that He is the 
actual center and root of satisfaction; if He is fed, all are fed; if He is served, all are served, 
according to His nature of acintya-bhedäbheda. The devotees can realize this by the practice of 
bhakti, through which they become completely satisfied themselves, and through which they can see 
how the Lord’s acintya-çakti, materially inconceivable energy, acts wonderfully, like in this pastime. 

  
 Not only will all be served if we simply serve the Lord – all will also be served best by serving 

the Lord, because being their very Creator and Maintainer, He knows much better than anyone else 
what they need and like. Çréla Bhaktirakñaka Çrédhara Mahäräja mentioned in this regard: “The 
highest life for every part is of the nature of harmony with the Whole. If you have a good cook, why 
try to cook separately yourself; if you simply assist him according to his directions, your ingredients 
cooked by his hands will be tasteful to all. So engage yourself with that principle. Whatever ability 
you have, however small, place it at the disposal of the highest beauty, Love Divine, and it will be 
distributed; and you will also be inundated with the highest quality and degree of joy and 
fulfillment. Such a life of devotion has been recommended as the key to our life.” (Çrédhara 2, 1895-
1988, Chapter 4.) In fact the Lord alone knows the individual souls’ true essential nature and 
interests as He Himself has created them. As soon as He reveals the eternal nature of a living being, 
he is at once attracted to the Lord’s service in a specific manner. If we imagine the perfect cook who 
can serve all tastes, then everybody will like to eat in his house, although they have different tastes. 
 

Kåñëa is the reservoir of all rasas, transcendental humors and relationships, 
and thus although all people have different affinities, He can attract 

all perfectly and unite them in the purpose of His service. 
This is the harmonizing power of the Lord 

as per acintya-bhedäbheda-darçana. 
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In the material world, our interest is falsely diverted to our own self instead of the Supreme 
Lord. Actually, by serving the Lord, our self interest is served best. If we try to directly serve our 
self, we unavoidably act against our inherent eternal nature (sanätana-dharma) of serving the Lord, 
and thus even if we try to fulfill our seeming self interests by all means, it will result in 
dissatisfaction. Because the conditioned souls in the material world do not know their actual nature 
of bhakti, they try to satisfy and love their self directly. When love for the self expands or matures, it 
transforms into love for the family, society, country, planet, universe, and finally into love for the 
sum-total existence, the Supreme Lord. By only loving one’s family, there will be clashes with other 
families, by only loving one’s country, there will be clashes with other countries, etc. 
 

Only love of God embraces all; 
love of God is the only impartial welfare. 

The Supreme Lord is the actual most dear object of love 
for each and every living being. Thus true love for the self, family, 

country, etc., must naturally lead to love of God, 
the supermost welfare activity. 

 
yathä hi puruñasyeha, viñëoù pädopasarpaëam, yad eña sarva-bhütänäà, priya ätmeçvaraù 

suhåt, “The human form of life affords one a chance to return home, back to Godhead. Therefore, 
every living entity, especially in the human form of life, must engage in devotional service to the 
lotus feet of Lord Viñëu. This devotional service is natural because Lord Viñëu, the Supreme 
Personality of Godhead, is the most beloved, the master of the soul, and the well-wisher of all other 
living beings.” – SB 7.6.2. If we cannot find interest in loving God, then we cannot really love 
anyone fully. As the saying goes “If you love me, you love my dog”; if one really loves someone, one 
will also love his dear ones. Then what to speak of loving someone’s dearest one, the eternal 
indwelling best friend, the Supreme Lord? Therefore, If we really love anyone, including ourselves, 
then we naturally arrive at loving God, everyone’s best friend, eternal maintainer, protector, source 
of joy and object of love. As such we could say that if we don’t love God, we cannot even love a dog 
– what to speak of our family or the entire universe. Therefore, although there seem to be so many 
attempts to increase mutual love on this planet, as long as loving God is not the centre of all actions, 
any attempt will fail to increase mutual love, because the essential source and receptor of love and 
existence is disregarded. One may argue that there will always remain some people who are averse 
to God and as such even those who love God cannot be in harmony with all. In this regard it must 
be understood that if we love God, we are even in harmony with those who do not seem to love 
God, because we then perceive everything as part of the perfectly complete whole who reconciles 
everything in internal harmony, just like the various seemingly opposed philosophies and their 
followers are harmonized by the Lord’s acintya-bhedäbheda-darçana (see Chapters 7-8). As such, 
although from the external point of view of the materialists there are clashes between the interests 
of devotees and other groups, internally, the realized devotees have a fully harmonized vision. 

 
From the perspective of the realized devotees, 

everything is interlinked in divine internal harmony, because 
the Lord graces them with the vision of all underlying purposes 
manifesting in individual diversity. By attainment of the Lord’s 

vision through His mercy, we can realize how our own and everyone’s 
individual nature is in complete internal harmony with the entire creation. 

 
This is how the Lord’s acintya-bhedäbheda nature reconciles the seemingly opposed states of 

simultaneous (internal) harmony and (external) disharmony. Just as we can get the best glimpse into 
the fascinations of biology by studying it under an expert biologist, we can most efficiently realize 
this universal internal harmony by practicing devotional service to the Supreme Lord under bona 
fide spiritual guidance. And just as supporting an expert medical doctor to cure ill people is better 
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than speculating oneself how to cure them as a layman, supporting the realized souls in propagating 
bhakti to realize the universal harmony is the best welfare. 

 
Still, for argument’s sake, one may wonder, that if according to acintya-bhedäbheda-darçana, 

all beings are small particles of the Lord and are thus one with the Lord in some parts of His 
qualities, then how is it that the living entities can be under illusion, as the Lord Himself is beyond 
illusion? The Lord possesses supreme free will, and that quality is also present in the living entity as 
minute potency of free will. Just like the drop of water cannot overpower the ocean, the will of the 
living entity cannot overpower the will of the Lord, because the jéva is minor to the Lord in quantity. 
It is the actual function of the living entity’s free will to be surrendered to the Lord. By acting in 
agreement with the Lord’s will, we use our individual nature to serve the Lord according to our 
natural character. As it is the original nature of the soul to please the Lord, it is also the soul’s 
nature to be in harmony with the Lord’s will. Therefore, by depending on the Lord’s will, complete 
harmony is achieved, just like the harmony in a family is achieved by the children’s dependence on 
the will of their well-wishing parents. One may ask that if the function of free will is to act in 
harmony with the Lord’s will, why has the Lord given the living entities free will at all? The Lord’s 
quality of free will is also present in the living entity in a minute form, just as the son is given some 
free will by the father. The father has the power to go and buy himself a suitable birthday present, 
yet he is much more pleased if his son gives him a present, although it is bought with the father’s 
own money. What the father enjoys is not the present itself, but the love of his son that includes 
surrender of free will. Similarly, the Lord is in no need of any empty-hearted or duty-bound 
mechanical service, but He wants to enjoy our full-hearted voluntary devotion. Therefore, He has 
given us the potency of free will. 

 
As the son can misuse the money given by his father and not even buy him a gift on his 

birthday, we can also misuse our God-given free will to try to build up an existence separate from 
devotion unto the Lord. This ungrateful attitude results in suffering, because we try to act against 
our inherent eternal nature, our sanätana-dharma, of practicing bhakti. The Lord grants all beings 
some amount of free will, and therefore He also manifests different worlds that suit the different 
inclinations of all beings. The only possible way that He can fulfill the desire of those living entities 
who develop separatist desires is to put them under illusion about their real nature of being loving 
devotees, just as for example a fish can only experience being a human on land in an illusory dream. 
The dreamland of illusion in which those living entities averse to bhakti try to fulfill their separate 
desires is called devé-dhäm, the abode of Mäyä Devé, the illusory potency of the Lord. This devé-
dhäm consists of all material worlds, one of them being the universe we live in. Although possessing 
some of the Lord’s qualities, the living entity is minute and subjected to the influence of mäyä. This 
is why the separatist jévas are under illusion. Just as a fish on the dry land must suffer, those living 
entities who try to fulfill separatist desires that go against their very own nature must suffer. 
However, as soon as they wish to return to their original nature of devotional service, the Lord frees 
them from the clutches of mäyä and reestablishes their original nature. Çré Kåñëa says: “This mäyä, 
divine energy of Mine, consisting of the three modes of material nature, is difficult to overcome. But 
those who have surrendered unto Me can easily cross beyond it.” – Bg 7.14.  

 
It is not that the living entities’ individual personalities and qualities are diminished in the 

spiritual nature, but rather they are manifested in their original spiritual nature. The material nature 
is a perverted reflection of the spiritual nature. The free will of the living entities in the material 
world is not fully dedicated to the Lord’s will. If we can give up our separate interest, we will regain 
the original harmony with the Lord’s will and thus realize the internal harmony or underlying unity 
with all creation. Then, our own eternal individual spiritual nature is manifested completely in its 
original nature bereft of material distortions. acintya-bhedäbheda-darçana gives the understanding 
of the living entities’ true spiritual nature. By that understanding, we can employ our free will to 
follow our original nature of serving the Lord. Neither by any endevour separate from bhakti, nor 
by elimination of our individual personality, can we ever achieve harmony. 
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We can only achieve harmony with the entire creation  

if we are in harmony with the heart and centre of everything. 
Because the heart and centre of everything is the will of God, 
the only way to universal harmony is dedication to His will. 
Such dedication also manifests our transcendental nature. 

This universal internal harmonization of all individuals 
is offered by the philosophy of acintya-bhedäbheda. 
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9. The Four Main Philosophies and Development of Full-fledged Theism 
 

This chapter offers a practical four-fold universal categorization of all philosophical tendencies, and 
shows how the philosophy of acintya-bhedäbheda is able to harmonize all of them in their 
underlying internal purpose, namely the gradual development of full-fledged theism. 
 
 
9.1. Overview of The Four Main Philosophies 

 

The four main philosophies are: full-fledged theism, dualistic theism, atheism and monism. These 
four main philosophies do not primarily refer to the particular four philosophies during their 
respective historic periods; they primarily stand for the corresponding attitudes towards life that 
exist in all times. No matter which time-period and culture someone belongs to, everybody lives 
according to a particular attitude towards life and can accordingly be classified as belonging to one 
of the four main philosophies. Despite the four main philosophies being ultimately beyond time, 
their chronological order bears importance, because it reveals very interesting aspects of the gradual 
development of full-fledged theism if seen in the light of the Lord’s intention. 
 
  The main exponents of the four main philosophies in chronological order 

A  B  C  D  
 

(A) Atheism, such as the path of non-violence (ahiàsä-dharma) established by Lord Buddha 
(563-483 BC). The other three philosophies are theistic. 

(B) advaita-darçana, philosophy of ultimate non-distinction from the Lord promoted especially 
by Ädi Çaìkara (788-820 AD) in his kevalädvaita-darçana. 

(C) dvaita-darçana, philosophy of eternal distinction from the Lord promoted for example by 
Çréla Madhväcärya (1238-1317 AD) in his çuddha-dvaita-darçana. 

(D) acintya-bhedäbheda-darçana, philosophy of inconceivable simultaneous distinction and non-
distinction from the Lord established by Çré Caitanya (1486-1534 AD). 

 
Chart 1: The four main philosophies in teleosympathetic order82: 

 
 

Aspiration for 
difference (bheda) 
from God 

Aspiration for 
union (abheda) 
with God 

1. acintya-bhedäbheda (full-fledged theism) in person in will 
2. dvaita or bheda (dualism, dualistic theism) in person partially in will
3. laukika (materialism, atheism)  in will partially in person
4. advaita or abheda (monism) nil (considered illusory) in person 

                                                 
82 The term ‘teleosympathy’ was coined by the author and will be explained on the next page. 
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The categorization of four main philosophies introduced in this book may be questioned by 
some people who are familiar with traditional categorizations. The next chapter will explain how 
this categorization offers a very effective tool for the evaluation of all philosophies. Latest at that 
point, its value shall be appreciated. The traditional categorization is as follows: 

 
Chart 2 : Philosophies of the classical Vaiñëava-sampradäyas: 
Most prominent propounder  Philosophy 
  

Viñëu Svämé (300 BC ) çuddhädvaita-väda (purified monism) 
Rämänujäcärya (11th century) viçiñöädvaita-väda (specific monism)
Madhväcärya (13th century) çuddha-dvaita-väda (purified dualism)
Nimbärkäcärya (13th century) dvaitädvaita-väda (monism and dualism)

 
This categorization is explained in Appendix 2 for the interested reader. The traditional way 

of presenting acintya-bhedäbheda-darçana is to compare it with each of these classical Vaiñëava 
philosophies and establish that it is their combined essence or synthesis. This has already been done 
elaborately by various devotees and scholars and is therefore not presented in detail in this book. 
The focus in this book is on essential motives, practical applications, harmonization and 
reconciliation of various philosophies on a universally applicable scale; this consideration must also 
include atheism, monism and acintya-bhedäbheda-darçana as a category. To serve these ends, a 
different categorization has been chosen. 

 
In the categorization of above Chart 1, full-fledged theism is represented by Çré Caitanya, 

dualistic theism is represented by Madhväcärya, atheism is represented by Lord Buddha, and 
monism is represented by Çaìkaräcärya. This simplification is made in order to summarize all 
existent philosophies in a concise and illustrative overview with focus on their intended aspirations 
of relation to God. This categorization also allows a very interesting understanding of the 
chronological development of the human philosophical tendencies as intended by the Lord. The 
main difference of this categorization in contrast to others is that it considers how the philosophies’ 
essential asset is in harmony with the purpose of creation in the light of the Lord’s own desire as 
expressed by the Lord Himself. This approach is teleological (from Greek teleos, ‘purpose, goal, 
end’ and logia, ‘science, theory of’), which means that the mechanism and purpose of anything is 
understood only from the intention of its creator, and not by separatist speculation. Çréla Haridäsa 
Öhäkura addressed the Supreme Lord in this way: “Unless You inform us, we cannot understand 
what Your purpose is or what You want to do through whom.” – Cc 3.4.90. 

 
The philosophy of acintya-bhedäbheda goes even further than teleology, 

because its target is not merely to know the intention of the Creator 
and the purpose of creation, but it further aims at devoting 
oneself completely to the Lord’s intention and in this way 

enter sympathetic unity and harmony with Him and 
hence with His entire creation. It can thus be called 
teleosympathy, sympathy with the Lord’s desire83. 

 
A categorization of these philosophies according to their degree of teleosympathy is not only 

justified but also necessary for adequate comparison. This categorization is not meant to replace 
traditional categorizations but to add to them. An essential point of understanding is that all major 
representatives of the four main philosophies are either Descents of God or incarnations of great 
devotees, as explained later in this chapter. If we know this, it becomes easier to see the Lord’s 
hidden plan of gradually reinstating full-fledged theism. Only by a teleosympathetic approach can 
we see the deeper interlinked purposes and ultimate harmony of different philosophies. The 

                                                 
83 Since God defines the end and purpose of life, the term ‘teleo’ here means the Lord’s purpose or desire. 
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following examples shall illustrate that the teleosympathetic approach to reality is superior to the 
more superficial morphological approach to reality. 

 
Example one: Two persons, each pushing a trolley, cross paths in a narrow passage in the 

airport. If we observe such a common scenario, both persons usually watch the movement of the 
other person’s trolley and act accordingly. Only if it is unavoidable, they will look into each other’s 
face, and most rarely, we observe them communicating. This superficial and impersonal behavior 
that recognizes the external form, but ignores the person behind it, often leads to near-crash 
situations, which then finally force people to become more personal. The wise person considers the 
movement of the other trolley, but gives more importance to the bodily expressions of the other 
trolley pilot and communicates with him or her, thus being able to predict and interact with the 
other person’s intentions better and ensure a smooth crossing. Most people ignore the other 
person’s intentions and only acknowledge the trolley. Similarly, most people only observe the 
external morphological appearance and movements of the material manifestation, and rarely 
consider the intention of the Creator and Pilot of the material energy. They are thus often lead to 
wrong assumptions and difficulties. People in general only approach God for help in difficult times, 
similar to the above described near-crash situation. The classic example is the public request of the 
scientists and managers of NASA and American leaders to all people of the world to pray to God 
for a safe return of the astronauts after an explosion in the Apollo 13 spacecraft on April 11, 1970, 
which lead to a very dangerous situation. In contrast, wise people are essentialists and never 
superficial. They contemplate the intentions of the Creator from the very beginning. They further 
develop sympathy with God’s will, and by that they lead a sublime life in harmony with creation. 

 
Example two: A boy and his family visit the boy’s uncle. The boy would prefer to play with 

his friends at home and inquires from his father why they are going to the uncle. His father explains: 
“Your uncle is my brother and therefore we are relatives. It is natural for relatives to visit each 
other.” By this answer, the boy is not convinced to go and asks the same thing to his mother, who 
tells him: “My dear son! Your uncle is a very friendly person who always tells interesting stories and 
sings beautiful songs, and you can also play with his children who know many nice games.” After 
hearing this, the boy is very happy to go to his uncle. 
 

If we only explain our relation to the Lord in terms of origin, then the impetus to 
practically get to know Him is much less than if we explain the teleosympathetic 
relation to the Lord, namely that we are created to enter a loving serving 
relationship with the all-perfect Lord who is the embodiment of all varieties of 
rasas, relishable loving relationships, and that by attaining our eternal loving 
relationship with Him we become completely blissful (raso vai saù, rasaà hy 
eväyaà labdhvänandé bhavati, Taittiréya Upaniñad 2.7.1). Teleosympathy is the key 
to evolution from a relation to God to a relationship with God. 

 
Modern scientists are more concerned with morphological aspects of creation and many even 

purposely exclude teleological aspects from their research. Nobel Laureate Niels Bohr stated: “In 
our description of nature the purpose is not to disclose the real essence of phenomena, but only to 
track down as far as possible relations between the multifold aspects of our experience.” (Bohr, 
1934, p. 18.) Yet true scientists will not exclude anything from their research because they are 
interested in the complete reality in all its depth without artificial limitations. 

 
The purpose of creation is part of reality, 
and those who artificially try to exclude it 

from their research are cultivating ignorance. 
 

In fact the purpose of creation is the very essence of creation, just as the seed is the essence 
of the tree and contains the entire tree. Without understanding the purpose of creation, it is 
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impossible to understand creation. A serious scientist will thus consider the teleosympathetic 
approach to reality. Albert Einstein mentioned: “I want to know how God created this world. I am 
not interested in this or that phenomenon, in the spectrum of this or that element. I want to know 
His thoughts; the rest are details.” (Calaprice 2000, p. 202.) After understanding the actual master 
plan of creation, the sincere scientist will naturally become the Lord’s devotee. The morphological 
approach is superficial and reveals only minor secondary aspects of reality, while the 
teleosympathetic approach is profound and reveals the superior primary essential aspects of 
creation, as will become evident in this chapter. 

 
Although we can find many ideas from the four main philosophies in other philosophies, the 

four personalities mentioned in above Chart 1 (Buddha, Çaìkaräcärya, Madhväcärya and Çré 
Caitanya) are the most important exponents of the corresponding philosophies, and in order to keep 
this book compact, the other philosophers are not mentioned here. For the same reason, the 
philosophies of other philosophers are not further analyzed. As it would go beyond the limits of this 
book to explain in detail how acintya-bhedäbheda-darçana harmonizes each and every single 
existing philosophy, it shall be explained mainly how it harmonizes the main four philosophies, 
which include the essence of all other philosophies.  

 
 
9.2. Lord Buddha Reestablishes Non-Violence 
 

In the fifth chapter, the beginning of Kali-yuga after 3000 BC was described. Vedic science 
gradually became covered due to misuse and deviations. During that time, people started to 
increasingly engage in extensive killing of animals, sometimes even sacrificing human beings during 
the worship of demigods. To prevent further deviations from the Vedic science, Lord Kåñëa thus 
descended as Lord Buddha (563-483 BC), as predicted in the Çrémad-Bhägavatam (1.3.24): tataù 
kalau sampravåtte, sammohäya sura-dviñäm, buddho nämnäïjana-sutaù, kékaöeñu bhaviñyati, “Then, 
in the beginning of Kali-yuga, the Lord will appear as Lord Buddha, the son of Aïjanä, in the 
province of Gayä, just for the purpose of deluding those who are envious of the faithful theists.” 
Çréla A. C. Bhaktivedanta Swamé Prabhupäda comments: “Çrémad-Bhägavatam was composed just 
prior to the beginning of the age of Kali (about five thousand years ago), and Lord Buddha 
appeared about twenty-six hundred years ago. Therefore, in the Çrémad-Bhägavatam Lord Buddha 
is aforetold. Such is the authority of this clear scripture.” In this regard, his disciple Stephen Knapp 
writes: “This verse shows that Lord Buddha was an incarnation of the Supreme Being who would 
appear in Gayä, a town in central India. Nevertheless, some historians may point out that Buddha, 
Siddhärtha Gautama, was actually born in Lumbini, Nepal, and that his mother was Queen 
Mahämäyä. Therefore, they might feel that this verse is inaccurate. But Siddhärtha became the 
Buddha after He attained spiritual enlightenment during His meditation under the Bo tree in Gayä. 
This means that His spiritual realization was His second and most important birth. Furthermore, 
Siddhärtha’s mother, Queen Mahämäyä, died several days after Siddhärtha’s birth, leaving Him to 
be raised by his grandmother, Aïjanä. So the prediction in the Bhägavatam is accurate.” (Knapp, 
1997, p. 4.) 

 
Many sources explain that there are at least two different Buddhas. Çréla A. C. 

Bhaktivedanta Swamé Prabhupäda explains that the verse 2.7.37 of Çrémad-Bhägavatam predicts 
another Buddha, who, according to Çréla Jéva Gosvämé, appears in a different Kali-yuga (SB 2.7.37. 
purport). The existence of various Buddhas is also supported by the Buddhist scripture 
Laìkävatara-Sütra, in which Rävaëa, the king of Laìkä, prays to the ancient Lord Buddha, and to 
all the Buddhas and Buddhas’ sons who would appear in the future, via this stäva (eulogy): atha 
ravano lankadhipatih gathagiten anugayati sma, lankavatarasutram vaih purvabuddhanuvarnitam 
smarami purvakaih buddhairjinaputra-puraskritaih, putrametannigadyate bhagavanapi bhashatam, 
bhavishyantyanapate kale buddha buddhasutasca ye (Tértha 5). Whichever version we take, Buddha 
always preached ahiàsä-dharma, the path of non-violence, and rejected the Vedic literature that 
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had been misused to justify improper violence. As will be explained in the following, Lord Buddha 
did this, so that the proper application of Veda could be reestablished in the future. In this light, the 
distinction between one or many Buddhas is not of central importance in this book and is merely 
expressed as a matter of completeness. Therefore, in order to concentrate on the wider perspective 
of purpose of appearance, we shall proceed to describe one Buddha. One may doubt that Lord 
Buddha is an Avatära, a Descent, of Lord Kåñëa, because Lord Buddha denied the authority of the 
Vedas and the existence of God. We should understand that Lord Buddha’s advent is another 
example of Lord Kåñëa’s acintya-çakti, inconceivable potency. Its mystery can only be understood 
by bhakti. Çréla A. C. Bhaktivedanta Swamé Prabhupäda explains in the purport of the above quoted 
verse (SB 1.3.24), that Lord Buddha is a very clever camouflage of Lord Kåñëa who fulfils multiple 
purposes: 

 
(1) To stop the killing of animals and propagate ahiàsä, non-violence. 
(2) To show mercy to the atheists, who are not prepared to accept God. 
(3) To prepare the systematic reestablishment of the the Vedas as authority. 

 
(1) ahiàsä is the first regulative principle of the Vedic science of transcendence (Çrémad-

Bhägavatam 11.19.33-35). In Çrémad-Bhägavatam 11.21.29, Lord Kåñëa warned that by engaging in 
violence, for example by killing animals in order to satisfy our senses, we are prevented from being 
able to understand the confidential Vedic conclusion expressed by Him. Çrémad-Bhägavatam 10.1.4 
explains that hearing and chanting the pleasing vibrations of the names and activities of the 
Supreme Lord is bhava-auñadhät, the right medicine to counteract the material disease, but people 
who are paçu-ghnät, killer of animals, cannot appreciate such hearing and chanting. paçu-ghnät, 
‘killer of animals’, alternatively translates as ‘killer of the self’. This connection is there because by 
meat eating, one is prevented from developing bhakti, which is actually the only food and life of the 
self. Also, according to the cosmic law of karma, by eating meat we must face being killed ourselves, 
even if we don’t know about this law: “Those unsaintly persons who are ignorant of actual religious 
principles, yet consider themselves pious, commit violence against innocent animals who are fully 
trusting them. In their next lives, they will be eaten by the same creatures they have killed before.” – 
Çrémad-Bhägavatam 11.5.14. The derivation of the word meat (mäàsa) is explained as follows: sa 
mäà punar bhakñayitä, yasya mäàsam adämy aham, iti mäàsa-niruktià vai, varëayanti manéñiëaù, 
“As I eat his flesh (mäàsa) now, so he (sa) will eat me (mäm) in the future. In this way the wise 
explain the derivation of the word mäàsa.”(Sätvata-tantra 8.13.) The Vedic literature of civic codes, 
the Manu-småti (5.49), states: “Having well considered the origin of flesh foods and the cruelty of 
fettering and slaying corporeal beings, let us entirely abstain from eating flesh.” One who realizes 
the Supersoul present in all beings cannot possibly harm any living entity: “Such a perfect devotee 
offers respects to every living entity because he knows that the Supreme Personality of Godhead has 
entered the body of every living entity as the Supersoul.” – SB 3.29.34.  

 
Without being merciful towards the Lord’s creation, we cannot attract the Lord’s mercy, 

which is the prime necessity to understand reality. During Vedic times, the killing of animals was 
only allowed for rare sacrifices in which the animal would get a higher body, never for mere sense 
gratification. Furthermore, devotees of Kåñëa never eat meat because they only accept prasäda, the 
remnants of food offerings to Lord Kåñëa, which are vegetarian because Kåñëa Himself is a 
vegetarian (Bg 9.29). Also, the Vedic science classifies meat eating as a notion of tama, ignorance 
(see Chart 2 in Chapter 12), which degrades human consciousness. Due to the negative influence of 
the dark age of Kali, the above Vedic injunctions were neglected or misused and violence started 
increasing. In order to re-establish the basic Vedic principle of ahiàsä, Lord Buddha clearly forbade 
His followers to eat meat and thereby become responsible for killing animals, as recorded in the 
Laìkävatara-Sütra (Suzuki, 1932): “It is untrue that eating meat is permitted if the eater did not kill 
the animal himself, if he did not order others to kill it or if the meat was not directly meant for him. 
There may be people in the future who, under the influence of their desire for meat eating, will 
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produce many sophisticated arguments to justify their meat eating. (...) Nevertheless, meat eating in 
any form, anywhere and under any circumstance, is forbidden without exception for all times.  

 

  
 

“I have never allowed anyone to eat meat, 
I do not allow it, and I will never allow it to anyone.” 

 
The Buddhist scripture Sutta-Nipata, text 393, advises: “Let him not destroy or cause to be 

destroyed any life at all, or sanction the acts of those who do so. Let him refrain from even hurting 
any creature, both those that are strong and those that tremble in the world.” Another Buddhist 
scripture, the Mahäparinirväëa-Sütra, states: “The eating of meat suffocates the seed of great 
compassion.” The strict followers of Lord Buddha were vegetarians and practiced ahiàsä not only 
by lips but also with heart and deed84. It goes without saying that the principle of ahiàsä must be 
applied to all aspects of life. The first step to real human progress is the practical elimination of 
violence, especially its gross forms like bodily violence, slaughter, animal testing, abortion and 
destruction of nature. Violence is a manifestation of tama-guëa, the material mode of ignorance, the 
lowest of all modes (see Chart 3 in Chapter 12). To propagate progress while acting in ignorance, to 
meditate on higher states of consciousness while degrading one’s consciousness, or to call on God 
while torturing His children and creation is nothing but hypocrisy and self-deception.  

   

 
By dint of a strong presence of Vedic culture, India was once the land of non-violence and 

thus the land of vegetarianism and ecological harmony. Under such circumstances, India’s people 
were most able to develop spiritually. With the immense increase of violence through slaughter, 
abortion and destruction of nature, there was a proportional increase of materialism and 
degeneration of spiritual culture in India. Today, if we visit even most holy places like Våndävana, 
the home of Lord Kåñëa, we are shocked to see the amount of environmental pollution. The water 
of the holy river Yamunä consists entirely of sewage and the streets are full of rancid garbage. 
According to Vedic science, meat eating is prohibited for a serious seeker of truth and explicitly 
forbidden for strict brähmaëas (priestly class). But in today’s India, even many brähmaëas take to 
eating meat – something which was beyond imagination during Vedic times. Less than fifty years 
back, most restaurants in India were strictly vegetarian, and all exceptions were declared as ‘NON-
VEG’. Today, most restaurants offer meat and not all of them are declared ‘NON-VEG’ anymore. 

                                                 
84 Unfortunately, most of today’s so-called ‘Buddhists’ do not follow this most fundamental principle of Lord Buddha. 
Many ‘Buddhist’ scholars even try to deny that Buddha forbade meat eating. It would be very laudable if the Buddhist 
leaders like the Dalai Lama followed Lord Buddha’s teachings in toto. If they practiced and propagated vegetarianism, 
then their advocation of compassion and peace would be credible and more effective. 
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However, in some holy places such as the town of 
Guruväyur in Kerala, meat eating is still completely 
prohibited. Outside many restaurants, shops or other 
localities all over India, we can still find signboards saying 
‘NON-VEG ITEM NOT ALLOWED INSIDE’. The Supreme Lord 
has manifested many pastimes of loving exchanges with 
animals and showed the supreme example as a strict vegetarian, for example in His transcendental 
forms of Lord Kåñëa, Lord Buddha, and Lord Caitanya (see following pictures 1-3). Saints of 
various traditions like Saint Francis of Assisi were able to communicate with animals and would 
never dare to harm them.  

 
 

 
(2) As to the second purpose of Lord Buddha’s appearance, to show mercy on the atheists:  

 
Lord Kåñëa kindly indirectly accepted worship of the atheists 

through His camouflaged form of Buddha Avatära. This shows not only 
His expert trickery, but also His limitless mercy. 

 
Lord Buddha rejected the Vedas and preached ahiàsä-dharma, the path of non-violence. By 

preaching ahiàsä and atheism, He made thousands of atheistic followers who thus voluntarily 
offered their homage unto Him. Just like a father wants his children to be happy in his company, the 
Lord wants His children to be happy in His company. Therefore, even if some people turn away 
from Him, He tries to bring them back to Him by all means. Lord Buddha’s teaching is given here as 
an example of a philosophy of atheism. The example of Lord Buddha further shows: 

 
Theism cannot be covered unless the Lord Himself allows or initiates it. 

 
In fact many have tried to preach atheism before Lord Buddha, but only when the Lord 

Himself preached atheism, atheism could conquer theism on a large scale, because the Lord can 
only be defeated by Himself. The Lord’s sublime nature of acintya-bhedäbheda is such, that He can 
take contrary positions, defeat His own establishments and later reestablish them. Lord Caitanya 
also manifested this nature in His pastime of being a great paëòita, a learned scholar or professor of 
logic. He was feared by all scholars because He would first challenge them, then defeat their 
arguments, and later reestablish their arguments as superior again, creating great confusion and 
embarrassment (see Chapter 6.4). This consideration (as well as the discussed point that God allows 
freedom of choice described in Chapters 8 and 14.7) also clears the doubt of those who think that if 
there was an almighty Lord, there would be no atheism. Actually, atheism is nothing but a tiny 
plaything of the Supreme Lord Himself. 

 

       
 



208 

  

(3) Although Lord Buddha rejected the Vedas, He actually paved the way for their 
reestablishment as authority. In the present times of increasing violence it sometimes happens that 
the fans in a football match become so violent that the whole stadium has to be emptied and the 
game is aborted. There are even organized groups called Hooligans whose members go to football 
matches of their favoured team solely with the aim of starting a violent fight with Hooligans of other 
teams (last picture). This is a typical sign of the age of Kali. The actual purpose of a game is to 
experience pleasure by an artful play. This includes reciprocal friendship as a basic principle. When 
this basic principle is lacking, violence can take over and pervert the purpose of a game. Similarly, if 
the basic Vedic principles of mutual friendship and mercy vanish, the whole purpose of Vedic 
culture becomes perverted, and the so-called followers of Vedic culture are then engaged in 
violence such as killing animals for sense gratification instead of trying to progress spiritually. 
Because their illusion makes them believe that the Vedas support their misdeeds, just as the violent 
fans think that violence is the purpose of a game, the Vedas ironically become a negative stimulus 
for them. Therefore, Lord Buddha completely rejected the Vedas, just as the police sometimes have 
to abort a game with unreasonable fans. He then reestablished the basic Vedic principle of ahiàsä 
in order to again make people ‘fit for the game’, i.e. ready to execute the Vedic science 
appropriately. The spiritual leaders who followed Lord Buddha continued the proper education of 
people in the Vedic science. The Supreme Lord’s acintya-bhedäbheda nature allows Him to act in 
various seemingly opposed ways, which are in fact harmoniously interlinked. The Vaiñëavas know 
of this all-reconciling power and nature of the Lord, and thus, even though Lord Buddha externally 
rejected the Vedas, they glorify Him when they sing the ninth verse of the Daçävatära-stotra of the 
Vaiñëava saint Çré Jayadeva Gosvämé85: 
 

nindäsé yajïa-vidher ahaha çruti-jätaà 
sadaya-hådaya darçita-paçu-ghätaà 

keçava dhåta-buddha-çaréra jaya jagadéça hare 
 

“O Keçava! O Lord of the universe! O Lord Hari86, 
who have assumed the form of Buddha! All glories to You! 

With your heart full of compassion, You decry animal slaughter 
for sense-pleasure under the pretence of executing Vedic injunctions.” 

 
 
9.3. Çaìkaräcärya Reestablishes the Vedas as Authority 
 

After decreasing the misuse of the Vedas by turning thousands of atheists into Buddhists, Lord 
Kåñëa planned to reestablish the Vedas as authority. As recorded in the Çiva-Puräëa (quoted from 
Cc 1.7.110, purport), Çré Kåñëa instructed Lord Çiva87: dväparädau yuge bhütvä, kalayä mänuñädiñu, 
svägamaiù kalpitais tvaà ca, janän mad-vimukhän kuru, 
 

“In Kali-yuga, mislead the people in general by propounding 
imaginary meanings from the Vedas to bewilder them.” 

 
In order to execute this instruction, Lord Çiva incarnated as Adi Çaìkara. This is disclosed in 

the Padma-Puräëa, where Lord Çiva makes this intimation to his wife Pärvaté: çåëu devi 
pravakñyämi, tämasäni yathä-kramam (...), “My dear wife, hear my explanations of how I have 
spread ignorance through mäyäväda philosophy. Simply by hearing it, even an advanced scholar will 
fall down. In this philosophy, which is certainly very inauspicious for people in general, I have 
misrepresented the real meaning of the Vedas. I have described the jévätmä and Paramätmä to be 

                                                 
85 From his Gétä Govinda quoted in Tértha 5. 
86 Keçava and Hari are names of Lord Kåñëa. 
87 Lord Çiva is a demigod in charge of the cosmic dissolution and a servant of Lord Kåñëa. 
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one. (...) In the form of a brähmaëa in Kali-yuga I teach this illusory mäyäväda philosophy. In order 
to cheat the atheists, I describe Godhead to be without form and without qualities.” – Padma-
Puräëa Uttara Khanda 25.7 (Cc 1.7.110, purport). Hence, during Kali-yuga, in the 8th century, Lord 
Çiva incarnated as Adi Çaìkara to reassert Vedic authority. Adi Çaìkara appeared as a devotee of 
Lord Çiva, as indicated by his name Çaìkara (another name of Lord Çiva) and his wearing tripuëòra, 
three horizontal lines of ash on the forehead. During that time, Buddhism was spreading all over 
India. In order to bring those who converted to Buddhism (and had thus re-learnt the basic virtue of 
ahiàsä and were now again mature for Veda) to again accept Vedic authority, he travelled all over 
India on foot and debated with countless scholars and spiritual leaders, who became his followers 
after their defeat. At the tender age of eight, Adi Çaìkara had mastered many Vedic literatures and 
accepted sannyäsa, the ascetic order of life as a celibate renunciate. He was wandering about the 
countryside without possessions. After some months he accepted Çré Govindapada as his spiritual 
master. Govindapada understood that Adi Çaìkara is Lord Çiva’s Avatära and sent him to Benares 
when he was merely twelve years old in order to turn the tide of atheism. Adi Çaìkara was 
successful. He became a great Äcärya with many disciples. 

 
Although the Buddhists and other atheists were not yet ready to accept theism, they were 

ready to accept the Vedas interpreted in the monistic, advaita88, abheda, nirviçeña-väda, or mäyäväda 
way of Çaìkaräcärya. His doctrine of nirviçeña-väda or impersonalism allowed Çaìkaräcärya to 
indirectly convince Buddhists and other atheists to accept the Vedas as authority – this was his main 
achievement. He taught that the essential teaching of Veda is that the living entities and Brahman, 
the impersonal form of the absolute, are one. He interpreted the verse tat tvam asi (Chändogya 
Upaniñad 6.8.7) to mean “You are that [Brahman]”, and the verse ahaà brahmäsmi (Båhad-
äraëyaka Upaniñad 1.4.10) to mean “I am Brahman.” The actual meaning of these verses is that the 
soul is one with Brahman in terms of both being spiritual (eternal and non-material) and not one in 
person. But Çaìkaräcärya, by giving secondary and twisted meanings, intentionally taught that the 
soul is completely identical with Brahman, and that the perception of individual existences is a 
material illusion, referred to as mäyä. As such he preached mäyäväda or advaita-väda, which holds 
that all is ultimately Brahman. He did this as a necessity of time and circumstance. 

 
The atheists were not ready to practice devotion to God, but they were 

ready to accept Çaìkaräcärya’s doctrine of ultimately being God, 
which was presented to them as a merciful trick to reestablish 

the authority of the Vedas that ultimately proclaim theism. 
 

Although in this mäyäväda-darçana, Bhagavän is falsely seen as minor to Brahman and even 
minor to mäyä, it subtly included the concept of God that was lacking in Lord Buddha’s philosophy. 
This misrepresentation that bewildered the atheists is to be understood as a manifestation of the 
Lord’s causeless mercy, because in this way they were able to ultimately take to the essence of 
Vedic science – Kåñëa consciousness. This can be compared to a mother who finds tricky ways like 
sugarcoating to make her sick child eat bitter medicine. Lord Çiva himself is a great Vaiñëava or 
devotee of Lord Kåñëa (vaiñëavänäà yathä çambhuù, SB 12.13.16) and in no way a mäyävädé – he 
simply took on that role to execute the Lord’s order. Therefore, although Çaìkaräcärya externally 
preached supremacy of nirviçeña-väda (impersonalism) over bhakti, in his famous last composition 
before departing from this world he revealed his actual personal preference of bhakti, devotional 
service to Lord Kåñëa, who is also called Govinda: bhaja govindaà mbhaja govindaà, bhaja 
govindaà müòha-mate, sampräpte sannihite käle, na hi na hi rakñati òukåì-karaëe, 

 

                                                 
88 kevalädvaita-väda, see Appendix 2. 
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“You intellectual fools, just worship Govinda, 
just worship Govinda, just worship Govinda! 

Your grammatical knowledge and word jugglery 
will not save you at the time of death!” 

 
For this reason, the Vaiñëavas give credit to Çaìkaräcärya: “Çaìkaräcärya is not at fault, for 

it is under the order of the Supreme Personality of Godhead that he has covered the real purport of 
the Vedas.” – Çré Caitanya in Cc 1.7.110. It is also interesting that Çaìkaräcärya admitted the 
existence of difference between the living entity and the Absolute, for example in the third verse of 
his Viñëu-ñaöpadé-stotra: saty api bhedäpagame nätha! tavähaà na mämakéyas tvam, sämudro hi 
taraìgaù kva ca na samudro na täraìaù, “Oh Lord, although the living entities and the Supreme 
Brahman are non-different, the living entities are subordinate to You. In other words, their 
existence is dependent on You. You, however, are never dependent on anyone. Although there is 
no difference between the ocean and its waves, the existence of the waves is dependent on the 
ocean. The ocean is never dependent on the waves.” (Quoted in Cb 3.3.48.) Furthermore, 
Çaìkaräcärya “recognises bhedäbheda while he concludes his commentary on this sütra89: caitayaà 
cävaçiñöaà jéveçvarayor yathä agni-visphulië gayor uñëam ato bhedäbhedävagamäbhyam 
açatvävagamaù, ‘Just as hotness is common and identical between fire and its sparks, so is the 
consciousness between éçvara and the jéva. Hence the individual is a fragment of God through the 
non-exclusive relation of relative identity and difference.’” (Bhowmick, 2003, pp. 109-110.) 
 
 
9.4. Madhväcärya Reestablishes Theism 
 

After the extensive preaching of Çaìkaräcärya, Buddhism and other atheistic philosophies were 
replaced with his kevalädvaita-darçana, and the Vedic scriptures were again accepted as genuine 
authorities. The next task was to enlighten the impersonal monists so they will accept the eternally 
individual existence of God and the living entities. Amongst others, Çrila Madhväcärya took this 
mission to heart and taught dvaita-darçana, dualism, as indicated with his famous hand-gesture of 
extending two fingers representing the dualistic doctrine. His followers recite a mantra that 
addresses him as çrémaddvaita-vaiñëava-siddhänta-pratiñöhäpanäcärya, the Äcärya to establish the 
theistic doctrine of dvaita (Bhaktisiddhanta 2, 1928, p. 99). Later, his darçana was classified as 
çuddha-dvaita, purified dualism, to distinguish it from other types of dvaita. 

                                                 
89 Vedänta-sütra 2.3.43: aàço nänä vyapadeçät, “The relation between the part and the whole cannot be either absolute 
identity or absolute difference, but it is identity in difference and difference in identity.” 
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Çrila Madhväcärya firmly reestablished the truth 
of the eternal individual existence of Godhead and the living entities, 

and stressed the aspect of their distinction in order to make a very clear contrast 
to the impersonal philosophy of monism. He thus gloriously brought back 

personal theism, the goal of transcendence, and the practice of bhakti. 
 

Çrila Madhväcärya appeared in the 13th century in South India near Uòupé as an incarnation 
of the wind demigod Väyu. The Åg Veda states: unmadhva ürmirvananä atiñöhadapo vasano mahiñé 
vigähate raja pavitra ratho väjamaruhat sahasra bhåöir jayati çravo våhat, “(...) O Väyudeva, you are 
gloriously present within this world as Madhväcärya, engaged in the service of hearing the scriptures 
from the mouth of Çréla Vyäsadeva.” (Bhaktisiddhanta 2, 1928, p. 136.) Madhväcärya was a devotee 
of Lord Kåñëa. He received brähmaëa initiation at the age of five and accepted sannyäsa, the 
renounced order of life, at the age of twelve. Madhväcärya discovered a deity of Lord Kåñëa after he 
had helped to rescue people who were in distress at sea. That Bälakåñëa deity was so heavy that 
thirty strong men could not carry Him. Amazingly, Madhva carried Him alone to Uòupé, where he 
constructed a temple for Him. Being an incarnation of the demigod Väyu, he exhibited his 
superhuman powers on other occasions such as fighting with a tiger and plunderers. Çrila 
Madhväcärya personally met Vyäsadeva, the literal Avatära of Lord Kåñëa, in Badarikäçrama and 
received instructions concerning the conclusions of the Vedas, Vedänta-sütra, Mahäbhärata, and 
Çrémad-Bhägavatam, and thereafter wrote his own commentary on the Vedänta-sütra, called 
Pürëaprajïa-bhäñya (Bhaktisiddhanta 2, 1928, pp. 101-102.) By quoting scriptural evidence and by 
logical disputes, Madhväcärya established that the Supreme Personality of Godhead Çré Viñëu, the 
living entities and the material world are all eternal and eternally distinct, even after liberation; that 
the jévas are Lord Viñëu’s eternal servants and that by bhakti they can attain His lotus feet, and that 
this is actual liberation. He travelled thousands of miles on foot to preach bhakti in all directions. By 
converting many mäyäväda leaders and Buddhists to bhakti and establishing dvaita-darçana, he 
became famous throughout India. 
 

As mentioned earlier, although Çaìkaräcärya was internally a devotee of Lord Kåñëa, his 
mäyäväda philosophy is illusory. The mäyävädés want to merge with Brahman, the impersonal 
effulgence of Kåñëa; they thus indirectly aspire to become God. In fact, they claim to already be 
Brahman, and that they only need to be freed of the illusion to be separate from Brahman. “The 
mäyävädé philosopher tries to establish that the living entity is only imaginary and that the Supreme 
Personality of Godhead is under the influence of mäyä. Hearing this kind of commentary breaks the 
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heart and life of a devotee.” – Cc 3.2.99. ‘God in illusion’ – this is in itself a contradiction, as God is 
mäyeçvara, the master of mäyä, the illusory energy (Cc 3.5.126). In one sense, the Bible also 
establishes monism to be a diabolical deception; Satan seduced Eve to eat from the forbidden fruit 
by saying: “You will be like God!” (Gen. 3:5.) “An ignorant person cannot understand the Supreme 
Lord who is without any dependence or illusion. Although always dependent and illusioned, the 
ignorant person falsely thinks himself the Supreme.” – SB 6.12.12. This verse explains the actual 
illusion or mäyä of the mäyävädés. Çré Kåñëa says: “This mäyä, divine illusory energy of Mine, 
consisting of the three modes of material nature, is difficult to overcome. But those who have 
surrendered unto Me can easily cross beyond it.” – Bg 7.14. The jévas are under Lord Kåñëa’s mäyä 
and can only be freed from her by Him, as He is mäyeçvara, the master of mäyä. The main fault of 
monism is, that by claiming everything to be exclusively one with Brahman, the real nature of the 
jéva, namely bhakti, to serve God as individuals, is missed. As bhakti is the essential nature and the 
innermost life of all jévas, exclusive monism is actually attempting spiritual suicide. The Vaiñëava 
Äcäryas like Madhväcärya and Rämänujäcärya defeated exclusive monism and protected the 
eternal existence of bhakti on a wide scale. For this, they are celebrated as true life-saviors. 
 
 
9.5. Çré Caitanya Reestablishes Full-fledged Theism; Acintya-Bhedäbheda-Darçana 
 

After the renaissance of theism brought about by Madhväcärya and other Vaiñëava Äcäryas, the 
gradual development of theism reached close to its completion. Lord Buddha had eliminated the 
vices of violence, Çaìkaräcärya had reestablished the law of Vedic authority, and Madhväcärya had 
cleared the maze of impersonalism. Now the road was clear and ready for the Supreme Lord to 
appear in His most merciful form, as Çré Caitanya Mahäprabhu, and to distribute to one and all that 
which is ultimately to be achieved by the practice of bhakti, namely the treasure of kåñëa-prema, 
pure love of God. Çré Caitanya appeared in 1486 in West-Bengal. A summary of His biography is 
offered in Chapter 6. 
 

Çré Caitanya accepted initiation in Çrila Madhväcärya’s sampradäya. Like previous Vaiñëava 
Äcäryas, He took to the renounced order of sannyäsa and travelled throughout India on foot in 
order to preach the essence of the Vedas. As explained in the second chapter, the Vedas cannot be 
understood by empirical and rational approaches. If we want to understand their actual essence, it is 
not sufficient to study them ourselves. We need someone who can ‘milk’ or extract the essence of 
the Vedas in a digestible form, which is in fact a superhuman task. The only qualified person to do 
this is Kåñëa, God Himself (vedänta-kåd veda-vid eva cäham, “I am the compiler of Vedänta, and I 
am the knower of the Vedas.” – Çré Kåñëa in Bg 15.15). In the Gétä-mähätmya 6 (quoted in 
Bhagavad-gétä, Introduction), He is compared to a cowherd boy who is milking the cow of the 
Bhagavad-gétä, and Arjuna is drinking that milk. Being the most qualified person to milk the Vedas, 
Lord Kåñëa appeared as Caitanya Mahäprabhu to extract the concentrated essence of the Vedas and 
establish the acintya-bhedäbheda-darçana (Cc 2.20.108-109): 
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jévera 'svarüpa' haya—kåñëera 'nitya-däsa' 
kåñëera 'taöasthä-çakti' 'bhedäbheda-prakäça 

süryäàça-kiraëa, yaiche agni-jvälä-caya 
sväbhävika kåñëera tina-prakära 'çakti' haya, 

 

 
 

“The original position of the living entities is to be eternal 
servants of Kåñëa because they are the Lord’s marginal energy 

and a manifestation simultaneously one and different from the Lord, like 
a molecular particle of sunshine or fire. Kåñëa has three varieties of energy.” 

 
Çré Caitanya synthesized exclusive difference (bheda) and exclusive non-difference (abheda) in 

His acintya-bhedäbheda-darçana. “Gauòéya-Vaiñëavism advocates the middle path of monism in 
pluralism, identity in difference, unity in diversity. (...) The absolute and the relative, the one and the 
many, the order and the disorder, the cosmos and the chaos, have their relative roles to play. At the 
end all are bound together in the all-abiding, all-comprehensive perfect Being who runs as a thread 
through infinite parts, diverse personalities and interacting relations that constitute the universe as a 
whole (mayi sarvam idaà protaà, sütre maëi-gaëä iva, Bg 7.7). It is the real philosophy of harmony 
and order since it does not brush aside disorder and disharmony, differences of parts and relations, 
as mere illusory appearances. (...) It is a philosophy of affirmation and not of negation. (...) This 
philosophy builds a solid bridge between man and divinity, between the relative and the Absolute, 
between the part and the whole.” (Bhowmick, 2003, pp. 14-15.)  
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Çré Caitanya’s acintya-bhedäbheda-darçana is the completion 
of the gradual development of full-fledged theism that started 
after the deviation from Veda in the beginning of Kali-yuga. 

 
In the fifteenth chapter of the Çré Navadvépa-dhäma Mähätmya, it is mentioned how Lord 

Caitanya confidentially appeared to Rämänujäcärya, Madhväcärya, Çaìkaräcärya and Viñëusvämé90 
(see Appendix 2). He not only revealed His confidential form to them, but also their own 
confidential role in the gradual unfolding of full-fledged theism. He told Rämänujäcärya to preach 
däsya-rasa, worship of the Supreme Lord in servitude, and instructed Madhväcärya to carefully 
uproot all the false scriptures of the mäyävadés. They were also told to not yet broadcast Lord 
Caitanya’s upcoming glories, but keep them secret; they would be revealed during His advent 
(Bhaktivinoda 5, 1890, pp. 65-70). From this it can be understood that the interlinked essential 
purposes of various philosophies are confidential, and only understood by the graced devotees. 

 
The interlinked purposes and coherent logic behind the various different cultures and 
religions can only be understood if we perceive the presence and work of the one 
Supreme Lord’s will and potency over all time and circumstances. This is best 
achieved by understanding acintya-bhedäbheda, the philosophy that can explain how 
the same Lord can act in various forms and ways simultaneously. 

 
This philosophy enables those who are ready to give up sectarian envy to understand how all 

cultures, philosophies, sciences and religions are harmoniously interlinked for a higher universal 
purpose. Thus it is explained how acintya-bhedäbheda-darçana harmonizes the main four 
philosophies in one purpose. The four main philosophies are established by the Lord Himself and 
by His associates in order to give all people the chance to gradually approach the highest goal of 
human life, love of God, kåñëa-prema. As other philosophies are subcategories of these four main 
philosophies, and as cultures and sciences are manifestations of certain philosophies or world-views, 
they are all included in this harmonization that allows one to perceive all philosophies and their 
manifestations in human conduct as part of the Lord’s master plan. acintya-bhedäbheda-darçana is 
the ultimate unfolding of theism, and is therefore called full-fledged theism. It reconciles the 
seemingly conflicting states of bheda (distinction) and abheda (indistinction) in harmony. 

 
In order to bring the boat of transcendence back on the proper course and check the wrong 

exclusive application of abheda of the mäyäväda philosophy, Madhväcärya strongly emphasized the 
proper employment of bheda, namely distinction from God in person. He felt obliged to neglect the 
aspect of abheda to some extent in order to avoid the application of its wrong exclusive aspect. Many 
devotee scholars have explained that the final fine-tuning and adjustment was done with the acintya-
bhedäbheda-darçana of Çré Caitanya, which harmonized bheda and abheda by employing their 
proper aspects, namely distinction in person and union in quality and will. However, it must be 
undestood that although it may appear to be so, the philosophy of acintya-bhedäbheda is not a new 
speculation or synthesis between earlier doctrines as in the speculative inducive process – rather it is 
the essential direct explanation of Veda that is revealed in the descending process (Chapter 13 deals 
further with this topic). Çré Caitanya Mahäprabhu is the Supreme Personality of Godhead and has 
no need of philosophical speculation – He can present the essence of Veda straight as it is, because 
He has the complete and direct darçana, vision or philosophy. Therefore, His darçana is accepted as 
complete. However, because He appears in a covered Descent in order to be able to relish and teach 
the perfect position of a devotee, He does not obviously reveal His Godhood at large, but plays the 
role of a devotee who ascertains the truth by the Vedic descending process of knowledge, by hearing 
from self-realized devotees in disciplic succession. As such, if we want to properly understand the 
revelation (and not the invention) of acintya-bhedäbheda-darçana, it is essential to have at least 

                                                 
90 One should remember that Çré Caitanya is an eternal form of Godhead, and not limited to time and space. Therefore, 
He can also appear to people before and after His physical presence on earth. 
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some basic understanding of the sublime transcendental Personality of Çré Caitanya, and for this 
purpose the sixth chapter is presented to the interested reader with ample scriptural evidence.  

  
The four main philosophies mentioned in this chapter have been explained using the example 

of their development in a certain historical period by their most prominent propounders. However, 
we should understand that there are not only various other propounders of these philosophies and 
their variations in other times, but also that these philosophies exist over all time as potential 
tendencies within the hearts of people. The actual target of Vedic science is not merely teaching the 
history of philosophy, but a factual transformation of the heart that allows complete God-realization 
and self-realization. To achieve this end, it can be helpful to study the illustrous manifestation of the 
four main philosophies and their harmonization by acintya-bhedäbheda-darçana in historic time. But 
then we must turn our vision inside and undergo a similar transformation of our own philosophy: 
We must transform our own mental tendencies and affinities to conform with the highest aspiration, 
the will of God. This internal harmonization with the actual center of creation, the will of God, is 
most scientifically advocated and enabled by Çré Caitanya’s philosophy of acintya-bhedäbheda and 
the corresponding science of bhakti practiced by Çré Caitanya’s followers, the Gauòéya-Vaiñëavas. 
The development of full-fledged theism is not restricted to a certain time or place. Essentially, it is 
an interal way of transformation.  

 
The enrollment of full-fledged theism has been described earlier using the example of its 

development in the eastern world. A similar development was and is taking place in the western 
world. When religious principles are misused to amass money and power and to justify wars and 
crusades, then often atheistic counter-forces will reestablish non-violence. This was the case for 
instance when the corrupted part of the church misused their position to go on crusades to gain 
power and riches. Thousands of innocent people were brutally tortured and murdered and women 
were burnt alive. This was followed by rejection of the authority of the church through movements 
like the enlightenment. Many such counter-movements were atheistic or put more emphasis on 
social welfare and science than on religion. Secularism gained power. Although secularism and 
natural science are sometimes regarded as the enemies of religion, in a broader perspective they 
have a role in the reestablishment of pure religion, similar to Lord Buddha who preached atheism 
and reestablished non-violence. First, non-violence had to be learnt again, and only then, the 
authority of the Vedic scriptures were reestablished. Similarly, in the West, compared to times of 
torture and crusades, non-violence has increased during the rise of secular state systems that 
emphasize science and social welfare. Unlike a century ago, today, vegetarians are much more 
respected and not so much ridiculed anymore. After becoming non-violent to a certain degree, 
people are able to learn transcendental principles. 

 
The West was introduced to Vedic thought when Hindus presented Vedic philosophy in a 

monistic way, like Swami Vivekananda did in his speech at the Parliament of the World’s Religions 
at Chicago in 1893. Due to such monistic presentations of the Vedic culture, most people gained the 
wrong idea that the Vedic tradition is essentially monistic. The presence of monism in the West can 
also be seen in the popularity of Buddhism and New Age movements, which are philosophically 
close to monism. Ùowever, since monism does not hold that the absolute reality consists of a 
personal God but rather of a state of impersonal oneness (Brahman), this allowed tendentially 
agnostic or atheistic people to become interested in the Vedic literature. Prominent scientists like 
Erwin Schrödinger, Werner Heisenberg, Eugene Wigner and David Bohm studied Vedic literature 
such as the Vedänta-sütra. The unified state of existence has close parallels with the perception of a 
unified state of matter as proposed by many quantum physicists. Although a unified state of matter 
exists according to the Vedic literatures, its exclusively non-dualistic interpretation can lead into 
various philosophical pitfalls (see Chapter 11.5). It is therefore important that people learn the 
philosophy of acintya-bhedäbheda, which is the conclusion of Veda according to full-fledged theism. 
Full-fledged theism is taught in the West since approximately hundred years. 
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The full-fledged theistic science of the Gauòéya-Vaiñëavas includes all benefits of previous 
philosophical achievements and further adds certain essential practices. One of the basic principle of 
Vedic science is ahiàsä, non-violence, as it was reestablished by Lord Buddha. ahiàsä is naturally 
included in the lifestyle of the Gauòéya-Vaiñëavas. They are not only vegetarians, but they further 
offer all foodstuffs and meals to the Supreme Lord, and only accept His sanctified remnants. 
Actually, also plants have life, but if they are offered to the Supreme Lord, they benefit from this 
service and attain a more elevated form of life. The devotees also advance in bhakti by offering 
everything to Lord Kåñëa, instead of having to undergo the reactions of karma (worldly action that 
results in material reactions). karma cannot be avoided unless it is transformed into bhakti, 
transcendental action. 

 
Furthermore, actual ahiàsä or non-violence is not merely the negation of things hostile to the 

soul. Actual ahiàsä means helping others to enable the full manifestation of the original nature of 
the soul, the sanätana-dharma, bhakti. Therefore, actual non-violence is preaching bhakti. A doctor 
who can fight ten percent of our illnesses may be non-violent in some aspects, but only the doctor 
who can give us full health is non-violent in the true sense. Similarly, only the pure devotees who are 
able to give others their real eternal health of bhakti are non-violent in the true sense – not those 
who merely try to fight material violence or engage in mundane welfare. In the same way it is 
understood, that just as a doctor who does not give out medicine to the needy is violent, any person 
who knowingly is not giving bhakti to others, is violent, as bhakti is the actual and only medicine to 
uproot all material diseases. 

 
Çréla Bhakti Pramode Puré Mahäräja wrote: “Çréla Bhaktisiddhänta Sarasvaté Öhäkura sternly 

declared that to be miserly in the preaching of devotional service is tantamount to violence against 
living entities (see purport on Cc 2.12.135).” (Puré, 1998, p. 4.) This, of course, is a high 
understanding of ahiàsä. Veda also teaches ahiàsä in the general sense of non-violence to all living 
entities. Once people are established in the basic principle of non-violence, they become qualified to 
study and understand the Vedic teachings. Çaìkaräcärya reestablished the Vedas as authority. Çré 
Caitanya and His followers not only accept the Vedas, but they further practice their essential 
teachings as expressed in the Çrémad-Bhägavatam and scientifically presented by Çré Caitanya and 
His philosophy of acintya-bhedäbheda. Çaìkaräcärya only explained the impersonal aspects of 
Godhead due to the circumstances during his presence. Later, during more favorable circumstances, 
Madhväcärya and similar theistic Äcäryas reestablished the personal form of God and bhakti as the 
eternal nature of the soul. Çré Caitanya taught the same, and further, His teachings take His 
followers to the highest levels of prema-bhakti, namely serving the Supreme Lord in the 
transcendental relationships of close servitude, intimate friendship, parenthood and consorthood. 
This full-fledged theism, reestablished by Çré Caitanya, is the most essential and universal 
philosophy, religion and science, because it directly manifests the essential transcendental nature of 
the soul. Like Madhväcärya, Çré Caitanya also taught the practice of bhakti. However, He further 
propagated kåñëa-prema as life’s ultimate goal: bhagavän—‘sambandha’, bhakti—‘abhidheya’ haya, 
premä—‘prayojana’, vede tina-vastu kaya, 
 

“The Supreme Personality of Godhead is the main object 
of all relationships, acting in devotional service to Him is one’s real 

occupation, and the attainment of love of God is the ultimate goal of life. These 
three subject matters are described in the Vedic literature.” – Cc 2.26.178. 
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“Never before was bhakti described as both the means and the end. 
Çré Caitanya’s characterization of transcendental love as the supreme goal 
is the most important landmark in the history of philosophy and religion. 

According to Çré Caitanya, the center of reality is love, not Godhead. 
Love is the center not only for the devotee, but also for God. 

Love governs both. Though Godhead is the embodiment 
of love itself, He has an ever-growing desire for love. 

Love  is  a gravitational  force that  works  at 
two ends: it draws the devotee to Godhead 

and Godhead to the devotee.91” 
 

According to Madhväcärya’s nine truths, truths number 7 and 8, the attainment of Lord 
Viñëu is the sole liberation, mokña or mukti, from material illusion (and as such the goal) for the 
conditioned souls, and pure worship of Viñëu is the cause of their liberation (Bhaktisiddhanta 2, 
1928, p. 143)92. However, according to Çré Caitanya, the attainment of the highest stage of bhakti, 
prema-bhakti, is in itself already the goal and highest liberation. The aspired state is not the 
attainment of Godhead and mukti, but pure loving devotional service to God. Although bhakti leads 
to liberation, we should never see bhakti as a means to attain liberation, because by doing so, we are 
deprived from attaining the highest stage of bhakti, which is prema-bhakti, unalloyed pure loving 
devotional service to God. prema-bhakti is offered exclusively for the pleasure of God, and is thus 
by nature the goal in itself. Anything that is absolute and transcendental must be from, by, and for 
itself. Therefore, the fact that mukti can be achieved by bhakti, but bhakti can only be achieved by 
bhakti, establishes bhakti as supreme. The Supreme Lord can only be understood by bhakti (Bg 
18.55) and bhakti can only be gotten by bhakti. This means that only those who practice pure bhakti 
exclusively for the sake of bhakti can fully realize God. This very essential teaching was most 
emphatically taught by Çré Caitanya Mahäprabhu. 

 
During His journey through South India, a tattvavädé Äcärya of the school of Madhväcärya 

told Çré Caitanya, that the attainment of mukti by proper conduct was the aim of life (Cc 2.9.257). 
Thereafter Çré Caitanya defeated the aspiration for mukti and established bhakti as the chief goal of 
human life. He quoted Çrémad-Bhägavatam 3.29.13, where the Lord states that even when being 
offered, the pure devotees never accept the five types of liberation without service to Him. The 
tattvavädé Äcärya agreed with Çré Caitanya’s teachings, but said that they will nevertheless continue 
to follow what Madhväcärya had established as the formula of practice. Çré Caitanya mentioned at 
the end of the discussion, that He appreciates one good qualification in their school of thought, 

                                                 
91 Kapoor 2, 1995. Dr. O. B. L. Kapoor aka Ädikeçava Däsa, D. Litt. Professor of Indian Philosophy, was a disciple of 
Çréla Bhaktisiddhänta Sarasvaté Öhäkura. 
92 This should be seen in the proper light of the main purpose of the appearance of Madhväcärya, namely to defeat 
mäyäväda, that falsely holds that liberation means merging into the impersonal Brahman, and bhakti is a means for that 
end. Madhväcärya fulfilled this great task and is thus celebrated by all Vaiñëavas. 
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namely that they accept the transcendental form of the Supreme Lord as eternal truth, and not as 
illusory as the mäyävädés do (Cc 2.9.277). The superiority of the aspiration for pure bhakti to that of 
mukti is very important to understand. Çré Caitanya Mahäprabhu established this by quoting the 
famous ätmäräma verse, Çrémad-Bhägavatam 1.7.10 (quoted in Cc 2.6.182, 2.24.5, 2.25.159): 
ätmärämäç ca munayo, nirgranthä apy urukrame, kurvanty ahaitukéà bhaktim, ittham-bhüta-guëo 
hariù, 

 
“Those sages who are self-satisfied and liberated from all material sufferings 

are still attracted to the causeless loving service of Çré Kåñëa, 
whose transcendental qualities are wonderful.” 

 
Pure bhakti starts after the attainment of mukti. Çré Kåñëa says: brahma-bhütaù prasannätmä, 

na çocati na käìkñati, samaù sarveñu bhüteñu, mad-bhaktià labhate paräm, 
 

“One who attains liberation by realizing the Supreme Brahman 
becomes fully joyful. He never laments or desires to have anything material. 

He is equally disposed toward every living entity. In that state 
he attains pure devotional service unto Me.” – Bg 18.54. 

 
The Supreme Lord further says: mat-sevayä pratétaà te, sälokyädi-catuñöayam, necchanti 

sevayä pürëäù, kuto 'nyat käla-viplutam, 
 

“My devotees, who are always fully satisfied to be engaged in My loving service, 
do not have the slightest interest even in the four principles of liberation – 

 however, these are automatically achieved by their service. 
What then is to be said of other material desires 
that perish in due course of time?” – SB 9.4.67. 

 
Thus it is understood that mukti is already included in pure bhakti. Even though one attains 

material liberation by the practice of bhakti, “liberation is a mere by-product of bhakti.” 
(Bhaktivinode 1, 1993. Jaiva-dharma, Chapter 6.) Many people think that mukti is eternal, but it is 
merely the removal of the material cause of bondage. mukti is a non-eternal happening, not an 
activity, whereas bhakti is the eternal activity of the pure soul. bhakti can be practiced before, during 
and after mukti is attained. Essentialists strive exclusively for the eternal activity of the soul. As 
explained, pure bhakti (in contrast to mixed bhakti) only starts after mukti, liberation from material 
inclinations. mukti is the elimination of unwanted material tendencies and their consequences. 
Before attaining mukti, the soul is in an indebted state. When we achieve mukti, we are freed from 
depts – from minus to zero. But only if we engages in bhakti, will we gain something positive, will 
there be a plus. Pure bhakti must be practiced with the realization that it is in itself already the goal – 
else it is not pure, but mixed, or conditioned. Conditioned bhakti is done for some ulterior purpose 
such as material upliftment or liberation, but unmixed, unalloyed, unconditioned, pure bhakti, true 
bhakti, is in itself the goal. As expressed in various ways and places in this book, all schools of 
thought, religious, philosophical, scientific, etc., are ultimately manifestations of the one eternal 
nature of bhakti of the soul, the sanätana-dharma. According to the respective stage and nature of 
material conditioning, people are automatically put into the school of thought that suits them best. 
Therefore, it is never the intention of the Vaiñëavas to find faults with other schools of thought per 
se; they merely reveal the essence for those who are interested. Madhväcärya’s school has liberation 
by attainment of God as its goal, and this is the common ground of most religions. Therefore, they 
all share one category in the present simplified categorization; the category of dualistic theism. 
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Çré Caitanya’s school of thought of full-fledged theism is the only school 
that strictly and scientifically advocates exclusively the attainment of love of God 

as the sole worthy goal of life, being the soul’s original eternal nature. 
 
It is thus distinguished from dualistic theism. We should always keep in mind, however, that 

any categorization actually evaluates people’s internal motives, and not the group or school of 
thought to which they are related externally. For example, some devotees may externally belong to 
one of the schools of dualistic theism such as Christianity or Islam, but by the practice of bhakti, they 
may internally have attained the stage of pure bhakti, which corresponds to full-fledged theism. Or 
some devotees may externally be associated with the devotees of Çré Caitanya, but internally still 
desire liberation or material enjoyment, and thus their bhakti corresponds to that of various schools 
of dualistic theism. We cannot see the internal motives of others. We must frankly judge our own 
motives. If we externally express our so-called ‘love’ for others by presenting them fancy gifts while 
internally expecting profit, then this is not real love; rather it is camouflaged business. The Vedic 
scriptures declare that there is no real love without pure love of God, who is the actual worthy 
receiver and reciprocator of pure love. The actual truth of proverbs like “Love is its own reward” 
cannot be realized in the conditioned material realm, but only in relation to the only worthy objects 
and reciprocators of pure love, God and His associates. So-called love in material relationships is 
impure due to a false focus and due to being camouflaged business. An illustrative exposing of 
pseudo-love or conditioned love is found on popular T-shirts nowadays in the form of the slogan: 
“I’m Not Paid Enough To Be Nice To You!” 

 
Lord Kåñëa says that so-called ‘friends’ who show affection for each other only to benefit 

themselves are actually selfish and not true friends; only those who devotedly serve even those who 
fail to reciprocate with them are true well-wishers (SB 10.32.17-18). In the material world, so-called 
‘love’ is only given when a return is expected. But that is love of return, not love of person, and love 
of return is not actual love, but business. In business, when profit is not expected anymore, the 
relationship is dropped. When one’s husband or wife cannot satisfy one’s expectations anymore, 
there is disappointment or even divorce. This is business, not love. The term ‘conditioned love’ is 
actually in itself contradictory as true love is never conditioned. We may speak in terms of 
‘conditioned service’ as in business. Unconditional service is the sole expression of love. Love of 
God, kåñëa-prema, is expressed in prema-bhakti, pure unalloyed loving devotional service. The 
essential scripture of pure bhakti, the Çrémad-Bhägavatam, defines pure bhakti with the words 
nirguëasya, free from material motives and qualities, ahaituké, not conditioned by selfish motives, 
not even liberation, avyavahitä, uninterruptible by anything, and puruñottame, done for the Supreme 
Personality of Godhead (lakñaëaà bhakti-yogasya, nirguëasya hy udähåtam, ahaituky avyavahitä, yä 
bhaktiù puruñottame, SB 3.29.12). bhakti is generally referred to as devotional service that includes 
all stages of bhakti, from mixed stages to the pure stage. Çré Caitanya stressed the conduct of pure 
bhakti or prema-bhakti. This establishes the need to distinguish between prema-bhakti and mixed 
bhakti. An aspiring devotee of Çré Caitanya’s school of thought may not yet be on the level of 
prema-bhakti, but unlike practitioners of many other schools, his ultimate goal and permanent focus 
in all practices is prema-bhakti, and thus his chances to reach this ultimate goal are the best.  

 
Since bhakti is the means as well as the goal, taking to our eternal nature of bhakti is in itself 

liberation. In the general sense, liberation means cessation of material miseries, but more positively, 
liberation means that the means and the goal become one, and this is only the case if we practice 
bhakti. Then we are no more doing one thing in order to achieve another thing; there are no more 
half-hearted actions, but every action is in itself already the goal. This means the cessation of all 
corruption, selfish business, hypocrisy and compromises93. There is a proverb that goes “Work to 
                                                 
93 There are various material attempts to fight corruption in universities, business and government, but the only solution 
of corruption is bhakti, complete dedication to the only fully common centre, Godhead. Without bhakti, every action is 
aimed at the satisfaction of the self or the various (economic, social, national, etc) parties of one’s material relations, but 
not the complete whole, and thus there will always remain corruption in preference of one party over another. 
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live – don’t live to work!” This may sound good, but there is something better: “Don’t work to live – 
live to live!” We should whatever we do – including working – not in the spirit of material work, in 
which the action is different from the goal, but do everything in the spirit of permanent fulfillment. 
This is only possible if all of our activities are fully dedicated to fulfilling the Lord’s desire, because 
by that, we will achieve fulfillment through the Lord’s satisfaction in all of our activities. Such 
fulfillment can be achieved by the practice of bhakti with an understanding of the corresponding 
philosophy of acintya-bhedäbheda, which aims at an individual and universal harmonization with the 
Lord’s will. Then only, the way and the action become themselves the goal. An example is given in 
the advice of Lord Kåñëa: “Whatever you do, whatever you eat, whatever you offer or give away, 
and whatever austerities you perform – do that, O son of Kunté, as an offering to Me.” (Bg 9.27.) 
People should act according to their natures for the pleasure of Lord Kåñëa – then whatever they do, 
be it singing, teaching, studying, working or painting, becomes the goal in itself. 

 
Those who have attained bhakti to Lord Kåñëa, 

who is also called Mukunda, the bestower of mukti, 
are not attracted to material activities or mukti anymore; 

yet they are still attracted to bhakti, to serving Lord Kåñëa. 
Pure bhakti, to serve Lord Kåñëa unconditionally, is the 

highest aspiration, even higher than the association of Kåñëa. 
 
This becomes evident in the mood of worship of the gopés as taught by Çré Caitanya, for 

example in the fourth and eighth verses of His Çré Çikñäñöaka, where He states that He only desires 
unconditional bhakti life after life, and that even if Kåñëa does not give His association, He will still 
remain the Lord of His heart (Caitanya, 1486-1534). Çré Caitanya, in the mood of the greatest 
devotee, the gopé Rädhäräëé, proclaims: känta-sevä-sukha-püra, saìgama haite sumadhura, 

 
“Service to My beloved Lord is satisfying all desires for happiness 

and is even sweeter than direct union with Him.” – Caitanya-caritämåta 3.20.60. 
 

The genuineness of their selfless mood of service was proven when the gopés continued to 
internally serve Kåñëa during times of separation. “(...) the despondency which arises from the 
feelings of separation for Kåñëa is the best proof of the desire to bring pleasure to His senses.” (Çréla 
Bhaktisiddhänta Sarasvaté Prabhupäda, quoted from Tértha 1, 2001.) A servant may have to leave 
the physical association of his master in order to serve his master, for example when he goes to the 
market. If he would renounce his service of going to the market to be able to stay with his master, 
his master would become hungry and displeased.  

 
Other things are sometimes to be given up for service, 

but service is never to be given up – all must be serving service. 
This principle establishes the superiority of bhakti. 

 
Devotional service to God, bhakti, is Lord Kåñëa’s internal pleasure potency (hlädiné-çakti), 

and Her essential personification is Rädhäräëé, the eternal consort of Kåñëa, who is also called 
Bhakti Devé, the Goddess of bhakti, or Sära Devé, the Goddess of Kåñëa’s very essence. Kåñëa’s 
essence is naturally most essential. hari-bhakti mahä-devyäù sarva muktyädi-siddhayaù, bhuktyaç-
cädbhutas tasya cetika-vädanu-vrahä (Brs 1.1.34, quoted from Çré Närada-Päïcarätra), 

 
“Hari-bhakti, Rädhäräëé, is the Supreme Goddess, and all other 

accomplishments, including impersonal liberation, mystic perfections, and 
wondrous material pleasures, are handmaids attending Her attentively.” 

Rädhäräëé is in one sense superior to Kåñëa, and in stating this, one is not belittling Kåñëa, 
but rather increasing His glory. If one praises a man’s manifestations of his essential energy such as 
his child, he is more pleased than if one praises him directly, and only if his child is more successful 
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than him, he is completely happy. In the Gauòéya-Vaiñëava concept of Rädhä-Kåñëa worship in 
mädhurya, sweetness, Çré Kåñëa’s internal potency, Rädhäräëé, is given preeminence so She can 
serve Kåñëa without limits. Rädhäräëé sometimes seems to act against the will of Kåñëa, for example 
when She becomes sulky due to His transcendental mischief and refuses to meet Him. On the other 
hand, in the worship of Lakñmé-Näräyaëa in aiçvarya (majesty), Lord Näräyaëa’s potency Lakñmé is 
always subordinate and never acts against Her husband’s will. Of course we must understand, that 
Rädhäräëé only acts ‘against’ the will of Kåñëa to increase Their transcendental love. Therefore, She 
actually serves His essential will; yet this requires more freedom than in aiçvarya. Approaching the 
Supreme Lord in aiçvarya-jïäna, reverential conception of worship, allows only majestic çänta-rasa 
(neutral relation), majestic däsya-rasa, (servitor relationship) and majestic sakhya-rasa (friend 
relationship), as one feels oneself extremely submissive. mädhurya-jïäna, the sweet conception of 
worship that manifests in the service to Çré-Çré Rädhä-Kåñëa beyond the opulent majesty of Lord 
Viñëu, allows more familiar and intimate relationships to God due to the subsidence of majesty. 
These are sweet and intimate çänta-, däsya-, and sakya-rasa, and further vatsalya-rasa (parent 
relationship) and mädhurya-rasa94 (consort relationship). 

 
Only when devotion is allowed to accommodate all rasas, delightful loving relationships with 

Çré Kåñëa, the sanätana-dharma, the soul’s eternal nature, can fully manifest. Theism in this stage is 
called full-fledged theism95. It was Çré Caitanya, the pürëa-avatära or full Avatära of Lord Kåñëa, 
who disclosed full-fledged theism, and His followers, the Gauòéya-Vaiñëavas further propagated it. 
The Vaiñëava scholar Steven Rosen offers some deeper insights about the term ‘Gauòéya’. The term 
‘Gauòéya’ refers to the region were Çré Caitanya imparted His teachings, namely what was then 
called Gauòa or Gauòadeça. Gauòadeça included Kashmir, Punjab, Uttar Pradesh, Madhya 
Pradesh, Bihar, Orissa and Bengal. The capital of Gauòa was Gauòapura (now known as 
Mäyäpura), where Çré Caitanya appeared. Some scholars argue that the term ‘Gauòéya’ is not 
appropriate for a transcendental tradition without material connection, and they prefer terms like 
‘Caitanya Vaiñëavism’. Addressing this objection, other scholars have pointed out that besides the 
material Gauòa, there is the spiritual Gauòa maëòala, the ‘sacred place’ of Çré Caitanya’s pastimes. 
This conception is reinforced by the etymology of the word ‘Gauòéya’, for the primary noun, guòa 
(anglicized as gur), which literally refers to molasses or sweetness, can be extended to the adjective 
gauòa, the name of the country associated with Gauòéya-Vaiñëavism. The speciality of Gauòéya-
Vaiñëavism is that it emphasizes mädhurya-jïäna, the sweet conception of worship that manifests in 
the service to Çré-Çré Rädhä-Kåñëa in one of the five earlier mentioned rasas. “A real Gauòéya-
Vaiñëava, then, is not one who merely lives in Gauòa, but one who lives for gauòa: one who lives for 
the sweetness associated with the love and worship of Rädhä and Kåñëa.” (Rosen 3, 1992, p. iii.) Çré 
Caitanya is celebrated for having made this sweet treasure accessible to the people in general: 

 
anarpita-caréà cirät karuëayävatérëaù kalau 

samarpayitum unnatojjvala-rasäà sva-bhakti-çriyam 
hariù puraöa-sundara-dyuti-kadamba-sandépitaù 

sadä hådaya-kandare sphuratu vaù çacé-nandanaù 

                                                 
94 mädhurya-rasa should not be confused with earlier mentioned mädhurya-jïäna. Those who serve in mädhurya-jïäna, 
the sweet conception of worship, can, but must not be situated in mädhurya-rasa, consort relationship. 
95 The term full-fledged theism was often used by Çréla Bhaktisiddhänta Sarasvaté Öhäkura to define the teaching of Çré 
Caitanya. This was told for example by Çréla Bhaktirakñaka Çrédhara Mahäräja’s on July 25th 1983 (Çrédhara 7). Çréla 
Bhaktivinode Öhäkura mentions in his Notes On The Bhägavata, Part 2: “The worship of Çré Kåñëa is the only full-
fledged, unadulterated function of all souls – the only complete theistic worship.  All other forms of worship represent 
the infinity of gradations of approach towards this complete worship. Pure theism, involving the active reciprocal 
relationship of the soul with the Divinity, does not begin until there is actual realization of the transcendental 
personality of Bhagavän Çré Kåñëa. The degree of this realization corresponds to that of the loving aptitude of His 
worshiper.” 
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“May Lord Caitanya, the transcendental son of Çrématé Çacé Devé, 
become manifest in the innermost chamber of your heart. Resplendent with 

the radiance of molten gold, He has appeared in the age of Kali by His causeless mercy 
to bestow what no Avatära has ever offered before: The most sublime and radiant 

mellow of devotional service, the sweet mellow of conjugal love of God.” – Cc 1.1.4. 
 

Çré Caitanya opened up the treasure house of all varieties of transcendental relationships with 
Godhead. By the practice of saìkértana, the universal process of transcendence in the present age, 
He aspired to make the whole world dance in spiritual ecstasy, realizing the four relationships96 of 
loving devotional service (Cc 1.3.19). Çré Caitanya was the first to introduce the worship of Kåñëa 
along with Rädhäräëé and the worship in the consort relationship97. Prof. Sanyal wrote: “Çré Madhva 
did not teach the service of Çré-Çré Rädhä-Govinda, which was preached and practiced by Nimäi 
Paëòit [Çré Caitanya].” (Sanyal, 1933, Vol II, Chapter 23.) Dr. Deadwyler mentioned: “(...) The 
worship of Rädhä-Kåñëa together (...) will not be found in Madhva’s works. The Madhvites worship 
Näräyaëa, and they generally do not worship Lakñmé-Näräyaëa either – just Näräyaëa alone.” 
(Rosen 3, 1992, p. 139.) The Gauòéya-Vaiñëavas not only worship Çré Kåñëa along with His internal 
potency, Rädhäräëé, but moreover, Rädhäräëé is given preeminence so She can serve Kåñëa without 
limits. In the majestic worship of Lakñmé-Näräyaëa, Lakñmé remains subordinate. Çréla Madhväcärya 
mentioned in his Gétä-tatpärya, Chapter 14, text 5: “The multifarious energies of the Supreme Lord 
(...) are attracted by Lord Hari and thus under His full control. But Lord Hari is not under their 
control. Although these energies are unlimitedly inferior to Lord Hari in terms of power, 
knowledge, bliss, and other qualities, by His mercy they are always free from faults and are endowed 
with knowledge and bliss.” (Bhaktisiddhanta 2, 1928, p. 156.) 

 
In the general spiritual consideration, the Lord’s energy is always subordinate to the energetic 

Lord, and thus Madhväcärya’s statement holds true in this perspective of the tattvavädés. But there is 
another consideration, in which the internal potency of the Lord – exclusively in order to be able to 
serve Him to the fullest extent – becomes more powerful than the Lord. This is the consideration of 
the transcendental pastimes of Rädhä-Kåñëa (see Chapter 13, Chart 1 for an explanation of the 
different considerations). yoga-mäyä, an expansion of the internal potency, carries out the service to 
make all arrangements of Kåñëa’s transcendental pastimes beyond His knowledge. yoga-mäyä is also 
the potency that puts Çré Kåñëa and His eternal associates into the divine ‘illusion’ of forgetting His 
majestic Godhood, omniscience and omnipotence to a great extent, in order for them to be able to 
enjoy transcendental sweet pastimes beyond the formal limitations of majesty (see Chapter 5.7). The 
preeminence given to Rädhäräëé in the Gauòéya-Vaiñëava concept is thus scientifically established 
and not merely a religious sentiment. Because Kåñëa’s desires are best served by Rädhäräëé, those 
who primarily love and serve Rädhäräëé also satisfy Kåñëa to the greatest extend. 
 

“Caitanya Mahäprabhu revealed bhävollasa-rati, or 
that state wherein one’s love for Rädhäräëé 

supersedes one’s love for Kåñëa98.” 

                                                 
96 däsya-, sakya-, vatsalya-, and mädhurya-rasa. 
97 Çréla Mädhavendra Puré, of whom Çré Caitanya was granddisciple, had earlier promoted the worship of Rädhä and 
Kåñëa together as well as devotional service based on conjugal relations (see Cc 2.9.289 rsp. Cb 1.9.154, purport by Çréla 
Bhaktisiddhänta Sarasvaté Öhäkura). However, just as Rämänanda Räya admitted, that although he was speaking about 
the highest teachings of devotion, it was actually Çré Caitanya who spoke through him, similarly, it was actually Çré 
Caitanya who started the conjugal worship of Rädhä-Kåñëa through Mädhavendra Puré, and then took initiation in his 
line, in order to relish being a devotee of a most exalted Äcärya, as well as to give the ultimate example for humanity to 
accept a spiritual master of the highest order coming in the most essential disciplic succession. Caitanya-caritämåta 
(1.9.6-11) explains, that Çré Caitanya is Himself the tree of transcendental love of Kåñëa, its gardener and also the 
bestower and enjoyer of its fruits. The seed of that tree first sprouted in Mädhavendra Puré, was further cultivated in the 
form of Çré Éçvara Puré, his disciple, and Çré Caitanya, who took initiation from Çré Éçvara Puré, is considered the tree’s 
trunk. 
98 (Rosen, 2003). Referring to Bhakti-rasämåta-sindhu 2.5.128 of Çréla Rüpa Gosvämé (Rüpa, 16th century, p. 345). 
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Çré Caitanya is Himself the best proof of the supremacy of Rädhäräëé, because He is Kåñëa 
who covets the position of Rädhäräëé, having realized Her unparalleled exaltedness (see Cc 1.1.6). 
Çré Kåñëa teaches the supremacy of Rädhäräëé in His form of Çré Caitanya. Caitanya-caritämåta 
1.4.95 mentions: jagat-mohana kåñëa, täìhära mohiné, ataeva samastera parä öhäkuräëé 

 
“Lord Kåñëa enchants the world, 

but Çré Rädhä enchants even Him. 
Therefore, She is the Supreme Goddess of all.” 

 
If one is controlled by anything, one is usually not considered free. But there is one exception; 

if one is controlled by one’s own will. Everything happens in accordance with the Supreme Lord’s 
divine will (tasmäd idaà daiva-tantraà, SB 1.9.17). The çakti, power or energy, dedicated exclusively 
to executing the Supreme Lord’s divine will, is personified in Rädhäräëé. Kåñëa’s ultimate intention 
is to engage in rasa, relishable loving relationships (raso vai saù, Taittiréya Upaniñad 2.7.1), and 
Rädhäräëé provides Him with varieties of delightful rasas. Therefore, Kåñëa’s being controlled by 
Rädhäräëé and Her expansions such as yoga-mäyä does not indicate His independence; rather it 
proves His absolute freedom. The superficial onlooker may claim that Kåñëa’s nature of being 
controlled by the love of Rädhäräëé shows that He is not the Supreme Lord; but the essentialist who 
understands the ontological position of Rädhäräëé as well as above explained law of freedom accepts 
this nature as a proof of Çré Kåñëa’s ultimate freedom as the Supreme Lord. Çré Kåñëa Himself 
admits: ahaà bhakta-parädhéno, “I am completely under the control of My pure devotees.” – SB 
9.4.63. Prof. Sanyal mentions: “Godhead is One but His powers are many and various and He can 
exercise all those powers in the way that He likes. This distinction between the Will of Godhead and 
the Power of Godhead, should be clearly grasped. The Will of Godhead constitutes His distinctive 
and specific personality. It is not delegated. But the Power [çakti, ultimately Rädhäräëé] Who is 
subordinate to the Will, is capable of delegation by the Will of Godhead. Godhead alone possesses 
an absolutely independent Will to Whom everything is subordinate. The wills with which other 
beings are endowed, are more or less limited in their effectiveness; that is to say, they are controlled, 
as regards their effective exercise in the shape of exerting power, by the Will of Godhead. (...) The 
tendency is free but its issue is strictly controlled. There is no such gap between the Will [Kåñëa’s 
personality] and the Power [His energy that serves His will, Rädhäräëé] to act, in Godhead. In Him 
alone the two are identical but yet not the same.” (Sanyal, 1933, Vol I, Chapter 9.) 

 
Since everything ultimately happens according to the Lord’s will, it is only possible to 

completely fulfill our own will by serving the Lord’s will. Only by serving the Lord’s transcendental 
will, will our own true transcendental desires be awakened and fulfilled. We cannot know our own 
transcendental desires without serving the transcendental Lord, because they only exist in relation to 
Him. Union with the Lord’s will as advocated by acintya-bhedäbheda-darçana is best achieved by 
serving the greatest servant of Kåñëa’s will, Rädhäräëé. Even Kåñëa Himself is best served by 
fulfilling the desires of Rädhäräëé, since Rädhäräëé exists exclusively to bring Kåñëa the greatest 
joys. “All the desires of Lord Kåñëa rest in Çrématé Rädhäräëé, and She fulfills all His desires.” – Cc 
1.93-94 (explaining the verse of the Båhad-gautaméya-tantra quoted below). Rädhäräëé’s very name 
means ‘the Queen of worship of Kåñëa’. räëé means Queen, and rädhä is the brief form of ärädhika, 
female worshiper, from ärädhana, worship. We should carefully understand, that by worshiping 
Rädhäräëé, Çré Kåñëa is not worshiping an ordinary cowherd-girl. “Çré-Çré Rädhä-Kåñëa is the 
eternally coupled Divine Pair, Çré Rädhä being the predominated, and Çré Kåñëa the predominating 
aspect, indissolubly joined together, of the complete, active, Absolute Personality.” (Sanyal, 1933, 
Vol I, Chapter 4.) By worshiping Rädhäräëé, Çré Kåñëa is actually honoring His very own internal 
essence, which is non-different from Him, and manifests externally as His Absolute Counterpart and 
serving potency. For this reason it is very important to understand the Supreme Lord’s acintya-
bhedäbheda nature, how He is simultaneously distinct and non-distinct from Rädhäräëé and His 
other energies: 
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rädhä kåñëa-praëaya-vikåtir hlädiné çaktir asmäd 
ekätmänäv api bhuvi purä deha-bhedaà gatau tau 

caitanyäkhyaà prakaöam adhunä tad-dvayaà caikyam äptaà 
rädhä-bhäva-dyuti-suvalitaà naumi kåñëa-svarüpam 

 

  
  

“Çrématé Rädhäräëé is Kåñëa’s internal pleasure-giving potency and the embodiment of 
the transformation of His intimate love. Although Rädhä and Kåñëa are one in Their 
identity, They separated Themselves eternally. Now these two transcendental identities 
have again united in the form of Çré Kåñëa Caitanya. I bow down to Him, who is Kåñëa 
Himself, adorned with the sentiment and complexion of Çrématé Rädhäräëé.” – Caitanya-
caritämåta 1.1.5.  
 

devé kåñëa-mayé proktä, rädhikä para-devatä 
sarva-lakñmé-may, sarva-käntiù sammohiné parä 

 
“The transcendental Goddess Çrématé Rädhäräëé is the direct counterpart of Lord Çré 
Kåñëa, fulfilling all His desires. She is non-different from Him. She is most worshipable. 
She is the central figure for all the goddesses of fortune. She possesses all the 
attractiveness to attract the all-attractive Personality of Godhead. She is the primeval 
internal potency of the Lord.” – Båhad-gautaméya-tantra, quoted in Cc 1.4.84. 
 

rädhä—pürëa-çakti, kåñëa—pürëa-çaktimän 
dui vastu bheda näi, çästra-paramäëa 

mågamada, tära gandha—yaiche aviccheda 
agni, jväläte—yaiche kabhu nähi bheda 
rädhä-kåñëa aiche sadä eka-i svarüpa 

lélä-rasa äsvädite dhare dui-rüpa 
 
“Çré Rädhä is the full power or complete energy and Lord Kåñëa is the possessor of full 
power. The Two are not different, as evidenced by the revealed scriptures. They are 
indeed the same, just as musk and its scent are inseparable, or as fire and its heat are 
non-different. Thus Rädhä and Lord Kåñëa are one, yet They have taken two forms to 
enjoy the mellows of pastimes.” – Caitanya-caritämåta 1.4.96-98. 
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The transcendental realm is complete in all respects, and every part of it is also complete in 
itself (see invocation of Çré Éçopaniñad). In the transcendental conception, everything is personal, 
never impersonal, because nothing can be complete without personality, an essential aspect of 
reality. The flute of Lord Kåñëa and His ornaments are all His devotees. The ultimate essence of 
love of God is also a transcendental Person, namely Rädhäräëé (mahäbhäva-svarüpä çré-rädhä-
öhäkuräëé, Cc 1.4.69). Rädhäräëé is the ultimate Executress of Kåñëa’s will, since it is Kåñëa’s 
essential will to engage in various relationships of transcendental love. Rädhäräëé personally serves 
Kåñëa to His fullest satisfaction, and further expands into multiple other personalities and 
manifestations to serve Kåñëa in an unlimited variety of ways. As such, anyone whose love of God 
matures, will at one point realize, that the ultimate essence of love of God is personified in 
Rädhäräëé. He will then realize, that serving Kåñëa under the guidance of Rädhäräëé, or simply 
serving Rädhäräëé, is above directly serving Kåñëa, because She knows best how to please Kåñëa. If 
at all one should serve Kåñëa directly, then only by the order of Rädhäräëé. 

 
Serving Kåñëa with love essentially translates into 
serving Kåñëa under the guidance of Rädhäräëé. 

 
Rädhäräëé again is not approached and served directly, but through Her own various 

manifestations, especially Her close associates, Her gopé friends. Kåñëa can only be served by 
transcendental love, and nothing else. Therefore, anyone who wants to truly serve God will 
ultimately serve Çré Kåñëa by serving Rädhäräëé under the guidance of Her associates, who are all 
transcendental love personified. They are complete parts of the complete transcendental energy, the 
pürëa-çakti. Some of these associates and servants of Rädhäräëé are present on earth as self-realized 
spiritual masters coming in a bona fide disciplic succession from Çré Caitanya Mahäprabhu. As such, 
taking shelter of such a Guru is not only the means to attain love for and service to Rädhä-Kåñëa, 
but also the goal in itself. These truths are the gist of Vedic science; they must not be believed 
blindly as may be the case with dogmatic doctrines, but they should be realized scientifically, both 
internally and externally. Çréla A. C. Bhaktivedanta Swami Prabhupäda comments on the above 
quoted verse (rädhä kåñëa-praëaya-vikåtir hlädiné çaktir asmäd, Cc 1.1.5) as follows: “The two 
transcendental entities Rädhä and Kåñëa are a puzzle presentation to the mundane people. The 
above description of Rädhä and Kåñëa by Çréla Svarüpa Dämodara Gosvämé is a nutshell 
explanation of the two and it requires a great spiritual talent to understand the mystery of these two 
Personalities.  (...) Çré Kåñëa is the potent factor and Çrématé Rädhäräëé is the internal potency. 
According to Vedänta philosophy there is no difference between the potent and potency and both of 
them are identical. We cannot differentiate one from the other as much as we can separate fire from 
heat. Everything in the Absolute is inconceivable in relative [material] existence. In relative 
cognizance it is very difficult to assimilate this truth of oneness between the Potent and Potency. 
 

 
 

“The philosophy of inconceivable oneness and difference 
propounded by Lord Caitanya is the only source of 
understanding in such intricacy of transcendence. 
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“Rädhäräëé is the internal potency of Çré Kåñëa and She is eternally intensifying the pleasure 
of Çré Kåñëa. Impersonalists cannot understand this without the help of a mahä-bhägavata [topmost] 
devotee. Rädhä – the very name suggests that She is eternally the topmost Mistress of comforts to 
Çré Kåñëa. As such She is the medium of transmitting the living entity’s loving service to Çré Kåñëa. 
In Våndävana, the devotees therefore seek the mercy of Çrématé Rädhäräëé in order to be recognised 
as a living servitor of Çré Kåñëa. Rädhäräëé supplies the necessary strength of service for Çré Kåñëa. 
Lord Caitanya Mahäprabhu approaches the fallen conditioned souls of the iron age [the present 
Kali-yuga] in Person to deliver the highest principle of transcendental relationship with the Lord.” 
(Vb, pre-1967. Essays on Çré Caitanya-caritämåta 1.4.) 

 
The following paragraphs, which conclude this chapter, are the words of Çréla Bhaktirakñaka 

Çrédhara Mahäräja (1895-1988): 
 
“Çré Caitanya Mahäprabhu says that the basis of reality is acintya-bhedäbheda, bipolarity. 

Everywhere there is something common and something different. Whatever opposing points you 
may discuss will have something common, and something different. Nothing is quite the same as 
anything else. And above all, the infinite is not within your fist. It is inconceivable. The unified and 
differentiated character of reality is inconceivable; its secret is in the hand of the Supreme. It does 
not depend upon your whim. Still, that differentiated character of the Absolute will be seen 
differently according to the subjective relationship we have with Him. 

 

“An example of this is found in Çrémad-Bhägavatam (10.43.17): mallänäm açanir nåëäà nara-
varaù stréëäà smaro mürtimän, gopänäà sva-jano 'satäà kñiti-bhujäà çästä sva-pitroù çiçuù, måtyur 
bhoja-pater viräò aviduñäà tattvaà paraà yoginäà, våñëénäà para-devateti vidito raìgaà gataù 
sägrajaù, ‘When Lord Kåñëa, accompanied by Baladeva, entered Kaàsa's wrestling arena, He 
appeared to the spectators in different ways. Everyone viewed Him according to their own 
relationship (rasa) with Him. To the wrestlers He appeared as a lightning bolt. To the people in 
general He appeared as the most beautiful personality. To the ladies, He appeared to be the most 
attractive young man, Cupid personified, and thus increased their lust. The cowherd men looked 
upon Kåñëa as their own kinsman coming from the same village of Våndävana. The kings who were 
present there saw Him as the most powerful ruler. His parents Nanda and Yaçodä saw Him as their 
most beloved child. Kaàsa, the king of the Bhoja dynasty, saw Him as death personified. The 
worldly-minded saw Him as the Universal Form; the unintelligent saw Him as incapable, and to the 
yogés, He appeared to be the Supersoul. To the members of the Våñëi dynasty, He appeared to be 
their most celebrated descendant.’ 
 

“When Kåñëa entered the arena, everyone saw Him in their own way. In this way we can 
understand how He satisfies everyone. When Yaçodä sees Him, she says, ‘My boy!’ But the gopés 
see a grown-up – not a child. His friends see Him as one of their playmates. Kåñëa satisfies 
everyone. Even the animals in Våndävana become ecstatic when they come in connection with 
Kåñëa. 

 

“barhäpéòaà naöa-vara-vapuù karëayoù karëikäraà, bibhrad väsaù kanaka-kapiçaà 
vaijayantéà ca mäläm, randhrän veëor adhara-sudhayäpürayan gopa-våndair, våndäraëyaà sva-
pada-ramaëaà präviçad géta-kértiù (Çrémad-Bhägavatam 10.21.5), ‘While the gopés were describing 
the sweet vibration of Kåñëa’s flute, they also remembered their pastimes with Him; thus their 
minds became enchanted, and they were unable to describe completely the beautiful vibrations. 
While discussing the transcendental vibration, they remembered also how Kåñëa dressed, decorated 
with a peacock feather on his head, just like a dancing actor, and with blue flowers pushed over his 
ear. His garment glowed yellow-gold, and he was garlanded with a vaijayanté garland made of tulasé, 
kunda, mandära, pärijäta, and lotus flowers. Dressed in such an attractive way, Kåñëa filled up the 
holes of His flute with the nectar emanating from his lips. So they remembered Him, entering the 
forest of Våndävana, whose soil experiences the pleasure of consorthood upon being embraced by 
the touch of Kåñëa’s lotus feet.’ 
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“Kåñëa consciousness means full-fledged theism, up to 
consorthood. All conceptions of fulfillment are found 

there in their purest and most desirable position. 
 
“This material world, however, is only a shadow, a black imitation of reality. Full-fledged 

theism means Kåñëa consciousness. In the full-fledged conception of theism, the infinite embraces 
the whole of the finite. It comes down to completely embrace and welcome the finite. This kind of 
full-fledged theism is found in Våndävana. There, one negligable part of the finite may find the bliss 
of the embrace of the whole of the infinite. In Våndävana, not a corner of the finite is left unfulfilled; 
every particle of sand and every creeper is well-represented there, with complete personality in the 
loving pastimes of Çré Kåñëa. Here in this material world, however, a particle of sand is nothing; it is 
ignored. But there, everything is well-attended. In Våndävana there is no ignorance. 

 
“No interest of anything is ignored there; everything is harmonized, 
and therefore the conception of Våndävana in Kåñëa consciousness 

is the highest conception of full-fledged theism. 
 

“Çrémad-Bhägavatam says, ‘Whenever Kåñëa sets His lotus feet within Våndävana, the earth 
personified says, ‘My fate is fulfilled, I have achieved my highest fortune.’ In Våndävana, the earth, 
the very dust, feels the pleasure of the highest type of conjugal love merely by the touch of His lotus 
feet. Wherever Kåñëa puts His footsteps, the earth’s joy knows no bounds. By His touch, the earth 
feels the most intense type of ecstasy. In Våndävana, Kåñëa is mädhurya, sweetness personified. He 
is änanda, ecstasy personified. And Kåñëa responds to our own inner demands in every way. The 
Supreme Center has the peculiar capacity of responding to all our needs and satisfying the thirst of 
all existence. According to their capacity, rank, and dignity Kåñëa distributes to all souls the juice 
from the sweet sea of transcendental mellow, yo yaà çraddhä sa eva saù. One can taste the sugar 
candy sweetness of the Absolute, according to one’s capacity, just as sugar candy is tasted in 
different ways. For a normal tongue sugar candy is very sweet, but if there is a boil on the tongue 
even sugar candy is bitter. When a man is working, his manager will see him as a worker; his child 
will see him as a father, and his wife will see him as a husband. (...) Similarly, Kåñëa appears 
differently to those who view Him according to their respective rasa. In this way, the differentiated 
character of the Absolute is revealed according to the soul’s subjective qualifications.” (Çrédhara 4, 
1895-1988, pp. 78-82.)  
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10. Acintya-Bhedäbheda-Darçana Advocates Union in Will with God 
 

This chapter presents the practical goal of the philosophy of acintya-bhedäbheda, that all living 
entities attain union in will with God, in more details.  
 
Chart 1: The four main philosophies and their conception of God.  
 
    

Concept of difference (bheda) 
from God 

Concept of union (abheda)
with God. 

1. acintya-bhedäbheda 
(full-fledged theism) 

The living entity is different from 
God in person, amount of power 
and amount of knowledge. 

The living entity is one with God 
in quality, in essential substance. 
>Full unity in will is possible. 

2. dvaita or bheda 
(dualism, dualistic theism) 

In person, amount of power and 
amount of knowledge. 

The abheda aspect is not fully 
developed. >No full unity in will. 

3. laukika (materialism, 
atheism)  

No concept of God. No concept of God. 

4. advaita or abheda 
(monism) 

Difference is rejected totally and 
held illusory; ‘I am (all, God)’. 

In person.  

 
 

1. The philosophy of acintya-bhedäbheda holds that the living entity or spirit soul is 
different from God in being an individual person as well as in quantity, for example in 
amount of power and knowledge. The living entity is one with God in quality in terms 
of both essentially being of spiritual and not material substance. We are essentially one 
with God in quality (not that we share all His qualities in full). Therefore, if our 
spiritual nature is uncovered from material coverings, we can factually realize God, our 
own eternal spiritual self and our eternal loving relationship. The uncovered living 
entity can practically serve God and achieve union or unity in will with Him. 

 
2. The philosophy of dvaita is similar to acintya-bhedäbheda in terms of difference. 

However, it lacks full understanding of oneness with God in spiritual quality, and 
therefore, personal and factual realization of (A) God, (B) our eternal self and (C) our 
relationship with God. Their realization is not encouraged very much during lifetime, 
but we are taught to rely more on faith and believe that we will realize them after 
death. This philosophy of dualistic theism is predominant in most world religions. The 
reason why the aspect of abheda or oneness with God is avoided is the justified fear of 
the perversion of abheda by identifying with God as in the advaita-darçana. Only if 
such perverted tendencies are overcome, can the proper employment of oneness with 
God, namely oneness in spiritual quality and will, be properly incorporated. 
 

3. Materialistic philosophies have no conception of God. 
 

4. Monistic philosophies hold that there is no real difference between the self, other 
selves and God; if we apparently perceive differences, this is only due to illusion. They 
hold that the self is actually one with God, i.e. the impersonal Brahman, in all respects. 
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Chart 2: The four main philosophies in teleosympathetic order. 
 
 
 

Aspiration for 
distinction (bheda) 
from God 

Aspiration for 
union (abheda) 
with God 

1. acintya-bhedäbheda (full-fledged theism) 
Proper manifestation of distinction and union 

☺☺ in person  ☺☺ in essential will  

2. dvaita or bheda (dualistic theism) 
Lack of God’s mädhurya, sweet aspects 

☺☺ in person  ☺    in will  

3. laukika (materialism, atheism) 
Rejects spiritual progress 

in will × indirectly in person × 

4. advaita or abheda (monism) 
Perverted union and loss of individuality 

nil ××  in person ×× (merging) 

 
The above chart shows the four main philosophies in teleosympathetic order. This means 
that they are arranged according to their degree of teleosympathy, sympathy with the will of 
God. The smileys [☺] mark the degree of teleosympathy. Underlined aspirations are in 
agreement with the soul’s eternal nature according to Veda; other aspirations and concepts 
of reality are only possible in mäyä, under illusion. The [×]-signs mark the graveness of 
illusory aspirations. Since distinction from God in person and union in will with God are the 
soul’s sanätana-dharma99, eternal inherent nature, any aspiration for a different state of 
existence can only be fulfilled if God allows the soul to live out these desires under the 
illusions of His mäyä-çakti, illusory energy. 

 
The acintya-bhedäbheda-darçana is the only philosophy 

that employs both states, union and distinction, in their eternal inherent 
original nature: union with the Lord’s essential will and distinction in person. 

 
1. The full-fledged theists follow the philosophy of acintya-bhedäbheda, because it advocates the 

Supreme Lord’s purpose as expressed by Himself in His most essential Descent of Çré Caitanya. 
Full-fledged theists want to keep their difference (bheda) in person in order to be able to fulfill 
the purpose of creation, which is rasa, relishable loving relationship with the Lord, and they 
want to attain union (abheda) in will with God. This can be attained by the mercy of the Lord’s 
acintya-çakti, His inconceivable energy that grants liberation from material illusion for those 
engaged in pure bhakti. If anyone, of any background – be he a scientist, Muslim, Christian, 
atheist, artist, etc. – starts to approach the absolute truth in the manner advocated by the 
philosophy of acintya-bhedäbheda, he or she will realize that the absolute truth is a distinct 
person, Çré Kåñëa, who essentially wants to be served by everyone in one of the four sweet 
loving relationships; as one’s familiar master, close friend, cherished son or transcendental 
lover. The full-fledged service of God in sweetness (mädhurya-prakäça) is only manifest in the 
mood of Våndävana, the transcendental place where Çré Kåñëa sports. Våndävana is not of this 
world – it is the highest transcendental abode and conception of reality. Çré Kåñëa is not of 
India or of any religion of this material world – He is the universal Lord, personified 
transcendence, who appears together with Våndävana in the heart of any pure devotee. 

 
2. The dualistic theists only differ from the full-fledged theists in the aspect that they hold the 

reverential worship of God in aiçvarya, majestic opulence, higher than the more intimate 
worship of God in mädhurya, sweetness. If we approach the Supreme Lord with a reverential 
conception (aiçvarya-jïäna), we can enter only majestic relationships, and He will thus reveal 

                                                 
99 This will be further explained in later paragraphs. Please note that the term ‘union’ used in this book generally refers 
to oneness in will or person, but not to personal association like the union of friends. If the latter is referred to, the term 
‘association’ is used. The Lord’s personal association is always desired by the devotee, but never the illusory union in 
person, i.e. trying to become one in person. 



230 

  

only one of His majestic forms such as Lord Viñëu to us. Most world religions worship God in 
aiçvarya-prakäça, describing God with immense opulence and sitting on a throne (Psalm 11.4, 
Quran 23.116). Full-fledged theism or worship of God in the sweetest relationships has 
exclusively been offered by Çré Caitanya and His followers, the Gauòéya-Vaiñëavas. Only if we 
approach God with the sweetest conception of worship (mädhurya-jïäna) can we enter the 
most familiar relationships with Him, and He will thus reveal His full-fledged and sweetest 
form of Çré Kåñëa to us (see Chapter 5.7). The Supreme Lord said: “The entire universe is filled 
with the conception of My majesty, but love weakened by that sense of majesty does not satisfy 
Me.” – Cc 1.3.16. Therefore, the dualistic theists are not yet one with the essential desire of 
God, although they want to always engage in devotion to Him. Nevertheless, they deserve all 
respect, because they are aspiring for transcendence or already established in transcendence.  

 
3. The materialists want to keep their individual will because of their separate interests. But 

keeping separate interests is actually the prerogative of God – all living entities should dovetail 
with the interest of God like organs of a body cooperate for the body’s interest. The 
materialists keep separate interests and are thus (at least unknowingly) aspiring to achieve the 
position of God and hence union in person with God. All atheistic doctrines are suitable for 
those who are not interested in transcendence and in the real nature of life, service to God. By 
turning away from reality, they take shelter of mäyä, the illusory potency of the Lord, which 
unavoidably involves suffering. As long as the materialistic attitude, i.e. independent 
conceptions and intentions, remains, even demigods such as Lord Brahmä cannot transcend the 
cycle of material birth and death (SB 3.32.12-15), what to speak of ordinary humans. 

 
4. The monists or mäyävädés aspire to relinquish their individual existence, which they hold to be 

illusory. But by doing so, they actually try to eradicate the very basis of their possibility to 
relate to the perfect Lord as His loving servant – which is the actual purpose of creation. This is 
an even worse situation than that of the materialists who still maintain individuality. 
Furthermore, claiming exclusive indistiction from Brahman, the monists indirectly claim to 
actually be God in person, which is again worse than the position of the materialists who simply 
try to behave like God in a more childish manner. And last but not least, the monists claim to 
be religious, although they actually want to take over God’s unique position. Hence they are 
more illusioned than the materialists, who at least admit that they are atheists100. The monists 
are sometimes counted amongst the theistic groups and given corresponding respect because 
they accept the worship of God and externally dress and behave like devotees. Yet their 
objective is to become God themselves and they practice worship only as means to achieve that 
end. “The monists are atheists in disguise!” (Bhaktisiddhanta, 1874-1936, p. 254.) Their hidden 
motive of trying to conquer the position of God while claiming to follow the Vedas is more 
harmful to a spiritual seeker than that of the atheists who frankly deny God and the Vedas. 
 
In order not to offend anybody, the following must be carefully and humbly mentioned here: 

The present evaluation is not meant to judge these philosophies as groups or individually existing 
persons. It applies only to certain tendencies and inclinations, which are all simultaneously existent 
to various degrees in most people. It is extremely rare to find a devotee whose love of God is truly 
full-fledged. Even among the dualistic theists it is very rare to find a pure devotee who is fully God-
realized. Most devotees still have inclinations of laukika-darçana and mäyäväda-darçana to some 
extent. For example, when a devotee is materially distracted and happens to constantly think of 
something else than the Lord during his prayers, this is a material tendency, and as offensive as if 
someone calls his friend and then just walks away. Simply joining a devotional group does not make 
one into a pure devotee immediately. 
 
                                                 
100 As a matter of completion it should be mentioned that more illusioned than the mäyävädés are the pseudo-yogés who 
fancy undifferentiated union with the Supreme Lord. Unlike the monists, they admit the existence of the Lord and of 
the living entities and therefore knowingly try to usurp the seat of Godhead (see Bhaktisiddhanta, 1874-1936, p. 17).  
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Essential is the inner transformation through 
the Lord’s merciful inconceivable energy, the acintya-çakti. 

 
Since devotion is the soul’s eternal inherent nature, by the Lord’s mercy, devotional 

inclination may awaken in anyone under any material circumstances. Hence the above 
classifications are to be understood as pointing towards a certain attitude of consciousness that 
prevails, and not merely to external identifications through the means of dress, social order, 
institution, etc. It is the material mind that thinks in classifications, and thus makes classifications 
necessary in order to discern reality, although this involves prejudice and sectarianism. As long as 
we are not above the material mind by realizing the spirit soul through engaging in the soul’s true 
nature of pure bhakti, we are bound to think in such polarizing ways. Yet if we learn to distinguish 
and use our mind in accordance with the Lord’s will, we can spiritualize our mind and transcend the 
mundane dualities, leaving behind false judgment and offences. Therefore, we should not neglect 
the mind out of fear of false judgement but engage it in appropriate distinction given by Veda. 
Hence these classifications are beneficial if the proper guidance of Veda is accepted, and in this light 
they are given in this book. 

 
Çré Caitanya gave the best example how we should deal with philosophies opposed to bhakti 

when He met the mäyävädé sannyäsés in Benares. He approached them in a very humble and non-
offensive mood, but simultaneously did not compromise with the Vedic conclusions and established 
full-fledged theism to be the highest path of human conduct in philosophical debates (see Chapter 
6.17). Although He boldly preached that the mäyäväda concept is even more opposed to bhakti than 
atheism, He often called Himself a mäyävädé sannyäsé bereft of any knowledge about bhakti, and 
said that only due to association with pure devotees He was enlightened about bhakti (see Cc 
2.8.124-125). He thus gave the perfect example of humility. If the Supreme Lord happily takes such 
a humble position – then what is to speak of the necessity for humility of conditioned souls? The 
Vaiñëava attitude of life is to always see good in others while finding faults only with oneself. 
 

“It is good for sincere aspirants to rectify themselves 
by condemning or subduing their own evil doings or evil thoughts. 

Only then, by their own ideal character, they can warn others in regard to these. 
A bona fide sädhu cannot have any kind of hostile mentality to anybody 

or any living being in this world. He may condemn the evil practices 
or doings but he has got no enmity for the persons who are 

doing such sinful acts.” (Tértha 2, 1997.) 
 

It is appropriate and necessary to judge temporary false tendencies – the actual enemy of the 
world (Bg 3.37). But it is inappropriate to judge the eternally perfect spirit souls who are only 
temporarily covered by false tendencies, thus committing offence to them and their Creator, of 
whom they are an eternal part (Bg 15.7)101. Therefore, if this book contains such judgemental 
statements as ‘the monists are more illusioned than the materialists’, it must be understood that 
these statements are not judging any person in a sectarian way, but only comparing certain mental 
tendencies that can be found in any person. We should also remember that the gradual development 
of full-fledged theism explained in Chapter 9 harmonizes all philosophical tendencies in a higher 
purpose, and as such, from a different perspective, they have their positive function. If seen from the 
highest platform of full-fledged theism, philosophies such as monism are to be rejected for those 
who have the capacity to go beyond them, but for others, they can serve as naimittika-dharma, a 
transitional occupation for gradual upliftment102, as Chapter 12 will explain. Çré Caitanya’s acintya-

                                                 
101 Another consideration is as follows: “If we attack those proponents [of anti-devotional practices] with hostile 
mentality, their bad qualities will come to us and we will have a spiritual fall.” (Tértha 11, 2012, p. 118.) 
102 Although, as above Chart 2 shows, monism is in one sense below materialism, in another sense, it can help to bring 
atheists to full-fledged theism through the acceptance of scriptural authority and spiritual practices, both of which 
ultimately reveal the supremacy of full-fledged theism (see Chapter 9.3). 
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bhedäbheda-darçana establishes that reality is materially inconceivable and can only be understood 
by the Lord’s mercy. The Lord is equal to all (Bg 9.29), and thus His mercy is available for all. A 
devotional attitude allows us to accept that mercy, and therefore it is best to cultivate bhakti. Still Çré 
Caitanya has exhibited His unrestricted mercy by delivering not only devotionally inclined people, 
but people of all kinds such as materialists and even mäyävädés. He turned them all into devotees. 

 
We shall now proceed to explain why sanätana-dharma, the eternal inherent nature of the 

soul, means union in will with God and individual service to Him, as expressed exclusively by the 
philosophy of acintya-bhedäbheda. First we turn our attention to the necessity and purpose of 
individuality or distinction, bheda. It is the Lord’s will to become many: tad aikñata bahu syäà 
prajäyeya, “When the Supreme Lord wishes to become many He glances over the subordinate 
manifestation [produced from His energy] and becomes many.” – Chändogya Upaniñad 6.2.3. The 
Lord became many, i.e. He manifested the living entities in order to have varieties of relationships; 
He is called vihartu-kämaù, “desiring to enjoy pastimes.” (SB 10.15.2), and “the reservoir of all 
rasas, transcendental humors and relationships.” (raso vai sa, Taittiréya Upaniñad 2.7.1.) Lord Kåñëa 
says näham ätmänam äçäse, mad-bhaktaiù sädhubhir vinä, çriyaà cätyantikéà brahman, yeñäà gatir 
ahaà parä, “O best of the brähmaëas, without the devotees for whom I am the only destination, I 
do not desire to enjoy My transcendental bliss and My supreme opulences.” – SB 9.4.64. 

 
The Supreme Lord would easily be capable of performing and enjoying 
everything Himself, because He is omnipotent. Nevertheless He desires to 
perform pastimes with others, because this enables the experience of various 
rasas, relishable loving relationships, and by attaining these rasas, one derives 
änanda, transcendental bliss (Taittiréya Upaniñad 2.7.1). This explains the 
necessity and purpose of individuality and distinction, bheda. 

 
The organizer of a masked ball usually knows who he has invited; nevertheless he takes 

pleasure in not knowing the identities of the participants of the masked ball to enjoy different 
pastimes, and he also does not want to be reminded of his own common identity during the ball, 
since that would spoil the experience. Although it would be an easy thing to strip everybody in the 
masked ball of their masks, nobody, not even an innocent child, dares to do so, because that would 
spoil the whole experience. This way of behavior that is favorable to the harmony of pastime roots 
in union in will, which naturally includes the respect of individual characters. Similarly, a devotee 
never dares to devalue the Lord’s léläs (transcendental pastimes) by claiming that the concept of 
ultimate exclusive oneness is superior to them. The devotee has realized that compared to being 
merged into the impersonal Brahman, the various léläs are on a higher platform of reality and have a 
higher grade of union in will. Çrémad-Bhägavatam 4.28.40 explains that someone with perfect 
knowledge knows how to distinguish between the localized individual soul and the all-pervasive 
Supersoul. Unlike the temporary external material forms or bodies that decay and seem to again 
merge with the earth, the spirit soul is eternal, it can never be destroyed (Bg 2.17), and it can never 
merge with the Absolute due to being eternally separate from the Lord. Simultaneously it is 
connected to Him in service like an organ of a body: mamaiväàço jéva-loke, jéva-bhütaù sanätanaù, 
 

“The living entities in this conditioned world 
are My eternal fragmental parts.” – Bg 15.7. 

 
Similarly, the Kaöha Upaniñad 2.2.13 states: nityo nityänäà cetanaç cetanänäm, eko bahünäà 

yo vidadhäti kämän, “The Supreme Lord is eternal and the living beings are eternal. The Supreme 
Lord is cognizant and the living beings are cognizant. The difference is that the Supreme Lord is 
supplying all the necessities of life for the many other living entities.” (quoted from Bg 2.12, 
purport.) “Striving for brahma-nirväëa, merging into Brahman, is not the same as attaining prema – 
it is merely an illusory goal. Actually, impersonal liberation ultimately does not exist, it is present 
like a flower in the sky – a non-entity – and is a hoax upon the living entity.” (Jd 18.) A devotee 
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never wants to merge into the Supreme because he understands, that if he acts according to the 
Lord’s will, all is harmonized. In fact it goes against the Lord’s will and against the purpose of the 
variegated creation to try to become one with Him in person. The Supreme Lord said: naikätmatäà 
me spåhayanti kecin, mat-päda-seväbhiratä mad-éhäù, ye 'nyonyato bhägavatäù prasajya, 
sabhäjayante mama pauruñäëi, 

 
“The pure devotees never desire to merge with Me in person. 

They are always engaged in all types of devotional services 
such as serving My lotus feet, and they are endeavoring 

to attain My satisfaction and association. 
They assemble in order to glorify 

My pastimes and activities” 
– SB 3.25.34. 

 
The monistic desire to merge into the Supreme is a destructive notion that tries to ignore the 

Lord’s variegated creation that includes our essential individual self. Union, abheda, is to be 
attained in will. This is the constructive, i.e. cooperative approach to life and its Creator, expressed 
in His own philosophy of acintya-bhedäbheda. Çré Caitanya explained that it is the original position 
of the living entities is to be eternal servants of Kåñëa because they are the Lord’s marginal energy 
and a manifestation simultaneously one and different from the Lord (Cc 2.20.108-109). “Our eternal 
condition is that we are absolute infinitesimals [tiny parts of the Absolute’s tranformed energy], and 
as such we should dovetail [interlock, adjust to and serve the ends of the other party] with the 
Absolute Infinity. The function between Him and us is love.” (Bhaktisiddhanta, 1874-1936, p. 279.) 
Çréla Bhakti Dayita Mädhava Mahäräja mentioned (Mädhava): 

 

 
 

“Dovetailing all of one’s desires with the desires of 
Çré Kåñëa is known as çuddha-bhakti, pure devotional service.” 

  
When we recognize that we are a tiny dependent part of a perfect whole, the best policy for 

universal welfare is serving the ends of that whole. Transcendental love is to serve the desires of the 
Supreme Lord – and that is the living entities’ eternal function and self interest. etävän eva loke 
'smin, puàsaù svärthaù paraù småtaù, ekänta-bhaktir govinde, yat sarvatra tad-ékñaëam, “In this 
material world, to render service to Govinda, Çré Kåñëa, the cause of all causes, and to see all in 
relation to Him, is the real self interest and only goal of life.” – SB 7.7.55.  
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Çréla A. C. Bhaktivedanta Swami Prabhupäda mentions in his purport of SB 3.21.31: 
“Actually, to be one with the Supreme Lord means to be one with the interest of the Lord. 
Becoming one with the Supreme Lord does not imply becoming as great as the Supreme Lord. It is 
impossible. The part is never equal to the whole. The living entity is always a minute part. 
Therefore, his oneness with the Lord is that he is interested in the one interest of the Lord. The 
Lord wants every living entity to always think about Him, to be His devotee and always worship 
Him. This is clearly stated in Bhagavad-gétä: man-manä bhava mad-bhaktaù [Bg 9.34].  (...) This is 
the will of the Supreme Lord, and devotees should try to fulfill His desire. Since the Lord is 
unlimited, His desire is also unlimited. There is no stoppage, and therefore the service of the 
devotee is also unlimited. In the transcendental world there is unlimited competition between the 
Lord and the servitor. The Lord wants to fulfill His desires unlimitedly, and the devotee also serves 
Him to fulfill His unlimited desires. There is an unlimited oneness of interest between the Lord and 
His devotee.” The exalted devotee Rämänanda Räya had realized the Lord’s acintya-bhedäbheda 
nature. He was able to do so, because he was in harmony with the teaching of the acintya-
bhedäbheda-darçana, i.e. he realized his individual nature as an eternal servant of the Lord while 
keeping union in will with Him. This is explained in Caitanya-caritämåta 1.10.134, where Lord 
Caitanya says that Rämänanda Räya is only different in body from Him – in spirit they are one 
(rämänanda saha mora deha-bheda mätra). Union with God is the aim of both yoga and religion, 
which both literally mean relinking103. We must scrutinizingly discriminate what type of union is 
most beneficial, i.e. what type of union is wanted by the intelligent Creator Himself. The process of 
relinking indicates two individuals who are again linked to each other, not merged with each other. 
The English term ‘yoke’ comes from Sanskrit yuga, yoke (Webster), which has the same root as the 
word yoga, namely the verbal root yuj, to join, unite. To yoke clearly means to link in will, for 
example in a yoke of matrimony – not to merge. 
 

Religion and yoga both mean 
to relink with the Supreme Lord. 

 
The aim of the relinking process is to remain linked, in the same way as a dial-up program 

links a computer with the internet provider so we can remain linked with the internet. The aim of 
yoga and religion is clearly not to become one with Kåñëa in person or with His impersonal 
effulgence, just as it is not the aim of a web client to become one with the internet. Somehow or 
other, Hinduism was mainly represented by monists in the West and as such people generally think 
that the Vedas and the Vedic science of yoga proclaims complete union with the Supreme and 
annihilation of the self. Webster mentions for the term yoga: “A mystic and ascetic Hindu discipline 
by which one seeks to achieve liberation of the self and union with the supreme spirit or universal 
soul through intense concentration, deep meditation, and practices involving prescribed postures, 
controlled breathing, etc.” As mentioned before, the term ‘Hindu’ is a modern misnomer (see 
Chapter 2.4) and is nowhere mentioned in the Vedas that explain the science of yoga. There are 
various types of yoga. Yogic postures belong to the preliminary yogic practices of the basic 
pataïjali-yoga. All types of yoga culminate in bhakti-yoga, devotional service unto the Supreme 
Lord, which is the highest of all liberation (SB 5.19.20). väsudeva-parä vedä (...) väsudeva-parä yogä, 
“The ultimate object of knowledge is Çré Kåñëa, the Personality of Godhead. (...) yoga is for 
realizing Kåñëa.” – SB 1.2.28. Kåñëa is yogyam, the object of yoga (Çrémad-Bhägavatam 11.20.24). 
All types of yoga are described in the Bhagavad-gétä by Lord Kåñëa, who establishes bhakti-yoga as 
the highest attainment: yoginäm api sarveñäà, mad-gatenäntarätmanä, çraddhävän bhajate yo mäà, 
sa me yuktatamo mataù, 
 

                                                 
103 The term religion originates in Latin religare, to bind back (Webster). 
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“Of all yogés, the one with great faith who always abides in Me 
in loving thoughts, thinks of Me within himself, 
and renders transcendental loving service to Me 

 – I consider him the most intimately united with Me 
in yoga, and the highest of all.” – Bg 6.47. 

 
The highest union is union or unity in will, which manifests in the art of bhakti. The position 

of being Kåñëa’s bhakta, His devotee, is not a lesser position in quality than that of being God, i.e. 
bhokta, the receptor of bhakti. “The servant of the Lord is engaged in the service of the Lord as a 
servant, friend, father, mother or conjugal lover, all of whom are equally as opulent as the Lord. 
This is acintya-bhedäbheda-tattva. The master and servant are different yet equal in opulence. This 
is the meaning of simultaneous difference from the Supreme Lord and oneness with Him.” (Çréla A. 
C. Bhaktivedanta Swami Prabhupäda in his purport to SB 7.10.9). The father wants his son to get 
only the best, and similarly, Lord Kåñëa wants all living entities to get only the best. Kåñëa is full of 
mädhurya, spiritual sweetness, which is the best attribute of God. The devotees have the unique 
position to taste that sweetness of God as they serve Him. 
 

    
 

The devotees speak of tasting nectar, not becoming nectar. 
Tasting nectar is superior to being nectar, because nectar cannot taste itself. 

 
The living beings in their natural state are eternally tasting Kåñëa’s sweetness as devotees. 

The proof of the exaltedness of the position of the pure devotee is that Lord Kåñëa Himself desires 
to become His own devotee in order to taste His sweetness as well as to experience the love of His 
devotees, especially Çrématé Rädhäräëé. He thus appears as Çré Caitanya (see Chapter 6.13). Çrématé 
Rädhäräëé, the Divine Consort of Çré Kåñëa, is the topmost devotee. She is not a transformation of 
Kåñëa’s energy like the jévas, but Kåñëa’s own internal pleasure energy, hlädiné-çakti in person. 

 
hlädinéra sära aàça, tära ‘prema’ näma 
änanda-cinmaya-rasa, premera äkhyäna 
premera parama-sära, ‘mahäbhäva’ jäni 
sei mahäbhäva-rüpä, rädhä-öhäkuräëé 

 
 “The most essential part of Kåñëa’s pleasure potency is love of God, prema. 

The explanation of love of God is a transcendental relish full of pleasure. 
 The most essential part of prema is mahäbhäva, greatest devotional ecstasy. 

Çrématé Rädhäräëé is that mahäbhäva personified.” – Cc 2.8.159-160. 
 

Because Rädhäräëé is the essential personification of Kåñëa’s internal energy, She is the 
Supreme Goddess being as good as Kåñëa Himself, and therefore Her pronouns are also written in 
capital letters. The nature of the hlädiné-çakti is to serve Kåñëa, and as such She is the energy of 
bhakti, devotion to the Lord. Therefore, Rädhäräëé, being the ultimate personification of bhakti, is 
also called Bhakti Devé, the Goddess of bhakti. 
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hari-bhakti mahä-devyäù, sarva muktyädi-siddhayaù 
bhuktyaç-cädbhutas tasya, cetika-vädanu-vrahä 

 
“Hari-bhakti is the Supreme Goddess, 

and all other accomplishments, including impersonal liberation, 
mystic perfections, and wondrous material pleasures, are handmaids 

attending Her attentively.” – Brs 1.1.34, quoted from Çré Närada-Päïcarätra. 
 

devé kåñëa-mayé proktä, rädhikä para-devatä 
sarva-lakñmé-mayé sarva, käntiù sammohiné parä 

 
“The transcendental Goddess Çrématé Rädhäräëé 

is the direct counterpart of Lord Çré Kåñëa. She is the central figure 
for all the goddesses of fortune. She possesses all attractiveness to attract 

the all-attractive Personality of Godhead. She is the primeval internal potency of the Lord.” 
– Båhad-Gautaméya-Tantra, quoted in Cc 1.4.83. 

 
Çré Rädhä never gives up Her individuality, because She always wants to serve Çré Kåñëa; She 

always wants to be united with Him in will (Cc 1.4.87&93): 
 

kåñëa-väïchä-pürti-rüpa kare ärädhane 
ataeva ‘rädhikä’ näma puräëe väkhäne 

 
“Her worship, ärädhana, consists of 

fulfilling all the desires of Lord Kåñëa. 
Therefore, the Puräëas call Her Rädhikä.” 

 

 
 

kåñëera sakala väïchä rädhätei rahe 
 

“All the desires of Lord Kåñëa rest in Çrématé Rädhäräëé.” 
 
Kåñëa’s flute playing is sweeter than nectar and attracts all living beings to serve Him. It is 

the source of all inspiration. It inspires Lord Brahmä to create the material universe by revealing 
divine knowledge in his heart. Kåñëa’s flute playing reveals Kåñëa’s sweet will and desire, and the 
devotees embrace that music of divine will within their hearts, just like the peacock, who dances 
gracefully as soon as it hears Kåñëa’s sweet flute playing. Çré Rädhä’s sharing Kåñëa’s flute with 
Kåñëa expresses Her union with His sweet will (see above picture, a detail of Their yugala-mürti, 
combined form, printed in Chapter 5.8). In this famous pose, we can nicely see how Rädhäräëé gives 
the best example of teleosympathy, the goal of acintya-bhedäbheda-darçana: She serves Kåñëa as 
His individual (bheda) servant in perfect union (abheda) with His will. In the yugala-mürti, Rädhä 



237 

  

and Kåñëa are interlocked, and not merged in person or body. They internally and externally 
interlock or dovetail Themselves perfectly to each other’s desires. The corresponding philosophy of 
acintya-bhedäbheda reveals the metaphysics of complete universal harmony. Rädhä and Kåñëa’s 
union is called yugala-milana, union of the Divine Couple. Besides external aspects, the internal 
aspects of Their union is most essential, namely the perfect unity in desire. The pure love of Their 
dovetailed hearts is the very archetype of teleosympathy, unity in desire with the essential 
manifestation of the Ultimate. This refers especially to the love of Rädhäräëé, because She is 
Kåñëa’s potency of bhakti, loving devotional service, and is thus more expert in dovetailing to Her 
Lord’s desires. She is also the origin of the acintya-çakti, the energy that can harmonize all polarities 
and reveal the materially inconceivable. Rädhäräëé is thus the ultimate teacher of the philosophy of 
acintya-bhedäbheda and of its aspiration for teleosympathy, unity in will with God. 
 

“The Divine Sportive Potency fills the hearts of Kåñëa’s devotees with appropriate 
spiritual sentiments in conformity with His will.” (Bhaktisiddhanta, 1874-1936, p. 484.) 

 

 
 
 

This individually manifested union in will with the Lord is the essential teaching of acintya-
bhedäbheda-darçana. Rädhäräëé is the Goddess of bhakti, and Kåñëa can only be attained by bhakti. 
Her position is not understandable with material vision, but in order to enable the conditioned souls 
to attain Her mercy, Lord Kåñëa took on the mood of Rädhäräëé and appeared as Çré Caitanya (see 
Chapter 6.13). Accepting the role of His own devotee, He taught the highest science of devotion, 
expressed in the philosophy of acintya-bhedäbheda. God Himself practically taught devotion to the 
entire world by His own example, acceping the role of a kiìkara, a humble servant of the Lord 
(Caitanya, 1486-1534. Verse 5). The term kiìkara may be the most concise term to express the 
practical goal of the academic term ‘teleosympathy’. Teleosympathy, sympathy with the Lord’s 
desires, is the practical aspiration of acintya-bhedäbheda, the philosophy of full-fledged theism104. 
The term kiìkara, depicted above in Devanägaré script, is a compound of kim, ‘what’, ‘whence’, 
‘how’, and kara, ‘doing’. In contrast to the term ahaìkära (the false ego of a conditioned soul), 
which literally means ‘I do’, the term kiìkara expresses the mood of the Lord’s dedicated servant 
who always contemplates: “How shall I do what service, so my Lord will be pleased?” 

 
Kåñëa’s flute also represents His unique mädhurya, honey-like sweetness, which is not found 

in any other form of God to this extent (see Chapter 5.7). This explains why the Lord’s will is called 
sweet in the expression “the Lord’s own sweet will.” Only the Lord’s will is sweet for all universally. 
Therefore, the only way to experience real sweetness is to embrace the Lord’s sweet will by service. 
Çré Rädhä expresses this as follows: “(...) Kåñëa is the very life of My life. I keep Him always in My 
heart and try to please Him by rendering service. That is My constant meditation.” – Cc 3.20.58. 

 

känta-sevä-sukha-püra, saìgama haite sumadhura 
 

“Service to My beloved Lord is the home of happiness and is 
even sweeter than direct association with Him.”– Cc 3.20.60. 

 

                                                 
104 The term kiìkara is explained here in terms of its literal meaning. In general terms, a kiìkara is a servant who will act 
only upon the order of his master. Higher than the service of such a kiìkara is that of a friend, parent or consort, who 
serve even when not asked. Due to their humility, the gopés, although serving Kåñëa as consorts, pray to Kåñëa to accept 
them as a kiìkaré, a maidservant (bhaja sakhe bhavat-kiìkaréù sma no, SB 10.31.6). The term kiìkara used as a concise 
term to express the practical goal of teleosympathy should be understood in this latter sense, or in the literal sense. 
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Serving the Lord means to fulfill His desires, to be united with Him in will. When the Lord is 
satisfied, all in His creation automatically get satisfaction, even if there may be temporary 
separation in terms of personal association. That union in will therefore is even sweeter than direct 
association with Him, and this is clearly established in this verse. The following verse (also spoken 
by Çré Rädhä) defines unconditional service and love (Cc 3.20.52.): 

 
nä gaëi äpana-duùkha, sabe väïchi täìra sukha, 

täìra sukha – ämära tätparya 
more yadi diyä duùkha, täìra haila mahä-sukha, 

sei duùkha – mora sukha-varya 
 

“I do not mind My personal distress. 
I only wish for the happiness of Kåñëa, for His happiness 

is the goal of My life. However, if He feels great happiness in giving 
Me distress, that distress is the best of My happiness.” 

 
This verse proves that union in will is more essential than union in association, because under 

some circumstances, the Lord may be more pleased if there is no external association for some time, 
and the devotee who in that situation accepts the unpleasant external circumstances and unites 
internally with the Lord’s will is the best example of selfless love, surrender and service. The 
spiritual perfected souls are in no way masochists, but the best well-wishers of both the Lord and 
His creation, which includes their own selves. If it seems that a devotee is suffering externally due to 
separation from the Lord, it must be understood that if this separation is in accordance with the 
Lord’s desire, then that very pain becomes the source of unlimited happiness for the devotee. For 
one who has realized the spiritual reality, dualities per se do not cease to exist, rather they are 
reconciled in purposeful harmony and both polarities result in happiness by being used in the ever-
blissful service of the Lord. In the spiritual concept, there is not a tinge of suffering – all have 
realized their being part of Lord Kåñëa, who is sac-cid-änanda-vigrahaù, “The very form of eternity, 
transcendental knowledge and pure bliss.” (Brahmä-Saàhitä 5.1.) Çréla Bhaktivinode Öhäkura’s 16th 
song of his work entitled Çaraëägati, Full Surrender, nicely expounds on the present topic: 

 
ätma-nivedana, tuwä pade kori, hoinu parama sukhé 

duùkha düre gelo, cintä nä rohilo, caudike änanda dekhi (...) 
 

“I have become supremely happy by surrendering myself at Your lotus 
feet. Sorrow has gone far away, and there are no more worries. All I see is 
joy in the four directions. (...) All the troubles encountered in Your service 
are the cause of great happiness, for in Your devotional service joy and 
sorrow are equally great riches, and both destroy the misery of ignorance. 
(...) Bhaktivinoda sinks deeply into the ocean of pure bliss by engaging in 
Your service. He devotes all his efforts according to Your wishes while 
living in Your home.” (Verses 1, 4 and 6.) 

 
These realizations of Çréla Bhaktivinode Öhäkura, who is known to be a fully self-realized 

devotee, are of great value for one who is fortunate enough to try to understand the harmonized 
spiritual reality from the perspective of a self-realized devotee. Çréla Bhaktivinode Öhäkura 
expressed, that by surrender to the Lord, he became supremely happy. 

 
Surrender to the perfect Lord is not painful 

like the surrender of a beaten enemy in war, but 
blissful like the devotion of a woman to her lover. 
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Even troubles in His service become a source of joy. Nobody likes the smell of urin, what to 
speak of the touch of stool. But when the mother cleanses the diaper full of urin and stool of her 
child, she feels great bliss, because her child is healthy and she can serve it. There are even dolls for 
children that can pass urin. In loving service, seeming trouble becomes a source of bliss. Similarly, 
seeming troubles encountered in the service of the Lord cause great bliss for a pure devotee, who is 
happy to serve His Lord in all respects. His serving the Lord in times of hardship is a chance to 
prove his unconditonal love. Although in the spiritual conception, there are spiritual dualities, they 
are not disharmonious and causes of pain like the material dualities encountered in birth and death, 
marriage and divorce, etc. Spiritual dualities are all causes of bliss. All situations in the Lord’s 
service invoke His remembrance, which destroys ignorance because ignorance roots in forgetting 
the Lord. A devotee does not surrender to a material master who cannot give him everlasting bliss, 
but to the Supreme Lord, who is the reservoir of perfect eternal bliss.  

 

 
 

“The attitude of submission to the Absolute is neither blind 
nor slavish nor a gross form of superstition. It is the awakening 

of the real rational function of which all mental activity is butdisloyal, 
hideous caricature.” (Sanyal, 1933, Vol I, Chapter 4.) 

 
Just as it is the very nature of Rädhäräëé, the prime personification of Lord Kåñëa’s spiritual 

energy, to be surrendered to Kåñëa, it is actually the original nature of the spirit soul as a tiny 
serving manifestation of Kåñëa’s energy to be surrendered to Him. The conditioned souls must only 
overcome their perverted state and then surrender will be most natural. It is in this natural pure 
state of surrender, that Çréla Bhaktivinode Öhäkura devotes all his efforts according to the Lord’s 
wishes. This natural dedication to the Lord’s desire is the aim of the philosophy of acintya-
bhedäbheda. The pure devotee does not desire material upliftment or even liberation like those who 
leave their homes to engage in severe penances to achieve mukti – the pure devotee simply wants to 
serve in the Lord’s home, wherever He may choose to live, life after life. 

 
Selfless dedication to the Lord’s will is the soul’s sanätana-dharma, eternal inherent nature, 

and when we are engaged in this sanätana-dharma, we naturally become blissful, because the 
servants share in their master’s bliss. The devotee’s share is not divided as are material shares; the 
Lord is complete, and all that emanates from Him is also complete (invocation of the Çré 
Éçopaniñad). The devotee may externally be deprived of the Lord’s personal association, or he may 
undergo other hardships while engaging in His service, but because he empathetically shares in his 
Lord’s bliss, he is never really unhappy. To give a crude analogy, the tongue as a serving part of the 
body always feels inclined to taste nice foodstuffs, but in order to serve the whole body, it accepts 
long periods of fasting to keep the body healthy, and in these times the tongue is united in will with 
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the body. By being in the first place united with the purpose of the body, the tongue itself stays 
healthy and gets the best benefit of the periods of tasting foodstuff. Would the tongue seduce the 
mind to overstep the will and welfare of the body in order to fulfill the tongue’s desires and 
constantly engage in tasting food, the body would soon become sick and thus the tongue itself would 
suffer from various diseases and bitter medicine. This is the very situation in the material world: the 
living beings who are parts of the complete Lord are like foolish uncooperative organs of the body 
who do not know that their purpose is best served by directly serving the purpose of the body. 
Hence the foolish living beings of this world try to satisfy their senses independently and neglect the 
actual way of universal satisfaction, the direct satisfaction of the Supreme Lord’s sweet desires. 

  
Union with Kåñëa’s will is not only the essential approach to God, 

but also the easiest approach to God and to universal welfare and harmony. 
 

Although we may not yet be qualified to receive the Lord’s personal association and 
expression of will because we have not yet developed the eyes of bhakti with which to see Him, we 
can still enjoy union in will with the Lord to a great extent by following His instructions as stated in 
the Vedic scriptures. As the Lord is absolute, He is non-different from His will, and that can be 
experienced by someone who is united with His will. When we unite with the Lord’s will, we not 
only fulfils our own purpose of life, but we also enter harmony with the entire cosmic creation, and 
hence it is the easiest and most efficient way of both self-realization and universal welfare. In fact, 
so-called self-realization and welfare remain an illusion if we are not united with the Lord’s will. 
And last but not least, union with the Lord’s will is in itself the eye of bhakti with which to see God, 
as God can only be seen by pure bhakti (bhaktyä mäm abhijänäti, Bg 18.55), and pure bhakti is 
described as anyäbhiläñitä-çünyaà, “free from separate motives.” (Bhakti-rasämåta-sindhu 1.1.11), 
i.e. to only desire to serve the Lord’s desire. Although the we are minute particles of the Lord and 
cannot understand the Lord’s desire on our own strength, by cultivating the inclination to union 
with the Lord’s will, we attract His mercy by which His desire is revealed. Being free from self-
centered desires does not mean to lack vibrant life, as is understood by the example of the flute: 

 

  
 

Although the flute is empty, it nevertheless sounds. 
 

Actually, the flutist Çré Kåñëa plays the flute, and the flute simply offers itself as a willing 
instrument to Him. The word ‘vibrant’ carries meanings such as ‘resonant, vigorous, energetic’ 
(Webster). If we want to be fully vibrant, we should be in resonance with the full energy of life, 
which comes from çaktiman, the wielder of all energy, Lord Kåñëa. If we want to resonate with 
Kåñëa’s energy or vibration, we must be free from disharmonious self-centered vibrations; but giving 
up self-centered interests to dovetail to the central interest of the entire creation is surely not a loss 
but rather an all-beneficial gain. In the analogy of the flute, if the flute is not empty, but full of mud, 
then Kåñëa cannot play on it. If it is empty, however, and offers itself to Him, Kåñëa plays wonderful 
tunes on it, that attract and benefit all living entities. Similarly, persons whose hearts are full of 



241 

  

selfish desires cannot be used by Lord Kåñëa as His instrument and he cannot become filled with the 
nectar of His desires. Rather, because their selfish desires will clash with the desires of others, they 
will face frustration. Only by throwing out all separatist selfish desires from the heart and inviting 
Lord Kåñëa’s sweet will, they will become filled with the pure desires of their own hearts, because 
Lord Kåñëa is the Supersoul, who is the origin, the source of joy and the goal of all souls.  

 
The exclusive dedication to Lord Kåñëa’s desires 

is neither self-abnegation nor neglect of care for others, but rather 
the complete fulfillment of our own and everybody else’s actual desires. 

 
Unlike the desires of the conditioned soul that are imperfect and rarely completely fulfilled, 

“His [the Supreme Lord’s] desires are pure, satyakäma, and He attains fulfillment of His desires 
immediately and without obstacle, satya-saìkalpa.” (Bhaktivinoda 5, 1890, p. 86.) The Supreme 
Lord’s desires are satya-saìkalpa, fulfilled without obstacle by His personal potency, simply by His 
sweet will (SB 10.37.12). Because His desires are never frustrated, He is eternally fulfilled in all 
respects (samäpta-sarvärtham amogha-väïchitam, SB 10.37.22). Moreover: 

 
Only by rejoicing in the Lord’s bliss can we become fully blissfull, 

because the bliss of a tiny living entity is very limited, 
whereas the bliss of the Supreme Lord is unlimited. 

 
The principle of çunya, emptiness, which is attractive to many people who try to escape 

material sufferings, must be employed in the service of God by becoming anyäbhiläñitä-çünyaà (Brs 
1.1.11), free from material motives, i.e. free from motives other than bhakti, as per the example of 
the flute. The Supreme Lord will only manifest fully in a heart that also welcomes Him fully and is 
devoid of separate desires. Çré Kåñëa says: 
 

“Because My devotees are completely devoid of material desires, 
I sit within the cores of their hearts.” – Çrémad-Bhägavatam 9.4.63. 

 
Emptiness should not be the goal in itself as for example in certain schools of Buddhism. In 

fact, only by the grace of God can we become free from separatist desires, not by any independent 
effort. It is the very nature of a living being to desire. Desireless people are tendentially depressive 
and suicidal. Advanced Buddhists are not desireless as they may think – they simply desire to 
become desireless. By imagining that they are desireless, they continuously fulfill their virtually 
denied, but actually existing desire, and derive some pleasure from this mental loop. Their 
imaginary pleasure consists of an autosuggestive absence of suffering; thus it is not actual pleasure, 
but merely the negation of suffering. Actual pleasure must be positive, and thus we must find 
positive pleasure and positive desires. Desiring pleasures independent from the Lord’s pleasure 
leads to suffering because of clashes with other’s interests (see Chapter 8). Therefore, the only wise 
solution is to desire the Lord’s pleasure, become His dedicated instrument, and by that please the 
Supreme Lord who harmonizes and fulfills the actual desires of all living entities, including 
ourselves. 

 
Just as it is impossible to take out mud from a flute without replacing it 

with something like air, it is impossible to virtually abandon our material desires 
– we can only overcome them by replacing them with the Lord’s sweet will. 

 
Therefore, the wise will want to always satisfy the Lord’s desire. The Lord’s desire is most 

efficiently expressed and revealed by chanting His holy name, Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa 
Hare Hare, Hare Räma Hare Räma, Räma Räma Hare Hare (see Chapter 15). “As the result of 
service to çré näma, the holy name, man can get rid of all prejudices and be settled in kåñëa-käma-
seva, the service of Kåñëa’s desires.” (Bhaktisiddhanta, 1874-1936, p. 162.) For this reason, the wise, 
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just as the flute of Kåñëa, always chant Kåñëa’s holy name. Çrémad-Bhägavatam 1.9.16 states that 
“No one can know the plan of the Lord. Even though great philosophers inquire exhaustively, they 
are bewildered.” – SB 1.9.16. This is especially the case for those who try to know the Lord 
materially, i.e. not with the exclusive motive of serving Him. However, those who desire to serve the 
Lord purely are spiritually empowered by the Lord’s internal potency to know Him to such an 
extent as is required for their service, although no one can know His will completely. The next verse 
says:  
 

“Accepting the inconceivable plan of the Lord, you must follow it.” 
 

This statement would be contradictory if the term ‘inconceivable’ was absolute, because how 
can we follow a plan if we are unable to know it? The correct vision and solution is that the Lord 
and His will are materially inconceivable, but they are revealed to the devotee by the mercy of the 
Supreme Lord’s spiritual potency. If he turns to his original serving nature, it is possible for the jéva 
to know the Lord and His will to an individually sufficient extent, as the jéva is part of the complete 
whole (Éçopaniñad, invocation). The term acintya, inconceivable, in the term acintya-bhedäbheda-
darçana, refers to the impossibility of conceiving the Lord with the common material senses, yet by 
bhakti, the Lord can be known: ataù çré-kåñëa-nämädi, na bhaved grähyam indriyaiù, sevonmukhe hi 
jihvädau,  svayam eva sphuraty adaù, “The material senses cannot perceive Kåñëa’s transcendental 
name, form, attributes, associates and pastimes. Only when a conditioned soul is awakened to 
Kåñëa-consciousness by being inclined to and engaged in devotional service to Kåñëa, that begins 
with using his tongue to chant Kåñëa’s holy name and tasting the sanctified remnants of Kåñëa’s 
food, his spiritual senses are uncovered, and then Kåñëa by Himself manifests in his perception.” – 
Brs 1.2.234, quoted from the Padma Puräëa and spoken by Çré Caitanya in Cc 2.136. Therefore, the 
acintya-bhedäbheda philosophy is not an agnostic doctrine. The spiritual senses of the jéva by which 
the Lord is known and served are covered by material desires and can be awakened by the practice 
of bhakti and the Lord’s mercy. This mercy is especially attracted by attaining union in will with the 
Lord. Union in will with the Lord also best serves to awaken the spiritual senses, as it is their very 
nature to serve the Lord’s will. As shown in Chart 2, 

 
acintya-bhedäbheda is the only philosophy that aims at 

union with the Lord’s will as expressed by the Lord Himself, 
and therefore it is the only philosophy that can appropriately 

reestablish the full eternal nature of the self, the sanätana-dharma. 
 
By understanding acintya-bhedäbheda-darçana, we can understand the science of 
self-realization and bhakti and attain the potency to distinguish properly and 
impartially between the various other philosophies. We are prevented from 
misjudging or offending their followers by seeing them on the way towards the 
common ultimate goal by the sublime guidance of Kåñëa. 

 
To give a practical example of the superiority of union in will over union in association, the 

following story of the Rämäyaëa (Book 4, Canto 75) illustrates the proper employment of acintya-
bhedäbheda-darçana. Çabaré was a very pious tribal princess in Näsika in the present state 
Mahäräñöra who lived during Lord Räma’s time (Most Hindus rever Lord Räma is an Avatära of 
Lord Kåñëa (see SB 1.3.28). When she saw that for her upcoming wedding, many animals were to be 
slaughtered, she became compassionate, ran away from home and thereafter lived in a forest near 
Hämpi in very simple conditions. Çabaré grew up in an outcast family and was therefore not allowed 
to enter the local temple in Hämpi where the deity of Lord Räma was worshiped. But because she 
had so much devotion for Lord Räma, she wanted at all cost to render some service to Him. 
Therefore, every day she secretly cleaned the outer temple compound in the very early morning, 
when all were sleeping. One day, the priests found out, and as they were very proud of their 
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privilege, they forbade Çabaré to come to the temple area again. The next day, all the water of the 
adjacent pond called Pampä-sarovara had turned into blood and puss. 

 
Çabaré returned to her hermitage, and every day she prayed to Lord Räma, desiring to serve 

Him directly. She recited His holy name and offered Him flowers from the forest. One day the sage 
Maöaìga Muni passed by. He acknowledged her worship and predicted that Lord Räma Himself 
will surely come to her hermitage. From that day on, Çabaré spent day and night simply with 
cleaning her hermitage and gazing into the direction from where the Lord would appear. Her 
intense longing was so strong that she even forgot about her daily rituals. In this way, many years 
passed, and Çabaré became very old, still waiting for the Lord in that forest. One day, Lord Räma 
personally came to visit the nearby town, Hämpi. The 
priests wanted to take Him to the temple and worship 
Him there, but Räma said that He came only to see 
His devotee Çabaré. The priests were astfonished and 
told Räma that Çabaré lived in the forest. Lord Räma 
went straight there and met Çabaré. She fell at His 
feet, and as she did not even possess a single pot or 
bowl, she used her two hands as a bowl, and with the 
water of the tears from her eyes, she washed Lord 
Räma’s lotus feet. She then went to collect berries, 
and to test if they were sweet, she first tasted them 
herself. Although food that has been touched by the 
mouth is considered impure in the Vedic culture, 
Lord Räma accepted the berries from Çabaré’s hands 
with great pleasure, because He enjoyed tasting the 
pure love of Çabaré. 

 
Now what does this story have to do with acintya-bhedäbheda-darçana? This story nicely 

describes two kinds of devotees, namely the neophyte and the advanced devotee, according to their 
employment of the various aspects of bheda and abheda. The particular priests in this story are the 
neophyte devotees who are still inclinded towards material concepts to some extent. They judge 
primarily according to outer classifications like social cast, and they consider that service the best 
which is physically the closest to the deity. They cannot always see the pure motives of others, 
because they themselves do not have absolutuely pure motives, as they are not primarily 
contemplating union in will with the Lord. Although they are externally behaving like devotees, 
their inner concepts are still to some extent like those of the materialist as described in Chart No 2 
at the beginning of this chapter. They want to keep their individuality in will because of their 
separate interests, and they are only interested in external association with God. By keeping 
separate interests, which in fact is the prerogative of God, they are at least unknowingly aspiring to 
achieve His position and hence union in person. On the other hand, Çabaré is a very advanced 
devotee. Çabaré has realized that internal union with the Lord’s will is the essential union and 
therefore she feels pleasure in secretly cleaning the temple’s compound, even if no mortal being 
acknowledges her service. Çabaré knows that she is a servant by nature, and therefore she does not 
want to artificially take the position of God by trying to keep separate interests. Not desiring 
anything else besides bhakti is considered the highest stage of freedom, and one who does not seek 
personal rewards can achieve pure bhakti (Çrémad-Bhägavatam 11.20.35). Although Çabaré seems to 
be separated from Lord Räma externally, she is actually in close association with Him in her heart 
by her pure love and selfless service, whereas the rather proud and superficial priests of this story 
are separated from the Lord in their hearts due to separate desires, although outwardly they seem to 
be close to Him. Therefore, the proper employment of the right aspects of bheda and abheda is very 
important, and this is what this chapter is all about. 
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Individuality is to be contemplated as always remaining 
the humble servant, and not trying to imitate the Lord, and 

union is to be contemplated as embracing the will of the Lord. 
 

The proof that Çabaré had achieved union with Lord Räma’s desire is that He was so pleased 
with the service in her heart, that He personally came to search after her to give her the treasure of 
His personal association. The personal association with the Lord is always aspired for by the 
devotee, yet the approach of the neophyte is different from the approach of the advanced devotee. 
 

The neophyte devotee holds the Lord’s association higher than the Lord’s will, 
whereas the advanced devotee holds the Lord’s will higher than the Lord’s association. 

 
This is because the neophyte holds his own enjoyment higher than the enjoyment of the 

Lord, and he aspires for the Lord’s association to enjoy himself in the first place, whereas the 
advanced devotee holds the enjoyment of the Lord higher than his own enjoyment, and he aspires 
for the Lord’s association to give Him enjoyment in the first place. Only if the Lord desires to 
associate with the advanced devotee, will the devotee desire it too. But if the Lord does not want to 
associate with a certain advanced devotee, the devotee never tries to artificially associate with the 
Lord, because he holds His will and enjoyment higher than His association. The feeling of 
separation caused by the Lord’s withholding His association becomes a source of transcendental 
pleasure for the devotee because it kindles the internal union in will, proves the devotee’s 
unconditional love and increases the expectation for the desired association. 
 

One day, Caitanya Mahäprabhu was departing from Jagannätha Puré for Våndävana by boat. 
In order to follow Him, His very dear associate Gadädhara Paëòita gave up his vow of devotional 
service in Puré. Gadädhara Paëòita is no one other than the personification of rädhä-bhäva, the 
mood of worship of Rädhäräëé in the pastimes of Lord Caitanya. However, Caitanya Mahäprabhu 
preferred that he stay loyal to his service, and told him: “If you want My happiness, please return to 
Néläcala.” (Cc 2.16.141.) Hearing this, Gadädhara Paëòita fainted at once due to feelings of 
separation. He then resumed his service as desired by the Lord, and by thus pleasing Him, he was 
united in will with Him in his heart, although externally separated. Such is the love of pure devotees. 
As long as we have not attained union in will with the Lord because of keeping separate interests, 
even while having the Lord’s personal association, we will not be able to fully please the Lord, and 
hence the association stays superficial, of limited benefit or is even counterproductive. This is 
exemplified by the proud priests who displeased the Lord by offending Çabaré, even though they 
were externally ‘serving’ Him in close association. 
 

It is essential to be united with the will 
of the Lord first, because only then we are qualified 
to serve Him favourably in His personal association.  

 
When we immaturely get the association of the Lord and displease Him, we will lose the 

greatest treasure, just like scientists who are allowed into the laboratory prematurely may spoil the 
experiment, displeasing their seniors. On the other hand, when we are in external separation from 
Kåñëa, but united in will within, then that pure bhakti will attract Kåñëa, because pure bhakti is çré-
kåñëäkarñiëé, “attracting Çré Kåñëa.” – Bhakti-rasämåtä-sindhu, Pürva 1.12. Only when we get 
Kåñëa’s association in a purified state, can we render pure bhakti and attain the highest benefit. 
Therefore, union in will with God is to be contemplated in the first place. It is the highest human 
aspiration, and because the acintya-bhedäbheda-darçana most emphatically advocates this union, it 
has thus been established as the most sophisticated philosophy. 
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11. Quantum Mechanics in the Light of Acintya-Bhedäbheda-Darçana 
 

In this chapter, an understanding of certain phenomena of quantum mechanics will be given in the 
light of the principle of acintya-bhedäbheda. Vedic science is not restricted to transcendental 
matters but includes material knowledge as well. Therefore, Vedic science is able to bring light into 
common science. Furthermore, because material manifestations are reflections of spiritual 
manifestations, the former can only be fully understood in relation to the latter. Science advocates 
an objective approach to reality. Truly objective vision of reality is offered by  Çré Caitanya’s 
principle of acintya-bhedäbheda, because it is an all-including paradigm, a theory of everything. 
 

Quantum mechanics has revolutionized the way modern people see the world. Although 
many of its findings are officially accepted since almost a century, most people are not educated in 
this subject. For different reasons it would be beneficial if people would strive to learn some basic 
quantum physics, and the interested readers can do so easily. To include this knowledge would go 
beyond the limits of this book.  
 
 
11.1. The Renaissance of Consciousness in Science 
 

During the last few hundred years, humanity has made astonishing inventions and discoveries and 
entered into matter deeper and deeper. Diving into the ocean leads to reaching the ocean bottom; 
but the ‘ocean of matter’ seems to be deeper than our instruments and thoughts can reach. We now 
realize, that the deeper we dive into this ocean, the more questions instead of answers appear, and 
the more complicated and inconceivable things get. 
 

This becomes especially evident in quantum mechanics, the science that has probably dived 
the deepest into matter of all natural sciences. Modern science now claims that the physical universe 
is not mostly continuous solid matter, as is still commonly thought. It is over 99.99 percent empty 
space105 with small bits of matter or atoms. The atoms are not the most fundamental particles, but 
again consist mostly of empty space with a tiny nucleus in the center and more tiny electrons 
whirling around at about 600 miles per second. The nucleus consists of various particles that race 
around at approx. 40’000 miles per second. The atomic particles sometimes behave as waves of 
abstract possibilities, and sometimes as actual particles, and further, they are sometimes detectable, 
and sometimes undetectable. The closer we look at matter, the more we find that it is not what we 
had thought it was – a collection of solid material elements that follow mechanistic laws – but we 
find that material reality consists of various energy levels and waves of potentials. What we perceive 
as matter is actually a specific manifestation of subtle energy, and acts according to corresponding 
subtle laws beyond the gross laws of classical mechanics. These subtle laws also depend on 
observation and consciousness, and consciousness can thus no longer be ignored by science. 
Moreover, the belief that consciousness is essential or fundamental is shared by many prominent 
physicists, as the following quotes show. 
 

In the early twentieth century, Albert Einstein had revolutionized the way we see the world 
with his theory of relativity. Things are not just made of static matter in the sense of classical 
Newtonian mechanics – what we perceive as matter is actually a form or expression of subtle 
dynamic energy evolving in an interdependent space-time continuum. Einstein was also well-known 
for contemplating spirit: 

 

                                                 
105 However, according to quantum field theory, the physical vacuum contains fleeting electromagnetic waves and 
certain particles. 
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“Every one who is seriously involved in the pursuit of science 
becomes convinced that a spirit is manifest in the laws of the universe – 

a spirit vastly superior to that of man, and one in the face of which we with 
our modest powers must feel humble. In this way the pursuit of science leads 

to a religious feeling of a special sort.” (Einstein 3, 1936.) 
 

Ernest Rutherford, who, according to the Encyclopedia Britannica, is the father of nuclear 
physics, won the Nobel prize in chemistry in 1908, but performed his major work later in 1911, when 
he introduced a new model of matter, the Rutherford model or planetary model of the atom, 
according to which atoms look like tiny planetary systems, with electrons rotating around the 
nucleus like planets around the sun. What is less known is that this conception was already 
explained in the Çrémad-Bhägavatam (3.11.13) over 5’000 years ago: graharkña-tärä-cakra-sthaù, 
paramäëv-ädinä jagat, saàvatsarävasänena, paryety animiño vibhuù, 

 
“Influential stars, planets, luminaries and atomic particles all over the universe are rotating 

in their respective orbits under the direction of the almighty Lord, represented by eternal time.” 
 

    
 

Scientists found, that amazingly, in the atom we find the universe reflected. The tiny part is 
an individual reflection of the complete whole. This principle is expressed by Çré Caitanya’s acintya-
bhedäbheda-darçana: The parts and individuals are simultaneously distinct in quantity and non-
distinct in quality with the whole, the Supreme Personality of Godhead. The closer we look into the 
part, we shall find the whole, and by knowing the whole, we can understand the part. This principle 
is also reflected in the material universe in the similarity between microcosm and macrocosm, as it 
was already explained thousands of years ago by Lord Brahmä: eko 'py asau racayituà jagad-aëòa-
koöià, yac-chaktir asti jagad-aëòa-cayä yad-antaù, aëòäntara-stha-paramäëu-cayäntara-stham-
govindam ädi-puruñaà tam ahaà bhajämi, “I worship Lord Govinda Çré Kåñëa, the original 
Supreme Person, who is eternally one although millions of universes are created by Him. He can do 
this, because He creates by dint of His potency which is simultaneously different and non-different 
from Him. All the universes exist in Him and simultaneously He is present in His fullness in every 
one of the atoms that are scattered throughout the universe.” – Brahma-saàhitä 5.35. 

 



247 

  

Max Planck is considered to be the founder of quantum theory and won the Nobel prize in 
physics in 1918. He found that energy cannot take on an arbitrary value, but exists only in quantas 
or packages with a specific whole number value that depends on the frequency of the energy wave. 
Planck believed that consciousness is the basis of matter. In a speech at Florence in 1944 he 
declared: “As a man who has devoted his whole life to the most clear-headed science, to the study of 
matter, I can tell you as a result of my research about atoms this much: There is no matter as such! 

 
“All matter originates and exists only by virtue of a force 

which brings the particle of an atom to vibration and holds this most 
minute solar system of the atom together. We must assume behind this force 

the existence of a conscious and intelligent mind or spirit. This spirit is the origin of all matter. 
The immortal spirit is the real, true and factual substance of this world, 

not visible, transient matter!” (Planck, 1944.) 
 

 
 

  “I regard consciousness as fundamental. 
I regard matter as derivative from consciousness. 

We cannot avoid consciousness. Everything that we talk about, 
everything that we regard as existing, postulates consciousness.” 

(Planck quoted in the Observer, 25 January 1931.) 
 

“Science cannot solve the ultimate mystery of nature. 
And that is because, in the last analysis, we ourselves are part of nature 

and therefore part of the mystery that we are trying to solve.” (Planck 2, 1932.) 
 

Astrophysicist Sir Arthur Stanley Eddington was the first to prove Albert Einstein’s special 
theory of relativity. In 1927, he stated (Eddington, 1928, Chapter 13): 

 
“The universe is of the nature of a thought or sensation in a universal Mind.  

(...) To put the conclusion crudely – the stuff of the world is mind-stuff. 
 (...) It is difficult for the matter-of-fact physicist to accept the view that the 
substratum of everything is of mental character. But no one can deny that 

mind is the first and most direct thing in our experience, and all else is 
remote  inference  –  inference  either  intuitive  or  deliberate.” 

 

“Recognizing that the physical world is entirely abstract 
and without ‘actuality’ apart from its linkage to consciousness, 

we restore consciousness to the fundamental position instead of 
representing it as an inessential complication occasionally found in 

the midst of inorganic nature at a late stage of evolutionary history.” 
(Eddington, 1928, p. 332.) 
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 Erwin Schrödinger won the Nobel prize in 1933 for the Schrödinger equation. He is also well-
known for his thought experiment, the Schrödinger’s cat. He had a life-long interest in Vedänta and 
not only accepted the existence of consciousness, but also proposed the eternity of the mind 
(Schrödinger, 1969, p. 165): 

 

 

“Some of you, I am sure, will call this mysticism. 
 (...) We may, or so I believe, assert that physical theory in its  

present stage strongly suggests the indestructibility of mind by time.” 
 

Werner Heisenberg was awarded the Nobel prize for his principle of uncertainty in 1932. The 
process of measuring the position of an electron disturbs the electron’s momentum, so that it is not 
possible to know the values of both the position and the momentum of the electron at the same 
time; the properties that are not known with precision must be described by probabilities. In India, 
Heisenberg conversed with Rabindranath Tagore, whose exposition of the Eastern philosophy 
helped him to understand seemingly contradictory behavior of matter in quantum mechanics. 
Heisenberg, as well as Wolfgang Pauli, Eugene Wigner, Henry Stapp and other prominent 
physicists, hold that it is consciousness that causes the wave function of possibilities to collapse into 
actualities. In his later years, Heisenberg not only acknowledged the existence of consciousness, but 
also of God or the ‘One’: “Of course, we all know that our own reality depends on the structure of 
our consciousness; we can objectify no more than a small part of our world. But even when we try to 
probe into the subjective realm, we cannot ignore the central order. (...) 

 

 
 

“In the final analysis, the central order, or the ‘One’ 
as it used to be called and with which we commune in the language 

of religion, must win out.” (Heisenberg, 1971, p. 214.) 
 

“Modern physics has definitely decided in favor of Plato. 
In fact the smallest units of matter are not physical objects in the ordinary sense; 

they are forms, ideas (...).” (The New York Times Book Review, March 8th 1992.) 
 
Niels Bohr discovered the major laws of spectral lines and earned the Nobel prize for physics. 

In his Como Paper of 1927, Bohr explained his complementary principle, that describes matter in a 
wave-particle duality. On a subtle level, matter does not only behave linear like a localized particle, 
but also non-linear and multi-local like a wave of possibilities. An experiment can show either the 
particle-like properties of matter or the wave-like properties, but not both at the same time. This 
principle, as well as Heisenberg’s principle of uncertainty, lead to the assumption that matter will 
never be fully observable by physical science, at least not in a classical or deterministic way. This 
indicates a considerable amount of inconceivability, similar to the acintya-bhedäbheda-darçana. 
Bohr studied Vedic literatures such as the Upaniñads. When he was knighted in 1947, Bohr adopted 
the yin and yang symbol as motif of his family coat of arms, with the inscription contraria sunt 
complementa, “opposites are complementary” – a philosophy that goes along well with acintya-
bhedäbheda. Bohr advocated the existence of consciousness and its exploration. In his own words 
(Heisenberg, 1971, pp. 88-91): 
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 “We can admittedly find nothing in physics or chemistry 
that has even a remote bearing on consciousness. Yet all of us know 

that there is such a thing as consciousness, simply because we have it ourselves. 
Hence consciousness must be part of nature, or more generally, of reality, which means 

that, quite apart from the laws of physics and chemistry, as laid down in quantum 
theory, we must also consider laws of quite a different nature.” 

 
Max Born, a close friend of Albert Einstein, won the Nobel prize in 1954 for his statistical 

interpretation of the wave function. He said:  
 

“I saw in it [the atom] the key to the 
deepest secrets of nature, and it revealed to me 

the greatness of creation and Creator.” (Born, 1957.) 
 
Eugene Wigner, who took interest in the philosophy of the Vedänta-sütra, won the Nobel 

prize in physics in 1963 for his symmetry principles in quantum mechanics. 
 

“It was not possible to formulate the laws (of quantum theory) 
in a fully consistent way without reference to consciousness.” (Wigner, 1970.) 

 
 David Bohm, who worked closely with Albert Einstein, conceived the theory of non-local 
hidden variables and the theory of the implicate order. The commonly perceivable manifestations 
make out the explicate order, which constantly unfolds from its underlying ultimate physical 
substrate, called the implicate order. The implicate order is hidden and non-local, similar to the 
Eastern doctrine of advaita (see Chapter 9). Another word for advaita is abheda, which is included 
in the principle of acintya-bhedäbheda. Bohm referred to the universe as a ‘holomovement’, 
invoking an analogy to a hologram, a three-dimensional photograph in which the entire picture is 
contained in each part. Similar to the hologram, every part of creation contains the entire creation. 
This reminds of above quoted verse 5.35 of Brahma-saàhitä. Bohm was influenced by Eastern 
philosophy. He knew the Dalai Lama and had a close relationship with Jiddu Krishnamurti. Bohm 
considered the existence of a non-physical reality beyond the explicate and implicate order with 
reference to love, compassion, and similar attributes; he acknowledged transcendence and the 
dependence of matter on consciousness. In contrast to Western thinking, in which the whole is made 
out of various parts of matter, Bohm advocated that the physical parts are dependent on the 
coherent whole, which includes consciousness: 

 
“We have reversed the usual classical notion that the independent ‘elementary parts’ of 
the world are the fundamental reality, and that the various systems are merely particular 
contingent forms and arrangements of these parts. Rather, we say that inseparable 
quantum interconnectedness of the whole universe is the fundamental reality, and that 
relatively independent behaving parts are merely particular and contingent forms within 
this whole.” (Bohm, 1975.) “My main concern has been with understanding the nature of 
reality in general and of consciousness in particular as a coherent whole.” (Bohm 2, 1980.) 
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John Wheeler was a theoretical physicist best known for coining the term ‘black hole’ in 
1967. In 1979 Wheeler tried to expel parapsychology, calling it a pseudoscience. Wheeler then went 
through a change of mind. He studied the Upaniñads and came to appreciate Eastern thought. In 
1990 he expressed that a non-material source causes the physical world (Wheeler, 1990): 
 

  

 

 

“Every item of the physical world has at bottom 
– a very deep bottom, in most instances – 
a non material source and explanation.”  

 
 

 

 “(...) In the quantum principle we’re instructed 
that the actual act of making an observation changes 

what it is that one looks at. To me, this is a perfectly marvelous 
feature of nature. (...) So the old word ‘observer’ simply has to be crossed off 

the books, and we must put in the new word ‘participator’. In this way we’ve come to realize 
that the universe is a participatory universe.” (q. from Buckley, 1979, pp. 53-54.) 

 
Amit Goswami, a theoretical nuclear physicist professor and member of the University of 

Oregon Institute for Theoretical Physics since 1968, is well-known for his downward-causation 
theory, in which he tries to explain with evidence from quantum mechanics and other fields of 
research, that consciousness is transcendental or non-material and the basis of matter and life. He 
was inspired by the advaita or monistic interpretation of Vedänta and termed his philosophy 
monistic idealism. He is known as a scientist who has the braveness to openly advocate and defend 
the validity of tabooed phenomena like the existence of God, transcendental consciousness, 
reincarnation, and the immortality of the soul. 

 

 
 

“Quantum physics enables us to see directly that  
we can make sense of the world only if we base the world 

on consciousness. (...) Consciousness is the ground of being.” (Goswami, 2007.) 
 

Henry Stapp, a leading quantum physicist at the University of California, declared: 
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“The new physics presents prima facie evidence 
that our human thoughts are linked to nature by non-local connections: 
What a person chooses to do in one region seems immediately to effect 

what is true elsewhere in the universe. (...) I believe that most quantum physicists 
will also agree that our conscious thoughts ought eventually to be understood 
within science and that when properly understood, our thoughts will be seen 

to do something: They will be efficacious.” (Stapp, 2001.) 
 

“Quantum theory is essentially a rationally coherent theory of the interaction of mind and 
matter, and it allows our conscious thoughts to play a causally efficacious and necessary role in 
brain dynamics. It therefore provides a natural basis, created by scientists, for the science of 
consciousness. (...) In his plenary talk David Hodgson noted that our justice and moral systems are 
based on the normal ‘folk psychology’ notion of [free will and] personal responsibility for one’s acts. 
Thus the abandonment of folk psychology, suggested by Patricia Churchland (1986) and others, 
would undermine the foundation of the social fabric. (...) The quantum theoretical approach to the 
science of consciousness described here leaves folk psychology essentially intact: It abandons 
instead, at the foundational level, and on good grounds, folk physics [classical mechanics that 
dismisses consciousness and thus free will and responsibility].” (Stapp 2, 1996.) 

 
“In that ‘scientific’ vision we human beings were converted from sparks of divine creative 

power, endowed with free will, to mechanical automata (...). This material picture of human beings 
erodes not only the religious roots of moral values but the entire notion of personal responsibility 
(...). This conception of man undermines the foundation of rational moral philosophy, and science is 
doubly culpable: It not only erodes the foundations of earlier value systems, but also acts to strip 
man of any vision of himself and his place in the universe that could be the rational basis for an 
elevated set of values. (...) It is the revised understanding of the nature of human beings, and of the 
causal role of human consciousness in the unfolding of reality, that is, I believe, the most exciting 
thing about the new physics (...).” (Stapp 3, 2007, p. 16.) 

 
“Science enters a new phase once it has broken the consciousness barrier, and allows itself to 

contemplate a description of nature that includes absolute knowledge and mental qualities (...). The 
basic problem is then to devise a theoretical picture of the totality of nature that includes the 
material and mental parts as describable features of a unified whole. The Gauòéya-Vaiñëava 
ontology could be conceivably useful in this connection. It constitutes a ready-made and reasonably 
coherent ‘theory of everything.’” (Stapp 4, 1995, p. 41.) 

 
From all the above quotes, it becomes clear that many scientists have not only broken with 

the ‘taboo’ of consciousness, but they further advocate its exploration, and many even see it as 
fundamental. As A. N. Mitra, Professor Emeritus of Physics at Delhi University, put it: “You may 
not like spirituality – but you have to face the experiments.” (Mitra, 2011.) Quantum physicists 
observe that matter behaves differently depending on how one observes it. Prominent physicists like 
Heisenberg, Pauli, Schrödinger, Wigner and Stapp believe that it is most likely consciousness that 
causes the wave function of possibilities to collapse into actualities. The relevance of subjective 
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consciousness in physics reveals the invalidity of a science that tries to exclude consciousness and 
subjectivity.  
 

Quantum theory was instrumental to bring about 
a renaissance of consciousness and subjectivity in science. 

 
In his lecture on Physics of Consciousness, A. N. Mitra figuratively spoke of a “Frankenstein 

science”. He explained that the inspirations that lead to new discoveries in science mostly did not 
come from experimentation, but from inspiration in the scientist’s consciousness, and therefore, 
actually the entire science originates from consciousness. But ironically, science tries to do away 
with consciousness like Frankenstein’s monster who turned against his own creator (Mitra, 2011). 
Physical science started off leaving the world of consciousness behind, yet ironically, the deeper the 
common scientists ventured into matter, the more they were forced by their own observations to 
acknowledge and explore consciousness and subjectivity. The circle seems to close again. 

 
The traditional or Copenhagen interpretation posits that an observation or measurement 

causes the wave function of probabilites to collapse into an actual state. Without observation, this 
does not happen. If the observer was a purely physical entity, such as a Geiger counter, one could 
write down a bigger wavefunction that described not only the thing being measured but also the 
observer. That bigger wave function would still not be able to collapse, lacking an observer. This 
implies that the observer must be non-physical, else collapse would be impossible. This leads to the 
conclusion that materialism is wrong – and this goes against the mindset of most scientists. From the 
above quotes we can understand that many scientists in the pioneer times were nevertheless brave 
enough to point out the need to re-integrate non-physical consciousness. Since then, the tendency to 
opt for interpretations that allow preservation of materialism is increasing. The most credited of 
these has been the many-worlds interpretation, despite its sheer absurd claims about reality (people 
and things branch out with each measurement into different universes in which             
they continue to exist in different states such as dead or alive). In this book we favor the traditional 
interpretation, because it allows for the biggest amount of reconciliation both on the material as 
well as on the spiritual platform, as will be discussed below. 

 
 
11.2. From Uncertainty to Certainty: The Central Quest of Surrender 

 

Heisenberg’s uncertainty principle and Bohr’s wave-particle duality are examples of theories in 
quantum physics that indicate that nature may never be grasped and described completely by 
physical observation, especially not in an objective, deterministic way. Although it seems impossible 
to ever reach a complete grasp of nature, the scientist is nevertheless driven to continue to explore 
her more and more. The more subtle nature gets, the more she becomes inconceivable by our gross 
senses, and the more she refuses to be able to be measured by our gross instruments. Consequently, 
quantum physicists produce more and more abstract theories full of uncertain possibilities. The 
founders of these theories often admit not to be able to penetrate them themselves. Nobel Laureate 
physicist Richard Feynman even stated: “I think I can safely say that nobody understands quantum 
mechanics.” (Feynman, 1965, Chapter 6.) Foreseeing that more endeavor within the same paradigm 
will only lead to more confusion, many scientists become open to new paradigms and dimensions of 
reality.  

 
The philosophy of acintya-bhedäbheda proposes, that although the underlying nature of the 

cosmic play is acintya, materially inconceivable, it can become revealed by the underlying nature 
personified, the Supreme Personality of Godhead, because the foundation of all being is not just 
impersonal energy, but personified transcendental energy. One of the major goals of science is 
simplification, not complication, and the greatest quantum leap of simplification is the step from 
approaching truth as something impersonal and impotent to approaching truth as the super-
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intelligent, omnipotent, transcendental Person106 (see Chapter 5.1). Suppose we wanted to know in 
detail how a certain company works on the administrative level – what would be better than making 
friends with the CEO of that company and have him explain everything from his own point of view? 
So why not ask God about creation? The fact that there are many conceptions of God and we don’t 
know which one is true is no excuse to stop asking God to reveal Himself as He really is. Just as the 
sincere common scientist continues his research even under seemingly hopeless conditions, 
similarly, nothing can stop the sincere spiritual scientist or devotee from his continuous prayer. 

 
Asking the Creator is the most simple approach to truth, but it requires simplicity on our 

side. Unfortunately, a simple heart is a rare treasure in this age. The material mind whispers: “Who 
wants to submit to God – let us speculate! Why should He get all the credits – let them honor me 
and my version of truth!” Our mind first needs to be purified, and this is best done by the process of 
saìkértana, as explained elaborately in Chapter 15. Only with a purified mind and a simple heart can 
we approach God. Mitra quotes Goswami: “Since the experimenter’s ‘body’ itself is the field for the 
purpose, it is necessary that the criterion of purity be extended to this very field – a task not so easy 
to fulfill.” (Mitra, 2011.) Only with a pure heart can we admit the simple truth; that we are not the 
omnipotent center of creation but a fully dependent infinitesimal marginal element of creation that 
can only understand the greatest secrets of life by merciful revelation from God. We must know 
how to attract the Lord’s mercy. All devotees and devotional scriptures agree on this essential point: 
The Supreme Lord’s mercy is achieved by proper surrender to Him and His pure devotees. Sadly, 
this proper surrender goes against the inclination of the materialists, who laugh at surrender, 
although they constantly surrender to the actually alien faculties of their material mind and material 
senses, and ultimately to death. By such false surrender, i.e. by mere material investigation, 
complications increase exponentially, whereas by proper surrender, simplification and 
transcendence are achieved. 

 
 

By material investigation into the finer realms of truth, 
one faces exponentially increasing complications107. 

 
This rule is especially clearly visible in quantum mechanics, because quantum mechanics 

deals with subtler spheres of reality. This rule exists because the very basic law of the transcendental 
reality is exclusive devotional service to God. This law does not allow entrance of even a single 
thought that is not fully surrendered to the will of God and free from independent motives – what to 
speak of scientific instruments. The occurring complications deprive the material investigator from 

                                                 
106 As established in Chapter 5, the Supreme Personality of Godhead is not any man-made or mental god or metaphor 
or dummy god that only serves certain mental exercices. These pseudo gods can easily be done away by a clear thinker. 
107 Material investigation is the effort of one’s own limited sensual and mental capacities to progress in knowledge 
independent from the mercy of Godhead. 
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approaching the border of full transcendence. Due to improper surrender to his own mental 
speculations and material motives, he ends up in an impenetrable cloud of complications. No rocket 
ship, particle accelerator or genius brain can penetrate that cloud – any effort independent from the 
mercy of God only makes the cloud darker. In this dense cloud, the material investigator 
continuously changes from one material paradigm to another and calls it progress, although 
objectively it is actually a full stall. Subjectively, it is like the dog chasing his own tail and thinking 
that he is doing great work by creating clouds of dust. The dog chasing his tail usually gets tired 
from not catching anything substantial despite his full endeavor, and finally surrenders to his master 
who smiles, brings him home and gives him food. Similarly, the material investigator who comes to 
his transcendental senses by the precious contact with devotees surrenders to God and a bona fide 
spiritual master, who bring to completion his surrender. Then only, he is able to break through the 
border of transcendence and realize the true nature of reality. Sincere science ultimately leads to 
surrender to God. Spiritual science only differs from physical science in that it starts from the 
conclusion of physical science. Max Planck expressed this as follows: “Both religion and science 
require a belief in God. For believers, God is in the beginning, and for physicists He is at the end of 
all considerations.” (Planck, 1939, p. 184.) 

 
The problem of measurement in quantum mechanics has not been solved, and according to 

Veda it will never be solved materially, because the very act of measuring or thinking ‘I am the 
measurer’ is ultimately illusory, especially if one tries to measure the infinite, be it in the macro- or 
microcosmic world. As evident in quantum mechanics, the very act of devising a scheme of 
measurement already influences and changes the measured system, thus making truly objective 
measurement virtually impossible. We can pretend to measure according to our own speculated 
methods and scales, but in order to arrive at the absolute truth beyond speculation, we neither know 
what nor how to measure. We measure in seconds and meters, but we don’t know if truth can be 
measured in this way. Therefore, Çré Sanätana Gosvämé admitted before his spiritual master that he 
does not know how to inquire about the highest object of life and the process for attaining it, and 
asked him to kindly explain them to him (Cc 2.20.104). Actually, Godhead is the absolute measure. 
He is ‘das Mass aller Dinge’, a German synonym for ‘quintessence’, literally meaning ‘the measure 
of all things’. Further, God is the only one who can fully measure the universe from without and 
within, being the biggest and the smallest, omnipresent, omniscient and omnipotent. God is the sole 
measurer in the absolute sense. Truth is not to be measured – we are to be measured by Him! 

 
He constantly measures the degree of our sincerity to surrender unto Him, and accordingly 

rewards us and reveals Himself unto us (Bg 4.11). This again leads to the central quest of surrender 
to God, as illustrated in above graph. God can only be ‘measured’ or bound by transcendental love. 
He displayed this principle for example in the famous pastime when His mother tried to tie Him to a 
mortar. No matter how much rope she would bring, it was always short by two fingers. Only when 
Lord Kåñëa, seeing His mother’s love for Him, out of His mercy willed to be bound, she was finally 
able to bind Him. The famous lacking two finger lengths of rope stand for God’s mercy and the 
sincere efforts to lovingly serve God (and thus attract His mercy). These two things are the essential 
requirements for anybody who wants to grasp the ultimate truth. God or truth personified never 
submits to any non-devotional attempt to grasp or measure Him, because He is by nature 
exclusively the object of transcendental love. This makes clear that to think that truth can be 
measured materially is illusion, mäyä. Çréla Bhaktivinode Öhäkura explains: “miyate anäya iti mäyä – 
that which can be measured is called mäyä.” (Puré, 1998, p. 121.) In other words, matter offers the 
illusion that it can be measured, and that such measuring will bring knowledge. It seems that 
quantum scientists are getting an idea of the magic veil of mäyä when faced with the problem of 
measurement. The solution to this problem is to surrender to God and to try to serve Him with love, 
and He will then reveal Himself according to the quality of our surrender. In the concise words of 
Çréla Bhaktisiddhänta Sarasvaté Prabhupäda: 

 
“Don’t try to see God – act in such a way that God wants to see you!” 
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11.3. Matter, the Energy Matrix and Mother Durgä 
 

Before beginning various speculations about the unfathomable realm of consciousness, scientists 
would to well to understand some basic teachings of Veda. Consciousness is the source of matter. 
Matter is subordinate to life, not vice versa. Seeing consciousness as a mere epiphenomenon of 
matter is rejected by Veda. Many prominent scientists accept that it is consciousness that causes 
matter. Erwin Schrödinger stated: “Consciousness is that by which the world first becomes manifest. 
(...) The world consists of the elements of consciousness.” (Schrödinger, 1958.) But the subtle energy 
that the quantum scientist analyses is not consciousness; it is still aparä-prakåti, material energy, yet 
subtle. Certain phases of aparä-prakåti are so subtle that they are very often confused with spiritual 
energy. prakåti, material nature, is a very complex phenomenon that will only be briefly presented 
here. Lord Kåñëa explains that He has two main energies: aparä-prakåti, the inferior material 
energy, and parä-prakåti, the superior energy which is the living entities. Both prakåtis are owned by 
the Supreme Lord; they are His (Bg 7.4-5). The material elements, the material mind, intelligence 
and false ego belong to God’s material energy (Bg 7.4). The living entities, the jévas, are of His 
superior spiritual energy (Bg 7.5). 

 
Material energy is personified as Durgä Devé, who is 

also called Mäyä Devé or simply Devé, the demigoddess of 
material energy and illusion. Matter is not altogether illusory 
as the monists or mäyävädés claim; it is real, but binds the 
living entities in illusion by its bewildering nature called 
mäyä. One striking example of the power of mäyä is that 
almost all living entities think themselves to be the material 
body, although it actually has no real connection with the self 
(see Chapter 2). aparä-prakåti, material energy, being the 
shadow version of the Lord’s internal spiritual çakti, is by 
nature subordinate to the Supreme Lord’s will and is His 
eternal servant. She keeps those living entities who want to 
enjoy separately from the Supreme Lord’s pleasure in 
material illusion by allowing them to dwell in and misidentify 
with innumerable material bodies and environments, and she 
leads those who want to return to their eternal nature of 
devotional service back to the spiritual realm. Only those 
who stop regarding material nature and her creation in an 
exploitive manner will be uplifted by her, and to such persons she may manifest herself in various 
forms, known as Mä (universal Mother), Devé (universal Goddess), Pärvaté, Kälé, Durgä Devé, Mäyä 
Devé (the Supreme Lord’s illusory potency personified) etc. The material universe is called devé-
dhäm, the abode of Mäyä Devé, the illusory potency of the Lord. Devé or Kälé Mä is the mother of 
the material universes and is the shadow counterpart of the spiritual potency of the Supreme Lord, 
yoga-mäyä, from whom manifest the spiritual universes. 

 
Interestingly, the ontological link from Devé to matter can also be shown etymologically: the 

word matter comes from Latin mäter, mother, origin (Kluge on the German word for matter, 
Materie), which (along with German Mutter and English mother) originates in Sanskrit mätå, 
mother, earth, Durgä Devé (Williams). Material energy consists of the three modes of material 
nature, sattva, raja and tama (goodness, passion and ignorance), while the spiritual energy is 
completely transcendental to these and consists of çuddha-sattva, pure goodness (see Chapter 12, 
Chart 1). Matter is the mere shadow of a higher reality. This becomes more and more evident to 
modern scientists. In the words of Sir Arthur Stanley Eddington:  

 
“The frank realization that physical science is concerned with a world of shadows 

is one of the most significant of recent advances.” (Eddington, 1928, Introduction.) 
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Since bhakti, devotion to the Supreme Lord, is the sanätana-dharma, the eternal inherent 
nature of the living entity, every action of the living entities is either directly or indirectly a 
manifestation of devotional service. The materialists are worshipping various material things and 
relations, which are all manifestations of the subtle material energy, and thus the materialists are 
knowingly or unknowingly worshiping Durgä Devé or Mäyä Devé, who is a servant of the Supreme 
Lord Çré Kåñëa. As such the materialist is indirectly worshiping Lord Kåñëa. In the Vedic culture, 
those with mainly material desires systematically worship Durgä Devé, and in the western culture, 
they worship Durgä Devé unknowingly. Since the materialist is disinclined to voluntarily worship 
Lord Kåñëa and His spiritual potency (Rädhäräëé), He is forced to worship Durgä Devé, the shadow-
version of His spiritual potency, in one way or another, because no living being can discard his or 
her eternal nature of devotion. The material energy is the directress of what we call matter. Material 
elements form according to specific vibrations of the material energy. The unified form of matter or 
the principle of material creation is called mahat-tattva. The unified form of matter is also expressed 
by quantum theorists: “All elementary particles are made of the same substance, which we may call 
energy or universal ‘matter.’” (Heisenberg 3, 1962.) “In the [quantum] vacuum matter is one; and if 
we don’t see this it’s because we are blinding ourselves to it.” (Bohm 3, 1986, p. 41.) Some physicists 
like Planck assumed that behind the force that holds all matter together is “(...) a conscious and 
intelligent mind. This mind is the matrix of all matter.” (Planck, 1944.) 

 
What we usually perceive as matter is a combination of gross particles that form from 

material energy according to the directions of Durgä Devé. An analogy is the vibrating string of a 
harp or guitar. A child observing the vibrating string may observe different bodies that change in 
size, although these phenomena are manifestation of the same string and its specific vibrations. 
Similarly, with the childish material senses, one observes various individual material bodies, which 
are in fact manifestations that can be compared to standing waves of the vibrating matrix of the 
mahat-tattva. Scientists are now discovering this unified material energy matrix. Interestingly, just 
like the term ‘matter’, the term ‘matrix’ has a direct etymological link to Durgä Devé: Late Latin 
matrix means womb, origin (Webster), and is related to Latin mäter, mother, origin, from Sanskrit 
mätå, mother, earth, Durgä Devé (Williams).  

 
The Supreme Lord explains that matter is real, but that the living entities are not matter; 

they are spirit souls, who are eternal individuals with the eternal inherent function of devotional 
service to God. They are of the marginal energy that can either be under the deluding influence of 
the material energy or under the enlightening guidance of the spiritual energy, in the blissful eternal 
service of God. Matter is acit, without consciousness or life (SB 7.3.34), but the conductress of 
matter is a conscious person, Durgä Devé. Millions of devas, demigods, are engaged in guiding the 
various biological, chemical, atomic and other processes of nature. Just as a human body without the 
soul inside cannot act and is by definition dead, similarly, matter is by nature acit, lifeless, and 
depends on the vital force of the living entities. 

 
To think that any material body, including the subtle mental bodies, is at any stage alive, is 

mere illusion, just as it is illusory to think that a hand puppet is alive simply because a hand inside 
makes it dance. At the end of the human puppet show, the ätmä, the life force, leaves the body, just 
like a puppeteer who pulls out his hand from a hand puppet. No sane man will claim that the puppet 
died at the end of a puppet show, but when a person leaves the material body, the bewildered 
people all say that “Person XY died”. This is false in two ways. The first mistake is to mistake the 
person, the soul, the ätmä, for the material body, and falsely think that the soul has died, although 
the soul merely moved somewhere else. The second mistake is to attribute life to the dead body like 
a child who attributes life to a puppet in a show. The only business the soul has with matter is that 
the soul came under the illusory influence of matter. Being of the marginal energy, the soul can also 
take shelter of the spiritual energy and be reinstated in the soul’s eternal transcendental nature, 
body and occupation. The soul is simultaneously distinct and non-distinct from God. This cosmic 
relation is explained by the acintya-bhedäbheda-darçana.  
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The mahat-tattva, the unified material principle, is like a matter matrix that manifests 
innumerable bodies and environments to accommodate the material desires of the living entities. 
Everything in this matrix is guided by the personified subtle material energy Durgä Devé, who 
follows the directions of the Supreme Lord Çré Kåñëa. In the Brahma-saàhitä (5.44), the universal 
engineer Brahmä addresses Lord Kåñëa or Govinda with the following prayer: såñöi-sthiti-pralaya-
sädhana-çaktir ekä, chäyeva yasya bhuvanäni bibharti durgä, icchänurüpam api yasya ca ceñöate sä, 
govindam ädi-puruñaà tam ahaà bhajämi, “The external potency Mäyä who is of the nature of the 
shadow of the cit potency, is worshiped by all people as Durgä, the creating, preserving and 
destroying agency of this mundane world. I adore the primeval Lord Govinda in accordance with 
whose will Durgä conducts herself”108. Here the words icchänurüpam, “in accordance with whose 
will”, are of essential significance. Matter or the material energy matrix, although apparently 
appearing as such to superficial onlookers, is not an independent, self-determined or random 
integer! 
 

Matter is conducted after the will of Lord Kåñëa, 
and can thus only be truly understood by someone 

who is himself one in will with Lord Kåñëa. 
 

The dynamics of matter are directed by a teleosympathetic principle. The nature and 
movement of any particle or wave is not to be traced out only in its immediate circumstances109, but 
only fully grasped if seen in teleosympathetic connection with the omnipresent universal center, the 
divine will of the Supreme Personality of Godhead. Teleosympathy, sympathy or unity with the will 
of God, is the aim of the philosophy of acintya-bhedäbheda. It advocates a transformation of the 
consciousness of the observer to the goal of dovetailing with the will of God. If this goal is achieved, 
then the observer will see everything with perfect and complete vision, i.e. in line with the universal 
master plan, which is the essential logarithm of both the spiritual and material energy matrix, or the 
subtlest music to which everything dances. 

 
If we observe the phenomenon of classical waves, this may help to understand acintya-

bhedäbheda-darçana. The following picture is a still picture of a computer animation of a monopole 
wave. It is recommended that the reader carefully view this animation (free download, 124 KB, 
from the download section of www.diversityinunison.com). The phenomenon of waves is analyzed 
in a general way in this section, not with reference to the possibility wave function of particles in 
quantum theory. In school we learn that a wave does not consist of particles moving from one place 
to another in the direction of the wave, but of an energy-wave created by oscillating particles that do 
not move great distances, as will be explained below. However, a significant point here is: 

 
Although we speak of waves of energy, we do not really know 

what a wave or what energy is – yet this knowledge is of primary importance. 
Its attainment must be recognized as a great necessity of science. 

 

                                                 
108 This is also confirmed by Lord Kåñëa Himself, who explained that there is nothing superior to Him and that matter is 
His inferior, dependent energy (Bg 7.4-7.7). 
109 This is also indicated by the phenomena of non-locality and entanglement in quantum mechanics. 


Radhamadhav Das
File Attachment
animation of a monopole wave.gif

Radhamadhav Das
Sticky Note
If you have a suitable pdf reader, you can also view the animation by clicking on the red pin below.
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This animation gives the 
impression of circular waves 
expanding from the center to the 
outside (blue tiled arrow). The 
illustration below shows five 
different time sequences (T1-T5) 
of a cut-out of the animation still. 
The dense groups of particles 
(marked with blue ellipses) seem 
to move downwards (respectively 
outwards) in a wave. But in fact, 
each particle remains oscillating 
or swinging up and down 
(respectively in and out). This is 
understood by carefully 
observing one particle in the 
animation. In the illustration 
below, we can see that the first 
particle of the group of white 
particles does not move down 
with the wave, but remains 
oscillating within a small stretch 
(marked with the dashed red 
field and the dashed red arrows 
in the animation-still). When we 
carefully observe a wave (marked 
with the blue ellipses), we see 
that particles are continuously 
joining in the wave front and 
leaving in the wave back. We find 
that although our eyes tend to 
observe a continuous wave of 
moving particles, there is no such 
particle wave. What we see as 
‘wave’ is an optical phenomenon 
that depends on the synchronized 
oscillation of particles. We may 
be tempted to say that it is an 
energy wave; but then we would 
have to define what type of 
energy, and how it can move. 

          T1         T2       T3      T4     T5

 
All we can safely say is that the impression of a wave 

gives evidence of a harmonious synchronism amongst the particles. 
 
We may thus call it the harmony wave, the law wave, or the beauty wave, but we can only 

speculate about its function and purpose. Instead of choosing the ascending speculative path of 
knowledge of modern science, we shall now consider the phenomenon of waves according to the 
descending path of knowledge of Veda: 
 

It is not that the gross particles produce a subtle wave – 
it is just the opposite – the subtle waves produce the gross particles! 
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The material energy is a shadow reflection of the spiritual energy and manifests the material 
variety through subtle sound waves (described below). These waves decide how the various particles 
form from subtle energy into matter (= condensed energy) as well as how they behave and move in 
accordance with the universal enterprise. In an approximating illustration (not to be taken literally – 
the issue is far more complex), these waves are like the subtlest ‘genetic codes’ that manifest and 
preserve matter as ‘standing waves’ in the matrix of material energy, and they are like the music to 
which these particles and the bodies made of particles dance, knowingly or unknowingly. The 
standing waves are visible as particles and bodies with various individual characters (bodies that 
include many particles form a new standing wave together). The phenomenon of matter is caused by 
subtle sound waves, energy in the form of subtle vibration.  

  
If we look more carefully, beyond the superficial waves heading outside, we can observe a 

general drift towards the center (transparent green arrow). The materially inconceivable pulsing 
center may be visualized as the will of the Supreme Lord, after whom everything dances, and the 
particles may be seen as individuals. Their superficial outward movement may be seen as their 
material expression, leading them away from the center, and their underlying inward movement 
towards the center may be seen as the sanätana-dharma, their inherent drift towards serving the 
center, the will of God. Let us remember at this point, that the living entities are of the marginal 
energy of the Lord and can thus take on the qualities of both the material or the spiritual energy of 
the Lord and experience corresponding realities. If the living entities identify with their material 
designations and expressions, then they will be distracted from the center of reality and deprived of 
transcendence. If they identifiy with their real nature of being eternal servants of God, then only 
will they be able to follow the underlying essential wave of the sanätana-dharma to the center of 
creation and transcend their material outlook. 

 
The entire material outlook of the material diversity, although consisting of real substance, is 

illusory because it is not eternal and because it bewilders the soul to identify with it and to believe 
that its diversity is eternal, while its different bodies are only a temporary manifestation of the same 
material energy matrix. This can be visualized by the earlier described optical impression of seeming 
particle waves (in the above animation), which are in reality mere optical impressions produced by 
harmonious oscillation of particles of a unified particle field. Now let us try another visualization of 
this animation. This may need some mental practice, but the results will be very helpful. We now 
visualize all oscillating particles together as the material energy matrix, and the waves as condensed 
energy that becomes visible as various particles and bodies. The conditioned soul, through the 
agency of the ahaìkära, the false ego, identifies with such a wave, which in fact neither has 
individual substantiality nor any connection to the soul (except that it makes the soul experience 
certain material impressions according to past karma and desires). The previous visualization is 
easier, because we are habituated to the false paradigm that matter is more substantial than energy, 
and it is thus easier for us to visualize matter as dots (that seem more substantial) and energy as 
waves (that seem less substantial). The present visualization is accordingly more difficult, because 
energy is visualized as a field of dots and matter as waves of condensed energy, but it can help the 
mind to enter the paradigm that energy is more substantial than matter. 

 
The easier visualization leads to a similar conclusion, because simply by changing the focus, 

we can visualize how matter is directed by energy (instead of energy being produced by matter). As 
described earlier, material energy is directed by the will of God. We can thus further visualize how 
everything in creation dances after the materially invisible will of God, the director of all energy. 
We may first visualize this in the above animation or in the waves of the sea, and extend it to any 
phenomenon and manifestation of creation. We must not look for classical waves, but try to see the 
Supreme Lord’s will and mercy manifesting everywhere at every moment (see SB 10.14.8). The 
universe is created by the will of God (SB 7.2.39). By His wish, through His inconceivable energies, 
He has transformed the material cosmic manifestation (Cc 1.7.124). Reality is a combination of 
çaktiman and çakti, i.e. the combination of the Lord’s will combined with His internal potency that 
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fulfills His will. The Supreme Lord’s desire is the universal center, and His çakti is the potency that 
creates various realities that are ultimately destined for the Supreme Lord’s pleasure. The 
individuals and elements in creation are in relation to the Absolute according to the principle of 
acintya-bhedäbheda, i.e. they are different in quantity and to a certain extent one in quality; they act 
individual, yet they possess the potency and essential function of being one in will with God. 

 
The here given visualization of acintya-bhedäbheda-darçana by dint of careful analysis of 

classical energy waves can also be applied to the possibility waves of quantum mechanics and any 
other phenomenon that involves transfer of energy. The present visualization serves many purposes 
simultaneously: It discloses acintya-bhedäbheda-darçana; it gives a model of acintya-bhedäbheda-
darçana that can be applied to any other phenomenon including quantum mechanics, and to close 
the circle to where we started off; it shows that we don’t really know what energy is. Modern physics 
describes reality as a manifestation of subtle energy, yet scientists don’t know what energy really is 
and how it is controlled. There are many theories, but they all arise from mental speculation and are 
thus insufficient. Many scientists have expressed that they are not satisfied with the present state of 
quantum mechanics.  

 
Vedic science teaches that we should accept the version of the Supreme Lord. We should 

accept His vision or darçana, the acintya-bhedäbheda-darçana. Matter indeed is a manifestation of 
material energy, and various bodies can be seen as standing waves of the material energy matrix. 
But material energy is not the final substance, it is merely a distorted reflection of the spiritual 
energy of the Supreme Lord, and it is completely subordinate to His will. The living entities are not 
matter, they are of the marginal potency of the Supreme Lord and when they take shelter of the 
spiritual energy of the Lord, they can realize the ultimate reality beyond the bewildering curtains of 
mäyä, the material illusory energy. Veda explains how matter is created from subtle material energy 
and shaped and transformed by subtle sound vibration. This principle has not yet been sufficiently 
explored scientifically – there is still a lot of work to be done in this field. There is a lack of 
scientifically fully accepted evidence110 to prove this principle. Nevertheless, the information in the 
following four paragraphs are presented as indications of the validity of this principle. 

 

Einstein found that E = mc². Practically this means that matter or mass (m) is a form of 
energy (E). Matter is not indestructible as most people still think – it can be transformed into other 
forms of energy such as heat, motion, electrical or chemical energy. When subatomic particles 
collide, they can be destroyed and transformed into kinetic energy that is then distributed to nearby 
particles and/or forms new mass of particles. Quantum mechanics explains that matter manifests 
from energy – in fact, matter is nothing but a certain state of energy. Some scientists also call this 
energy vibration. Çrémad-Bhägavatam 10.85.9 explains that Lord Kåñëa is represented by the sacred 
first syllable Om111, the primeval, non-manifest form of sound, the cause of differentiation of all 
particular forms, vibrating in the all-pervading ether. Lord Brahmä created the material universe 
from the seed ingredient Om. The Bible mentions: en arche en ho logos, kai ho logos en pros ton 

                                                 
110 The reference here is to evidence accepted by physical science. In the spiritual Vedic science, the quoted 
transcendental sound vibration of the Vedic literature is accepted as evidence, but we cannot expect common scientists 
to accept such transcendental evidence without understanding the basic Vedic epistemology explained in Chapter 3. 
111 With diacritics: oà. According to the grammar rules of sandhi (joining), a-u-à becomes oà. 
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theon, kai theos en ho logos, “In the beginning was the word, and the word was with God, and God 
was the word.” (John 1:1.) Om is a combination of the three letters a-u-à, and is thus pronounced 
AUM during certain contemplation. Some scholars say that AUM is present in Hebrew Amen112 
and Arabic Ämén (both meaning ‘so be it; truly’) and in the vocal expression of seeking inspiration, 
‘Amm..’ (also spelled ‘Hmm..’)113. The similarity between AUM, Amen and Ämén is obvious to the 
ear, and all are used as a powerful positive exclamation of affirmation and consent. Çréla 
Bhaktirakñaka Çrédhara Mahäräja explains one meaning of Om as follows: “oàkära (...) is the seed 
of theism. (...) Om means a big Yes. What you are searching for – it is. What your inner heart is 
hankering after – that is existing114.” (Çrédhara 2, 1988, Chapter 2, pp. 27-32.) AUM, Amen or Ämén 
are all used as auspicious and affirmative sounds at the beginning or end of a phrase, prayer, chapter 
or book in the Vedic, Hebrew, Christian and Muslim tradition respectively. The Vedänta and the 
Çrémad-Bhägavatam both begin with Om, and the most popular mantra amongst Buddhists, oà 
mani padme hum, begins with Om. The Greek letter Ω (Omega) literally contains Om, is the 
concluding letter of the alphabet (the O of the byword ‘the A and O’ stands for Omega), and 
especially its small sign  looks similar to , oà in the classical Devanägaré script. Hebrew shalom 
means freedom and both words contain Om. The demigod of creation of the ancient Egyptians is 
called Amen. According to Veda, all in creation comes from Om, and Latin omnis means ‘all’, being 
present in words like omnipotent, omnipresent and omniscient. This manifold synchronicity or 
congruence indicates that the sound vibration Om is a super-cultural, universal principle. Creation 
from sound vibration is considered reasonable by certain scientists.  

1  2  3  
 

Above we see particles such as sand or iron dust on a thin platform that vibrates in certain 
frequencies. We can observe systems that form and move like spinning galaxies (1), planets (2), and 
different bodies (3), just like we find in the creations of the universe. One may watch the 
corresponding video: http://www.youtube.com/watch?v=2DGPV7SB88c.  

 

1  2  3  4  5  6   
 

Picture sequence 1: Ice structures of tap water before (1) and after association with the vibration of 
prayer (2). Water after association with the vibration “Wisdom” (3), “You fool” (4), Heavy-metal 
music (5). Water from the Rocky mountains (6). © Masaru Emoto. 
 

                                                 
112 The word ‘Amen’ is also found in languages like Greek, Latin, German and English. 
113 I could not trace out a scholarly source for an etymological or cultural connection between these terms and as such I 
make no claim of scientific evidence. It is possible, that future research will discover such connections, but it is also 
possible that different cultures found similar expressions of the same principle individually. 
114 Theism – expressed by oà – is positive, in contrast to atheism, which is pessimistic or negative and cannot satisfy 
one’s inner thirst (October 4th 1981. See transcription in the Electronic Folio of the Sri Chaitanya Saraswat Math). 
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Dr. Masaru Emoto is known for his photographs of ice crystals115. Water from pure sources 
develop into symmetric and beautiful crystals, whereas water from polluted places show no 
development of harmonious structures. Water, even if polluted, develops beautiful crystals after 
association with prayer and positive words. This association was done by exposing the water samples 
to sound vibration or written words. These pictures show how matter is shaped through sound and 
information and how important association with harmonious and positive vibrations is116. They are 
also a nice illustration for the principle of transformation or entrainment by mental vibration 
described by Veda. Our own intentions form according to our association (saìgät saïjäyate kämaù, 
Bg 2.62); we always attain a nature similar to the nature of our contemplation (sadä tad-bhäva-
bhävitaù, Bg. 8.6); by chanting the transcendental vibration of the holy name of the Supreme Lord, 
we attain the highest stage of existence, intense love of God (SB 11.2.40). 

 
If we want to transcend the material manifestation to reach its original cause, the best 

medium is transcendental sound vibration, from which matter was created, and by which matter can 
be transcended. The Vedänta-sütra 4.4.22 states anävåttiù çabdät, “By transcendental sound 
vibration one becomes liberated.” The practical advice of Veda is to engage in saìkértana, chanting 
of the holy name of the Lord, which is the most beneficial and universal process of self-realization 
for the present age (see Chapter 15). For this reason, Çré Caitanya started the saìkértana movement 
five-hundred years ago. The Supreme Lord invested all His çaktis, energies, into His holy name 
(Caitanya, 1486-1534. Çré Çikñäñöakam, Verse 2). Therefore, the best way to understand energy, 
çakti, as well as the controller of energy, çaktiman, is to contemplate the holy name; Hare Kåñëa 
Hare Kåñëa, Kåñëa Kåñëa Hare Hare, Hare Räma Hare Räma, Räma Räma Hare Hare. This holy 
name is the most powerful transcendental sound vibration (Kali-Santarana Upaniñad 5-6), and is 
therefore called the mahä-mantra, the ‘greatest mantra’ (see Chapter 15). 

 
 

11.4. The Soul/Body Problem 
 

The mind/body problem in quantum mechanics refers to the decision between the premise that the 
mind is categorically different from the body and the premise that the mind and the body are of the 
same substance. In the western culture there is no clear distinction between the terms mind and 
soul, but according to Veda, there is a subtle material mind that is categorically different from the 
spirit soul, the actual self (see Chapter 3.1). We shall thus use the term ‘soul/body problem’ instead 
of ‘mind/body problem’ in order to avoid confusion. Soul/body dualism is commonly associated with 
religion and psychology that usually hold that the soul is different from the body, has free will and 
survives death. The identification of the self with the body, which I have termed ‘skeletonism’, is 
commonly associated with physical sciences. The problem that physical science has with soul/body 
dualism is that the spirit soul escapes the material senses and instruments, and the inclusion of the 
soul as an entity independent of physical science would thus make science indeterministic and 
subjective. This problem lead to (A) the Cartesian split of physical sciences dealing only with body 
and matter and spiritual sciences dealing only with the soul and God, and (B) Skeletonism as a 
necessity of physical science. Although it was under the conception of skeletonism that physical 
science has made many discoveries that lead to technical sophistication of humanity, skeletonism 
ultimately leads to illusion. If all is but matter, then there ultimately is no individual self. This lack of 
a self is a confidential philosophical reason for why modern science is so hostile to subjectivity – 
because if there ultimately is no subject, then that cancels out subjectivity. Also, if there is no 
subject and nothing superior to the material senses and mind, then the search for better sources of 
knowledge is useless, and one is thus forced to remain submitted to the paradigm of skeletonism. 

 
                                                 
115 Although Emoto’s work is well-known, it has neither been substantiated nor disproved by other scientists. It would 
be of value if his experiments were repeated under conditions accepted by the modern scientific community. 
116 One may also consider that the verb ‘to form’ is contained in the verb ‘to inform’. The verb ‘to inform’ is derived 
from Latin informare, to shape, form, educate. Information forms. Perceiving is becoming. 
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Further, if all is but matter, then all is predestined by today’s correlation of matter, and then 
there is no way how we can influence the course of events in life. Skeletonism leads to a materialistic 
way of life – a life in which there is no individual spiritual self, no free will and no chance to survive 
the death of the body. To express it dramatically, skeletonism means the living dead. Veda clearly 
explains how matter is acit, lifeless, dead, and the living entity is cit, alive, conscious. If the living 
entity identifies with dead matter, then in blunt language that is mental suicide. If everything is but 
dull matter without spiritual will-power and soul, then reality is reduced to a lifeless and 
meaningless random soup – a conception that leads towards lethargy and carelessness. Such a 
perception of life at least indirectly suggests that we don’t have any responsibility, and this could 
justify any vice117. Further, if we believe that we die at death, then we cannot be motivated for 
spiritual elevation and service, but rather we will try to enjoy and exploit our environment till our 
last breath.  

 
On the other hand, the axiom that the soul or self is different from the material body and 

survives death leads to motivation for spiritual upliftment and service, to responsibility and proper 
use of free will. With the outlook for material progress, objectivity and determinism, physical 
sciences have embraced skeletonism, and although this may have lead to certain technical 
inventions, it has also lead humanity into a spiritual crisis. In quantum mechanics, it becomes clear 
that the quest for objectivity and determinism cannot be fulfilled on the material platform, because 
matter interacts with subjective phenomena and exhibits indeterministic characteristics. As the 
quotes in Chapter 1.1 show, many prominent scientists believe in the existence of a mind or soul 
which is to some extent different from matter. Because the soul is materially undetectable, anything 
that has a relation with the soul is termed mystic and thus considered taboo by physical science. 
Interestingly, some scientists have broken with this taboo and admit that they are now advancing 
into mysticism. Wolfgang Pauli spoke of “lucid Platonic mysticism” in reference to the laws of 
quantum mechanics. 

 
One major problem with soul/body dualism is that there seems to be a lack of a link between 

the realm of matter and spirit. Veda explains that this link or interface is the ahaìkära, the most 
subtle material element, the false ego, by which the spirit soul identifies with matter. However, this 
element is so subtle that it cannot be discovered by material investigation. It is therefore important 
to acknowledge a cleft between material and spiritual science that can only be overcome by 
accepting the spiritual paradigm and by the practice of bhakti, by which the transcendental truths 
are revealed through their own potency. The task of trying to include the spiritual science into the 
physical science or extending physical science to the spiritual realm is impossible, because the 
spiritual never submits to the material. The task is to accept that physical science, although useful 
for some things, is only partial, and in order to understand life we must also practice spiritual 
science. Spiritual and physical sciences must not be intermingled – they should be practiced side by 
side with an understanding for their respective purposes.  

 
The philosophy of acintya-bhedäbheda explains that the spiritual reality is acintya, materially 

inconceivable, but it can be revealed by the Supreme Lord’s internal potency. Although 
categorically different (bheda), the spirit souls and matter are both different transformations of the 
same internal potency and thus in one sense also non-different (abheda). This explains how relations 
between the two are possible. Some people say that in order to reach a complete science that 
includes the material and spiritual sciences, we need to renounce the soul/body dualism, but they 
don’t understand that the thus resulting skeletonism is a purely material concept, and that the 
material and spiritual sciences cannot be merged because their premises are radically different118. 

                                                 
117 The fact that most people still possess moral and don’t just go around looting proves that most people are not entirely 
under the spell of skeletonism, but to some extent believe in the existence of a spirit soul beyond the material body. 
118 Some claim that the renunciation of the material body advocated by transcendental science is against a holistic 
approach, but they are usually not aware that the transcendental scientists only renounce the misidentification with the 
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Monism is also not complete because it denies individuality and rasa. The truly complete approach 
is explained by the acintya-bhedäbheda-darçana, namely that although there are different categories 
of existence, sciences, etc, they can be harmonized by realizing their common origin and purpose. 
The solution is not an enforced virtual merging, but a union in quality and will – unity in diversity. 
The soul/body problem is solved in all respects if we understand the simultaneous difference and 
oneness of soul and matter according to the principle of acintya-bhedäbheda. 

 One of the reasons why acintya-bhedäbheda-darçana has not yet been discovered by people 
in general is that people are mostly taught that Veda ultimately concludes into monism, which is 
only a partial interpretation. The full-fledged philosophical conception of Veda is expressed in the 
acintya-bhedäbheda-darçana, the all-reconciling principle that accommodates both difference and 
non-difference simultaneously. Interestingly, some quantum theorists have knowingly or 
unknowingly come close to this principle. Henry Stapp expressed that the quantum ontology creates 
what he calls a ‘substance-free interactive dualism’. ‘Substance-free’ expresses that the cleft between 
matter and spirit is filled with consciousness which is not of material substance and thus acintya. 
‘Interactive’: interaction is only possible where there is a common ground of oneness, abheda. 
‘Dualism’ means bheda. Renowned physicist Freeman Dyson said that “We are small pieces of 
God’s mental apparatus.” (Dyson, 1988, p. 297.) Henry Margenau, Professor Emeritus of Physics 
and Natural Philosophy at Yale University, mentioned: “If my conclusions are correct, each 
individual is part of God or part of the Universal Mind (...) but inflicted with limitations that 
obscure all but a tiny fraction of its aspects and properties.” (Margenau, 1984, p. 120.) Werner 
Heisenberg mentioned: “Pauli once spoke of two limiting conceptions, both of which have been 
extraordinarily fruitful in the history of human thought, although no genuine reality corresponds to 
them. At one extreme is the idea of an objective world, pursuing its regular course in space and 
time, independently of any kind of observing subject; this has been the guiding image of modern 
science. At the other extreme is the idea of a subject, mystically experiencing the unity of the world 
and no longer confronted by an object or by any objective world; this has been the guiding image of 
Asian mysticism. Our thinking moves somewhere in the middle, between these two limiting 
conceptions; we should maintain the tension resulting from these two opposites.” (Heisenberg 4, 
1990, p. 811.) Heisenberg correctly found that both objectivity and subjectivity are limited and ask 
for a synthesis. This is achieved with the principle of acintya-bhedäbheda that harmonizes objectivity 
and subjectivity in a meaningful interplay by allowing transcendental individuals and unified 
diversity of creation. 

Now let us take a closer look how the transcendental or the non-causal, non-deterministic, 
non-dual, non-local, non-chronological, can touch and even interact with the mundane or causal, 
deterministic, dual, local, chronological. In order to understand this intricate issue, we must come 
from a substance-oriented approach of acintya-bhedäbheda-darçana to a teleosympathetic approach 
of acintya-bhedäbheda-darçana. The substance-oriented approach explains how different substances 
relate to each other according to the principle of acintya-bhedäbheda. All substances are 
simultaneously one and different from the ultimate substance, and this is materially inconceivable. 
In the consideration of the gross relation we cannot fully harmonize the transcendental and 
mundane realm; we have to accept that the two realms are simultaneously one and different by dint 
of the Supreme Lord’s inconceivable potency. This is usually an act of faith, which can only be fully 
satisfactory when faith reaches a quality where it arises from transcendental realizations, which the 
common earthling is usually deprived of. However, the consideration of the subtle relation goes 
straight to the final essence of creation; union in will with God. As explained in different places of 
this book, the criteria if something is transcendental or mundane, spiritual or material, is not a 
question of elementary substance or dimensional circumstances, but depends on if something is used 
in the service to God or not. This means that anything can become transcendental – there is no 

                                                                                                                                                                               
material body while still engaging it in the servive of Godhead, and that they never dismiss the concept of a body per se, 
but strive to realize their real transcendental spiritual body, in which only they can serve the Supreme Lord perfectly. 
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possibility of categorically identifying things as eternally material or spiritual; this depends on the 
internal affinity of things, which may change in due course of time. It is all about affinity 
transformation. 

 

 
 

A physical analogy to affinity may be seen in frequency and sensibility to certain frequencies. 
The same harp string, vibrating in different frequencies, produces different sound vibrations, which 
in term produce different sensual realms or realities. If its frequency is too high or too low, humans 
cannot perceive its sound; they can only perceive a limited frequency range. The same thing holds 
for electromagnetic waves. A different frequency and wavelength of the same principle of 
electromagnetic waves will result in different realms of phenomenal appearance: Gamma-rays, X-
rays, ultra-violet rays, visible light, infrared rays, microwaves and broadcast radio waves. The 
change of frequency of the same principle results in a transformation of energy which results in a 
transformation of physical appearance and realms or realities. 

 
Similarly, by a change of affinity, the potency of the Supreme Lord is transformed into 

various different appearances and realms or realities, some spiritual, some material. The principle of 
this phenomenon is called çakti-pariëäma-väda, the theory of energy transformation according to 
the Gauòéya-Vaiñëava presentation of Vedänta (see Chapter 14.2 and Cc 1.7.121, 2.6.170). All forms 
in creation are composed of the Supreme Lord’s çakti or energy, and according to that energy’s 
affinity, determination or frequency, it manifests in various realities that we perceive as categorically 
different (they are actually acintya-bhedäbheda from the energy). How is energy transformed? By a 
change of affinity. How is affinity changed? By empathetic attuning to a desired frequency, by 
resonance or entrainment. For example, if a pessimist empathetically attunes to a realist, or falls in 
resonance with his affinity or frequency, he will undergo a change of paradigm and perception; no 
longer will he see the world as utterly hopeless. If we want to transcend the material realm, then the 
secret of success is to attune to the transcendental affinity, bhakti, loving devotion to God. As 
elaborately explained in Chapter 3, the wise recognize the limitedness of reason and take the help of 
çabda, expert testimony, preferably apauruçeya-çabda, transcendental testimony of transcendental 
sources such as self-realized sages and Veda, universal transcendental knowledge. Veda establishes 
that the most efficient way of attuning to the highest possible affinity of bhakti is through saìkértana, 
the chanting of the transcendental sound vibration of the Lord’s holy names (see Chapter 15). 

 
By attuning to the Supreme Lord’s will through saìkértana, our affinity is transcended, and so 

also our energy and entire being. Now, does this mean that we become non-causal, non-
deterministic, non-dual, non-local, and non-chronological? Yes and no. The ‘yes’ is usually 
understood, but the ‘no’ is often not, although it is just as essential. ‘Yes’ means we become non-
causal, non-deterministic, non-dual, non-local, and non-chronological internally in terms of material 
conditionings, dualities and dimensions – not altogether! ‘No’ means we do not give up our 
transcendental relations, individuality and dimensions. This is explained by the principle of unity in 
diversity. If we want to witness the transcendence of a harp, the quest is not a physical or mental 
dissolution (the ultimate reduction) of either the physical harp or its mental image, but to simply use 
that harp to glorify the transcendental Supreme Lord. It is not about reduction (as per the 
stereotype material academic process) or dissolution (as per the stereotype salvationist process) – 
these are camouflaged destructive notions. It is about constructive dedication. There is 
transcendental space and time beyond the conditions of mundane space and time; there is 
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transcendental individuality, relationship and duality. As long as we are materially conditioned, the 
transcendental dimensions remain acintya, inconceivable, but they are not impossible to hear of 
because we have the precious treasure of transcendental testimony. We must not renounce this 
transcendental testimony or ridicule it by interpreting it as merely metaphorical – we must embrace 
it with a simple heart and become qualified for its factual realization through saìkértana.  

 
 We can try to theoretically understand the solution of the above mentioned problem of how 
the transcendental can interact with the mundane. This problem generally arises from the false 
assumption of absolute discontinuity119. The obvious discontinuity between the two is there in terms 
of affinity, but not in terms of essential substance. Ultimately, everything emanates from the 
transcendental Supreme Lord (Bg 10.8) and is thus essentially transcendental. But the elements on 
the material platform generally have a perverted or non-devotional affinity, and are thus in mäyä, 
material illusion; they fall prey to material duality and thus suffering. Although the material 
platform is an illusory perversion of the original spiritual platform, it is not altogether illusory and 
painful, because it is essentially of the same real and blissful substance, namely the Supreme Lord’s 
transcendental body: “This entire universe, which like a dream is by nature illusory in terms of being 
temporary, nevertheless appears real, and thus it covers one’s consciousness and assails one with 
repeated miseries120. This universe appears real because it is manifested by the potency of illusion 
emanating from You [Godhead], whose unlimited transcendental forms are full of eternal happiness 
and knowledge.” (SB 10.14.22.) It is the affinity for or against the eternal nature (sanätana-dharma) 
of bhakti, devotional service to God, that determines what is transcendental and what is mundane. 
The final substratus universalis of all elements in creation is çakti, the Supreme Lord’s potency. By 
çakti-pariëäma, transformation of çakti, countless different manifestation of energy are produced 
(see Chapter 14.2). Manifestations of the spiritual energy include the transcendental realm and the 
jévas or living entities; manifestations of the material energy include gross bodies made of atoms and 
molecules and subtle bodies (material mind, material intelligence and material ego). 
 

Natural scientists are unable to explain the interaction of mind with matter, what to speak of 
the interaction of soul with mind and matter. Veda explains that since the jévas and gross and subtle 
matter are essentially of the same çakti, they have a common ground of existence that allows 
interaction. By regulating the frequency of electromagnetic waves, one can produce either visible 
light or radio waves. Similarly, by regulating the frequency or affinity of çakti, different spiritual and 
material domains are produced, and thus by a translation of frequency, there can be interaction 
between various domains. However, since the Supreme Lord is the only çaktiman, wielder of çakti, 
He is the only key holder to major transformations and translations. He alone can bring about 
change in any element’s affinity, be it in terms of substantiality (sat), knowledge (cit) or happiness 
(änanda). Minute independence is given to the çaktis so they can serve the Supreme Lord 
voluntarily (lest service would be mechanical). The intelligent çaktis utilize their minute 
independence in accordance with the will of the Supreme Lord according to the teleosympathetic 
principle of the philosophy of acintya-bhedäbheda. Durgä, the çakti who regulates material energy, 
is icchänurüpam – she conducts herself in accordance with the will of God (Brahma-saàhitä 5.44, 
quoted in Chapter 11.3). The materially conditioned jévas are extremely limited as long as they 
misuse their independence by neglecting their actual duty of bhakti. But as soon as they engage in 
their original nature of bhakti, they enter accord or unison with çaktiman, and then only, they can 
understand the nature, interaction and purposes of different types of çaktis. An understanding of the 
nature, interaction and purposes of the elements of creation therefore requires a transformation of 
our own affinity, which can only take place by associating with those who have a transcendental 
affinity, namely God, His holy name and His pure devotees. 

 

                                                 
119 And more precicely from the incapability to accept that transcendence is ultimately an omnipotent (!) Person. 
120 The partial aspect of substantivity and bliss of material nature captures the non-devotee in illusion, whereas the 
devotee realizes that they arise from the transcendental nature, and is thus not deluded, but inspired for transcendence. 
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As explained in Chapter 3.3, it is by the instance of the material ego (ahaìkära), that the 
spirit soul identifies with the material mind and body. The ahaìkära is what ties together different 
categories of the material manifestation such as material mind and matter. It is the subtlest material 
element and impossible to be seen or overcome by the conditioned soul. The only way to overcome 
the ahaìkära is by the grace of God, His holy name and His pure devotees, who are free from 
ahaìkära, and established in their true identity (svarüpa) in one of the five rasas, relishes of 
transcendental service to God. The paradox of seeming discontinuity can be dissolved theoretically 
by the vision of acintya-bhedäbheda, diversity in substantial unity. For a full understanding, practical 
unity with God is required. This is best achieved through saìkértana. 
 
 
11.5. The Mental Trap of Monism 

 

Many of the scientists who investigate the material energy matrix commit the grave error of 
mistaking the subtle material energy for consciousness or spiritual energy. Consciousness is spiritual 
and categorically different from subtle material energy. It is laudable to acknowledge consciousness, 
but we must be extremely careful to discern between subtle material energy (which includes 
material mental functions) and consciousness, which is purely spiritual and beyond any material 
detection. Confusing one for another can be more harmful than denying consciousness, especially in 
cases where people go as far as calling the material energy matrix ‘God’. Half-truths are more 
perilous than the obvious untruth, because half-truths are camouflaged untruths, like Trojan horses 
or wolves in sheep fur. Some academics, like certain quantum theorists, psychologists and many 
neurologists, laudably acknowledge and explore consciousness, but make the mistake of thinking 
that consciousness is material and therefore materially detectable. They thus confuse material 
mental phenomena of the brain with spiritual states of the soul, which are beyond material 
observation. Due to lack of Veda, revealed transcendental knowledge, they cannot discern between 
Godhead, His spiritual energy, the material energy, the marginal energy of the living entities, and 
various subtle material elements such as time and mind, and thus their speculations are erroneous. 

 
One of the greatest problems is the lack of knowledge about the transcendental realm 

beyond gross and subtle matter, and the lack of the knowledge that the self is an eternal spiritual 
individual of the transcendental realm, not a material body. If we combine the illusory skeletonistic 
paradigm of ‘I am the material body’ with the correct finding that all material bodies including the 
material minds are scientifically seen like standing waves of an energy matrix, then we arrive at the 
hazardous conclusion that ‘I am the energy matrix’. Unless scientists reject skeletonism, the 
scientific findings of quantum mechanics and other subtle sciences will thus help to spread the 
misconclusion that ‘I am the energy matrix’, which we may call ‘material monism’121. 

 
The falsity of (exclusive) monism is dealt with in Chapters 5.5, 9.4, 10 and 14.12. This wrong 

notion is directly or indirectly advocated not only by certain mystics but also by many renowned 
scientists like Albert Einstein: “A human being is part of the whole, called by us ‘Universe’; a part 
limited in time and space. He experiences himself, his thoughts and feelings (...) as something 
separated from the rest – a kind of optical delusion of his consciousness (...) a prison for us. (...) Our 
task must be to free ourselves from this prison.” (quoted in New York Post, November 28, 1972.) 
“The true value of a human being is determined by the measure and the sense in which he has 
attained to liberation from the self.”122 (Einstein 3, 1956.) Nobel Laureate Erwin Schrödinger 

                                                 
121 Materialism belongs to the class of monist ontology; it does not acknowledge any other substance other than matter.  
122 The quotes following Einstein are too exclusive, but Einstein’s quotes could be saved from the notion of non-dualistic 
materialism by some additional differentiations, namely: The conception of a false material ego in exclusive separation 
is like a prison, and liberation means to realize that our real ego is to be (as Einstein rightly mentioned) a separated 
(spiritual) part of the greater whole, and (in addition) simultaneously, we are inseparable from the whole and united in 
purpose. Of course, because this seems contradictory if one doesn’t know the philosophy of acintya-bhedäbheda, most 
people are forced to favor either dualism or non-dualism, instead of unity in diversity. 
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claimed that “Subject and object are only one. The barrier between them (...) does not exist. (...) 
There is obviously only one alternative, namely the unification of minds or consciousness. Their 
multiplicity is only apparent, in truth there is only one mind.” (Schrödinger, 1969, pp. 137-139.) Fred 
Alan Wolf, former professor of physics at San Diego State University, stated: “There is one mind 
and one mind only. (...) From the one mind, all minds and all experiences are projected. (...) I am all 
my projections. (...) All is one.” (Wolf, 1986.) 

 
If a distorted conception of God is added to material monism, then we arrive at (spiritual) 

monism or mäyäväda, the most dangerous limit of non-dualism. The monists claim to be religious, 
but by saying that all is one, they are actually saying that all are God (thus ‘I am God’), it is just a 
matter of realizing it. Due to lack of knowledge of transcendental dualities and lack of service 
attitude to the transcendental Supreme Lord, they see all states of duality as mäyä, illusory. The 
monist notion is usually identified with the school of advaita and its most eminent propounder 
Çaìkaräcärya (see Chapter 9.3), who claimed that tat tvam asi (Chändogya Upaniñad 6.8.7) means 
‘You are non-different from Brahman, the Absolute’, and that any difference is illusory. This notion 
was incorporated into various other movements like the New Age movement. The New Age 
spokesperson Shirley MacLaine for example mentioned that “I feel so close to God, so inspired by 
His Spirit that in a sense I am God. I see the future, plan the universe, save mankind; I am utterly 
and completely immortal.” (quoted from Zaehner, 1961, p. 91.) “The universe is made up of our 
own mental images. I and the universe were one.” (MacLaine, 1990, p. 270.) 

 
There are also countless people who claim that they are God or a divine incarnation, 

Avatära, etc. However, unlike bona fide Avatäras such as Çré Caitanya (see Chapter 6.1), they are 
neither predicted in the scriptures nor can they exhibit any all-convincing proof of their divinity like 
Çré Kåñëa did when He lifted the mountain Govardhan. The unverified claims of being a personal 
form of God are usually ignored or laughed at by the public, but the impersonal ways of the monist 
who ultimately says the same thing in an indirect formulation are honored by people of various 
backgrounds, even of science. The physicist Amit Goswami, who claims that God is scientifically 
proven and calls his philosophy ‘monistic idealism’, mentioned in an interview (emphasis added): 
“Consciousness is the ultimate creator of the downward causation, the creator of the illusory 
separateness of object and subject. (...) This subject-object split is an illusory manifestation. (...) I am 
one; for the sake of experience I become two, or many – but it is only an illusory separateness. I am 
still one, because this separateness is just an imposition on my oneness.” 

 
In these words, Goswami commits to the philosophy of monism or mäyäväda that claims that 

duality is illusory and only oneness is true. After being asked by the moderator what this now 
practically means for herself – if she can stop worrying about working and simply create money by 
willing – Goswami makes a first quantum leap back from monism and admits that such attempts 
failed in practice: “What did the New Agers do? (...) We superimposed on that this new quantum 
physics dictum ‘I create my own reality’ [which would have to hold true if the individual was really 
identical with everything], and the first thing that people started ‘creating’ were Cadillacs. (...) They 
meditated that way (...) Very soon it was recognized that Cadillacs was a little hard (...) we can at 
least create parking spaces. (...) The ordinary exultation of the New Ager also disappeared until he 
was forced to face the reality that there really is no freelance [because the individual is not identical 
with everything].” A little later, Goswami makes another quantum leap back from monism and 
admits frankly: “It’s a dance of both the ego and the quantum self. We cannot disregard the 
individuality completely. This is where spiritual traditions sometimes make a mistake. They think 
that God is everything. (...) There is no meaning to the individual, so they denigrate the individual 
movement. It is both the movement of the individual and the movement of the whole – it cannot be 
otherwise.”123 (Goswami, 2007.) 

 

                                                 
123 Note the final statement’s affinity to bhedäbheda: individual–bheda, whole–abheda. 
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Since everything emanates from God (Bg 10.8), it is not wrong to say that God is everything, 
provided we know the philosophy of acintya-bhedäbheda that can reconcile this with the fact that 
He is simultaneously distinct from creation, and that not everything in creation, although being part 
of God’s energy, is the transcendental omnipotent Supreme Personality of Godhead. Lord Kåñëa 
says: “By Me, in My unmanifested form, this entire universe is pervaded. All beings are in Me, but I 
am not in them.” – Bg 9.4. In fact Goswami’s error is the monistic belief of exclusive non-distinction 
to which he commits in the first place, which really dismisses the existence of the individual. 
However, Goswami backs out from monism in some points: He admits the tumbling of the monistic 
castles in the sky when it comes to practice and he also admits the importance of individuality. This 
quote is a typical example of how the claimed monist cannot be exclusively monistic in practice and 
is forced to compromise his philosophy in various aspects. This Sachverhalt, relation of facts, was 
demonstrated wonderfully by Çré Caitanya in His childhood pastimes (see Chapter 14.12) and later 
in His philosophical expositions of acintya-bhedäbheda-darçana. Çré Caitanya’s philosophy of 
acintya-bhedäbheda presents both aspects – distinction and non-distinction – in their proper and 
harmonious manifestation. 

 
 

11.6. Wave-Particle Duality: The Prison of Endless Dismissal and Reformation 
 

As long as we identify with the gross and subtle bodies, we are so much captivated by them that we 
can say we almost are the material body. Let us, only in this subchapter, consider the self the 
material body, as per skeletonism. We see that matter behaves uncertainly on the subtle level: it 
fluctuates between states of countless virtual possibilities (waves of possibilities) and states of actual 
manifestation (particles). Our body, including the subtle mind and intelligence, is made of such 
matter. This means that our body on a subtle level is in a constant fluctuation between defined and 
non-defined states. When returning from non-defined state to defined state, matter manifests newly 
with a new position that depends upon the circumstances that redefine it according to the observer 
effect. By the external redefining forces of the material environment, we are constantly destroyed 
and recreated, dismissed and redefined, killed and reincarnated – and this not only according to 
mystic thought, but also according to modern physics and philosophy. The Greek philosopher 
Heraclites is known for his maxim pantha rei, “everything is in constant flux – all is fleeting.” 
Material flux takes place on a subtle as well as on a gross level. No one can escape the enforced 
dismissal of one’s material properties at death, and according to many spiritual schools, as long as 
we are not liberated, we are forced to reincarnate in a new body and environment. This material 
principle of constant dismissal and reformation also happens on the cellular level (cells are 
constantly dying and being replaced, as observed by biologists) and on the atomic level, as 
evidenced by quantum physics. In the words of the Nobel Laureate Erwin Schrödinger: “As surely 
as she [mother earth] will engulf you tomorrow, so surely will she bring you forth anew to new 
striving and suffering. And not merely ‘some day’: Now, today, every day she is bringing you forth, 
not once, but thousands upon thousands of times, just as every day she engulfs you a thousand times 
over.” (Schrödinger 2, 1964, p. 22.) To put it in simple words: If we identify with the material body, 
we are constantly dismissed and reformed on all levels of existence.  
 

The lesson to be learned or message behind this state of affairs is simple: we are continuously 
dismissed by the Creator due to our rebellion against Him and against our own nature of service to 
Him. This dismissal is His mercy on us: He rejects our false egos to enable our re-form-ation, our 
return to our true identity of fully dedicated devotees. Yet our devotion must be voluntary; we are 
given free will and choice in order to serve Him lovingly and voluntarily, not like robots. The 
problem is that we are so much entangled that we don’t desire this, and therefore the material 
energy arranges for the continuity of our illusory existence. We thus think we are the enjoyers, the 
possessors and the central decision makers, while actually we are simply roaming around in a small 
cell in the prison of mäyä. mäyä’s prison is what I call a true high-tech prison – a prison in which no 
prisoners are able to get out unless they are fully reformed, because up to that point, they do not 
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realize that they are imprisoned but think to be at home. This prison requires no guards, because all 
skeletonists naturally think to be at home in ‘their’ material body, identity, home, society, country, 
world, mind, intelligence and false ego and cannot realize that these actually make out a multi-layer 
high-tech prison for those who rebel against their original nature of bhakti. The only way out of this 
high-tech prison is pure desire for bhakti, attained from a pure devotee, who is the only truly 
benevolent reformer. Any mundane so-called ‘reformer’ who cannot give love of God – the one 
thing required to overcome the material prison – is merely a prison cell reformer. Prison cosmetics is 
not only futile but also harmful because it makes people more attached to the prison of mäyä. True 
reformation, namely the reformation of our svarüpa, inherent transcendental identity, is offered by 
Çré Caitanya in the form of His acintya-bhedäbheda-darçana, which puts things into a more sublime 
light: We are not the material body, but spirit souls originating in the marginal energy that lies 
between the spiritual energy and the material energy. By turning towards the spiritual energy, we 
can reawaken our true spiritual nature of bhakti, overcome the material prison of endless dismissal 
and enter the transcendental realm. The transcendental realm and our svarüpa are sac-cid-änanda, 
eternal, all-wise, and ever-blissful. 
 
 
11.7. Energy Quanta and Sthäyi-bhävas, Fixed Levels of Existence 

 

Max Planck found, that energy does not exist arbitrarily, but in packages or quanta with a fixed 
frequency. As material energy is a transformation of spiritual energy, we can accept a similar 
principle for the behavior of spiritual energy or soul energy. The scriptures and realized sages 
confirm that the energy of the soul indeed rests on different fixed levels of consciousness that define 
a certain state of our whole being, just as various material energy quanta define certain physical 
appearances of matter. Every living entity is characterized by a certain type of principal vibration or 
frequency that reflects his present intensity of affinity. That affinity may be seen as his lifestyle, his 
attitude to life or philosophy of life. On the transcendental platform, there are five permanent 
affinities or moods of worship called sthäyi-bhäva. On the material platform, there are three main 
fixed categories of consciousness, namely the plant, the animal and the human category. The quality 
of our consciousness decides which material form or which transcendental sthäyi-bhäva we are in. 
The mind is material and distinguished from the spiritual consciousness by its giving priority to 
personal motives. The spiritual consciousness gives priority to teleosympathy, serving God’s desires. 
The increase of quality of spiritual consciousness or intensity of affinity is equal to an increase in 
quality of surrender, devotional service and teleosympathy. There are five main rasas, relishes of 
relationship with God, and when we are fixed up in one of them, that rasa becomes our sthäyi-
bhäva, permanent affinity or mood of worship of God. According to the Vedic cosmology and 
ontology, the entire creation is centered around rasa, since Lord Kåñëa Himself is the reservoir of all 
rasas, relishable loving relationships (Taittiréya Upaniñad 2.7.1). All bodies in creation like atomic 
particles, molecules, bodies of various species, sub-climates and global climates, all planets and 
galaxies are created with one objective: to accommodate various rasas. For this reason, creation is 
only understood fully if seen teleosympathetically or in connection with its purpose of giving various 
rasas to God, His devotees and other living entities. Çréla Bhaktirakñaka Çrédhara Mahäräja 
explained: “Gold is the mediator between different coins of different nationality. Similarly, rasa is 
the common standard to measure different opinions and different philosophers, ontological 
conceptions. The rasa, änandam124, is the common standard of all. No one says ‘I don’t want 
happiness’. No one says ‘I don’t want to avoid misery’. All are the same there. So, the common 
standard of measurement is rasa; how that rasa is developing. Accepting desirable rasa, and 
eliminating undesirable rasa. (...) The thief also, when he steals, he gets some pleasure. And another 
one can give and get pleasure. But there is a qualitative difference between the pleasure of the 
plunderer and the giver. According to that, the gradation has been awarded.” (Çrédhara 7. 
Transcript of his lecture given on January 25th 1982. Paraphrased.) 

                                                 
124 änandam means happiness derived from rasa, relish of relationships. 
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Graph 1: Evolution of Consciousness 
 

 
The evolution of consciousness according to Veda is very complex and only presented here in 

an abridged form. The point to be presented is that the Vedic science offers a very sophisticated 
analysis and repeatable exploration of various stages of consciousness. These stages of 
consciousness attract the accommodation of the soul in corresponding material species or 
transcendental beings and environments, which can be compared to standing waves of the material 
or spiritual energy matrix. Similar to the theory of fixed orbits of the electron or the theory of 
quanta, consciousness remains on fixed levels that define certain beings, until a sufficient increase in 
quality results in an upgrade to the next level and being. This shall be gradually developed in the 
following paragraphs.  

 
The above graph shows the idealized evolution of consciousness of a spirit soul, a jéva. It is 

idealized because it shows a continuous ascent, whereas in reality, the jéva can ascend and again 
descend from one life form to the other, and thus always remain in the material worlds. The time 
variable [t] is not quantified because the ascent of consciousness does not depend primarily on time, 
but on spiritual progress that arises from spiritual practice and saintly association. Certain upgrades 
can happen within one life or could take many lifetimes. The difference between the jéva in the 
material and the spiritual world is that in the material world, the jéva is covered by a temporary 
material body, whereas in the spiritual world, the jéva is neither materially covered nor conditioned. 
A jéva who has taken birth as a plant due to past karma gradually gets upgraded to higher forms of 
plant life, various stages of animal life, and after thousands of plant and animal lives, attains the rare 
human birth. Up to the human stage, evolution of consciousness usually happens automatically and 
very slowly, because the plants and animals are life forms in which the living entity has no chance of 
intentionally performing spiritual practices. In each stage, the jéva burns up a certain range of 
karmic reactions and is thus upgraded. The evolution of consciousness is not to be confused with the 
Darwinian evolution of species. Physical science merely examines matter, not the living entity. What 
Darwin referred to as different species are nothing but various material bodies that serve as vehicles 
and experience grounds for the jévas according to their karma. The theory of spiritual evolution 
does not deny that natural selection can occur, but points out that the actual evolution is that of the 
jéva inside these species or bodies, which merely serve as temporary sensoramas. Veda explains that 
all forms or bodies of species (not the jévas) are purposefully and deliberately formed from the 
material energy by specific sound vibrations by the creator demigod Lord Brahmä after the 
inspiration and empowerment of the Supreme Lord. These forms or bodies only have life as long as 
a jéva inhabits them, and their sole purpose of existence is to offer the jévas a certain sensorama. The 
exploration of material evolution is like exploring how bodies of transport like cars and trains 
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evolved. Much more important and interesting however, is the exploration of the evolution of the 
passengers, the spirit souls or jéva. They are not bound to the material body, but can change from 
one body to another, just like we can change from a car to a train. The spiritual evolution can only 
be explored through spiritual science. A complete or holistic science must include both material and 
spiritual sciences. 

 
The jévas are eternally and entirely spiritual and never material. However, due to their being 

infinitesimal, they can become covered by the illusory material energy. They become enveloped in a 
material form or body and identify with it. The degree of material identification and entanglement 
defines the type of body or in other words the grade of material covering the jéva gets. The material 
covering is determined by the consciousness of the jéva. The set of karma and material desires 
acquired in one life of a jéva forms a specific consciousness. At the time of death, the departing soul 
is led to a new body that suits his or her acquired consciousness. A jéva who thinks and behaves like 
a pig will be born as a pig; a jéva who develops the consciousness of a deva will be born as a deva, 
etc. The jéva is given the chance to decide about future birth or even aspire for transcendence. 
Consciousness is qualified in ascending order in above graph by the variable of its quality [qc]. The 
evolutionary progress of individual consciousness is not quantitative, but qualitative125. It is 
equivalent to the person’s quality of surrender to God, devotional service and teleosympathy. As 
explained in Chapter 11, even the atheist is indirectly and unknowingly worshiping the Supreme 
Lord, for example through being fascinated by manifestations of His material energy, what to speak 
of a poet who glorifies material nature. In the human life form, the jéva has the unique chance to 
deliberately and scientifically realize and worship the Supreme Lord. According to the quality of 
our surrender and devotion, we can realize our eternal spiritual self and transcendental loving 
relationship with the Supreme Lord.  

 
The evolution of consciousness happens in leaps similar to quantum leaps. The leaps of 

consciousness from plant to animal and from animal to human are evident. The jéva’s relationship 
with God also evolves in leaps. To illustrate this, the leap from servitude to friendship may be 
compared to a student who develops a friendly relationship with his teacher after graduating. 
Although becoming friends with his former teacher, the former student, driven by the laws of 
conduct of the teacher-student relationship, will not dare to address his former teacher in an 
informal way. At a certain level of friendship however, the former teacher will tell his former 
student that he should stop calling him ‘Sir’, and instead call him by his first name. Their 
relationship evolved in a leap, and all of a sudden, they are on a new level of relationship, just like 
an atomic particle at once leaps to a higher level of orbit when it has accumulated enough energy. 

 
 

                                                 
125 This is also indicated by the fact that the more subtle physics becomes, the more physicists are forced to describe 
phenomena with qualities and less with quantities. 
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The five main rasas: çänta, däsya, sakhya, vätsalya and mädhurya 

     
 
The various fixed levels of consciousness on the transcendental platform are called sthäyi-

bhäva. On the threshold of transcendence, the jévas realize the impersonal Brahman effulgence of 
the Absolute, and some also realize Paramätmä, the Supersoul (see Chapter 5.5). The jévas realize 
factually, how the entire creation is pervaded by the presence of the divine energy of Brahman, and 
how all jévas are parts of Brahman. This relish is termed çantä-rasa, the neutral rasa, the first of five 
main sthäyi-bhävas. çänta literally means peaceful. At this level, one becomes completely peaceful 
due to realizing the omnipresence of Brahman and Paramätmä and the eternality of the soul, and 
one loses all material attachments. “Those who are advocates of çänta-rasa attain the region of 
Brahma-Paramätmä, the seat of eternal peace; those of däsya-rasa get to Vaikuëöha, the spiritual 
majestic abode of Çré Näräyaëa; those of sakhya, vätsalya and madhura-rasa attain Goloka dhäma, 
Kåñëa’s abode, above Vaikuëöha.” – Brahma-saàhitä 5.37, purport by Çréla Bhaktisiddhänta 
Sarasvaté Prabhupäda126. 

 
çantä-rasa remains neutral because it does not include the desire to serve a particular eternal 

form of God with preference. When such desire awakens, there is another leap of consciousness and 
one attains däsya-rasa, the relishment of the relationship of a servant of the Supreme Lord. In the 
present simplified presentation, this refers to serving Lord Viñëu (Çré Näräyaëa) in a majestic way in 
His abode Vaikuëöha. Vaikuëöha and Goloka Våndävana are both situated in transcendence, and 
thus there one can attain a specific svarüpa, eternal transcendental identity and form (one is freed 
from the material mind and attains spiritual consciousness that does not result in a fleeting material 
form, but in an eternal spiritual form). This is usually achieved after leaving the material body, but 
some devotees realize their svarüpa already on earth. The human form of life gives one the rare 
chance to contemplate, realize and attain one of the most sublime rasas in the transcendental realm. 
In all transcendental rasas there are devotees who eternally remain in that rasa, having embraced 
that particular rasa as their sthäyi-bhäva, permanent mood of worship, and having achieved their 
corresponding svarüpa, eternal transcendental personage and body. Since the transcendental realm 
is complete in all respects, the various rasas are also complete in themselves and fully satisfying the 
corresponding devotees. The further increase of intensity of relishment from däsya to mädhurya is 
materially inconceivable and described with terms like ‘increasing completeness’. 

 
If further affection and unflinching confidence is added to däsya-rasa, we arrive at the more 

intimate level of sakhya-rasa, relishment of the relationship of being the Supreme Lord’s personal 
friend. Relishment of sakhya-rasa and higher rasas necessitate our forgetfulness of the Lord’s 
divinity in order to serve Him on a more intimate level of equality. This is possible in Goloka 
Våndävana, in a relationship with Çré Kåñëa. This relationship is less majestic than with Lord Viñëu 
and much sweeter. More intense feelings of protection and compassion are found in the vätsalya-
rasa, the relishment of serving Çré Kåñëa in parenthood, and the intense desire to surrender our 
entire transcendental being and body to Çré Kåñëa is found in the mädhurya-rasa, the relishment of 
the relationship with Çré Kåñëa as His lover. “The intensity of affinity is the greatest in the gopés 
serving their Consort [the gopés serving Çré Kåñëa in mädhurya-rasa].” (Bhaktisiddhanta, 1874-1936, 
p. 112.) 

 

                                                 
126 This abridged description is used in the simplified graph. However, there are also çänta-rasa and  referential sakhya-
rasa in Vaikuëöha. 
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Thus we can see in above graph that an increase of the quality of consciousness or intensity of 
affinity leads to various levels of rasas, indicated with the black peaks of the columns representing 
the level of quality of consciousness. The level of quality of consciousness, when extending into the 
transcendental realm, is not measurable or quantifiable with material means, because spiritual 
dimensions never submit to material senses mechanically. However, the spiritual reality, ultimately 
the Supreme Personality of Godhead, can become revealed even to a materially conditioned soul if 
He reveals Himself out of His mercy. Modern scientists, if they are interested in exploring the entire 
reality, must learn to expand their horizon from the focus on quantity to quality. The question is less 
how many elements there are, and in which relations they are (this process is never-ending and 
inconclusive), but what the quality of our own internal attitude and intention is, and what the quality 
of our relation to the world, the living entities, and God is. By refining the quality of our attitude, we 
can attain God, and by attaining Him, we attain everything, the complete unquantifiable reality and 
its full understanding. Human life is a unique chance for the living entity. A human being can 
deliberately take to spiritual cultivation and transcend the material world. If we miss this rare 
chance, we may take many births as plants, animals, humans or demigods127, but never attain the 
eternal spiritual worlds. 

 
saàsära, the cycle of material birth, life and death 

 
 

 
 

bahünäà janmanäm ante, jïänavän mäà prapadyate, 
väsudevaù sarvam iti, sa mahätmä su-durlabhaù, 

 
“After many births and deaths, one who is actually in knowledge 

surrenders unto Me, knowing Me to be the cause of all causes and all that is. 
Such a great soul is very very rare.” – Bhagavad-gétä 7.19. 

 

                                                 
127 The demigods are in one sense materially more advanced than humans; in another sense, they are less advantaged 
than humans, because their sophisticated and extravagant way of life often makes them forget about transcendence, 
whereas the humans have the best chances for transcendence due to an ideal mixture of negative and positive stimuli. 
The devas are therefore not given an extra category in above graph. 
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Attaining human birth is very rare, and to actually benefit from the rare chance of human 
birth by surrendering to God is very, very rare. Since our spiritual progress depends on the quality 
of our consciousness, the question naturally arises: how can we improve the quality of our 
consciousness? The Vedic science teaches that this is best done by hearing from pure devotees. The 
Çrémad-Bhägavatam explains why the transcendental sound coming from the mouths of pure 
devotees is so effective: sa uttamaçloka mahan-mukha-cyuto, bhavat-padämbhoja-sudhä kaëänilaù, 
småtià punar vismåta-tattva-vartmanäà, kuyoginäà no vitaraty alaà varaiù, “My dear Lord, You 
are glorified by selected verses uttered by great devotees. The transcendental vibration from their 
mouths carries the particles of the saffron dust of Your lotus feet and is like a soothing breeze 
surcharged with ambrosia, by which the living entity gradually remembers the entire forgotten 
transcendental truth (the spiritual self, God, and their eternal relationship). My dear Lord, I 
therefore do not need any other benediction but the opportunity to hear the ambrosial vibration 
from the mouth of Your pure devotee, that restores the unqualified living entities to their original 
nature.” – SB 4.20.25. Purport by Çréla A. C. Bhaktivedanta Swami Prabhupäda: “A pure devotee 
always engages in the service of the Lord, taking shelter of His lotus feet, and therefore has a direct 
connection with the saffron mercy-particles that are strewn over the lotus feet of the Lord.” 

 
Simply by proper hearing from pure devotees, we can attain a quality of consciousness 

similar to theirs, just like in the phenomenon of resonance. The finest particles – beyond the scope 
of any physicist – are the mercy-particles of the lotus feet of the Supreme Lord, and the finest waves 
are the transcendental vibrations of saìkértana from a pure devotee, because they both are part of 
the mercy-potency, the Supreme Lord’s acintya-çakti, the materially inconceivable finest internal 
potency. These most sublime particles and waves are known to the Vedic scientist since thousands 
of years – long before the time of quantum mechanics – and it is upon them that everything manifest 
depends. This precious knowledge can show the direction towards a direct approach to the deepest 
understandings of reality for quantum mechanics, nuclear science, and any other sciences. The 
finding of quantum mechanics that what we see as gross matter is actually a manifestation of subtle 
energy and connected to consciousness can be useful if it is understood and further developed in 
accordance with Vedic knowledge. The acintya-bhedäbheda-darçana of Çré Caitanya not only 
reveals the scientific nature and relations of energy, but also the way to attain a complete 
understanding of and harmony with all varieties of energy, namely by teleosympathy, sympathy with 
the will of God, the enjoyer of all kinds of energies. All elements of creation are transformed parts 
of the Lord’s çakti, energy, including the humans. As çakti we are to be enjoyed by the Supreme 
Lord. Any notion against this basic principle of our eternally inherent nature of giving enjoyment to 
Him will deprive us of the truth in nature. The future of quantum theorists and physicists in general 
will be bright if they understand energy in this way and help to guide people accordingly. 

 
Another interesting correlation between the atom-model of nuclear physics and the Vedic 

model of the cosmic creation is as follows: the negative electrons orbit around the positive center, 
the nucleus, on fixed orbits. This is analogous to the Vedic model, in which the center of the cosmic 
creation is Lord Kåñëa, the positive, i.e. transcendental male, the possessor of energy, çaktiman, and 
His çaktis, energies, the transcendental females, are surrounding and serving Him in various ways. 
They are compared to honeybees that fly around the lotus flower of Çré Kåñëa’s feet, where they 
drink the nectar of loving devotional service. The living entities also belong to Çré Kåñëa’s çaktis. 
There is a Vedic custom called parikramä, circumambulating one’s object of worship, namely the 
Supreme Lord and His places of pastimes, His temple compound or the inner shrine of the temple a 
certain amount of times, making the Lord and His desire the center, and oneself the ‘planet’. This 
circumambulating, centralizing, and embracing of the Supreme Lord’s desire is a nice practice to 
contemplate the essence of the Vedic teaching, which, according to the philosophy of acintya-
bhedäbheda of Çré Caitanya is teleosympathy, sympathy with the Supreme Lord’s desire. 
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11.8. Entanglement, Disentanglement and Transcendental Connection 
 

Nuclear experiments such as the ones in CERN, the European Center for Nuclear Research in 
Geneva, have shown that atomic particles, once associated, remain entangled, even if they are 
separated by great distances. This means that a change in one particle’s constitution leads to an 
immediate similar change in the other particle, although separated from the other particle by a great 
distance and isolated from any known influence. Today, scientists are forced to consider non-local 
connections or connections beyond the dimensions of classical physics (see quote of Henry Stapp in 
Chapter 11.1). Since the plant, animal and human bodies are made of many entangled elements, 
they are similarly entangled through association. This principle of entanglement is confirmed by 
Veda128. The Vedic literature explains that the body manifests from a certain set of previous deeds 
(karma) and desires (käma). Since deeds root in desires or affinities and desires root in association 
(saìgät saïjäyate kämaù, Bg. 2.62), association is very essential, because it is the basis of the 
entanglement that makes out our entire being129. 

 
All living entities are characterized by a certain type of consciousness, vibration or frequency 

that reflects their present mood. That mood may be seen as their lifestyle, attitude to life or 
philosophy of life. Veda explains that this mood or dominating desire is achieved by corresponding 
association with other people, living entities and environments (Bg 2.62). This can be compared to 
the phenomenon of resonance, in which association of certain bodies with another vibrating body 
invoke a similar frequency of vibration in them. Most people are unaware of the important principle 
of association-born desires and think that their moods and thoughts are expressions of their own self 
and own desires. But as long as people are materially situated, their desires are in fact mostly 
expressions of their ahaìkära, false ego, which, along with corresponding desires, is manifest from 
material association. Sometimes we dream of people who, in the awakened state would seem boring 
to us, such as certain former classmates or business colleagues who we have not seen for decades 
and never think of them during the day. We dream how we deal with them for example in doing 
some insignificant homework or business. While in the dream, due to false identification with the 
relations to these people, we think that what we do is the most important thing in the world, but 
when we wake up, we realize that our real interest is completely different, and feel that we have 
acted in a silly way in the dream. Similarly, like in such a silly dream, also in our waking state, our 
mindset is now shaped according to our association and entanglement with certain people and 
environments, and by influence of the false ego, we think that the desires arising from our 
association-born mind are our real desires. In the future, some of our association will change and 
thus some of ‘our’ desires, and then we’ll look back to our present desires and think that ‘Oh, how I 
have changed!’ But the individual spiritual self is changeless and has very specific spiritual desires, 
yet no material desires at all, for the simple reason that the self is spiritual, not material. The only 
reason why the spiritual self thinks to have material desires is because of the false ego born from 
material association. Therefore, we must be most careful and choosy about association. Not for no 
reason it is said: ‘A man is judged by the association he keeps’. Association shapes our desires, and 
desires shape our karma130, our actions, which entangle us in certain bodies and environments. 

 
 Due to incomplete understanding, some people criticize the doctrine of karma to be a vicious 
circle of endless entanglement that leaves people without hope of deliverance and makes them 
depend on their own efforts instead of the mercy of God. Although this is true for those who think 
they are the material body, it is not true for someone who understands the teachings of Veda. Veda 

                                                 
128 One may say that this principle supports the teachings of Veda – but it is actually the other way around. 
129 As explained thoroughly in Chapter 2, the soul is not the material body. But because the soul identifies with it 
through the agency of the ahaìkära, the false ego, the soul experiences the world through the material body, and is 
almost fully conditioned by the material body. As transcendence to the svarüpa, the real self, doesn’t happen very 
quickly, we must consider the conditioned state of the spirit soul well and find ways to deal with it properly. 
130 The westernized term ‘karma’ is used to express ‘destiny brought about by one’s own actions’ – however the original 
Sanskrit term karma simply means ‘action, work’. The result of one’s actions is called karma-phala. 
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teaches that the self or soul is beyond the material body and thus beyond karmic entanglement, yet 
due to the influence of the ahaìkära, the false ego, the soul cannot let go of the illusion (mäyä) of 
misidentifying with material entanglements such as material identities and affinities. The soul is thus 
bound to the cycle of saàsära, entanglement in repeated birth, death and sufferings. Although by 
karma, personal fruitive activities, the soul can be uplifted to higher material pleasures, the soul 
cannot be freed of the cycle of saàsära by karma. For deliverance from ahaìkära, mäyä and 
saàsära, the soul must depend on liberated personalities, namely God and His God- and self-
realized devotees. Godhead Himself assures that although His mäyä is difficult to overcome, those 
who have surrendered unto Him can easily cross beyond it (Bg. 7.14). This is so because He is the 
only master of mäyä (mäyeçvara, Cc 3.5.126). If the conditioned soul does not want to depend on 
the mercy of God, the soul keeps on being bound up in the web of mäyä, but as soon as the soul 
surrenders to God and is willing to be engaged in the soul’s own eternal inherent nature of bhakti, 
the soul is liberated from mäyä and attains the soul’s svarüpa, eternally liberated transcendental 
identity. The svarüpa of the soul is to be Lord Kåñëa’s genuine servant, who shares in Kåñëa’s 
transcendental characteristics of being sac-cid-änanda, immortal, all-wise, and ever-blissful. As long 
as our svarüpa is not attained, we can understand that our desires, moods, thoughts and philosophy 
of life are mostly the outcome of the ahaìkära, the false ego. By association with self-realized 
devotees who vibrate in the mood of pure transcendental devotion to God and have realized their 
eternal identities, our own original mood of devotion is invoked. In Çrémad-Bhägavatam 3.25.20-24, 
the Supreme Lord says to Devahüti: 

 
prasaìgam ajaraà päçam 

ätmanaù kavayo viduù 
sa eva sädhuñu kåto 

mokña-dväram apävåtam 
 

“Every learned person knows very well that attachment for the material 
is the greatest entanglement of the spirit soul. But that same attachment, 
when applied to the self-realized devotees, opens the door of liberation. 

 
“The symptoms of a sädhu are tolerance, mercy and friendliness to all living entities. (...) 

Engaged constantly in chanting and hearing about Me, the sädhus do not suffer from material 
miseries because they are always filled with thoughts of My pastimes and activities. O virtuous lady, 
these are the qualities of great devotees who are sarva-saìga-vivarjitäù, free from all material 
entanglement. You must seek attachment to such sädhus, for this counteracts saìga-doña, the 
pernicious effects of material entanglement.” 

 
The philosophy of acintya-bhedäbheda advocates teleosympathy, sympathy with the Lord’s 

desires. Due to material desires, the conditioned souls cannot enter teleosympathy directly, but 
must attain this affinity in the association of sädhus. Thus, acceptance of one or many spiritual 
masters is essential to understand the philosophy of acintya-bhedäbheda, and therefore I have 
included knowledge of the spiritual master in Chapter 16. The sädhus are nirgranthäù, free from 
granthi, knots of material entanglement (SB 1.7.10). Therefore, they are the most capable to 
manifest our disentanglement. Also, by chanting the holy name, we are freed from material mental 
entanglement and our svarüpa is gradually revealed (see Chapter 15). Only when we have to some 
extent understood our svarüpa, our original spiritual form, can we understand how material 
entanglement covers the real self like wet grass covers a fire. The principle of entanglement through 
association is essential to understand the evolution of human existence both in material and spiritual 
terms. People generally think that we can be changed by mere knowledge. The inventor Nikola 
Tesla even predicted that information of all people through media like radio will bring world peace. 
But we have seen that radio, television and internet, although bringing information to the masses, 
have not brought world peace. This is because knowledge alone is lame – it cannot act without 
affinity. We may know that killing animals and people is not good – but if we continue to associate 



278 

  

with people who are directly or indirectly killing animals and people, we will be entrained by their 
bad affinity and act accordingly. Students could learn by reading books themselves. They need a 
teacher not to read out books to them, but to be entrained by the teacher’s affinity, which only gives 
acting potency and life to knowledge. Of course, the teacher should have the desired affinity, 
namely the affinity of someone who has realized and practices what he or she teaches.  

 
From nuclear science we learn that atomic particles remain entangled after association, and 

from Vedic science we learn that this entanglement is guided by the Supersoul who is present within 
the smallest particles (Brahma-saàhitä 5.35). Bigger bodies also remain entangled after association, 
and again, this phenomenon is not mechanical, but guided by the Supersoul, who according to one’s 
desires to worship certain forms, people or demigods, strengthens one’s faith in them (see Bg 7.21). 
In Chapter 5.5 I have cited an example how the Supersoul can reunite old friends in seemingly 
mysterious ways. This happens due to their earlier entanglement through association. It has been 
explained in this subchapter how the evolution of one’s being is mainly determined by entanglement 
through association. The wisest course is therefore to get fully entangled in the association and 
service of God and His pure devotees. Then, one’s svarüpa will manifest and along with it, one’s real 
desires. By associating with self-realized devotees who are transcendentally connected (or 
entangled), we can become materially disentangled and transcendentally connected. 
 
  
11.9. Wave Function Collapse: ‘The World at Your Feet’ vs. God’s Merciful Glance 
 

On the most subtle level, matter can only be described as a wave function of probabilities. The 
probability wave function collapses into actuality or perceivable matter according to its observation, 
which must include a non-physical agent (see Chapter 11.1, last paragraph). Some suggestions how 
this is possible are: 

 
(1) There is a conscious Controller of matter who interacts with the observer’s consciousness. 
(2) Matter itself is conscious and thus able to interact with the observer’s consciousness. 
(3) The universe is a creation of the observer’s mind and thus dependent on his thoughts. 
 
Veda, eternal universal knowledge, attests the first version; theism. The second, 

comparatively pantheistic version can be canceled out by understanding how matter is lifeless and 
dependent on one or many conscious controllers (see Chapter 2). The third comparatively monistic 
version can be understood to be wrong by the fact that there is unwanted suffering in every 
conditioned person’s life which cannot be avoided by all efforts of mental suggestion. A dream is 
created by the material mind and can thus be shaped by mere willing during lucid dreaming. Expert 
lucid dreamers can mentally build themselves castles in their dream, or wake up by mere willing. 
The fact that even by all mental efforts, such operations are not possible in the awakened state, 
proves that the material reality is not a product of the observer’s mind, but that the observer is 
subordinate to the cosmic creation as a whole. Ignoring this fact can lead to the perilous monistic 
misconception that ‘I am the Creator’. Other versions have other deficiencies, described in other 
papers. 

 
If we consider the first version, the version of Veda, then the next question is: who is the 

controller behind matter who interacts with our approach? He must be someone who can know our 
thoughts and intentions and control matter on the most subtle levels. From Veda we learn that God 
witnesses and controls everything from within the living entities’ heart as the Supersoul: 
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éçvaraù sarva-bhütänäà 
håd-deçe 'rjuna tiñöhati 

bhrämayan sarva-bhütäni 
yanträrüòhäni mäyayä 

 
“The Supreme Lord is situated in everyone’s heart, 

O Arjuna, and is directing the wanderings of all living entities, 
who are seated as on a machine, made of the material energy.” – Bg 18.61. 

 
In the form of the Supersoul, the Supreme Lord knows everyone’s thoughts and is able to 

interact accordingly (see Chapter 5.5). He is also the source of all creation (Bg 10.8) and He is 
present in His fullness in every one of the atoms (Bs 5.35), and can thus control matter according to 
His will. Matter is a manifestation of God’s material energy, whose personification is the 
demigoddess Durgä Devé, who conducts herself after His will (Bs 5.44). The intricate movements 
and transformations of matter are directed by millions of devas, demigods. All devas are servants of 
Lord Kåñëa and act upon His willing. If we approach reality as mere matter, then we will achieve an 
impression of reality corresponding to such an approach; if we acknowledge ‘God’, but falsely think 
that He is under the control of certain material laws, then we will achieve a corresponding image of 
‘God’, etc. Lord Kåñëa Himself explained how He interacts with one’s approach to Him: ye yathä 
mäà prapadyante, täàs tathaiva bhajämy aham, mama vartmänuvartante, manuñyäù pärtha 
sarvaçaù, “As one surrenders unto Me, I reciprocate accordingly. Everyone follows My path in all 
respects, O son of Påthä.” – Bg 4.11. Godhead, the ultimate reality personified, reveals Himself in 
reciprocation to our level of surrender. He will engage a person who is not surrendered to Him in 
the fulfillment of that person’s desires and strengthen that person’s beliefs, even if they are not the 
highest aspirations: yo yo yäà yäà tanuà bhaktaù, çraddhayärcitum icchati, tasya tasyäcaläà 
çraddhäà, täm eva vidadhämy aham, “I am in everyone’s heart as the Supersoul. As soon as one 
desires to worship some demigod, I make his faith steady so that he can devote himself to that 
particular deity.” – Bg 7.21. Çré Kåñëa does this although He personally advises His devotee not to 
worship any demigod (Bg 7.23) but only Him, the Supreme Lord (Bg 10.8). He acts like this because 
He has given minute independence to everyone. 

 
If we spend most of our time in observing and being fascinated by matter (we are thus 

actually unknowingly worshiping the corresponding demigods), thinking that the universe consists 
only of matter, then Lord Kåñëa will strengthen such a material faith and conception, and we shall 
accordingly find evidence to support our faith everywhere. In the same way, the capitalist 
contemplates and thus sees money everywhere, the communist contemplates and thus sees 
revolution everywhere, the scientist contemplating matter as wave will get according results and the 
scientist contemplating matter as particle will get according results. This is actually a commonly 
known principle, as attested for example by the saying “Beauty is in the eye of the beholder.” The 
findings of quantum mechanics have shown that the law of conscious reciprocation is also valid in 
the laboratory of the scientist who so meticulously tries to avoid any subjective interaction, and 
therefore they may be of value to convince people that matter is guided by conscious beings and 
ultimately by God. However, those who turn their head away from the sun of truth will not be able 
to benefit even from the most scientific expositions. God refuses to reveal Himself to the envious, as 
they would not be able to appreciate Him: nähaà prakäçaù sarvasya, yoga-mäyä-samävåtaù, müòho 
'yaà näbhijänäti, loko mäm ajam avyayam, “I am never manifest to the foolish [those who reject 
devotion to God]. For them I am covered by My internal potency, and therefore they do not know 
that I am unborn and infallible.” – Bg 7.25. It is therefore of great importance, that scientists and all 
other people learn how to approach reality properly. Since the ultimate reality is the Supreme 
Personality of Godhead, we must learn how to approach Him favorably. This cannot be learnt in the 
laboratory or by mental exercise. We must get this essential key to reality from a pure devotee, who 
has this proper attitude and the right vision of reality, the acintya-bhedäbheda-darçana. 
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The common theory that it is consciousness that causes the wave function to collapse into 
actualities does not yet include the Supreme Consciousness, Godhead, and is thus incomplete. 
There are doubts about what level of consciousness is required (for example plant, animal or 
human) and how the cosmos is actualized in the absence of any living entity’s consciousness (some 
physicists go as far as claiming that the moon is not existent if no one looks at it). As mentioned in 
Chapter 11.4, some people also mistakenly concluded from the theory that human consciousness 
causes the actualization of matter that “I can create my own reality.” All efforts to prove this claim 
have been frustrated. 

 
The above mentioned problems can be solved if the omnipresent, omniscient and omnipotent 

God, the Supreme Consciousness and Observer, is included. Veda explains that human 
consciousness has some creative influence on matter, but it is very limited and conditioned by 
circumstances of the fruits of one’s past karma and especially by the will of God. Only by His 
sanction can any actualization take place. In the form of the Supersoul, God is directing the 
wanderings of all living entities (Bg 18.61), and the entire material nature, which is one of His 
energies, is working under His direction (Bg 9.10). The Vedic literature explains that the entire 
material creation came into being when the Supreme Lord glanced over inert material nature (ätmä 
vä idam eka evägra äsén nänyat kiïcana miñat sa ékñata lokän nu såjä iti, Aitareya Upaniñad 1.1.1, 
quoted from Cc 2.6.144, purport). Çrémad-Bhägavatam 11.24.20 says: sargaù pravartate tävat, 
paurväparyeëa nityaçaù, mahän guëa-visargärthaù, sthity-anto yävad ékñaëam, “As long as the 
Supreme Personality of Godhead continues to glance upon nature, the material world continues to 
exist, perpetually manifesting through procreation the great and variegated flow of universal 
creation.” Çrémad-Bhägavatam 3.26.10 explains, that before creation, matter exists only as 
pradhäna131, the non-manifested eternal combination of the three modes of nature (see Chapter 12), 
and when it is actualized or manifested, it is then called prakåti, manifest material nature132. These 
explanations of the genesis of matter from the Vedic tradition is similar to the quantum mechanics 
theory of the super-positioned state of matter that becomes actualized by observation, and depends 
on observation to remain actualized. 
  

However, the theistic and the non-theistic explanation of materialization via consciousness are 
entirely different in approach and effect on human lifestyle. The non-theistic version holds that 
human consciousness is sufficient for material actualization. This then results in various fallacies, i.e. 
that we can create our own realities fully independently, a presentation that we may call ‘the world 
at your feet’. Although it is obviously illusory, the general people all like to be told that the world is 
at their feet. Such notions often include monistic and other self-centered tendencies. By such 
tendencies, we cannot discover that our fulfillment and vision of the complete reality are achieved 
only by loving dependence on and service to God. On the other hand, the theistic version explains 
that nothing can be independently actualized, but that everything depends on the sanction and 
mercy of God. “Nothing is obtained without the Lord’s merciful glance, therefore the Vedas enjoin 
one to worship the Supreme Lord.” – Cb 1.13.196. The ultimate Observer is the glance of God. It is 
by the glance of God, that the cosmos was actualized and is still being maintained, and it is also by 
the merciful glance of God, that somebody can advance in life, become a devotee and realize God 
and the complete reality. The glances of God are compassionate and full of grace (SB 3.28.31). They 
steal the minds of the devotees (SB 10.30.5) and protect their desires (SB 10.13.50). With His 
smiling glances and the sweet song of His flute, Çré Kåñëa ignites the fire of love of God in His 
devotee’s hearts (SB 10.29.35). In Chapter 10 it was explained how the sound of Kåñëa’s flute carries 
the will of God, and the same thing can be said about Kåñëa’s glances. His will of material creation 
and spiritual pastimes with His devotees unfold by His mere glance. 

                                                 
131 The pradhäna is different from (A) the earlier mentioned mahat-tattva, the unified material principle, in which there 
already are manifestations and (B) Brahman, in which there are no material modes of nature. 
132 It was explained in chapter 11.3 that Lord Brahmä creates the universe through transcendental sound vibration. This 
refers to Lord Brahmä’s shaping prakåti, not pradhäna. pradhäna can only be animated by the Supreme Lord Himself. 
Lord Brahmä merely plays the role of an employed engineer, not the original creator, animator and actualizer. 
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The Supreme Lord’s glance is personified 

in the Sudarçana cakra133, a large wheel that can 
be seen on the top of Viñëu temples. The first 
thing one sees from afar when one visits Lord 
Jagannätha is the Sudarçana disc on His temple. 
In Jagannätha Puré, Sudarçana is worshipped in 
a special pillar-like form on the altar along with 
Lord Jagannätha, Baladeva and Subhadrä. 
When Lord Jagannätha goes for His yearly car 
festival, the famous Ratha-yäträ (see Chapter 
6.14), Sudarçana is the first to mount the car, 
followed by Baladeva, Subhadrä and 
Jagannätha. Sudarçana personifies the merciful 
glance, the desire and protection of God; 
Baladeva the spiritual master; Subhadrä the 
spiritual potency of pure devotion (which is 
manifest in the Vaiñëavas, the devotees of the Lord; Subhadrä Devé is also called Vaiñëavé) and 
Jagannätha the Supreme Lord Çré Kåñëa. From the perspective of the devotees, the sequence of 
mounting the chariots can be explained as follows: first we should attract the merciful glance of 
God, Sudarçana. This is best done by teleosympathy, sympathy with His will. Once we sincerely 
pray to serve God’s will (personified in Sudarçana), God happily glances at us and sends His 
representative, the spiritual master (personified in Baladeva). By the spiritual master’s mercy, we 
can practically dovetail to the will of God and thus attract His spiritual potency, personified in 
Subhadrä. By the mercy of Subhadrä, we attain pure devotion, by which only we can finally attract 
Godhead (personified in Lord Jagannätha)134.  

 
We can thus again see how teleosympathy is a most fundamental principle in God-realization. 

Sudarçana is an important key to attain teleosympathy, and teleosympathy is most scientifically 
advocated by Çré Caitanya’s vision or darçana of acintya-bhedäbheda. Interestingly, Sudarçana 
literally means ‘auspicious vision’; another meaning is ‘He who grants darçana, vision of the Lord’. 
These two meanings indicate that if we want to see God, God should first see us, i.e. cast His 
merciful glance on us. Therefore, we should act in such a way that God wants to see us, i.e. we 
should worship God with all our love, actions and words. God then casts His merciful glance upon 
us, and by that glance only can we progress in life and attain transcendental vision. Transcendental 
vision means to accept God’s vision, the vision of acintya-bhedäbheda, the vision of unity in diversity 
that advocates unity in will with God. By unity in will with God, His mercy is attracted, and by His 
mercy only, all perfections can be achieved. 
 

 

                                                 
133 “The Sudarçana cakra is the glance of the Supreme Personality of Godhead by which He creates the entire material 
world.” (SB 9.5, summary.) Sudarçana is the icchä-çakti, the energy of will of the Supreme Lord (see Puré 3, 2010, p. 13). 
134 To stress the importance of the remembrance of these personalities (in this particular sequence), Çréla Bhakti Ballabh 
Tértha Mahäräja often quotes the following two verses from the opening of the Caitanya-caritämåta (1.1.20-21): 
 

granthera ärambhe kari ‘maìgaläcaraëa’, guru, vaiñëava, bhagavän, tinera smaraëa 
tinera smaraëe haya vighna-vinäçana, anäyäse haya nija väïchita-püraëa 

 
“In the beginning of this scripture, simply by remembering the spiritual master, the Vaiñëavas, and the Personality of 
Godhead, I have invoked their benedictions. Such remembrance destroys all obstacles and easily fulfills all our desires.” 
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12. Universal Brotherhood and the Underlying Unity of all Religions 
 

Universal brotherhood has always been a big dream of humanity. However, this dream seems to be 
almost impossible to realize due to the people’s different cultures and likings. What makes people 
brothers and sisters is that they have common parents. By teaching that we are all children of God, 
religion has the potency to unite us as brothers and sisters. The problem that occurs here is that 
there are different views of God. As will be presented in this chapter, the principle of acintya-
bhedäbheda can harmonize different religions in unity without loss of diversity. 

 
First we should understand the deeper meaning of religion. So far, the term ‘religion’ was 

purposely not used much in this book. The reader may ask why I have preferred terms like ‘Vedic 
science’ in reference to something that is usually termed religion. The reason is that nowadays the 
term ‘religion’ often carries a negative connotation amongst the general populace and is not 
accepted as a scientific process of self-realization or God-realization135. The term ‘religion’ is 
perhaps the most misunderstood term of humanity. The misinterpretation of religion has led to 
numerous adversities. We shall therefore first distinguish between the original understanding and 
secondary understanding of religion and then harmonize both. The general understanding of 
religion is “belief in a divine or superhuman power, (...) in any specific system of belief and 
worship.” (Webster.) But religion in its true sense is neither a belief nor a system of belief. The 
etymological root of the word religion is Latin religare, to bind back, composed of re-, back, and 
ligare, to bind together (Webster). We find the word ligare in terms like ligature, liaison, link and 
alliance. I would like to propose that ligare originates from the Sanskrit verbal root lé, which means 
‘to adhere’, ‘cling to’, ‘obtain’ (Williams). lé is used in religious prayers such as “Let my 
consciousness, which is like a honeybee, always cling to (léyatäm) the lotuslike feet of the Supreme 
Personality of Godhead, Çré Caitanya Mahäprabhu.” – Cc 2.6.255. The etymological meaning of 
‘again binding together’ points toward the real understanding of religion:  

 

 
 

Religion is the action that relinks the soul with God. 
 

In this sense, religion is not just a system of belief, but rather it is the action that re-
establishes the soul’s eternal relationship with the complete reality, the Supreme Personality of 
Godhead. True religion is the scientific process of practical God-realization. The etymological 
meaning of religion corresponds to the Sanskrit word yoga. The word yoga originates from the 
verbal root yuj, to join, unite. yuj is also the origin of the English term ‘to yoke’, to join together. 
yoga is not simply bodily exercises for good health, nor is the goal of yoga to merge into the 

                                                 
135 By saying that religion is also a science, we are not watering religion down to something material, but merely saying 
that it is scientific. There can be a spiritual science that does not have to abide by the empirical rules of natural science. 
This understanding is important, lest one might think that religion is unscientific.  
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impersonal Brahman, as the monists claim. The actual goal of yoga is to become connected (yukta) 
with God in devotional service. This is confirmed in the Vedic literature: väsudeva-parä yogä, “yoga 
is for realizing Lord Kåñëa.” – SB 1.2.28. Lord Kåñëa is yogyam, the object of yoga (SB 11.20.24). 
The highest yogé or practitioner of yoga is yuktatamo, most intimately connected with God because 
he has fully dedicated his entire life to Him and renders transcendental loving service to Him with 
full faith (Bg 6.47). The conclusion is that religion or yoga means bhakti-yoga – rendering devotional 
service to the Supreme Lord. The goal of true religion is not to believe ourselves liberated by dint of 
a system of faith, but to factually realize God and our particular service to Him. Since God is 
transcendental, i.e. beyond material sense perception, this means: 
 

True religion must be transcendental and 
enable us to factually realize the transcendental reality. 

 
True religion cannot be created in the material realm – it must descend from the 

transcendental realm and enable us to realize God. God is transcendental, but that does not mean 
that He is beyond the reach of a sincere devotee. He can reveal Himself to the sincere devotee 
anytime and anywhere – else He would not be God, the almighty. Accordingly, true religion must 
cultivate transcendence directly during the stage of practice for anyone who serves God 
unconditionally. True religion must reveal the entire spectrum of transcendence, namely the 
Supreme Personality of Godhead, His transcendental name, form, attributes, realm and pastimes, 
and our own eternal spiritual identity and eternal relationship to God completely. 

 
Any so-called ‘religion’ that claims that transcendence is possible only after death, or only if 

we submit to a certain institution, is in fact trying to limit the Unlimited. This notion may be caused 
by various motives such as trying to make an institution the indispensable media of God in order to 
gain influence, or covering the fact that they themselves and their so-called ‘religion’ cannot bring 
about immediate transcendence. Although most religions contain transcendental elements, their 
general practice neither promotes nor enables factual transcendence, and thus they are not religions 
in the true sense. If anyone promises to give a very hungry man food the next day, he will not be 
satisfied, but go from place to place until he actually gets food. In the same way, sincere devotees 
have such an intense yearning to attain God that they will never listen to any uncertain promise, but 
continuously seek for true religion that can give them realization of God. 

 
Therefore, the Çrémad-Bhägavatam (1.1.2) right from the beginning stresses the need to give 

up mundane religion or religion that cannot lead to factual God-realization. This advice is meant for 
those who want to practice the more advanced stages of devotion. Since this doesn’t apply to the 
general populace, mundane religion also has its justified value, as will be explained later. 

 
All theistic religions believe in an omnipotent God. I have termed this faith ‘potentheism’. 

Potentheism is not a religion, but the common essential principle of all theistic religions. From 
potentheism we can deduce other theistic principles like omniscience. Potentheism has the potency 
to reconcile different views of God (see www.Godbrotherhood.com). One view may be that God is 
embodied, another that He is not. God, however, can be both, else He would loose His 
omnipotence. Of course He can also choose not to be in a certain way. He can also appear in one 
way and have people base their belief and scriptures on that appearance, and then He can appear in 
another way that contradicts those scriptures. He can also act in ways that transcend human logic; 
He can simultaneously be one and many, localized and omnipresent, personal and impersonal. He 
can remain forever beyond our scope, and He can at anytime reveal Himself to us, if He but so 
pleases. This potency of God to reveal Himself to us anytime is very important to acknowledge, 
because it establishes the validity and value of transcendental religion – religion that enables us to 
practically realize God. Thus to attain transcendental religion, it is important that we contemplate 
potentheism, in other words, we should acknowledge a fully potent God. Besides not allowing full 
potentheism, another reason for being barred from transcendental religion is skeletonism. 
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Chart 1: The effect of skeletonism on identitfication with a certain religion 
 

 
 
Even if we logically understand the superiority of transcendental religion, we may not be able 

to give up mundane religion because of skeletonism. Due to identifying with the material body and 
its relatives, the skeletonists think themselves to automatically be a member of their relatives’ 
culture and religion. In this way, anything that questions their familial belief is rejected without 
much further thinking. Most people decide to practise a certain religion based on bodily or familial 
identification rather than by thoroughly examining what the actual best way to attain the absolute 
truth is. Therefore, even if we put forward the best arguments to promote transcendental religion, 
we will have great difficulty in convincing those who identify with a certain mundane religion 
through skeletonism. Ignoring all logic and reason, they continue to defend ‘their’ religion simply on 
the basis of bodily identification. So called ‘religious wars’ are in fact conflicts based on bodily 
identification and have nothing to do with real religion. For these reasons it is essential to free all 
people from the illusion of skeletonism – then only will they be able to accept transcendental 
religion. Only the transcendentalists know, that although their body is related to a particular family 
and religion, their actual self is not (see above chart). The self or soul is only related to the soul’s 
eternal nature and religion, which is bhakti, devotional service to God. Therefore, true religion 
establishes that bhakti is the eternal activity of the soul. The bhägavata-dharma or sanätana-dharma 
fulfils this criteria. 

 
Mundane or transitional religion (naimittika-dharma) promises that a minimal amount of 

religious activities such as attending a meeting once in a week is sufficient in order to attain 
liberation or paradise, or that we are already liberated once we submit to God or His prophet136. 
But what kind of liberation is mundane religion promising? A liberation that only occurs after death 
and can thus not be assured while we are alive? Is the almighty God not almighty enough to give us 
liberation and realization while we are alive? If we really believe in an almighty God, then we must 

                                                 
136 In this book, the terms “mundane religion” and “transcendental religion” are not used in a way that classifies any 
particular faith. They are used in a universal, non-sectarian way, keeping in mind that they both exist to different 
degrees in most faiths (such as Christianity, Hinduism, Islam, etc.). Similarly, the corresponding Sanskrit terms 
naimittika-dharma and sanätana-dharma are used in a universal way. A more elaborate declaration of universality was 
made in Chapter 3.6 for the term ‘Veda’. Since the term ‘Veda’ is used for universal transcendental knowledge, the same 
considerations of universality apply to the corresponding universal transcendental practices, occupations or religions. 
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have full faith that He can do so, and practice a religion that cultivates such an approach. The most 
basic level of liberation is that we become free from all material desires and misconceptions which 
cover the self. Consequently, our spiritual self is realized, with which we can constantly perceive and 
serve God in a way that is at least as real as perceiving and serving a human being. Hence we cannot 
claim to have attained true liberation if we are not practically God-realized and self-realized. Actual 
liberation must be factual and requires a practical religion. Çré Caitanya taught that the vital 
instruction of the Vedas is to strive to attain self-realization without delay – within this very life. 
Because the human form of life, in which self-realization is possible, is very rare, we should not 
delay even a moment, but strive for this ultimate perfection immediately (labdhvä su-durlabham, SB 
11.9.29). Çré Caitanya’s religion of pure bhakti enables factual transcendence by the universally 
accessible process of saìkértana, pure chanting of the Lord’s holy name (see Chapter 15). As true 
religion descends from the transcendental realm, it is completely transcendental and facilitates 
factual transcendence. This is expressed in the most scientific term for religion; sanätana-dharma, 
the ‘eternal, transcendental engagement of the soul’. Çréla A. C. Bhaktivedanta Swami Prabhupäda 
explains the real meaning of religion in the introduction of his Bhagavad-gétä As It Is, which is the 
most popular edition of the Gétä: 

 

 
 

“sanätana-dharma does not refer  
to any sectarian process of religion. 

It is the eternal function of the eternal living 
entities in relationship with the eternal Supreme Lord. 

 
“sanätana-dharma refers, as stated previously, to the eternal occupation of the living entity.  

(...) The English word religion is a little different from sanätana-dharma. Religion conveys the idea 
of faith, and faith may change. One may have faith in a particular process, and he may change this 
faith and adopt another, but sanätana-dharma refers to that activity which cannot be changed. For 
instance, liquidity cannot be taken from water, nor can heat be taken from fire. Similarly, the 
eternal function of the eternal living entity cannot be taken from the living entity. sanätana-dharma 
is eternally integral with the living entity. (...) That which has neither end nor beginning must not be 
sectarian, for it cannot be limited by any boundaries. Those belonging to some sectarian faith will 
wrongly consider that sanätana-dharma is also sectarian, but if we go deeply into the matter and 
consider it in the light of modern science, it is possible for us to see that sanätana-dharma is the 
business of all the people of the world – nay, of all the living entities of the universe. 

 
“Non-sanätana religious faith may have some beginning in the annals of human history, but 

there is no beginning to the history of sanätana-dharma, because it remains eternally with the living 
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entities. Insofar as the living entities are concerned, the authoritative çästras state that the living 
entity has neither birth nor death. In the Gétä it is stated that the living entity is never born and he 
never dies. He is eternal and indestructible, and he continues to live after the destruction of his 
temporary material body. In reference to the concept of sanätana-dharma, we must try to 
understand the concept of religion from the Sanskrit root meaning of the word. dharma refers to 
that which is constantly existing with a particular object. We conclude that there is heat and light 
along with the fire; without heat and light, there is no meaning to the word fire. Similarly, we must 
discover the essential part of the living being, that part which is his constant companion. That 
constant companion is his eternal quality, and that eternal quality is his eternal religion. 

 
“When Sanätana Gosvämé asked Çré Caitanya Mahäprabhu about the svarüpa of every living 

being, the Lord replied that the svarüpa, or constitutional position, of the living being is the 
rendering of service to the Supreme Personality of Godhead [Cc 2.20.108]. If we analyze this 
statement of Lord Caitanya, we can easily see that every living being is constantly engaged in 
rendering service to another living being. A living being serves other living beings in various 
capacities. By doing so, the living entity enjoys life. The lower animals serve human beings as 
servants serve their master. A serves B master, B serves C master, and C serves D master and so on. 
Under these circumstances, we can see that one friend serves another friend, the mother serves the 
son, the wife serves the husband, the husband serves the wife and so on. If we go on searching in this 
spirit, it will be seen that there is no exception in the society of living beings to the activity of 
service. The politician presents his manifesto for the public to convince them of his capacity for 
service. The voters therefore give the politician their valuable votes, thinking that he will render 
valuable service to society. The shopkeeper serves the customer, and the artisan serves the 
capitalist. The capitalist serves the family, and the family serves the state in the terms of the eternal 
capacity of the eternal living being. In this way we can see that no living being is exempt from 
rendering service to other living beings, and therefore we can safely conclude that service is the 
constant companion of the living being and that the rendering of service is the eternal religion of the 
living being. 

 
“Yet man professes to belong to a particular type of faith with reference to particular time and 

circumstance and thus claims to be a Hindu, Muslim, Christian, Buddhist or an adherent of any 
other sect. Such designations are non-sanätana-dharma. A Hindu may change his faith to become a 
Muslim, or a Muslim may change his faith to become a Hindu, or a Christian may change his faith 
and so on. But in all circumstances the change of religious faith does not affect the eternal 
occupation of rendering service to others. The Hindu, Muslim or Christian in all circumstances is 
servant of someone. Thus, to profess a particular type of faith is not to profess one’s sanätana-
dharma. The rendering of service is sanätana-dharma137. Factually we are related to the Supreme 
Lord in service. The Supreme Lord is the supreme enjoyer, and we living entities are His servitors. 
We are created for His enjoyment, and if we participate in that eternal enjoyment with the Supreme 
Personality of Godhead, we become happy. We cannot become happy otherwise. It is not possible 
to be happy independently, just as no one part of the body can be happy without cooperating with 
the stomach [SB 4.31.14]. It is not possible for the living entity to be happy without rendering 
transcendental loving service unto the Supreme Lord.” (Bhagavad-gétä, introduction). 

 
Çrémad-Bhägavatam 1.2.6 states: sa vai puàsäà paro dharmo, yato bhaktir adhokñaje, 

ahaituky apratihatä, yayätmä suprasédati, “The supreme dharma for all humanity is that by which 
men can attain to loving devotional service unto the transcendent Lord.” In his purport, Çréla A. C. 
Bhaktivedanta Swami Prabhupäda explains: 

 

                                                 
137 sanätana-dharma essentially means rendering service to Godhead, not to anybody or anything else. If God is 
forgotten, sanätana-dharma appears in a shadow form, for example in service to objects, nations, non-devotees, etc. 
However, to render service, either purely or impurely, can never be given up. 
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“The root meaning of the word dharma 
is ‘that which sustains one’s existence.’” 

 
The verbal root of the word dharma is dhå, which means to hold, support, sustain, preserve 

life (Williams). dharma, religion in the true sense, is not a mere ritualistic duty, dogmatic faith or 
any other temporary activity; it is the eternal inherent occupation or engagement of the soul. 
dharma is not only the soul’s essential nature – it is also what sustains the soul’s existence. In short: 
 

dharma is the life of our life. 
 
Since the Supreme Lord is the source of all existence (Bg 10.8), serving Him through bhakti is 

the best dharma or way to sustain our existence, just as watering the root of a tree nourishes the 
entire tree (SB 4.31.14). Therefore, real religion is the universal sanätana-dharma, the soul’s original 
eternal engagement of bhakti, loving devotion to God138. It would be of great merit for humanity, if 
this original, essential meaning of religion would be accepted by one and all. bhakti or sanätana-
dharma is religion in the highest sense, indistinguishable from life itself. This is explained by 
Shrivatsa Goswami as follows (Vb, BTG #18-09, 1983): 

 
“We can translate the term ‘religion’ as bhakti. By religion, I mean the human quest for 

realization of the Divine. That quest presupposes a relation of man to God. In the religious quest 
one is, in one manner or another, trying to relate himself to God. That relating to God is itself 
bhakti, and the religious experience itself is bhakti. You can call it Hindu bhakti or Christian bhakti 
or Islamic bhakti. Any religious quest for God is, in essence, bhakti. (...) bhakti is an eternal human 
tendency; it is not merely some kind of historical movement arising out of peculiar social and 
cultural circumstances. Whenever or wherever there have been human beings, there has been bhakti 
in some form or another. bhakti is like a river that takes different forms, sometimes widening, 
sometimes narrowing, and that moves this way and that way at different places and times. (...) There 
is no clear dichotomy, as there generally is in the Western cultures, between the 
intellectual/religious sphere and the practical sphere of life. (...) Religion is not a ‘subject’; it is not 
an academic discipline like physics or chemistry. (...) Everything is religion. Even linguistically, in 
Indian languages there is no separate word for ‘religion’. Religion is not a separate category. The 
mode of being is itself religious. Religious conceptions dominate and pervade all dimensions of 
human life: Family, business, statecraft – everything. The human being is intrinsically religious.”  

 
From the explanations in this chapter we can understand that bhakti or sanätana-dharma is the 

non-sectarian universal essence of all religion. If we ascertain this properly, then it will not lead to 
sectarian devaluing of secondary religions and occupations. On the contrary, it opens the door to a 
completely harmonized outlook of all religions and occupations, because one sees how they are all 
different circumstantial manifestations of the one sanätana-dharma. Thus all living entities are 
                                                 
138 Actually the term dharma directly indicates sanätana-dharma, the eternal occupation of the soul. But since the term 
dharma is often employed for duty or mundane religion, the term sanätana-dharma is used to distinguish eternal from 
non-eternal dharma. 
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directly or indirectly serving the same Supreme Personality of Godhead. This internal 
harmonization is achieved by realizing the principle of acintya-bhedäbheda, how the one 
quintessence is manifest in diversity. As a result we can see how our Lord is present and being 
worshiped everywhere, either directly or indirectly.  “If one goes to someone else’s place of worship 
one should think, ‘The people are worshipping my Lord, but in a different way.’” (Bhaktivinoda 6, 
1886.) All religions are specific manifestations of the one eternal religion of the soul, the sanätana-
dharma. The Vedic path of upliftment is divided into divisions of step by step approaches to the 
essential sanätana-dharma, each befitting certain natures of material conditioning. These divisions 
are reflected in various ways in all kinds of religions throughout the world, each revealing a specific 
way of upliftment suitable for different types of people according to their particular inclinations and 
attributes. Therefore it would not be wise to forcibly try to drag people away from their particular 
chosen religious path, as that would hamper their gradual advancement. Çréla Bhakti Dayita 
Mädhava Mahäräja mentioned in this regard (Mädhava, p. 112): 
 

 
 

“Want of tolerance makes us sectarian, and that spirit 
motivates us toward the forcible conversion of others, which 

brings turmoil and unrest to the world. Religion should give equal scope 
to all individuals for their respective spiritual development according to their attributes.” 

 
All religions are different approaches to the one eternal nature of the soul, the sanätana-

dharma. If we see only certain parts of a puzzle, we cannot get the full picture. However, if we see 
the whole picture, we can recognize any part as an integral element of a single universal principle. 
Çréla Bhaktivinode Öhäkura explains the different stages on the Vedic path of spiritual development 
in the introduction of his Kåñëa-saàhita: 

 
“Engagement in material activities up to the awakening of spiritual activities is called the 

preliminary stage of God-consciousness. From this preliminary stage up to the uttama-adhikäré 
[highest] stage there are innumerable levels. Inquiring about the truth of the material world is called 
çäkta-dharma, because the predominating deity of the material world is goddess Durgä. All 
behavior and practice instructed in çäkta-dharma is helpful only in the preliminary stage. Such 
behavior and practice is meant to bring one closer to spiritual life, and materialistic people may be 
attracted by this only until they begin to inquire about the Supreme Absolute Truth. çäkta-dharma 
is the living entities’ initial spiritual endeavor, and it is extremely essential for people of that level. 
When the preliminary stage is further strengthened, one attains the next level139. One then considers 
the energy of work and the superiority of heat over dull matter, and one therefore accepts the sun-
god [Sürya-deva], who is the source of heat, as one’s worshipable deity. At that time, saura-dharma 

                                                 
139 One should consider that spiritual progress is gradual and therefore usually perfection cannot be attained in just one 
life but may take many lifetimes. This consideration is important in order to see that those who worship God on a 
certain level for their entire life are nevertheless on the same path of upliftment along with people who follow other 
paths, rather than seeing them as ‘members of the wrong sect’. 
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is awakened. Later, when one considers even heat as dull matter and animal consciousness as 
superior, one attains the third stage, gäëapatya-dharma. In the fourth gross stage, Lord Çiva is 
worshiped as the pure consciousness of the living entities, and çaiva-dharma manifests. In the fifth 
stage, the consciousness of the living entity worships the supreme transcendental consciousness 
[Lord Viñëu or Kåñëa], and thus vaiñëava-dharma is manifest. By nature, there are five types of 
paramärthic dharmas, or spiritual duties, which have been known throughout the world by different 
names at different times. If one considers all the different dharmas that are current in India and 
abroad, one can see that they certainly fall within these five categories. The religious principles 
taught by Mohammed and Jesus Christ are similar to the religious principles taught by Vaiñëava 
sects. Buddhism and Jainism are similar to çaiva-dharma140. This is a scientific consideration of 
truths regarding religious principles. 

 

 
 

“Those who consider their own religious principles 
as real dharma and others’ religious principles as irreligion or 

subreligion are unable to ascertain the truth due to being influenced 
by prejudice. Actually religious principles followed by people in general 
are different only due to the different qualifications of the practitioners, 

but the constitutional religious principles of all living entities are one. 
 

“It is not proper for swanlike persons to reject the religious principles that people in general 
follow according to their situation. (...) Nonsectarian vaiñëava-dharma is the living entities’ 
constitutional, or eternal, religious principle [sanätana-dharma].” (Bhaktivinoda 4, 1880, pp. 7-8.) 

 
Vaiñëava stalwarts are called Paramahaàsas (‘greatest of swans’), swanlike devotees. The 

quality of swans is that they can extract milk from a mixture of water and milk and drink only the 
milk. Further, they always remain clean, even if they swim in muddy water. The Vaiñëavas are 
swanlike because they are able to see the ultimate essence, Çré Kåñëa, everywhere, while remaining 
undisturbed by unessential elements.  Those who understand acintya-bhedäbheda-darçana can see 
how the Lord’s energies work in various ways concurrently towards the same goal of service to 
Kåñëa. They are able to properly distinguish between various elements like religions, philosophies, 
sciences etc; at the same time they have sama-darçana, equal vision, in terms of seeing how these 
elements are all acting in a deeper unity. They are like people who can see back stage of a puppet-
show; unlike the general audience, they can see how the puppeteer is making the puppets act in 
various ways. In other words, the swanlike devotees can see how all is knowingly or unknowingly 
dancing after the sweet will of the supreme puppeteer Çré Kåñëa141, and thus they are not bewildered 

                                                 
140 These classifications are of course not absolute; they are approximations for general comparison. In most religious 
schools there are elements of at least one of the five mentioned categories. For example, most of those who call 
themselves Hindus follow a mixture of teachings from many if not all of the five categories. 
141 “This world is controlled by the desire of Godhead, just as a puppet dances by the will of a puppeteer.” – SB 10.54.12. 
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by apparent contradictions between the various elements in creation; their heart ever rejoices in 
universal harmony, because they see, serve, and relish life’s essence everywhere. If more and more 
people would similarly become swanlike, then universal brotherhood would prevail in humanity. 

 
Çréla Viçvanäth Cakravärté Öhäkura gave a nice analogy that explains how the same essential 

substance is exhibited in different manifestations according to the principle of acintya-bhedäbheda: 
There are different trees on the bank of the river Yamunä; they all drink the same pure water, but 
they manifest different fruits according to their respective nature. The mango tree manifests sweet 
fruits, the tamarind tree manifests sour fruits, and the margosa tree manifests bitter and poisonous 
fruits. The essentialist, due to seeing how all are existing due to the same vital nutrition, the Yamunä  
water, knows their common essence. In the same way, due to knowing the common essence of all 
religions and how it manifests in diversity according to the principle of unity in diversity, the 
essentialist knows how to harmonize all religions. 

 

  
 
Pure light is reflected diversely by different objects. The same pure light, when reflected by 

the sky, appears blue; when reflected by leaves, appears green; and when reflected by a prism, 
manifests all colors of a rainbow. Similarly, the one sanätana-dharma is reflected in various ways by 
different people according to their dispositions. When a shock wave wanders through bodies of 
various substances, it manifests differently, although essentially remaining the same. In a body with 
only horizontal flexibility, it creates a horizontal wave; in a body with only vertical flexibility, it 
creates a vertical wave. Similarly, people may convert to a differrent religion due to change of 
circumstances, but their essential nature and occupation, the sanätana-dharma, remains the same. 
Conversion is not a change of substance, merely a change of expression of the same substance. The 
wise are not interested in conversion, but in the essential substance, the sanätana-dharma.  

 
The sanätana-dharma of bhakti is the essence of Veda, universal divine knowledge. This has 

been established in this book in many ways in unison with the teachings of Lord Caitanya. As 
mentioned earlier, there are many schools that interprete Veda in different ways, and they have 
their own scriptures. Just like there are various scriptures within the Vedic traditions that hold 
different deities to be the supreme deity, similarly, there are numerous scriptures of different 
religions all over the world with diverse conceptions of the Absolute. One of the good qualities of 
the Vedic traditions is that their followers can understand that all traditions are manifestations of 
the one Mother Veda, universal divine knowledge142. Sages of different Vedic traditions and their 
followers teach that the various manifestations of the one Mother Veda came into being in order to 
suit diverse mentalities and conditions of the various kinds of people throughout the world. Because 
they see all religions as different manifestations of the one Mother Religion, they respect them all; 
furthermore, they understand their practical value. It would be extremely valuable if followers of all 
religions could share this understanding. The term ‘Veda’ means universal divine knowledge beyond 
external circumstances. Just as God is one, yet manifesting in diversity, so is Veda – knowledge 
about God. The principle of acintya-bhedäbheda establishes this most scientifically. If the followers 
of all religions could understand this universal principle, there would not only be more tolerance of 
other religions, but moreover respect and appreciation for other religions. 
                                                 
142 Çrémad-Bhägavatam (11.14.5-8) explains, that from the single Veda, the Vedic injunctions manifest in variety to suit 
different natures of all people of the world, and accordingly, there are different philosophies and traditions. 
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All scriptures and traditions are like daughters of one Mother Religion, and all forms and 
concepts of God are like sons of one Father God. Once this principle is realized, despite different 
views, followers of one particular tradition will respect other traditions as sister traditions, just like 
despite being of different natures, sisters have natural love for each other, knowing their common 
mother. Similarly, followers of one particular concept or deity of the one Father God will respect 
other concepts of God as brother concepts, not as rival concepts. When we realize that all of us 
along with our beliefs are individual children of the one Mother Religion and one Father God, 
universal brotherhood is naturally established. It is then no longer merely a sentimental ideology 
that fails in practice, but it becomes factual reality. For this reality of universal brotherhood to 
manifest in everyone’s heart, it is essential to learn and teach the principle of acintya-bhedäbheda, 
which scientifically establishes how God can simultaneously be one and many. If this understanding 
lacks a scientific basis, universal brotherhood cannot manifest practically, but will at best remain an 
ornament of speech.  
 

Energy is manifest in many ways, but ultimately it is one. For example, energy in the form of 
shock waves manifests differently in various substances. When effecting earth, a shock wave can lead 
to cracks and even vulcanic eruptions. However, although the energy of a shock wave remains the 
same, it does not have the same effect on water. Similarly, the ultimately one Mother Religion 
manifests in different cultures in different ways – we cannot expect Her to manifest in all cultures in 
the same way. Therefore, the essentialists will honor the essentially one Mother Religion 
everywhere, never decrying any person, religion, culture, science or philosophy. Also, they won’t try 
to enforce the essential practice of the Mother Religion, pure devotion to God or bhakti or 
sanätana-dharma, on anyone, as pure devotion can only be achieved by a voluntary transformation 
of the heart. However, we should not come to the wrong conclusion that the essentialist is not a 
preacher. If we don’t know that sanätana-dharma is the Mother Religion, the original and natural 
engagement of the soul, then we may see it as just one of the many partial religions, and we may see 
the preacher of sanätana-dharma as merely another sectarian preacher. In the following words from 
the introduction to his book Art of Sädhana, Çréla Bhakti Promode Puré Mahäräja nicely explains 
how partiality to the universal centre is actually true impartial love for all existence (Puré 2, 
Introduction): 

 
“It has been said that the path of religion is established by God Himself – dharmaà tu säkñäd 

bhagavat-praëétam [SB 6.3.19]. If one has no understanding of this basic principle of spiritual life, no 
matter how intellectually gifted he may be, his grasp of the truth will be skewed and he will become 
indifferent to the true, eternal, spiritual religion of the soul [sanätana-dharma]. Such persons 
promote the idea of a secular state where everyone is indifferent to the practice of religion. One 
should never, however, be indifferent to the true, eternal, spiritual religion. 
 

“The secularist is wrong when he thinks that one who adheres to the 
supreme truth of spiritual life is affected by a sectarian or ungenerous spirit. 

 
“The Supreme Lord is eternal, true, permanent and everlasting; the living being also has 

these same qualities. The relationship between them is thus eternal and indissoluble. The Supreme 
Lord is infinite consciousness. By His omnipotent desire, the atomic conscious particle (the 
individual living being) is brought into being. Despite this difference – the Lord being infinite and 
the living being atomic – the aspect of consciousness and spirituality is common to both. Thus the 
relation of the individual to the Supreme Lord is described as being one of simultaneous oneness 
and difference. Since it is impossible for one to understand how two things can be simultaneously 
one and distinct, the Gauòéya-mahäjanas have added the adjective acintya or inconceivable to this 
definition, calling their doctrine acintya-bhedäbheda. (...) In this world, people have presented many 
doctrines about spiritual life and religion without an understanding of this basic relation between the 
individual soul and God. As it is said in the Bhägavatam: ‘Thus, due to their different natures, 
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human beings have a variety of different understandings.’ (evaà prakåti-vaicitryäd bhidyante matayo 
nèëäm, SB 11.14.8.) 
 

“Since people are under the influence of the qualities of material nature, namely 
goodness, passion and ignorance, they differ in their perceptions of reality and 
thus conflicts inevitably arise between them. Since Mahäprabhu’s religion of 
transcendental love of God is universal, the secular state should promote it, for 
under its influence alone can all quarrels and conflicts be eliminated. 
Mahäprabhu’s religion of transcendental love of God is the unique route to lasting 
world peace. Only a true saint, fixed in the eternal religion of devotion to the one 
supreme truth, can harmonize all conflicting points of view and produce lasting 
peace. Kåñëa is the source of all Avatäras, the complete whole and is all-
pervading. 
 

 

 
“All apparent contradictions are resolved in Kåñëa. 

Similarly, the devotee who is exclusively devoted to the Lord 
is capable of harmonizing all different philosophical positions from his 

transcendental vantage point. Therefore, when one shows preference to such a devotee, 
one is in fact following a policy of non-preferential treatment 

towards any religious denomination.” 
 

We shall now proceed to elaborate on the above mentioned various qualities or modes of 
material nature that result in different perceptions of reality and occupations such as sciences, 
philosophies and religions, and how they can ultimately be harmonized in the essential philosophy 
of acintya-bhedäbheda. 
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   Chart 2: Non-eternal occupations143 of the soul; their causes and transcendence 

 

 
The following three paragraphs elaborate on the above chart. According to Çré Caitanya’s 

philosophy of acintya-bhedäbheda, the material universe and the living entities are çakti-pariëäma, 
transformations of the Supreme Lord’s potency (see Chapter 13.2). The Supreme Lord is çaktimän, 
the possessor of çakti, and çakti is the personified internal potency of the Supreme Lord who serves 
Him in manifold ways. The original çakti-çaktimän are Rädhä-Kåñëa, God (Kåñëa) and His Absolute 
Counterpart (Rädhä). The original çakti manifests mainly as three types of energies: 

 
 (1) Spiritual energy (cit-çakti or antaraìga-çakti) 
 (2) Living entities (jéva-çakti or tatañöha-çakti) 
 (3) Material energy (mäyä-çakti or bahiraìga-ñakti) 

 
                                                 
143 In this chapter, the term ‘engagement’ may also be used instead of the term ‘occupation’. 
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 The spiritual energy is the pure unalloyed çakti. The transcendental realm is manifested 
entirely from this original çakti. The material energy is the perverted transformation of çakti and 
manifests the material universes and all that consists of lifeless matter including various material 
bodies in which the jévas are encaged. The jévas or the living entities are not lifeless matter – they 
are purely spiritual. They are a minute part of the Supreme Lord who is sac-cid-änanda-vigrahaù, 
the very embodiment of eternality, spiritual consciousness and pure bliss. God is supremely 
independent. The living entities also possess free will, but it is minute and limited. Thus they are 
always inferior to the Supreme Lord’s spiritual çakti, and are therefore in a separate category – the 
jévas. The jévas are situated between the spiritual energy and the material energy; therefore they are 
called tatañöha-çakti, the marginal energy; they can choose to go either way. When they properly 
utilize their free will, they serve the Supreme Lord under His spiritual energy, and thus become 
situated in the transcendental realm. When they misuse their free will and desire to enjoy 
separately, they are hurled down into the material world of mäyä. To accommodate the living 
entities’ selfish desires, mäyä-çakti, the perverted form of the Lord’s spiritual energy, the energy of 
material illusion, manifests in various forms and tells the jévas: “Come, possess me, enjoy me, exploit 
me! The Supreme Lord does not exist – you are the master, and I am your servant!” The whole 
material creation sings this song of mäyä in various ways, and the jévas are thus shackled by her. 
Having forgotten the Supreme Lord and their own spiritual identity and body, the jévas roam 
around in the prison of mäyä from one alien body to another, falsely thinking themselves to be the 
material body and the enjoyers of material nature. Material nature manifests in three modes, by 
which she shackles the jévas (Bg 14.5). They are goodness, passion and ignorance. According to 
karma, the jéva is enamored by different combinations of these three modes. 

 
The different combinations of material modes of nature 

result in various non-eternal conditionings and occupations of the living entities. 
Therefore, there are so many different religions, sciences, philosophies, cultures, etc. 
Although they often seem to contradict each other, these various occupations are all 

manifestations of the same çakti of the Supreme Lord, who arranges everything 
in ultimate harmony and accordance with the Supreme Lord’s will. 

The acintya-bhedäbheda-darçana explains this scientifically, 
thus harmonizing all religions and occupations. 

 
The spiritual realm consists entirely of pure goodness, which, in the material world, is found 

only in the heart of a pure devotee. Therefore, only when the jévas come in touch with a pure 
devotee, can they again be situated in pure goodness themselves. Then their eternal occupation, the 
Mother Religion or sanätana-dharma or pure bhakti, is re-established. By that they naturally accept 
the eternal service to God and may even realize the transcendental realm during materially 
embodied life. Then after leaving the present material body, they go back home, back to Godhead, 
to the transcendental realm, where they get a perfectly befitting and fulfilling service for all eternity. 
Because the material modes of nature distort reality, conditioned souls are unable to judge their 
situation and environment adequately, and must therefore depend on the guidance of pure devotees 
and the Vedic literatures, both of which are situated in pure goodness. Pure devotees have properly 
analyzed and explained the various material modes and their functions, giving us an understanding 
of how the living entities are conditioned in different ways, resulting in various concepts of reality, 
lifestyles, cultures, religions, sciences, etc. The following chart gives a brief overview. 



295 

  

Chart 3: Different typical inclinations of people according to different material conditionings 
 

 
 

In viçuddha-sattva, 
pure goodness: 

In sattva, material 
goodness:  

In raja, material 
passion: 

In tama, material 
ignorance: 

Occupation Eternal occupation Non-eternal occupations 
Religion Eternal religion 

(sanätana-dharma) 
transitional religions 
(naimittika-dharma)

transitional religions 
 and irreligion 

irreligion 
(adharma) 

 

Identification Eternal servant of 
God beyond mat. body. 

Servant of family, 
society, religion. 

Material body 
and its desires. 

No concern or 
illusion. 

Transcendence  Completed Aspiring for Desinterested in Hostile to
 

Activities Incessant unconditio-
nal service to God. 

Care for family, 
religion, society. 

Serving one’s 
sensual desires. 

Crime, violence to 
others and nature. 

 
 
Attributes 

Transcendental to the 
three material modes, 
all-virtuous, all-good 
and all-loving. God- 
and self-realized. 

Virtuous, honest, 
satisfied, happy, 
wise, generous, 
pious. Socially 
attractive. 

Passionate, not 
always honest. 
Materially skillful 
and attractive. 

Ignorant, disho-
est, rude, unclean, 
hypocritical, lazy, 
reckless, violent, 
passive, dull. 

 
 
Foodstuffs 
and eating 
habits 

Only prasäda, rem-
nants of Godhead. If 
sattvic food is offered 
properly, it becomes 
transcendental. 
Prepared for God’s 
pleasure.  

Vegetarian, no 
eggs. Wholesome, 
juicy. Fresh vegeta-
bles, milk products, 
fruits, grains, etc. 
Prepared mainly 
for a good health. 

Vegetarian, yet 
overly spiced, 
oiled, and cook-
ed. Prepared for 
the tongue.  
Over-eating and 
other bad habits. 

Meat (includes 
slaughter and starts 
to rot in the human 
digestive system), 
dirty or old food. 
Prepared in 
ignorance. 

 
 
Intoxications  

No need for material 
intoxication – one is 
always absorbed in 
the bliss of transcen-
dental service. 

No material 
intoxication, as one 
wants to remain 
pure for devotional 
service. 

Caffeine, theine. 
Rare consump-
tion of Nicotine 
and Alcohol. 

Hard drugs (LSD, 
Heroine, THC, 
medical misuse, 
etc). Frequent use 
of soft drugs. 

 
 
Music 

kåñëa-kértana, music 
performed exclusively 
for the pleasure of 
God. Inspires pure 
devotion. 

Most classical 
music and certain 
traditional music. 
Music that inspires 
man’s virtues.  

Most Rock, Pop, 
Soul, etc falls into 
this category. 
Music invoking 
passion. 

Aggressive or 
hard types of 
Rock, Punk, 
Techno, etc. 
Invokes darkness. 

 
 

Waking and  
resting  

Similar to sattva. 
Some need less than 2 
hours of rest, but that 
is neither the goal nor 
to be imitated. 

Raise & bathe be-
fore sunrise. “Early 
to bed and early to 
rise...” Max. 6-8 
hours of sleep. 

Raise after 
sunrise. Random 
amount and 
times of rest. 
Latenights. 

Up after midnight. 
Sleeping in and 
out and during the 
day. Over 9 hours 
of sleep. 

 
 
Sexual 
relations 

Similar to sattva; 
further one’s original 
relationship with 
God, the perfectly 
satisfying object of 
pure love, is realized. 

Marriage (with the 
prospectus of devo-
tion) or monastic 
life. Both aspire for 
the original relati-
onship with God. 

Love marriage 
involving 
material enjoy-
ment. Illicit rela-
tions of unmar-
ried people. 

Adultery, incest, 
abortion. Rape 
and other 
perversions.  

 
Ruler 

The all-good Lord 
and His eternal 
associates. 

Virtuous leaders
guided by pure 
devotees . 

Conditioned 
mass of people 
(democracy, 
communism, etc). 

Dictatorship of 
the ignorant, 
fascism, anarchy, 
etc. 

 
Result of life 

Liberation in the 
original eternal loving 
service to God. 

Material upliftment 
and affinity for 
transcendence. 

Fastens the knot 
of material greed 
and attachment. 

Material illusion 
and degradation. 
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 The next few paragraphs elaborate on the above chart. One should consider that most 
people are influenced by a blend of different modes with varying degrees. This chart lists typical, 
rather than exclusive inclinations of a specific group. It helps to analyze people’s overall tendency 
and to identify what particular inclination is related with which mode. 

 
In pure goodness, one’s main occupation and religion are one; the sanätana-dharma of 

bhakti, loving devotional service to God. Besides spiritual practice, one may work for one’s 
sustenance, yet that work is also to be considered bhakti if it is done exclusively for pleasing God. 

 
In pure goodness, every action is religious in the pure sense, 

i.e. done only for the pleasure of God. Thus every action is in itself already  
the eternal goal, and by nature blissful. If we are conditioned by the three modes of 
material nature, our occupations are non-eternal and by nature include sufferings. 

 
Non-eternal occupations are of two types: naimittika-dharma144 (mundane, impermanent, 

circumstantial religions) and adharma (irreligious activities). Thus there are three main categories of 
dharma: (1) adharma, (2) naimittika-dharma and (3) sanätana-dharma. 

 
1. “All those occupations that deny the existence of Éçvara, the supreme controller, refusing to 

discuss Him, and that don’t accept that the soul is eternal, are anitya-dharma [synonym of 
adharma], contrary dharma. 

2. All those religions that accept the eternality of both the Supreme Controller and the jévas, 
but prescribe non-eternal provisional methods for attaining the grace of Éçvara, are 
naimittika-dharma, non-eternal or mundane religion. 

3. That religion alone is eternal, nitya [synonym of sanätana], amongst all religions, which 
endeavors to attain kåñëa-däsya, the eternal servitude to Çré Kåñëa, the all-attractive Supreme 
Personality of Godhead, by means of unalloyed prema, love of God.” – Jaiva-dharma 2. 
 
The more we are conditioned by the mode of ignorance, the more our occupations tend to be 

adharma, irreligious, contrary to the eternal pure nature of the soul. Besides being devoid of 
religious guidance, occupations in ignorance often include crime, pollution of the environment and 
violence such as war and slaughter. If we are conditioned by the mode of raja (material passion), we 
sometimes act irreligiously and at other times religiously, without any commitment. The more we 
are conditioned by sattva (material goodness), the more we follow naimittika-dharma (mundane or 
circumstantial religion) with commitment. Mundane religion is a reflection of the sanätana-dharma 
that adapts to the various cultural inclinations of people according to their circumstances. Religions 
such as Hinduism, Christianity, Islam and Judaism are neither entirely naimittika-dharma or 
sanätana-dharma, but contain both elements. Mundane religion or naimittika-dharma refers to the 
mundane contents of any faith. In sattva, one practices mundane religion for material upliftment, 
removal of troubles, social prestige and knowledge (due to lack of pure goodness, one cannot yet 
practise religion in the pure state, namely exclusively for the pleasure of God). Thus the Hindus for 
example pray for artha, wealth, the Christians pray for their daily bread, and the Muslims for 
attainment of paradise. In raja, one practices mundane religion for sense gratification.  

 
 In most religions there are teachings of pure eternal devotion, but as long as people are 
materially conditioned, they are naturally unable to devote themselves to God unconditionally and 
are thus engaged in mundane religion. Nevertheless, such religious engagement is very helpful, 
because it increases the chance of coming in touch with a pure devotee, and because it cultivates the 
mode of sattva. The more we are established in sattva, the more we feel adoration for pure devotees 
and the more we want to serve them. By their association we get the chance to be elevated to their 
state of viçuddha-sattva, pure goodness. Pure goodness cannot be manifested from the conditioned 

                                                 
144 The term naimittika-dharma should not be confused with the term naimittika-karma, occasional obligatory duties. 
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state of goodness, because it descends from another dimension, the spiritual realm. One can attain 
pure goodness, which in practice is synonymous with pure devotional service, from a pure devotee, 
who has received pure devotion through disciplic succession and thus ultimately from the spiritual 
realm. Çré Hari-bhakti-kalpa-latikä 7.26 states: “Whether devotional service to Lord Kåñëa is already 
developed in the heart or not, one should serve the saintly devotees. If devotional service to Lord 
Kåñëa is already developed, one will attain service to the saintly devotees. If devotional service to 
Lord Kåñëa is not developed in the heart, then by serving the saintly devotees, one will develop 
devotional service to Lord Kåñëa.” (Bhaktivinode 8, 1895. Ed.) Because people in material goodness 
at least indirectly aspire for transcendence and want to serve devotees, they have the best chances of 
transcendence. Those in the mode of passion and ignorance cannot benefit fully from the 
association of pure devotees due to lack of interest in transcendence. “Passion is better than 
ignorance, but goodness is best because by goodness one can come to realize the Absolute Truth.” 
(tamasas tu rajas tasmät, sattvaà yad brahma-darçanam, SB 1.2.24.) 

 
Mundane religions carry the important function 

of elevating people to the mode of goodness, making them fit 
for saintly association and giving them an opportunity to associate 
with a pure devotee, who can awaken their state of pure goodness. 

 
Although from the mode of material goodness we have the best opportunity to enter the 

state of transcendence, we should not think that transcendence depends on material goodness or 
that it is impossible to transcend the material modes directly from passion and ignorance. The 
Supreme Lord’s cit-çakti is supremely independent, and by Her causeless mercy, She can bring any 
living entity from any position and establish them into pure goodness, the state of transcendence. By 
engaging in pure bhakti, all are given this opportunity. This is confirmed by Çré Kåñëa in the 
Bhagavad-gétä (14.26): 

 
mäà ca yo 'vyabhicäreëa 

bhakti-yogena sevate 
sa guëän samatétyaitän 

brahma-bhüyäya kalpate 
 

“One who engages in bhakti-yoga, full devotional service, 
unfailing in all circumstances, at once transcends the modes of material nature 

and thus comes to the level of Brahman, God- and self-realization.” 
 
However, as mentioned earlier, people situated in goodness have a much greater tendency to 

engage in bhakti. Rain falls on all types of ground including barren land, but still, flowers cannot 
grow there. In the same way, the Lord’s mercy and the opportunity to engage in bhakti and 
transcend the material platform is equally available for all, but only those who have affinity for 
bhakti can profit from this mercy and actually become bhaktas, devotees. Those in the lower modes 
of nature lack that affinity to bhakti, but their attraction can be greatly increased if they become 
gradually elevated. Therefore, the systematic elevation to the mode of material goodness is a basic 
need of society. For this reason, the government should take advice from pure devotees, promote 
religions that suit the local mind-set of the people and teach that all religions are reflections of the 
one Mother Religion. As a result, peace will naturally be maintained between followers of different 
religions. This is best achieved in the Vedic society of varëäçrama-dharma (see Chapter 6.8). In this 
way, many people can become qualified for saintly association and attain the mode of pure 
goodness. The Çrémad-Bhägavatam 7.15.25 advises: 

 
rajas tamaç ca sattvena, sattvaà copaçamena ca 

etat sarvaà gurau bhaktyä, puruño hy aïjasä jayet 
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“One must conquer the modes of passion and ignorance 
by developing the mode of goodness, and then one must become detached 

from the mode of material goodness by promoting oneself to the platform of pure goodness. 
All this is automatically achieved if one sincerely engages in the service of the spiritual master. 

In this way one can conquer the influence of the modes of material nature.” 
 

For above explained reasons, both the gradual as well as the direct upliftment to the mode of 
pure goodness are essential needs for humanity. The gradual development is described by Çréla 
Bhaktivinode Öhäkura as follows: “All the springs of our actions should be carefully protected from 
tamo-guëa, the evil principle, by adopting the rajo-guëa at first, and when that is effected, man 
should subdue his rajo-guëa by means of the natural sattva-guëa, which is the most powerful of them 
cultivated. Lust, idleness, wicked deeds and degradation of human nature by intoxicating principles 
are described as exclusively belonging to tamo-guëa, the evil phase of nature. These are to be 
checked by marriage, useful work and abstinence from intoxication and trouble to our neighbors 
and inferior animals. Thus when rajo-guëa has obtained supremacy in the heart, it is our duty to 
convert that rajo-guëa into sattva-guëa, which is pre-eminently good. That married love, which is 
first cultivated, must now be sublimated into holy, good and spiritual love i.e. love between soul and 
soul. Useful work will now be converted into work of love and not of disgust or obligation. 
Abstinence from wicked work will be made to lose its negative appearance and converted into 
positive good work. Then we are to look to all living beings in the same light in which we look to 
ourselves, i.e we must convert our selfishness into all possible disinterested activity towards all 
around us. Love, charity, good deeds and devotion to God will be our only aim. We then become 
the servants of God by obeying His high and holy wishes. Here we begin to be bhaktas and we are 
susceptible of further improvement in our spiritual nature, as we have described above.” 
(Bhaktivinoda 9, 1869, pp. 30-32.) Once situated in pure goodness, one practices exclusively the 
sanätana-dharma.  

 
Illustration 3: The Lotus-Allegory 
 

 

Temporary mundane occupations are illustrated 
as an endless series of waves on the ocean of 
material existence. Making great movements on 
the surface and travelling all over the world, 
they seem to determine the outlook of the 
world; but after a few hundred years, they are 
usually swallowed by the change of time. Many 
religions, sciences, philosophies and cultures 
have spread across the surface of the earth and 
have again been lost. The only occupation that 
cannot be changed is the eternal occupation of 
the soul, the sanätana-dharma of bhakti. It is the 
Mother Religion, the center of all dharmas, the 
essence of life itself. Being the eternal center, it 
is ever changeless and undisturbed by the waves 
of material time and change. The philosophy of 
acintya-bhedäbheda is like a lotus emanating the 
sweet fragrance of sanätana-dharma, attracting 
those rare souls who strive for the eternal nature 
of the soul; and the lotus stem is  the path of 
transcendence to sanätana-dharma, the eternal 
center and essence of all action. 

 
Practicing exclusively sanätana-dharma can also mean, that of any religion, one will heartily 

contemplate only those instructions that advocate sanätana-dharma, the soul’s original eternal 
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occupation of bhakti, unalloyed loving devotional service to God. One can find such teachings of 
pure goodness in all theistic religions. The Vedic literature contains instructions for mundane as well 
as eternal occupations (sanätana-dharma) to suit different people. Since most people are more 
interested in mundane occupations, most people follow the mundane instructions and 
corresponding paths of religions. In today’s Vedic traditions, such people are also counted amongst 
the Hindus, although they don’t mainly follow the eternal occupations (sanätana-dharma) of the 
Vedic scriptures. Therefore, we cannot equate Hinduism with sanätana-dharma. sanätana-dharma is 
not aimed at any mundane benefits, but at attainment and practice of the soul’s eternal nature of 
bhakti. In this book, the term sanätana-dharma is used strictly in its true, universal sense. Especially 
in the religion of Çré Caitanya, sanätana-dharma is most scientifically and elaborately presented and 
practised, and therefore, many people who become situated in pure goodness feel most attracted to 
the Gauòéya-Vaiñëavas, the devotees of Çré Caitanya. Çré Caitanya explained that bhakti, devotional 
service (i.e. sanätana-dharma), is applicable in any country, for any person, at all times and in all 
circumstances (sarva-jana-deça-käla-daçäte vyäpti yära, Cc 2.25.120). In the next verse Çré Caitanya 
established the universality of bhakti, i.e. sanätana-dharma: ‘dharmädi’ viñaye yaiche e ‘cäri’ vicära, 
sädhana-bhakti-ei cäri vicärera pära, 
 

“As far as naimittika-dharma is concerned, there is consideration 
of the person, the country, the time and the circumstance. However, 
in bhakti, devotional service, the sanätana-dharma, there are no such 

considerations, because bhakti is transcendental to them.” 
 

Çréla A. C. Bhaktivedanta Swami Prabhupäda mentions in his purport: “When we are on the 
material platform, there are different types of religions – Hinduism, Christianity, Islam, Buddhism 
and so on. These are instituted for a particular time, a particular country or a particular person. 
Consequently there are differences. Christian principles are different from Hindu principles, and 
Hindu principles are different from Muslim and Buddhist principles. These may be considered on 
the material platform, but when we come to the platform of transcendental devotional service, there 
are no such considerations. The transcendental service of the Lord is above these principles. The 
world is anxious for religious unity, and that common platform can be achieved in transcendental 
devotional service. This is the verdict of Çré Caitanya Mahäprabhu. When one becomes a Vaiñëava, 
he becomes transcendental to all these limited considerations. This is confirmed by Lord Kåñëa in 
the Bhagavad-gétä (Bg 14.26, quoted above). (...) Devotional service is open for everyone, regardless 
of caste, creed, time and country. This Kåñëa consciousness movement is functioning according to 
this principle.” Although the quality of universality of the sanätana-dharma is very attracting, it is 
not the deciding quality. To be worthy of the designation ‘sanätana-dharma’, the crucial quality of 
any engagement is that it must be exclusively aimed at the pleasure of God and at the attainment of 
pure love for Him. 
 

In a strict sense, the qualification to be counted as sanätana-dharma 
is exclusive dedication to prema-bhakti, pure devotional service to God, 
and strict rejection of aspiring for both material elevation and liberation. 

Since only the religion of Çré Caitanya, the bhägavata-dharma, fulfills 
this criteria, it is the only religion fully dedicated to sanätana-dharma. 

 
Saying this without devaluing other religions is not a sectarian statement, but merely 

scientific analysis. As presented in Chapters 9-10, all other religions include other aspirations such 
as material elevation and liberation. However, it would be injust to say that all other religions are 
completely bereft of elements of unalloyed devotion that advocate the sanätana-dharma. These 
elements must not only be acknowledged in other religions; rather they should be propagated as 
their very essence and utilized by the intelligent to unite all religions in the essential quest for their 
final essence, the sanätana-dharma. A very practical way how this end can be achieved is by 
saìkértana (see Chapter 15). Although, if we overlook the elements of unalloyed devotion in most 
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religions of the world, they are mundane religions, they can nevertheless carry the important 
function of elevating people to the mode of goodness. 

 
Because people in the lower modes of material nature are not inclined to directly approach 

the pure devotees and sanätana-dharma, they first need to be uplifted to material goodness by some 
mundane religion. Since people in tama are by nature irreligious, they must be educated and obliged 
by the government or society at large to follow religious principles for their own upliftment. Such 
obligation also protects others from irreligion. The secular state deprives the people in tama of this 
chance, and leaves all people unprotected from the calls of mäyä to exploit material nature and 
forget the Supreme Lord. Although naimittika-dharma, mundane religion, is not the goal in itself, it 
is needed for gradual individually suitable upliftment, and therefore the pure devotees, although 
they don’t advertise naimittika-dharma, never devalue it. Let us look at a practical example of how 
naimittika-dharma uplifts people. Meat eating is done in the mode of ignorance and bars one’s 
spiritual progress (see Chapter 9.2). Also, food in the mode of ignorance cannot be offered to God 
and is thus never accepted by the pure devotees, who only accept remnants of food offered to God. 
Then, is sanätana-dharma sectarian, because it cannot be practiced by those who eat meat? No, 
because giving up meat eating and other unbeneficial practices is possible for all by gradual 
upliftment, achieved by following the regulations of naimittika-dharma, which is a reflection of the 
sanätana-dharma. The Vedic literature prescribes various engagements of naimittika-dharma for 
various types of people. There are even special Vedic literatures for people in the mode of 
goodness, passion and ignorance respectively. Meat cannot be offered to God, Lord Viñëu or Lord 
Kåñëa, but it can be offered to the demigoddess Durgä. If one wants to eat meat, one must bring an 
animal to the Durgä temple, worship Durgä and sacrifice the animal to her according to fixed rituals 
guided by priests. Similarly, if one wants wealth, carnal pleasures, or material knowledge, one must 
worship certain demigods. By doing so, one accepts that everything material is only gotten by the 
mercy of the demigods, who are under the Supreme Personality of Godhead. One indirectly accepts 
and serves God, and is thus uplifted gradually. By religious regulations, one is also reminded of the 
non-eternal nature of material activities; they are restricted, and gradually given up.  

 
Not knowing that the different conducts of upliftment prescribed by Vedic literature have 

purposefully been designed in variegation to suit different human conditionings, biased scholars 
have misled the world with their claims that Vedic literature is incongruent and full of 
contradictions. Some have also wrongly accused Vedic literature to be indecent because some Vedic 
injunctions for people in the lower mode of material conditioning allow meat eating and carnal 
pleasures. But Vedic literature remains spotless, because these injunctions prescribe worship of 
demigods for gradual upliftement and are meant for the ultimate purpose of renunciation; Vedic 
literature never advocates lower conducts (SB 11.5.11). Comparatively, a governmental institution 
that gives drugs to addicted people while gradually freeing them from their addiction never 
advocates drugs per se. We can thus understand that it is in one sense a virtue of Vedic literature to 
offer such injunctions to attract the people in the lower modes to transcendence – lest they would 
never take to it. Çrémad-Bhägavatam 11.21.23 declares that the material profits included in such 
injunctions are not çreyaù, the highest good, but merely enticements for accepting religious 
practices, like the giving of candy of a loving mother to induce her child to take medicine. 

 
Many scholars have also misled the people by claiming that the Vedic caste system is 

elitarian, oppressing and excluding the lower classes from transcendence. The existence of special 
religious injunctions suitable for the lower classes proves that it is most beneficial for all kinds of 
people if properly employed (cases of oppression are due to misuse). The stereotype modern 
materialist thinks that people who don’t have to follow religious caste systems and are free to do as 
they please have a better life – but this is just as illusory as thinking that it is fair if we leave the drug 
addicts to their own decisions. Modern society, instead of freeing people from their enslavement to 
the dictatorship of their material senses, advertises sensuality, secularism, violence and intoxication. 
Such indulgence is the food of the modern industry, whose directors and owners are the modern 
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high class, who, even if unknowingly, are actually elitarian and oppressive. But it is useless to merely 
blame the modern high class people, who are also instruments and victims of the modern secular 
society – the entire system must be changed. Various circumstantially suitable religions and their 
final essence, the sanätana-dharma of pure bhakti, must be taught simultaneously, harmoniously and 
systematically for an individually suitable universal upliftment. 

 
When the living entities or spiritual jévas misuse their minute independence by desiring 

independent enjoyments, they are forced to take birth in the material world, where they face various 
material associations. According to their material association, they develop further material desires 
(saìgät saïjäyate kämaù, Bg 2.62). When they act according to these desires, they engage in karma, 
fruitive activities. These activities have karmic reactions, called karma-phala, literally ‘fruits of 
action’. When these fruits ripen, the jévas must reap their reactions, which entangle them in further 
karma, thus binding them in a vicious circle. karma in material goodness results in material health, 
wealth, knowledge, etc, and karma in ignorance results in material degradation. However, all karmic 
reactions result in further karma and are unable to free the jévas from the painful karmic cycle of 
birth and death. Such liberation can only be attained by action in pure goodness, which has no 
karmic reaction due to being done exclusively for God’s pleasure, and the mode of pure goodness 
can only be achieved through the association of a pure devotee, not by any independent effort. 
 

The conclusion is that association is the basis of everything. 
It is the deciding factor in the negative and positive sense. 

 
Association is the most deciding factor, not knowledge or action, because it is from 

association that arise new desires and affinities and corresponding knowledge, attachment, action 
and reaction. For example, books may bring dry knowledge, but the impetus for study, research and 
application of knowledge comes from association with people who have such impetus. The 
resonance to such impetus is the essential reason why we still have face-to-face classroom education, 
although we could simply read books at home or get all knowledge in online tutorials. If one wants 
to become a vegetarian, information may inspire, but association is more essential. To become a 
vegetarian, despite all knowledge, is diffult in the association of meat eaters, while it happens 
naturally in the association of vegetarians, even without much knowledge. All of our qualities, 
whether good or bad, material or spiritual, can be traced back to corresponding association. We 
should consider that this refers also to association in all our previous lives. Material association and 
corresponding attachment cause bondage, and association with pure devotees causes liberation. 
Çrémad-Bhägavatam 3.25.20 states: prasaìgam ajaraà päçam, ätmanaù kavayo viduù, sa eva sädhuñu 
kåto, mokña-dväram apävåtam, 
 

“Every learned man knows very well that attachment for the material 
is the greatest entanglement of the spirit soul. But that same attachment, 
when applied to the self-realized devotees, opens the door of liberation.” 

 

The above chart gives only a few examples of aspects of human life. All other aspects of 
human life can be analyzed in a similar manner, and the Vedic literature has elaborated on this. 
Because of knowing the science of creation, Vedic literature is able to properly analyze all elements 
of creation and assign them their proper functions. No other science provides such elaborate and 
precise analysis. This ability further proves that Vedic literature is genuine. The absence of a need 
of speculative material empiricism and induction due to the capacity of transcendental deduction 
straight from the source of complete knowledge, the Supreme Personality of Godhead, makes Vedic 
literature unique. It remains ever-valid, fresh and useful, although it is known to man since 
thousands of years. From a sincere and unbiased comparitive study, the Vedic literature will emerge 
as the most scientific presentation of reality amongst all scriptures. 
 

One may ask: If the sanätana-dharma is our natural occupation, then why are not all people 
naturally attracted by it? This is so, because the eternal original activity of the soul in pure goodness, 
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the sanätana-dharma, to selflessly serve the Supreme Personality of Godhead, is exactly opposed to 
the preferred activities of the materially conditioned souls, who falsely think of themselves as the 
center, possessor and enjoyer of creation. This is called false ego. The internal, self-caused reason 
for loosing interest in our original nature of bhakti is anyäbhiläña, false desire, arising from false ego. 
The external reason, which can only hold strong if we are overcome by false ego, is mäyä, the 
illusory potency of the Lord, that makes that which is beneficial appear as unbeneficial and that 
which is unbeneficial appear as beneficial. Especially in the present dark age of Kali, due to 
predominance of the false egos, materialistic doctrines and materialistic people seem more 
attractive than sanätana-dharma and the devotees, just as the glowworms seem to shine forth more 
than the moon and stars in a cloudy night. 
 

Due to a perverted taste of conditioned people, 
the sanätana-dharma appears to them as an unpalatable activity, 

although it is the soul’s original bliss-giving occupation. 
 

This situation is compared to that of jaundice patients who taste bitterness when eating sugar. 
Not being able to relish the sweetness of devotional service due to a perverted taste is the main 
hindrance to accepting the sanätana-dharma. The other one is attachment to non-eternal things of 
the fleeting material world. To illustrate this, Çréla Bhakti Dayita Mädhava Mahäräja told the 
following story (summarized): 

 
“A few geese were living by a little lake that was really nothing more than a stinking 

waterhole. They thought themselves quite happy there, eating the plentiful snails, clams, worms and 
shrimps. One day, they saw a flock of swans flying overhead. The large birds looked so wonderful 
with their sparkling white wings that the geese began to think that the place where they were 
heading to must surely be much more beautiful than their waterhole. The swans had been to the sea 
and were now on their way to Mänasa Sarovara for the summer. One of them saw the geese looking 
at them so pitifully and felt compassion for them. He came down to land near the geese who were 
astonished by the swan’s beauty. They asked him if he could take them with him to his home. The 
swan said that he had come precisely for that reason, to take them away from this putrid place. But 
when he told them to follow him, the poor geese pleaded that they were unable to fly very far. The 
swan told them to climb on his back and that he would carry them. The geese started to wonder 
whether they would be able to find the snails, clams, worms and shrimps they were used to eating 
once they were at Mänasa Sarovara. The swan answered that such disgusting things were not 
available there and that the swans lived on lotus stems. The geese began to shriek as if with one 
voice, “Then how will we survive?” They decided not to go at all. The geese’s attachments to other 
things deprived them of living in a very beautiful place. Similarly, our attachment to this perishable 
body and everything connected with it is an impediment to our joining the Lord. The Lord is all-
auspicious and free from any material defects. He is the embodiment of ultimate joy and so is His 
abode. There is no place there for the despicable aspects of transitory material life. Anyone who is 
unable to abandon his attachments to things unconnected to the Lord and wishes to hang on to 
those things is unable to attain Him. The Lord and mäyä are opposites. Supreme auspiciousness 
cannot be had unless one is freed from material wants through the association of advanced 
devotees. tato duùsaìgam utsåjya satsu sajjeta buddhimän, santa eväsya chindanti mano-vyäsaìgam 
uktibhiù (SB 11.26.26), an intelligent person should therefore avoid bad company and associate only 
with devotees. With their realized instructions, such saints can cut through the knots of material 
attachments.” (Tértha 1, 2001.)  
 

Those who are sattvic, i.e. mainly governed by the material mode of goodness, are able to 
give up the greatest material impediments by following the four Vedic regulative principles of 
freedom: No gambling, no intoxication, no illicit sex and no meat eating (see SB 1.17.38). Those 
dominated by the lower modes are unable to follow these regulative principles of freedom due to 
false attachment. If they could diverge their attachment to the sanätana-dharma, then they could 
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gradually overcome the lower modes, but how can they be attracted to the sanätana-dharma if their 
taste has become perverted? Out of the causeless mercy of God, who wants all conditioned souls to 
be freed from mäyä, the sanätana-dharma thus appears in various camouflaged and sugarcoated 
forms, in the garb of various religions, cultures, philosophies, sciences, etc., that seem more 
palatable by allowing material pursuits to some extent. Most manifestations of naimittika-dharma 
hold the sanätana-dharma of pure bhakti in high esteem, and this is one of the greatest benefits of 
the proper practice of naimittika-dharma. Although one may not possess the affinity to directly take 
to sanätana-dharma, one can approach it gradually through a certain naimittika-dharma. 

 
The Vedic science aims at an individually most efficient upliftment for all types of 

conditioned souls to the highest level of pure goodness. Just as different patients must be prescribed 
different medicines and diets by different doctors, similarly, differently conditioned souls need 
different religions that prescribe them different modes of worship and different beneficial 
regulations for their gradual purification. Therefore, Veda offers various scriptures and dharmas, 
religious paths, to suit different types of material conditionings of people according to their mixture 
of material modes. Some are suitable for those in the mode of pure goodness, others suit those of 
the mode of material goodness, passion or ignorance respectively, and some suit a specific mixture 
of these modes. These different Vedic dharmas have their reflections into other religions of the 
world. As explained earlier, all dharmas serve to ultimately bring the conditioned souls back to their 
sanätana-dharma, original transcendental nature of bhakti, loving devotion to God. As such each 
religion has its justified existence and is a part of God’s materially inconceivable master plan.  

 
The boat-analogy: different values of naimittika-dharma according to different situations 
 

Most people cannot cross an ocean by 
swimming. Similarly, most people cannot 
overcome the ocean of ignorance and 
passion without the help of the boats of 
naimittika-dharma, mundane religion. Due 
to averseness, they usually cannot directly 
take to sanätana-dharma and have to first 
reach the land of material goodness with 
the help of the boats of mundane 
religion145. From their perspective, 
mundane religion is thus very essential. 
However, once they have reached the 
land, it would become a hindrance to hold 
on to the boat instead of proceeding to 
approach the essence, the fire of sanätana-
dharma. 

 
By climbing unto one of the rescue boats of naimittika-dharma, one can overcome the ocean 

of ignorance and passion, which hosts the fierce octopus of adharma, irreligion. Once one has 
reached the shore of material goodness, one can climb the mountain of pure goodness and devotion 
by the guidance of a pure devotee and attain the fire of sanätana-dharma146, the eternal occupation 
of the soul, by which one is fully purified from all modes of material nature and firmly situated in 
the bliss of transcendence. To the layman it seems contradictory that Çré Kåñëa first teaches people 
to follow religious principles of naimittika-dharma and then in His essential instruction says that 

                                                 
145 As mentioned earlier, this is the usual case. Theoretically, anybody, even those in the mode of ignorance, can directly 
take to the inherent sanätana-dharma, which could additionally be illustrated as a fire burning within all living entities. 
However, due to intense averseness, those in the lower material modes are usually deprived of the direct approach. 
146 The smoke signals can be seen as the acintya-bhedäbheda-darçana, indicating the sanätana-dharma. 
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they should ultimately be given up. But if one has learned the sublime Vedic science of 
transcendence, it is properly understood. 
 

naimittika-dharma is very much needed for the grossly conditioned people, and therefore 
Lord Kåñëa Himself appears millenium after millenium to establish the various principles of general 
religion (dharma-saàsthäpanärthäya, sambhavämi yuge yuge, Bg 4.8) . General religious principles 
help people to eradicate sin and accumulate piety. Lord Kåñëa says that those who have acted 
piously and whose sinful actions are completely eradicated engage themselves in His service with 
determination (Bg 7.28). Many verses say that those who have attained the service of God have 
acted piously for many lives (e.g. SB 10.12.11). This means that naimittika-dharma is supportive for 
attaining the sanätana-dharma of bhakti, the eternal occupation of devotional service of God.  

 
However, from the perspective of those who have reached the sinless land of material 

goodness, it would become a hindrance to their further progress to clinge to the boat of naimittika-
dharma. Those who have been saved from drowning by a rescue boat are surely greatful for that 
boat, but they will not start living on it – they must continue their path on the land. Similarly, the 
mode of material goodness is not the final stage – it is merely a good basis for reaching the mode of 
pure goodness and the sanätana-dharma. Being in material goodness does not mean that ignorance 
and passion are absent, but that material goodness dominates and controls the other two. In 
material goodness, one usually still practices naimittika-dharma, but the more one becomes free 
from passion and ignorance, the more one takes to the sanätana-dharma. Ultimately, one must 
internally give up relying on naimittika-dharma and take shelter of sanätana-dharma. Therefore, 
Lord Kåñëa says in His essential instruction of the Bhagavad-gétä (18.66): sarva-dharmän parityajya, 
mäm ekaà çaraëaà vraja, ahaà tväà sarva-päpebhyo, mokñayiñyämi mä çucaù, “Abandon all 
varieties of mundane religion and just surrender unto Me. I shall deliver you from all sinful 
reactions. Do not fear.” This instruction is found in the concluding verses of the Bhagavad-gétä, 
while the Çrémad-Bhägavatam already begins with a declaration of rejecting all materially motivated 
religion (dharmaù projjhita-kaitavo 'tra, SB 1.1.2) and then focusses on the sanätana-dharma: sa vai 
puàsäà paro dharmo, yato bhaktir adhokñaje, ahaituky apratihatä, yayätmä suprasédati, “The 
supreme dharma for all humanity is that by which men can attain to loving devotional service unto 
the transcendent Lord.” – SB 1.2.6. Çré Kåñëa cannot be attained by mundane religion, only by pure 
bhakti (Bg 18.55). As pure bhakti is the eternal function of the soul, the sanätana-dharma, Çré Kåñëa 
does not say that one should give up dharma altogether, but that one should ultimately give up 
everything else other than sanätana-dharma. 

 
Most pure devotees however, although situated in pure goodness, still practice naimittika-

dharma to some extent in order to give an example for common people. If the leaders would give up 
naimittika-dharma altogether, then the immature people would imitate them, because “Whatever 
action a great man performs, common men follow.” – Bg 3.21. Therefore, to mercifully guide the 
people, even Çré Kåñëa, the Supreme Lord Himself, although above any duty, still performs 
prescribed duties (Bg 3.22). “For if I ever failed to engage in carefully performing prescribed duties, 
O Pärtha, certainly all men would follow My path.” – Bg 3.23. We must carefully understand that 
there is a gulf of difference between the external practice of naimittika-dharma of the pure devotee, 
who does this as service for the gradual upliftment of society to the sanätana-dharma and is never 
interested in any mundane benefits, and the practice of naimittika-dharma of the general people 
who are still driven by material desires. Although they both seem to engage in the same practice, the 
practice of naimittika-dharma of the general people remains mundane, whereas the practice of 
naimittika-dharma of the pure devotee becomes transcendental because it is done with the exclusive 
aim of uplifting others to the transcendental sanätana-dharma, and therefore does not indicate 
disloyality to sanätana-dharma. Those who have grasped the real function of religion don’t commit 
the mistake to think that an advanced devotee cannot practice naimittika-dharma, nor do they 
critize any mature devotee for giving up certain practices of naimittika-dharma. 
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There is yet another, more confidential explanation, how naimittika-dharma is harmoniously 
included and reconciled by the pure devotee. In the transcendental realm of Goloka Våndävana, we 
can also find practice of seemingly naimittika-dharma. The devotees of Lord Kåñëa are mostly 
unaware that He is the Supreme Personality of Godhead (see Chapter 5.5). They see Lord Viñëu 
and His Avatäras as the Supreme Lord. In Nandagräma, the childhood home of Lord Kåñëa, there is 
a temple of Lord Nåsiàhadeva, whom the parents of Kåñëa, King Nanda and Queen Yaçodä, 
worship for protection of their beloved son Kåñëa. Every morning, mother Yaçodä touches various 
parts of His body while chanting mantras of Lord Viñëu and Nåsiàhadeva for His protection (as 
mentioned in Kåñëadäsa Kaviräja Gosvämé’s Govinda-lélämåta 5.34-36). When danger arises, 
Kåñëa’s devotees protect Him with various mantras of Lord Viñëu (SB 10.6.22-23). The young gopés 
are instructed by their elders to worship Sürya, the sungod, to get suitable husbands, and thus they 
worhip Sürya and other demigods like Lord Çiva and goddess Durgä, but with the confidential aim 
of attaining Çré Kåñëa as their lover. Although in the material world, religious practices aiming at 
earthly benefits like material health and love relations are naimittika-dharma, the same seemingly 
mundane religion exists in the transcendental realm Goloka Våndävana in its original, purely 
transcendental form with Çré Kåñëa in its center. 

 
If we allow ourselves to empathetically contemplate, in accordance with the Vedic 

revelations, the perspective of Çré Kåñëa, we can understand, that the way He is worshiped as our 
lover, son, friend or master and becomes the center of our prayers to Lord Viñëu and the devas, is 
more relishable and sweet, than if He would be worshiped as the Supreme Lord in a majestic way 
such as in Vaikuëöhä, the realm of Lord Viñëu. Lord Viñëu is worshiped as the unborn majestic 
Supreme Lord, and thus He cannot experience the bliss of having a mother blessing His body with 
maternal love by invoking names of the Lord, or girls worshiping various demigods with the 
ambition to attain Him as their lover. naimittika-dharma has no place in Vaikuëöhä, but it is present 
in its original pure form in Goloka Våndävana. This is another proof of the supremacy of Goloka 
Våndävana, the original transcendental reality, where everything is accommodated in sweet 
harmony, due to its existence in its pure original form. The pure devotees on earth may engage in 
certain practices of naimittika-dharma while contemplating its pure form in Goloka Våndävana, and 
this is the second reason, why such practice of pure devotees is in no contradiction to their loyality 
to sanätana-dharma. In the worship of Çré Kåñëa, even ambivalence and adharma (irreligious 
activities or sin), are transcended and become relishable elements of excitement, for example when 
the young married gopés secretly escape from their homes to meet their lover Çré Kåñëa (who is 
everyone’s real and eternal husband, see Chapter 6.13). This all-encompassing and all-reconciling 
potential is found exclusively in the worship of Çré-Çré Rädhä-Kåñëa as taught by Their covered 
Descent Çré Caitanya. This clearly establishes the eminence of the religion of Çré Caitanya, the 
bhägavata-dharma.  

 
Due to being all-encompassing, the eminence of the bhägavata-dharma never brings defame 

upon other religions and occupations, but rather establishes their ultimate essence, as well as their 
necessity and purpose in the Supreme Lord’s master plan. It is for this reason, that the propagation 
of the bhägavata-dharma is not only non-sectarian, but also the best way to attain universal 
brotherhood or harmony between all individual elements in creation. As can be seen in Chart 3, one 
who is uplifted from a lower to a higher material conditioning will automatically feel inclined to take 
to the sanätana-dharma, just as a child, when becoming mature, automatically prefers a normal 
bicycle from a children’s bicycle. It is senseless and even harmful to force a child to give up a 
suitably light and small children’s bicycle and ride an unsuitably heavy and large bicycle 
prematurely. Just as a child can benefit from a children’s bicycle to prepare for the real ride, 
mundane religion can be beneficial to prepare humanity for the sanätana-dharma of unalloyed 
devotion to God. It can be harmful to try to convert anyone to sanätana-dharma prematurely, 
especially by way of belittling other religions, because that person may reject religion altogether or 
become a fanatic follower. 
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The fire of inter-religious wars is not only burning people’s hearts, but also the very tree of 
religion. The secularists are gladly pouring oil into this fire, because the pain caused by this fire 
supports their justification of expelling religion. It is very important that all followers of all religions 
at least externally terminate envy, war and hatred towards other religions, no matter how right they 
think they are, in order to save Mother Religion from being more and more exiled by the secularists. 
We only hurt ourselves by going against our religious brothers and sisters, because by doing so, our 
very mother – Mother Religion – is exiled, and secularism is given a free pass to delude the people. 
Although being the actual heart of heart of humanity, in most schools, religion is no more taught as 
a mandatory subject, and this is being regarded as normal by most people. Instead of blaming 
modern society for this mishap, we would do well in stopping inter-religious hatred and proving to 
humanity that religion really leads to universal love and peace. Preaching universal love is mere 
hypocrisy if we maintain hatred towards our religious brothers and sisters. 

 
Before trying to harmonize the world, we should first purify our hearts from envy and then 

harmonize the inner circle of theists. Then, religion will again become as attractive as it actually is. 
As an attempt towards this goal, we have founded the Godbrotherhood, which is open for theists of 
all traditions. Please join us on www.Godbrotherhood.com and inspire others to join too. 

 
People of all religions should unite to bring back our Mother Religion into all schools. 

Children should be taught that religion is the essence of human life, and those who have no interest 
in practicing religion should at least be taught to respect religion. The children should learn about 
all major religions of the world and should specialize in a particular religion of their choice. Parents 
must not be afraid that this may increase the chance of their children converting to another religion, 
as the choice of the best suitable religion is to most part determined by the various conditionings of 
the child’s mentality. Rather, they should try to enable their children to choose the religion that 
most efficiently elevates their consciousness, instead of trying to force a particular religion on them 
that may not suit them, with the result that they lose interest in religion all together. Love of God 
can never be enforced. Therefore, even atheism should be tolerated, but it should not be accepted as 
a reason for not having to learn about religion in school, just as students who don’t like math still 
have to learn math, because it is important for human life. 
 

The full manifestation of the Vedic civilization would not bring an end to any religion, but it 
would bring an end to inter-religious envy and war by showing how all religions are united in 
universal brotherhood by their parents, Mother Religion and Father God. This in turn would 
minimize both sectarianism as well as secularism and enable the promotion of practicing an 
individually suitable religion in order to most efficiently elevate humanity. 
 

Summarizing this chapter, the philosophy of acintya-bhedäbheda revealed by 
Çré Caitanya offers both the means to perfect discrimination between various 
religions as well as the means to harmonize them. It facilitates clear 
distinction between various manifestations of the material and spiritual 
energies, between different corresponding human conditionings and 
between different corresponding religions, and it offers complete 
harmonization by scientifically explaining how all religions are ultimately 
manifestations of the same potency of the Supreme Lord. It is therefore a 
very important key to inter-religious harmony and universal brotherhood. 
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13. The Eternality of Acintya-Bhedäbheda-Darçana and Vaiñëavism 
 

    
 

Before Caitanya Mahäprabhu, no one was successful in establishing acintya-bhedäbheda as the 
essential philosophy, although many have hinted in its direction. Such an establishment can be 
compared to the discovery of maple syrup, the ‘honey’ of the maple tree. Before the discovery of 
maple syrup, the maple tree was used mostly as timber. Very few knew how to harvest and process 
its sap. Nevertheless, the maple tree always contained its essential sap inside, just waiting for it to be 
discovered. Similarly, before Lord Caitanya, very few knew and practiced the philosophy of acintya-
bhedäbheda, the essential sap of the eternal tree of cosmic knowledge (Veda). 
 

acintya-bhedäbheda was always the essential philosophy of Veda, 
and simply waited to be fully discovered, explained and propagated. 

  
It was never manufactured, just like the sap of the maple tree was never manufactured. Just 

as artificially manufactured aromas can never compete with natural aromas, similarly, human-made 
philosophies cannot compete with the natural eternally self-manifest philosophy of acintya-
bhedäbheda, which has sprung from the eternal tree of Veda of the Lord like the sweet sap that 
springs forth from the maple tree. Since Veda is eternal knowledge, it was never created, but is 
eternally existent: asya mahato bhütasya niçvasitam etad yad åg-vedo yajur-vedaù sämavedo 
'tharväìgirasaù, “The four Vedas – namely the Åg Veda, Yajur Veda, Säma Veda, and Atharva Veda 
– are all emanations from the breathing of the great Personality of Godhead.” – Båhad-äraëyaka 
Upaniñad 4.5.11, quoted in Bg 3.15, purport. As the Lord is eternal and His breathing is eternal, so 
are the Vedas, and hence they are never created but svayam-bhüù, self-born (SB 6.1.40). From a 
local perspective, the sun appears in the morning and disappears in the evening, but actually it is 
constantly present, and only sometimes revealed and at other times concealed. Similarly, the Lord’s 
and also the Veda’s appearance are to be understood as revelation or discovery of the eternal 
spiritual substance, and never as creation of something which was not there before. 

 
The Vedas manifested from the mouth of Lord Brahmä, the demigod of material creation 

(SB 3.12.35), yet he was not the original creator, but merely a medium: tene brahma hådä ya ädi-
kavaye, “It is Lord Kåñëa only who first imparted the Vedic knowledge unto the heart of Brahmä, 
the first living being.” – SB 1.1.1. Therefore, Lord Brahmä himself says: tasyäpi drañöur éçasya, küöa-
sthasyäkhilätmanaù, såjyaà såjämi såñöo 'ham, ékñayaiväbhicoditaù, “Inspired by the Supreme Lord 
only, I discover what is already created by Him under His vision as the all-pervading Supersoul, and 
I also am created by Him only.” – SB 2.5.17. Similarly, from this perspective, the acintya-
bhedäbheda-darçana was not postulated or synthesized by Çré Caitanya, but simply uncovered. 
Nevertheless some use terms like ‘synthesize’ or ‘postulate’ in connection with acintya-bhedäbheda-
darçana in various texts, because due to being a complicated affair that can lead to confusion, it is 
not practical in most circumstances to explain how Veda is apparently created while actually 
eternally manifest. We must understand in which circumstances of objective and audience 
something was presented to be able to appreciate different approaches of bona fide scholars and 
devotees in order not to cause any offense or confusion. In the present circumstance of a detailed 
book, both approaches can be explained. 
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There are various types of considerations of reality or approaches to reality, 
which result in different perceptions and understandings of reality. Çré 
Kåñëa, the ultimate reality in Person, says that He reveals Himself in 
reciprocation to and accordance with the approach to Him that one chooses 
(ye yathä mäà prapadyante, täàs tathaiva bhajämy aham, Bg 4.11). 

 
This does not mean that there are uncountable realities that are created by uncountable 

considerations by uncountable living entities, without any ultimate reality. It means that the 
ultimate transcendental reality, which is only perceived with transcendental senses, is reflected in 
many different ways according to various perceptions. These reflected realities are in as much real 
as a dream is real – they are not altogether illusory. However, especially if viewed from the 
transcendental platform, the reflected realities are also as much illusory as a dream is illusory from 
the perspective of a wake person. There are two main spiritual considerations: the general spiritual 
consideration and the consideration of divine pastimes (léläs). In the consideration of the general 
spiritual reality, Lord Kåñëa is ever unborn (aja, Bg 10.3). But in the consideration of the 
transcendental léläs of the Lord, the Lord enjoys the lélä of appearing as the transcendental child of 
mother Yaçoda or as the transcendental lover of Rädhäräëé, etc, and He derives greater pleasure 
from such léläs than from neutral general reality. The various appearances of the Lord in different 
people’s minds according to their different considerations are not contradictory; they are made 
possible and reconciled by His inconceivable transcendental potency (see SB 6.9.36), the acintya-
çakti, who is also the key to understanding His acintya-bhedäbheda nature. If we have understood 
the principle of acintya-bhedäbheda, then the different appearances, names, forms, attributes, 
associates and pastimes of the Lord don’t confuse us anymore, rather we can see their underlying 
harmony. Furthermore, only by properly understanding the principle of acintya-bhedäbheda are we 
able to empathetically and objectively understand the reasons of various considerations, opinions 
and doctrines of different people, cultures, religions, sciences, and so forth. 
 
Chart 1. The three main types of considerations of reality 
 

 1. Material consideration 2. Spiritual consideration 
General spiritual  
consideration 

Consideration of divine 
pastimes (léläs) 

Level of spiritual 
maturity  

Before spiritual 
realization. 

After realization* of 
Brahman 

After realization* of 
Bhagavän Çré Kåñëa 

 

Vision of  
ultimate reality 
 

 
“There is no God.” 

“God is the cause of all 
causes and an all-
pervading energy.” 

“Çré Kåñëa is the Supreme 
Personality of Godhead 
(with various forms).” 

Vision of rise of 
acintya-
bhedäbheda-
darçana 

“The professor 
Çré Caitanya synthesized 
acintya-bhedäbheda-
darçana materially.” 

“The Avatära
Çré Caitanya uncovered 
acintya-bhedäbheda-
darçana.” 

“The Supreme Lord
Çré Caitanya synthesized 
acintya-bhedäbheda-
darçana transcendentally.”

Type of most 
cherished 
relationships 

 
Mundane relationships 

No personal 
relationships147 

Loving transcendental
relationships with God. 

 
*There are two types of realization; (A) empathetic realization or acceptance of spiritual reality through the vision of 
God-realized souls and Vedic scripture, and (B) personal realization or direct vision of God and the spiritual reality. 
The fact that personal realization is rarely fully achieved must not frustrate the aspirants or hinder them in their 
contemplation; by empathetic realization through a genuine spiritual master, they scan also take part in higher 
conceptions of reality and gradually approach personal realization (see Chapter 16). 

                                                 
147 The general spiritual consideration requires at least the theoretical understanding of Brahman, and in relation to 
Brahman there is no rasa, relish of personal relation. However, that does not mean that when a devotee thinks in terms 
of the general spiritual consideration, he is deprived of rasa, because the devotee is essentially situated in the 
consideration of divine pastimes and only uses the general spiritual consideration for the sake of discrimination. 
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By the general spiritual consideration we can understand that acintya-bhedäbheda is an 
eternal principle, although in the material consideration it appears to be synthesized. By the 
consideration of divine pastimes we can further understand that Lord Caitanya took pleasure in 
synthesizing the principle of acintya-bhedäbheda in a non-material, transcendental way that 
enhanced His relish of pastime. Although, in the general spiritual consideration, acintya-
bhedäbheda-darçana is eternally manifest and only covered and again discovered at some times, in 
the consideration of the Lord’s léläs, it is correct to say that Çré Caitanya synthesized this philosophy 
– yet He did it transcendentally, not materially. Çré Caitanya relished hearing various verses 
describing the Supreme Lord from the mouths of His dear devotees. He inquired from them and 
simultaneously empowered them from within to be mediums to distill and propagate His 
philosophy. This act served both His internal and external reasons for appearance, namely to relish 
the position of His own devotee (this includes to reciprocate with His devotees in the position of a 
devotee) and to preach bhakti by giving the perfect example of a devotee who takes the humble 
position of inquiring from capable authorities. This bhakti-rasa, relish of loving transcendental 
relationships with God, is not to be confused with the relish of mundane relationships, which is the 
perversion of bhakti-rasa. Çré Caitanya inquired from various pure devotees about the absolute 
truth, and they admitted that what they spoke was all inspired by Çré Caitanya Himself. Çré 
Rämänanda Räya told Lord Caitanya (Cc 2.8.121 & 200): 

 
 “I do not know anything about this. 

I simply vibrate the sound You make me speak.” 
“Actually You are speaking through my mouth, and at 

the same time You are listening. This is very mysterious.” 
 

Çré Caitanya is described as an ocean filled with bhakti-siddhänta, conclusions of 
bhakti such as the philosophy of acintya-bhedäbheda, and Çré Rämänanda Räya 
is compared to a devotee cloud that was filled and empowered by that ocean 
and then again rained down this knowledge, and thus the ocean of Çré Caitanya 
became enriched with valuable jewels of bhakti (Cc 2.8.1). 

 
Just as a father takes pleasure in receiving a birthday present from his son, although the son 

purchased it with the father’s money, the Lord takes pleasure in hearing about bhakti from His pure 
devotees, although that knowledge comes from Himself. One who has never played hide and seek 
may not understand that there is a deliberate purpose and fun in hiding in this game. He may falsely 
think “How can these children be so silly and waste their time hiding in dark places, calling it fun?” 
Similarly, one who does not know the consideration of the Lord’s transcendental pastimes may not 
understand that there is a deliberate purpose in the covering and uncovering of the Vedic conclusive 
philosophy of acintya-bhedäbheda. He may falsely think “If there is an omnipotent Lord, why does 
He hide Himself behind so many different and contradicting philosophies, sciences, religions, beliefs 
and conceptions? Would it not be better if He simply revealed Himself to everyone’s vision?” In 
answer to this, one should consider that in contrast to the spiritual abode, most people on earth are 
not really interested to find God; this is the main reason why Kåñëa hides from them by putting 
them into various jungles and labyrinths of different sciences, philosophies, prejudices, etc. Why 
should He meet those who do not want to accept and lovingly serve Him as He is? However, it 
seems that God also does not make it very easy for a soul who actively tries to search Him. Why is 
this so? Actually, knowledge about Kåñëa is the most confidential knowledge (räja-vidyä räja-
guhyaà, Bhagavad-gétä 9.2), and this extremely confidential knowledge is only realized in 
conjuntion with devotion (jïänaà parama-guhyaà me, yad vijïäna-samanvitam, sarahasyaà tad-
aìgaà ca, gåhäëa gaditaà mayä, Çrémad-Bhägavatam 2.9.31). Realization of Kåñëa is therefore not 
like a physical product that can be achieved by mechanically applying certain laws and manipulating 
nature, but more like a transcendental game of hide and seek, in which everything ultimately 
depends on the Lord’s causeless mercy on a sincere devotee. This unpredictable transcendental 
game is much more exciting than the most sophisticated experiment that follows mechanic laws. Çré 
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Kåñëa does sometimes play hide and seek with His friends in His transcendental abode (SB 
10.11.59), and the earthly search for God can be seen as a reflection of that original game. 

 
In the above chart, the specific vision of the rise of acintya-bhedäbheda-darçana mentioned 

for both the material consideration and the consideration of transcendental pastimes is that Çré 
Caitanya synthesized acintya-bhedäbheda-darçana; but one perception is material (thinking Him to 
be a human), and the other is spiritual (knowing Him to be the Supreme Lord performing 
pastimes). In order not to confuse the two and think that the consideration of transcendental 
pastimes is also material, one must first properly understand and realize the general spiritual 
consideration. The same applies to understanding the Lord’s transcendental pastimes, such as Çré 
Kåñëa’s playing with His friends. If one does not understand the general spiritual consideration, one 
cannot enter the consideration of transcendental pastimes and will see Kåñëa in terms of material 
consideration; one will think that He is a human cowherd boy playing with friends. Only by first 
realizing the general spiritual consideration and then the consideration of transcendental pastimes 
can one understand how the eternally manifest philosophy of acintya-bhedäbheda was 
transcendentally covered and uncovered. The general decline of Vedic science is explained in 
Chapter 4, and the reestablishment of the acintya-bhedäbheda-darçana is described in Chapter 9. If 
one takes to the empathetic approach of considering the Lord’s own intentions, then the 
consideration of transcendental pastimes can be understood. However, if this sophisticated 
consideration is not understood at this moment, one should know that it is not a crucial point of this 
book, but given as a matter of completeness. The main point to be made here is that the acintya-
bhedäbheda-darçana or full-fledged theism is eternally the essential Vedic philosophy, and it was 
uncovered and propagated by Lord Caitanya. 

 
 What follows is an illustration of the three main types of considerations of reality148. Let us 
imagine taking part in a twenty-four hours open air music festival that starts in the evening. The 
organizer planned the festival in such a way that the main celebrities will enter the stage only the 
next morning, exactly at sunrise. Prior to that, there will be a gradual increase of prominence of 
performing artists throughout the night in order to increase the audience’s excitement up to the 
point where the greatest celebrities enter the stage. Most people in the audience will not know 
about this arrangement, and their feelings of excitement will gradually rise with each 
announcement. When the greatest celebrities enter, and just then the sun rises, the audience will be 
overcome with surprise and joy. Others in the audience may know about the organizer’s 
arrangement and will watch everything with the eyes of an insider. They may continuously tell their 
accompanying friends what is going to happen next, thinking that this is somewhat advantageous. 
Yet, although actually knowing more than others, due to overstressing the vision of an insider, they 
are to some extent deprived of the feelings of excitement and surprise. They are usually those who 
are newly insiders. When they by chance meet a celebrity, they tend to boast about their knowing 
the organizer and knowing all details of the event; but they don’t know how to properly please the 
celebrity as a person who enjoys the actual excitement of the event. The third type of people from 
the audience are also insiders, but because they are very experienced insiders such as senior guests 
of honor, they are not deprived of the excitement of the event, although they know its enrollment 
well. They can effortlessly cover their vision of an insider and contemplate the vision of a 
newcomer. They are thus able to ask their friends in actual excitement: “What do you think is going 
to happen next?” In a similar spirit of exciting appreciation, they know how to please the 
celebrities, because they are fully one in will with them, as well as with the organizer and the 
common audience. 
 

                                                 
148 Analogies are of course not absolute or all in all perfect, and I would myself be able to point out certain drawbacks 
which could lead to confusion. One should take the train and not be run over by it. It is improper to reject trains all 
together only because a few unlucky ones get run over by them sometimes. Similarly, one must know the art of letting 
the analogy carry one to the goal without getting distracted by its minor imperfections. 
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Analogous to the above three types of vision of audience, there are three types of visions of 
reality and its enrollment in time. The vision of mundane onlookers may include excitement, but it 
also involves illusion in as much as they are not insiders of the spiritual world. They may appreciate 
certain philosophical or other aspects of the Supreme Lord’s pastime, but they can neither recognize 
Him as the Supreme Personality of Godhead, nor can they understand how the enrollment of 
everything in time is perfectly arranged by the Lord. The junior insiders share the vision of the 
general spiritual consideration; how actually, everything is perfectly arranged by the all-pervading, 
all-present Transcendence beyond the rule of time, being but a plaything of Transcendence. They 
are thus free from any material anxiety and naturally detached. Yet they are deprived of the 
transcendental excitement of the Lord’s léläs, transcendental pastimes. The senior insiders are 
further initiated into the consideration of the Lord’s transcendental pastimes. They know that in the 
spiritual world there are transcendental pastimes with enrollment in transcendental time beyond the 
unwholesome aspects of material time such as old age and death. They know that when the 
Supreme Lord descends to the material world, His transcendental pastimes then manifest there too. 
They know that the life of the Supreme Lord’s pure devotee who is internally situated in the Lord’s 
eternal pastimes are also lélä, transcendental pastime, which very mercifully becomes accessible to 
the conditioned souls in all periods of time. 

 
Analogous to the above illustration of the main celebrities entering the stage just at sunrise, 

the greatest devotees, pastimes, and the most essential philosophy of acintya-bhedäbheda appear 
just at the advent of the Supreme Lord, Çré Caitanya Mahäprabhu, and events and philosophies 
prior to Him are to be seen as a preparation for His advent (see Chapter 9). This is perfectly 
arranged by the transcendental organizer, the Lord’s internal potency. But the outsiders lack this 
vision. Not knowing the Supreme Lord and His devotees, they take them and their teachings for 
mundane and part of mundane history. The junior insiders, although appreciating the entire cosmos 
as a manifestation of Transcendence, are not yet able to properly know the most essential 
manifestation of Transcendence as the Supreme Personality of Godhead and His pure devotees, His 
eternal associates and their transcendental pastimes. Actually, Brahman is but the impersonal halo 
of the Supreme Personality of Godhead (see Chapter 5.5). If the junior insiders get the blessings of 
the senior insiders, namely the Lord’s eternal associates, they are gradually initiated into their 
association and their vision. However, if they are not humble and cannot attract their mercy, they 
are disqualified from their association, and thus in one sense in an even worse condition than the 
outsiders, who, although in one sense knowing less then the junior insider, can attract the mercy of 
the senior insiders by their humility and service. Therefore, the approach to transcendence must be 
done humbly and with the goal of service, not knowledge. Knowledge is accepted as means. The 
philosophy of acintya-bhedäbheda gives perfect knowledge of God, His creation and their relation, 
not as a goal in itself, but in order to be able to serve God perfectly. The philosophy of acintya-
bhedäbheda advocates union in will with God, which is synonymous with service to Him.  
 

To the superficial outsiders, the gradual development of full-fledged theism and the 
philosophy of acintya-bhedäbheda appears like an empirical (and not a transcendental) speculation 
of doctrines as in the dialectic development of knowledge of thesis-antithesis-synthesis. Yet this 
would then establish that full-fledged theism is not an eternal principle, but a mental conception 
that should serve the purpose of explaining reality in the best possible way, or to uphold certain 
moral standards. But this is not the case. The most essential conception of reality, full-fledged 
theism, is an eternally essential conception that is fully independent of human conception and of any 
dimension such as time and space. 
  

Full-fledged theism is the unfiltered vision of reality. 
 

When all material filters of prejudice arising from misidentification and false designations are 
removed by the Lord’s mercy, one is given divine vision, which is actually the only normal vision. 
This normal, sober, or awake vision is therefore self-evident to the experiencing person, just as the 
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reality after waking up from a dream is self-evident to the awakening person. People who have 
awakened from a dream may not be able to convince dreaming people of their realization, for the 
simple reason, that those people would therefore first have to wake up themselves. Nevertheless, 
out of compassion, they will try by all means to convince the dreaming people of the superior nature 
of being awake, and of the essential necessity of waking up. As the dreaming people have accepted 
their dream as their all in all and final reality or paradigm, the people who try to wake them up are 
often rejected as enemies who try to destroy their cherished aspirations, which are actually a castle 
in the sky. The awake people intending to wake up the dreamers are actually the best friends of 
everyone, but they must be very careful, because their topics are the greatest taboos of the 
dreamers, although the dreamers may not admit this (in the worst case, the dreamers even kill their 
actual friend, as illustrated by Plato in his allegory of the cave disclosed in Chapter 2.3). The Vedic 
literature therefore offers various indirect approaches that allow a gradual awakening. 
 

A difficult point is that unlike waking up someone from sleep, it is not possible to simply at 
once awaken a spiritually sleeping person, because the waking state consists of a volunteer offering 
of our free will to the eternal service of God, and this can only be achieved with the cooperation of 
the person to be awakened. Since the illusion of the material dream proposes exactly the opposite, 
namely to try to misuse our God-given free will to try to enjoy separately from God, this 
cooperation needs to be cultivated gradually, and in the beginning mostly indirectly. People don’t 
like bitter medicine, and therefore the sugar-coated pill was invented. Similarly, the (actually sweet) 
healing process of surrender to God that appears bitter to the materially sick is sugarcoated with 
various materially tinged processes, that appear sweet to the sick (although they are in fact bitter). 
For the purpose of a gradual approach, the Vedic literature therefore offers indirect approaches for 
all types of people according to their different capacities. Because most people cannot directly take 
to the essential approach of full-fledged theism, the classical Vedas deal mainly with indirect 
approaches full of rituals that seem to aim mainly at material upliftment, but because they indirectly 
address and worship the Supreme, they are gradually uplifting. This is another reason why the 
essential Vedic teaching of full-fledged theism and its philosophy of acintya-bhedäbheda that are 
purposely hidden and sugarcoated, often seemed to be forgotten and lost. 
 
 When these worldly rituals that actually aim at a gradual approach to unalloyed devotion to 
God are falsely proclaimed to be the goal in themselves, their actual purpose is covered. The 
Vaiñëavas therefore speak out against this spirit and officially establish full-fledged theism as the 
essence of the Vedas. Thinking that full-fledged theism is a diverting invention of the Vaiñëavas, 
some overly orthodox people sometimes accuse the Vaiñëavas of being disloyal to the mother of the 
classical four Vedas. The overly orthodox do so, because instead of serving the Vedas’ actual hidden 
purpose, they only serve their proposed rituals and formalities. The actual purpose of the Vedas is 
deliberately hidden, for reasons like the earlier mentioned sugarcoating, and the overly orthodox 
cannot understand this due to their being attached to the external appearances. Actually, the 
Vaiñëavas are the truly orthodox, because they re-discover, preserve and cultivate the essential 
transcendental purpose of the Vedas, without which the Vedas would be reduced to mundane 
activity. Just as some overly or falsely orthodox think that the Gauòéya-Vaiñëavas have diverted 
from the Vedas, some empiricists falsely think that the Gauòéya-Vaiñëava conclusion of full-fledged 
theism is a further progressive development of the classical Vedas, which were manufactured by the 
material human mind. But actually this is not so. 
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Full-fledged theism is the essential conclusion of eternal Veda, 
universal transcendental knowledge. Veda and its conclusion are 
revealed from the transcendental platform independent of any 

human culture or effort of conception. 
 

The essential universal conclusion of full-fledged theism is established by the Çrémad-
Bhägavatam, which is the natural and essential commentary on the Vedänta. Vedänta literally means 
‘the end of all Veda’, because it deals with the essence of Veda. The Çrémad-Bhägavatam is accepted 
as the essence of the essence of the universal transcendental knowledge of Veda by all essentialists 
(sarva-vedetihäsänäà, säraà säraà samuddhåtam, SB 1.3.41). In this book, the term ‘Vedic science’ 
is used in the understanding of the essential science of Veda – namely pure bhakti according to full-
fledged theism as practiced by the Gauòéya-Vaiñëavas – and not in terms of Vedic rituals in the 
spirit of the overly orthodox like the smärtas. Some Vaiñëavas have avoided the usage of terms like 
‘Vedic science’ and preferred more precice terms such as ‘Gauòéya-Vaiñëava-siddhänta’, ‘the 
conclusion of the Gauòéya-Vaiñëavas’, due to possibility of misidentifying terms like Vedic science 
with the conduct of the smärtas. However, in this book, generally the broader term ‘Vedic science’ is 
used because people can relate to the ancient term ‘Vedic’ as something authoritative, and the term 
‘science’ emphasizes that we are presenting something non-sectarian and scientific. 

 

     
 

Those who are overly attached to mundane empiricism cannot understand how 
transcendental principles are beyond the laws of material time and space, and that their revelation 
on the mundane platform is never a consequence of any preceeding material condition, but happens 
out of the fully independent willing of God. They thus cannot understand how full-fledged theism, 
which was revealed by Lord Caitanya at a certain historic point, is not the outcome of temporary 
human speculation, but the eternally existing essential conception of reality. The following analogy 
may help to clear this point. A clown may tell various stories and act out different scenes, before he 
comes to the actual most funny point, where the audience breaks out in laughter. Similarly, Veda 
manifests gradually, and only when Veda’s essential point is revealed, people are fully benefited. 
The clown performs the same show in every town. In his mind, as well as in the mind of his assisting 
friends, the point that he will make is clearly known from the very beginning of the show. Similarly, 
the essentialists or Vedäntists are fully conscious of the actual purpose of God and thus also of Veda 
in all periods of time, although that purpose may be more manifest externally in certain times and 
lesser in others. The actual purpose of Veda can only be understood by teleosympathy or in other 
words by sympathy with the confidential purposes and desires of God, which are revealed through 
Veda and God’s pure devotees. 
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Just as the audience as well as the clown derive pleasure from a gradual unfoldment of the 
clown’s joke, similarly, it is a very exciting experience for both the devotees as well as for God to 
gradually unfold His essential purpose, which for this reason becomes hidden again and again. The 
Supreme Lord even becomes His own devotee in the form of Çré Caitanya to relish the gradual 
development of full-fledged theism, or in other words the unfoldment of His own purpose. This then 
explains the internal reason for the temporary covering and gradual development of full-fledged 
theism. The internal reason exists simultaneously with above explained external reason of preaching 
pure devotion with a gradual approach. The gradual development of full-fledged theism or acintya-
bhedäbheda-darçana can only be understood properly if it is seen teleosympathetically, i.e. to be 
serving the Lord’s transcendental internal and external purposes and pastimes. It can then even be 
explained as a transcendental (in contrast to empirical) dialectic development of knowledge, as one 
will not commit the error of mistaking it to be a material development based on human speculation. 

 
Only by keeping this in mind can we avoid mistaking Çré Caitanya’s transcendental synthesis 

for a synthesis made by limited material human intelligence. “In the book ‘Çréman Mahäprabhu 
Çikña’, Çréla Bhaktivinoda Öhäkura has written: ‘(...) Çréman Mahäprabhu has synthesized all these 
different philosophies in the most proper context by taking from Çré Madhva his concept of the 
eternal deity form, the concept of different energies of the Lord from Çré Rämänuja, from Viñëu 
Swami his concept of the non-duality and worship of the paraphernalia of the Lord and also Çré 
Nimbärka’s philosophy of oneness and difference was inculcated, all in turn becoming most 
revelant, with the original underlying principle of instantaneous, inconceivable oneness and 
difference.’” (Puré, 1998, pp. 66-67.) Very noteworthy is that, although saying that Çré Caitanya 
synthesized different philosophies, Çréla Bhaktivinoda Öhäkura explained that acintya-bhedäbheda 
is the original underlying principle, and not anything that was at any time invented. 

 
Since acintya-bhedäbheda is the philosophy of full-fledged theism or full-fledged Vaiñëavism, 

the above explanation also establishes the eternality of Vaiñëavism. Non-devotee scholars generally 
present Vaiñëavism as a mere synthesis of the ancient Vedas and later scriptures like the Vedänta, 
Puräëas and Tantras. Since such a presentation denies the eternality of Vaiñëavism, devotees 
disagree with non-devotee scholars in this point. However, this disagreement is internally overcome 
by those devotees who have attained teleosympathy, sympathy with the Supreme Lord’s underlying 
purposes, the asset of the philosophy of acintya-bhedäbheda. They see how all three considerations 
mentioned in Chart 1 and their corresponding visions of reality can exist simultaneously, namely 
how acintya-bhedäbheda-darçana and Vaiñëavism can simultaneously appear as a historic 
development, as an eternal principle, and as a transcendental development. Such devotees 
understand scientifically how the eternal essence can manifest at any time, and there is thus no 
logical contradiction if they accept full-fledged Vaiñëavism and acintya-bhedäbheda-darçana as 
eternal principles. For the same reason, there is also no logical contradiction in accepting later 
scriptures such as the Caitanya-caritämåta, which contains the transcendental biography and 
teachings of Lord Caitanya, as most essential scriptures. At this point we should also remember that 
Lord Caitanya was correctly predicted as an Avatära of the Supreme Lord long before His advent, 
and that His perfect life and teachings of full-fledged theism and the philosophy of acintya-
bhedäbheda gave clear evidence thereof (see Chapter 6). Considering all the presented points, we 
can understand that the acceptance of full-fledged Vaiñëavism and acintya-bhedäbheda-darçana as 
eternal and most essential by the Gauòéya-Vaiñëavas is neither sentimental preference nor blind 
dogma, but the conclusion of all logic and science. 

 
 As explained above, the Supreme Lord’s essential philosophy repeatedly becomes covered 
for the sake of pastime. In fact, even after Çré Caitanya had Himself widely established acintya-
bhedäbheda-darçana as the conclusive philosophy of Veda with thousands of powerful followers, 
nevertheless, by the Lord’s inconceivable arrangements, His teaching was again covered and had to 
be re-established by later Äcäryas. Although the essential philosophical conclusions were 
scientifically established and conserved in distinguished literature, especially by the Gosvämés of 
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Våndävana and their disciples, there followed a few dark periods in the history of Gauòéya-
Vaiñëavism due to the dissappearance of many self-realized devotees. Many apa-siddhäntas, 
teachings of pseudo sects, cropped up. Their members externally pretended to be Gauòéya-
Vaiñëavas but engaged in immoral conduct. People thus lost faith in the Gauòéya-Vaiñëavas in 
general. During the early times of Çréla Bhaktivinoda Öhäkura’s life in the late 19th century, 
Gauòéya-Vaiñëavism was defamed to such an extent that it took him months of intense research to 
find even a single copy of the Caitanya-caritämåta, which is one of the most essential sacred books of 
the Gauòéya-Vaiñëavas. Çréla Bhakti Ballabh Tértha Mahäräja explained149 that the fact that even 
though Çré Caitanya’s teachings were conserved in writings of pure devotees, still people could not 
understand them properly, proves an important matter of fact: 

 
The Supreme Lord and His teachings 

can only be understood by a pure devotee, or 
by hearing from a present pure devotee. Some people hold 

that one can understand the Lord’s teaching by reading the books 
compiled by pure devotees, but the dark periods proove that this is not sufficient. 

 
There was never a lack of brilliant scholars in India, but without the direct guidance of pure 

devotees, no one of them was able to understand the scriptures properly – rather they were badly 
misinterpreted, leading to a demise of true religion. The Supreme Lord therefore again sent His 
pure devotees like Çréla Bhaktivinoda Öhäkura and Çréla Bhaktisiddhänta Sarasvaté Prabhupäda, to 
rediscover, reestablish and cultivate Çré Caitanya’s essential teachings. Çré Caitanya in this way 
establishes, that His teachings must be heard and learned directly from physically present self-
realized devotees, and He Himself again and again gave the supreme example by hearing directly 
from self-realized devotees like Rämänanda Räya and Gadädhara Paëòita. As explained earlier, the 
covering and rediscovering of the eternal Vedic conclusion is not an indication of deficiency of the 
Vedic conclusion, but part of the Supreme Lord’s transcendental pastime. It would thus 
theoretically be possible that the Vedic conclusion could become covered again. However, Çréla 
Bhakti Ballabh Tértha Mahäräja mentioned, that Çréla Bhaktivinoda Öhäkura made a prediction, 
that in the future (up to the next cycle of creation), Çré Caitanya’s teachings will never be lost again. 
May this book be a tiny contribution to the fulfillment of this auspicious prediction. 
 

 

                                                 
149 For example in his sermon given on the 23rd of May 2004 in a video conference. 
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14. Acintya-Bhedäbheda-Darçana Described by Çré Caitanya 
 

In this chapter, Çré Caitanya’s teachings about the philosophy of acintya-bhedäbheda will be 
described in detail. The more basic knowledge given in previous chapters is nessary to be able to 
understand the contents of this chapter. The procedure how this chapter was compiled is as follows: 
The general definition of the philosophy of acintya-bhedäbheda given by Çré Caitanya in Caitanya-
caritämåta 2.20.108-109 serves as the starting point, and we then follow Caitanya Mahäprabhu’s 
elaboration in the further following verses. Whenever it was possible, the verses are explained by 
quotes from the scriptures and by commentaries of the Äcäryas. The quoted verses in the beginning 
are part of Çré Caitanya’s instructions to Çré Sanätana Gosvämé in Väräëasé (Caitanya-caritämåta 
2.20-24). Çréla Bhaktisiddhänta Sarasvaté Prabhupäda often asked his disciples to go through this 
important teaching, and he gave the same advice in the ninth verse of his poem ‘Vaiñëava ke’ 
(prabhu sanätane, parama jatane, çikñä diloyähä, cinto sei saba, Vb). 
 
 
14.1. General Definition 

 

The general definition of acintya-bhedäbheda-darçana was given by Çré Caitanya as follows: 
 

jévera 'svarüpa' haya—kåñëera 'nitya-däsa' 
kåñëera 'taöasthä-çakti' 'bhedäbheda-prakäça 

süryäàça-kiraëa, yaiche agni-jvälä-caya 
sväbhävika kåñëera tina-prakära 'çakti' haya 

 
“The original position of the living entities is to be eternal 

servants of Kåñëa because they are the Lord’s marginal energy 
and a manifestation simultaneously one and different from the Lord, like 

a molecular particle of sunshine or fire. Kåñëa has three varieties of energy.” 
 

– Caitanya-caritämåta 2.20.108-109. 
 
This verse establishes, that because the jéva, the living entity or spirit soul, is the Lord’s 

marginal energy (taöasthä-çakti), it is the jéva’s eternal nature to be an eternal servant of Kåñëa, just 
as the peripheral organs like the mouth and the hand are servants that provide and break down food 
for the stomach, the central organ that provides all organs with adequate nutrition. By serving 
Kåñëa, all is served, just as the whole tree is served by watering its roots (SB 4.31.14). Next, this 
verse establishes that the jéva is simultaneously one and different, bhedäbheda, from the Lord, like a 
spark of fire is simultaneously one and different from the fire, and that Lord Kåñëa has three 
varieties of energy. My most revered spiritual master, Çréla Bhakti Ballabh Tértha Mahäräja, 
explained: 

 
“The three chief potencies out of the infinite potencies of Lord Çré Kåñëa are (1) cit-çakti 

(internal spiritual potency), (2) acit-çakti (external material potency) and (3) taöasthä-çakti (marginal 
potency). The jévas, i.e., individual conscious units, are the outcome of the marginal potency of the 
Supreme Lord. As such they have got the eligibility to go either side, i.e., to the spiritual or the 
material realm. The definition of a jéva in the Näradéya Puräëa is ‘After becoming tinged with the 
three qualities of mäyä (external deluding potency) – sattva, rajaù and tamaù, the spiritual entities 
that have emanated from the potency of the Absolute Spiritual Substance and have their existence 
in the marginal potency – are designated as jévas.’ The jévas, in their real selves, are the eternal 
servants of the Supreme Lord Çré Kåñëa. 
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“In one sense the jéva-soul is 
identical with the Supreme Lord 

as potency cannot be separated from the Substance 
or potency cannot be conceived of without the Substance. 

In another sense the jéva-soul is distinct from the Supreme Lord 
as it is an atomic part of the potency of the Lord and not the Substance itself. 

 
“Even the summation of all the potencies of the Substance cannot become the Substance. Çré 

Kåñëa is the Infinite Absolute Entity while the jévas are the absolute infinitesimals or spiritual 
atomic parts of the marginal potency of the Absolute as the particle of the ray of the sun is distinct 
from the sun itself. So the jévas are simultaneously distinct and non-distinct from the Supreme Lord 
Çré Kåñëa. This is inconceivable. As the real self of the jéva is transcendental – beyond the range of 
mundane mind and intellect – and as paramätmä is also transcendental, the relationship between the 
two is nirguëa or transcendental, i.e. inconceivable. So the relationship between the Absolute Truth 
and the jéva and the world is known as acintya-bhedäbheda, inconceivable simultaneous distinction 
and non-distinction.” (Tértha 2, 1997, p. 3.) 

 
Explaining the above quoted verses (Cc 2.20.108-109), Çréla Bhaktivinoda Öhäkura writes in 

the first chapter of his Jaiva-dharma: 
 
“Çré Kåñëa is the cit-vastu, wholly and absolutely spiritual entity. When describing Him, many 

persons use the analogy of the sun: He is the only sun of the spiritual world and the jévas are the 
innumerable particles of His rays. It would be an inaccurate parallel to compare the jéva, an 
infinitesimal part of Çré Kåñëa, to a rock – a minute part of a gigantic mountain – since the countless 
millions of jévas who emanate from Çré Kåñëa, do not in any way affect or diminish the absolute 
wholeness of the Lord. Therefore, the Vedic literature compares the Supreme Lord to a fire, and the 
jévas to its tiny sparks. Actually, no comparison is truly appropriate. Whether the jéva is described as 
a tiny spark of a fire, a minute particle of a sunray, or a speck of gold from a gold mine, none of 
these comparisons is actually perfect. Nevertheless, if one can overlook the mundane imperfections 
in these analogies, then the actual truth about the jéva will easily crystallize: Çré Kåñëa is the infinite 
spiritual substance, while the jéva is His infinitesimal part and parcel and therefore also a spiritual 
substance. Çré Kåñëa and the jéva are qualitatively the same, being of the same spiritual nature. 

 
“However, the Supreme Lord is båhat-cit-vastu, the complete, infinite, spiritual entity; 

whereas, the jéva is anu-cit-vastu, the infinitesimal spiritual entity, the Lord’s part and parcel. 
Although they are one in the quality of their spiritual nature and consciousness, this contrast of 
quantity between the Lord and the jéva is a permanent feature of their natures. Therefore, Çré Kåñëa 
is the jéva’s eternal master and the jéva is Çré Kåñëa’s eternal servant. This is their natural 
constitutional relationship. Kåñëa is the supreme ruler and observer; the jéva is the ruled and 
observed. Kåñëa is independently omnipotent – the Supreme Controller – and the jéva’s potency is 
dependent and controlled. Kåñëa is the complete whole; the jéva is a minutely tiny part. With His 
infinitely superior opulence, Çré Kåñëa is the all-attractive person, who thereby attracts all the jévas 
to Himself. Thus, it is natural for the jéva to be in kåñëa-däsya, eternal subservience to Kåñëa, and 
this is the jéva’s sva-bhäva, intrinsic nature, his dharma. (...) From this analysis, we can conclude that 
the jéva is the bhedäbheda-prakäça manifestation of Bhagavän, simultaneously one with and 
different from the Supreme Personality of Godhead, Çré Kåñëa. The jéva may be subject to the 
domination of mäyä, while the Supreme Lord is eternally the controller of mäyä—herein dwells an 
eternal difference between the jéva and Çré Kåñëa. The jéva is one of the Supreme Lord’s divine 
energies; thus, the jéva’s constitutional nature is spiritual, just as the Supreme Godhead is 
intrinsically spiritual. In this respect, the jéva and the Supreme Lord are non-different. However, the 
jéva and the Supreme Lord are simultaneously non-different and different, and the concept of 
eternal difference may be seen to predominate.” 
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Çréla Bhaktivinoda Öhäkura mentions further in the fourteenth chapter: 
 
“On the basis of his spiritual nature and qualities, the jéva is eternally non-different from Çré 

Kåñëa, but on the grounds of his spiritual identity, the jéva is eternally distinct from Kåñëa. Their 
oneness is eternal and their distinction is also eternal, and the aspect of eternal distinction between 
them is pre-eminent and conspicuous.” (Bhaktivinoda 1, 1893, Chapter 14.) 

 
If the jéva would be completely identical with the Lord, then there would be neither necessity 

nor possibility of service to the Lord, as service or loving exchanges require two parties. Would the 
jéva be completely different from the Lord, then there would also be no possibility of service to Him, 
because service requires some similarity and closeness. The servant needs a certain proximity to and 
understanding of the Lord and of His nature and needs to serve Him properly, just as for proper 
service, the hand needs a certain proximity to the mouth, and the brain needs to know what food the 
stomach needs. In the next verse, Çré Caitanya quotes Viñëu Puräëa 1.22.53: eka-deça-sthitasyägner, 
jyotsnä vistäriëé yathä, parasya brahmaëaù çaktis, tathedam akhilaà jagat, 

 
“Just as the illumination of a fire, which is situated in one place, 

is spread all over, the energies of the Supreme Lord, 
Parabrahman, are spread all over this universe, 

although the Lord is situated in one place.” 
 

This verse further describes the acintya-bhedäbheda-darçana: The Supreme Lord is situated 
in one place in His eternal abode, and as such bheda, distinct, from His energies that are spread all 
over the universe, just as the light of a fire that reaches a distant place does not burn that place like 
the fire would. The Lord’s various transformed energies such as the living entities are also distinct 
from Him in terms of quantitative expansion and overall power; they are minute, limited in space, 
dependent, and under control of the Lord’s energies, while the Lord is all-encompassing, all-
penetrating, independent, and çaktiman, the master of His energies (see Cc 2.6.162). Yet 
simultaneously, the Supreme Lord is also abheda, non-distinct, from His energies: They cannot be 
conceived of without His sanction, and their existence is fully dependent on Him, just as a spark 
from a fire is dependent on the fire. In regard to the jévas, His energy of the living entities, they are 
to some extent qualitatively one with the Lord: They are both spiritual, just as the spark is burning 
like the fire. The Lord is sac-cid-änanda, eternal, spiritually conscious and fully blissfull, and the 
jévas in their original spiritual nature are anu-sac-cid-änanda, they follow the Lord’s nature of sac-
cid-änanda. The Lord’s relation to His energies of simultaneous bheda and abheda seems irrational 
and ambiguous if seen materially; thus it is called acintya-bhedäbheda, materially inconceivable 
simultaneous distinction and non-distinction. 

 
The acintya-bhedäbheda relation between the Supreme Lord and His energies such as the 

living entities is described throughout the Vedic literature. Kaöha Upaniñad states150: eko vaçé 
sarvabhütäntarätma, ekaà rüpaà bahudhä yaù karoti, tam ätmasthaà ye’ nupañyanti dhéras teñäà 
sukhaà çäçvataà netareñäm. (...) nityo nityänäà cetanaç cetanänäm, eko bahünäà yo vidadhäti 
kämän, 

 
“Although His form is one, the Supersoul, who is the indwelling witness and 
controller of all living beings, is manifest in innumerable ways. The wise who can see 
that Supreme Soul within their heart become peaceful and enjoy transcendental bliss. 
(...) The Supreme Lord is eternal and the living beings are eternal. The Supreme Lord 
is cognizant and the living beings are cognizant. The difference is that the Supreme 
Lord maintains many other living entities, who are being maintained by Him.” 

 

                                                 
150 2.2.12&14. Quoted from Çré Gauòéya Kaëöhahära (Bhaktigunakar, 1926, p. 191) and Bg 2.12, purport. 
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In the Gopäla-täpany Upaniñad 1.21 (quoted in Jd 13), we read: eko vaçé sarva-gaù kåñëa 
éòyaù, eko ‘pi san bahudhä yo 'vabhäti, 

 
“Çré Kåñëa is the only Supreme Personality who can bring every being under His sway. 

He is the Absolute Brahman, omnipresent and without a second, and the 
divine object of worship of everyone. Although He is singular, 
yet by the power of His inconceivable potency He manifests 

Himself in a myriad of forms and thus performs 
unlimited variegated pastimes.” 

 
In the Padma Puräëa (quoted from Ämnäya-sütra 9. Bhaktivinoda 7, 1890) it is said: 

acintyayaiva çaktyaiva, eko ‘vayava-varjitaù, ätmänaà bahudhä kåtvä, kréòate yoga-sampadä, 
 

“With the help of His inconceivable mystic potency, 
the Supreme Personality of Godhead, who has no material body, 

becomes many and enjoys various pastimes.” 
 
Çrémad-Bhägavatam 2.9.35 states: yathä mahänti bhütäni, bhüteñüccävaceñv anu, praviñöäny 

apraviñöäni, tathä teñu na teñv aham, 
 

“O Brahmä, please know that the universal elements 
enter into the cosmos and at the same time do not enter into the cosmos; 

similarly, I Myself also exist within everything created, 
and at the same time I am outside of everything.” 

 
Çrémad-Bhägavatam 3.33.3 mentions: sa eva viçvasya bhavän vidhatte, guëa-praväheëa 

vibhakta-éryaù sargädy aného 'vitathäbhisandhir, ätmeçvaro 'tarkya-sahasra-çaktiù, 
 

“My dear Lord, although personally You have nothing material to do, You 
have distributed Your energies in the interactions of the material modes of 
nature, and for that reason the creation, maintenance and dissolution of the 
cosmic manifestation take place. My dear Lord, You are self-determined 
and are the Supreme Personality of Godhead for all living entities. For 
them You created this material manifestation, and although You are one, 
Your diverse energies can act multifariously. This is inconceivable to us.” 

 
Çrémad-Bhägavatam 4.9.7 explains: ekas tvam eva bhagavann idam ätma-çaktyä, 

mäyäkhyayoru-guëayä mahad-ädy-açeñam, såñövänuviçya puruñas tad-asad-guëeñu, näneva däruñu 
vibhävasuvad vibhäsi, 
 

“My Lord, You are the Supreme One, but by Your different energies You 
appear differently in the spiritual and material worlds. You create the total 
energy of the material world by Your external potency, and after creation 
You enter within the material world as the Supersoul. You are the Supreme 
Person, and through the temporary modes of material nature You create 
varieties of manifestation, just as fire, entering into wood of different 
shapes, burns brilliantly in different varieties.” 

 
The Brahma-tarka151 of Çréla Vedavyäsa states: viçeñaya viçiñtasyä pybhedastad eva tu, sarvam 

acintya çakti tvad yujyate parameçvare, tacchaktyaiù eva tu jéveñu cid rüpa prakåta vapi, bhedäbhedau 
tad-anytra hyubhayor api darçanat, 

                                                 
151 Quoted from (Puré, 1998, pp. 62-63). The Brahma-tarka was known to and cited by Madhväcärya. “Even though 
Madhväcärya’s philosophy was stolidly based on the principle of pure duality, there is proof that he was favorable to the 
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“By the inconceivable potency of the Lord, the particular transcendental 
supreme object is non-differenct from its attributes. The potency of the 
Supreme Lord is the living entity and the material nature is a reflection of 
the spiritual energy. There are indeed both similarities and differences 
(bhedäbheda) between the Supreme Lord and the living entity, also 
between the spiritual potency and material nature, all of which are acintya, 
inconceivable.” 

 
 In the Bhagavad-gétä, verses 7.12 and 9.4-5, the Supreme Lord Çré Kåñëa says: ye caiva 
sättvikä bhävä, räjasäs tämasäç ca ye, matta eveti tän viddhi, na tv ahaà teñu te mayi. (...) mayä tatam 
idaà sarvaà, jagad avyakta-mürtinä, mat-sthäni sarva-bhütäni, na cähaà teñv avasthitaù. na ca mat-
sthäni bhütäni, paçya me yogam aiçvaram, bhüta-bhån na ca bhüta-stho, mamätmä bhüta-bhävanaù,  
 

“Know that all states of being – be they of goodness, passion or ignorance – 
are manifested by My energy. I am, in one sense, everything, but I am independent. 

I am not under the modes of material nature, for they, on the contrary, are within Me. (...) 
By Me, in My unmanifested form, this entire universe is pervaded. All beings are in Me, but I am 
not in them. And yet everything that is created does not rest in Me. Behold My mystic opulence! 

Although I am the maintainer of all living entities and although I am everywhere, I am 
not a part of this cosmic manifestation, for My Self is the very source of creation.” 

  
 
14.2. Çakti-Pariëäma, Transformation of God’s Energy 

 

In the next verse, Çré Caitanya says: 
 

kåñëera sväbhävika tina-çakti-pariëati 
 cic-chakti, jéva-çakti, ära mäyä-çakti 

 
“Lord Kåñëa naturally has three energetic transformations, 

and these are known as the internal spiritual potency (cit-çakti or antaraìga-çakti), 
the marginal living entity potency  (jéva-çakti or taöasthä-çakti) and the external 

illusory potency (acit-çakti, mäyä-çakti or bahiraìga-çakti).” – Cc 2.20.111. 
 
This verse explains how the various potencies or energies of the Lord are produced, namely 

through çakti-pariëäma, transformations of His energies. Çré Caitanya explains that 
 

‘pariëäma-väda’ – vyäsa-sütrera sammata 
 acintya-çakti éçvara jagad-rüpe pariëata 

 
“The Vedänta-sütra aims at establishing that the cosmic manifestation 

has come into being by the transformation of the inconceivable potency 
of the Supreme Personality of Godhead.” – Cc 2.6.170. 

 
Thus He postulated çakti-pariëäma-väda, the theory of the transformation of the Lord’s 

energy. This theory explains the unfolding of the Lord’s nature of acintya-bhedäbheda. “acintya-
bhedäbheda philosophy maintains the same standpoint of difference as Madhva’s siddhänta on the 
five-fold relationship of God to soul, soul to matter, matter to matter, matter to God and soul to 
soul. But acintya-bhedäbheda-tattva further teaches the doctrine of çakti-pariëäma-väda, in which 
the origin of this five-fold differentiation is traced to the Lord’s transcendental play with His çakti or 
                                                                                                                                                                               
principle of inconceivable oneness and differences, acintya-bhedäbheda, which can be validated by his positive writings 
in certain places. There can be no doubt that at least he accepted this above principle acintya-bhedäbheda within his 
mind.” (Puré, 1998, pp. 62-63.) 
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energy. Because the souls and matter emanate from the Lord, they are one in Him as His energy yet 
simultaneously distinct from Him and one another. The oneness and difference of this five-fold 
relationship is termed acintya or inconceivable.” (Vb, Glossary). 

 
 

 
 

 
In the above Chart we see how the original reality of creation lies in the inner circles of the 

Lord’s spiritual realms, that manifest from His internal energy (see Chapter 5.4 for details). One 
transformation of the Lord’s energy is the marginal energy, taöasthä-çakti or jéva-çakti, the jévas or 
spirit souls, and another transformation is the external energy, that manifests the material realms. 
Some jévas develop material desires, i.e. they artificially try to enjoy separately from loving service to 
the Lord. In order to fulfill this desire, the Lord manifests the material planets from His external 
energy. The material realm is the perverted reflection of the original reality – the spiritual realm. 
Figuratively, the spiritual reality, when reflected on the ‘lake of material desires’ of the separatist 
jévas’consciousness, results in a perverted reflection – the material realm. Due to this perversion that 
is caused by the jévas’ selfish desires and produced by mäyä, the Lord’s illusory external material 
energy, the jévas falsely think to be the immortal masters of their whereabouts, while they actually 
are deluded and bound by matter, birth, disease, old age and death; they think to be the possessor 
and enjoyer of bodily relations and material possessions although they are actually not, etc. 
Although the jévas are one with the Lord in terms of both being spiritual, it is possible for the jévas to 
become illusioned by the Lord’s mäyä, because unlike the unlimited Lord, the jévas are limited and 
extremely small (sükñmaù, SB 6.16.9). Only when they are graced by divine knowledge descending 
through the Lord’s internal potency, they are able to realize their illusion and again turn towards 
their original nature of bhakti, which enables them to return to the original reality beyond illusion; 
the original reality of a life eternal, spiritually conscious and entirely blissfull; sac-cid-änanda. 
 

vyäsera sütrete kahe ‘pariëäma’-väda 
‘vyäsa bhränta’—bali’ tära uöhäila viväda 
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“In his Vedänta-sütra Çréla Vyäsadeva has described that everything 
is but a transformation of the energy of the Lord. Çaìkaräcärya, however, 

has misled the world by commenting that Vyäsadeva was mistaken. Thus he has raised great 
opposition to theism throughout the entire world.” – Cc 1.7.212. 

 
In his purport to this verse, Çréla A. C. Bhaktivedanta Swami Prabhupäda writes: “Çréla 

Bhaktivinoda Öhäkura explains, ‘In the Vedanta-sütra of Çréla Vyäsadeva it is definitely stated that 
all cosmic manifestations result from transformations of various energies of the Lord. Çaìkaräcärya, 
however, not accepting the energy of the Lord, thinks that [accepting çakti-pariëäma-väda would 
mean that] it is the Lord who is transformed [pariëäma-väde éçvara hayena vikäré, eta kahi’ ‘vivarta’-
väda sthäpanä ye kari, ‘According to Çaìkaräcärya, by accepting the theory of the transformation of 
the energy of the Lord, one creates an illusion by indirectly accepting that the Absolute Truth is 
transformed.’ – Cc 1.7.122.]. He has taken many clear statements from the Vedic literature and 
twisted them to try to prove that if the Lord, or the Absolute Truth, were transformed, His oneness 
would be disturbed. Thus he has accused Çréla Vyäsadeva of being mistaken. In developing his 
philosophy of monism, therefore, he has established vivarta-väda, or the mäyäväda theory of 
illusion.’ (...) A person can create many things by the transformation of his energy. 
 

“For example, a businessman transforms his energy 
by establishing many big factories or business organizations, 

yet he remains a person although his energy has been transformed 
into these many factories or business concerns. 

 
“The Mäyävädé philosophers do not understand this simple fact. (...) Not believing in the fact 

that the energy of the Absolute Truth is transformed, Çaìkaräcärya has propounded his theory of 
illusion. This theory states that although the Absolute Truth is never transformed, we think that it is 
transformed, which is an illusion. Çaìkaräcärya does not believe in the transformation of the energy 
of the Absolute Truth, for he claims that everything is one and that the living entity is therefore also 
one with the Supreme. This is the mäyäväda theory. Çréla Vyäsadeva has explained that the 
Absolute Truth is a person who has different potencies. Merely by His desire that there be creation 
and by His glance (sa aikñata), He created this material world (sa asåjata). After creation, He 
remains the same person: He is not transformed into everything. One should accept that the Lord 
has inconceivable energies and that it is by His order and will that varieties of manifestations have 
come into existence. In the Vedic literature it is said, sa-tattvato ’nyathä-buddhir vikära ity udähåtaù. 
This mantra indicates that from one fact another fact is generated. For example, a father is one fact, 
and a son generated from the father is a second fact. Thus both of them are truths, although one is 
generated from the other. This generation of a second, independent truth from a first truth is called 
vikära, or transformation resulting in a by-product. The Supreme Brahman is the Absolute Truth, 
and the energies that have emanated from Him and are existing separately, such as the living entities 
and the cosmic manifestation, are also truths. This is an example of transformation, which is called 
vikära or pariëäma. To give another example of vikära, milk is a truth, but the same milk may be 
transformed into yogurt. Thus yogurt is a transformation of milk, although the ingredients of yogurt 
and milk are the same. (...) 

 
“It is to be concluded that the entire cosmic manifestation is a transformation 

of the energy of the Supreme Lord, not of the Supreme Lord or 
Absolute Truth Himself, who always remains the same. 

 
“(...) This is also confirmed in the Taittiréya Upaniñad (3.1): yato vä imäni bhütäni jäyante 

yena jätäni jévanti yat prayanty abhisaàviçanti, ‘The entire cosmic manifestation emanates from the 
Absolute Truth, rests upon the Absolute Truth and after annihilation again reenters the body of the 
Absolute Truth, the Supreme Personality of Godhead.’ In this verse it is indicated that Brahman, 
the Absolute Truth, is the original cause and that the living entities and the cosmic manifestation are 
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effects of this cause. The cause being a fact, the effects are also factual. They are not illusion [as 
Çaìkaräcärya claims].” 

 
Çréla Bhaktivinoda Öhäkura explains: “This material world is not false, it is factual – by Çré 

Kåñëa’s will. However, it is the materially conditioned jéva’s concepts of ‘me’ and ‘mine’ that are 
false and illusory. (...) The mäyävädé speculators wrongly claim that this world is an illusion (...).” 
(Bhaktivinoda 1, 1893. Jaiva-dharma, Chapter 7.) 

 
Giving scriptural evidence and the analogy of the businessman who transforms his energy by 

establishing many factories and organizations while still remaining the same person, Çréla A. C. 
Bhaktivedanta Swami Prabhupäda has nicely explained, how it is possible for Kåñëa to have various 
(bheda) transformations of His energies while still remaining the same (abheda) Person. This is also 
confirmed in the introduction of the Çré Éçopaniñad: pürëasya pürëam ädäya, pürëam evävaçiñyate, 
“Because the Personality of Godhead is the Complete Whole, even though so many complete units 
emanate from Him, He remains the complete balance.” The transformation of the Lord’s energy is 
also indicated in the Muëòaka Upaniñad (1.1.7, quoted in Cc 2.6.172, purport): yathorëa-näbhiù 
såjate gåhëate ca, “The Lord creates and destroys the cosmic manifestation as a spider creates a web 
and draws it back within itself.”  

 

 
 

In the above Chart, we see the discussed main three energies of Kåñëa: Rädhäräëé is the 
essential Personification of Kåñëa’s internal energy, Durgä is the personification of Kåñëa’s external 
energy (the perversion or shadow of the internal energy), and the jévas are situated between them in 
a marginal position. As explained, Çré Kåñëa is not affected by the transformations of His extended 
energies and is eternally engaged in loving relationships with His dearmost devotees. The jévas can 
either serve the internal energy by bhakti and attain complete spiritual harmony, or try to enjoy 
independently from bhakti and thus become captured in the high-tech fortresses of Durgä, 
consisting of countless illusory material bodies and environments. There, by Durgä’s illusory energy, 
mäyä, one misidentifies with these alien bodies and environments life after life, thinking to be a man 
or woman, dog or pig, microbe or grass, and thinks that one is enjoying, while actually one 
unknowingly is a slave of some alien senses that belong to Durgä. In this way, the jévas are indirectly 
serving Kåñëa by unknowingly serving the shadow of His energy. As it is the jévas’ eternal nature, 
svarüpa or sanätana-dharma, to be a servant of Kåñëa (Cc 2.20.108), they cannot but serve Kåñëa. 
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dharma also means ‘that which upholds existence’ and ‘that which cannot be separated from 
something’; as such it is practically impossible for the jévas to give up their sanätana-dharma – else 
they would cease to exist, and this is again impossible, because they are by nature eternal and part 
of Kåñëa (Bg 15.7). Thus they either serve Kåñëa willingly and attain harmony with Him and with 
their own nature and the entire creation, or they triy to rebel against their original serving nature by 
trying to enjoy nature independently and are thus forced to serve Kåñëa in a most awkward, 
unnatural, perverted, indirect, involuntary and ignorant manner. 

 
ajäm ekäà lohita-çukla-kåñëäà, vahvéù prajäù såjamänäà svarüpäù, ajo hy eko juñamäno’ 

nuçete, jahaty enäà bhukta-bhogäm ajo’nyaù, “The prakåti-potency is the mother of much progeny – 
the three modes of material nature, and therefrom the twenty-four material elements. She is 
svarüpäù, the energy of the Supreme Lord. She is being served and worshiped by another unborn 
personality, the conditioned jéva, who in his ignorance considers himself the puruña, enjoyer, of her, 
prakåti, the material nature. Another unborn puruña, the jéva situated in knowledge, renounces this 
false attempt to enjoy her and thus attains liberation.” – Çvetäçvatara Upaniñad 4.5, quoted in Daça-
müla-tattva 4 (Bhaktivinoda 10, 1892). Renouncing their perverted nature to enjoy the Lord’s 
energies is impossible for the conditioned jévas in their perverted state without the help of Kåñëa’s 
internal energy, who engages them in their original nature or sanätana-dharma. Only if they take 
shelter of Kåñëa through His internal energy, can they overcome the deluding material energy (Bg 
7.14 & 9.13). 

 
Çré Caitanya manifested a pastime, in which He revealed various forms of His çaktis or 

energies. He and His associates performed a dramatization of Kåñëa’s pastimes in the house of Çré 
Candraçekhara Äcärya (Cc 1.17.241). As the workings of His various çaktis are a confidential topic 
that can bewilder all except the devotees who are protected by the Lord’s special grace, the 
performance was put up in a private circle of devotees. “When the members of the audience saw 
Mahäprabhu, each saw Him according to His or Her own mood: Some as Kamala, some as Lakñmé, 
others as Sétä and yet others as mahä-mäyä.  (...) In the guise of playing the roles of all the different 
female divinities, Mahäprabhu revealed His divine energies and taught the proper respect due to 
each one of them.” (Tértha 1, 2001, summarized from Cb 1.18.) In this pastime, the Supreme Lord 
manifested His nature of acintya-bhedäbheda in connection to His various energies; He possesses 
various internal and external energies, and they are revealed according to the mood of the devotee. 
 

All of The Lord’s energies are essentially in perfect harmony 
due to being subordinate to His will; therefore it is not at all wise  

to decry any of His energies, be they manifest as His devotees 
or as His deluding material energy. 

 
Çré Caitanya taught how to respect each one of His energies properly according to their 

nature; both internal and external çaktis are bhedäbheda from Him and subordinate to Him as He is 
çaktiman, the possessor of çakti. His internal energies are non-different from His own spiritual 
substance (they are merely different in mood) and more intimately connected to Him, whereas the 
external energies are transformed energies, çakti-pariëäma – they cannot be seen as non-different 
from His spiritual substance, and they are serving Him without intimacy from a far distance. Thus 
although the devotees pay respect to Durgä in terms of her being the Lord’s servant, they never 
worship her as the Supreme. Rädhäräëé, Sétä, Lakñmé, etc, however, are worshiped as Supreme, due 
to Their being non-different from the Lord’s spiritual substance, and thus Their pronouns are 
written in capital letters. This shows that a proper understanding of acintya-bhedäbheda-darçana is 
necessary to not confuse the various energies of the Lord in order to give them the proper respect, 
so that they and the Lord may be pleased with our worship. 
 

 The materialists are worshiping Kåñëa unknowingly by worshiping material nature, be it in 
the form of bodies, money, landscapes, cars, etc. Due to being engrossed in the desire to exploit 
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Kåñëa’s energies instead of serving them, Durgä allows them to live out these desires to some 
extend, but they have to undergo endless illusion and sufferings. Çréla Bhaktivinoda Öhäkura 
mentions in his Çré Harinäma Cintämaëi: “Mäyä Devé punishes the wayward jévas who drift away 
from serving Lord Kåñëa. (...) Yet Mäyä Devé rewards those who chant the holy name; she helps 
them cross over the ocean of material nescience. Mäyä Devé is known and worshiped in the forms of 
Durgä, Kälé, etc. The superior spiritual energy is Lord Kåñëa’s original and primeval energy; mäyä is 
its shadow. Her intention is to rectify the erring jévas who fall away and bring them back to Kåñëa-
consciousness; this is her prime duty to the Lord.” (Bhaktivinoda 2, 1900, p. 60.) Thus Durgä, 
although deluding the separatist jéva, helps the jéva who wants to return to bhakti and chants the 
holy name. Çré Kåñëa’s devotees respect her for that service; they don’t worship her for any material 
gains like the çäktas, the devotees of Durgä. Although worshiping demigods for material gains is 
shun by the devotees, they don’t criticize those who worship demigods, because demigod-worship is 
recommended in the Vedas for those who cannot yet take to the direct path of bhakti; for them, 
worshiping Kåñëa indirectly through the demigods is a gradual approach to bhakti and the better 
alternative to the path of blind materialists who are unaware that they are unknowingly worshiping 
demigods by adoring and serving material things that are under the charge of demigods.  

 
Everything in creation is a manifestation of the Lord’s energies and their transformations, 

(çakti-pariëäma). What is the purpose of variegated creation? The Supreme Lord is the original 
enjoyer (govindam ädi-puruñaà, Brahma-saàhitä  5.52, bhoktäraà, Bg 5.29), and He created the 
universal diversity for His enjoyment. It is said; “variety is the mother of enjoyment.” We should 
understand that everything in creation is primarily meant for the Supreme Lord’s enjoyment, (as it 
is His çakti-pariëäma, the transformation of His own energy) – then we can attain peace (see Bg 
5.29). If we utilize everything primarily in the service of the Lord, then we nourish the center or root 
of creation, and then automatically, everything else in creation will be nourished, just like all 
branches and leaves of a tree are automatically nourished simply by watering the root of the tree 
(see SB 4.31.14). çakti-pariëäma-väda discloses, how everything in creation including the living 
entities are çakti-pariëäma, a transformation of the Supreme Lord’s energies, and as such 
bhedäbheda, simultaneously distinct and non-distinct from Him. This explains, how everything in 
creation is essentially from the Lord, by the Lord and for the Lord. Therefore, everything in 
creation should primarily serve the pleasures of God through pure bhakti, then all will be benefited 
most. It is not about any duty service once in a while, but about treating everything and everyone as 
being of God, maintained by God, and existing for God. This means that ultimately everything will 
be recognised only in its connection to God and everything will be engaged only in service to God. 

 
 

14.3. God, His Energies and Their Interactions are Acintya, Materially Inconceivable 
 

In the next verse (Cc 2.20.112), Çré Caitanya quotes Viñëu Puräëa 6.7.61: viñëu-çaktiù parä proktä, 
kñetrajïäkhyä tathä parä, avidyä-karma-saàjïänyä, tåtéyä çaktir iñyate, “Originally, Kåñëa’s energy is 
spiritual, and the energy known as the living entity is also spiritual. However, there is another 
energy, called illusion, which consists of fruitive activity. That is the Lord’s third potency.” The next 
verse quotes Viñëu Puräëa 1.3.2: çaktayaù sarva-bhävänäm, acintya-jïäna-gocaräù, yato 'to 
brahmaëas täs tu, sargädyä bhäva-çaktayaù, bhavanti tapatäà çreñöha, pävakasya yathoñëatä, 
 

“All the different creative çaktis, energies, exist simultaneously in the Supreme 
Absolute Truth.  This is acintya-jïäna-gocaräù, inconceivable by mundane 
knowledge. These inconceivable energies act in the process of creation, 
maintenance and annihilation. O chief of the ascetics, just as there are two 
energies possessed by fire – namely heat and light – these different materially 
inconceivable creative energies are the natural characteristics of the Absolute 
Truth.” 



326 

  

Here the Lord establishes that the various energies of the Lord and their interactions are 
materially inconceivable. It should be understood that the term acintya in the term acintya-
bhedäbheda-darçana means materially inconceivable, not altogether inconceivable. The Supreme 
Lord possesses acintya-çakti, materially inconceivable transcendental potencies, by which He can 
harmonize and accommodate seemingly contradictory manifestations, and by which He can reveal 
Himself even to the conditioned souls. As explained earlier in Chapter 3.2, by advocating materially 
inconceivable transcendental realities, the principle of falsifiability proposed by Carl Popper is only 
violated in a limited sense. If one enters the higher paradigm of transcendental sense perception, 
then any proposed matter of fact can be attested or falsified. The fault is not the principle of 
falsification per se, but the limitation of the means of falsification to material sources of evidence. 
Unlike certain dogmatic religions that demand faith in something which cannot be perceived at all, 
the Vedic science awakens the transcendental senses of the soul by which one can factually perceive 
transcendence. Çréla Jéva Gosvämé, the contemporary associate of Çré Caitanya, has disclosed the 
philosophy of Çré Caitanya in his Ñaò Sandarbha, an elaborate six-folded encyclopaedic thesis. In his 
Bhägavata-sandarbha (16), he mentioned:  

 
ekam eva tat parama-tattvaà sväbhävikäcintya-çaktyä 

sarvadaiva svarüpa-tad-rüpa-vaibhava-jéva pradhäna-rüpeëa 
caturdhävatiñöhate süryäntar-maëòala-stha-teja iva 

maëòala-tad-bahir-gata-raçmi-tat-praticchavi-rüpeëa 
durghaöa-ghaöa-katvaà hyacintyatvam 

 
“The Absolute Truth is one. His natural characteristic is that He has inconceivable potency 

(acintya-çakti), by which He is eternally present in four forms: His original personal form (svarüpa), 
the expansions of His divine form (tad-rüpa-vaibhava), the living entities (jévas), and the sum total of 
material ingredients (pradhäna). (...) There seems to be a contradiction in this matter between the 
Lord being one eternal Absolute Truth and His simultaneously possessing multifold potencies; His 
simultaneously being localized and all-pervading, personal and impersonal. To that it is said that 
acintya means beyond the bounds of human intellect. An event which is extremely rare or unlikely, 
even physically impossible, is inconceivable. For the Supreme Lord, however, nothing is impossible 
for He has inconceivable power (acintya-çakti)152.”  

 
In his Sarva-saàvädiné commentary of his Paramätma-sandarbha (77-78), Çréla Jéva Gosvämé 

wrote (this is the oldest source we know containing the exact term ‘acintya-bhedäbheda’):  
 

apare tu, ‘tarkäpratiñöhänät’ iti nyäyena bhede’py abhede’pi 
nirmaryäda-doña-santati-darçanena bhinnatayä cintayitum açakyatväd abhedaà 

sädhayantas tadvad abhinnatayäpi cintayitum açakyatväd bhedam api 
sädhayanto’cintya-bhedäbheda-vädaà svékurvanti  

tatra bädara-pauräëika-çaivänäà mate bhedäbhedau, bhäskara-mate ca  
mäyävädinäà tatra bhedäàço vyävahärika eva prätétiko vä  
gautama-kaëäda-jaimini-kapila-pataïjali-mate tu bheda eva  

çré-rämänuja-madhväcärya-mate cety api särvatriké prasiddhiù  
sva-mate tv acintya-bhedäbhedäv eväcintya-çaktimayatväd iti  

 
“In accordance with the verse tarkäpratiñöhänät (Vedänta-sütra 2.1.11), other disciplic 

successions of Vedäntists admit, that boundless dissertations and theses can never be established as 
truth through any amount of argument. Still, they think that the principle of oneness and difference 
existing together in the same place transgresses the boundaries of reality. They take it that this is a 
symptom of the fault of neglecting the nature of universality – that is, that if difference is true, then 
it must be true universally (thus excluding oneness), and if oneness is true then it must be true 

                                                 
152 Translations for this and the following quote are adapted from Çré Gauòéya Kaëöhahära (Bhaktigunakar, 1926, pp. 

192-195). 
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universally (thus excluding difference). Following this faulty logic they therefore think that these 
two – difference and non-difference – cannot independently coexist. There cannot be both duality 
and oneness, they reason; one of these doctrines must have supremacy over the other. Those who 
think it is one, find that their attempts to practice the doctrine of oneness are impossible. In the 
same way, those who attempt to practice a doctrine of absolute difference will find their position 
untenable. In this way, both the practitioners of absolute oneness and the practitioners of absolute 
duality will be unable to realize their philosophy. Therefore: 

 
“In light of the difficulties of trying to realize 

oneness without distinction or distinction without oneness, 
the principle of acintya-bhedäbheda or inconceivable simultaneous 

oneness and distinction, has been accepted as the highest harmonizing principle. 
 
“The true opinion of the sage Bädasa and the Puräëas is bhedäbheda-väda, the doctrine of 

simultaneous oneness and difference. Even the followers of Çiva sometimes accept this. For 
example, the commentator Bhäskara accepts bhedäbheda-väda in the idea that there is a difference 
between the articles offered to the deity and the deity Himself. In the opinion of the mäyävädés, the 
branches of difference are merely vyavahärika, mundane or apparent. Gautama, Kaëäda, Jaimini, 
Kapila, and Pataïjali admit the existence of distinction. In the opinions of Rämänujäcärya and 
Madhväcärya, this principle reaches a higher level of perfection. Rämänuja’s viçiñöädvaita philosophy 
supports difference and non-difference, and Madhva’s çuddhädvaita philosophy supports the 
principle of difference. The Supreme Lord has inconceivable potency and He supports the 
conclusion of acintya-bhedäbheda. This is our conclusion.” (Ss, 1511-1596 AD, p. 80.) 

 
In Philosophy of Bhedäbheda, Prof. Srinivasachari shows how the principle of bhedäbheda is 

found in the Vedänta-sütra of Bädaräyaëa Vyäsadeva, in the philosophy of Bhäskara, 
Yädavaprakäça, Udananäcärya, Nimbärka, and in Western philosophies like that of Fichte 
(Shrinivasachari, 1950). Dr. Dasgupta writes in History of Indian Philosophy: “The bhedäbheda 
interpretation is in all probably earlier than the monistic interpretation introduced by Çaìkara. The 
Bhagavad-gétä which is regarded as the essence of the Upaniñads, the older Puräëas and the 
Païcarätna, dealt with in this volume, are more or less in the line of bhedäbheda, in fact the origin of 
this theory may be traced to the Puruña-sükta of the Åg Veda.” (Dasgupta, 1940, pp. 105-106.) 

 
Çré Caitanya was not the first one to advocate bhedäbheda, simultaneous difference and non-

difference – yet He was the first one who presented it without logical frailties by plainly admitting 
that it is acintya, materially inconceivable. On the material platform it cannot be explained how 
things can be simultaneously different and non-different. Therefore, if one holds that bhedäbheda is 
materially conceivable, one faces logical frailties that disqualify bhedäbheda from being scientific. If 
one holds that bhedäbheda is not only materially, but also spiritually inconceivable, one advocates 
agnosticism, which allows no conception of transcendence. Çré Caitanya explained how the principle 
of bhedäbheda can be logically consistent as well as transcendental: by being acintya, materially 
inconceivable, yet spiritually conceivable (by revelation of God). Especially how various different 
çaktis, energies, can act in various ways simultaneously and harmoniously is materially 
inconceivable. This is nicely explained by Çréla Bhaktivinoda Öhäkura in the fourteenth chapter of 
his Jaiva-dharma: “The individual points of this subject of çakti can be separately contemplated on, 
but as a whole, concerning their esoteric interrelationships and subtle juxtapositions, the çakti of Çré 
Kåñëa is quite inconceivable to the human intellect. On this material plane, conflicting and 
contradictory natures cannot coexist in one place or in one person because such contrasting natures 
mutually destroy one another. 
 

“However, the çakti of Çré Kåñëa is so inconceivable that 
the seemingly contrary emotions, nature, and qualities of the 

spiritual world eternally coexist harmoniously in pristine splendour. 
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“Çré Kåñëa is simultaneously personal with a beautiful form and impersonal with an awe-inspiring 
presence; both all-pervasive and embodied; inactive and dynamically creative; unborn and born of 
His parents, Devaké and Vasudeva, and Yaçodä and Nanda; the Supreme Godhead, worshiped by 
all, and yet a simple cowherd boy; omniscient and yet descending as Avatära who manifests human-
like emotions; with form and qualities, yet also formless and unqualified; beyond sense perception 
and yet the personification of rasa; unlimited and yet limited by performing His pastimes of 
Avatäras; unattainable and far away, yet very near in the heart of everyone; immutable and 
unconcerned, yet filled with consternation at the anger of the gopés. There are innumerable 
examples of how these apparently conflicting emotions sustain as well as accelerate the 
transcendental pastimes of the Lord, be it in regard to the personality of the Lord, His abode, His 
associates, or paraphernalia. The eternal harmony of these opposing aspects indicates the 
inconceivable status of His çakti.” 

 
Evidence from the Vedas is given in Svetäçvatara Upaniñad 3.79: apäëipädo javano grahétä 

paçyaty acakñuù sa çånoty akarëaù, sa vetti vedyaà na ca tasyästi vettä tam ähur agryaà puruñaà 
mahäntam, “Although the Supreme Lord is without material hands and legs, He is always in motion 
and always receives every offering as He possesses a transcendental body with limbs. He can see 
without eyes and hear without ears of matter as His senses and organs are entirely spiritual. He is 
the sole witness of every activity and the knower of all that is to be known, but no one knows Him or 
can judge Him as He is materially. The limited intellect of man cannot comprehend that He is a 
perfect spiritual body composed of supramundane senses. Those who know the Absolute Truth, 
glorify Him as the most magnanimous and the fountainhead of all causes.” 

 
How all contradictions are reconciled in Çré Kåñëa by dint of His inconceivable energies 

beyond the scope of material perception is explained in Çrémad-Bhägavatam 6.9.36, where the 
demigods addressed the Supreme Lord as follows: na hi virodha ubhayaà bhagavaty aparimita-
guëa-gaëa éçvare 'navagähya-mähätmye, 'rväcéna-vikalpa-vitarka-vicära-pramäëäbhäsa-kutarka-
çästra-kaliläntaùkaraëäçraya-duravagraha-vädinäà, vivädänavasara uparata-samasta-mäyämaye 
kevala evätma-mäyäm antardhäya ko nv artho durghaöa iva bhavati svarüpa-dvayäbhävät, 
 

“O Supreme Personality of Godhead, all contradictions can be 
reconciled in You by dint of Your inconceivable energies. 

 
“O Lord, since You are the Supreme Person, the reservoir of unlimited spiritual qualities, the 

supreme controller, Your unlimited glories are materiallly inconceivable to the conditioned souls. 
Many modern [scientific, philosophical and theological] speculators argue about right and wrong 
without knowing what is actually right. Their arguments are always faulty and their judgments 
inconclusive because they have no authorized evidence with which to gain knowledge of You. (...) 
Furthermore, because of the pollution of their prejudices and obstinate eagerness to arrive at their 
preassumed speculated conclusion, their theories are incapable of revealing You, who are 
transcendental to their material separatist conceptions. You are one without a second, and therefore 
in You contradictions like doing and not doing, happiness and distress, are not contradictory. Your 
potency is so great that it can do and undo anything as You like. 
 

“With the help of that potency, what is impossible for You? 
Since there is no duality in Your constitutional position, 
You can do everything by the influence of Your energy.” 

 
The philosophy of acintya-bhedäbheda is not material like man-made philosophies, but 

spiritual, due to being established by the Supreme Lord Himself. It is thus beyond material faults. 
Çréla Bhaktivinoda Öhäkura mentioned in the fourth part of his Çré Caitanya-çikñämåta 
(Bhaktivinoda 6, 1886, p. 25): “According to Lord Caitanya’s doctrine, the jéva’s simultaneous 
identity and difference from the Lord, and the world’s simultaneous difference and identity with the 
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Lord are both established as truth. Since this cannot be adjusted by limited human reasoning, this 
eternal difference and non-difference is called acintya or [materially] inconceivable. 
 

“Though it is inconceivable, logic and reasoning are not dissatisfied, 
for it is reasonable that God can have inconceivable power.” 

 
Çréla Bhaktivinode Öhäkura further mentioned: “The co-existence of mutually opposite 

qualities is not found in the material world (...). Because of this, the worldly bonded human beings 
cannot clearly understand the principle of acintya-bhedäbheda. Then how will they ever be able to 
understand the elegance of this principle? (...) During their progress in spiritual cultivation, when 
they attain the unalloyed state of their own self, they will be able to clearly realise the principle of 
acintya-bhedäbheda.” (Bhaktivinoda 7, 1890, pp. 58-59.) 

 
Shrivatsa Goswami stated: “acintya-bhedäbheda may be inconceivable, but it is not irrational. 

It is supra-rational. And even then, it is only supra-rational on a certain level, to the limited mindset 
of a particular people – to their standard of rationality.” (Rosen, 1992, p. 254.) Just like 
microorganisms cannot be seen by the blunt eye, but only through a microscope, similarly, the 
Supreme Lord and His spiritual manifestations need a spiritual approach: ataù çré-kåñëa-nämädi,  na 
bhaved grähyam indriyaiù, sevonmukhe hi jihvädau,  svayam eva sphuraty adaù, “The material 
senses cannot perceive Kåñëa’s transcendental name, form, attributes, associates and pastimes. Only 
when a conditioned soul is awakened to Kåñëa consciousness by being inclined to and engaged in 
devotional service of Kåñëa, that begins with using his tongue to chant the Lord’s holy name and 
taste the sanctified remnants of the Lord’s food, his spiritual senses are uncovered, and then Kåñëa 
by Himself manifests in his perception.” – Bhakti-rasämåta-sindhu 1.2.234, spoken by Çré Caitanya in 
Caitanya-caritämåta 2.136. Devahüti addressed the Supreme Lord: “Although You are one, Your 
diverse energies can act multifariously. For us, this is inconceivable through material mental 
argumentation ('tarkya-sahasra-çaktiù).” – SB 3.33.3. Every common man has some secret or 
intimate actions and intentions, that no others or only few can know.  
 

Could the Supreme Lord and His intentions be independently understood 
by anyone without His sanction, then He would not be the unlimited 

Supreme Lord – thus He naturally is materially inconceivable. 
 

Therefore, the Lord reveals confidential topics only to His pure devotees in intimate circles, 
such as in the revelations in the house of Çré Candraçekhara Äcärya mentioned earlier. Çréla 
Bhaktisiddhänta Sarasvaté Prabhupäda stated in this regard (Bhaktisiddhanta, 1874-1936, p. 233): 

 
“Godhead is He, who has reserved the absolute right 

of not being exposed to present human senses.” 
 

Çréla Bhaktirakñaka Çrédhara Mahäräja explained: “Everything depends on the sweet will of 
the Absolute. Everything is designed and destined by Him. Everything is in His hands. The absolute 
center is by Himself and for Himself. He alone knows the purpose of everything. No one else. He 
alone knows His ways; no one else can know His ways. We may know only as much as He wants us 
to know. And that also can change by His sweet will. So He is completely free, an autocrat. And that 
Supreme Autocrat can be captured only by love, not by knowledge. His ways are uncertain. How 
will our knowledge help us to understand Him? Knowledge may be useful in understanding a thing 
if it follows a fixed law and has a fixed nature. But the Absolute is an autocrat; at any moment He 
can change all the laws. Then how shall we know the infinite? In trying to understand the Absolute 
Truth, all our previous experience becomes null and void. At every second He can show us a new 
color. No degree of knowledge can make any clear statement of truth about God. Knowledge is 
futile in regard to the infinite. First He is moving in one way, then another. On what basis will we 
make our calculation? His position is always changing by His sweet will. His heart can be captured 
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only by surrender. Through surrender alone we may please Him. And if He likes, He may make 
Himself known to us, but even then we may only know that portion of His personality, only that 
much about Him, that He cares to reveal to us. 
 

 
 

“The designer of reality is an autocrat; 
He is above law. We must consider this carefully. 

 
“He who is designing this universe is above law; He is not under the jurisdiction of any law; 

He does not have any fixed nature. At any time, He may change His position according to His sweet 
will. And whatever He wills, that must come about.” (Çrédhara 4, 1989, pp. 93-94.) 

 
 
14.4. God is Realized Through His Çakti, His Spiritual Energy. 

 

Çré Caitanya established that God and the spiritual realm make out most of creation and are 
materially inconceivable. This means that the doctrines of rationalism and empiricism, which give 
their adherents the impression that most of or the entire creation is materially conceivable, are false. 
However, the agnostics, who say that transcendence can never be perceived, are also wrong. There 
are two main types of agnostics: the materialists and the exclusive monists. Due to skeletonism, the 
materialists think that the self is eternally limited to sensual perception and thus anything beyond 
material perception can never be perceived. The exlusive monists believe that oneness is the only 
absolute truth and dualities are mere illusion. To avoid facing the contradiction of ‘the Absolute 
being in illusion’, they try to escape by labeling illusion anirvacanéyam, indescribable. The practical 
impacts of something imperceivable and something indescribable are the same: one remains in 
eternal ignorance or darkness about it. We thus find that both extremes – extreme dualism and 
extreme monism – postulate realms of eternal darkness. 
 

The only philosophy that allows the Absolute Truth to unlimitedly shine by His own power, 
energy or potency, is acintya-bhedäbheda, unity in diversity. This philosophy sets no limits to the 
Absolute by telling Him where He is ‘allowed to shine’ and where not. This philosophy, on the other 
hand, does not allow us to keep darkness in our hearts. It commands us to admit both our limitation 
and God’s unlimitedness or omnipotence fully, and to do the only thing helpful to overcome our 
ignorance: surrender unto Him, the ever-effulgent. If He wants, He can reveal to us what we think to 
be imperceivable and describe what we think to be indescribable – else He would not be the 
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Almighty. By His omnipotence He can do so, and He can also empower His devotees to describe 
and reveal transcendence. 

 
In a sermon given in Bangalore on the 25th of September 2004, Çréla Bhakti Ballabh Tértha 

Mahäräja recounted how Çréla Bhaktirakñaka Çrédhara Mahäräja explained this point during a 
speech delivered to the Rotary Club of Mumbai, in which he mentioned that the Supreme Lord is 
the absolute complete infinite reality, and that nobody can know Him by his own endeavour. If 
anyone could attain the Supreme Lord by his own endeavour, the Supreme Lord would lose His 
position; the Infinite would become finite. After the speech, an attentive guest asked him, why he 
has renounced his family life and taken to the ascetic order if he cannot get the Supreme Lord. Çréla 
Çrédhara Mahäräja answered that because he was given a limited time to speak, he could only 
present one side of the subject. He was given some more time, and thus he presented the other side 
as well: The Supreme Lord would lose His position if we could know Him by our own capacity – but 
on the other hand, if He would not have the power to make Himself known to others, then He 
would also become finite. By His potency of grace we can know Him. Grace will descend to a 
completely surrendered soul [end of paraphrase].  

 
If one tries to limit God’s omnipotence, one denies God; one creates and worships a fake idol 

in the mind, and thus one is barred from realizing the unlimited Lord. True omnipotence includes 
the power to accommodate and harmonize seemingly contradictory elements. Prof. O. B. L. Kapoor 
mentioned: “It is the application of the law of contradiction that is mainly responsible for our 
crippled notion of the infinite. The infinite, by virtue of its inconceivable potency (acintya-çakti), in a 
sense transcends even the law of contradiction. The very infinitude of the infinite consists in its 
transcendence of this law and harmonious blending within itself of contradictory notions or qualities, 
while the very finitude of the finite consists in its subjection to it.” (Rosen, 1992, p. 246.) The 
Muëòaka Upaniñad (verse 3.2.3, quoted from SB 10.13.54, purport) establishes that the Lord is 
materially inconceivable yet achievable through His favor: näyam ätmä pravacanena labhyo, na 
medhayä na bahunä çrutena, yam evaiña våëute tena labhyas, tasyaiña ätmä vivåëute tanüà sväm, 
 

“The Supreme Lord is not obtained by expert material argumentation, 
by vast material intelligence, or merely by hearing many scriptures. 

He is obtained only by one whom He Himself chooses to favor. 
To such a person, He reveals His own true, personal form.” 

 

  
 

God can neither be understood without His sanction, 
nor is it impossible to know God if He desires to reveal Himself. 

There are no limits for Him who is omnipotent. 
There is no limited edition of God. 

There is no crippled God. 
God is omnipotent. 
God is unlimited. 

God is perfect. 
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 It shall now be disclosed how the indispensable favor or mercy-potency of the Lord can be 
attained in the light of acintya-bhedäbheda-darçana. In the next two paragraphs, following 
etymologically related terms are shown underlined: acintya is the negation of cintya, conceivable. 
cintya is an adjective derived from the dhätu (verbal root) cit, to perceive, conceive, be conscious, 
consider, think. Other derivates of the dhätu cit are cit, spirit, intellect; citta, intelligence, reason, 
thought; cintä, thought, contemplation, consideration; cetaù, cetana and caitanya, consciousness, 
intelligence, universal Spirit; cinmaya, transcendental, consisting of pure thought and spirit. 
 
 Çré Kåñëa Caitanya is the Supreme Personality of Godhead appearing as His own devotee to 
teach a perfect life of complete devotion to God. One meaning of His name is “The One who 
awakens people’s consciousness, caitanya, and makes them Kåñëa-conscious, by inducing them to 
chant the holy name of Kåñëa.” (Cb 2.28.175-176). He explained that The Supreme Lord, His 
energies, and their interrelations are acintya, materially inconceivable, especially in terms of fully 
grasping all their subtleties and how seeming contradictory elements in creation are harmonized in 
the non-dual, yet variegated complete whole. The human mind (not the soul) is material and 
therefore acetana, of incomplete knowledge. The mind is startled when trying to grasp this unified 
whole, and the innumerable theories arising from mental speculation only further entangle it in an 
endless web of confusion. Having realized their unavoidably partial and thus incomplete 
consciousness, the wise naturally surrender to the personified Complete Universal Consciousness, 
Çré Kåñëa Caitanya, and attain complete vision. The complete vision or darçana is the acintya-
bhedäbheda-darçana of the Complete Consciousness Himself, Çré Kåñëa Caitanya. He taught how 
the acintya can become spiritually revealed: Not by speculation, but by surrender to the cit-çakti, the 
spiritual energy of the Lord. By begging and achieving the mercy of the cit-çakti, the acintya 
becomes spiritually revealed. The acetana, the dull material coverings, are removed, and one 
discoveres the cetana, the spiritual consciousness. The supreme teacher of this begging process is Çré 
Kåñëa Caitanya, Çré Kåñëa in the garb of a begging sannyäsé, begging the mercy of Rädhäräëé. Çré 
Kåñëa Caitanya is the selfsame Lord Kåñëa who fully surrendered to the cit-çakti, His own internal 
spiritual potency, Çrématé Rädhäräëé. God Himself depends on His internal spiritual potency to 
realize Himself – then what to speak of others who want to realize God! However, since Rädhäräëé 
is the Absolute Counterpart of Kåñëa and only together They are God in toto, Rädhäräëé is not only 
the means but also the goal of devotion for the mature devotee. Therefore, one of the highest 
teachings of full-fledged theism is to beg the mercy of Rädhäräëé to attain the service of Kåñëa and 
to beg the mercy of Kåñëa to attain the service of Rädhäräëé. The most sublime expression of this 
begging is the addressing of Çré-Çré Rädhä-Kåñëa by chanting Their holy name: 
 

Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa Hare Hare 
Hare Räma Hare Räma, Räma Räma Hare Hare. 

 
 The holy name is called cintämaëi (Padma Puräëa, quoted in Chapter 15.2), a transcendental 
wish-fulfilling gem. Çré Caitanya chanted the holy name incessantly, and taught how all perfections 
can thus be achieved. The first verse of His eight essential instructions, the Çré Çikñäñöaka, reads: 
ceto-darpaëa-märjanam (...), “The complete chanting of the holy name cleanses the mirror of one’s 
consciousness (cetaù).” This is possible, because the Supreme Lord has invested the holy name with 
all His çaktis (nämnäm akäri bahudhä nija-sarva-çaktis, second verse of Çré Çikñäñöaka), especially 
His cit-çakti, who has the power to awaken the seemingly acetana to their original state of cetana, to 
make the conditioned souls Kåñëa-conscious. Then, one will perceive Kåñëa’s cit-çakti acting 
everywhere, and thus everything becomes cinmaya, transcendentally enlightened and blissful. 
 

Çré Caitanya practically taught us how to surrender to and realize Çré Kåñëa: Through Çrématé 
Rädhäräëé, the personified transcendental devotional energy of Lord Kåñëa. Çré Kåñëa is bhaktyä 
labhyas, attainable by unalloyed devotion (Bg 8.22). Just as one can only see the sun through the 
help of the sun’s rays, one can only realize God through the help of His transcendental energy, 
which is personified in Çrématé Rädhäräëé. The Äcäryas or bona fide Gurus have taught us how to 
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surrender to both Rädhä and Kåñëa: through Çré Kåñëa Caitanya or Gauräìga Mahäprabhu, who is 
Rädhä-Kåñëa combined. The Supreme Lord Himself as well as the Vedic literature and the Äcäryas 
are teaching practically, that surrender to the Supreme Lord is only possible by surrender to a bona 
fide Guru, who is a manifestation of the Lord’s cit-çakti. Therefore, the Gauòéya-Vaiñëavas worship 
the undivided Absolute Truth as Çré-Çré Guru-Gauräìga-Rädhä-Kåñëa. This sublime scientific 
approach to the complete Absolute Truth is advocated by the acintya-bhedäbheda-darçana of Çré 
Caitanya, the Supreme Lord’s very own vision, attaining which, the materially inconceivable 
becomes revealed.  
 

The indirect approach is more important than the direct approach, 
because His energy is easier approachable by the living entity, and it is through 

His energy only, that one attains knowledge of Him, love for Him and service to Him in full. 
  

Therefore, the indirect approach is actually the quickest approach. There is a Vedic custom 
called parikramä, circumambulating the Lord’s altar and His places of pastimes. It is a common 
Vaiñëava custom to daily circumambulate the Lord’s altar, which also houses the sacred Tulasé 
plant, or at least Tulasé. This giving first priority to Tulasé is very significant. The greatest servant of 
Lord Kåñëa is Rädhäräëé, and one of Rädhäräëé’s expansions is Tulasé Devé, a transcendental 
personality who is present on earth in the form of the sacred Tulasé plant. Tulasé is indispensable in 
many forms of worship of the Lord’s deity. She can grant devotees pure bhakti and protect them 
from threats to bhakti. The Tulasé plant is therefore found in every Vaiñëava’s home and temple, 
and most Vaiñëavas wear necklaces of Tulasé wood. One can approach the Supreme Lord Çré Kåñëa 
only through His spiritual energy, whose ultimate manifestation is Rädhäräëé. But His spiritual 
energy is not only the means to attain Him – service to Her is in itself the goal; He can only be 
pleased if one serves Her, because Rädhäräëé is the prime servitor of His desire. Circumambulating 
or centralizing the servitors of the Supreme Lord’s desire expresses the essence of the Vedic 
teaching, which, according to the philosophy of acintya-bhedäbheda of Çré Caitanya is 
teleosympathy, sympathy with the Lord’s desire. This giving priority to the service of bhakti-çakti, 
the energy of devotion to the Supreme Lord, is the essence of the Gauòéya-Vaiñëava philosophy. 

 

     
 
If one understands this essential secret, it is not very astonishing, that in Våndävana, the holy 

place of pastimes of Çré-Çré Rädhä-Kåñëa, the most common and preferred vocal exclamation and 
address is not the otherwise well-known “Jaya Çré Kåñëa!” (‘all glories to Çré Kåñëa’), but “Rädhe!”, 
the vocative of ‘Rädhä’. In Våndävana, people of all faiths greet each other with “Rädhe!”, and one 
can see the holy name of Rädhä painted everywhere; on people’s foreheads and upper body, on 
walls, gates, cars and trees (see above images). 
 

Since the absolute reality, the Supreme Lord, can only be approached indirectly through His 
transcendental energy, the indirect approach is actually the most direct approach to reality. Physical 
science has paralized herself by submitting to restriction to the direct independent approach to 
creation. Science will benefit greatly by breaking free from such shackles and allowing herself to 
take to the indirect approach by merciful guidance of the spiritual energy of the Supreme Lord. In 
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the first verse of the catuù-çloké, the four essential verses of the Çrémad-Bhägavatam, Lord Kåñëa 
advises: etävad eva jijïäsyaà, tattva-jijïäsunätmanaù, anvaya-vyatirekäbhyäà, yat syät sarvatra 
sarvadä, “A person who is searching after the Supreme Absolute Truth, the Personality of 
Godhead, must certainly search for it up to this, in all circumstances, in all space and time, and both 
directly and indirectly.” – SB 2.9.36. Directly (anvaya) means to search for the Lord as säkñäd 
bhagavän, the direct Supreme Personality of Godhead, and indirectly (vyatirekäbhyäm) means to 
recognize the Lord by His various çaktis, energies, who are acintya-bhedäbheda, inconceivably 
simultaneously distinct and indistinct from Him. This includes to take shelter of a bona fide Guru, 
who is the transparent media of Kåñëa’s spiritual çakti, and as such säkñäd-hari, non-different from 
Him in purpose and quality (see Chapter 16). Just as one cannot see the sun without taking help 
from the sun’s rays, one cannot attain God without the help of His transcendental çakti, who most 
efficiently manifests in a bona fide Guru. Thus in order to attain God- and self-realization, it is 
implicit that one should take shelter of both çakti and çaktiman. In other words, one must take 
shelter of both the spiritual energy (Rädhäräëé and especially Her essential manifestation of the 
spiritual master), and the energetic (Çré Kåñëa). This is established in the following verses: yasya 
deve parä bhaktir, yathä deve tathä gurau, tasyaite kathitä hy arthäù, prakäçante mahätmanaù, 
 

“Unto those great souls who serve both the Lord and the spiritual master 
with full surrender and devotion, all the imports of Vedic knowledge  

are automatically revealed.” – Çvetäçvatara Upaniñad 6.23. 
 

In the Näräyaëädhyätma it is stated (quoted in Cb 1.3.52, purport): nityävyakto ‘pi bhagavän, 
ékñyate nija-çaktitaù, tämåte paramätmänaà, kaù paçyatämitaà prabhum, 
 

“The Lord, though He is eternally unmanifested to the material senses, 
is visible by His own çakti, spiritual energy. Without the assistance of His energy, 

who can see the immeasurable Lord, the Supersoul?” 
 

The Chändogya Upaniñad 8.13.1 (quoted in Cb 1.16.11, purport) states: çyämäc cavalaà 
prapadye, çavaläc chyämaà prapadye, vidhüya päpaàdhütvä çaréram kåtaà kåtätmä brahma-lokam-
abhisambhaväméti, 

 
“For receiving the mercy of Kåñëa, I surrender unto His energy, Rädhä, 

and for receiving the mercy of His energy, Rädhä, I surrender unto Kåñëa. 
By worshiping Them, practitioners become freed from all sinful reactions 

and, being fully satisfied, they go to the eternal abode of the Lord.” 
 
Therefore, Çré Caitanya and His followers stress the worship of Kåñëa along with Rädhäräëé, 

who is the ultimate Personification of Kåñëa’s internal çakti, as well as surrender to a bona fide 
Guru, who is the intimate servant of Rädhä-Kåñëa. Kåñëa is the viñaya-vigraha, the object of prema, 
love of God, and Rädhäräëé and the spiritual master are äçraya-vigraha, the abode of prema. Other 
meanings of äçraya-vigraha are ‘most surrendered to the Supreme Lord’ and ‘most worthy person to 
take shelter of’. Kåñëa can only be approached, realized and served by prema, i.e. by one who is 
himself äçraya-vigraha, an abode of prema, a pure devotee. “The jéva must never arrogate to have 
inherited the unique position of an äçraya-vigraha, or the eternal supportive emblem of the Lord’s 
spiritual love. Even thinking about it will make him egoistic. The uncontaminated state of these 
pure jévas’ existence in the spiritual world is to remain always subservient to the real äçraya-vigraha, 
Çrématé Rädhäräëé.” (Çréla Bhaktisiddhänta Sarasvaté Prabhupäda in his purport of the eight verse 
of the Çikñäñöaka. Caitanya, 1486-1534, p. 75.) Kåñëa is only attained by surrender to Rädhäräëé. 
True surrender to Rädhäräëé is surrender to a bona fide spiritual master, through whom the jéva is 
able to serve Rädhäräëé. Çréla Bhaktisiddhänta Sarasvaté Prabhupäda gave his final instruction 
before passing into the Supreme Lord’s eternal pastimes (Puré, 1998, p. 2. Translated from the 
original in Bengali): 
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“All of you, with the sole objective of satisfying the  
transcendental senses of  the  undivided  Supreme  Absolute  Truth, 

Çré-Çré  Rädhä-Kåñëa, should cooperate with one another in obedience 
to the äçraya-vigraha, the most surrendered Absolute Counterpart of 

the Supreme Lord. That äçraya-vigraha is Çrématé Rädhäräëé 
and Her most beloved associate, the spiritual master.” 

 
To understand Rädhä-Kåñëa is extremely difficult for the conditioned soul. Çré Caitanya or 

Lord Gauräìga is Rädhäräëé and Kåñëa combined, çakti and çaktiman together – as such He 
mercifully makes it easier for those who worship Him to serve both Rädhäräëé and Kåñëa 
simultaneously. The true Guru is a gaura-bhakta, a pure devotee of Lord Gauräìga. Lord Gauräìga 
and His associates appeared only five-hundred years ago to give the jévas understanding of Rädhä-
Kåñëa and love for Them.  

 
We shall now catch up with the thread started in the first paragraph of this subchapter. In the 

next verses Çré Caitanya explained the spiritual nature of the spirit soul and how it came under the 
material illusory energy by forgetting the Supreme Lord. Cc 2.20.120 records that Çré Caitanya then 
established how the covered soul can again be uncovered from material illusion, mäyä, i.e. how the 
above discussed favor of the Lord manifests to the living entities: sädhu-çästra-kåpäya yadi 
kåñëonmukha haya, sei jéva nistare, mäyä tähäre chäòaya, 

 
“If the conditioned soul becomes Kåñëa conscious by the mercy of a Guru 

and other saintly persons who voluntarily preach scriptural injunctions 
and help him to become Kåñëa conscious, the conditioned soul 

is liberated from the clutches of mäyä, who gives him up.” 
 
“The forgetful conditioned soul is educated by Kåñëa through the Vedic literatures, the 

realized spiritual master and the Supersoul. Through these, he can understand the Supreme 
Personality of Godhead as He is, and he can understand that Lord Kåñëa is his eternal master and 
deliverer from the clutches of mäyä. In this way one can acquire real knowledge of his conditioned 
life and can come to understand how to attain liberation.” – Cc 2.20.123. 
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14.5. God’s Personal Form Is the Source of All Variegation 
 

Then Çré Caitanya proceeds to explain, how, although the material and spiritual creation is full of 
variegation, Çré Kåñëa is the source of everything. “The transcendental form of Lord Kåñëa is 
unlimited and also has unlimited opulence. He possesses the internal potency [cit-çakti], external 
potency [mäyä-çakti] and marginal potency [jéva-çakti]. The material and the spiritual world are 
transformations of Kåñëa’s external and internal potencies respectively. Therefore, Kåñëa is the 
original source of both the material and the spiritual manifestations.” – Cc 2.20.149&150. éçvaraù 
paramaù kåñëaù, sac-cid-änanda-vigrahaù, anädir ädir govindaù, sarva-käraëa-käraëam, “Kåñëa, 
who is known as Govinda, is the supreme controller. He has an eternal, spiritually conscious and 
entirely blissful body. He is the origin of all. He has no other origin, for He is the prime cause of all 
causes.” – Brahma-saàhitä 5.1, quoted in Cc 2.20.154. Çré Caitanya then quotes Çrémad-Bhägavatam 
1.3.28 (quoted in Cc 2.20.156): ete cäàça-kaläù puàsaù, kåñëas tu bhagavän svayam, 
 

“All Avatäras of Godhead are either plenary 
portions or parts of the plenary portions of Lord Kåñëa. 

But Çré Kåñëa is the Supreme Personality of Godhead Himself.” 
 
atha vä bahunaitena, kià jïätena tavärjuna, viñöabhyäham idaà kåtsnam, ekäàçena sthito 

jagat, “But what need is there, Arjuna, for all this detailed knowledge? With a single fragment of 
Myself I pervade and support this entire universe.” – Çré Kåñëa in Bg 10.2, quoted in Cc 2.20.163. 
This verse establishes, that because Lord Kåñëa is the source and maintainer of all existence, there is 
actually no need of so much detailed knowledge; one who is wise worships Lord Kåñëa and is thus 
practicing the end and essence of all knowledge. Nevertheless, Çré Caitanya then starts to elaborate 
on how Çré Kåñëa expands into other forms and expansions of God and how His energies transform 
into various elements of creation, in order to establish the essential Vedic philosophy scientifically 
and to benefit those who need further explanations to strengthen their faith in devotion to Çré Kåñëa. 
The interested readers may read these instructions of Çré Caitanya to Çré Sanätana Gosvämé in 
Caitanya-caritämåta 2.20. Çréla Bhaktisiddhänta Sarasvaté Prabhupäda often asked his disciples to go 
through this important teaching, for example in the ninth verse of his poem Duñöa-Mana (prabhu 
sanätane, parama jatane, çikñä diloyähä, cinto sei saba, quoted from Vb). 
 
 
14.6. How God Remains Untouched by Material Imperfections  

 

Next, Çré Caitanya explains how God can be the source of the conditioned souls while remaining 
unconditioned: sväìga-viçeñäbhäsa-rüpe prakåti-sparçana, jéva-rüpa ‘béja’ täte kailä samarpaëa,  
 

“To impregnate with the seeds of the living entities, 
the Lord Himself does not directly touch the material energy, 

but He glances over her by His specific functional shadowy expansion, 
and thus the living entities are impregnated into material nature.” – Cc 2.20.273. 

 
prakåti-sahite täìra ubhaya sambandha, tathäpi prakåti-saha nähi sparça-gandha, “Although 

He is thus connected with the material energy in two ways [the Lord is the support and shelter of 
material creation], He does not have the slightest contact with it.” – Cc 1.5.86. Çré Kåñëa says in 
Bhagavad-gétä 9.4: mayä tatam idaà sarvaà, jagad avyakta-mürtinä, mat-sthäni sarva-bhütäni, na 
cähaà teñv avasthitaù, 

 
“By Me, in My unmanifested form, this entire universe 

is pervaded. All beings are in Me, but I am not in them.” 
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Purport by Çréla A. C. Bhaktivedanta Swami Prabhupäda: “(...) Here it is said that although 
He is all-pervading, everywhere present, He is not conceivable by the material senses. This is 
indicated here by the word avyakta-mürtinä. But actually, although we cannot see Him, everything is 
resting in Him. (...) The entire material cosmic manifestation is only a combination of His two 
different energies—the superior, spiritual energy and the inferior, material energy. Just as the 
sunshine is spread all over the universe, the energy of the Lord is spread all over the creation, and 
everything is resting in that energy. Yet one should not conclude that because He is spread all over 
He has lost His personal existence. To refute such an argument the Lord says, ‘I am everywhere, and 
everything is in Me, but still I am aloof.’ For example, a king heads a government which is but the 
manifestation of the king’s energy; the different governmental departments are nothing but the 
energies of the king, and each department is resting on the king’s power. But still one cannot expect 
the king to be present in every department personally. That is a crude example. Similarly, all the 
manifestations that we see and everything that exists, both in this material world and in the spiritual 
world, are resting on the energy of the Supreme Personality of Godhead. The creation takes place 
by the diffusion of His different energies, and, as stated in the Bhagavad-gétä, viñöabhyäham idaà 
kåtsnam [Bg 10.42]: He is everywhere present by His personal representation, the diffusion of His 
different energies.”  

 
Çrémad-Bhägavatam 1.11.38 mentions: etad éçanam éçasya, prakåti-stho ’pi tad-guëaiù, na 

yujyate sadätma-sthair, yathä buddhis tad-äçrayä,  
 

“This is the divinity of the Supreme Lord: Although situated within the material nature, 
He is never affected by the modes of nature. Similarly, those who have surrendered to Him 

and have fixed their intelligence upon Him are not influenced by the modes of nature.” 
 
In this regard, the Äcäryas have given the analogy of the prison director, who himself is not a 

prisoner. Like the prison director, his employees are also free. The above mentioned specific 
functional shadowy expansion (Cc 2.20.273) as well as the jévas and matter themselves are çakti-
pariëäma, tranformations of Kåñëa’s energies, as described earlier in this chapter. Just as curd is a 
transformation of milk, and as such bhedäbheda, simultaneously distinct and non-distict from milk 
(Cc 2.20.309), the transformations of the Lord’s energies such as the material universes are 
simultaneously distinct and non-distinct from the Lord153. This explains how the material creation 
can contain illusory elements, although it comes from the Supreme Lord who is ever free from 
illusion. 
 

The acintya-bhedäbheda-darçana is the only scientifically 
satisfying solution to the problem of evil or imperfection. 

 
In other words, acintya-bhedäbheda is the only philosophy that is able to scientifically answer 

the question, “How can there be evil or imperfection in the creation of a perfect God?” Non-
transcendental doctrines, i.e. doctrines that do not reproduce the actual transcendental reality by the 
scientific process of descension, offer no satisfying solution to this problem. Most theistic doctrines 
explain the phenomenon of evil with a dualistic principle, according to which God is only 
transcendent but not immanent. Although a God who is completely aloof of material creation can 
thus be declared free of evil, this exclusively dualistic principle deprives God of His omnipotence in 
                                                 
153 However, one should not think that the Supreme Lord Himself changes into the material world like milk changes 
into curd. It is only His energy that is transformed. The analogy in this regard is the spider that brings forth its web from 
its inside without being affected: yathorëa-näbhiù såjate gåhëate ca, “The Lord creates and destroys the cosmic 
manifestation as a spider creates a web and draws it back within itself.” – Muëòaka Upaniñad 1.1.7, quoted in Cc 2.6.172, 
purport. See also SB 4.6.43. One should understand that material arithmetics do not apply to the transcendental 
Supreme Lord, and that it cannot be said that if something is taken from Him such as His energy, He becomes less or 
incomplete. The complete remains complete even if complete units such as all universes emanate from Him (pürëasya 
pürëam ädäya pürëam evävaçiñyate – É, invocation). This is possible by Godhead’s inconceivable spiritual potency. 
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terms of immanence. On the other hand, although ‘solving’ the problem of evil by denying the 
existence of dualities such as good and bad, the exclusively monistic principle deprives the absolute 
truth of dualistic and personal aspects. The absolute must be absolute in all respects; it must 
therefore be able to possess perfect transcendental personality, form and diversity, and it must be 
both transcendental and immanent while remaining unaffected by mundane evil. In the words of 
Prof. Kapoor: “It is only the acintya-çakti of God that can reconcile transcendence with immanence 
in such a manner that His purity remains unaffected by His relation with the phenomenal world.” 
(Kapoor, 1976, p. 158.) The dualistic doctrine is unable to reconcile the existence of sin with an 
omnipotent God, and the monistic doctrine tries to deny the existence of sin. Therefore, both 
doctrines are illusory. Only the principle of acintya-bhedäbheda can explain the phenomenon of sin 
in an all-inclusive manner without having to deprive God of His omnipotence and without denying 
the existence of dualities like good and bad. 

 
Now before we get a little more technical, let us have a general discussion of the problem of 

evil. It goes against all moral to justify doing evil – but can the existence of evil be justified? Would 
we not have any free will, then there would be no question of loving devotional service; it would be 
mechanical service like that of lifeless robots. Free will must include the possibility of turning away 
from our eternal nature of loving service to the Lord, and some unfortunate souls have chosen this 
alternative. As the Lord always tries to come after the desires of His servants, He creates the 
material universes in which the separatist souls can live out their desires until they realize that this 
only results in suffering and return to their eternal nature of serving their perfect Lord. The material 
or separatist situation is only possible if the living entities are under illusion and forgetfulness about 
their real eternal nature of being the servant of the Lord, and therefore the conditioned souls are put 
under the Lord’s illusory energy of mäyä. In mäyä, the conditioned souls cannot recognize God, the 
object of perfect action (devotional service) and thus they engage in various imperfect or ‘bad’ or 
‘evil’ activities. Would the material world not be full of imperfection and thus suffering, then that 
would be illogical, since as a perversion of the perfect world, it must be imperfect by nature. 
Therefore, the bad elements of the material world in one sense make it complete, although in God 
and His eternal realm, there are no disharmonious elements.  

 
Furthermore, would there be no bad elements in the material world, then the impetus to give 

up the separatist attitude and return to our eternal nature of a perfect servant of the perfect Lord 
would be diminished (see also Chapter 4). As such, the bad elements in the material world should be 
seen as the Lord’s mercy, not as His condemnation, just as the loving father’s pulling the disobeing 
son’s ear must be understood as an action of love to save him from further sufferings. The most 
quoted argument for atheism is the problem of evil: “How can there be evil in the creation of an all-
good God? If God existed, He would not simply watch as people suffer. He would not have created 
suffering in the first place.” Even as theists, most of us undergo a phase in which we internally blame 
God: “How can You let people suffer? Do you have no heart?” Then, as our surrender matures, we 
realize how God truly is ever-compassionate, and we feel humbled for having blamed Him to be just 
the opposite. This further increases our surrender and devotion.  
 

It naturally appears completely wrong to most people to say that sufferings like having to 
helplessly watch one’s child die of cancer are the Lord’s mercy, because we neither have a scope of 
God nor of what life truly is. I have served in a children’s hospital and would never want to play 
down the agony of loosing one’s beloved child, but we should try to understand that the much 
greater tragedy is that we have lost our relationship with God, who is the soul’s original and eternal 
most beloved everything154. The soul is not the material body as per the fallacy of skeletonism. Our 
compassion should be directed to the soul, not the illusory covering. Say, for example, a soul 
experienced dying from cancer and then proceeded closer to God (not that this is a rule). This would 

                                                 
154 Some may say that we are related to God in abstract ways. But we are talking about loosing the original full-fledged 
relationship with God, which is not abstract; it is more tangible, personal and attractive than any human relationship. 



339 

  

be a much better situation than proceeding further away from God after a so called ‘happy’ material 
experience and dying ‘in peace’. The actual welfare of the soul can only be found in a loving 
relationship with God. All exclusively skeletonistic relations are mere distractions. When waking up 
to the spiritual reality, material sufferings vanish like a nightmare vanishes after waking up. 
Furthermore, one realizes the priceless value of God, one’s actual object of all loving relationships. 
One would then be ready to go through any imaginable material suffering without hesitation if that 
would be the price for attaining Him. Such a price would appear like peanuts, because one has 
realized that separation from Him is the greatest, most intolerable pain. If we would get even a 
glimpse of God’s most charming nature, we would be so much attracted to Him that all mundane 
relations would become insignificant in comparison. We would recognize that the actual sin is to 
forget God even for a minute. 
 

The actual sin is not the stereotype sin such as lying or murder, 
but the turning away from our eternal nature of service to God. 

 
The stereotype sins are mere reflections of this actual root sin. The root sin creates the 

necessity of illusion, and thus wrong action and suffering. As that actual root sin is a necessary 
alternative to voluntary devotional service, it is a part of the perfect creation of the Lord. This does 
not mean that the act of sinning is good, although the existence of sin as part of the Lord’s creation 
has a perfect purpose, just as the son’s disobeing the father and taking drugs is bad, although the 
son’s being given free will (and as such the possibility of disobedience) is good, else he would be a 
slave. Therefore, it is necessary that a sinner repents and stops sinning by taking help from God and 
His pure devotees. In the absolute sense, there is no imperfection in the Lord’s creation, but as long 
as one is in mäyä, material illusion, due to keeping a separatist attitude, one is forced to exist in 
conditions that include the impressions of imperfection such as disharmony, evil and sufferings. Only 
if one attains spiritual consciousness, true service attitude, can one understand how in the absolute 
sense, everything is in perfect harmony and there is not a tinge of imperfection. Once the veil of 
mäyä is lifted by the Supreme Lord’s grace, one realizes how He and His creation are ever situated 
in complete harmony. 

 
To enter the technical details of the present topic, we continue in the biography of Lord 

Caitanya. Çré Caitanya next quotes Brahma-saàhitä 5.45 to explain the nature of the Lord’s earlier 
mentioned specific functional shadowy expansion for material creation: kñéraà yathä dadhi vikära-
viçeña-yogät, saïjäyate na tu tataù påthag asti hetoù, yaù çambhutäm api tathä samupaiti käryäd,  
govindam ädi-puruñaà tam ahaà bhajämi, “Milk changes into yogurt when mixed with a yogurt 
culture, but actually it is constitutionally nothing but milk. Similarly, Govinda, the Supreme 
Personality of Godhead Çré Kåñëa, assumes the form of Lord Çiva [Çambhu] for the special purpose 
of material transactions. I offer my obeisances at His lotus feet.” – Cc 20.310. For the purpose of 
material creation, Lord Kåñëa (in His expansion of Mahä-Viñëu) glances over matter by casting His 
glance in the shape of His time energy (Bs 5.7). Çambhu, a form of Lord Çiva, is the masculine 
instrument or emblem of the Supreme Lord for mundane procreation (Bs 5.8). Mahä-Viñëu, the 
Lord of the world, is manifest in Çambhu by His subjective portion in the form of His glance (Bs 
5.10). Although Çré Kåñëa is the original cause of material creation, He is not the direct cause of 
material creation; this function is carried out by Çambhu. Neither did Kåñëa Himself create the 
material world full of shortcomings, nor can one make Him responsible for any seeming mistake or 
accident on earth, since the material creation is caused by the necessity of an illusory world for those 
souls who try to live without service to the perfect Lord. Çré Caitanya next quotes a verse confirming 
that Çré Kåñëa always remains transcendental: harir hi nirguëaù säkñät,  puruñaù prakåteù paraù, sa 
sarva-dåg upadrañöä, taà bhajan nirguëo bhavet, “Çré Hari, the Supreme Personality of Godhead, is 
situated beyond the range of material nature; therefore He is the supreme transcendental Person. 
He can see everything inside and outside; therefore He is the supreme overseer of all living entities. 
If someone takes shelter at His lotus feet and worships Him, he also attains a transcendental 
position.” – SB 10.88.5, quoted in Cc 2.20.313.  
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14.7. God Is Beyond Material Time 
 

Next, Çré Caitanya explains the acintya-bhedäbheda-darçana in terms of time, i.e. how Lord Kåñëa 
can exist simultaneously in various places, and how His léläs, transcendental pastimes, are enrolled: 
“Just as there is an orbit of the sun, there is an orbit of Kåñëa’s pastimes (...). Kåñëa moves with His 
pastimes through all the universes, one after another.” – Cc 2.20.391155. “Since all of Kåñëa’s 
pastimes are taking place continuously, at every moment some pastime is existing in one universe or 
another. Consequently these pastimes are called eternal by the Vedas and Puräëas.” – Cc 2.20.395. 
“The eternal pastimes of Kåñëa are continuously taking place in the original Goloka Våndävana 
planet. These same pastimes are gradually manifested within the material world, in each and every 
brahmäëòa [universe].” – Cc 2.20.398. In his purport to this verse, Çréla A. C. Bhaktivedanta Swami 
Prabhupäda writes: “Although the sun appears to rise and set, it is continuously shining somewhere 
on the earth. Similarly, although Kåñëa’s pastimes seem to appear and disappear, they are 
continuously existing in one brahmäëòa or another. Thus all of Kåñëa’s léläs are present 
simultaneously throughout the innumerable universes. (...) Although the Lord is appearing 
constantly in the material universes, His pastimes are eternally present in the original Goloka 
Våndävana. Therefore, these pastimes are called nitya-lélä (eternally ongoing pastimes).” 

 
Chart 1: The Lord’s acintya-bhedäbheda nature in the spiritual and material time conceptions 

 
  

The spiritual realm refers to Goloka Våndävana, where the eternal pastimes of Kåñëa are 
continuously taking place (Cc 2.20.398). In Goloka, everything is manifest in its original state of 
perfect harmony. There, Çré Kåñëa perfectly reciprocates with His pure devotees eternally engages 
with them in innumerable léläs, transcendental pastimes. According to His nature of acintya-

                                                 
155 There is material time and spiritual time. By material time, all things must pass in the material world. Although 
everything in the spiritual world is eternal, there is spiritual time for the sake of enjoying various daily pastimes. 
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bhedäbheda, with those who prefer Him in His age of six, He eternally remains six, with those who 
prefer Him in His age of nine, He eternally remains nine, etc. This counts for all His various ages. 
How He can be one and many simultaneously is materially inconceivable, acintya. It is possible by 
Çré Kåñëa’s materially inconceivable spiritual energy, the acintya-çakti, who arranges all His eternal 
léläs in harmony. “These same pastimes [of Goloka] are gradually manifested within the material 
world.” – Cc 2.20.398. As in the material world, the time conception is different than in the spiritual 
world, Çré Kåñëa’s earthly léläs also appear different, although they are eternally the same as in 
Goloka. On the earth, He seems to take birth, undergo various ages and again leave for another 
universe or to Goloka. The analogy of the sun given by Çré Caitanya helps to understand the 
following phenomenon: 
 

Even though on earth it seems that Kåñëa undergoes a gradual development of 
aging and as such there also seems to be a beginning and an end to His pastimes, 
actually, in every instance of His divine pastimes manifest on earth, the 
particular pastime manifest at that very moment is descending from the 
corresponding particular pastime that is eternally manifest in Goloka, just like 
rays of the permanent sun touch a place on earth for a short while. 

 
“Just as there is an orbit of the sun, there is an orbit of Kåñëa’s pastimes (...). Kåñëa moves 

with His pastimes through all the universes, one after another.” – Cc 220.391. From the earthly 
perspective, we observe the sun moving in a certain orbit and appearing different during different 
times; we say ‘the morning sun’, ‘the midday sun’ and ‘the evening sun’, and we say ‘the sun is 
rising’, ‘the sun is setting’. But in reality, it is always the same sun, and that sun neither changes, nor 
does it rise or set; when it seems to set in one place, it is rising and shining in other places. Similarly, 
from the earthly perspective, we observe Kåñëa in different ages, and He seems to appear and 
disappear, yet in the absolute perspective, Kåñëa never changes, ages, appears or disappears. He is 
eternally manifest in Goloka in all varieties and various pastimes simultaneously according to His 
nature of acintya-bhedäbheda. In order to attract Kåñëa’s devotees, these eternal pastimes also 
manifest in one material universe after another just like the sun ‘appears’ in one place after another. 
Furthermore, Kåñëa is always in the heart of His pure devotees (SB 9.4.68), and as such also Kåñëa’s 
pastimes are permanently manifest in the heart of His pure devotees; they can factually perceive 
Kåñëa and His pastimes even today in Våndävana or any other place. 
 

Kåñëa’s transcendental pastimes are eternally manifest in Goloka, 
in the material universes and in the heart of His pure devotees. 

 
Although Kåñëa’s léläs are always present in one or the other universe, He is mostly absent in 

a particular material world, because He appears only once in a cycle of material creation, i.e. only 
every 8.6 billion years. Therefore, the conditioned souls in the material worlds are in almost eternal 
separation from their Lord, and this is the actual reason for the sad face of the earth with all its 
symptoms reflecting in nature and human society. Just as a crying child can only be given releaf by 
bringing it to its mother, the only solution for real peace is to attain eternal union with the Supreme 
Lord in His spiritual realm. The Båhad-äraëyaka Upaniñad (1.3.28) therefore commands: 
 

asato mä sad gamaù 
 

“Do not stay in illusion; 
go to the eternal reality!” 
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Chart 2: The position of the living entities in the spiritual and material time conceptions 

 
 
 Chart 2 illustrates the position of the living entities in the spiritual and material time 
conceptions in order to explain how these two conceptions can exist simultaneously without 
contradiction. The misidentification of the conditioned soul with his temporary material body under 
the influence of the material illusory energy of mäyä has been elaborately explained in Chapter 2 . 
The influence of the illusory energy of mäyä results in the impression of the illusory material 
concept. Every soul can attain his or her svarüpa, original eternal spiritual name, form, character 
and perfect relationship with the Supreme Lord. Those living entities in the spiritual realm who 
have never come in contact with matter are eternally established in their respective svarüpas, while 
those who came under the control of matter can discover their svarüpa through practice of bhakti 
under the guidance of a self-realized spiritual master. Those who are self-realized, i.e. established in 
their svarüpa, not only return to the spiritual realm after leaving behind the material body, but can 
already serve the Supreme Lord internally in their perfected spiritual form while still present in the 
material realm. Those who are situated in the spiritual realm like Goloka Våndävana due to being in 
harmony with their eternal nature of pure devotion to Lord Kåñëa have a permanent life-form and 
age that perfectly match their individual natures. Their preferred age of Kåñëa, their own preferred 
age, as well as their preferred delightful relationship with Kåñëa are all eternally established in 
consistency. This does not mean that they are always engaged in the same activity that then becomes 
boring. Neither is it boring if Kåñëa always remains in the same age, because He always remains in 
the age of His devotee’s preference. Further, just as there is only one sun, but this sun never appears 
the same; sometimes it appears white, pink, orange, red, shining through fog, rain, or clouds, in 
different times and seasons etc; similarly, according to His nature of acintya-bhedäbheda, the same 
Kåñëa appears in unlimited varieties with unlimited pastimes for the pleasure of His devotees. The 
perfected souls are ever engaged in various pastimes that never become stale but constantly increase 
in variagated delightfulness, and during these pastimes, they always remain in their most cherished  
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form, age, character and association. Thus they are serving their perfect Lord in never-ending bliss, 
whereas the conditioned souls who are entrapped in the material realm due to neglect of their 
eternal nature of devotion to the Supreme Lord are perpetually born in various species of life such 
as plants, animals or humans and undergo different ages. These material life-forms and changing 
ages are all alien to the inhabiting spirit soul like masks or vehicles, and can thus never give lasting 
satisfaction to the ‘misplaced passenger’. Nevertheless, due to the influence of the deluding energy 
of mäyä, the conditioned soul tries to identify with such ‘vehicles with a dead-line’. These outer 
coverings change due to aging, disease and death, and thus although the conditioned souls try to 
find a permanent identity in the material body, they are never allowed to do so but forced to move 
from one body to another, like unwanted refugees are pushed around from one country to another. 
Additionally to the fear of loss of one’s own body comes the fear of loss of relations to other 
conditioned souls; in the material world, one’s relationships are unavoidably destroyed by death.  
 

This pathetic situation of trying to find permanent shelter in ever-changing 
and mortal alien bodies and in relationships with a dead-end results in 
constant anxiety. No material counteraction can solve this problem; they are 
like cosmetics for a dead body. The only solution is to surrender to the doctor 
of a genuine spiritual master who can give actual health, pure love of God, 
and to then be reinstated in our svarüpa, our original eternal spiritual nature, 
by the Lord’s favor. 

  
 

14.8. God Has Both Personal And Impersonal Features 
 

In His teaching to Särvabhauma Bhaööäcärya, the court professor and adviser of the king of Orissa, 
Çré Caitanya taught that the Supreme Lord is simultaneously personal and impersonal according to 
His nature of acintya-bhedäbheda, and completely defeated Särvabhauma’s exclusive 
impersonalistic interpretations of Veda. “Wherever there is an impersonal description in the Vedas, 
the Vedas merely mean to establish that everything belonging to the Supreme Personality of 
Godhead is transcendental and free of mundane characteristics [not that He is altogether 
impersonal]. (...)” – Cc 2.6.141. 

 
“The Supreme Lord is understood in two features – impersonal and personal. 

If one considers the Supreme Personality of Godhead in both features, 
he can actually understand the Absolute Truth. 
The personal understanding is stronger because 

we see that everything is full of variety. No one can 
see anything that is not full of variety.” – Cc 2.6.142. 

 
“On account of His acintya-çakti, the Supreme Lord is simultaneously and eternally 

both personal and impersonal. If only His impersonal aspect is acknowledged, 
His supreme status and absolute completeness is diminished.” – Jd 18. 

 
“The word ‘Brahman’ indicates the complete Supreme Personality of Godhead, who is Çré 

Kåñëa. That is the verdict of all Vedic literature.” – Cc 2.6.147. apäëi-pädo javano grahétä, paçyaty 
acakñuù sa çåëoty akarëaù, sa vetti vedyaà na ca tasya vettä, tam ähur agryaà puruñaà puräëam, 
 

“He has no material feet or hands, yet He is the swiftest runner and grasps all 
offerings at once. Though without material eyes or ears, He sees and hears. 
Nobody knows Him, yet He is the ultimate knower and the object of all 
knowledge. Sages describe Him as the supreme, original Personality of 
Godhead.” – Çvetäçvatara Upaniñad 3.18, quoted in Cc 2.6.141, purport. 
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“The Vedic ‘apäëi-päda’ mantra rejects material hands and legs of the Supreme Lord, yet it 
states that the Lord goes very fast and accepts everything offered to Him [with His non-material, 
transcendental senses – they are not denied. This is mentioned by many verses of the Vedic 
literature, such as SB 3.24.31: täny eva te 'bhirüpäëi, rüpäëi bhagavaàs tava, yäni yäni ca rocante, 
sva-janänäm arüpiëaù, ‘My dear Lord, although You are arüpiëaù, without material form, You have 
Your own innumerable spiritual forms (rüpäëi), which are pleasing to Your devotees’]. All these 
mantras confirm that the Absolute Truth is personal, but the mäyävädés, throwing away the direct 
meaning, interpret the Absolute Truth as only impersonal. Are you describing as formless that 
Supreme Personality of Godhead whose transcendental form is complete with six transcendental 
opulences? The Supreme Personality of Godhead has three primary potencies. Are you trying to 
prove that He has no potencies?” – Cc 2.6.150-153. viñëu-çaktiù parä proktä, kñetra-jïäkhyä tathä 
parä, avidyä-karma-saàjïänyä, tåtéyä çaktir iñyate, “The internal potency [cit-çakti or antaraìga-
çakti] of the Supreme Lord, Viñëu, is spiritual, as verified by the çästras. There is another spiritual 
potency, known as kñetra-jïa, or the living entity [jéva-çakti or taöasthä-çakti]. The third potency, 
which is known as nescience [mäyä-çakti or bahiraìga-çakti], makes the living entity godless and fills 
him with fruitive activity.” – Viñëu Puräëa 6.7.61–63. After hearing all this Vedic evidence from Çré 
Caitanya, Särvabhauma became an unalloyed devotee of the Lord. 

 
 

14.9. God Manifests Different Forms to Please Different Devotees 
 

It is not only important to understand how God is one and how He is many, but also for what 
purpose He is so. In His teachings to Veìkaöa Bhaööa, Çré Caitanya first explained aspects of 
differences (bheda) and then aspects of abheda (non-difference) between different forms of God, 
leading to an ultimate reconciliation in acintya-bhedäbheda-darçana. “Lord Kåñëa and Lord 
Näräyaëa are one and the same, but the pastimes of Kåñëa are more relishable due to their sportive 
nature.” “According to philosophical conclusion, there is abheda, non-difference, between the forms 
of Näräyaëa and Kåñëa. Yet in consideration of rasa, Kåñëa, who is a reservoir of rasas, surpasses 
Näräyaëa.” – Cc 2.9.115 & 117.  

 
Although Viñëu and Kåñëa are abheda, one in spiritual substance, 

They simultaneously are bheda, different, in terms of rasa, 
transcendental loving relationships with Their devotees. 

 
This relation applies to all direct forms of God. They are all one in spiritual substance, and 

hence it is not wrong to say that They are non-different. However, simultaneously, They are 
different in rasa, and thus it is also not wrong to say that They are different. The conclusion is that 
one should know in which aspects They are one, in which aspects They are different, and for which 
purpose They manifest in such a way. Çré Caitanya explained (Cc 2.9.155): eka éçvara—bhaktera 
dhyäna-anurüpa, eka-i vigrahe kare nänäkära rüpa,  

 
“The transcendental forms of God are one in spiritual substance. According 
to the contemplation of His devotees, God manifests in different forms.”  
 

sarvatra prakäça täìra—bhakte sukha dite 
 

“The Lord is situated in all the universes in 
different forms just to please His devotees.” (Cc 2.20.169. 

 
Taittiréya Upaniñad 2.7.1 (quoted from Jd 14) states: 
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yadvaitat raso vai saù 
rasaà hy eväyaà labdhvänandé bhävati 

ko hy evänyät kaù präëyät 
yad eña äkäça änando na syät 

eña hy evänandayati 
 

 
“The purpose of life 

is to enter a loving relationship with the perfect Lord 
who is the embodiment of all varieties of rasas, relishes of transcendental relationships. 

Only by attaining one’s transcendental relationship with Him can one become truly blissful. 
Who could breathe without the Lord giving breath? Who could be happy 

without the Lord giving happiness? It is He 
who gives transcendental bliss.” 

 
The relation between God and His various forms is acintya-bhedäbheda. This is substantiated 

in the Vedic literature. Çréla Bhaktisiddhänta Sarasvaté Prabhupäda quotes the following two verses 
in his purport of Caitanya-bhägavata 1.3.52: Gopäla-täpané Upaniñad 1.21: eko 'pi san bahudhä yo 
'vabhäti, 
 

“Although Lord Viñëu is one, 
He manifests in many forms.” 

 
In the Viñëu Puräëa: ekäneka-svarüpäya, “Lord Viñëu is one as well as many.” Çréla A. C. 

Bhaktivedanta Swami Prabhupäda mentions in his purport of Bg 4.9: “In the Brahma-saàhitä (5.33) 
it is stated that the Lord has many, many forms and incarnations: advaitam acyutam anädim ananta-
rüpam. Although there are many transcendental forms of the Lord, they are still one and the same 
Supreme Personality of Godhead. One has to understand this fact with conviction, although it is 
incomprehensible to mundane scholars and empirical philosophers. As stated in the Vedas (Puruña-
bodhiné Upaniñad): eko devo nitya-lélänurakto, bhakta-vyäpé hådy antar-ätmä, 
 

‘The one Supreme Personality of Godhead is eternally engaged in many, 
many transcendental forms in relationships with His unalloyed devotees.’” 

 
Çré Caitanya then quotes a suitable analogy from the Çré Närada-païcarätra: maëir yathä 

vibhägena, néla-pétädibhir yutaù, rüpa-bhedam aväpnoti, dhyäna-bhedät tathäcyutaù (Cc 2.9.156), 
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“When the vaidürya jewel is joined with 

objects of other colors such as blue, yellow, etc, it 
accordingly appears in various colors. Similarly, 
according to the various moods of contemplation of 
the devotees, the one Supreme Lord appears in 
various forms, although He is essentially one.” 

 
1st illustration: The vaidürya jewel is in the 

(raised) center. The objects that are joined to the 
jewel are heart-shaped, because they represent the 
various moods of worship. When joined to them, the 
jewel shows their corresponding colors. This analogy 
nicely illustrates the acintya-bhedäbheda nature of 
the Supreme Lord in terms of His manifesting 
differently to different devotees. This explains how 
Lord Kåñëa can be the one original Godhead behind 
many different forms and conceptions of God of 
different devotees, even of different traditions.  

 
2nd illustration: Just as God is essentially one, 

namely Çré Kåñëa, ‘The All-attractive’, similarly, love 
of God is essentially one, namely the energy of 
Çrématé Rädhäräëé, ‘The Queen of Worship’, love of 
God personified. This bhakti-çakti, potency of 
devotion, manifests in the heart of different devotees 
in different bhävas (transcendental devotional 
sentiments and expressions) according to their 
individual sthäyi-bhäva, permanent devotional 
inclination and mood of worship. This phenomenon 
is illustrated by Çréla Bhaktivinoda Öhäkura in the 
twenty-sixth chapter of his Jaiva-dharma with the 
analogy of the unicolored sunshine that manifests 
many different colors of light when passing through 
different varieties of quartz cristals (see second 
illustration. The cristals are heart-shaped because 
they represent various sthäyi-bhävas). 

 
The 3rd illustration combines the illumination 

of various types of moods of worship by Rädhäräëé 
with the manifestations of Godhead in the hearts of 
His devotees. According to the devotees’ individual 
affinities, the potency of devotion manifests in 
different bhävas in different devotees. Lord Kåñëa is 
attracted by these bhävas and manifests in different 
forms to perfectly suit them. 

 
 By hearing the all-reconciling teachings of Mahäprabhu, Veìkaöa Bhaööa was pacified and 

expressed that he is very glad, that by Çré Caitanya’s mercy, he could now understand that 
devotional service unto Lord Kåñëa is the supreme form of worship (Cc 2.9.162). One should learn 
from this exemplary behavior of Çré Caitanya in His preaching. Although He boldly established the 
truth, He nevertheless never hurt anyone’s feelings. The term guru also means ‘heavy’. A Guru or 
sädhu can be stern as a thunderbolt, but his heart is always soft like a rose. Çré Caitanya noticed that 
although Veìkaöa Bhaööa was glad to understand the solid truth, his feelings were somewhat hurt, 
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and so Çré Caitanya consoled him by explaining how there is not only bheda, distinction, but also 
abheda, indistinction, between Çré Kåñëa and Näräyaëa. Çré Caitanya made it clear, that it is 
offensive to differentiate between the forms of the Lord (éçvaratve bheda mänile). As He had just 
previously established that there is bheda, distinction, between the Lord’s forms, this seems like a 
contradictory statement. It can be harmonized if one understands the proper employment of the two 
aspects of bheda and abheda according to acintya-bhedäbheda-darçana. Distinction exists between 
the various forms of the Lord only in terms of rasa, and rasa is dependent on the mood of worship of 
the devotee. 
 

It is offensive to see differences in spiritual substance between various forms of the Lord and 
claim that one form of the Lord such as Lord Viñëu is incomplete. “Lord Kåñëa is the most complete 
Supreme Personality of Godhead in Våndävana. Elsewhere all His expansions are either complete 
or more complete.” – Cc 2.20.402. Since conditioned souls usually cannot imagine variations of 
completeness because that surmounts the dimensions of mundane arithmetics, if they are not 
humble, they can fall into the trap of thinking that only Lord Kåñëa is complete, and other forms of 
Godhead such as Lord Viñëu or Lord Räma are incomplete. Sometimes one can thus see neophyte 
devotees decrying devotees of other forms of God, instead of honoring them. Such offensive 
thinking is condemned by Çré Caitanya and the Äcäryas. To avoid falling into such traps, it is 
important to properly understand acintya-bhedäbheda-darçana. God by nature reciprocates to the 
nature of various approaches of His devotees (ye yathä mäà prapadyante, täàs tathaiva bhajämy 
aham, Bg 4.11). He assumes various transcendental forms according to the desires of His devotees 
(svacchandopätta-dehäya, SB 10.27.11). In Caitanya-caritämåta 1.4.19, Çré Kåñëa  says:   
 

ämäke ta’ ye ye bhakta bhaje yei bhäve, 
täre se se bhäve bhaji – e mora svabhäve, 

 
“In whatever rasa My devotee worships Me, 

I reciprocate with him. That is My natural behavior.” 
 

Lord Brahmä prays to Çré Kåñëa: tvaà bhakti-yoga-paribhävita-håt-saroja, ässe çrutekñita-
patho nanu nätha puàsäm, yad-yad-dhiyä ta urugäya vibhävayanti, tat-tad-vapuù praëayase sad-
anugrahäya, “O my Lord, Your devotees can see You through the ears by the devotional process of 
hearing from pure devotees, and thus their hearts become cleansed, and You take Your seat there. 
You are so merciful to Your devotees that You manifest Yourself in the particular eternal form of 
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transcendence in which they always think of You.” – SB 3.9.11. According to His transcendental 
nature of being simultaneously one and many, The same Supreme Lord appears with an unlimited 
multitude of names, forms, attributes, associates and pastimes in accordance with the devotee’s 
mood of worship. As explained in Chapter 5.3, this is no contradiction to His being one person, and 
as such no contradiction to the essence of monotheism, just as it is no contradiction that the king of 
Puré can also engage in the role of a devotee, a father or a friend. Çréla Bhakti Pradép Tértha 
Mahäräja mentioned in this regard: 

 
 

“The subjective entity of Çré Kåñëa is not liable to any transformation. 
His different forms are, therefore, different aspects of the one form 
manifesting themselves to the different aptitudes of His servitors.” 

(Tértha B. P., 1942, pp. 167-168.) 
 

“Those whose intelligence is purified by following the injunctions of 
Vaiñëava scriptures absorb their minds in thought of Çré Kåñëa 

and worship Him as the one Supreme Lord 
manifesting in multiple forms.” 

(bahu-mürty-eka-mürtikam, 
SB 10.40.7.) 

 
When Kåñëa’s devotees honor various other forms of God like Viñëu or Räma by paying 

Them respects, then it must be understood that they are never engaged in any polytheistic worship, 
but they glorify their one Lord Kåñëa appearing in different roles, just as a mother takes pleasure in 
watching her child playing a certain role in a drama. Similarly, when the devotees glorify certain 
deeds of demigods like Lord Çiva, they only do so in connection to Kåñëa – they never worship 
demigods independently – just as a mother likes to befriend the friends of her son, but she is 
primarily interested in the relationship with her child.  
 

From outside, the observer cannot easily differenciate 
between the full-fledged theistic worship of the Vaiñëavas  

and the conduct of worship of the polytheists; 
but internally, there is a great difference. 

 
Çré Caitanya gave the analogy of the vaidürya jewel (see verse and illustration above). The 

polytheists can be compared to laymen who cannot recognize how the vaidürya jewel takes on 
different colors; they thus think that there are different jewels, and they honor them as such, 
whereas the devotee who knows the Lord’s nature of acintya-bhedäbheda can be compared to an 
expert jeweler who knows the true nature of the vaidürya jewel. 
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14.10. Acintya-Bhedäbheda-Darçana Leads to True Equal Vision and Harmony 
 

True equal vision is attained by the vision of acintya-bhedäbheda. This does not necessesarily mean 
to directly see all as Kåñëa or all as directly serving Kåñëa, but to see everything in ontological and 
teleosympathetic connection with Kåñëa, i.e. everything being a part of His energies and everything 
serving Him by directly or indirectly serving His purposes or expanded energies. Although some 
devotees may not have reached the highest stage of God-realization yet, in which they practically 
see God’s personal form everyhere, they can still see God’s presence in everything by seeing 
everything as a manifestation of His all-good divine will, and thus achieve harmony with the entire 
creation. In this regard, the following story was told by Çréla Bhakti Ballabh Tértha Mahäräja in 
Eugiene, France, on the 16th of August 2002. It is summarized here from a recorded lecture and 
from the same story mentioned in Droplets of Nectar (Tértha 10, 2009): 

 
“There was a king in India, and his prime minister was a great devotee. Whenever any person 

came to the prime minister and wanted a solution to his problems, he advised him: ‘You see, you are 
perturbed by only seeing your loss. You do not know what you did in the past. You have no 
knowledge what will be in the future. Now you have got this loss by the will of the Supreme Lord. 
By the grace of the all-good Supreme Lord, the loss is very little – it should have been much more. 
Whatever is done by the will of Supreme Lord is all for the best – don’t be disheartened!’ Whenever 
any person went to him, he pacified him and give solace in this way. Once, the king went hunting in 
the forest with many soldiers. All soldiers were scattered around, and the king moved about alone 
with the prime minister. The emperor saw a beast and shot an arrow. By mistake, the arrow cut his 
finger, and it started bleeding profusely. When he was thus lamenting, the prime minister said: ‘I 
know some healing herbs, there is nothing to be worried.’ He brought some herbs and gave releaf to 
the king. The king was still repenting: ‘It is my duty to fight. My finger, which is vital for archery, is 
cut – it is a great loss!’ His minister said: ‘Why you are repenting? You don’t know what you did in 
the past. You don’t know what will be in the future. You have been saved from a greater loss – your 
life has been saved! Whatever is done by the will of the all-good Supreme Lord is for the benefit of 
all – you should not be worried!’ 

 
“Now the king became enraged: ‘What are you saying? My finger is cut – so much blood is 

there, I’m in so much pain, and you are saying whatever is done by the will of the Lord is for my 
benefit? If He would have done it to you – would you say the same thing?’ Calmly, the minister 
replied: ‘It is applicable to all, you should not mourn for this. Whatever is done by the Supreme 
Lord is for the benefit of all.’ The king thought: ‘So now this minister has become a great devotee – 
I shall teach him a lesson!’ He noticed a thicket at a distance that covered a dry well. When they 
approached that spot, the king gave a severe push to the prime minister, and he fell down into the 
dry well. There were a lot of bushes and thickets and so he was not hurt, but without help, it would 
be impossible to get out. Then the king said derisively: ‘Whatever is done is for the benefit of all. 
You have fallen in this well – it is for your benefit!’ The minister said: ‘Without the will of the all-
good Supreme Lord you could not have pushed me. You have pushed me only by His will. So it is 
for my benefit. I do not know what I did in the past and what expects me in the future. I may die 
here, but whatever happens by the will of the all-good Supreme Lord is all-good – trust me!’ The 
king shouted: ‘Where is your God? I am here – if I leave this place, will He rescue you? Give up 
your doggedness!’ The minister replied peacefully: ‘If God will not rescue me, you cannot rescue 
me. rakhe hari mare ke – mare hari rakhe ke; if God protects someone, nobody can kill him –  if God 
wants to kill someone, nobody can protect him.’ 

 
The king remained angry: ‘Ah, you will not give up your doggedness. Then stay here alone 

and die!’ Saying this, the king left that place. In that forest, there was a gang of dacoits. These 
dacoits worshiped goddess Kälé by sacrificing beasts and even human beings for the fulfillment of 
their desires. They had just been successful in a robbery and have thus given word to her that they 
shall sacrifice a man to her. They brought a priest and went searching for a suitable man in one of 
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the nearby villages. Suddenly, they saw the king walking in the forest, and gladly they said to each 
other: ‘Oh, now we need not go to a village or town to abduct a person. Goddess Kälé must be 
satisfied, because she has sent a nice man to us!’ The dacoits captured and fastened the king in a 
surprise attack. They brought him to their priest who took the king for a ritual bath. Then he was 
decorated and his head was fixed in a wooden fork. The king saw his end approaching quickly. 
Suddenly the priest noticed his bleeding finger. He called the dacoits and scolded them: ‘If a 
wounded beast is sacrificed, then the result will be just the reverse! Go and search again, and be 
more careful this time!’ The dacoits unfastened the king and gave him a kick, shouting, ‘Get lost! 
You have spoiled our time!’ 

 
“The king returned to his capital. He was thinking that what his minister had said was 

correct. ‘If I would have had no injury, then I would have been killed. I have done a very wrong 
thing. I have pushed him down into the well.’ Immediately he sent his soldiers to bring him. When 
the soldiers arrived at the well, the prime minister was peacefully chanting the holy name of the 
Supreme Lord; Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa Hare Hare, Hare Räma Hare Räma, Räma 
Räma Hare Hare. He was taken out and brought to the king. The king fell down at his feet. 
‘Whatever you have said is correct! I have commited an offense to you by pushing you down into 
the well! The dacoits were just about to sacrifice me, when they saw that my finger is oozing blood. 
Then they didn’t kill me – I was thus rescued!’ His minister said: ‘Don’t worry – it’s alright! We 
don’t know what we did in the past and we don’t know what we will do in the future – therefore we 
cannot see the adjustment. Actually, you have also rescued me by the Lord’s grace!’ ‘How is that?’, 
the king asked surprised. The prime minister said: ’You pushed me down into that well. If I would 
have been with you, those dacoits would have sacrificed me. By pushing me down into the well, you 
have saved my life! 

 

 
 

“We must never be disheartened; 
everything happens by the will of the Lord, and 

all that is done by the will of the all-good Lord is for the benefit of all!” 
 

“tat te 'nukampäà su-samékñamäëo (SB 10.14.8), if you can see His Grace in every circumstance, 
then you can attain Him. If you are disturbed then you cannot (...) . 

We are reaping the fruits of our own actions, so we should 
not blame others for our misfortune! 

As you sow, so shall you reap.” 
(Tértha 10, 2009.) 
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 Proper sama-darçana, equal vision, i.e. the darçana of acintya-bhedäbheda, means to envision 
how all individual elements of creation are harmonized with the all-good Supreme Lord’s divine 
will. By relishing this darçana, the devotees constantly live in a state of universal harmony. If they 
encounter any sufferings, they never blame others who are involved, because they know that the 
others are not the causes, but only instrumental; the only causes of suffering are one’s own previous 
misdeeds. Çréla Bhaktirakñaka Çrédhara Mahäräja mentioned in this regard: “We shall try to read 
the environment that it is all sympathetic; the environment is always sympathetic to my inner 
goodness. It is necessary for me, for my real progress it is particularly necessary. So there is no error 
or any apathy on the outside, which is controlled by Kåñëa. Never finding fault with the 
circumstance, that is bar to progress. I am in the midst of sympathy and benevolence, generosity, but 
what is bad, the poison, is within me. tat te 'nukampäà su-samékñamäëo (SB 10.14.8) (...). 
 

“Whatever comes to me from outside, 
that is nothing but anukampä, dayä, 

grace of the Lord. It is difficult but still 
this is the key to success in one’s life.” 

(Çrédhara 6, 1895-1988, pp. 60-61.) 
 
God is all-good and never wants to bring suffering to anyone. Negative reactions are like the 

loving rectification of a father; they come in a very mild form and are for our upliftment. By not 
blaming others and rectifying themselves, the devotees become free from offenses and are thus able 
to chant the pure holy name. Çréla Bhakti Ballabh Tértha Mahäräja often explains the teaching not 
to blame others for our own sufferings by the example of the biography of the saint Dhruva, told in 
the Çrémad-Bhägavatam (4.8-12). The young prince Dhruva was warned by his mother as well as by 
his Guru, Närada Muni, that if he wants to be successful in his worship of Lord Hari, then he must 
not commit the Himälayan blunder to blame others for his own sufferings. He should wipe out all 
feelings of hatred towards his stepmother and anybody else who may seem to have caused him 
suffering because they are not the causes, but only instrumental in his sufferings, which were caused 
by his own karma. Any sentiment of enmity towards others would only result in further sufferings 
and bad karma. Dhruva thereupon cleared his heart from all hostile feelings and was thus successful 
in his worship. He became a great king, and by pleasing Lord Hari, Dhruva brought auspiciousness 
to all people in his kingdom. Dhruva finally achieved the eternal abode of the Supreme Lord. Çré 
Caitanya used to hear the biography of Dhruva hundreds of times from His intimate associate 
Gadädhara Paëòita in His final pastimes in Jagannätha Puré: 
 

“In this way, the Lord happily spent His days hearing Çrémad-Bhägavatam from Gadädhara. 
Whenever Gadädhara would recite the Çrémad-Bhägavatam, the Lord would manifest various 
symptoms of ecstatic love of God. The Lord heard the stories of Dhruva and Prahläd hundreds of 
times, all the while paying full attention.” – Caitanya-bhägavata 3.10.32-34. 
 

 Çré Caitanya came to give the highest love of God, unnatojjvala-rasa, the most elated relish 
of transcendental relationship with God, the conjugal relationship with Çré Kåñëa (Cc 1.1.4). 
Nevertheless He enthusiastically heard the biographies of Dhruva and Prahläda, although Dhruva 
and Prahläda are steeped in other relationships to the Supreme Lord. Any transcendental story told 
by a pure devotee is completely transcendental and non-different from the highest topics according 
to acintya-bhedäbheda-darçana. This was proven by Çré Caitanya’s ecstatic symptoms while hearing 
the same biographies of Dhruva and Prahläda for hundreds of times. They are relishable by the 
highest devotees and never become stale, but remain ever-fresh. We should also consider that there 
must be some special significance why Çré Caitanya, the supreme teacher, gave the example of 
hearing the biographies of Dhruva and Prahläda again and again. One important significance is, that 
although Dhruva and Prahläda were both given severe pain by other people, they did not blame 
others for their own sufferings and thus their worship of God was successful. The importance of 
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worship with humility and tolerance and giving respect to others is stressed by Çré Caitanya in the 
famous third verse of His Çré Çikñäñöakam (Caitanya, 1486-1534. Quoted in Cc 1.17.31): 

 
tåëäd api sunécena, taror api sahiñëunä, 

amäninä mänadena, kértanéyaù sadä hariù, 
 

“One who thinks himself lower than the grass, who is more tolerant 
than a tree, and who does not expect personal honor but is always prepared 

to give all respect to others can very easily always chant the holy name of the Lord.” 
 
Giving special emphasis on the importance of this verse, the author of the Çré Caitanya-

caritämåta, Çréla Kåñëadäsa Kaviräja Gosvämé, advises (Cc 1.17.32-33): ürdhva-bähu kari’ kahoì, 
çuna, sarva-loka, näma-sütre gäìthi’ para kaëöhe ei çloka. prabhu-äjïäya kara ei çloka äcaraëa, 
avaçya päibe tabe çré-kåñëa-caraëa, 

 
“Raising my hands, I declare: Everyone please hear me! 

String this verse on the thread of the holy name and wear it on your neck 
for continuous remembrance. If one strictly follows the order of this verse given 

by Çré Caitanya, certainly he will achieve the ultimate goal of life, the lotus feet of Çré Kåñëa.” 
 
Harmony with God and with all living entities, including oneself, is only possible by a 

complete reconciliation of the seeming insolvable conflicts. Avoiding to blame and retaliate people 
that bring sufferings may be possible to a limited extent by preaching morals expressed in sayings 
such as “to err is human, to forgive is divine”, “treat others in the same way that you would like to 
be treated”, “don’t grief over the thorns of the rose bush – be happy that the thorn bush carries 
roses”, etc. But they don’t answer the questions “why would the almighty and all-good Godhead 
allow such sufferings of innocent people, animals and other living entities?” and “how in all the 
world is there justice behind these injustices? And if there is no actual justice, why should I at all 
endeavor to be just myself?” These questions have always been a great challenge to those religions 
that don’t possess precise knowledge of the eternal nature of the self and the cosmic law of karma 
and rebirth. The law of karma is actually quite simple. As you sow, so shall you reap. Every action 
has a corresponding reaction; this is evident in any field of knowledge. But how can the sufferings of 
seemingly innocent people be explained as karmic reaction? Here, we must take rebirth into 
account. The eternal nature of the soul and the process of rebirth have been explained in the second 
chapter according to Vedic science. One should think: “I do not know what I have done in previous 
lives. Since God is all-good by nature, whenever I face sufferings, I must understand, that logically, I 
must have caused that suffering myself before.” Nobody suffers unjustily – that would whipe out the 
possibility of the existence of an all-good God and of any absolute justice at all. Without the 
knowledge of the basic laws of karma and corresponding reactions and rebirth, the soul is knowingly 
or unknowingly left in doubts about the existence of an all-good God and a supreme justice, and in 
this way, there can impossibly be a complete reconciliation. 

 
The basic Vedic teachings of the eternality of the soul and the laws of karma and rebirth are 

the only way to lead to a complete universal and individual reconciliation. Others are not to be 
blamed – one should rectify oneself. Most people want to change the world and make it suitable to 
their own ideas, and thus there are never-ending clashes. One should rectify oneself with the help of 
God and His pure devotees. By doing so perfectly, one can also inspire others to do the same, and 
then there will be harmony. By realizing that all sufferings root in one’s own corruption, one will not 
only be inspired to rectify oneself, but one will also be able to harmonize oneself with the entire 
creation. All one’s former so-called enemies will at once cease to be enemies, all one’s grudge and 
enmity will be erased, and this not just by some moral autosuggestion, but by factual realization of 
the actual perfection of God and His entire creation. No more will one need to try hard to forgive 
others, because knowing that they are not the causes of one’s suffering, one never takes offense, and 
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so there’s nothing to be forgiven from one’s own side. In other words, one has already forgiven all 
for all times. Further, one will always beg others to kindly forgive one’s offenses to them, knowing 
that one has offended countless beings in countless births beyond one’s remembrance. In this way, 
Veda reveals the scientific background of true humility. Only such genuine, deeply realized 
humility, not any superficial imitation or autosuggestion, can lead to a complete universal 
reconciliation and harmony. 

 
Everything that happens is ultimately a manifestation of the perfect justice and good-will of 

God. As long as this realization does not take birth in the heart, one continues to knowingly or 
unknowingly reject the almighty God, because one preassumes that there is injustice which ‘god 
cannot prevent, in other words, as God is per definition almighty, God does not exist. My most 
revered spiritual master, Çréla Bhakti Ballabh Tértha Mahäräja, mentioned in a recorded video 
conference on the 27th of April 2004 in Kolkata: “Everything depends upon the will of the Supreme 
Lord Çré Kåñëa. You cannot do anything without His approval. If anybody says that a leaf of a tree 
can move without the approval of the Supreme Lord, then the Supreme Lord will lose His absolute 
position.” Since the Supreme Lord is omnipotent, everything ultimately happens by the will of the 
Supreme Lord. It cannot but be so – but before we  have properly realized how it is so 
harmoniously, we must be careful not to misuse this matter of fact. Not that we can neglect our 
duties out of lazyness, do whatever we like and then call it the will of God. Realizing everything as 
ultimately being in accordance with the will of God neither means that we can become ruthless 
moral transgressors nor that we need not stand up against criminal tendencies of others. There is no 
injustice on behalf of God – but there can be injustice on behalf of the materially illusioned 
conditioned souls. This is possible because God has given them independent will that can be 
misused. If there was no free will, there would be no question of genuine service (it would be 
mechanical), and if free will could not be misused, then there would be no free will. In the spiritual 
worlds, which make out three fourth of creation, our free will is used for serving God. The material 
worlds make out one fourth of creation and are purposely designed for those who have decided to 
misuse their free will for non-devotional activities. This misuse is the actual injustice, the actual sin. 
In order to uphold the existence of genuine love and thus free will and the choice of misusing it, 
there must be a place for this misuse. This place is the material world, which was designed to serve 
as a drama stage of selfish and injust actions. One should carefully understand: 

 
God sanctions our free will, and thus we could misuse it – 

but He never agrees with nor sanctions any misuse of free will! 
 

God enables us to misuse our free will because He upholds the principle of free will, but that 
does not mean that He agrees with its misuse. From all of the relations described here, one can 
understand, that the material world is not a fit place for the soul who desires real freedom, justice 
and truth, because it is purposely designed to accommodate all kinds of corruptions. Because the all-
good Supreme Lord wants the corrupted souls of the material world to quickly come back to their 
eternal home in the spiritual world, as soon as someone fully confesses his corruption and sincerely 
begs the Lord for forgivance and upliftment, the Lord will surely arrange for his liberation. “God 
appears in the truly repenting heart.” (ätapyamäna-hådaye 'vasitaà, SB 3.31.13.) Such full 
confession and true repentance is only possible if it is free from any tendency to blame others, in 
other words, in true humility that arises from the realization of the perfection of God and His 
creation. This realization must include the basic understanding of the eternal nature of the soul and 
the cosmic laws of karma and rebirth, which are only presented in a completely scientific way by the 
Vedic science. Further, one needs to know how to attract the mercy of the Lord to overcome 
material illusion and attain spiritual vision. This is best explained by the acintya-bhedäbheda-
darçana of Çré Caitanya, that teaches that universal harmony is acintya, materially inconceivable, 
and only attainable by attracting the mercy of the acintya-çakti, the spiritual potency or mercy-
potency of the Supreme Lord, that manifests as His pure devotees. The Lord’s mercy is attracted by 
being in unity (abheda) with His will as His distinct individual (abheda), genuine servant. This is 
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most efficiently achieved by chanting the Lord’s holy name, in which He has invested all His various 
acintya-çaktis: Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa Hare Hare, Hare Räma Hare Räma, Räma 
Räma Hare Hare. Having attained the mercy of His acintya-çakti, one will realize how the entire 
creation is in harmony by being one (abheda) in will with God, while remaining variegated (bheda) 
to serve Him in many ways, and how His acintya-çakti is able to reconcile all seeming contradictions 
in universal harmony. 
 
 
14.11. Acintya-Bhedäbheda-Darçana Leads to Perfect Discrimination 
 

The sama-darçana, equal vision, that Çré Caitanya taught to Veìkaöa Bhaööa is not to be 
confounded with the equal vision of an ignorant who is incapable of discriminating or that of a 
monist or mäyävädé who tries to artificially eliminate individuality. The devotees are actually the 
only ones who can truly distinguish between various elements of creation, because they see the 
eternal spiritual nature of all elements and their purpose in the Lord’s master plan. True religion 
never asks anyone to turn off their brains and follow blindly, but to use their brains individually in 
unity with the Lord’s own intention and science. The term ‘science’ comes from Latin scire, to 
distinguish, from the Indo-European base skei-, to cut, separate (Webster). Gothic skeida comes 
from Sanskrit chid, both meaning ‘to cut, divide, separate’ (Williams). Science necessitates 
discrimination. “Cut off the subtle material covering of the soul with the sharpened ax of 
transcendental knowledge!” (SB 11.12.24.) Jesus Christ said that he came to bring a sword, not 
peace (Matthew 10:34), and his devotees have explained that this refers to the sword of 
discrimination, especially in terms of avoiding association of people who envy God, even if they are 
close members. Spiritual seekers must possess sober discrimination, because the path of spiritual 
realization is sharp like a razor’s edge (Kaöha Upaniñad 1.3.14, quoted below). They should not nod 
their head at every human notion and submit to every proposed god in order to try to enjoy pseudo 
peace through virtual non-distinction. 

 
Çré Caitanya explained that it is offensive to see differences in spiritual substance in the 

Lord’s various personal forms – yet simultaneously He declared that it is offensive to equate the 
Supreme Lord with the demigods, who are not His personal expansions: yas tu näräyaëaà devaà 
brahma-rudrädi-daivataiù, samatvenaiva vékñeta sa päñaëòé bhaved sadä, “One who considers the 
great demigods such as Lord Brahmä and Lord Çiva equal to the Supreme Personality of Godhead 
is an offender.” – Padma Puräëa, quoted by Çré Caitanya in Cc 2.18.116, also quoted in Hari-bhakti-
viläsa 1.117 (Sanätana, 16th century, p. 22). The discrimination of the devotees is in no contradiction 
to their seeing everything with equal vision. 
 

 
 

The devotees simultaneously have the best power of discrimination 
as well as the best power of harmonization due to their 

understanding of acintya-bhedäbheda-darçana. 
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It is therefore not a contradiction, that in His teachings to Veìkaöa Bhaööa, Caitanya 

Mahäprabhu first discriminated between Lord Kåñëa and Lord Viñëu, and then explained Their 
indifference; rather this shows His greatness. He has properly established both Their aspects of 
bheda and abheda in their full manifestation, and He has done it in such a sympathetic way that 
Veìkaöa Bhaööa became a devotee of Lord Kåñëa without feeling hurt. One must properly 
distinguish even amongst various forms of God and amongst various types of devotees – what to 
speak of distinction between devotional and non-devotional elements. “The madhyama- [medium] 
Vaiñëava stage marks the beginning of pure Vaiñëavism. He is required to distinguish the Vaiñëava 
from the non-Vaiñëava; serving the pure Vaiñëava is his necessity. If he neglects to differentiate 
among the grades of Vaiñëavas then he stands to commit vaiñëava-aparädha [offense to Vaiñëavas]. 
He has to continuously evaluate the Vaiñëavas and serve the pure Vaiñëava.” (Bhaktivinoda 2, 1900, 
p. 36.) This necessity to distinguish between different grades of Vaiñëavas applies to both others as 
well as to oneself. sama-darçana, equal vision, must be practiced according to one’s own level of 
spiritual progress, not in blind imitation of a perfected devotee. 
 

There are three general grades of devotees (see SB 11.2.46-48, Cc 2.22.64-74): neophyte 
(kaniñöha), advanced or intermediate (madhyama), and perfected (uttama). The neophyte devotees 
have basic faith in God and spiritual cultivation but lack proper discrimination, scriptural 
understanding and realization and do not know how to behave properly with different people. The 
advanced devotees have firm faith in God and spiritual cultivation, possess basic scriptural 
understanding and spiritual realizations, and are able to discriminate and behave properly with 
different people. They serve and learn from the perfected devotees, make friendship with the 
advanced devotee, show mercy to the neophyte devotees and general people, and disregard those 
who are envious of God. The perfected devotees possess complete faith in, total realization of, full 
surrender to and unconditional love for God. They have perfect and practical scriptural 
understanding. Due to factually, not only theoretically, perceiving God’s presence everywhere, they 
are unable to offend anybody and because they are fully surrendered, they are completely protected 
from bad influences. Therefore, they don’t need to distinguish between various people and treat all 
equally as essentially perfect devotees of God. However, perfected devotees who act as preachers, 
out of their mercy, in order to be able to teach proper distinction, maintain equal vision internally 
but act as if they distinguish externally like intermediate devotees. 

 
Being taught by an ideal Äcärya, the neophytes quickly become advanced devotees, and the 

advanced devotees are able to progress smoothly due to perfect discrimination and behavior, 
namely to learn from the perfected devotees, make friendship with equals, encourage the 
newcomers and avoid the envious. Equal vision must be practiced not in terms of forcibly, 
externally, and indifferently trying to treat all exactly in the same way, but in equal reciprocation 
with the other’s quality of devotion. Since all are essentially servants of God, the quality of our love 
should be the same for all, but the extent of our reciprocation to a particular person should be 
proportionate to his or her quality of devotion to God. Another point of discrimation is that 
devotees are of different types of personal inclinations to God, and that it is essential to search out 
the company of those devotees who are of an inclination similar to ours. Further, a certain devotee 
may be a qualified teacher, but for some reason, he or she may not treat one with affection, and this 
would hinder the learning progress. Therefore, according to Çréla Rüpa Gosvämé, the direct 
associate of Çré Caitanya, one of the five most essential limbs of bhakti is the following conduct 
(Bhakti-rasämåta-sindhu 1.2.91, 15th century, quoted in Cc 2.22.131): sajatéyäçye snigdhe sädhau 
saìgaù svato vare  
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“One should associate with those devotees 
who are endowed with a similar type of inclination for the Lord, 

who treat one with affection, and who are more advanced than oneself.” 
 

Proper distinction is needed for the progressive devotee. The complete sama-darçana, equal 
vision, of the perfected uttama-devotee cannot be imitated – else one will face degress. Proper 
education and distinction is required, while simultaneously one should remember how everything in 
creation is one with the Lord’s desire and thus essentially harmonized. In this way, one can 
internally respect all living entities, even if one needs to externally avoid some, who, relative to 
oneself, play an antagonistic role in the ultimately harmonious cosmic play. The existence of bheda, 
distinction, in creation, creates the necessity of discrimination. If discrimination is ignored, bheda, 
and as such part of reality is ignored. Therefore, minute discrimination in its proper form is 
advocated throughout all Vedic literature. Kaöha Upaniñad 1.3.14 commands: uttiñöha jägrata, präpya 
varän nibodhat, kñurasya dhärä niçitä duratyayä, durgaà pathas tat kavayo vadanti, 
 

“Wake up! Rise! 
Having attained this  rare form of human life 

that is fit for self-realization, don’t sleep in ignorance! 
The path of spiritual realization is sharp like a razor’s edge. 

It is only possible to traverse it if you are given proper discrimination 
by learned transcendentalists who always sing the praises of the Supreme Lord.” 

 
The second verse of the Çrémad-Bhägavatam  declares: dharmaù projjhita-kaitavo 'tra 

paramo nirmatsaräëäà satäà, vedyaà västavam atra vastu çivadaà täpa-trayonmülanam, çrémad-
bhägavate mahä-muni-kåte kià vä parair éçvaraù, sadyo hådy avarudhyate 'tra kåtibhiù çuçrüñubhis 
tat-kñaëät, 

 
“Completely rejecting all cheating religious activities, namely those that 
are materially motivated, this Çrémad-Bhägavatam propounds the highest 
truth, which is understandable by those devotees who are fully pure in 
heart. The highest truth is reality distinguished from illusion for the 
welfare of all. Such truth uproots the threefold miseries. This beautiful 
Bhägavatam, compiled by the great sage Vyäsadeva, is sufficient in itself 
for God realization.” 

 
The Caitanya-caritämåta 1.2.117 explains how proper discrimination leads to attachment to Çré 

Kåñëa: siddhänta baliyä citte nä kara alasa, ihä ha-ite kåñëe läge sudåòha mänasa, 
 

“One should not be lazy to engage in discussions and minute considerations 
 of philosophical conclusions, considering them controversial, 

for such discussions strengthen the mind, which thus 
becomes firmly attached to Çré Kåñëa.” 
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In His boyhood, Çré Caitanya manifested a wonderful pastime in connection to proper 
discrimination according to the acintya-bhedäbheda-darçana. It is found in His biography in 
Caitanya-bhägavata 1.7 and Caitanya-caritämåta 1.14.73-75. Nimäi (Çré Caitanya’s boyhood name) 
played the pastime of being an excellent student who was very dedicated to studying the scriptures, 
even neglecting playing with His friends. His mother Çacé and other relatives were happy about this, 
but His father, Jagannätha Miçra, began to worry. Nimäi’s elder brother, Çré Viçvarüpa, had studied 
all the scriptures, and after understanding the temporary nature of the material world, he renounced 
his family and home, became a sannyäsé and fully devoted himself to the Supreme Lord’s service. 
Jagannätha Miçra feared that his beloved Nimäi would similarly leave home after reading Vedic 
literature. He decided to keep Nimäi away from studying (in Vedic society, studying necessarily 
includes studying the holy Vedic scriptures). He told his wife Çacé, who was worried about how 
Nimäi will survive and maintain others if He remains a fool: “Education, birth, and other qualities 
are only superficial; Kåñëa alone is the maintainer and strength of all.” – Cb 1.7.133. Nimäi was 
disappointed to give up His scholastic pursuits, and He began to enact various pastimes of childhood 
mischief. Once He sat down on old rejected pots that had been used for preparing offerings for Lord 
Viñëu, and smeared His body with their soot, so that His golden effulgence was covered. When 
mother Çacé saw Nimäi in that condition, she said, “My dear son, this is not a proper place to sit. 
These are rejected pots, and if one touches them he must take bath. Haven’t You understood this by 
now?” The Lord replied: 
 

 
 

“You don’t allow Me to study, so how will I know the 
difference between good and bad or a fool and a brähmaëa?” 

 
murkha ämi, nä jäniye bhäla-manda-sthäna, sarvatra ämära ‘eka’ advitéya-jïäna, “I am a fool, 

so I don’t know which place is good and which is bad. Therefore, I consider all places equal 
according to my concept of advitéya-jïäna, ultimate non-duality.” – Cb 1.7.170. Here, Lord Caitanya 
teaches, that proper education and distinction (bheda) is required, and exclusive advaita, non-
distinction, is foolish. Although in certain aspects of the ultimate reality there is non-distinction, 
simultaneously, in other aspects there is also distinction between its elements; trying to artificially 
neglect these differences like the advaitists, mäyävädés or monists, cannot lead to getting the full 
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picture of reality. Although the monists claim that everything is exclusively one, they are forced to 
discriminate between clean and dirty places to sit, healthy and unhealthy food to eat, etc, and thus 
they cannot actually practice their virtual philosophy. Once one mäyävädé was preaching his 
philosophy of exclusive oneness in the presence of Çréla Bhaktisiddhänta Sarasvaté Prabhupäda and 
his disciples in a train from Kolkata to Jagannätha Puré. Çréla Prabhupäda asked his disciples to feed 
the mäyävädé some mangos that had become rotten on the way, since according to mäyäväda, there 
is no difference between good and rotten mangos. After having eaten four rotten mangos, the 
mäyävädés fell at Çréla Prabhupäda’s feet and swore he’d never preach exclusive oneness again. 

 
Çré Caitanya, by sitting in a place that is considered unclean and preaching about ultimate 

non-duality, exposed the pathetic picture of a monist who would try to live up to his philosophy in 
practice. Çré Caitanya clearly pointed out the necessity of distinction and a healthy moral. In all 
religions we find that God and His devotees have moral and care for the upliftment of the people. 
This requires proper discrimination and ethics; sincere devotees never tell people to simply do as 
they like. One of the most harmful aspects of monism or non-dualism is that it virtually wipes out 
morals and ethics. If all is but one, then it does not really matter what I do – when I steal from 
others, I actually take from myself; when I kill others, I merely change some minor aspects of my 
self; it does not matter if I worship nature or ghosts or cars or God, because they are all me; et 
cetera. If we scrutinizingly analyze the underlying motives of a person who takes to monism, then 
behind the facade of ‘peaceful oneness’ we often find a ‘complacent oneness’ – a virtual oneness that 
justifies practically everything from lazyness and cowardice to crimes. Our drawbacks and vices of 
being too lazy to distinguish, being too fearful of confrontation with others and being judged and 
categorized by others due to our discrimination, being too cowardly to take and defend a position, 
being too selfish and addicted to give up certain immoral conducts – all these drawbacks can be 
hidden behind the ‘peaceful’ mask of monism. This Sachverhalt, relation of facts, is mostly unknown 
to people who talk about monism. It is not so obvious in schools of monism that call upon Veda 
because they keep up moral values, but it can be seen clearly when monism is incorporated in 
freestyle schools such as the new age movement. We need not go into any particular detail of 
practice, since virtually anything is potentially justifyable with freestyle monism. The reason why big 
scandals are limited is because fortunately, the general public still has a sense of moral. Moral and 
ethics require clear discrimination and the acknowledgement of duality. The principle of unity in 
diversity allows both duality and union in their most beneficial aspects. Çré Caitanya taught this 
principle with the greatest expertise. We continue in His biography: 

 
When mother Çacé called Nimäi to take bath, He replied stubbornly, “If you don’t allow Me 

to study, then I won’t leave this place.” Mother Çacé then pulled Him down by force and brought 
Him to the river Gaìgä, where both took bath. After this, Nimäi’s parents decided to allow Him to 
continue His studies, which He did with joy. In this pastime, Çré Caitanya not only taught the proper 
application of distiction (bheda), but also of oneness (abheda), as He is the original revelator of 
acintya-bhedäbheda-darçana. When Çré Caitanya was scolded by mother Çacé for sitting on what 
people consider dirty pots, He replied to her: “My dear mother, you are very childish. I am never in 
an impure place. In fact these pots are not at all contaminated, because you have used them to cook 
for Lord Viñëu. Indeed, simply by the touch of His cooking pots other places become purified.” – Cb 
1.7.173-178. Çréla Bhaktisiddhänta Sarasvaté Öhäkura mentions in his purports that unlike the 
smärtas, the Vaiñëavas accept the remnants of the Lord as pure. He quotes the Padma Puräëa: 
naivedyaà jagadéçasya, anna-pänädikaà ca yat, brahmavan-nirvikäram hi, yathä viñëus tathaiva tat, 
“Those foodstuffs and beverages that are offered to Viñëu are transcendental, incorruptible, and 
nondifferent from Viñëu.” 

 
 Some years earlier, Nimäi, instead of eating His meal, began to eat dirt, similar to the 

pastime He performed as Çré Kåñëa (see SB 10.8.32-45, summarized in Chapter 5.7). Mother Çacé 
snatched the dirt from His hands and inquired why He was eating it. Nimäi replied: “Why are you 
angry? You have already given Me dirt to eat. What is My fault? Fused rice, sweetmeats and all 
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other eatables are but transformations of dirt. This is dirt, that is dirt. Please consider. What is the 
difference between them?” Astonished that her child was speaking mäyäväda philosophy, mother 
Çacé replied, “Who has taught You this philosophical speculation that justifies eating dirt? 
 

 
 

“My dear boy, if we eat earth transformed into grain, 
our body is nourished, and it becomes strong. But if we eat dirt in its 

crude state, the body becomes diseased instead of nourished, and thus it is destroyed.” 
 

The Lord replied to His mother, “Why did you conceal self-realization by not teaching Me 
this practical philosophy in the beginning? Now that I can understand this philosophy, no more shall 
I eat dirt. Whenever I am hungry I shall suck your breast and drink your breast milk.” This pastime 
is recorded in Çré Caitanya’s biography in Caitanya-caritämåta 1.14.24-36. In this wonderful pastime, 
Lord Caitanya teaches the philosophy of acintya-bhedäbheda through His mother. He Himself takes 
the role of a preacher of the mäyäväda philosophy and then exposes it as faulty. The mäyävädés 
claim that everything is one, but they nevertheless prefer to eat ripe than rotten mangos, not to 
speak of dirt. Similar to the pastime described earlier in which Nimäi sat on dirty pots while 
preaching mäyäväda, Nimäi exposed the sillyness of a mäyävädé who practically employs his 
philosophy by eating dirt and trying to justify it through monistic speculation. He then established 
the proper Vedic philosophical conclusion of acintya-bhedäbheda through the mouth of His mother. 
Although everything is a transformation of the Lord’s energy and thus in one sense non-different 
(abheda), in another sense, those products of transformation are also different (bheda) from each 
other and from the Lord’s energy. To lead a sane way of life and achieve the essential philosophical 
undestanding, one must accept both aspects, distinction and non-distinction, in the proper way. This 
is possible by the sublime philosophy of acintya-bhedäbheda. 

 
Sometimes people ask that if bhakti is the goal of life, why should one spend so much energy 

in trying to understand the philosophical aspects of bhakti – why not ‘just practice bhakti’? The 
answer is that although material speculative philosophy is useless to advance on the path of bhakti, 
the descending philosophy of bhakti is in itself spiritual and beneficial for devotional progress. 
Therefore, it is said that a sincere student of bhakti should not neglect the discussion of siddhänta 
(philosophical conclusions), for such discussions make the mind strong and attached to Çré Kåñëa 
(siddhänta baliyä citte nä kara alasa, Cc 1.2.117). By siddhänta one can know the glories of the Lord 
in a properly manner, and only by knowing His glories can one become firmly attached to Him (Cc 
1.2.118). The approach to philosophy of the devotee is completely different from that of the jïäné, 
the empirical philosopher, who is not interested in bhakti, but only in knowledge and liberation. 
“Since a devotee also engages in philosophical research to understand the Supreme Person as He is, 
his activities may thus appear to be like those of a mental speculator, but actually he is trying to 
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understand the spiritual nature and transcendental activities.” SB 3.27.23, purport by Çréla A. C. 
Bhaktivedanta Swami Prabhupäda.  

 
The devotee hears and chants about the Lord and His nature and philosophy in order to 

glorify and please Him as an offering of devotion, which is in itself already the relishable goal, not 
for any secondary benefit. In the famous ätmärämä-verse (SB 1.7.10, quoted in Chapter 9.5), Çré 
Süta Gosvämé, the speaker of the Çrémad-Bhägavatam, gives answer to the question why Çré 
Çukadeva Gosvämé, a fully liberated and self-realized soul, nevertheless took the trouble to go 
through the vast literature Çrémad-Bhägavatam. Çré Süta Gosvämé explained that even the self-
satisfied liberated souls (ätmärämä) desire to render unalloyed devotional service to the Supreme 
Lord, because He possesses transcendental qualities that can attract everyone. This proves that 
bhakti is superior to jïäna, mere empirical knowledge, and that hearing and chanting Çrémad-
Bhägavatam, that naturally includes essential philosophy and siddhänta, is in itself a transcendental 
activity if done under the guidance of pure devotees. 

 
The philosophical conclusion of devotional service is called bhakti-siddhänta or bhakti-

vedänta, and great Gauòéya-Vaiñëava Äcäryas like Çréla Bhaktisiddhänta Sarasvaté Öhäkura and 
Çréla A. C. Bhaktivedanta Swami Prabhupäda were given these names to honor their devotional 
qualities. To the novice, bhakti-siddhänta is revealed through the scriptures and the pure devotees 
and realized by the practice of bhakti. bhakti-siddhänta nourishes bhakti, because bhakti needs to be 
practiced in a proper mood or concept. This proper concept is expressed in bhakti-siddhänta, the 
philosophical conclusion of bhakti, that establishes the purpose and proper mood of practicing 
bhakti. As such bhakti and bhakti-siddhänta go hand in hand and cannot be excluded from each 
other. The essential bhakti-siddhänta of acintya-bhedäbheda establishes that in the ultimate reality 
there is not only abheda, non-distinction, but also bheda, distinction, and philosophical discussions 
are essential to distinguish reality. One quality of the Çrémad-Bhägavatam is that it rejects all 
cheating dharmas and establishes the actual substantial object of knowledge by distinguishing reality 
from illusion for the welfare of all (SB 1.1.2, quoted below). 

  
Çréla Bhaktisiddhänta Sarasvaté Öhäkura mentioned in this regard that after discarding all 

philosophies that do not make out the Vedic conclusion, one should adopt the ultimate principle 
identical with the doctrine of acintya-bhedäbheda, and that “this makes one eligible for being a true 
devotee.” (Bhaktisiddhanta, 1874-1936, p. 151.) A devotee distinguishes in order to honor, relate to 
and engage the multifarious elements of the Lord’s creation properly and thus achieve harmony of 
individual elements, instead of trying to ignore or annihilate distinction by trying to virtually enforce 
complete abheda like the monists. In simple words; those who actually love the Lord will want to 
know all distinct details of the Lord’s personal character – especially what He Himself desires most 
– in order to serve Him perfectly. This knowledge is established by bhakti-siddhänta. Just as a loving 
mother will distinguish between less and more suitable food for her children by consulting an 
expert’s advice, the pure devotee distinguishes between less and more suitable moods of devotion to 
the Lord according to the Lord’s personal nature expressed in bhakti-siddhänta. Without 
understanding bhakti-siddhänta, one may wear a devotional dress, but have an unfavorable mood or 
concept of the Lord, and as the Lord is bhäva-grähé (Cb 1.11.108), the One who accepts the mood of 
His devotees more than external circumstances, that will not be very beneficial. bhakti-siddhänta is 
not dry philosophy but philosophical conclusion of practical devotional service. 
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Reality is variegated because Lord Kåñëa created it purposely in that way – thus artificially 

trying to avoid distinguishing between various elements of creation and to virtually manufacture a 
monotonous impersonal reality deprived of individuality does not serve the purpose of creation. 
The task is not to alter the Lord’s creation, but to become Kåñëa-conscious and thus able to 
recognize how all variegatedness is united in perfect harmony like a big orchestra – to realize the 
cosmic orchestra of unity in diversity. A good orchestra creates pleasing symphony, not boring 
monotony. If individuals unite in the central will, they enter universal harmony. This is expressed by 
Çré Caitanya’s acintya-bhedäbheda-darçana. Çréla Bhaktirakñaka Çrédhara Mahäräja mentioned: 
“Different sounds tuned to one – that is harmony. Different instruments, different tones (...) 
connected with one and (...) giving some sweet and soothing feeling or sentiment; that is harmony.” 
(Transcribed from one of his sermons. Çrédhara 3, 1895-1988.) 

 
The title of this book is ‘Unity in Diversity’. The quest of universal harmony is unity in 

diversity, which is most scientifically disclosed by the philosophy of acintya-bhedäbheda. To attain 
harmony, both, individuality and distinction, are necessary, just like the harmony of an orchestra 
depends on distinctly tuned individual intruments played in unison. Therefore, before the concert, 
the conductor points out disharmonious elements and accepts only instruments that are in exact 
tune. Similarly, the Çrémad-Bhägavatam, the Vedic literature of bhakti-siddhänta, in the very 
beginning right after the introductory verse clearly cuts off all paths of knowledge and human 
conduct bereft of pure bhakti and proclaims the need of proper distinction: dharmaù projjhita-
kaitavo 'tra (...), “Completely rejecting all religious activities which are materially motivated, this 
Bhägavata Puräëa propounds the highest truth, which is understandable by those devotees who are 
fully pure in heart. The highest truth is reality distinguished from illusion for the welfare of all (...).” 
– Çrémad-Bhägavatam 1.1.2. bhakti-siddhänta is not a materially speculated conclusion, but it is the 
spiritual reality expressed in philosophical conclusion and passed down by the Lord Himself through 
paramparä (Bhagavad-gétä 4.2). It is revealed to those who are very dear devotees of the Lord 
(Bhagavad-gétä 4.3). A pure devotee has already realized the Lord, and thus there seems to be an 
insurmountable gap for the neophyte devotees; however, they can overcome this gap by receiving 
bhakti from a pure devotee. Therefore, bhakti-siddhänta must be heard from a spiritual master and 
cannot be assimilated by our own efforts. Dedication, inquiry and service to a self-realized spiritual 
master in paramparä is required to understand bhakti-siddhänta (see Bhagavad-gétä 4.34). If one has 
received bhakti-siddhänta from a pure devotee, then perfect discrimination according to acintya-
bhedäbheda-darçana is possible. 

 
 
14.12. Acintya-Bhedäbheda-Darçana Described In the Brahma-saàhitä 
 

We now continue in Çré Caitanya’s biography, when He was touring South India. On the banks of 
the river Payasviné, in the temple of Ädi-keçava in the Trivandrum district, He was very happy when 
He discovered a copy of the fifth chapter of the Brahma-saàhitä spoken by Lord Brahmä. Since all 
spiritual conclusions are briefly presented in the Brahma-saàhitä, it is essential among all the 
Vaiñëava literatures (Cc 2.9.237-241). There are supposed to be hundred chapters in the Brahma-
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saàhitä, but the fifth is the only chapter that is known to date. Çré Caitanya’s devotees 
enthusiastically made further copies, and thus it was well preserved and spread in the Vaiñëava 
community. The Brahma-saàhitä was spoken to Lord Kåñëa by Brahmä after his enlightenment. A 
collection of its verses shall be presented here to enrich our understanding of Çré Kåñëa and His 
nature of acintya-bhedäbheda. 

 
éçvaraù paramaù kåñëaù, sac-cid-änanda-vigrahaù, 

anädir ädir govindaù, sarva-käraëa-käraëam, 
 

“Kåñëa who is known as Govinda is the Supreme Godhead. 
He has an eternal, spiritually conscious and entirely blissfull transcendental body. 

He is the origin of all. He has no other origin and He is the prime cause of all causes.” – Bs 5.1. 
 

evaà jyotir-mayo devaù, sad-änandaù parät paraù, 
ätmärämasya tasyästi, prakåtyä na samägamaù, 

 
“The Lord of Gokula is the transcendental Supreme Godhead, 

the own Self of eternal ecstasies. He is the superior of all superiors 
and is busily engaged in the enjoyments of the transcendental realm 

and has no association with His mundane potency.” – Bs 5.6. 
 
Here the transcendental nature of Çré Kåñëa is established. Although He is the cause of all 

causes, He nevertheless has no association with His mundane potency. How this is possible has been 
explained by Çré Caitanya in Cc 1.5.86 and the there following verses, quoted in Chapter 14.6, where 
also verses 5.45, 5.7, 5.8, and 5.46 of the Brahma-saàhitä are mentioned. ätmärämasya means that 
Kåñëa is engaged in enjoyments of the transcendental realm, which emanates from Himself; in other 
words, He only enjoys aspects and transformations of Himself, not other’s properties or other men’s 
wifes. ätmäräma means to take pleasure only from the self, to be satisfied within one’s self, and not 
being dependent on or interested in any gratification through things other than one’s self. There is 
no distinction between Kåñëa and His internal potency that manifests as Rädhäräëé and Her 
confidantes, the gopés (see below quoted verses Bs 5.35&37). Therefore, their transcendental 
pastimes of paramour love is free from any illicitness as in the mundane paramour affairs. “The 
gopés are the extensions of the ecstatic energy of Kåñëa, and so are exceptionally His own. How can 
there be illicit connection in their case?” (Çréla Bhaktisiddhänta Sarasvaté Öhäkura in his purport to 
Bs 5.37, quoted below.) 

 
Mahä-Viñëu is the source of thousands of thousands of Avatäras and the creator of 

thousands of thousands of individual souls (Bs 5.11.) The living entity is eternal and is for eternity 
and without a beginning joined to the Supreme Lord by the tie of an eternal kinship. He is 
transcendental spiritual potency (Bs 5.21). These verses also support the acintya-bhedäbheda-
darçana: the great variety of individual souls comes from the one Supreme Lord. They are different, 
bheda, in number and person, and one, abheda, in both being of spiritual substance. Brahmä was 
inspired to create, but could only see darkness in every direction (Bs 5.23). Thereupon, the goddess 
of learning, Sarasvaté, revealed to Brahmä the 16 syllable kåñëa-mantra containing the käma-béja 
[the essential desire-seed-syllable kléà. The entire mantra is confidential and must be received from 
a bona fide spiritual master in order to be effective], telling him that this mantra will assuredly fulfill 
his heart’s desire (Bs 5.24-25). Çréla Bhaktisiddhänta Sarasvaté Öhäkura comments on this verse that 
this kåñëa-mantra gives an unalloyed devotee the fruition of his heart’s desire, i.e. love of Kåñëa. The 
devotee who has a devotional aptitude mixed with material desires gets his material desires fulfilled 
too from the perverted reflection of the kåñëa-mantra. As Brahmä was a mixed devotee, the kåñëa-
mantra fulfilled both his temporary desire (for creation) and his eternal spiritual desires. 
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14.13. Union In Will With God Is the Formula to Success 
 

Brahmä, being desirous of satisfying Govinda, engaged in austerity by chanting the kåñëa-mantra, 
contemplating the nature of the transcendental land of Kåñëa, Goloka Våndävana (Bs 5.26). In this 
verse, the words préëan govindam, “being desirous of satisfying Govinda”, indicate the spiritual 
teleosympathetic inclination of Brahmä, which was further developed by his chanting the kåñëa-
mantra. This aptitude towards union in will with the Lord is the target of acintya-bhedäbheda-
darçana. Then the personified sacred gäyatré-mantra, the mother of the Vedas, manifested from the 
divine sound of Kåñëa’s flute, entered into the ears of Brahmä, who was thus enlightened and 
attained the status of the twice-born (dvija, the status of a brähmaëa-priest), having been initiated 
by the Supreme Primal Preceptor (ädi-guruëä), Godhead Himself (Bs 5.27). dvija means twice-born 
in terms of the second or actual birth of the self by realization of the particular individual nature of 
one’s eternal spiritual self through mantra contemplation. 

 
Those official brähmaëas who have not yet attained this state of realization are as such not 

dvija in the true sense, whereas anyone who has attained spiritual birth is a real brähmaëa and 
Guru, be he in whatsoever official position. ädi-guruëä indicates that Kåñëa is the original Guru. He 
initated Brahmä, who further passed down this Veda through the disciplic succession. If one thus 
gets initiated by a Guru (a pure devotee who practically is dvija, self-realized) of a bona fide 
disciplic succession, one can get in touch with the Supreme Lord through the channel of the pure 
devotee and the mantra. Enlightened by the recollection of that käma-gäyatré-mantra, embodying 
the three Vedas, Brahmä became acquainted with the expanse of the ocean of truth. Then he 
worshiped Çré Kåñëa, the essence of all Vedas, with this hymn (Bs 5.28). 

 
Brahmä’s spiritual inclination to satisfy Govinda is essential in his success of self- and God-

realization. The transition from material to spiritual desires is attained by the association of pure 
devotees156 who have only spiritual desires, and by contemplation of the mantra that kindles the 
uncovering of spiritual desires. Having attained self- and God-realization, Brahmä begins to glorify 
Lord Kåñëa: cintämaëi-prakara-sadmasu kalpa-våkña-lakñävåteñu surabhér abhipälayantam, lakñmé-
sahasra-çata-sambhrama-sevyamänaà, govindam ädi-puruñaà tam ahaà bhajämi, “I worship 
Govinda, the primeval Lord, the first Progenitor who is tending the cows, yielding all desire, in 
abodes built with spiritual gems, surrounded by millions of purpose trees, always served with great 
reverence and affection by hundreds of thousands of lakñmés or gopés.” – Bs 5.29. Kåñëa yields all 
desires, but if He is truly merciful, He yields only the true spiritual desires of the eternal spirit souls, 
not their selfish perversions in the material realm. The self in its original state only desires to serve 
the all-attractive Lord Kåñëa, and when Kåñëa gives one full chance for serving Him, He truly fulfills 
all one’s desires. 
 

As per the transcendental principle of teleosympathy, 
all souls in the spiritual realm only desire to serve Kåñëa, and 

thus there are no clashes of interest, but only blissful harmony. 
Therefore, individual union with the sweet purpose of Kåñëa 

as advocated by acintya-bhedäbheda-darçana 
leads to universal harmony. 

 

                                                 
156 saìgät saïjäyate kämaù, one’s desires develop according to association, Bg 2.62. yasya yat saìgatiù puàso, maëivat 
syät sa tad guëaù, svakularddhyai tato dhimän, svayüthäny eva saàçrayet,  “As the qualities of a nearby object are 
reflected in a crystal, one similarly takes on the qualities of a person with whom he associates. Therefore, in order to 
increase one's devotional sentiment in his own line, a wise person should take shelter of those who have the same 
temperament. One should be particularly careful in this regard.” – Hari-bhakti-sudhodaya 8.51 (a compilation of verses 
extracted from the Puräëas). kåñëa-bhakti-janma-müla haya ‘sädhu-saìga’, kåñëa-prema janme, teìho punaù mukhya 
aìga, “The root cause of devotional service to Lord Kåñëa is association with pure devotees. Even when one’s dormant 
love for Kåñëa awakens, association with devotees is still most essential” – Cc 2.22.83. 
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14.14. God’s Servants are Equally As Opulent as God 
 

veëuà kvaëantam aravinda-daläyatäkñam-barhävataàsam asitämbuda-sundaräìgam, kandarpa-
koöi-kamanéya-viçeña-çobhaà, govindam ädi-puruñaà tam ahaà bhajämi, “I worship Govinda, the 
primeval Lord, who is adept in playing on His flute, with blooming eyes like lotus petals with head 
decked with peacock's feather, with the figure of beauty tinged with the hue of blue clouds, and His 
unique loveliness charming millions of Cupids.” – Bs 5.30. The beauty and loveliness of Kåñëa is far 
more enchanting that that of Cupid multiplied a millionfold. This can only be realized with eyes of 
love of God (described in a following verse, Bs 5.38). The attraction to and love for Kåñëa is natural 
and spontaneous, as soon as the real self gets uncovered. According to Kåñëa’s nature of acintya-
bhedäbheda, He can attract unlimited numbers of souls perfectly according to their individually 
spiritual inclinations, while remaining one person. The servants of Kåñëa are not in a lesser position 
than Kåñëa Himself like servants of material masters are inferior: vimuïcati yadä kämän, mänavo 
manasi sthitän, tarhy eva puëòarékäkña, bhagavattväya kalpate,  

 
“O my Lord, when a human being is able to give up all the material desires in his mind, 

he becomes eligible to possess wealth and opulence like Yours.” – SB 7.10.9. 
 
Purport by Çréla A. C. Bhaktivedanta Swami Prabhupäda: “(...) Çrédhara Svämé comments, 

bhagavattväya bhagavat-samän aiçvaryäya. bhagavattva, becoming as good as the Supreme 
Personality of Godhead, does not mean becoming one with Him or equal to Him, although in the 
spiritual world the servant is equally as opulent as the master. 
 

 
 

 “The servant of the Lord is engaged in the service of the Lord 
as a servant, friend, father, mother or conjugal lover, 

all of whom are equally as opulent as the Lord. 
This is acintya-bhedäbheda-tattva. 

 
“The master and servant are different yet equal in opulence. This is the meaning of 

simultaneous difference from the Supreme Lord and oneness with Him.” It is essential to note, that 
desiring equal opulences like God is never the direct aspiration of a devotee; such a desire is not 
cultivated by the devotee because it hinders pure bhakti, which is unconditioned. However, by 
practicing pure bhakti, the devotees’ pure self gradually manifests in the transcendental abode of 
God, and they automatically achieve divine opulences. The formula for the achievement of the 
transcendental abode is not the desire to enjoy there, but the desire to serve the only primary 
Enjoyer, the Supreme Personality of Godhead, causelessly, without selfish desires. This is explicitly 
expressed by the philosophy of acintya-bhedäbheda that advocates teleosympathy, sympathy with 
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the Supreme Lord’s desire. Çrémad-Bhägavatam 11.29.34 states in this regard: martyo yadä tyakta-
samasta-karmä, niveditätmä vicikérñito me, tadämåtatvaà pratipadyamäno, mayätma-bhüyäya ca 
kalpate vai, “When a mortal person gives up all karma, activities governed by a selfish desire, and 
offers his very self to My direction, eagerly desiring to render service unto Me, achieves liberation 
from birth and death and is promoted to the status of sharing My own opulences.” Furthermore, 
Kåñëa’s servants have the unique position of serving and relishing Kåñëa, the embodiment of all 
beauty and loveliness. This position is so delightful that Çré Kåñëa Himself desires it. The ultimate 
proof of the devotee’s exalted position is Çré Caitanya Mahäprabhu, who is no one else but Çré 
Kåñëa appearing as His own Devotee to relish serving and tasting Himself. 

 
 
14.15. God Is Non-Different From His Transcendental Body 

 

The next two verses of the Brahma-saàhitä quoted by Çré Caitanya say: 
 

älola-candraka-lasad-vanamälya-vaàçé- 
ratnäìgadaà praëaya-keli-kalä-viläsam 

çyämaà tri-bhaìga-lalitaà niyata-prakäçaà 
govindam ädi-puruñaà tam ahaà bhajämi 

 
aìgäni yasya sakalendriya-våtti-manti 
paçyanti pänti kalayanti ciraà jaganti 

änanda-cinmaya-sad-ujjvala-vigrahasya 
govindam ädi-puruñaà tam ahaà bhajämi 

 
 “I worship Govinda, the primeval Lord, round whose neck is swinging a garland of 
flowers beautified with the moon-locket, whose two hands are adorned with the flute 
and jeweled ornaments, who always revels in pastimes of love, whose graceful 
threefold-bending form of Çyämasundara is eternally manifest. I worship Govinda, 
the primeval Lord, whose transcendental form is full of transcendental bliss, truth, 
and pure eternal substance and is thus full of the most dazzling splendor. Each of the 
limbs of that transcendental figure possesses in Himself, the full-fledged functions of 
all the organs, and eternally sees, maintains and manifests the infinite universes, both 
spiritual and mundane.” – Brahma-saàhitä 5.31-32. 

 
Here, the Lord’s acintya-bhedäbheda nature is further described. Çréla Bhaktisiddhänta 

Sarasvaté Öhäkura mentions in his purport: “The unwholesomeness of matter is its defect; but in the 
spirit there is variegatedness which is free from any fault or contamination. The soul and the body of 
Kåñëa are identical157, whereas the body and soul of fallen creatures are not so. In the spiritual 
sphere there is no such difference as that between the body and soul, between the limbs and their 
proprietor, between the attributes and the object possessing them, of this world. But such difference 
really exists in the case of conditioned souls. 
 

“Limbed though Kåñëa is, His every limb is the whole entity [each limb is 
acintya-bhedäbheda, inconceivably simultaneously one and different from 
Him]. He performs all varieties of divine spiritual functions with every one of 
His limbs. Hence He is an indivisible whole and a perfect transcendental entity. 

 
“Both jéva-soul and Kåñëa are transcendental. So they belong to the same category [abheda]. 

But they differ [bheda] in this that the transcendental attributes exist in the jéva-soul in 

                                                 
157 The Kürma Puräëa states: deha-dehi-vibhedo ’yaà neçvare vidyate kvacit, “There is no difference between body and 
soul in the Supreme Personality of Godhead.” – Bg 9.34, purport. 
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infinitesimally small degrees, whereas in Kåñëa they are found in their fullest perfection. Those 
attributes manifest themselves in their proper infinitesimality only when the jéva-soul attains his 
unadulterated spiritual status. The jéva-soul attains the nearest approach to the absolute identity 
only when the spiritual force of ecstatic energy appears in him by the grace of Kåñëa.” In this regard, 
the Çvetäçvatara Upaniñad 6.8 (quoted from Jd 14) states: 

 
na tasya käryaà karaëaà ca vidyate 
na tat-samaç cäbhyadhikaç ca dåçyate 

paräsya çaktir vividhaiva çrüyate 
sväbhäviké jïäna-bala-kriyä ca 

 
“The Supreme Lord never requires the assistance of material senses to accomplish His 
works. He possesses neither a material body, nor material senses. His body is one 
hundred percent spiritual; therefore, His physical presence is not limited as that of a 
material body. He is omnipresent, His beautiful spiritual form is present everywhere 
within the creation; simultaneously, He is in is own abode, Goloka Våndävana. Nothing 
or no one is either equal to, or greater than He is; He is replete with acintya-çakti (also 
called para-çakti), inconceivable potency. Although His inherent, internal acintya-çakti 
is one, she is nevertheless manifest in manifold magnificence as jïäna, also known as cit 
and saàvit, the potency of cognisance; bala, also known as sat and sandhiné, the potency 
of power; and kriyä, also known as änanda and hlädiné, the potency to perform dynamic 
variegated activities.”  

 
 
14.16. Further Aspects of Acintya-Bhedäbheda  

 

advaitam acyutam anädim ananta-rüpam, ädyaà puräëa-puruñaà nava-yauvanaà ca, vedeñu 
durlabham adurlabham ätma-bhaktau, govindam ädi-puruñaà tam ahaà bhajämi, “I worship 
Govinda, the primeval Lord, who is inaccessible to the Vedas, but obtainable by pure unalloyed 
devotion of the soul, who is without a second, who is not subject to decay, is without a beginning, 
whose form is endless, who is the beginning, and the eternal puruña; yet He is a person possessing 
the beauty of blooming youth.” – Bs 5.33. 
 

Çréla Bhaktisiddhänta Sarasvaté Öhäkura explains: “advaita [syn. abheda] means ‘indivisible 
truth who is knowledge absolute’. Brahman, the infinite, emanates from Him as His effulgence and 
God-immanent (Paramätmä) as His constituent; but nevertheless He remains one and indivisible. 
acyuta means that though myriads of Avatäras emanate from Him as subjective portions and 
millions of jévas as separated spiritual particles, still He remains intact as the undivided whole of 
fullest perfection. Though He indulges in exhibiting the pastimes of births, etc., still He is without a 
beginning. Though He disappears after the pastimes of His appearance, still He is eternal. Though 
without origin, yet He is with an origin in His pastime of appearance; and although eternal in 
essence, He is still a person in the full bloom of youth. 
 

“The sum and substance of it is that though He possesses diverse 
and apparently mutually contradictory qualities, still they 

are in universal harmonious concordance by dint 
of His unthinkable potency. 

 
“This is what is meant by cid-dharma [syn. sanätana-dharma], transcendental nature, as 

distinguished from the material. His graceful threefold-bending form with flute in hand, possesses 
eternal blooming youth and is above all unwholesomeness that is to be found in limited time and 
space. In the transcendental realm there is no past and future but only the unalloyed and immutable 
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present time. In the transcendental sphere there is no distinction between the object and its qualities 
and no such identity as is found in the limited mundane region. 
  

 
“Hence those qualities that seem to be apparently contradictory 

in the light of mundane conception limited by time and space, 
exist in agreeable and dainty concordance in the spiritual realm.”  

  
 Çréla A. C. Bhaktivedanta Swami Prabhupäda also quotes the above verse from the Brahma-
saàhitä in his purport to verse 10.13.19 of the Çrémad-Bhägavatam, where it is described how Lord 
Kåñëa expanded Himself into many calfs and boys simultaneously: “As stated in the Brahma-
saàhitä 5.33: advaitam acyutam anädim ananta-rüpam, ädyaà puräëa-puruñaà nava-yauvanaà ca, 
Kåñëa, paraà brahma, the Supreme Personality of Godhead, is ädyam, the beginning of everything; 
He is ädi-puruñam, the ever-youthful original person. He can expand Himself in more forms than 
one can imagine, yet He does not fall down from His original form as Kåñëa; therefore He is called 
Acyuta [infallible, invincible]. (...) Kåñëa thus proved that He is everything, that He can become 
everything, but that still He is personally different from everything (mat-sthäni sarva-bhütäni na 
cähaà teñv avasthitaù – Bg. 9.4). This is Kåñëa, who is understood by acintya-bhedäbheda-tattva 
philosophy. pürëasya pürëam ädäya pürëam evävaçiñyate: [Çré Éçopaniñad, invocation] Kåñëa is 
always complete, and although He can create millions of universes, all of them full in all opulences, 
He remains as opulent as ever, without any change (advaitam).” 
 

 eko 'py asau racayituà jagad-aëòa-koöià, yac-chaktir asti 
jagad-aëòa-cayä yad-antaù, aëòäntara-stha-paramäëu-cayäntara-
stham-govindam ädi-puruñaà tam ahaà bhajämi, 

 
“He is an undifferentiated entity as there is no distinction 
between [His] potency and the possessor [Himself] thereof  
[their relation is acintya-bhedäbheda]. In His work of 
creation of millions of worlds, His potency remains 
inseparable. All the universes exist in Him and He is present 
in His fullness in every one of the atoms that are scattered 
throughout the universe, at one and the same time. Such is 
the primeval Lord whom I adore.” – Bs 5.35. 

 
Çréla Bhaktisiddhänta Sarasvaté Öhäkura mentions in his purport: “Kåñëa is the highest of all 

entities. In Him is an entity which is termed cit (spiritual) which is distinct from the principle of 
limitation. By His inconceivable power [acintya-çakti], He can at will create numberless universes. 
All the mundane universes owe their origin to the transformation of His external potency. Again 
His abode is beyond human conception; since all worlds, limited and spiritual (cit) exist in Him and 
He resides simultaneously in His fullness and entirety in all the atoms in all the worlds. (...) This 
argument favors the doctrine of simultaneous inconceivable distinction and nondistinction.” 

 
 “I worship Govinda, the primeval Lord, residing in His own realm, Goloka, with Rädhä, 

resembling His own spiritual figure, the embodiment of the ecstatic potency possessed of the sixty-
four artistic activities, in the company of Her confidantes [sakhés], embodiments of the extensions of 
Her bodily form, permeated and vitalized by His ever-blissful spiritual rasa.” – Bs 5.37. Çréla 
Bhaktisiddhänta Sarasvaté Öhäkura writes in his purport: “Although the Lord Absolute and His 
potency are one and the self-same existence [abheda], still They exist eternally as separate [bheda] 
entities, as Rädhä and Kåñëa. (...) 
 



368 

  

 
 

“The divine sportive potency fills the hearts of His devotees 
with appropriate spiritual sentiments in conformity with His will.” 

 
Here, Çréla Bhaktisiddhänta Sarasvaté Öhäkura explains, how the intimate devotees attain 

union or unity in will with Kåñëa, which is the target of the acintya-bhedäbheda-darçana: Their heart 
is filled with appropriate spiritual sentiments in conformity with the will of Kåñëa by the internal 
pleasure-potency of Kåñëa, the hlädiné-çakti, antaraìga-çakti or acintya-çakti, whose ultimate 
Personification is Rädhäräëé. Kåñëa Himself says to Arjuna in the Ädi Puräëa: man-mähätmyaà 
mat-saparyäà, mac-chraddhäà man-mano-gatam, jänanti gopikäù pärtha, nänye jänanti tattvataù, 
 

“O Pärtha, the gopés know My greatness, My loving service, respect for Me, and the 
intention of My mind (manaù-gatam). Others cannot really know these.” – Cc 1.4.213. 

 
The internal potency descends to the conditioned soul who aspires for Kåñëa’s service 

through the heart of the spiritual master in form of the holy name. Kåñëa invested all His 
transcendental potencies into the holy name (nämnäm akäri bahudhä nija-sarva-çaktiù, Çré Caitanya 
in His Çré Çikñäñöaka. Caitanya, 1486-1534. Verse two). In the present age, the Lord is primarily 
present in His holy name (kali-käle näma-rüpe kåñëa-avatära, Cc 1.17.22), the Hare Kåñëa mahä-
mantra; Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa Hare Hare, Hare Räma Hare Räma, Räma Räma 
Hare Hare. 

 
premäïjana-cchurita-bhakti-vilocanena, santaù sadaiva hådayeñu vilokayanti, yaà 

çyämasundaram acintya-guëa-svarüpaà, govindam ädi-puruñaà tam ahaà bhajämi, 
 

“I worship Govinda, the primeval Lord, who is Çyämasundara, Kåñëa Himself with 
inconceivable innumerable attributes, whom the pure devotees see in their heart of hearts with the 
eye of devotion tinged with the salve of love.” – Bs 5.38. 
 

Here, love of God is compared with premäïjana, a ‘salve of love of God’, that enables the 
eye of devotional service (bhakti) to invoke the vision of Kåñëa in the devotee’s purified heart. One 
must not think that these eyes are like material eyes. As the conditioned soul cannot imagine 
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spiritual eyes, this analogy is given here. Actually, the Lord’s vision can only be gotten by His mercy 
that is attracted by the practice of prema-bhakti, which in turn can only be gotten from a devotee 
who has prema-bhakti. All humans have hearts, but due to the coverings of separatist motives, most 
don’t feel attracted to Kåñëa. Attraction to Kåñëa is only achieved by the practice of bhakti, by 
which the self’s natural inclination to Kåñëa is uncovered. In the cleansing stage of devotional 
service, in which one still serves under certain conditions and personal motives, one cannot yet 
directly perceive Kåñëa; this is only possible with prema, transcendental unconditional love of God. 
Therefore, the distinction of bhakti and prema is made in this verse. 

 
A devotee with prema has only one desire: To serve Kåñëa’s desires. By this attainment of 

union in will of God, as advocated by the acintya-bhedäbheda-darçana, the devotee transcends all 
mundane dualities and is able to see how the Supreme Lord and His materially inconceivable 
attributes (acintya-guëa) and creations are reconciled in perfect harmony. Çréla Bhaktisiddhänta 
Sarasvaté Öhäkura mentions in his purport to this verse that “The form Çyäma [a name of Kåñëa 
meaning dark-blue] is not the blue color visible in the mundane world but is the transcendental 
variegated color affording eternal bliss, and is not visible to the mortal eye. (...) The eye of devotion 
is nothing but the eye of the pure unalloyed spiritual self of the jéva. The form of Kåñëa is visible to 
that eye in proportion to its purification by the practice of devotion. When the devotion of the 
neophyte reaches the stage of bhäva-bhakti [stage prior to prema-bhakti], the pure eye of that 
devotee is tinged with the salve of love [prema] by the grace of Kåñëa, which enables him to see 
Kåñëa face to face.”  

 
 

14.17. Devotees Engage Everything In Bhakti 
 

“I worship Govinda, the primeval Lord, who manifested Himself personally as Kåñëa and the 
different Avatäras in the world in the forms of Räma, Nåsiàha, Vämana, etc., as His subjective 
portions. I worship Govinda, the primeval Lord, whose effulgence is the source of the 
nondifferentiated Brahman mentioned in the Upaniñads, being differentiated from the infinity of 
glories of the mundane universe appears as the indivisible, infinite, limitless, truth.” – Bs 5.39-40. 
“(...) I adore the primeval Lord Govinda in accordance with whose will Durgä [the personified 
external material potency of the Lord] conducts herself.” – Bs 5.44.  

 
In the verse 5.44 the word icchänurüpam, ‘in accordance with the Lord’s will’, is noteworthy, 

since teleosympathy or union with the Lord’s will is the target of acintya-bhedäbheda-darçana. Not 
only the spiritual energy, but also the material energy serves Kåñëa in accordance with His will. The 
word durgä also means prison or fort. The material realm is a place of correction and suffering for 
the living entities with separatist motives, and the duty of Durgä in accordance with Kåñëa’s will is to 
allow those souls a certain amount of separatist illusion apart from serving Kåñëa and to gradually 
let them realize their ignorance. By good fortune, they turn to self-realized devotees who reawaken 
their natural aptitude for the loving service of Kåñëa and are then reinstated into His spiritual 
energy. 
 

A devotee who has attained the vision of acintya-bhedäbheda, i.e. who sees 
how all variety of creation, including the material world with its seeming158 
imperfections, are all smoothly running in unified harmony with the all-good 
will of Lord Kåñëa, is himself always in harmony with the entire creation. 

 

                                                 
158 The material world is incongenial for existence because it is the place of unavoidable material suffering (due to 
separation from Kåñëa). But because these sufferings give impetus to transcend the material world, they and the 
material world are not imperfect in terms of being a ‘mistake of God’ – God is faultless, and so is His creation. 
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 “I adore the primeval Lord Govinda from whom the separated subjective portion Brahmä 
receives his power for the regulation of the mundane world, just as the sun manifests some portion 
of his own light in all the effulgent gems that bear the names of süryakänta, etc.” – Bs 5.49. 

 
Here Brahmä glorifies Lord Govinda from whom he receives his power. The analogy of the 

sun is used in a related context by Çré Caitanya in His verse that defines His acintya-bhedäbheda-
darçana: “The original position of the living entities is to be eternal servants of Kåñëa because they 
are the Lord’s marginal energy and a manifestation simultaneously one and different from the Lord, 
like a molecular particle of sunshine or fire. Kåñëa has three varieties of energy.”  – Cc 2.20.108-109. 

 
yaà krodha-käma-sahaja-praëayädi-bhéti, vätsalya-moha-guru-gaurava-sevya-bhävaiù, 

saïcintya tasya sadåçéà tanum äpur ete, govindam ädi-puruñaà tam ahaà bhajämi, “I adore the 
primeval Lord Govinda, the meditators of whom, by meditating upon Him under the sway of 
wrath159, amorous passion, natural friendly love, fear, parental affection, delusion, reverence and 
willing service, attain to bodily forms befitting the nature of their contemplation.” – Bs 5.55. 

 
Here Lord Brahmä glorifies Lord Govinda, who gives those who meditate upon Him bodily 

forms that correspond to the nature of their contemplation. “In whatever transcendental humor, 
rasa, My devotee worships Me, I reciprocate with him. That is My natural behavior.” – Çré Caitanya 
in Cc 1.4.19. According to His nature of acintya-bhedäbheda, the Supreme Lord can appear to 
different devotees in different forms, although remaining the same person. Furthermore, He also 
gives His devotees perfect spiritual bodies that suit their individual mode of worship. 

 
 “On hearing these hymns containing the essence of the truth, the Supreme Lord Kåñëa said 

to Brahmä, ‘Brahmä, if you experience the inclination to create offspring by being endowed with the 
real knowledge of the glory of Godhead, listen, My beloved, from Me to this science set forth in the 
following five verses.’” – Bs 5.57. Purport by Çréla Bhaktisiddhänta Sarasvaté Öhäkura: “The 
Supreme Lord became propitious when Brahmä with great eagerness chanted the names, ‘Kåñëa’ 
and ‘Govinda’ expressive of the form, attribute and pastimes. Brahmä was actuated by the desire for 
mundane creation. 
 

“Kåñëa then said to Brahmä how pure unalloyed devotion 
can be practiced by souls engaged in worldly occupations 

by combining the same with the desire for carrying 
out the behest direction, order, precept, 

injunction of the Supreme Lord.” 
 

 Bs 5.58-61: “When the pure spiritual experience is excited by means of cognition and service 
[bhakti], superexcellent unalloyed devotion characterized by love for God is awakened towards 
Kåñëa, the Beloved of all souls. The highest devotion is attained by slow degrees by the method of 
constant endeavor for self-realization with the help of scriptural evidence, theistic conduct and 
perseverance in practice. These preliminary practices of devotion [sädhana-bhakti] are conducive to 
the realization of loving devotion [prema-bhakti]—than whom there is no superior well-being, who 
goes hand in hand with the attainment of the exclusive state of supreme bliss and who can lead to 
Myself. Abandoning all meritorious performances serve Me with faith. The realization will 
correspond to the nature of one’s faith. The people of the world act ceaselessly in pursuance of 
some [mundane] ideal. 
 

“By meditating on Me by means of those deeds one will obtain devotion 
characterized by love in the shape of the supreme service [prema-bhakti].” 

                                                 
159 Wrath, fear and delusion are not devotion in the strict sense of term, because they are hostile to Kåñëa. They are 
listed in this verse because they fit into the here described category of contemplators that have räga, feelings for Kåñëa 
out of a natural tendency, in contrast to those who practice devotion by regulated schemes without räga. 
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Here the path of bhakti-yoga is described according to its principle of yukta-vairagya, 

transcendence by engagement in service. The atheists or separatist sense enjoyers try to exploit 
material nature and are ultimately frustrated without eternal benefit. The dry renouncers try to 
externally renounce material attachments, but they cannot overcome the subtle internal 
attachments due to lack of a higher positive spiritual attachment. The monists try to ignore and flee 
material duality by trying to merge into a virtual state of non-duality, but because the jévas are by 
nature eternal individuals, they fail in the long run and return to material life. Only the devotee, 
who neither independently exploits, condemns nor misinterpretes a single particle of creation, but 
uses everything in connection and service to Kåñëa, can transcend mäyä, the illusory material energy 
of Kåñëa, because Kåñëa Himself, the only master of mäyä, frees Him (Bg 7.14). Only the devotees 
are naturally detached from material enjoyment, because they relishe the superior taste of the 
spiritual (Bg 2.59). Although the devotees want to transcend material illusion and return to the 
spiritual home, by understanding acintya-bhedäbheda-darçana, they know that also the material 
creation is a part of the Lord’s transformed energy, and the actual illusion or fault is not in creation, 
but in their own false attitude of exploitation and artificial renunciation instead of service. They 
perfectly understand, that all in creation is to serve the will of Lord Kåñëa, and as soon as everything 
is seen and used in that essential context, even seeminlgy material things and activities can become 
transformed into spiritual means of transcendence which no more leading to illusion. 

 
While the materialist gets shakled by the material duality (material bheda) and the monist 

endlessly tries to escape material duality by aspiring an illusory state of exclusive oneness (illusory 
abheda), the highest devotee perfectly follows acintya-bhedäbheda-darçana and is thus constantly 
liberated by embracing the real, transcendental states of bheda and abheda, namely bheda in terms 
of transcendental duality and individuality for serving God, and abheda in terms of union in quality 
and will by engaging everything in devotional service.  
 

The timeless transcendental knowledge of Veda explains, 
that like a pendulum, the conditioned soul continuously swings to-and-fro 

from the dualistic pole of material conception to its non-dualistic pole, and that 
the only solution to grasp the complete reality is transcendence into the spiritual realm 

of harmonized original polarities, best expressed in the philosophy of acintya-bhedäbheda. 
 
The common man is engaged in bhukti, trying to enjoy the material polarities, and feels 

blindly happy in the world of duality, exclusive material bheda, although it is not unified and full of 
sufferings. The stereotype160 irreligious sense enjoyers are shackled by the dictates of their lusty 
senses and the preaching of the commercial industry that make them further blind for their actual 
slavery and torments. The stereotype religious161 sense enjoyers is also dedicated to their material 
senses, but they follow some religious practices to increase their bhukti (they are advantaged 
because unlike commercial industry, religion is spiritually uplifting and teaches that bhukti is 
ultimately futile). Be they religious or not, the sense enjoyers are ultimately frustrated in their 
attempt due to never-achieved satisfaction, disease, old age and death. They then realize the non-
eternal, illusory nature of material activities and want to renunce them and aspire for mukti, 
liberation in a unified, non-dualistic state of existence or exclusive abheda. The stereotype 
irreligious liberationist is the modern scientist who tends towards a non-dual abstraction of reality 
that ultimately includes the renunciation of subjective personality or at least of individual 
personality. The stereotype religious liberationist is the religious person who engages in religious 
practices with the aim of impersonal liberation from the material polarities by way of merging into 
the non-dualistic impersonal energy, which is called Brahman in the Vedic culture, nirväëa in the 
                                                 
160 Stereotypes help to understand polarities; however, one should consider, that they are idealistic, and that in reality, 
there are many variations of such stereotypes, and that people usually have a blend of tendencies. 
161 Religion in this paragraph refers to naimittika-dharma, mundane religion, not sanätana-dharma, eternal religion. See 
Chapter 12. 
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Buddhist culture and Tao in Taoism (these concepts of course vary, but compared to material 
dualism and theistic acintya-bhedäbheda, they can be seen as one category). 

 
The non-devotee liberationists or renunciates are sometimes called dry renunciates because 

they miss prema-rasa, the nectarean juice of love of God, the positive aspiration of the devotees. Be 
they religious or not, all liberationists or dry renunciates are destined to fail in their attempt of 
mukti, because the imperishable soul by nature seeks personal bliss, which requires polarities for 
interpersonal exchanges of love, and the soul seeks individual experience, which is extinct in the 
conception of non-dualism or monism. They thus again swing back to the other pole of bhukti, 
trying to enjoy the material polarities. If we observe a conditioned soul over one or many lifetimes, 
we can observe a fluctuation of bhukti-mukti-bhukti-mukti etc. Material life is an ambivalent zigzag-
course between the two poles of frustrated bhukti and frustrated mukti, and what is perceived as so-
called ‘happiness’ is illusory enjoyment of bhukti and mukti by means of ignoring their ultimate 
frustration.  

 
One may say that if the soul needs both bheda (individuality) and abheda (unity), then a 

balance of the two should be aspired, and call it bhedäbheda. However, since material bheda and 
material abheda are not allowing lasting satisfaction at any stage, a balance of the two is still 
inharmonious and can also not be the goal. The philosophy of acintya-bhedäbheda clearly does not 
aim at a balance of the material versions of bheda and abheda, and this is expressed by the term 
acintya. acintya, meaning materially inconceivable, also indicates the solution, namely the 
harmonization of bheda and abheda by dint of the Supreme Lord’s acintya-çakti, materially 
inconceivable spiritual energy, also called bhakti-çakti, the energy of devotional service to the 
Supreme Lord. By bhakti, everything is used and seen in its actual inherent purpose and occupation 
(sanätana-dharma), namely in relation and service to God. bheda or individuality and dualities are 
only inharmonious if they are not dedicated to God by bhakti. If all is recognized and used in its 
original relation to God, all is at once harmonized. The aspect of bheda is transcended when we 
realize how individuals and variegation are necessary to give the Supreme Lord the pleasure of 
relishing various rasas, relishes of relationships and personal experiences. bhukti, the tendency of 
enjoyment, is not to be abolished; we must realize that we are not the primary enjoyers, but God is, 
and we (who also naturally long for bhukti) can only truly enjoy through His enjoyment, i.e. 
indirectly, through bhakti. Similarly, the aspect of abheda, unity, is transcended by bhakti only. The 
actual unity of creation is not a merging of identities that virtually destroys individuality and 
experience, but it is an all-harmonizing teleosympathetic unity, i.e. the unity of all individuals and 
varieties in the central purpose of serving the universal centre, the Supreme Personality of 
Godhead. vairägya, renunciation of material enjoyment, only makes sense if it leads to the positive 
state of bhakti. The devotees speak of yukta-vairägya, ‘yoked renunciation’, meaning that real 
renunciation is not the renunciation of the activity of enjoyment, but the offering of that enjoyment 
to the actual primary Enjoyer, the Supreme Personality of Godhead, and that activities or things are 
only to be renounced if they cannot be offered to God. The conclusion of Veda is that both bhukti 
and mukti are to be given up for bhakti, which includes the proper aspects of bhukti and mukti. 

 
The solution is neither a balance of material or spiritual bheda and abheda, 

but the fully accommodating and harmonious marriage of the spiritual aspects 
of bheda and abheda, allowing their complete unfoldment in reciprocal 

complementation. This materially inconceivable marriage can only 
be accomplished by the Lord’s acintya-çakti, or bhakti-çakti.162 

 
Although the dualities that are produced by matter involve suffering, duality as well as non-

duality are eternally existent in transcendence in their original, pure and blissful form. Any 
                                                 
162 The term ‘marriage’ was already used in the decription of acintya-bhedäbheda-darçana by Prof. Kapoor: “acintya 
signifies the marriage of the opposite concepts of ‘difference’ and ‘non-difference’ leading to a higher and fuller unity.” 
(Kapoor , 1976, p. 157.) 
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exclusively non-dualistic notion, be it materialistic, scientific, Hinduistic, Buddhistic, etc, misses the 
original form of duality due to lack of proper surrender and transcendence, and is merely an escape 
into a virtual state of imaginary unity. It seems like a solution, but it is merely the other side of the 
same coin of artificial ‘emancipation’ from the original function of the soul, devotion to God.  The 
ultimate reality is a perfect state of harmony between the original forms of duality and non-duality, 
and can be realized only by proper surrender. This is expressed in Çré Caitanya’s acintya-
bhedäbheda-darçana, the sublime philosophy of materially inconceivable simultaneous duality and 
non-duality. Those who accept this vision of the only person who can see the entire reality as it is – 
the Supreme Personality of Godhead – can see reality as it is.  

 
The independent sense enjoyer tries to unrightfully enjoy the property of Lord Kåñëa and is 

thus ultimately frustrated. The dry renuniate or liberationalist tries to renounce material things like 
‘his’ house and ‘his’ family that actually belong to Kåñëa, not to him; as such his renunciation is 
illusory. Rather we should realize, that we have borrowed or stolen these things from Kåñëa and 
should simply return them to Him by engaging them in His service. The monist thinks that Kåñëa’s 
form and His variegated creation are illusory, and thus his renunciation is actually blasphemous. 
Real renunciation means to renounce the false ego of being anything else but Kåñëa’s servant. One’s 
only possession and duty is to serve Kåñëa and engage all of Kåñëa’s creation in Kåñëa’s service. This 
yukta-vairagya is real renunciation. Sometimes, when the mundane layman who lacks this 
knowledge, sees how the devotees seem to be engaged in the same activities as he is, he cannot 
understand how they are superior to the dry renunciates and monists, who externally seem to be 
more renounced than the devotees. 

 
The devotees rise and take bath in the morning to attain Kåñëa’s auspicious morning worship 

ceremony (maìgala-ärati) and chant His holy name, not in order to go to work (although many do 
go to work later). They cook delicious meals and offer them to Kåñëa on His altar, and then they 
relish His sacred remnants (prasäda) together. They then engage in various services or go to work 
for Kåñëa, not for anything or anyone else, and they continuously contemplate His transcendental 
names, forms, attributes, associates and pastimes while performing any activity. They maintain 
temples, communities, houses and families solely for Kåñëa’s service. In the evening they come 
together and hear and discuss about Kåñëa’s adventures from the scriptures, sing and dance for 
Kåñëa in His saìkértana, and serve and relish His prasäda. At night they take rest to be fit the next 
day for Kåñëa’s service. In this way, every activity in the life of a devotee is dovetailed to 
transcendental harmony; the will of God. na yujyamänayä bhaktyä, bhagavaty akhilätmani, sadåço 
'sti çivaù panthä, yoginäà brahma-siddhaye, “Perfection in self-realization cannot be attained by 
any kind of yogé and procedures unless they are used in and dovetailed to the devotional service of 
the Supreme Personality of Godhead, i.e. to serve His pleasures. This is the only auspicious path.” – 
Çrémad-Bhägavatam 3.25.19. “Pure devotees are not desirous of any material enjoyment, nor are 
they averse to it. They completely dovetail their desires with the desires of the Lord and perform 
nothing on their personal account.” – SB 3.9.12, purport by Çréla A. C. Bhaktivedanta Swami 
Prabhupäda. 

 
 Just as Lord Brahmä is thus advised by Lord Kåñëa to engage in material creation in order to 

fulfill the Lord’s desire, the most auspicious path is to try to dovetail any activity with the Lord’s 
desire. By doing so, instead of being further attached to material activities, we become detached 
from them, and by trying to dovetail to the Lord’s desire, we gradually discover the Lord’s essential 
internal desires, namely that He wants to have transcendental loving relationships with His dear 
devotees, and how this applies in our own life. As our material coverings are removed, our 
transcendental spiritual self is uncovered, which is by nature in complete unity in will with Çré Kåñëa, 
which is the goal of acintya-bhedäbheda-darçana. 
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Chart 1: the three main human affinities; bhukti, mukti and bhakti, and their corresponding realities 

 ** 
 

The next three paragraphs explain all terms in above chart, so please keep an eye on it. The 
most common affinity for bhukti, selfish material enjoyment, results in a perception of reality that is 
very illusory and limited to the material realm. The material realm is described in the Vedic 
literature as saàsära-däva-analaù, the forest fire of repeated birth, illusion, suffering and death. Due 
to the illusory power of mäyä, people striving for bhukti are not aware of their actual situation. They 
don’t know that the forms in the material world, including their own material bodies, are merely 
perverted reflections of the real forms in the transcendental 
realm, and thus they develop the habit to take them for real and 
to take shelter in them, although such shelter is false, leading only 
from death to death. By dint of this filter163 of false habit, things 
seem to appear as real, because they are double-perverted, as 
shown in the illustration: The first perversion is between the 
spritual and the material world, and the second perversion is the 
mental filter. Thus mäyä is actually in our mind, and if the root of 
mäyä, the tendency for bhukti, selfish enjoyment, is uprooted, 
then the veil of mäyä is lifted, and we see things as they are, 
namely the material forms as perversions and the spiritual forms 
as real. It is for this reason, that Çré Kåñëa says in Bhagavad-gétä 
15.1-4 that one must cut down the strongly rooted perverted tree 
with the weapon of detachment and surrender to ädyam puruñam, 
the original Supreme Personality of Godhead, from whom 
everything is extended. 
 

                                                 
163 This filter can be compared to the filter in the human brain that again turns around the picture that arrives upside-
down from the eyes. The lenses of the eyes, just like the lenses of a camera, turn the picture upside down. We actually 
see everthing upside-down, and thus develop a mental filter. Experiments with people wearing reversing glasses over a 
long time have shown, that that filter was overcome, and taking off the glasses, they saw everything upside-down. 
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 After being frustrated in his attempt to enjoy jaòa-guëa, material attributes, the living entity 
usually strives for liberation from material sufferings, namely nirväna, mukti, mokña, etc. nirväna 
literally means without (nir) forest (väëa), referring to the extinction of the forest fire of saàsära, 
material existence164. For one of the above mentioned reasons, the liberationists cannot accept the 
superiority of God as a transcendental person. Being disgusted with virüpa, the perverted forms of 
existence, they flee to a virtual place that is arüpa, formless. Such a mental construct gives the 
monist, Buddhist, non-dualistic scientist or any other aspirant of non-dualism a feeling of peace due 
to lack of negativity. Yet because there is nothing positive, the formless can neither give shelter nor 
pleasure to the ever-pleasure-seeking soul, and thus after some time, the soul abandons the non-
dual virtuality and again enters the forest fire of material existence, where there is at least some 
sense of positive variegation, person, form and pleasure. This never-ending up and down trip is 
illustrated with the red circle. The creeper reflects the soul seeking to embrace pure love. Material 
love is impure like poisoned food; thence the blackish leaves of the creeper. In formlessness, there is 
no love and shelter at all, and thus the creeper dries out and returns to the material platform. 
 
 However, if by dint of accumulation of piety, we come in contact with devotees, we can hear 
about the superiority of the transcendental person, form, abode and qualities of God, and 
furthermore, we can attain the priceless treasure of affinity for bhakti, loving devotional service to 
God, by which only the complete reality is revealed, including transcendence. We need not await 
the time after death to realize God’s transcendental name, form, attributes and pastimes – we can 
and should realize them as much as possible in this very life, and this is most efficiently achieved by 
saìkértana, complete chanting of the Lord’s holy names, especially the Hare Kåñëa Mahä-mantra, 
Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa Hare Hare, Hare Räma Hare Räma, Räma Räma Hare Hare 
(see Chapter 15). The abode of Lord Kåñëa is Goloka Våndävana situated in transcendence, the 
beautiful vana or forest of Våndä165, the non-perverted origin of all in existence, where everything is 
accommodated in its pure form. All forms in Våndävana including our own svarüpa, real form, are 
sac-cid-änanda, ever-fresh, all-wise and entirely blissful. The holy name of Rädhä-Kåñëa descends 
from that transcendental realm; it is therefore in itselfitself transcendental and can provide real 
shelter to the creeper of the soul. If chanted properly, the holy name takes the creeper across the 
impersonal non-dual platform of liberation to the place of real liberation, eternal service to Çré 
Kåñëa in Våndävana. There, the soul creeper blossoms in its svarüpa and attains real and everlasting 
shelter at the lotus feet of Lord Kåñëa.  
 
 

                                                 
164 I have used the term nirväëa instead of ‘Brahman’ for two reasons: It allows a nice illustration of two forests and their 
virtual annihilation, and it is more explicitly negative compared to ‘Brahman’, which the devotees, unlike the monists, 
are able to realize as the impersonal effulgence of Godhead. 
165 The classical Vedic varëäçrama-dharma society (see Glossary) is designed in such a way, that it serves bhakti, and 
that those householders who are inclined to bhakti are enabled to take to the order of vänaprastha in the second half of 
their life. vänaprastha means to gradually retire from family life and spend most of one’s time with devotional activities. 
vänaprastha literally means ‘one who has gone (prastha) to the forest (vana)’. During Vedic times the vänaprasthas 
would retire to the forest where they can worship the Supreme Lord without disturbance. Nowadays the vänaprasthas 
usually stay in monasteries or temples, together with the sannyäsés and brahmacärés. The actual confidential  meaning of 
vänaprastha is to enter the vana of Våndävana on earth, either fully or mentally, and to prepare for returning to Goloka 
Våndävana (see Glossary). This should be the aspiration of every intelligent follower of Vedic culture. 
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14.18. Acintya-Bhedäbheda-Darçana is the Ultimate Philosophical Principle  
 

We have reached the end of the presented verses of the Brahma-saàhitä in the biography of Çré 
Caitanya. In the concluding purport of the Brahma-saàhitä, Lord Kåñëa says to Brahmä: 
 

“By discarding all these speculations [such as monism], 
you and your bona fide community should adopt the ultimate 
principle identical with the doctrine of acintya-bhedäbheda. 

This will make you eligible for being a true devotee. 
 

“The basic principle is that this animate world is made up of jévas and the inanimate world is 
constituted of matter. Of these all the jévas have been manifested by My supreme (parä) potency 
and this phenomenal world has been manifested by My secondary (aparä) potency. I am the cause 
of all causes. In other words, I regulate all of them by the power of My will although I am not a 
different entity from the marginal and material (taöasthä and acit) potencies. By the transformation 
of those distinct potencies pradhäna (substantive material principle), prakåti (material cause) and 
puruña (efficient cause) have been produced. Hence although as regards the subjective nature of all 
potency I am pradhäna, prakåti and puruña, yet as the possessor of power I am eternally distinct 
from all those potencies. This simultaneous distinction and nondifference has also sprung from My 
inconceivable power. 
 

“So let the attainment of love for Kåñëa by the practice of pure devotion 
through the knowledge of their mutual true relationship that subsists between 
the jéva, the jaòa (matter) and Kåñëa based on the principle of acintya-
bhedäbheda, inconceivable simultaneous distinction and non-difference, be My 
instruction for being handed down in the order of spiritual preceptional 
succession in your community, the Çré Brahma-sampradäya.” 

 
Çréla Bhaktivinoda Öhäkura, in his Çréman Mahäprabhur Çikñä (Lessons Given by Çréman 

Mahäprabhu), denotes ten basic philosophical truths (daça-müla-tattva) as taught by Çré Caitanya 
Mahäprabhu. The ninth truth establishes the philosophy of acintya-bhedäbheda as follows: 

 
hareù çakteù sarvaà cid-acid akhilaà syät pariëatiù 
vivartaà no satyaà çrutim iti viruddhaà kali-malam 
harer bhedäbhedau çruti-vihita-tattvaà suvimalaà 
tataù premnaù siddhir bhavati nitaräà nitya-viñaye 

 
“Everything in creation, both spiritual and material, 

should be understood to be a transformation of the çakti, 
energy, of Çré Hari. The impersonal philosophy of illusion 

(vivarta) is not factual; it is an impurity produced by the personified 
age of quarrel (Kali) and contrary to the Vedic conclusion. The spotless truth 

established by the Vedas is that everything is bhedäbheda, simultaneously distinct 
and non-distinct from Çré Hari. Therefore, perfection of love of God 

manifests completely when one accepts this principle 
as eternal and all-encompassing.” 

 
 In the ninth chapter, he explains: “The philosophy of acintya-bhedäbheda is the pure essence 

of Veda supported by the entire Vedic literature. It is the natural self-perfected goal of the jéva and 
fully subscribed to by the self-realized transcendental saintly souls.” (Bhaktivinoda 10, 1892.) In Çré 
Bhaktyäloka, in the eight chapter, he writes: “Lord Kåñëa and all other things are connected by a 
relationship of acintya-bhedäbheda, inconceivably simultaneous oneness and difference. That is why 
the Vedas have many statements supporting oneness and many supporting difference. In the 
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conclusions of those ignorant of the truth, only a portion of the Vedas are accepted. In the 
conclusions of the knowers of the truth, the purport of all the Vedas is accepted. (...) Çré Kåñëa is the 
Absolute Truth. That Absolute Truth possesses all energies. Although the living entities and the 
material world are manifested by His energies, still He remains without a second. The ingredients 
are constitutionally nondifferent from Kåñëa; but in the material creation, everything other than 
Kåñëa is a transformation of His energy and therefore eternally separate from Him. This eternal 
oneness and difference is naturally inconceivable because it is beyond the range of the living entity’s 
material intelligence. 

 
“When the living entity’s spiritual intelligence is awakened, 

pure knowledge of the inconceivable oneness and difference is aroused.” (Vb.) 
 
In the eighteenth chapter of Jaiva-dharma, Çréla Bhaktivinoda Öhäkura establishes the 

philosophy of acintya-bhedäbheda as most essential with evidence from the Vedas: 
 

 
 

“The philosophy of acintya-bhedäbheda, inconceivable simultaneous 
oneness and difference, is the true pure essence of the Vedic truth. 

The practice of this philosophy elevates a person to the perfection of 
developing divine transcendental love for the Eternal Absolute Truth, Çré Kåñëa. 

 
“(...) The Vedas are immensely voluminous. Their exact essence can only be extracted by 

scrutinizing every single çloka [verse] from each of the Upaniñads, Puräëas, and so on. Isolated and 
out-of-context statements cannot present a clear picture, but rather distort the real meaning. 
Ultimately, therefore, Çré Caitanya tooth-combed the entire Vedic literature and formulated His 
most sublime transcendental teachings, presenting the most elevated philosophy of acintya-
bhedäbheda, that the jéva and matter are simultaneously one with and distinct from the Supreme 
Lord, Çré Hari. (...) First of all, here is a collection of çlokas from the Vedas describing the abheda, 
inherent similarity, between the Supreme Lord and His çakti. The Chändogya Upaniñad 3.14.1 
states: 

 
sarvaà khalv idaà brahma 

 
‘Everything, both matter and spirit, is non-different from the 

Supreme Personality of Godhead who is the Supreme Brahman.’” 
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Çréla Bhaktisiddhänta Sarasvaté Öhäkura writes in his purport to Caitanya-bhägavata 
1.14.104: “In his commentary on Brahma-sütra (2.3.10), Çré Madhväcärya quotes the following verse 
from the Bhägavata-tantra: 

 
çakti-çaktimatoç cäpi, na vibhedaù kathaïcana 
avibhinnäpi svecchädi-bhedair api vibhävyate 

 
‘There is no actual difference between çakti, the energy, and çaktiman, the energetic 

or the Supreme Lord, but sometimes out of His own sweet will they appear different.’ 
 

The Viñëu-saàhitä says: 
 

çakti-çaktimatoç cäpi na bhedaù kaçcid iñyate 
 

‘There is certainly no difference between the energy and the energetic.’” 
 

The same is expressed in the Vedänta-sütra: çakti-çaktimatayor abhedaù (quoted in Jd 14). 
In the Viñëu Puräëa 3.7.16 it is said: 

 
kaöaka-mukuöa-karëikädi-bhedaiù 

kanakam abhedam apéñyate yathaikam 
sura-paçu-manujädi-kalpanäbhir 

harir akhiläbhir udéryate tathaikaù 
 

“As golden bracelets, crowns, earrings, and other golden ornaments 
are all one because they are all made of gold, so all demigods, men, and animals 

are one with Lord because they are all made of Lord Hari’s potencies.” 
 

Çréla Bhaktivinoda Öhäkura continues: “Next is a compilation of verses from the scriptures 
delineating the characteristic distinction between Éçvara [the Supreme Lord] and His çakti:  (...) In 
the Taittiréya Upaniñad 2.1.2 it is mentioned: 

 
satyaà jïänam anantaà brahma  

yo veda nihitaà guhäyäà parame vyoman 
so ’çnute sarvän kämän saha brahmaëä vipaçciteti 

 
‘The Supreme Absolute Brahman is the embodiment 

 of eternity and spirituality and He is transcendental to the 
purview of material time, place and senses. One who has realized 

the truth that the Supreme Brahman is simultaneously situated in the spiritual 
sky and in the heart of the jéva, is sublimely connected with the Supersoul 
 in a loving relationship, which fulfils all the spiritual desires of the jéva.’ 

  
The Kathä Upaniñad 2.2.13 states: 
 

nityo nityänäà cetanaç cetanänäm 
 

‘He, the Supreme Brahman, is the fundamental 
eternal being amongst all eternal beings.’” (Jd 18.) 
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The following two verses also express the existence of bheda:  
 

bhütendriyäntaù-karaëät 
pradhänäj jéva-saàjïität 
ätmä tathä påthag drañöä 

bhagavän brahma-saàjïitaù 
 

“The Supreme Personality of Godhead, who is known as Parambrahma, 
is the seer. He is different from the jéva soul, or individual living entity, 
who is combined with the senses, the five elements and consciousness.” 

– Çrémad-Bhägavatam 3.28.41. 
 

mamaiväàço jéva-loke 
jéva-bhütaù sanätanaù 

 
“The living entities are eternally My fragmental parts.” 

– Bhagavad-gétä 15.7. 
 
Çréla Bhaktivinoda Öhäkura continues: “Every part of the Vedas is totally perfect – no single 

portion can be discarded as non-essential. The eternal oneness is as much a timeless and eternal 
principle as the inherent duality. These two eternal principles coexist simultaneously and are 
unequivocally upheld in the scriptures—even though this principle of simultaneous oneness and 
difference is materially inconceivable and therefore outside the range of the human mental faculty. 
Any extended debate about this subject would certainly fall into a bottomless pit, leading to 
confusion and uncertainty. Whatever is stated in the Vedas is the absolute truth. As human 
intelligence is limited, we should not whimsically reject the conclusions of the Vedas [see Chapter 
3]. Hence, the Vedic scriptures warn us in the Kathä Upaniñad, 1.2.9: 

 
naiña tarkeëa matir apaneyä, 

 
‘O Naciketa! Now that you have attained the transcendental consciousness 

of Self-knowledge – do not squander it through dry empirical debates.’ 
 

“(...) The acintya-bhedäbheda principle is perfect and 
flawless and unconditionally supported in the Vedas. 
As the jéva searches for the prayojana, the ultimate 
perfection and prime necessity of human existence, 
the acintya-bhedäbheda principle stands firm as the 

only actual philosophy of the absolute truth in 
the highest realms of human aspiration. 

 
 “When the jéva has acknowledged and understood this paramount principle he will 
doubtlessly realize that dualism [not only non-dualism] presents an eternal aspect in the relationship 
between Çré Kåñëa and His çaktis. Without this realization, the jéva cannot attain the prayojana of 
human existence, which is kåñëa-prema. (...) The Vedas declare in the Muëòaka Upaniñad 3.1.4: 
präëo hy eña sarva-bhütair vibhäti, vijänan vidvän bhavate näti-vädé, ätma-kréòa ätma-ratiù kriyävän, 
eña brahma-vidäà variñöhaù, ‘He who is the Supreme amongst all living entities and is present in 
every being is realized as the Supreme Personality of Godhead by the learned sages through the 
science of loving devotional service. Such sages become liberated in this life and are fully engaged in 
glorifying the wonderful qualities of the Supreme Lord, knowing all other topics to be inferior. 
These sages pass their time engrossed in loving devotional exchanges with the Lord and are 
constantly relishing the amorous pastimes of the Lord. Such sages are the most exalted amongst all 
Brahman-realized souls.’ 
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“(...) The Taittiréya Upaniñad 2.7.1 plainly states that prema is the prime human necessity, 

above all other contingencies: 
 

yadvaitat raso vai saù 
rasaà hy eväyaà labdhvänandé bhävati 

ko hy evänyät kaù präëyät 
yad eña äkäça änando na syät 

eña hy evänandayati 
 

‘Çré Kåñëa is the embodiment of all varieties of rasas, 
relishes of transcendental blissful relationships and the reservoir 

of all pleasure. Having derived ecstasy from Him, the individual souls 
become blissful. For, who indeed could breathe, who indeed could be alive, 

if this blissful Lord were not present within the heart of all souls. 
It is He alone who bestows ecstasy.’ 

 
 “(...) The only way that the prayojana, the ultimate perfection and prime necessity of human 

existence, can be accomplished is through bhakti. The pinnacle of bhakti is prema, which is eternal. 
The jéva is eternal, Kåñëa is eternal, and the distinction between the jéva and Kåñëa is also eternal166. 
Therefore, to acknowledge the principle of acintya-bhedäbheda is to accept that prema is eternal. 
Otherwise, the prayojana of the jéva will be tainted with impermanence, thus destroying its very 
basis. Therefore, the scriptures firmly support the principle of acintya-bhedäbheda. All other 
philosophies are either derivatives of or deviants from this truth.” (Bhaktivinoda 1, 1893. Chapter 
18.)  

 

 
 

 

                                                 
166 prema, the eternal exchange of transcendental love between God and the devotees, is only possible if there is eternal 
duality in terms of individuality. 
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15. Saìkértana; The Universal Process of Self-Realization 
 

The most efficient and universal process of self-realization, saìkértana, the complete and 
congregational chanting of the Lord’s holy names, will be explained in this chapter according to Çré 
Caitanya’s acintya-bhedäbheda philosophy. acintya-bhedäbheda-darçana can only be fully 
understood by attaining kåñëa-prema, pure love of God, and kåñëa-prema is most efficiently 
achieved by saìkértana under the guidance of pure devotees. This explains the necessity of a proper 
understanding and practice of saìkértana if we want to fully realize acintya-bhedäbheda-darçana. 
 
15.1. The Universality of Kértana 
 

kértana, the chanting of the Lord’s holy names, is accepted as a very beneficial process of self- and 
God-realization in practically all spiritual traditions: 
 

 

nämaiva parama muktir nämaiva parama gatiù, nämaiva parama çäntir nämaiva parama sthitiù, 
nämaiva parama bhaktir nämaiva parama matiù, nämaiva parama pritir nämaiva parama småtiù, 
nämaiva karanam jantor nämaiva prabhur eva ca, nämaiva paramärädhyam nämaiva paramo guruù,  
“Chanting the Lord’s holy name is the highest path to liberation, peace and eternal life. It is the 
pinnacle of devotion, the heart’s joyous proclivity and attraction and the best form of remembrance 
of the Supreme Lord. The holy name has appeared solely for the benefit of the living entities as 
their Lord and master, their supreme worshipable object and their spiritual guide and mentor.” – 
From the Vedic literature Ädi Puräëa (Vb, Prema Vivarta 20). 
 
“There is no distinction between Jew and Greek, for the same Lord is Lord of all and rich to all who 
call upon Him; For whoever calls upon the name of the Lord shall be saved.” – Saint Paul in the 
Bible, Romans 10:12-13. 
 
“All glories to çré kåñëa-saìkértana, the chanting of the holy name of Kåñëa! As soon as one begins 
this process of chanting, the mind becomes purified, one is freed from material anxieties and attains 
spiritual fortune. çré kåñëa-saìkértana is the life and soul of complete knowledge and increases the 
ocean of bliss, allowing one to taste nectar at every step. O my Lord, You have expanded Yourself 
into innumerable names, in which You have invested all Your potencies! There are no hard rules for 
recalling them.”– Excerpts from the first and second verse of Çré Caitanya’s Çikñäñöaka, Cc 3.20.17. 
 
“The most beautiful names belong to God, so call on Him by them.” – Koran 7.180. 
 
“Hollowed be Thy name!” – Jesus Christ, Bible, Matth. 6.9.  
 
“Praised be the name of the Lord, the Almighty!” – Prophet Muhammad, Koran 87.2. 
 
“From sunrise ‘till sundown – praised be the name of the Lord!” – King David, Bible, Psalm 113.3. 
 
“All who sincerely call upon My name will come to Me after death, and I will take them to 
paradise.” – Buddhist Sütras, Vow of Amida Buddha 18 (Vb, BTG, #10-10, 1975). 
 
“Devotional service, beginning with the chanting of the holy name of the Lord, is the ultimate 
religious principle for the living entity in human society.” – from the Vedic literature Çrémad-
Bhägavatam  6.3.22. 
 
 “In this age of quarrel and hypocrisy the only means of deliverance is chanting the holy name of the 
Lord. There is no other way.” – from the Vedic literature Båhan-Näradiya Puräëa 3.8.126, quoted in 
Caitanya-bhägavata 1.14.143. 
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In the above pictures we see prayer beads used for chanting the Lord’s holy names in 
different traditions. From left to right: Vedic prayer beads (japa-mäla), a japa-mäla kept in a bead 
bag, Sikh prayer beads, Buddhist prayer beads, Christian prayer beads (rosary), Islamic prayer 
beads (Tasbih). Followers of the Vedic tradition use a japa-mäla with 108 beads, representing the 
108 Upaëiñads and the 108 most prominent gopés of Lord Kåñëa. The Sikh and Buddhists follow the 
Vedic tradition, but may have different explanations of the number 108. Many Christians use a 
rosary with 54 (half of 108) plus 5 extra beads. The Tasbih of the Muslims has 99 beads. The Lord’s 
holy name can also be chanted without keeping count on prayer beads. There are different ways of 
chanting the Lord’s holy name in different traditions, but the chanting of the Lord’s holy name or 
kértana is common in all religions.  

 
Many people try to find ways to unite different religions and spiritual traditions in harmony. 

This is a very difficult task, as their doctrines cannot easily be reconciled. There have been various 
efforts to externally merge all religions into one, for example by building a place of worship that 
combines a church, mosque, temple, synagogue, etc., but these compromises don’t satisfy most 
people. Trying to merge different existing philosophies into one virtual common philosophy does 
not fulfill the demands of individual inclinations and tastes, and simply produces another doctrine 
that needs to be reconciled. Veda teaches that each religion or tradition is in itself justified and 
necessary to add to a complete plan of transcendence as per the Lord’s will (see Chapter 12), and 
that all people find their way according to their inclinations and desires. As everything comes from 
the complete Lord, everything in creation such as various religions is part of a complete whole (see 
invocation of Çré Éçopaniñad), even though it may seem to clash with other elements in some points. 
In Chapter 9 it has been explained how all philosophies can be harmonized in purpose by 
understanding their function in the master plan of the Supreme Lord. In this subchapter it shall be 
explained how they can also find a practical way of unity, namely by kértana. In every spiritual 
tradition people aim at a higher purpose and this higher purpose is glorified. Most traditions have 
accepted that God exists and thus they invoke Him by calling, singing and contemplating His 
various names. This is kértana. 
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Çré Caitanya taught that under the banner of kértana, all people can unite practically. 

  
 
 
 
 
 
 
 
 
 
 
 

“The religion preached by Mahäprabhu is universal and not exclusive. 
 (...) The principle of kértana invites as the future church of the world all classes 

of men without distinction of caste or clan to the highest cultivation of the Spirit.” 
 

(Bhaktivinoda 3, 1896, p. 40.) 
 

 

This does not mean that any temple, mosque or church needs to be closed. What needs to be 
erased is the sectarian spirit in the heart of all people. All should realize that every particular 
religion is a specific manifestation of the one universal eternal religion of the soul, the sanätana-
dharma, love of God. All should engage in individual, yet universally harmonized kértana, i.e. all 
should glorify the Supreme Lord in a way that suits their inclinations, while realizing that kértana is 
in itself the universal church that manifests in variety to suit various tastes and inclinations. When 
the heart is thus purified from envy towards others by being able to harmonize various 
manifestations of the one Supreme Spirit, one will be able to appreciate the Lord’s manifestation in 
which He compassionately gifted the world with the universal religion of kértana; Çré Caitanya 
Mahäprabhu. Knowing that He is the Universal Lord who is able to harmonize all, not by uniform 
and exclusive fascism, but by establishing the manifold nature’s universal essence, they will be glad 
to proclaim what Mahäprabhu Himself predicted: påthivéte äche yata nagarädi gräma, sarvatra 
pracära hoibe mora näma, “In all the towns and villages of the world, My name will be 
broadcasted.” – Caitanya-bhägavata 3.4.126. 

 
“To utilize the tongue in the glorification of the name, beauty, qualities and pastimes of Çré 

Kåñëa is the simplest definition of kértana, chanting. Some of the different forms of kértana are 
discussing topics of Kåñëa-consciousness; chanting kåñëa-näma; reading aloud the scriptures to 
others; singing devotional songs; speaking to attract the mind of the people to Çré Kåñëa; speaking 
with humility to the Lord; vijïapti, revealing one’s mind to the Lord; chanting bhajans [more 
specific devotional songs, usually with instrumental accompany] in glorification of the Lord; and 
offering prayers to the Lord. kértana has been described as the most important of the nine limbs of 
bhakti. This is especially true in Kali-yuga [the present age]. There are repeated references in the 
scriptures stating that kértana brings the greatest benefit to humanity.” – Jaiva-dharma 19. If kértana 
is done very scientifically according to revealed knowledge and in the association of pure devotees, 
it becomes saìkértana. Çréla Jéva Gosvämé defines saìkértana in his Bhakti-sandarbha, text 269, as 
bahubhir militvä kértanaà tad eva saìkértanam, “saìkértana means the glorification of the Lord by 
many people together.” saìkértana reveals the sanätana-dharma, the eternal nature and function of 
the soul, the universal religion of the soul, i.e. that the soul is an eternal servant of God, being 
simultaneously one and different from God as per His nature of acintya-bhedäbheda. 

 
Although the present age of Kali has been predicted by the Vedic literature to be an ocean of 

faults due to quarrel and hypocrisy, the age of Kali has also been glorified because it carries the 
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great advantage that simply by the process of saìkértana, people can attain transcendence (see SB 
12.3.51). As such it can be understood that although externally there are presently many clashes 
between various spiritual traditions, they can all be united by the process of saìkértana. Although all 
religions and spiritual traditions describe certain ways of kértana, it is only in the saìkértana-
movement of Lord Caitanya that we find kértana brought to scientific perfection, to ‘saìkértana’, and 
only in this movement, saìkértana is emphatically revealed to be the most beneficial method of 
transcendence as well as the only method that can unite all religions practically. Actually, in many 
places the Vedic literature reveals that saìkértana is the most beneficial method of transcendence 
(see above verse collection), but only Çré Caitanya was able to establish this practically by 
inaugurating the saìkértana-movement. What to speak of scriptural injunctions – even in terms of 
common sense it can be understood that to sincerely call God by His name is the easiest way to 
attain Him. The conditioned souls are too limited to attain God by their own efforts, but God is 
ready to lift any soul up into His fold if he or she but sincerely calls upon Him, just like any mother 
cannot but lift up her helpless child that sincerely calls out to her. Despite that the method of 
saìkértana is accessible to any seriously inquiring person like an open secret, by the Lord’s 
arrangement, it has not been practiced and widely propagated as the essential dharma or universal 
method of transcendence before Çré Caitanya. 
 

Çré Caitanya is accredited for having established saìkértana 
to be the universal and most effective process of transcendence.  

 
He said in His own words: ataeva kali-yuge näma-yajïa sära, ära kona dharma kaile nähi haya pära, 
“The essence of all dharma [activities and principles to attain the highest truth] in this age of Kali is 
the sacrifice of chanting the holy names of the Lord. One cannot be delivered by following any 
other dharma in this age.” – Cb 1.14.139. Lord Caitanya gave the corresponding scriptural evidence: 
harer näma harer näma harer nämaiva kevalam, kalau nästy eva nästy eva nästy eva gatir anyathä, 
“In this age of quarrel and hypocrisy, the age of Kali, the only means of deliverance is chanting the 
holy name of the Lord. There is no other way. There is no other way. There is no other way.” 
(Båhan-Näradiya Puräëa 3.8.126, quoted in Cb 1.14.143.) Çré Caitanya further concluded (Cb 
1.14.145-147):  

 
 

“Hare Kåñëa Hare Kåñëa Kåñëa Kåñëa Hare Hare 
Hare Räma Hare Räma Räma Räma Hare Hare. 

 
“This verse is called the mahä-mantra. It contains sixteen holy names of the Lord composed 

of thirty-two syllables. If you continually chant this mahä-mantra, the seed of love of God will 
sprout in your heart. Then you will understand the goal of life and the process for achieving it.”  
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 ‘çreñöha upäsya—yugala ‘rädhä-kåñëa’ näma’, “The chief worshipable object is the holy name 
of Rädhä and Kåñëa, the Hare Kåñëa mahä-mantra.” – Cc 2.8.256. By chanting the holy name of the 
Supreme Lord, one comes to the stage of love of God (SB 11.2.40), which is the actual natural state 
of life, or eternal inherent universal religion of the soul, the sanätana-dharma. The replete mahä-
mantra, the ‘greatest mantra’, is given in the Kali-Santarana Upaniñad 5-6: hare kåñëa hare kåñëa, 
kåñëa kåñëa hare hare, hare räma hare räma, räma räma hare hare, iti ñoòaçakaà nämnäà, kali-
kalmaña-näçanaà, nätaù parataropäyaù, sarva-vedeñu dåçyate, “Hare Kåñëa, Hare Kåñëa, Kåñëa 
Kåñëa, Hare Hare, Hare Räma, Hare Räma, Räma Räma, Hare Hare. After searching through all the 
Vedic literature, one cannot find a method of transcendence more sublime for this age than the 
chanting of these sixteen names.” Lord Caitanya is the sanätana-dharma personified (Cb 1.15.9), 
and thus He established what real sanätana-dharma, eternal universal religion, is: to engage in 
bhakti to the Supreme Lord according to our eternal inherent nature (sanätana-dharma) of being 
the Lord’s servant (Cc 2.20.108). He also gave the best practical means to realize our spiritual 
nature, the Supreme Lord and our loving relationship to Him, by personally inaugurating the yuga-
dharma, the essential universal religion of the present age, which He taught to be saìkértana (yuga-
dharma pravartäimu näma-saìkértana, Cc 1.3.19), especially of the mahä-mantra. 

 
Long time before the advent of Çré Caitanya, the Çré Caitanya Upaniñad167 predicted Lord 

Kåñëa’s descent in Kali-yuga as His own devotee and preacher Caitanya Mahäprabhu, who would 
bring transcendental happiness to all by chanting His own holy name (verses 5-9). Sa eva müla-
mantraà japati harir iti kåñëa iti räma iti, “The Supreme Lord will chant a mantra consisting of the 
names Hari, Kåñëa, and Räma.” (verse 11.) Mantro guhyaù paramo bhakti-vedyah, “This mahä-
mantra is the most confidential and best of all mantras. Although it is very difficult to understand 
this mahä-mantra, it can be understood when one engages in bhakti.” (verse 13.) Nämäny añöäv añöa 
ca çobhanäni, täni nityaà ye japanti dhéräs te vai mäyäm atitaranti, nänyaù paramaà mantraà 
parama-rahasyaà nityam ävartayati, “Those who seriously desire to make progress in spiritual life 
continually chant these sixteen splendid names of the Supreme Personality of Godhead, and in this 
way they cross beyond the bondage of continued material existence. There is no better mantra 
besides the mahä-mantra, and its chanting is the most confidential of all secrets.” (verse 14.) 
 
 
15.2. Saìkértana is Complete Kértana 
 

Love of God, prema-bhakti, can most efficiently be attained by complete or perfected kértana, i.e. 
saìkértana. saìkértana means congregational kértana or “complete kértana”, as Çréla Bhaktisiddhänta 
Sarasvaté Öhäkura mentions in his purport of the first verse of the Çikñäñöaka (Caitanya, 1486-1534, 
p. 13). The Sanskrit word saìkértana is composed of sam and kértana, sam meaning samyaïc, 
complete, united, in one direction, proper, pleasant (Williams). Complete kértana in this regard 
refers to offenseless kértana being done without any material misconceptions or material motives, 
but solely for the pleasure of the Supreme Lord, thus revealing His actual transcendental name, 
form, attributes, associates and pastimes. In the highest sense, complete means with completely 
matured love of God, i.e. with bhakti at the fully ecstatic stage of prema. The Çré Hari-bhakti-kalpa-
latikä 4.2. states: harer nämnäà guëänaïca gänaà kértanamucyate, tacca prema rasämodaiù kåtaà 
saàkértanaà småtam, “To sing the transcendental names and qualities of Çré Hari is called kértana. 
When this kértana is performed while relishing the pleasure of prema-rasa, the relish of ecstatic love 
of God [due to having accomplished the stage of prema, not imitatively], it is called saìkértana.” 
(pub. Bhaktivinoda 8, 1895.) 

 
This perfection of kértana is only achieved in the association of perfected devotees who are 

engaged in saìkértana, perfected kértana: “This näma [the holy name] should come to you from a 
transcendental source, and not from any mundane source.” “The chanting of the holy name without 
                                                 
167 quoted in Çacénandana, 1999, pp. 226-232. 
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offence, that is in the company of self-realized souls and by the method followed by them.” 
(Bhaktisiddhanta, 1874-1936, pp. 437&461.) Factual self- and God-realization is a very high and rare 
state of Kåñëa-consciousness; it is the essential quality of a spiritual master (see Chapter 16). Praying 
to the Lord for guidance, we should seek out such rare souls carefully and engage in saìkértana with 
them. saìkértana is often generally translated as ‘congregational chanting of the Lord’s holy names’, 
and we must keep in mind that for the above reasons, ‘congregational’ refers especially to the 
association of self-realized pure devotees. ‘sädhu-kåpä’-‘näma’ vinä ‘prema’ nä janmaya, “Without 
the mercy of a pure devotee and without the chanting of the holy name of the Lord, pure love of 
God cannot manifest.” – Cc 3.3.266. anusaìkértanam, following the pure devotees’ recapitulation of 
the glorification of the Lord’s transcendental names, forms, qualities, associates and pastimes, is the 
most effective means of self-realization and devotion (see SB 8.23.16, SB 10.14.3, Cc 3.4.70-71). 
Caitanya-caritämåta 3.1.101 states: 

 
kåñëa-nämera mahimä çästra-sädhu-mukhe jäni 

nämera mädhuré aiche kähäì nähi çuni 
 

“One has to learn about the beauty and transcendental position 
of the holy name of the Lord by hearing the revealed scriptures from the mouths 

of pure devotees. Nowhere else can we hear of the sweetness of the Lord’s holy name.”   
 
The Çrémad-Bhägavatam explains why the transcendental sound coming from the mouths of 

pure devotees is so effective: sa uttamaçloka mahan-mukha-cyuto, bhavat-padämbhoja-sudhä 
kaëänilaù, småtià punar vismåta-tattva-vartmanäà, kuyoginäà no vitaraty alaà varaiù, “My dear 
Lord, You are glorified by selected verses uttered by great devotees. The transcendental vibration 
from their mouths carries the aroma of the saffron dust of Your lotus feet and is like a soothing 
breeze surcharged with ambrosia, by which the living entity gradually remembers the entire 
forgotten transcendental truth (his spiritual self, God, and their eternal relationship). My dear Lord, 
I therefore do not need any other benediction but the opportunity to hear the ambrosial vibration 
from the mouth of Your pure devotee, that restores the unqualified living entities to their original 
nature.” – SB 4.20.25. Purport by Çréla A. C. Bhaktivedanta Swami Prabhupäda: “A pure devotee 
always engages in the service of the Lord, taking shelter of His lotus feet, and therefore he has a 
direct connection with the saffron mercy-particles that are strewn over the lotus feet of the Lord. 
Although when a pure devotee speaks, the articulation of his voice may resemble the sound of this 
material sky, the voice is spiritually very powerful because it touches the particles of saffron dust on 
the lotus feet of the Lord. As soon as a sleeping living entity hears the powerful voice emanating 
from the mouth of a pure devotee, he immediately remembers his eternal relationship with the 
Lord, although up until that moment he had forgotten everything.” 

 
“Even if one calls out the name of Çré Kåñëa Caitanya with seeming affection, if that 

relationship [with Him] is not established in his heart, he simply remains in the material realm.” 
(Bhaktivinoda 5, 1890, p. 79.) It is therefore essential to chant the holy name with knowledge of 
one’s sambandha, transcendental relationship to the Supreme Lord, which is only revealed by His 
pure devotee. The pure devotee has fully realized the Supreme Lord and his sambandha with Him, 
both of which manifest in his heart. Therefore, when the pure devotee chants, his chanting is 
surcharged with ambrosia that can reveal the sambandha of the listener. “If by some great fortune 
one receives the association of a devotee, that relationship, or sambandha, with Çré Caitanya will be 
established.” (Bhaktivinoda 5, 1890, p. 79.) As the above verse from Çrémad-Bhägavatam explains, 
this sambandha is remembered by hearing transcendental sound from the mouth of pure devotees. 
Mahäräja Påthu therefore prays to the Lord (SB 4.20.25): 

 
“My dear Lord, I therefore do not need any other benediction 

but the opportunity to hear from the mouth of Your pure devotee.” 
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Consequently, we should engage in saìkértana with pure devotees; if this is not possible, then 
we should engage in saìkértana with very sincere devotees, but certainly not with materialists or 
pseudo devotees. Çréla A. C. Bhaktivedanta Swami Prabhupäda explains: “Unless one is personally 
a realized soul in the science of Kåñëa consciousness, a neophyte should not approach him to hear 
about the Lord, for this is strictly forbidden by Çréla Sanätana Gosvämé, who quotes from the Padma 
Puräëa (...).” (SB 10.1.4., purport.) Çréla Sanätana Gosvämé, the devoted direct associate of Çré 
Caitanya, quotes the Padma Puräëa in his Hari-bhakti-viläsa: 

 
avaiñëava-mukhodgérëaà 
pütaà hari-kathämåtam 

çravaëaà naiva kartavyaà 
sarpocchiñöaà yathä payaù 

 
“One should not hear anything about Kåñëa from a non-Vaiñëava, 

one who is not a pure devotee of Çré Kåñëa. Milk touched by the lips of a 
serpent has poisonous effects; similarly, talks about Kåñëa 

given by a non-Vaiñëava are also poisonous.” 
 

According to Çréla Rüpa Gosvämé, who is also the devoted direct associate of Çré Caitanya, 
one of the five most essential limbs of bhakti is: çrémad-bhägavatärthänämä-svädo rasikaiù saha, 
“One should hear the recitation and the deeper meanings of the Çrémad-Bhägavatam in the 
company of rasikä-bhaktas, i.e. self-realized devotees who have expertly mastered the science of 
rasa, relishing transcendental loving relations with Çré Kåñëa.” (Bhakti-rasämåta-sindhu 1.2.91. 15th 
century. Quoted in Cc 2.22.131.) Çréla Bhaktivinode Öhäkura explains: “To savour this nectar is 
impossible in the company of those who do not have any actual taste for it. In fact, one becomes an 
offender, if one tries to do so. The sincere aspirant must find a pure devotee – one who is imbued 
with rasa and thirsty for hearing Kåñëa’s sublime pastimes – and in his association relish the 
succulent sweetness of the Çrémad-Bhägavatam.” (Jaiva-dharma 20.) “A person cannot purely chant 
the holy name in the company of non-devotees. The sound and the syllables may be uttered, but 
that is not real chanting.” (Jaiva-dharma 25, quoted from Çréla Jagadänanda Paëòita’s Prema-
Vivarta.) 

 
Explaining the opposite effect of the saìkértana of pure devotees and of the pseudo kértana of 

pseudo devotees, Çréla Bhaktisiddhänta Sarasvaté Öhäkura states that “So long as we keep away 
from joining the kértana conducted by those who hold perfect kåñëa-kértana, mäyä will be deluding 
us in various ways. If we join the kértana of such people who are not anxious for their own true well-
being, who hood-wink [deceive] themselves, then no well-being will be attained by us. There will be 
no saìkértana if we follow such people who have imitatively decorated their bodies with beads and 
marks of a Vaiñëava without receiving instructions from true Vaiñëavas, and shout out some names 
appearing like God’s names only in external sound.” (Bhaktisiddhanta, 1874-1936, p. 182.) Thus for 
one who is sincere about bhakti, it is imperative to shun pseudo kértana and always desire to join the 
saìkértana of pure devotees. Çréla Jagadänanda Paëòita writes in his Prema-vivarta 6.13: sädhu-
saìge kåñëa-näma’—ei-mätra cäi, saàsära jinite ära kona vastu näi, “The only desirable goal is to 
chant Kåñëa’s holy name in the association of pure and saintly devotees. This is the best and only 
way to conquer nescience.” (Jagadänanda, 16th century, p. 16.) Çréla Rüpa Gosvämé mentions in the 
eight verse of his Upadeñämåta, that the essence of all advice is to gradually engage our tongue and 
mind by constant immersion in saìkértana, remembering the Supreme Lord’s transcendental name, 
form, attributes and pastimes, following in the footsteps of pure devotees who are deeply attached 
to serving Lord Kåñëa in the transcendental abode of Våndävana (Rüpa 2, 16th century, p. 42). 
 

Çré Caitanya Himself exemplified that saìkértana – although being a universal method – is 
not a process that is whimsically done, but should be scientifically executed according to the 
instructions of perfected devotees, just as a PhD degree cannot be manufactured whimsically but 
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must be attained by dedicated learning from qualified authorities. To set the example, Çré Caitanya 
accepted a Guru and thus followed the Vedic science that tells that we must first, just as in any 
material faculty, surrender to qualified authorities, namely a pure devotee coming in paramparä, 
bona fide disciplic succession, and accept him as our spiritual master. The necessity of a Guru and 
the incapability of a conditioned soul to attain the highest stages of love of God without learning 
from a pure devotee is further explained in the next chapter. Due to his inherent pure love of God 
being in a coma-like state, a conditioned soul cannot approach Kåñëa directly. When Kåñëa sees that 
someone is very eager to attain Him, He sends His pure devotee, His representative, a bona fide 
spiritual master, who can give (i.e. re-awaken) the treasure of kåñëa-prema, love of God, as well as 
sambandha, a specific relationship with Lord Kåñëa. Therefore, it is said that the fruit of all piety is 
to get a true Guru, because we get Kåñëa through Guru. By the mercy of Kåñëa we get Guru and by 
the mercy of Guru we get Kåñëa. More precicely, the goal of bhakti is not to get Kåñëa, but to serve 
Him with love, i.e. to get kåñëa-prema. Where there is kåñëa-prema, naturally Kåñëa is there. 

 
Guru gives both kåñëa-prema and Kåñëa in the form 
of His holy name, who is non-different from Him. 

 
The Padma Puräëa states: 
 

näma cintämaëiù kåñëas 
caitanya-rasa-vigrahaù 

pürëaù çuddho nitya-mukto 
'bhinnatvän näma-näminoù 

 
“The holy name of Kåñëa is like a transcendental wish-fulfilling gem, 

for it is Kåñëa Himself, the reservoir of all relishable transcendental relationships. 
Kåñëa’s name is complete, never contaminated by and ever liberated from material qualities. 

This is because the name of Kåñëa and Kåñëa Himself are identical.” 
 

 

Kåñëa’s name is non-different from Kåñëa and kåñëa-prema; 
it is like a seed that contains the entire tree in its essential potency. 

When chanting Kåñëa’s name, our consciousness is purified from material 
coverings and our natural love of God is uncovered, by which Kåñëa is attracted 

and thus gradually appears to His devotee with His transcendental form, attributes, 
associates and pastimes, just like a gigantic tree unfolds from a little seed. 

 
The holy name is called cintämaëi, a transcendental wish-fulfilling gem, because it does not 

only have the power to fulfill fleeting desires of the material world, but it especially reveals and 
fulfills the forgotten eternal desires of the soul. These are only realized in a particular service 
relation to God, the actual object of desire. Our actual desires are only fulfilled by serving God’s 
desires. Therefore, only by teleosympathy, by individually dovetailing to God’s desires, will we find 
true fulfillment of our own desires and become cinmaya, transcendentally blissful. This science of 
teleosympathy is promoted by the philosophy of acintya-bhedäbheda and most efficiently carried 
out by saìkértana. 

 
Kåñëa’s name and Kåñëa are acintya-bhedäbheda, inconceivably simultaneously distinct and 

non-distinct. Kåñëa has a very elevated standard of worship and does not grant His personal 
presence always, whereas Kåñëa’s name can always be chanted under all circumstances. Therefore, 
it is said that Kåñëa’s name is even more merciful than Kåñëa. This is an aspect of bheda, distinction, 
while an aspect of abheda is for example that Kåñëa is advaya-jïäna, the undividable Absolute 
Truth (SB 1.2.11), and as such non-distinct from His name. The fourth instruction of the 
Upadeçävalé, Twenty-four Essential Instructions, of Çréla Bhaktisiddhänta Sarasvaté Öhäkura is: 
“The acceptance of Çré Harinäma and direct realization of Bhagavän are one and the same.” (Tértha 
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8, 2000, p. 99.) Of course, this refers to pure, i.e. offenseless chanting. Çréla Bhaktivinode Öhäkura 
explains in his Çré Harinäma Cintämaëi, that the denial of the nature of Kåñëa’s name of being non-
distinct from Him is tattva-vyavadhäna, a disruption in the philosophical conclusions, and a serious 
offense (see ten offenses listed below, number two), and that with this misconception it is 
impossible to attain kåñëa-prema from chanting (Bhaktivinoda 2, 1900, p. 17). This makes clear that 
there is a great necessity to understand the Lord’s nature of acintya-bhedäbheda in relation with His 
holy name. “The name Kåñëa is identical with the possessor of the name (...). Yet the two are also 
inconceivably distinct from one another. It is necessary to be able to realise the true nature of this 
inconceivable simultaneous difference and non-difference.” (Bhaktisiddhanta, 1874-1936, p. 59.) 
 

 As the above quoted verse from the Padma Puräëa mentions, the holy name is caitanya-
rasa-vigrahaù, “The reservoir of all relishable transcendental relationships, rasas.” The holy name 
contains the secret of Lord Kåñëa’s intimate desire; to engage in various rasas with all living entities. 
This is the actual reason of creation, and the goal of life, for if and only if we attain the priceless 
treasure of rasa, can we become truly happy (raso vai saù, rasaà hy eväyaà labdhvänandé bhavati, 
Taittiréya Upaniñad 2.7.1). The goal of the philosophy of acintya-bhedäbheda is to attain individual 
union or unity in will with Lord Kåñëa, and His desire is expressed in the holy name. By chanting Çré 
Kåñëa’s holy name, we can attain individual unity in will with Çré Kåñëa. “The glories [and holy 
name] of the Lord as chanted by the Vaiñëava (...) are as substantial as the Lord Himself, and thus 
while glorifying the Lord the devotee becomes one with Him in transcendental interest, although he 
remains eternally a transcendental servitor. This simultaneously one and different position of the 
devotee makes him eternally purified, and thus his life becomes a complete success.” – SB 3.6.36, 
purport by Çréla A. C. Bhaktivedanta Swami Prabhupäda. 
 
 The holy name being the reservoir of all rasas as described in above quoted verse from the 
Padma Puräëa does not refer to any name of God, but only to His primary names, like those 
addressed in the most powerful mantra, the Hare Kåñëa mahä-mantra: Hare Kåñëa Hare Kåñëa, 
Kåñëa Kåñëa Hare Hare, Hare Räma Hare Räma, Räma Räma Hare Hare. Çré Harinäma Cintämaëi 
(2.38-42) states: “mukhya-näma, the principal names of Lord Kåñëa describe His transcendental 
pastimes and contain all of the Lord’s spiritual excellences. They are, for example: Govinda [the 
transcendental cowherd], Gopäla, Räma, Çré Nandanandana [the transcendental son of Nanda], 
Rädhänätha [the Lord of Rädhäräëé], Hari (...), and so on. (...) His gauëa-näma, secondary names 
are for example Creator, Supersoul, Brahman, maintainer and annihilator of the world etc168. (...) 
 

“The chanting of the secondary names of the Lord will succeed in giving one 
piety and liberation. However, the most perfect result of chanting the Lord’s names 

– kåñëa-prema, love of God – is to be attained exclusively by those saintly souls 
who invoke the principal names of Kåñëa.” (Bhaktivinoda 2, 1900, pp. 15-16.) 

 
This does not mean that chanting secondary names of God cannot evoke affection for God; 

the term kåñëa-prema, love of God, refers explicitly to the highest stages of devotion to God. kåñëa-
prema also means to love God in one of the four loving relationships; familiar servitude, close 
friendship, parenthood or consorthood. This means that we must accept the Lord’s principal 
transcendental name, form, attributes and pastimes in order to be able to serve and love Him truly. 
A familiar servant needs to know his master’s actual name, so he can address Him properly; a close 
friend needs to know his friend’s character, so he can play with Him properly, etc. 
 

If we have actual love for someone, we will want to know the name, form, attributes and 
pastimes of the beloved person and our relationship with that person. We cannot point to a person 
at a distance and claim: “Look, there is my best friend!”, when we don’t even know that person’s 
name. Even employees know the name of their superior, what to speak of friends, parents or lovers 

                                                 
168 “We also might add names like Allah or God” (Çacénandana, 1999, p. 36). 
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not knowing the name, form, attributes and pastimes of their object of love. Although this makes 
perfect sense, many people think that love of God must not be more personal than talking to an 
unknown person, almost like talking to a wall. Many think it is sufficient to call God simply ‘God’ or 
‘highest spirit’, or ‘love’, or ‘Brahman’, or ‘Lord’, etc. But if we are truly sincere about loving a 
person will never be satisfied with any impersonal or indistinct relationship; we must at all cost 
know that person’s name, form, attributes and pastimes. The same thing can be said about a sincere 
devotee in relation to God. 
 

Someone who is sincere about loving God 
must at all costs strive to know His transcendental 

name, form, attributes, associates and pastimes. 
 

The impersonal concept of God has been established as minor to the Supreme Personality of 
Godhead throughout this book. As long as we are not sincerely interested in serving God, the 
impersonal concept of God remains more attractive. So long, the unspoken ‘problem’ with the Lord 
having certain transcendental names, forms, attributes and pastimes is, that by acknowledging them, 
we are obliged to chant these names, worship that form, glorify these qualities, serve these 
associates and enter these pastimes – while we prefer to hear our own or related names, serve our 
own body or related bodies, glorify our own or related qualities, and engage in our own or related 
pastimes. God is preferred to remain the unknown assistant in our own pastimes, the invisible order-
supplier, who is satisfied with a prayer now and then. This can be compared to the attitude of the 
modern western youngster who lives separate from the parents. They are not to visit him in his 
private flat too often, only sometimes to give him money and receive some friendly words in 
exchange. The Vedic family in which the parents are lovingly and personally served at home is out 
of trend – the new fashion is the western ‘freedom’ of individual sense gratification and impersonal 
old people’s homes. 

  
It is of course better to chant the secondary names of God than to not chant at all, and thus 

the Gauòéya-Vaiñëava devotees have always honored and encouraged people of all religions in the 
chanting of all names of God. The universality of chanting the Lord’s names has been explained in 
Chapter 15.1. However, if we want to progress to the higher stages of devotion, we are advised to 
take to the primary names of the Lord. If we approach the king of Puré, we will first address him as 
‘Your Majesty’, and then, as we become friends, we will get to know his personally preferred private 
names and we will then address him by these private names. But if we don’t know that the king of 
Puré also has a private identity and life, we will not be able to develop interest in, what to speak of 
developing love for the essential person who plays the role of the king of Puré. We will continue to 
address the king of Puré as ‘Your Majesty’, and we will not be able to enter his personal circles. But 
if we know a personal friend of the king of Puré, by his mercy, we can get to know the actual person 
who plays the role of the king of Puré. Similarly, if we chant only the secondary names of God, 
addressing Him as Creator, universal Father, Supersoul, all-pervading loving Energy, etc, we cannot 
get to know God’s real essential primary Personality beyond His secondary roles, and thus we 
cannot really love Him fully; we need to be introduced to His primary name, form, attributes, 
associates and pastimes by an intimate devotee who already knows Him. 

 
As we progress in devotion, we become very much attached to chanting a particular name of 

God (sva-priya-näma-kértyä jätänurägo, SB 11.2.40). If we develop taste for the Lord’s primary 
names, form, attributes and pastimes, this is a sign of our coming closer to Him. The superiority of 
the Lord’s primary names can for example be understood from the fact that the devotees who chant 
Çré Kåñëa’s primary names purely show the greatest practical enthusiasm and taste in chanting. They 
chant for hours and hours daily and never get tired of chanting – their taste for chanting even 
increases with chanting. The same intensity of enthusiasm, dedication and taste for chanting is not 
observed amongst people who chant “God, God, God” or other secondary names of God. 
Nevertheless, the name ‘God’ is also spiritual, and its chanting is spiritually beneficial, unlike the 
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chanting of material names, such as ‘screwdriver’. If we make an experiment, we can practically 
experience a gradual ascention of taste when chanting for each five minutes (A) “screwdriver, 
screwdriver, screwdriver”, (B) “God, God, God” and (C) “Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa 
Hare Hare, Hare Räma Hare Räma, Räma Räma Hare Hare.”  

 
It is essential to understand that the holy name, the Hare Kåñëa mahä-mantra, is composed 

only of primary names of Godhead, not of secondary names. Theses primary names have the 
potency to awaken transcendental love of God. But, as mentioned earlier, the transcendental holy 
name is not material sound and must be heard and received from and chanted under the guidance of 
a person who is himself non-material, i.e. a transcendentally situated pure devotee of Lord Kåñëa. If 
the holy name is chanted impurely, this is called nämäbhäsa, a dim reflection of the holy name, or 
nämäparädha, offensive chanting. 
 

Whenever we hear the astounding glories of the holy name, 
we must remember carefully that this refers to the undistorted pure holy name, 

çuddha-näma, who appears as such only from the heart of a pure devotee. 
 
The following short episode of the life of king Akbar (1556–1605), the Mogul emperor of 

Dehli, nicely illustrates this point. It is summarized from a sermon of my spiritual master Çréla 
Bhakti Ballabh Tértha Mahäräja given on the ninth of August 2002 on his tour in the USA. 

 
“King Akbar was a pious king. Although he was a Mogul emperor, he used to respect both 

Hindu sädhus and Muslim Fakirs. He wanted to serve all sädhus, saintly persons. In his court and 
kingdom, Hindus and Muslims lived together harmoniously169. During his time, there was a great 
singer, Khan Sen, who would literally make even the clouds cry. Often when he sang, clouds formed 
and it started raining. One day Khan Sen asked king Akbar: ‘I have not seen my Gurudeva for a 
long time – I would like to take leave to meet him.’ Akbar inquired about his Gurudeva, and when 
Khan Sen replied that his Gurudeva was Haridäsa Gosvämé from Nidhuvana in Våndävana, a God- 
and self-realized soul, Akbar desired to follow him. Since Haridäsa Gosvämé would refuse to meet 
any person engaged in mundane matters, king Akbar took off his royal dress, wore simple Vedic 
clothings and followed Khan Sen on foot, all the way to Våndävana. King Akbar was such a 
devotee. 

 
“When the two arrived, Haridäsa Gosvämé was absorbed in performing kértana with ecstatic 

feeling, weeping in transcendental bliss before the deity of Bäìke-bihäré Kåñëa. Khan Sen and king 
Akbar did not have the courage to disturb him. They simply sat at a distance and listened, and both 
also started to cry, moved by transcendental emotions. They were unable to speak and didn’t know 
how time passed by. At night, Haridäsa Gosvämé went into a cave, and the two returned to 
Hastinäpura, Dehli. Akbar told Khan Sen: ‘I have met many sädhus, but I have never seen such a 
sädhu, and I have never heard this sort of kértana with ecstatic feelings of love of God before – it is 
still ringing in my ears! Now I have attained at least some knowledge that there is some sublime 
transcendental realm, and thus I think my life successful.’ Upon returning to court, he told his 
people of his experience, and all wanted to hear the kértana of Haridäsa Gosvämé. Akbar asked 
Khan Sen to sing the kértana of his Gurudeva, and he sang it very sweetly. All court members were 
very pleased, but Akbar was annoyed. He told Khan Sen: ‘Your singing is sweet to hear, but I am 
not getting that transcendental happiness I experienced when your Gurudeva was singing the same 
kértana. What is the difference?’ Khan Sen replied: ‘The difference is that my Gurudeva was doing 
kértana for the satisfaction of Lord Kåñëa, and I am doing it for the court members. My Gurudeva 
didn’t require any listeners besides the Lord. He knew that Lord Kåñëa is hearing, and if He is 
pleased, all will be pleased. 
                                                 
169 Unlike his tyrannic grandson Aurangzeb who destroyed many Vedic temples and built mosques over them, king 
Akbar even donated for Vedic temples, such as the Govindajé temple in Våndävana that was built in 1590 by his general 
Man Singh, who was in favor of Çré Rüpa Gosvämé, the disciple of Çré Caitanya Mahäprabhu. 
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“If you do kértana with the mundane ego of trying to satisfy 
the conditioned souls, the target and thoughts are different – 

you will not get the same transcendental bliss.” 
 
Real kértana, pure chanting of the holy name, only descends from the heart of a pure 

devotee. None can imitate that kértana, not even the greatest singer. All mundane expertise fails in 
this attempt. Khan Sen was a great singer and his songs pleased even the demigods who would 
produce rain. But because he was not exclusively devoted to God, his kértana was not true kértana, 
and could not arouse love of God in others as did the kértana of his Gurudeva, a pure devotee. 

 
Another story that Çréla Bhakti Ballabh Tértha Mahäräja recounted in this regard is how one 

Sannyäsé, Bhakti Prasäd Äçrama Mahäräja, joined the Gauòéya-Vaiñëava movement in his boyhood. 
He was eleven years of age, when Çréla Bhaktisiddhänta Sarasvaté Prabhupäda by chance met him 
on his way. Çréla Prabhupäda was travelling in Sarbhog, Assam, on the rear end of a bullock cart, 
when the local boy was attracted by his effulgent appearance and ran up to him. Both were 
unknown to each other. Çréla Prabhupäda only spoke a few friendly words in general, such as 
inquiring about the boy’s home and schooling – nothing of spiritual content, it seemed. Upon 
returning home, the boy told his parents, who were respected brähmaëas, that he had met a saint, 
and that he will renounce his home to follow him and devote his life to his teachings. His parents 
told him that they are brähmaëas and can give all spiritual teachings, and that he will one day 
become the family Guru. They tried their best to hold the boy back, but after some time he escaped 
and tried to find Çréla Prabhupäda, who had passed away by that time. When he met Çréla Bhakti 
Dayita Mädhava Mahäräja, the disciple of Çréla Prabhupäda, he recognized the same saintly 
characteristics in him and accepted him as his spiritual master. He accepted formal initiation and 
was later granted Sannyäsa, the renounced order of life, receiving the name Bhakti Prasäd Äçrama 
Mahäräja. 

 
The remarkable teaching of this story is, that although the boy hailed from an educated and 

religious family, in which he was taught the teachings of Veda, it was only after listening to the 
words of a true saint, that the urge to fully dedicate himself to God was aroused. On the external 
level, Çréla Prabhupäda did not even say anything of spiritual content. But because he was always 
spiritually connected, anything he said was saturated with transcendental vibration, and alone the 
transcendental vibration radiating from him was enough to transform the boy’s heart. This shows, 
that true spiritual upliftment is not achieved by knowing all teachings and mantras of Veda, but by 
being touched by the transcendental sound vibration coming from the lips of a pure devotee. The 
holy name is like a seed that contains the entire transcendental reality, but this seed can only sprout 
if it is planted into the heart by a pure devotee. It is therefore essential to hear and receive the holy 
name from a pure devotee. 
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During the spiritual initiation, one receives the holy name of the Lord, the Hare Kåñëa mahä-
mantra, from the spiritual master. Usually one also receives a japa-mälä, a rosary with 108 beads for 
counting a minimum number of names to be chanted daily. Çré Caitanya also accepted a spiritual 
master who was a pure devotee and who came in a bona fide paramparä. Çré Caitanya only started 
to preach saìkértana after He had received the holy name from His Guru. It is important to receive 
the holy name from a bona fide disciplic succession and from a pure devotee, because this is most 
conducive to bring us to the desired stage of love of God. Therefore, to give the perfect example, 
Lord Caitanya Himself played the pastime of accepting a Guru. Çréla A. C. Bhaktivedanta Swami 
Prabhupäda mentioned in his purport to SB 10.2.18: 
 

“Unless one is initiated by the right person, 
who always carries within his heart the Supreme Personality of Godhead, 

one cannot acquire the power to carry the Supreme Godhead 
within the core of one’s own heart.” 

 
If we want to get a good internet connection, we must make sure that (A) the connection is 

bona fide, i.e. that it actually connects us to the real internet and (B) that the provider is fully 
capable of transmitting unadultered data. Similarly, if we want to establish a lasting connection and 
relationship with the Supreme Lord, we should make sure that (A) the connection, the paramparä, 
the disciplic succession, is bona fide, i.e. that it actually goes back to the Supreme Lord and (B) that 
the initiating spiritual master is a pure devotee, i.e. that he is able to be a lucid medium for the holy 
name by himself being devoid of material motives. These conditions are mentioned in the Padma 
Puräëa: sampradäya-vihénä ye, manträs te niñphalä matäù, 
 

“Unless you are initiated by a bona fide spiritual master 
in the disciplic succession, the mantra that you might 

have received will not bring the desired result.” 
 

When Lord Kåñëa displayed His pastimes on earth, He also accepted a Guru to set the 
example, although He is the Supreme Lord. Lord Kåñëa also said that the science of God-realization 
was first taught by Him and then passed down by the scientific system of paramparä (Bg 4.1-2). As 
such the system of disciplic succession is not a human speculation, but established by the Lord 
Himself. 

 
 The only reason why some people are unsuccessful in chanting the holy name is that they 
don’t properly follow the science of saìkértana as given by the Vedic literature and the bona fide 
disciplic succession. If we put ice near to fire, the ice must melt. Similarly, if we chant the real holy 
name, our heart must melt; our material misconceptions must be dissolved and our eternal spiritual 
identity in a loving relationship with Lord Kåñëa must be revealed, else we can understand that we 
are chanting offensively. There are offenses to be considered while chanting the Hare Kåñëa mahä-
mantra; if our heart does not change and tears do not flow from our eyes as we chant the holy name, 
we can understand that this is due to our offenses at the lotus feet of the Lord’s holy name (Cc 
1.8.24-25). niraparädhe näma laile päya prema-dhana, 
 

“If one chants the holy name, avoiding the ten kinds of offenses, 
one very easily obtains the most valuable love of God.” – Cc 3.4.71. 
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We must carefully avoid the ten nämäparädhas, offenses against the holy name170:  
 
1. satäà nindä nämnaù paramam aparädhaà vitanute, yataù khyätià yätaà katham u sahate tad-
vigarhäm, to blaspheme the pure devotees who are preaching the glories of the Hare Kåñëa mahä-
mantra is the worst offense (paramam aparädhaà) at the lotus feet of the holy name. 
 

2. çivasya çré-viñëor ya iha guëa-nämädi-sakalaà, dhiyä bhinnaà paçyet sa khalu hari-nämä-hita-
karaù, it is offensive to try to distinguish between the Supreme Lord and His transcendental name, 
form, attributes and pastimes, thinking them to be material. Similarly, to think that the names of 
demigods such as Lord Çiva are equal to or independent from the name of Lord Viñëu or Kåñëa is 
also blasphemous. 
 

3. guror avajïä, to consider the initiating or instructing spiritual masters who grant the treasure of 
the holy name and help in His unfolding to be ordinary human beings and not transcendental, and 
therefore to disregard or envy their exalted positions, and to disobey their orders. 
 

4. çruti-çästra-nindanam, to blaspheme Vedic literature that reveal the glories of the holy name. 
 

5. artha-vädaù, to manufacture some interpretation on the holy name or to think that the 
descriptions of His glories are exaggerations (see Cc 1.17.72-74). 
 

6. hari-nämni kalpanam, to consider the glories of the holy name to be imaginary or fictitious. 
 

7. nämno baläd yasya hi päpa-buddhir, to commit sinful activities on the strenght of the holy name. 
 

8. dharma-vrata-tyäga-hutädi-sarva-çubha-kriyä-sämyam api pramädaù, to consider the chanting of 
the Hare Kåñëa mahä-mantra to be a pious activity (çubha-karma, i.e. ritualistic pious activities, 
vows, penances, sacrifices, etc for mundane benefits). It is also offensive to be inattentive 
(pramädaù) while chanting. 
 

9. açraddadhäne vimukhe ’py açåëvati yaç copadeçaù çiva-nämäparädhaù, to instruct the faithless 
about the glories of the holy name. 
 

10. çrutväpi näma-mähätmyaà yaù préti-rahito 'dhämaù, ahaà-mamädi-paramo nämni so 'py 
aparädha-kåt, to have heard the glories of the transcendental holy name but nevertheless retaining a 
materialistic concept of life, thinking ‘I am this body and everything belonging to this body is mine’ 
and not developping love for the chanting of the Hare Kåñëa mahä-mantra. 
 

“The chanting of the holy name without offence, that is in the company of self-realized souls 
and by the method followed by them.” (Bhaktisiddhanta, 1874-1936, p. 461.) One naturally and 
easily becomes a vegetarian in the company of happy vegetarians, but it is very difficult to avoid 
eating meat in the company of meat eaters. Similarly, attaining the stage of offenseless chanting is 
almost impossible in the association of non-devotees or offensive chanters, whereas it naturally 
develops in the association of pure devotees who chant offenselessly. The perfection of kértana into 
saìkértana, complete kértana, through the guidance of pure devotees is mentioned in Çrémad-
Bhägavatam 3.25.25, that states that if kértana is performed by pure devotees (satäà prasaìgän), it is 
most pleasing to the heart, and that by hearing and chanting of such kértana, one is liberated 
gradually from material concepts, attains firm faith, attraction, and bhakti for the Supreme Lord. 
Therefore, “A devotee must seek the association of pure devotees who chant the holy name 
offenselessly, and should be very alert against committing offenses.” (Bhaktivinoda 2, 1900, p. 70.) 

 
“Full spiritual benefit is not acquired simply by avoiding the ten nämäparädhas. These ten 
offenses have their distinctive features; in being warned to avoid them, one is actually being 
ordered to positively implement the specific saintly qualities that render these nämäparädhas 
impossible.” (Bhaktivinoda 2, 1900, p. 90.) The positive implementation is given in the form of 
the ten commitments for pure chanting as follows: 

                                                 
170 The here mentioned sequence follows the original verses of the Padma Puräëa, Brahma-khaëòa 25.15-18, quoted in 
Mädhava, pp. 73-80. See also Cc 1.8.24 purport, Çré Harinäma Cintämaëi, Chapter 4, Bhaktivinoda 2, 1900, p. 19 and 
Çacénandana, 1999, pp. 245-246. 
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(1) Know the pure devotees to be transcendental, always associate with them, lovingly 
serve and glorify them. (2) Realize how Lord Kåñëa, His form, attributes, associates and 
pastimes that manifest from the holy name are completely transcendental and non-
different from the holy name, and worship the names of God as supreme. (3) Receive 
spiritual initiation into chanting from a bona fide spiritual master, know him to be 
transcendental, follow and serve him with love. (4) Hear the literatures that glorify the 
holy name with great respect and comprehend their preeminence. (5) Accept 
explanations of the holy name only from a bona fide spiritual master. (6) Know the 
glories of the holy name to be factual by realization. (7) Root out and destroy the desire 
for sinning by ardent practice of bhakti. (8) Treasure chanting as the highest 
transcendental activity, give up all ritualistic pious activities and chant with full attention. 
(9) Instruct (only) the faithful about the glories of the holy name. (10) Give up all 
material attachments by developing love for the chanting of the holy name. 
 
Sometimes inattentive chanting is not listed among the ten offenses against the holy name, 

because it appears at the end of the eight offense, but it should be given full attention. Çré Harinäma 
Cintämaëi states: “Inattention in chanting is nämäparädha. One may carefully avoid all other 
nämäparädhas, yet still not experience the ecstasy of the pure name. This is an indication of another 
type of nämäparädha known as pramäda, which restricts the natural growth of pure devotion. 
Inattentiveness and negligence are synonymous. Negligent chanting is the root cause of all 
obstructive habits (pramäda anavadhäna ei müla artha, ihä haite ghaöe prabhu sakala anartha, verse 
12.6). (...) Distraction in chanting produces a type of illusion, causing serious offenses against the 
holy name that are very difficult to overcome.” (Bhaktivinoda 2, 1900, pp. 81-83.) The root cause of 
ignorance and sufferings is aversion to the Supreme Lord. In the present age of Kali, the Supreme 
Lord is present primarily in His Descent as the holy name (kali-käle näma-rüpe kåñëa-avatära, Cc 
1.17.22). Thus negligence of the holy name can be understood to be the root of all ignorance, 
obstructive habits and sufferings. One may express it in an indirect way: 

 
If you don’t want to realize that Çré Kåñëa is the embodiment 

 of bliss, your only real and best master, friend, child or lover, then don’t 
chant the holy name incessantly, attentively and from the core of the heart! 

 
You may practice all other limbs of devotion, but when it comes to chanting the holy name, 

make sure you chant distractedly and as little as possible! Then your kértana will never become 
saìkértana, complete kértana. Constant and dedicated, i.e. complete chanting is very dangerous if we 
want to remain on the material platform. By actual saìkértana, we are transferred from the material 
to the transcendental platform and become eternal servants of Çré Kåñëa, the embodiment of all 
relishable loving relationships. One who, by the precious association of pure devotees, has 
developed sound knowledge and appreciation for chanting, will naturally chant continuously and 
attentively and will thus be protected from offenses. “Devotees who have taken complete shelter of 
chanting the pure name are never prone to commit any of the ten nämäparädhas. The holy name 
itself protects the pure devotees who have surrendered themselves to the pure name.” 
(Bhaktivinoda 2, 1900, p. 70.) 

 
Chanting the holy name is the best remedy to cure the disease of averseness to Lord Kåñëa 

and His holy name. Çré Rüpa Gosvämé, the direct disciple of Çré Caitanya, wrote in his Upadeçämåta 
(Vb, Nectar of Instruction, verses 7-8): 

 

syät kåñëa-näma-caritädi-sitäpy avidyä- 
pittopatapta-rasanasya na rocikä nu 

kintv ädaräd anudinaà khalu saiva juñöä 
svädvé kramäd bhavati tad-gada-müla-hantré 
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“The holy name, character, form and pastimes of Kåñëa are transcendentally sweet 
like sugar candy. It is wonderful, that although the tongue of one afflicted by the jaundice of 

avidyä (ignorance) cannot appreciate the sweet taste of such transcendental candies, simply by 
carefully chanting these sweet names throughout every day, a natural relish awakens within 

his tongue, and his disease is gradually destroyed at the root, just like by 
eating seemingly bitter sugar candy repeatedly, jaundice is cured, 

and sugar candy again appears sweet.” 
 

tan-näma-rüpa-caritädi-sukértanänu- 
småtyoù krameëa rasanä-manasé niyojya 

tiñöhan vraje tad-anurägi janänugämé 
kälaà nayed akhilam ity upadeça-säram 

 
“The essence of all instruction is that one should utilize all of one’s time 

in nicely chanting and remembering the Lord’s transcendental name, form, qualities and 
pastimes, thus gradually engaging one’s tongue and mind. In this way one should mentally reside 

in Goloka Våndävana and follow in the footsteps of Çré Kåñëa’s beloved eternal devotees 
who are steeped in inherent transcendental attachment to serving Him.” 

 
nämäparädha-yuktänäà, nämäny eva haranty agham 

aviçränti-prayuktäni, täny evärtha-karäëi ca 
 

“Even if in the beginning one chants the holy name with offenses, one will become free 
from such offenses by chanting constantly.” – Padma Puräëa, quoted in SB 6.3.24, purport. 

 
tasmät saìkértanaà viñëor, jagan-maìgalam aàhasäm 

mahatäm api kauravya, viddhy aikäntika-niñkåtam 
 

“My dear King, please try to understand that the chanting of the holy name of the Lord 
is able to uproot even the reactions of the greatest sins. Therefore, the chanting of the saìkértana 

movement is the most auspicious activity in the entire universe.” – Çrémad-Bhägavatam 6.3.31. 
 

 
15.3. Saìkértana is the Essential Process of Pure Devotion 
 

Çrémad-Bhägavatam 7.5.23 describes the nine processes of pure devotional service starting with 
çravaëam, hearing, kértana, chanting, and smaraëam, remembering. Because the root-cause of 
ignorance and suffering is forgetfulness of the Supreme Lord, remembrance of the Supreme Lord is 
the essential devotional activity from which all other devotional processes develop according to 
one’s individual inclination. Further, without remembrance, i.e. with an absent mind that runs after 
other things, any activity that externally looks devotional is not really bhakti, and as such won’t yield 
the results of devotional practice. One who has not yet developed complete remembrance of the 
Lord must thus make sure to attain it. For all these reasons, the Padma Puräëa Uttara-käëòa 42.103 
and the Närada-païcarätra  4.2.23 (quoted from Jd 19) advise: 

 
smartavyaù satataà viñëur, vismartavyo na jätucit 

sarve vidhi-niñedhäù syur, etayor eva kiìkaräù 
 

“Lord Viñëu or Kåñëa should always be remembered 
and never forgotten at any time. All the rules and prohibitions 

mentioned in the scriptures should be the servants of these two principles.” 
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To attain complete remembrance, the scientific process is to 
engage in complete çravaëam, hearing, and kértana, chanting. 
“Proper çravaëa, hearing, is accomplished through the medium 
of kértana, and this will give one the good opportunity to 
practice smaraëa, remembrance.” (Çréla Bhaktisiddhänta 
Sarasvaté Öhäkura, instruction twenty of the Upadeçävalé, 
twenty-four essential instructions. Tértha 8, 2000, p. 102.) Those 
practitioners who are not under proper guidance sometimes try 
to artificially attain smaraëam without following this scientific 
process, and thus they fail to progress to the stage of complete 
smaraëam. Remembrance of the Supreme Lord by our own 
effort and imagination of the material mind remains on the 
material platform and is not actual smaraëam, just as we cannot 
issue flight tickets ourselves. Just as flight tickets must be issued 
by a proper source, the complete remembrance of the Lord is 
only possible if it is granted by the Supreme Lord Himself 
through descendence in disciplic succession, i.e. through the 
transparent medium of a self-realized spiritual master. 

 
Complete smaraëam is attained by complete çravaëam and complete kértana, the first two 

mentioned of the nine processes of bhakti. First we need to hear completely, i.e. from a self-realized 
spiritual master and with a service attitude. SB 10.14.3 states that Lord Kåñëa can be attained 
through hearing about Çré Kåñëa from the mouth of pure devotees (sat-mukharitäm). Only after 
having heard from a pure source can we chant in the right conception. kértana is not merely a 
repetition of words according to our own concepts – rather it is a “recapitulation of instructions as 
heard from true devotees.” (Bhaktisiddhanta, 1874-1936, p. 194.) From complete hearing and 
chanting, the mind is cleansed from material distortions, and therafter complete smaraëam, 
remembrance, arises naturally. The Çrémad-Bhägavatam (4.20.25) explains why the transcendental 
sound coming from the mouths of pure devotees is so effective: Because it carries with it the 
transcendental aroma of the merciful saffron-particles of the Supreme Lord’s lotus feet. This 
transcendental sound-vibration is so powerful, that by hearing it, the forgetful living entity gradually 
remembers the transcendental truth (his spiritual self, God, and their eternal relationship). 
Mahäräja Påthu therefore prays to the Lord: “My dear Lord, I therefore do not need any other 
benediction but the opportunity to hear from the mouth of Your pure devotee.” – SB 4.20.25. 

 
As the self or soul is actually cit, transcendentally conscious, in the soul’s natural state, the 

soul always remembers the complete reality. smaraëam is not something that is to be forcibly 
practiced or imposed on the self. As it is already included in the original spiritual nature of the self, 
the self simply needs to be uncovered or cleansed from the various coverings of material 
misconceptions through proper hearing and chanting, and then smaraëam arises naturally. This can 
be compared to anamnesis, the procedure to reverse amnesia. The most important technique of 
anamnesis is to expose the amnesia patient to his previous environments, roles, activities, likings, 
etc; then by perfect resonance, these stimuli reawaken the entire memory, that was not actually lost, 
but merely in a coma state. Similarly, all conditioned souls are suffering from amnesia in terms of 
their original spiritual identity. Their inherent remembrance of the original transcendental reality 
can be reawakened from the coma state by the anamnesis of inquiring, hearing and chanting about 
the transcendental realm. 

 
ghano yadärka-prabhavo vidéryate 
cakñuù svarüpaà ravim ékñate tadä 
yadä hy ahaìkära upädhir ätmano 
jijïäsayä naçyati tarhy anusmaret 

 



398 

  

“When the cloud originally produced from the sun is torn apart, 
the eye can see the actual form of the sun. Similarly, when the spirit soul 

destroys his material covering of false identifications by inquiring into the 
transcendental science, he regains his original spiritual remembrance.” – SB 12.4.33. 

 
nitya-siddha kåñëa-prema ‘sädhya’ kabhu naya 

çravaëädi-çuddha-citte karaye udaya 
 

“Pure love for God, kåñëa-prema, [and thus also smaraëam, since 
smaraëam is natural in the purified stage of prema], is eternally established 

in the hearts of the living entities. It is not something to be gained from another source. 
When the heart is purified by hearing and chanting, this love 

[and thus remembrace] naturally awakens.” – Cc 2.22.107. 
 

Çré Caitanya begins His only personally written eight verses, the Çikñäñöaka, with ceto-
darpaëa-märjanam, “saìkértana cleanses the mirror of the heart.” (Caitanya, 1486-1534), and thus 
establishes the best process to uncover the self. Once the real self is completely uncovered, 
smaraëam is naturally present, just as the sun is naturally present when clouds are absent. 

 
dhyäna, applying the mind at length to contemplate particular forms or qualities of Çré Kåñëa, 

is one of the five types of smaraëam. dhyäna was the recommended process to achieve the goal of 
human life for Satya-yuga, the first of the four ages. But in the present Kali-yuga, the recommended 
process is only saìkértana (kalau saìkértya keçavam – Padma Puräëa Uttara-khaëòa 72.25, quoted 
in Cc 2.20.345). The age of Kali does not permit complete dhyäna or smaraëam independent from 
saìkértana, because of the degraded conditions of human consciousness. However, this is not a 
factual disadvantage, because the process of saìkértana is the most effective and universally 
practicable process of self-realization, and it enables complete smaraëam. By chanting the holy 
name of the Lord, we come to the stage of love of God (SB 11.2.40). The degraded conditions of the 
age of Kali induce the sincere soul to admit his disqualification to attain the Lord by his own efforts 
and take exclusive shelter of the Lord’s holy name and His pure devotees who are engaged in 
chanting the pure name. The pitiable human consciousness in the present age is actually conducive 
for the necessary mood of surrender, just as a seriously weakened person will willingly submit 
himself to a doctor instead of trying to attain health independently. Çrémad-Bhägavatam 7.5.23 lists 
the nine processes of pure devotional service, and the next verse says iti puàsärpitä viñëau, that 
these processes must be executed as an offering to Lord Viñëu or Kåñëa. This means that there must 
be some preliminary surrender to Lord Kåñëa, and then only the nine processes of pure devotion 
will yield their result and enable complete surrender, ätma-nivedanam, the ninth process of pure 
devotion. 

 
For all the above mentioned reasons, Çré Caitanya clearly established that tära madhye sarva-

çreñöha näma-saìkértana, niraparädhe näma laile päya prema-dhana, “Of the nine essential processes 
of devotional service, the most important is to always chant the holy name of the Lord. If one does 
so, avoiding the ten kinds of offenses, one very easily obtains the most valuable love of God.” “One 
can complete the nine processes of devotional service simply by chanting the holy name.” – Cc 
3.4.71 & 2.15.107. Çréla Jéva Gosvämé states in his Bhakti-sandarbha, verse 273: yadyapy anyä 
bhaktiù kalau kartavyä, tada tat [kértanäkhya-bhakti] saàyogenaiva, “Although other processes of 
devotional service should be performed in Kali-yuga, they must all be accompanied by kértana.” 
Although the age of Kali is an ocean of faults, it has one good quality: Simply by chanting Kåñëa’s 
holy name, one can attain the transcendental realm (SB 12.3.51). SB 11.5.32 states that in the age of 
Kali, intelligent persons perform saìkértana. 

 
Another point of consideration that speaks for the practice of chanting the Lord’s holy name 

is that it most efficiently fosters the essential mood of complete surrender and intense craving to 
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attain the Lord’s causeless mercy. Without this mood, we cannot attain kåñëa-prema. Çréla 
Bhaktisiddhänta Sarasvaté Öhäkura explains that the Lord is the Supreme Autocrat – He cannot be 
known by any of our independent efforts. The only way to attain the Lord is by His causeless mercy 
and revelation out of His own sweet will. “We should show our aptitude for craving His mercy. This 
is bhakti or devotion.” (Bhaktisiddhanta, 1874-1936, pp. 412-413.) Çréla Rüpa Gosvämé mentions: 
kåñëa-bhakti-rasa-bhävitä matiù, kréyatäà yadi kuto ’pi labhyate, tatra laulyam api mülyam ekalaà, 
janma-koöi-sukåtair na labhyate, “Absorption in the mellow of pure devotion to Kåñëa cannot be had 
even by pious activity in hundreds and thousands of lives. It can be attained only by paying one 
price – that is, intense greed to obtain it. If it is available somewhere, one must purchase it without 
delay. That is real intelligence.” – Padyävalé 13-14, quoted in Cc 2.8.70. To sincerely call the Lord by 
chanting His name expresses this laulyam or greed to obtain His actual mercy – absorption in the 
mellow of pure devotion to Kåñëa. The twenty-first instruction of the Upadeçävalé (twenty-four 
essential instructions) of Çréla Bhaktisiddhänta Sarasvaté Prabhupäda is “We should understand that 
the loud calling out of Çré Kåñëa’s names is bhakti.” (Tértha 8, 2000, p. 102.) 

 
Chanting expresses submission and acceptance of transcendental dependance. Chanting is 

not a call for assistance or business in mundane matters or for liberation from material sufferings, 
but an unconditional offering of oneself in transcendental humble service. Pure chanting indicates 
mature humility, as humility is the essential prerequisite for constant chanting (see Caitanya, 
Çikñäñöaka 3). The incorrect mood of expecting the Supreme to become obliged by one’s 
independent efforts of labour, knowledge or renunciation is discarded to the greatest extent in 
chanting compared to other devotional activities. The labour-minded devotee is easily convinced 
that we can attain God by building many temples, selling many books, etc – but what work can 
someone take credit for who merely chants all day? The knowledge-minded devotee is easily 
convinced that we can attain God by knowing everything about Him – but what can someone know 
of God who merely chants all day? The renunciation-minded devotee is easily convinced that we 
can attain God by acts of renunciation such as silence vows – but how can someone be renounced 
who chants all day? After all, the world praises those who do great works, are learned or renounced 
– but who will praise someone who merely chants all day, similar to a drunkard? 

 
If we become dedicated chanters of the Lord’s holy name, we are most efficiently lead to give 

up the vanity to take credit or pride and praise for our own efforts, by which the practitioners of 
conditioned devotion try to oblige God171. God is unconditioned – and thus requires an 
unconditioned approach. Chanting is the best catalyzer of such an unconditioned approach. 
Chanting also means to express our own incapability to independently attain the Lord and our 
complete submission to the Lord’s will and power. If this mood of submission and desire to serve 
only His ends lack, any devotional performance is not real bhakti; therefore it is advised to perform 
all other limbs of bhakti in conjuncture with constant chanting. As such the affinity to chanting is 
also a type of proof of quality of other devotional practices; if they are done together with 
enthusiastic chanting, the mood most likely is correct – if they are done without chanting or with 
mechanical chanting, then the mood is probably conditioned. saìkértana is the indication of a 
devotional mood as well as the corrector, as it is cleansing the heart from all impurities (ceto-
darpaëa-märjanam, Caitanya, Çikñäñöaka 1). 

 

                                                 
171  It should not be misconcluded that building temples, becoming a scholar of bhakti or becoming a very renounced 
devotee means conditioned devotion – these activities can also be done with pure devotion. The point to be made here 
is that chanting generally as well as essentially has the most power to manifest unconditioned devotion. That does not 
lessen other devotional activities’ potency. In fact, although chanting is most effective, due to the conditioned souls not 
being essentialists, they mostly cannot engage mainly in chanting, and artificially trying to imitate an essentialist and 
engage mainly in chanting would be contraproductive at this stage. It is best if everyone is engaged properly and 
individually according to his material conditioning by guidance of pure devotees, while all activities should be 
accompanied with chanting. If one is properly engaged according to one’s situation, chanting will be attractive and 
inspiring the devotee in his services, and gradually he will become a true essentialist, not an imitationist. 
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Çré Caitanya revealed a beautiful pastime in which the heart-cleansing nature of saìkértana is 
depicted; the Guëòicä-mandira-marjana-lélä, the pastime of cleansing the Guëòicä temple. As told 
in Chapter 6.14, the Guëòicä temple represents Çré Våndävana, Çré Kåñëa’s preferred place of 
pastimes and most essential abode. It also stands for the pure devotee’s heart or transcendental 
mind, which is non-different from Våndävana. Çré Caitanya said (Cc 2.13.137): “Because My 
transcendental mind is never separated from Våndävana, I consider My mind and Våndävana to be 
one.” This state of union in will as advocated by the philosophy of acintya-bhedäbheda is the 
cherished state of consciousness for all devotees, as in such a state, the Lord will manifest in the 
heart. Çré Caitanya revealed the pastime of cleansing the Guëòicä temple to instruct the devotees 
how to attain this Våndävana-consciousness. Before Lord Jagannätha is pulled from His main 
temple to the Guëòicä temple, the devotees engage in the pastime of cleansing the Guëòicä temple, 
as described in Cc 2.12. Çré Caitanya took all His associates to the Guëòicä temple, and they were 
given hundred new brooms and hundred new waterpots. They first broomed the entire temple, 
including the ceiling. They were in great bliss due to expecting Lord Jagannätha to arrive there, and 
while they cleansed, they constantly chanted Çré Kåñëa’s holy name. Çré Caitanya felt such great 
feelings of expectation for the Lord that He shed tears of love of God. With these very tears, He 
cleansed the temple, all the while chanting Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa Hare Hare, Hare 
Räma Hare Räma, Räma Räma Hare Hare. The devotees dusted the entire temple twice, and then 
they washed the whole temple with water from the waterpots. Çré Caitanya mopped the rooms with 
His own garment and polished the throne of the Lord. When the temple was finally cleansed, it was 
so pure that one had the impression that it was the Lord’s very own transcendental mind. Then all 
devotees gathered and performed beautiful saìkértana with joyful dancing. Only after the cleansing 
pastime, the pastime of pulling the Lord into the Guëòicä temple on carts, the Ratha-yäträ, is 
conducted. 

 
Çréla Bhaktisiddhänta Sarasvaté Prabhupäda explained, that by performing this pastime, Lord 

Caitanya instructed, that one who desires to seat the Lord in his heart should first wash the heart 
from all dirt and make it pleasant, peaceful and shining with devotion; if any dirt of non-devotional 
desires remains in the heart, the Lord cannot be seated there172. The temple of the mind should only 
house desires in unity with the will of the Lord, as per the tenet of the philosophy of acintya-
bhedäbheda. The cleansing of the temple of the heart is most efficiently done by saìkértana. 
Chanting means calling the Lord, crying for the Lord in great expectation and separation. Such 
chanting very quickly cleanses the heart and attracts the Lord, just like the heartily crying of a child 
at once attracts its mother. saìkértana must be practiced very heartily and sincerely; then the holy 
name and the tears of love of God will cleanse the heart from all impurities. Çré Caitanya begins His 
eight essential instructions, the Çikñäñöaka, with ceto-darpaëa-märjanam, “saìkértana cleanses the 
mirror of the heart.” (Caitanya, 1486-1534.) “Just as a face is reflected in a clear mirror, Lord Çré 
Hari personally manifests in the heart of anyone who has become purified by hearing and chanting 
His names and qualities.” (Çré Hari-bhakti-kalpa-latikä 5.60. Ed Bhaktivinoda 8, 1895.) “Although 
Kali-yuga is an ocean of faults, there is still one good quality about this age: Simply by kåñëa-kértana, 
one can become free from material impurites and be promoted to the transcendental realm.” – SB 
12.3.51.  

 
The major impurity of the heart is anyäbhiläña, to desire something else than serving the 

Lord’s desires. One of the main attributes of pure bhakti is that it is anyäbhiläñitä-çünyaà, free from 
anyäbhiläña (Brs 1.1.11). It is explained throughout this book that the aim of Çré Caitanya’s 
philosophy of acintya-bhedäbheda is to attain union in will with the Lord. Desiring to serve the 
Lord’s most cherished desires is actual Våndävana-consciousness, and this is best achieved by 
saìkértana. The Lord, His philosophy, nature, etc. are all acintya, materially inconceivable; no one 
can conceive them by independent efforts. By dependance on the Lord who makes Himself easily 
available in the form of His holy name, by saìkértana, the Lord will be revealed by His own 

                                                 
172 Paraphrased from a lecture given by Çréla Bhakti Ballabh Tértha Mahäräja on July 2nd 2011 in Agartala, India. 
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transcendental internal potency, the acintya-çakti or hlädiné-çakti. By chanting the Hare Kåñëa 
mahä-mantra, Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa Hare Hare, Hare Räma Hare Räma, Räma 
Räma Hare Hare, as advised by Lord Caitanya Himself, we invoke both the Supreme Lord (Kåñëa) 
and His internal mercy potency personified (Hare, Rädhäräëé). We can attain the Lord only through 
His own internal potency and Her manifestations in the form of Her pure devotees. We cannot 
reveal the sun at night with a candle – the sun is revealed by its own rays. We cannot discover the 
Lord ourselves, but the holy name received from a pure devotee can clear away all ignorance from 
our heart and then the Lord can fully manifest there, just as the sun at dawn first dispells the 
darkness of the night, and then rises in its full glory. Therefore: “In the age of Kali, intelligent 
persons perform saìkértana.” (SB 11.5.32.) 
 
 
15.4. Çré Caitanya Exemplified Saìkértana 
 

Çré Caitanya set the best example Himself by constantly engaging in saìkértana in the association of 
other pure devotees. He chanted the holy name on a mäla (rosary), He only spoke about topics 
related to Kåñëa, and He led public processions of saìkértana through towns and villages, attracting 
thousands of people to join spontaneously. Kali-yuge yuga-dharma—nämera pracära, tathi lägi’ péta-
varëa caitanyävatära, “The religious practice for the Age of Kali is to broadcast the glories of the 
holy name. Only for this purpose has the Lord, with a yellow complexion, descended as Lord 
Caitanya.” – Cc 1.3.40. Çré Caitanya’s only personally written verses are the famous eight verses of 
His Çikñäñöaka, that He imbued with the essence of all Vedic literature. The Çikñäñöaka glorifies and 
describes saìkértana, the best conditions for saìkértana and the highest mood of pure devotion that 
can be attained by saìkértana. The further interested reader may refer to the Çikñäñöaka with 
commentaries of the Vaiñëava Äcäryas (Caitanya, 16th century. Also quoted in Cc 3.20.12-47). 
 

 
 

Çré Çikñäñöaka by Çré Caitanya Mahäprabhu  
 

1. “Let there be all victory for çré-kåñëa-saìkértanam, the chanting of the holy name of Lord Kåñëa, 
which can cleanse the mirror of the heart and stop the miseries of the blazing fire of material 
afflictions. That chanting is the waxing moon that spreads the white lotus of good fortune for all 
living entities. It is the life and soul of all education and realization of the eternal self. The chanting 
of the holy name of Kåñëa expands the blissful ocean of transcendental life, enables one to taste full 
nectar at every step and immerses everyone into their original nature of love of God.” 

 
2. “My Lord, You have many names, in which You have invested all Your potencies. There are no 
hard and fast rules for remembering them. My dear Lord, although You are so merciful that You 
have made Yourself so easily available, I am so unfortunate that I still have no attraction for 
chanting Your holy name.” 
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3. “One who thinks himself lower than the grass, who is more tolerant than a tree, and who does not 
expect personal honor but is always prepared to give all respect to others can very easily always 
chant the holy name of the Lord.” 
 
4. “O Lord of the universe, I do not desire material wealth, materialistic followers, a beautiful wife 
or fruitive activities described in flowery language. All I want, life after life, is unmotivated 
devotional service to You!” 
 
5. “O My Lord, O Kåñëa, son of Mahäräja Nanda, I am Your eternal servant, but because of My 
own fruitive acts I have fallen into this horrible ocean of nescience. Now please be causelessly 
merciful to Me. Consider Me a particle of dust at Your lotus feet.” 
 
6. “My dear Lord, when will My eyes be beautified by filling with tears that constantly glide down as 
I chant Your holy name? When will My voice falter and all the hairs on My body stand erect in 
transcendental happiness as I chant Your holy name?” 
 
7. “Because of separation from My Lord Govinda, I consider even a moment a great millennium. 
Tears flow from My eyes like torrents of rain, and I see the entire world as void.” 
 
8. (Speaking in the most exalted mood of devotion of Rädhäräëé) “Let Kåñëa tightly embrace this 
maidservant who has fallen at His lotus feet, or let Him trample Me or break My heart by never 
being visible to Me. He is a debauchee, after all, and can do whatever He likes, but still He alone, 
and no one else, is the worshipable Lord of My heart.” 
 

In the first verse, the Lord glorifies saìkértana for giving seven beneficial attainments. In the 
second verse, to set the example for the conditioned souls, He laments that He lacks attraction to 
chanting. The third verse describes the mood that is beneficial for chanting. In the fourth verse, Çré 
Caitanya prays for unconditional service. In the fifth verse He takes shelter at the Lord’s lotus feet. 
In the sixth verse, He prays to chant the holy name with symptoms of ecstacy that manifest from 
love of God. The seventh verse describes His feelings of separation from the Lord. In the eight 
verse, Çré Caitanya speaks in the mood of Rädhäräëé about the highest stage of love of God. These 
eight verses also reflect different stages of devotional service in ascending order. The pure 
unconditioned devotion of the gopés, even in separation, is the highest stage of love of God. 

 
From this Çikñäñöaka, it is evident that Lord Caitanya emphasized the process of saìkértana 

and the contemplation of the most exalted form of love of God of the gopés in His essential 
instruction. As described earlier in this chapter, He also presented evidence from Vedic literature. 
He quoted SB 11.5.32 (in His instruction to Çré Sanätana Gosvämé in Cc 2.20.342). This verse 
predicted that in the present age of Kali, intelligent persons will perform saìkértana to worship the 
Supreme Lord’s Avatära who constantly sings the names of Kåñëa; although His complexion is not 
blackish, He is Kåñëa Himself. This verse clearly points out Çré Caitanya, who is always engaged in 
kåñëa-saìkértana, in congregational chanting of Çré Kåñëa’s names, who has a golden complexion, 
and who is the Avatära of Lord Kåñëa. In the sixth chapter, scriptural evidence has been given that 
Lord Caitanya is the Supreme Lord and the essential Avatära of the present age, and that He 
established that the Çrémad-Bhägavatam is the supermost scripture (see Chapter 3.7 for Çréla Jéva 
Gosvämé’s establishment of evidence in this regard). Both Çré Caitanya and the Çrémad-Bhägavatam 
establish that saìkértana is the essential and universal process of self- and God-realization. By 
chanting the holy name of the Supreme Lord, one comes to the stage of love of God (SB 11.2.40), 
which is the actual natural state of life, or the eternal inherent universal religion of the soul, the 
sanätana-dharma. Çré Caitanya gave the holy name to one and all. He gave love of God through 
saìkértana: “If you continually chant this mahä-mantra, the seed of love of God will sprout in your 
heart. Then you will understand the goal of life and the process for achieving it.” (Cb 1.14.145-147.) 
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Caitanya-caritämåta 3.3.264-265 states: lakñmé-ädi kari’ kåñëa-preme lubdha haïä, näma-
prema äsvädilä manuñye janmiyä. anyera kä kathä, äpane vrajendra-nandana, avatari’ karena prema-
rasa äsvädana, “The goddess of fortune and other great personalities, greedy for love of God, 
descended in the form of human beings [participating in the pastimes of Çré Caitanya] to taste näma-
prema, love of God attained by chanting His holy name, as well as love for His holy name. 
 

What to speak of others, even Lord Kåñëa Himself 
personally descends to taste the nectar of love of God 

in the form of the chanting His own names.” 
 
 

15.5. Saìkértana is the Universal and Foremost Process of Self-Realization 
 

“The concluding verse of the Çrémad-Bhägavatam says, näma-saìkértanaà yasya, sarva-päpa-
praëäçanam, praëämo duùkha-çamanas, taà namämi harià param, ‘Kåñëa’s holy name can relieve 
us from all undesirable sinfulness, all filthy characteristics, and all miseries. Let us all bow down to 
Him.’ […] The last word in the Bhägavatam is näma-saìkértana.” (Çrédhara 1, p. 153.) 
 
In the Çrémad-Bhägavatam 11.5.37 it is stated: na hy ataù paramo läbho, dehinäà bhrämyatäm iha, 
yato vindeta paramäà, çäntià naçyati saàsåtiù, 
 

“There is no higher possible gain for embodied souls forced to wander 
throughout the material world than the Supreme Lord’s saìkértana movement, 

by which one can attain the supreme peace and free oneself 
from the cycle of repeated birth and death.” 

 
Çrémad-Bhägavatam 6.3.22 states: etävän eva loke 'smin, puàsäà dharmaù paraù småtaù, 

bhakti-yogo bhagavati, tan-näma-grahaëädibhiù, 
 

“The highest dharma, inherent nature and occupation that sustains the substantial life 
of the living entity, is bhakti, devotional service to the Supreme Lord. 

It begins with the chanting of the holy name of the Lord.” 
 
The eternal inherent nature of the soul is pure bhakti, unconditioned devotional service to 

God. The exact scientific term for the eternal inherent original nature of the soul is sanätana-
dharma. The conclusion of Veda is that pure bhakti is the sanätana-dharma, and that this original 
nature of the soul is most efficiently developed by saìkértana. One may ask, that if pure bhakti is the 
inherent nature of the soul, why do we at all have to perform bhakti-sädhana, regulative processes, 
to develop and perfect bhakti? The answer is that “bhakti-sädhana is the name given to the method 
of evoking this eternally perfect mood of pure bhakti from within the heart.” (Jd 19.) Caitanya-
caritämåta 2.22.107 reads: nitya-siddha kåñëa-prema ‘sädhya’ kabhu naya, çravaëädi-çuddha-citte 
karaye udaya, 

 
“Pure love for Kåñëa is eternally established as the inherent nature of the soul. 

It is not something that is to be gained from another source. 
When the heart is purified by hearing and chanting, 

this love naturally awakens.” 
 

Therefore bhakti-sädhana, the processes to develop pure bhakti, is never an import of new 
elements into the heart, but it is the awakening and unfolding of the eternally present pure love of 
God in the heart, that only has become dormant and covered due to material circumstances. This 
awakening of the real self is best achieved by saìkértana, the pure chanting of the holy name, Hare 
Kåñëa Hare Kåñëa, Kåñëa Kåñëa Hare Hare, Hare Räma Hare Räma, Räma Räma Hare Hare. 
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After the basic awakening, i.e. becoming aware of one’s general eternal nature as a servant of 

the Supreme Lord, there are further, more sublime achievements by the process of saìkértana. As 
explained by Çré Caitanya Mahäprabhu, every souls have their own individual rasa, spiritual taste, 
mood or preference of relationship with the Supreme Lord, and if they continue to serve the Lord in 
that mood, they attain a spiritual body to serve Kåñëa in the spiritual realm (Cc 2.8.222). The 
Bhakti-rasämåta-sindhu of Çréla Rüpa Gosvämé, which is widely accepted as the standard scripture 
of the science of bhakti, mentions five main rasas: çänta-rasa, neutrality towards the Lord, däsya-
rasa, servitude towards the Lord, sakhya-rasa, friendship with the Lord, vätsalya-rasa, parental 
affection towards the Lord, and mädhurya-rasa, consorthood with the Lord. Whatever rasa one is 
situated in, one will feel that it is the most excellent (Cc 1.4.43). As such each rasa is complete and 
perfect, yet there still is some ascent in completeness from çänta up to mädhurya. mädhurya-rasa 
includes the aspects of all other rasas, vätsalya-rasa includes the aspects of all other rasas except 
mädhurya, etc (Cc 3.8.85). 

 
According to natural individual inclination, the soul originally is in an eternally relishable 

loving relationship, rasa, with the Lord, but many religions don’t go beyond the neutral relation to 
God. Only the eternal religion of sanätana-dharma in the manner revealed by Çré Caitanya allows a 
detailed understanding of the various rasas and realization of our own eternal rasa with the Lord. 
The reestablishment in our eternal rasa with the Lord is called svarüpa-siddhi. The best process for 
attaining this svarüpa-siddhi is saìkértana. In Caitanya-caritämåta 1.3.19, Çré Caitanya declares: yuga-
dharma pravartäimu näma-saìkértana, cäri bhäva-bhakti diyä näcämu bhuvana, 

 
“I shall personally inaugurate the religion of the age – näma-saìkértana, 

the congregational chanting of the holy name. I shall make the world dance 
in ecstasy, realizing the four rasas of loving devotional service173.”  

 
Performing saìkértana is the best way to realize our rasa with the Lord, because no matter 

which rasa we feel attracted to, the holy name is able to evoke its resonance. Therefore, saìkértana 
is the universal method of self-realization up to the highest stage. Just as Kåñëa is able to perfectly 
reciprocate with all His devotees and their individual natures, His holy name is able to perfectly 
reciprocate with all different devotees and manifest their individual rasas. This is possible due to His 
nature of acintya-bhedäbheda, being inconceivably simultaneously one Person while possessing 
various attributes and manifestations. svarüpa-siddhi, the reestablishment in our rasa, and the 
attainment of prema, love of God, are the highest achievements of religion or God-realization, and 
they are most efficiently attained by the scientific process of saìkértana given by Çré Caitanya:  “May 
the Supreme Lord who is known as the son of Çrématé Çacé Devé be transcendentally situated in the 
innermost chambers of your heart. Resplendent with the radiance of molten gold, He has appeared 
in the age of Kali by His causeless mercy to bestow what no Avatära has ever offered before: The 
most sublime and radiant mellow of devotional service, the mellow of conjugal love [mädhurya-
rasa].” – Çréla Rüpa Gosvämé in his Vidagdha-Mädhava 1.2, quoted in Cc 1.1.4. As explained in the 
previous verse, Çré Caitanya gave the treasure of various rasas through saìkértana. In the present 
verse, it is further expressed that no one had ever offered the treasure of mädhurya-rasa before. 
 

saìkértana is not only the most universal, but also the foremost 
process of self- and God-realization, because it leads us to the highest possible 

goal of life, kåñëa-prema in the realized stage, manifesting all rasas 
including mädhurya-rasa according to our inclination. 

 

                                                 
173 Çré Caitanya discarded çänta-rasa, because He ascribed it to relations with the impersonal Brahman and the 
Supersoul, not with the actual object of worship, Çré Kåñëa (vide Bhaktisiddhanta, p. 447). However, some Gosvämés 
also used the term çänta-rasa for the rasa of the trees, the flute, etc with Kåñëa in Våndävana (Çré Caitanya used the term 
däsya-rasa for them). So according to the use of terminology, one arrives at either four or five main rasas. 
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 It has been expressed throughout this book, that the practical target of Çré Caitanya’s acintya-
bhedäbheda-darçana is to attain individual union in will with the Lord, by which all ends will be 
served universally. The Supreme Personality of Godhead Çré Kåñëa is the reservoir of all rasas, 
relishable transcendental relationships (raso vai saù, Taittiréya Upaniñad 2.7.1). He has created 
innumerable individual living entities to have various rasas with them, to engage with them in 
various pastimes, since He is known as vihartu-kämaù, “desiring to enjoy pastimes” (SB 10.15.2). 
We can understand the Lord’s sweet desires by chanting His names: 
 

“As the result of service to Çré Näma [the holy name of Kåñëa], man can 
get rid of all prejudices and be settled in the service 

of Kåñëa’s desires, kåñëa-käma-seva” 
(Bhaktisiddhanta, 1874-1936, p. 162.) 

 
By serving Kåñëa’s desires, we attain union in will with the Supreme Lord, the center and 

heart of the entire creation, and by serving the desires of the heart of creation, all peripheral 
individuals are universally and best served. Thus it is explained how saìkértana is the practical way 
to achieve the target of acintya-bhedäbheda-darçana, union with the sweet purpose of Çré Kåñëa. 
Rädhä-Kåñëa’s transcendental names are the expression of Their sweet will, i.e. to engage in various 
pleasing pastimes. Rädhäräëé is always chanting Kåñëa’s name as an expression of Her desire to 
serve Him in various ways, and Kåñëa similarly calls Rädhäräëé’s name, desiring to meet Her.  

 
Also by playing on His flute, Kåñëa is invoking Rädhäräëé’s holy name to attract Her. Kåñëa’s 

flute is also calling all the servants of Kåñëa to come and serve Him in various pleasing pastimes. 
Brahma-saàhitä 5.27 states that Kåñëa’s flute-song assumed the form of the sacred Gäyatré-mantra, 
entered Brahmä’s ears and thus initiated the creator of the material universes into divine 
knowledge. Brahmä chanted the Gäyatré and then realized how to create the universes after the 
Lord’s desire. By chanting the Lord’s holy name, we can realize His universal, individual and 
personal desires according to our spiritual matureness and inclination. The Lord universally desires 
the welfare of all; He has individual desires with each living entity; and He has personal desires that 
are only known to His intimate devotees. The Lord’s sweet desires as well as the ways of their 
fulfillment are realized by saìkértana. Çréla Jéva Gosvämé has explained in his Krama-sandarbha in a 
purport of SB 7.5.18 how from the holy name of Kåñëa, all transcendental aspects of the Lord unfold 
gradually, His transcendental form, attributes, associates and pastimes. Çré Harinäma-Cintämaëi 
mentions (Bhaktivinoda 2, 1900, p. 15): 
 

“Of the four characteristic features (name, form, qualities and activities), 
the Lord’s holy name is the original, because it awards cognition of the other three. 

Therefore chanting the holy name is the prime religious activity of a Vaiñëava.” 
 

First, purification of the mind by chanting of the holy name is required; then in the purified 
mind, Kåñëa’s transcendental form manifests. From the full awakening of His form, His attributes 
awaken, and after their full wakening, His associates awaken. After the full awakening of His 
associates, His pastimes awaken in the pure heart (vide Bhaktisiddhanta, 1874-1936, p. 185). “Of all 
the instructions given in the entire Vedic scriptures, the direction to chant the holy name is the 
foremost.” (Jaiva-dharma 24.) 
 
 
15.6. The Science of Mantra 
 

“In the Bhagavad-gétä, Lord Kåñëa Himself confirms that the best form of yoga is bhakti-yoga, the 
spiritual path of uniting the soul with the Supreme Lord through transcendental love. It can be 
practiced by everyone, without consideration of age or health. (...) One of the foremost practices of 
bhakti-yoga is to purify the mind and consciousness through transcendental sound, by the use of 
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sacred mantras. These mantras are sung and meditated upon throughout the day. The most 
important of these mantras is called the mahä-mantra or great mantra. This mantra is revered and 
used in practice by millions of transcendentalists worldwide: Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa 
Hare Hare, Hare Räma Hare Räma, Räma Räma Hare Hare. If you feel inspired, you can start 
chanting this mantra, either aloud or in the mind.” (Tértha 9, p. 49.) 
 

Chanting the holy name is not a mechanical process of elevation by dint of our own effort 
and strength; it is an expression of the offering of our entire self in the transcendental service of the 
Lord. Only the Supreme Lord and His holy name can elevate one to the highest transcendental 
platform by His independent desire and power. This has been explained earlier, and in this 
subchapter it shall be explained how the mantra, the scientific combination of sacred syllables for 
the uncovering of spiritual consciousness, works practically in relation to the soul, the subtle body 
and the gross body. Although it is said that the Lord is mantra-tattva-liìgäya, understood in truth by 
chanting mantras (SB 5.18.35), we should not forget that the holy name of the Lord is supremely 
independent and does not have to follow any law of nature; He cannot be obliged to function by any 
procedure or person. It shall be described how the mantra generally works in order to explain the 
scientific effect of the chanting of the holy name – nevertheless we must keep in mind that the 
mantra is not a lifeless machine to be utilized to serve our own enterprise; it is the mantra that is to 
be served; only then will the mantra unfold its full potencies. Çréla A. C. Bhaktivedanta Swami 
Prabhupäda wrote: “Lord Caitanya never tried to be the master of the holy name; rather He taught 
us how to be servants of the holy name.” (Cc 1.7.95–96, purport.) The Bhakti-rasämåta-sindhu 
(1.2.234, quoted from the Padma Puräëa, spoken by Çré Caitanya in Cc 2.136) mentions:  

 
ataù çré-kåñëa-nämädi 

na bhaved grähyam indriyaiù 
sevonmukhe hi jihvädau 

svayam eva sphuraty adaù 
 

“The material senses cannot perceive Çré Kåñëa’s transcendental name, 
form, attributes, associates and pastimes. Only when a conditioned soul 
is awakened to Kåñëa-consciousness by being inclined to and engaged in 
devotional service to Kåñëa, which begins with using his tongue to chant 

Kåñëa’s holy name and taste the sanctified remnants of Kåñëa’s food, 
are his spiritual senses uncovered, and then Çré Kåñëa 

by Himself manifests in his perception.” 
 
Çré Kåñëa says in Bhagavad-gétä 4.11: 

 
ye yathä mäà prapadyante 

täàs tathaiva bhajämy aham 
 

“As one devotes oneself to Me, I reward them accordingly.” 
 
Whether the spiritual mantra reveals its full potency or not also depends on our mood of 

approach. What to speak of spirit, this principle even applies to interactions with matter. In 
quantum physics, scientists have found that the result of the experiments also depends on the 
subjective approach of the scientist, and that it is impossible to try to artificially enforce a merely 
objective science that ignores the subject, the self, which is also part of the experiment. In 
commercial circles, people have found that the subjective personal mood of approach to the 
customer is far more important than it has been believed so far by the architects of a more and more 
mechanized and impersonal industry. This is evident for example in the trend to have employees 
attend communication seminars. An essential lesson in these seminars is the lesson of empathy, 
which allows a gradual transition into the present topic of the science of mantra: 
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Chart 1: Various types of meditation in comparison to empathetic contemplation 
1. Distracted selfish meditation 
 

One does not consider the message of 
the speaker, but thinks about different 
things. 
 
> no message received 
 

2. Motivated interactive meditation 
 

One thinks about the message of the 
speaker only in relation to one’s own 
motivations and profits 
 
> only partial message received 
 

3. Associative, analyzing, judging 
meditation 
 

One associates personal thoughts with 
the message or analyzes and judges the 
speaker according to one’s prejudices 
 

> distorted message received 

4. Empathetic contemplation 
 

One draws back from one’s own 
position and heartily contemplates the 
speaker’s position, feelings, purposes 
and message. 
> complete message received. 
This includes the actual purposes of the 
message for the speaker, the listener 
and all others. 

 

 
In the example given here, the listener (left) had previously asked the speaker (right) what he 

is doing, and he answered with “I was just going to go for an ice cream.” According to different 
attitudes of the listener, he will get different meanings: 

 
1. If the listener is actually not interested at all in the speaker’s message and simply inquired as 

a matter of formality, he will not really hear the speaker’s message but think about different things, 
such as his personal plans. This type of listening is analogous to distracted meditation or chanting. 
Although we chant the Lord’s holy name, our mind races after other things due to lack of affinity. 

 
2. If the listener is selfishly motivated, he may think, “Oh, he’s going for an ice cream, let me 

take my chance and get my share in it!” He is not considering the speaker’s actual situation and 
intention; the speaker may want to go with someone else. This type of listening is analogous to 
motivated meditation, for example motivated chanting, in which we think of how the Lord’s holy 
name fulfills our personal material desires or releaves us from material distress. 

 
3. If the listener is in an associative, analyzing or judging mood, he may think “Oh, he will need 

such and such amount of money to buy an ice cream. It is not wise to waste money on unhealthy 
sweets.” He is connecting everything with his own world of thoughts, but not considering the 
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speaker’s own intention (the speaker may actually want to have a talk with the listener and he may 
thus have spontaneously decided to invite him for an ice cream). This is analogous to associative 
meditation or chanting, in which we associate our own thoughts with the object of meditation. We 
may for example think about how the holy name acts differently on various chanters, how He is 
mentioned in a certain scripture, etc. Although the meditated associations may be spiritual topics, the 
holy name Himself may not want us to think about these things or jump from one topic to another – 
He may want to reveal a certain other thing, message, pastime, service, etc. 

 
4. Only if the listener approaches the speaker with empathy, is he able to get the actual and full 

message. The empathetic listener will contemplate the exact words of the speaker and try to 
understand them from the speaker’s own position. He will think “What does he intend while or in 
saying this? Is he just speaking formally or friendly, would he like me to join him or not?” This is 
analogous to empathetic contemplation or chanting, in which we draw back from our own position 
and ways of thinking to empathetically understand the Lord’s own position, thinking, willing and 
feeling, in order to serve Him most favorably. This is the approach of the devotees who have a 
serving attitude and think of themselves as a humble servant of the Lord’s desires, as a kiìkara. 
kiìkara literally translates to ‘what (shall I) do?’, i.e. ‘How can I serve You? What do You want me 
to do?’. The mood of a kiìkara, who knows that if God is pleased, all are pleased, is in contrast to the 
non-devotee who is under the influence of his material false ego, ahaìkära. ahaìkära literally 
translates as ‘I am the doer’, i.e. ‘let me do this or that, think or meditate in this or that way; I like to 
do this or that, let me do it, then the Lord shall be pleased; etc’. Thus in order to give way for the 
Supreme Truth to manifest Itself, the empathetic contemplator pulls back from his or her own 
meditations, opinions, prejudices, etc: yasyämataà tasya mataà, mataà yasya na veda saù, avijïätaà 
vijänatäà, vijïätam avijänatäm, “Whoever denies having any opinion of his own about the Supreme 
Truth is correct in his opinion, whereas one who has his own opinion about the Supreme does not 
know Him. He is unknown to those who claim to know Him, and can only be known by those who do 
not claim to know Him.” – Kena Upaniñad 2.3. Only the humble and dedicated mood of a kiìkara 
allows the true unfolding of the holy name according to the Lord’s own personal thoughts, desires 
and feelings. This serving mood of aspiring union in will is the target of the philosophy of acintya-
bhedäbheda. 

 

Unlike worldly talk, the mantra can reveal the complete reality of transcendence. Yet, as 
mentioned earlier, it also depends on a proper approach. In order to get the actual message of a 
speaker, we need to draw back from personal designations and a judging mentality within our mind, 
and we must cultivate the same mental purity for the mantra to unfold completely. The mind is the 
storage place of all material misconceptions and material desires accumulated in countless lives. “The 
mind is the root of all evils (...). The mind is not a dutiful agent of the soul. It always tries to injure 
the interests of the soul.” (Bhaktisiddhanta, 1874-1936, p. 238.) Because the mind is very subtle, it not 
only presents itself as our friend, but also as our very self, while it is in fact the enemy of the self, 
blinding it with illusion. Due to our befriending and identifying with the mind, it is next to impossible 
to control it with our own efforts. Fortunately, the mantra descends to help us. The Sanskrit word 
mantra is composed of man and tra, from manaù, mind174, and träyate, to deliver. The purpose of a 
mantra is to deliver or uncover the chanter’s spiritual self from the material mind, so that he may 
properly serve and factually perceive the transcendental truth, the Supreme Lord Çré Kåñëa. Kåñëa 
and His transcendental pastimes are called manoharäù, very attracting, literally ‘stealing one’s mind’ 
(SB 1.5.26), and Kåñëa is often called Hari, ‘He who removes all inauspiciousness and steals the 
hearts of His devotees’. People who see the enthusiasm of Kåñëa’s devotees in chanting the holy 
name in the streets for many hours often cannot understand how they can be so much attracted to 
Kåñëa’s name, and thus they sometimes say that they are probably brainwashed. In fact, the devotees 
are more than brainwashed, but in a good sense. The brain is part of the gross body, which is 
completely alien to the real self. By the power of the holy name, the devotees are cleansed from false 
identifications with both the gross and the subtle bodies, thus setting the soul free. 
                                                 
174 The words ‘mind’ and ‘mentality’ root in Latin mens and Greek menos, from Sankskrit manaù. 
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It is to be noted carefully that Kåñëa in the form of His holy name removes only the material 
mind, not the spiritual self with its transcendental mind – it is the spiritual self that actually becomes 
uncovered by removing the alien material mind, and it is that spiritual self only, not the material 
mind, that Kåñëa enchants, and thus ‘steals one’s heart’. The mind that the conditioned soul usually 
misidentifies with is in fact part of the Lord’s material energy (Bg 7.4), and covers the true self that 
is part of the Lord’s spiritual energy (Bg 7.5). So in order to be enchanted by Kåñëa, the spiritual 
self must be uncovered from the material mind and its mano-dharma (Cc 3.4.176), mental 
speculations of what is good and bad. Then only can we appreciate, perceive and serve Kåñëa fully, 
and that in itself is the sanätana-dharma, the eternal nature and activity or religion of the self. 
“When the mind stops functioning on the material platform by regular spiritual practice, one 
understands the Supreme Soul and desists from material endeavor.” – SB 12.7.21. mantras, 
especially if sung in saìkértana, free the spiritual self from manaù and mano-dharma, and reveal the 
sanätana-dharma. This is expressed in the first verse of Çré Caitanya Mahäprabhu’s Çikñäñöaka (ceto-
darpaëa-märjanaà, Caitanya, 1486-1534).  

 
Likewise, Çré Kåñëa says: “When a diseased eye is treated 

with medicinal ointment it gradually recovers its power to see. 
Similarly, as the living entities cleanse themselves of material 
contamination by hearing and chanting My holy name and 
glories, they regain their ability to see Me, the Absolute Truth, in 
My subtle spiritual form. The mind of one meditating upon the 
objects of sense gratification is certainly entangled in such 
objects, but if one constantly remembers Me, then the mind 
becomes absorbed in Me. Therefore, one should reject all mano-
dharma, material processes of elevation, which are illusory 
mental creations, and should completely absorb one’s mind in 
Me. By constantly thinking of Me [through the proper method of 
unfolding from the holy name], one becomes purified.” – SB 
11.14.26-28, emphasis added. 
 
“In such a transcendental state [of liberation, i.e. complete 
surrender to the Supreme Lord] there is no need of artificial 
control of the mind, mental speculation or meditation, as 
performed by the jïänés and yogés. One gives up such processes, 
as the heavenly king, Indra, forgoes the trouble to dig a well.” – 
SB 2.7.48, emphasis added. Here, Lord Brahmä explains that 
artificial mental endeavors are given up by an advanced devotee. 
This is so, because the devotee is already connected with the pure 
holy name, from whom there is automatically mind control, and 
automatically, the real transcendental form, attributes, associates 
and pastimes of the Lord manifest in the heart of the devotee 
without his need of independent endeavor, just like Indra, who is 
in charge of all the rainfall, has no need to separately dig a well. 
 

In the English language there is no distinction between material meditation of the mind and 
spiritual meditation of the spirit soul, because the two are falsely taken to be identical. In order to 
distinguish the two, I have chosen to use the terms ‘meditation’ and ‘contemplation’ in this 
subchapter, although this is not a fully satisfying solution. Actually, the activities of the spirit soul 
can only be understood fully when we have uncovered our soul from all material misconceptions. To 
meditate means to reflect, study, plan, think deeply, from Latin meditari, to think (Webster), and 
metiri, to measure (Kluge). This definition indicates the activities of the material mind that offers 
the meditator a storehouse of previous material experiences, in which the object of meditation is 
then reflected and with which it is associated, compared, measured and judged. Actually, Truth 
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Personified cannot be measured – it is only in material illusion that we think that we can approach 
truth by mesuring. Physical science is busy in mesuring the universe in every nook and corner. 
Matter is a manifestation of the Lord’s illusory potency, mäyä. Çréla Bhaktivinode Öhäkura quotes: 
“miyate anäya iti mäyä – that which can be measured is called mäyä.” (Puré, 1998, p. 121.) In other 
words, matter offers the illusion that it can be measured, and that such measuring will bring 
knowledge. As long as the living entity is not freed from the material mind, which by nature 
measures everything against its previous impressions, any effort of meditation will remain material, 
and thus nothing very special. In fact, the conditioned souls constantly meditate, be they awake or 
dreaming: Sometimes they meditates about a carrier, sometimes about money, music or food. In 
contrast to meditation, to contemplate means to behold, observe, witness, consider, embrace, 
immerse in spiritual truths (from Latin contemplatus, pp. of contemplari, to gaze attentively, 
observe). This definition comes closer to transcendental contemplation, in which the filter of the 
material mind is excluded, and the object of contemplation is thus received undistortedly. 
 

meditating contemplating 
 

thinking about something with one’s mind considering something without mental interference
reflecting something in one’s own experiences beholding something undistortedly 
studying something with one’s mental factor witnessing something without material analyzation 
planning how to use the object contemplating the object’s own ends and intentions
analyzing, interpreting, judging accepting, embracing, perceiving 

 
 In this regard, my most revered spiritual master, Çréla Bhakti Ballabh Tértha Mahäräja, 

mentioned in two video-conferences held on August 13th and May 14th 2005 (summarized): “Our 
Mahäprabhu said that if you think about Kåñëa by your own mind, if you think that His 
transcendental name, form, attributes, associates and pastimes are like things that you have 
experienced in this world, then ultimately you will be a loser. Simply chant Harinäma, the holy 
name received from a çuddha-bhakta, a pure devotee. 
 

 
 

“First will come Harinäma, then your mind will be purified. 
Then the real (!) – the transcendental form of the Lord will appear. 

 
“Therefore, Çréla Bhaktisiddhänta Sarasvaté Prabhupäda gave emphasis on Harinäma 

without ten-fold offenses. Once the true form of the Lord will be manifested in your heart, it will be 
most attractive; even a mere scent of it will destroy your connection with this world175! By mental 

                                                 
175 Liberation from material attachments is the practical proof of the appearance of the real form of God. Material 
detachment is not the goal of bhakti. But a conditioned soul cannot easily distinguish between a mental picture and the 
transcendental form of the Lord, or between sentimental feelings and transcendental feelings, yet he can easily 
recognize if he becomes materially detached or not. Therefore, material detachment is accepted as the most reliable 
indication of one’s feelings and inspirations being transcendental. “Devotional service in Kåñëa consciousness cannot be 
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thinking, you may have some sort of concentration, but that may not be actual. Äcäryas like Çréla 
Narottama Däsa Öhäkura have encouraged sädhakas (practitioners) to also think about léläs, 
pastimes, but Çréla Bhaktisiddhänta Sarasvaté Prabhupäda gave a warning; if you think that your 
mental pictures are equal to Vraja-dhäma, the transcendental abode of Kåñëa, then you will be a 
loser. 

  
“Reality, if it is really eternally existing, 

is already there, nobody is to produce it – 
you have to find out the way to see the truth! 

You are to realize the truth – not to produce it! 
 

“If you want to know Kåñëa with a challenging mood, you will ultimately be frustrated. You 
have to submit to Him unconditionally, then He will reveal Himself. He will descend to you. By His 
grace you can understand. Çréla Jéva Gosvämé wrote in his commentary of the biography of Prahläda 
Mahäräja mentioned in the seventh canto of Çrémad-Bhägavatam: 
 

“First you will have contact with Kåñëa’s holy name. 
This transcendental sound is our first touch, first contact. 

Unless you get this first contact from a Sad-Guru, 
you have not started anything about spiritual life. 

 
“You have to get this first contact through preceptorial channel (disciplic succession); there is 

no other way. Nobody on earth can give it. It comes from the Supreme Lord through preceptorial 
channel. The meaning of the mantra will be manifested as per degree of your submission. First His 
Name will come, not His lélä, pastime. You have to utter the Name! There is necessity of purifying 
your heart, your mind. The form is finer than the name. If the mind is not purified, then the real 
form will not be revealed.” 

 
Çréla Bhakti Ballabh Tértha Mahäräja further explains: “It is revelant to go through Çré Jéva 

Gosvämé’s commentary of the verse of Çrémad-Bhägavatam, Prahläda-caritra, 7th canto, 5th chapter, 
18th verse, and the Krama Sandarbha tékä (commentary): The finest and purest is the lélä, the 
pastime: prathamaà nämnaù çravanam antaùkaraëa-çuddhy-artham apekñyam. çuddhe cäntaù-
karaëe rüpa-çravaëena tad-udaya-yogyatä bhavati. samyag-udite ca rüpe guëänäm sphuränäm 
sampadyate. sampanne ca guëänäm sphurane parikara-vaiçiñöyena tad-vaiçiñöyam sampadyate. tatas 
teçu näma-rüpa-guëa-parikareçu samyak sphuriteçu lélänäm sphuranaà suñöu bhavati. First start 
hearing the holy name from a bona fide devotee, because for the revelation of the holy name [this 
includes Lord Kåñëa’s transcendental form, attributes, etc], purification of the heart is essential. 
After that, the transcendental form, attributes etc will gradually be revealed. 

 
“After doing Harinäm properly without offences, 

the transcendental form, finer than the name, will be revealed 
in the pure heart, after that the transcendental attributes, transcendental 

associates and ultimately the finest lélä of Kåñëa will be revealed successively.176” 
 

                                                                                                                                                                               
performed blindly due to material emotion or mental concoction. […] We can understand about the Absolute Truth by 
evolving transcendental knowledge, and the result of such transcendental knowledge will be manifested by renunciation. 
That renunciation is not temporary or artificial, but is very strong. It is said that development of Kåñëa consciousness is 
exhibited by proportionate material detachment, or vairägya. If one does not separate himself from material enjoyment, 
it is to be understood that he is not advancing in Kåñëa consciousness. Renunciation in Kåñëa consciousness is so strong 
that it cannot be deviated by any attractive illusion.” – SB 3.27.22, purport by Çréla Bhaktivedanta Swami Prabhupäda. 
väsudeve bhagavati, bhaktim udvahatäà nåëäm, jïäna-vairägya-véryäëäà, na hi kaçcid vyapäçrayaù, “Persons engaged 
in devotional service to Lord Kåñëa naturally possess the strenght of perfect knowledge and detachment from this 
material world. Therefore, such devotees are not interested in any material affair.” – SB 6.17.31. 
176 Çré Caitanya Väëi Magazine, 2nd October 2005, pp. 179-180. 
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Çréla Bhaktisiddhänta Sarasvaté Prabhupäda stated: kértana prabhäve smarana haébe, 
“Remembrance of Bhagavän comes from constant chanting of the holy name.” (Tértha 7, 2001, p. 
142.) Çréla A. C. Bhaktivedanta Swami Prabhupäda mentioned: “In this age, hearing is more 
important than thinking because one’s thinking may be disturbed by mental agitation, but if one 
concentrates on hearing, he will be forced to associate with the sound vibration of Kåñëa. Kåñëa and 
the sound vibration ‘Kåñëa’ are nondifferent, so if one loudly vibrates Hare Kåñëa, he will be able to 
think of Kåñëa immediately. 
 

 
 

“This process of chanting is the best process of self-realization in this age; 
therefore Lord Caitanya preached it so nicely for the benefit of all humanity.” 

 

“One should not artificially try to see the form of the Lord while chanting Hare Kåñëa, but 
when the chanting is performed offenselessly the Lord will automatically reveal Himself to the view 
of the chanter. The chanter, therefore, has to concentrate on hearing the vibration, and without 
extra endeavor on his part, the Lord will automatically appear.” (Purports of SB 3.24.35 and SB 
4.8.53.) It can be beneficial for concentration to think about léläs while chanting, but if we believe 
that the thinking produced of our material mind is already the factual transcendental reality that 
unfolded from the seed of the holy name, then that becomes an impediment to the revelation of the 
actual reality, which can only unfold from itself, i.e. from the pure holy name by His causeless mercy 
to a surrendered soul. 

 
A gardener who planted apple tree seeds may – to motivate himself – look at an oil-painting 

of an apple tree with ripe apples. But if he thinks that the oil-painting is real and has come from 
apple tree seeds, and tries to eat it, he will not get any real taste from it, and may even lose faith in 
apple tree seeds. If we want to eat real fruits, then we need to humbly and patiently surrender to the 
proper process of cultivating them from their seeds. Similarly, if we want to taste prema-phala, the 
transcendental fruit of love of God, and see the Lord’s transcendental form and pastimes, all of 
which were distributed by Çré Caitanya (Cc 1.9.27) in the seed-form of the holy name, then we must 
humbly surrender to the seed of the holy name and to the proper process of cultivation given by Çré 
Caitanya, namely hearing and chanting: mälé haïä kare sei béja äropaëa, çravaëa-kértana-jale karaye 
secana, “When a person receives the seed of devotional service, he should take care of it by 
becoming a gardener and sowing the seed in his heart. If he waters the seed gradually by the process 
of çravaëa and kértana [hearing and chanting], the seed will begin to sprout.” – Cc 2.19.152. 

 
Çréla Bhaktisiddhänta Sarasvaté Prabhupäda mentioned in the foreword of Vaishnavism – 

Real and Apparent: “An iron ball and the fire are two distinctly different things; but when the 
former is kept in an intimate touch with the latter, the former plays the role of the latter by radiating 
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heat and light and burning other things, so the material mind, though in reality purely matter and 
devoid of life and its attendant energy, having been closely in touch with the spiritual mind from 
eternity, exhibits its borrowed activity like an elephant run amuck, uncontrolled by the driver (...). 
Like a dwarf lifting up his hands to catch the moon it sometimes tries to taste the succulent pastimes 
of the Supreme Lord in His blissful abode with its passionate senses, identifying the perverted 
reflection with the real object. (...) Its utterance, however sweet and sound, its meditation, however 
deep, long and undisturbed, though apparently true have no reality and are ever subject to change 
and destruction. Sometimes it imitates the activities of the spiritual mind and picks its own pocket.” 
(Bhaktisiddhanta 3, 1926.) 

  
Çréla Bhaktisiddhänta Sarasvaté Prabhupäda wrote in his purport of the fifth çloka of the 

Çikñäñöaka: “After anartha-nivåtti [cessation of bad habits] comes nairantarya, or an undeviating 
steadiness in serving; followed by svecchä-pürvika, or voluntary invocation of Kåñëa’s pastimes in 
meditation and thereby developing spontaneous taste. The next stage is svärasiké, or the 
spontaneous manifestation of Kåñëa’s unmanifested pastimes without voluntarily desiring it. Only 
after these three stages, comes the final perfection, that of kåñëa-prema.” (Caitanya, 1486-1534, p. 
50.) The invocation of Kåñëa’s transcendental pastimes is thus recommended for the stages after 
anartha-nivåtti and nairantarya, where it will be done unforcefully or voluntarily, and ultimately 
unintentionally, as their real nature is self-manifest. nairantarya or niñöhä-bhajana is equivalent with 
the realization of the teachings of the third verse of the Çikñäñöaka, describing the qualifications to 
be able to always chant the holy name, namely utmost humility, tolerance, and not expecting any 
respect while giving respect to all. The fourth verse is equivalent with the stage of ruciù, worship 
with taste, and the fifth verse corresponds to äsakti, firm attachment. As the transcendental pastimes 
of the Supreme Lord are non-different from Him and share His nature of being self-manifest, any 
invocation by personal efforts, although beneficial, are not yet the genuine reality. This 
understanding requires mature humility and dependence on the causeless mercy of the Lord. Only 
by His causeless mercy will the transcendental pastimes manifest by themselves. 

 
When Lord Kåñëa instructed Brahmäjé how to contemplate His transcendental form, 

attributes, and pastimes, just before revealing to him the catuù-çloké, the four essential verses of the 
Çrémad-Bhägavatam, He said: yävän ahaà yathä-bhävo, yad-rüpa-guëa-karmakaù, tathaiva tattva-
vijïänam, astu te mad-anugrahät, “All of Me, namely My actual transcendental form, attributes and 
pastimes – let all be awakened within you by factual realization, out of My causeless mercy.” – SB 
2.9.32. Çré Kåñëa here revealed avaroha-panthä, the descending path of vijïänam, real 
transcendental science that can grant factual realization of the highest reality. Those fortunate souls 
who take to the avaroha-panthä have realized that the ascending way of knowledge is imperfect and 
depend on the mercy of the Supreme Lord. Only by the causeless mercy (mad-anugrahät) of the 
Lord, who is present in this age as His holy name (Cc 1.17.22), and not merely by one’s own mental 
efforts, will the Lord’s transcendental form, attributes, associates and pastimes manifest to a 
surrendered soul. After the attainment of God- and self-realization by depending on the Lord’s 
mercy, Brahmäjé prayed to Çré Kåñëa: “My Lord, if one is favored by even a slight trace of the mercy 
of Your lotus feet, he can understand the greatness of Your personality. But those who speculate to 
understand the truth are unable to know You, the Absolute Truth, even though they continue to 
speculate for many years. My dear Lord, I therefore pray for the greatest fortune, namely that in 
this life as Lord Brahmä or in another life, wherever I take my birth, I may be counted as one of 
Your devotees. I pray that wherever I may be, even among the animal species, I can engage in 
devotional service to Your lotus feet.” – Çrémad-Bhägavatam 10.14.29-30. 
 

Personal efforts are needed, but they can only bear fruits if the essential mood of humble 
surrender to the holy name is predominant. Therefore, Çré Caitanya explained that the scientific 
process of success in chanting the holy name is to do it in a state of utmost humility (tåëäd api su-
nécena taror iva sahiñëunä, third verse of the Çikñäñöaka. Caitanya, 1486-1534, p. 33). Çréla 
Bhaktivinode Öhäkura stated concisely: 
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“Those who attempt to take up devotional service 
on the merits of their individual intelligence and 
mental expertise will find that all their endeavors 

are fruitless. Lord Kåñëa’s mercy is the prime cause 
of success in all work.” (Bhaktivinoda 2, 1900, p. 85.) 

 

The sunflower cannot dissipate the darkness of the night; she must patiently await the rising 
of the sun, and then she must simply surrender unto him, i.e. turn its face towards the sun. “Turn 
towards the sun – then all shadows will fall behind you!” (German proverb.) The only thing we need 
to do is turn towards the sun of the holy name that rises from the heart of a pure devotee by 
receiving and chanting the holy name faithfully. Çré Harinäma Cintämaëi states: “The only 
prerequisite for chanting the holy name is faith. One who takes shelter of the holy name with 
unflinching faith will attain all perfection.” (Bhaktivinoda 2, 1900, p. 18.) 

 
Conditioned souls cannot independently manufacture spiritual contemplation, in which the 

material mind is excluded, because they are so much attached to their mind and its experiences since 
millions of births – even more than to the gross body. It is already difficult for most to ignore the 
gross body and concentrate on something with the mind, i.e. one’s subtle body. But to also leave the 
subtle body behind is impossible without help descending from the spiritual platform. This help 
descends in the form of mantra, which literally means ‘that which liberates the mind’. One may ask, 
that since the mantra or the holy name must be chanted by the pure spiritual self uncovered from 
the material mind and senses in order to fully reveal itself, how is this gap to be overcome? 
 

The holy name is Himself the means and the ends. 
He first helps us to attain the pure state of chanting by removing 

all material filters and then unfolds the entire spiritual reality, 
including our eternal identity and relation to God. 

 
As such, even if we can hardly concentrate while chanting, or if we take help from certain 

meditations to concentrate, we must not be frustrated; the holy name will Himself take charge of 
our shortcomings if we fully surrenders unto Him. The final instruction of the Upadeçävalé (twenty-
four essential instructions) of Çréla Bhaktisiddhänta Sarasvaté Prabhupäda is “If mundane thoughts 
arise while chanting Harinäma, one should not become discouraged. A secondary consequence of 
chanting Harinäma is that these useless mundane thoughts will gradually dissipate; therefore one 
should not worry about this. By devoting one’s mind, body and words to serving Çré Näma and 
continuing to chant with great persistence, Çré Näma Prabhu will grant one darçana [vision] of His 
supremely auspicious transcendental form. And by continuing to chant until one’s anarthas 
[obstructive habits] are fully eradicated, realization of His form, qualities and pastimes will 
automatically arise by the power of Çré Näma.” (Tértha 8, 2000, p. 102.)  
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Figures 1 to 3: The mantra uncovers the spiritual self from the material bodies 
 

1  

(1) First one engages the gross and 
subtle bodies in chanting (the subtle 
body is illustrated by a bag of 
collected impressions, experiences 
and identifications). One still 
identifies with them to a great 
extent and has no clear idea of the 
actual self. 
 
(2) Then, gradually, as the mantra 
enters the ears and the heart, it 
uncovers the spiritual self from 
material coverings, and one 
identifies less with the gross and 
subtle bodies. 

 
(3) Finally, the individual original 
eternal spiritual self reawakens fully 
by the mercy of the holy name. 
Now, with one’s spiritual senses, 
one can serve and see Kåñëa, who 
manifests from His holy name, 
everywhere. Kåñëa’s being non-
different from His name is evident 
in this stage, and one fully 
understands His nature of acintya-
bhedäbheda. Although externally 
still residing in the material body, 
all one’s identifications with it are 
overcome, and one serves Kåñëa 
internally in one’s svarüpa177, 
eternal spiritual form (in the 
illustration as a sakha, a friend of 
Kåñëa. There are innumerable 
different svarüpas that perfectly suit 
one’s individual self). “When you 
are free from the conception of 
gross and subtle bodies and when 
your senses are free from all 
influences of the modes of material 
nature, you will realize your pure 
form in My association. At that 
time you will be situated in pure 
consciousness.” – Çré Kåñëa in SB 
3.9.33. 

2  

3  
 

                                                 
177 The attainment of one’s svarüpa while still in a material body is rare and only achieved by very advanced devotees. 
More common is the achievement of one’s svarüpa after death. This happens for example if one chants the pure holy 
name and remembers the Supreme Lord at the time of death, like Ajämila who thus attained his svarüpa (sadyaù 
svarüpaà jagåhe, SB 6.2.43). Non-devotees usually remember material things and relations at the time of death and 
return to one of the many material bodies, either plant, animal or human, according to their previous karma. 
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Now one may ask, that if the holy name has the power to uncover the soul from its material 
coverings, why should we at all make an effort to chant in the right conception, although we are still 
very limited – why not just chant, trusting in the holy name’s potency? 

 
If we have such strong faith and chant incessantly, this is surely desired; Çré Harinäma 

Cintämaëi states: “The only prerequisite for chanting the holy name is faith. One who takes shelter 
of the holy name with unflinching faith will attain all perfection.” (Bhaktivinoda 2, 1900, p. 18.) Yet 
usually, in the beginning, a devotee does not have this strong faith, as it is in itself an attribute of an 
advanced devotee. In fact, those who chant with firm faith in the holy name are never negligent to 
always try their very best in chanting, since they know that the holy name is non-different from the 
Supreme Lord. Therefore, under all circumstance, we should try to chant as good and often as our 
conditioned nature allows, and simultaneously depend on the causeless mercy of the holy name. As 
mentioned earlier, the holy name is supremely independent. He cannot be obliged materially, but 
He can bestow His full mercy anytime on anyone by His sweet will. “My devotee actually becomes 
self-realized by My unlimited causeless mercy.” – SB 3.27.28. 
 

We should not think, that our imperfect efforts 
will oblige the Lord. Still, we should try to attract 

the Lord’s mercy by trying to chant as good as possible. 
 

As the material conditionings are very individual, it is the duty of one’s spiritual master to 
give individual instructions as to how pure chanting can be achieved. Generally, one should chant 
offenselessly and in a humble serving attitude, as mentioned earlier. The Padma Puräëa states: ataù 
çré-kåñëa-nämädi, na bhaved grähyam indriyaiù, sevonmukhe hi jihvädau, svayam eva sphuraty adaù, 
“The material senses cannot perceive Kåñëa’s transcendental name, form, attributes, associates and 
pastimes. Only when a conditioned soul is awakened to Kåñëa consciousness by being inclined to 
and engaged in devotional service of Kåñëa, which begins with using his tongue to chant the Lord’s 
holy name and taste the sanctified remnants of the Lord’s food, his spiritual senses are uncovered, 
and then Kåñëa by Himself manifests in his perception.” (quoted by Çré Caitanya in Cc 2.17.136, also 
quoted in Brs 1.2.234.) In Cc 2.17.134, Çré Caitanya uses the term sva-prakäça, self-manifest, to 
explain that the term svayam in above verse refers to Kåñëa manifesting by His own will and 
potency, not as a result of any mechanical procedure. Therefore, we must give up all vain efforts to 
purchase the Lord like a merchant, measure Him like a scientist, manufacture Him like a 
speculative philosopher or oblige Him like a renouncer. We must become humble devotees who 
depend upon the Lord’s own sweet will and serve Him unconditionally. Devotion naturally involves 
an empathetic approach, i.e. the approach of a servant, a kiìkara, who always contemplates the 
personal desires of the Lord and draws back from his or her own conditions, mental speculations 
and material designations of the gross and subtle body: sarvopädhi-vinirmuktaà, tat-paratvena 
nirmalam, håñékeëa håñékeça-sevanaà bhaktir ucyate, “Pure devotional service means engaging one’s 
senses in the service of the Lord, the master of all senses. This should be done entirely free from all 
material designations and motives.” – Närada-païcarätra, quoted by Çré Caitanya in Cc 2.19.170, 
also quoted in Brs 1.1.12. 

 
As explained in Chapter 15.3, dhyäna, meditation, was the recommended process to achieve 

the goal of human life for Satya-yuga, the first of the four ages. But in the present Kali-yuga, the 
recommended process is only saìkértana (kalau saìkértya keçavam – Padma Puräëa, Uttara-khaëòa, 
42.25). The following verses explain the yogic process of dhyäna, as it was practiced in Satya-yuga: 
“With devotion steeped in love and affection, the yogé should meditate [dhyäyet] within the core of 
his heart upon the laughter of Lord Viñëu. (...) By following this course, the yogé gradually develops 
pure love [bhäva] for the Supreme Personality of Godhead, Hari. In the course of his progress in 
devotional service, the hairs on his body stand erect through excessive joy, and he is constantly 
bathed in a stream of tears occasioned by intense love. Gradually, even the mind, which he used as a 
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means to attract the Lord, as one attracts a fish to a hook, withdraws from material activity.” – SB 
3.28.33-34. Purport by Çréla A. C. Bhaktivedanta Swami Prabhupäda: 

 
“Here it is clearly mentioned that meditation, 

which is an action of the mind, is not the perfect stage of samädhi, or absorption. 
 

“(...) When the mind forcibly is engaged upon the form of the Lord, this is called nirbéja-
yoga, or lifeless yoga, for the yogé does not automatically engage in the personal service of the Lord. 
But when he is constantly thinking of the Lord, that is called sabéja-yoga, or living yoga. One has to 
be promoted to the platform of living yoga.” 

 
Artificial meditation is called lifeless yoga, because it is not natural like the constant flow of 

transcendental inspirations of the pure devotee arising directly from the internal spiritual potency of 
the Lord, who is the actual life of spiritual existence. Lord Kåñëa has invested His holy name with all 
His spiritual potencies (nämnäm akäri bahudhä nija-sarva-çaktiù, Çikñäñöaka. Caitanya, 1486-1534, 
verse two), and thus the great saints simply surrender to the Lord’s internal potency (Bg 9.13) in the 
form of the holy name, who was most mercifully distributed to one and all by Çré Caitanya 
Mahäprabhu. 

 
In the above quoted verses (SB 3.28.33-34), through dhyäna, the yogé attains the stage of 

bhäva, ecstatic love for God, and then his mind is delivered. By chanting the holy name, the same 
stage of bhäva can be attained, and as mentioned earlier, the holy name’s very nature is to deliver 
the mind. The word mantra literally means ‘delivering the mind’. The stage of bhäva through 
chanting is described by Çré Caitanya in the sixth verse of His Çikñäñöaka: “My dear Lord, when will 
My eyes be beautified by filling with tears that constantly glide down as I chant Your holy name? 
When will My voice falter and all the hairs on My body stand erect in transcendental happiness as I 
chant Your holy name?” (Caitanya, 1486-1534.) Çré Caitanya taught that we should be eager to 
attain ecstatic love for God simply by chanting. If we feel no bhäva, or not even some relish by 
chanting the Lord’s name, we should understand, that our mental inspirations of the Lord’s form, 
attributes and pastimes and our feelings for the Lord are still mixed with material qualities and thus 
not fully substantial and reliable178. 

 
“When the mind is thus completely freed from all material contamination and detached from 

material objectives, it is just like the flame of a lamp. At that time the mind is actually dovetailed 
with that of the Supreme Lord and is experienced as one with Him because it is freed from the 
interactive flow of the material qualities.” – SB 3.28.35. Purport by Çréla A. C. Bhaktivedanta Swami 
Prabhupäda: “After hearing Bhagavad-gétä from the Supreme Personality of Godhead, Arjuna 
dovetailed his mind with Kåñëa’s desire. This is called oneness [oneness in desire, or teleosympathy, 
as advocated by the acintya-bhedäbheda-darçana]. This oneness, however, did not cause Arjuna and 
Kåñëa to lose their individualities [as the mäyävädés falsely conclude]. (...) The mind at that time 
does not act separately, nor does it act without inspiration to fulfill the desire of the Lord. (...) When 

                                                 
178 This is one type of evalution; however, Çréla Bhaktivinode Öhäkura explains in his Jaiva-dharma, Chapter 22, that it is 
very difficult to distinguish between real bhäva and bhäväbhäsa, ingenuine shadow versions of bhäva, such as ecstatic 
feelings of one who chants in expectation of mukti, material liberation, instead of bhakti. Thus the absence of bhäva is 
an indication for prematureness, whereas the proper ascertainment of matureness is liberation from material 
attachments. “Çréla Bhaktisiddhänta Sarasvaté Öhäkura […] remarks that sometimes a mahä-bhägavata, or very 
advanced devotee, does not manifest such transcendental symptoms as tears in the eyes, whereas sometimes a kaniñöha-
adhikäré, a neophyte devotee, displays them artificially. This does not mean, however, that the neophyte is more 
advanced than the mahä-bhägavata devotee. The test of the real change of heart that takes place when one chants the 
Hare Kåñëa mahä-mantra is that one becomes detached from material enjoyment. This is the real change. bhaktiù 
pareçänubhavo viraktir anyatra ca (SB 11.2.42). If one is actually advancing in spiritual life, he must become very much 
detached from material enjoyment.” – Cc 1.8.25, purport. “Only that person who has become completely free from the 
desire for money, sex and name and fame can be considered a pure Vaiñëava devotee.” (Vb. Bhaktisiddhänta, Vaiñëava 
Ke, verse 11.) 
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the mind stops functioning on the material platform, it is conserved in the activities of the Supreme 
Lord.” 

 
Çrémad-Bhägavatam 6.4.26 states that only after the material vision of the material mind and 

its remembrances of material names and forms have been vanquished, one comes to the stage of 
trance, in which the Supreme Lord’s own transcendental form is revealed. Çréla A. C. Bhaktivedanta 
Swami Prabhupäda mentions in his purport: “As described here, one attains the ultimate realization 
of the Personality of Godhead when one gives up the activities of the mind – thinking, feeling and 
willing – or, in other words, when mental speculation stops.” 

  
As mentioned earlier, we are not capable of freeing ourselves from the material mind by our 

own efforts, but by chanting the holy name, we are gradually freed from service to the material mind 
and we rejoice in serving the transcendental mind, i.e. serving the Lord’s desires. Union (abheda) in 
desire with the Supreme Lord of various (bheda) individuals is advocated by the acintya-
bhedäbheda-darçana. In this pure state of devotion, the Lord’s transcendental form, attributes, 
associates and pastimes manifest naturally from chanting the holy name without artificial endeavor, 
and our heart is incessantly immersed in them. Unlike most meditations, this immersion is the 
selfless contemplation or true samädhé (complete absorption in transcendence), which is 
characterized by cessation of the activities of the material mind and unity with the Lord’s desires. 
Universal harmony or unity in diversity is most efficiently realized by chanting the Lord’s holy 
name, and the science of chanting is therefore explained in this book. Another word for unity is 
unison. The word ‘unison’ includes the word ‘sound’. The word ‘unison’ means ‘harmonious 
agreement, accord of sound’, from Latin uni, one, and sonus, sound (from Sanskrit svan, to sound). 
One may also note that the adjective ‘sound’ as in “she has a sound personality” carries meanings 
like whole, healthy and honest. To become sound, completely healthy and whole, to enter the 
unison of the cosmic diversity, we should enter unison with transcendental sound, descending in the 
form of the Lord’s names. The most powerful transcendental sound formula or mantra is the Hare 
Kåñëa mahä-mantra;  

 
Hare Kåñëa Hare Kåñëa 
Kåñëa Kåñëa Hare Hare 
Hare Räma Hare Räma 
Räma Räma Hare Hare. 
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16. The Spiritual Master According to Acintya-Bhedäbheda-Darçana 
 

 
 

äcäryavän puruño veda, 
 

“One who follows the spiritual master knows things as they are.” 
– Chändogya Upaniñad 6.14.2. 

 
tad-vijïänärthaà sa gurum eväbhigacchet 
samit-päëiù çrotriyaà brahma-niñöham, 

 

“To learn the transcendental science, one must humbly approach a spiritual master 
who has heard the Vedas in disciplic succession and is firmly devoted 

to the Absolute Truth, Çré Kåñëa.” – Muëdaka Upaniñad 1.2.12. 
 

tad viddhi praëipätena, paripraçnena sevayä 
upadekñyanti te jïänaà, jïäninas tattva-darçinaù 

 

“Try to understand the truth by approaching a spiritual master. 
Inquire from him submissively and render service unto him. The self-realized souls 

can impart knowledge unto you because they have seen the truth.” 
– Lord Kåñëa in Bhagavad-gétä 4.34. 

 
 tasmäd guruà prapadyeta, jijïäsuù çreya uttamam 

çäbde pare ca niñëätaà, brahmaëy upaçamäçrayam 
 

“Any person who is inquisitive about the highest good must inquire from 
a bona fide spiritual master and take shelter of him by initiation. The qualification 

of a spiritual master is that he has realized the conclusions of the Vedic scriptures by 
deliberation and is able to convince others of these conclusions, and that he 

has factually realized the Supreme Lord. He is naturally detached 
from material affairs.” – Çrémad-Bhägavatam 11.3.21. 

 
sa vai priyatamaç cätmä, yato na bhayam aëv api 
 iti veda sa vai vidvän, yo vidvän sa gurur hariù, 

 

“One who is actually educated, i.e. one who practically knows that the Supreme Personality 
of Godhead is the Supersoul and dearmost friend of everyone, and who is thus without 

the slightest trace of fear, is a bona fide spiritual master, a representative of Kåñëa, 
and is therefore not different from Kåñëa.” – Çrémad-Bhägavatam 4.29.51. 

 
äcäryaà mäà vijänéyän, navamanyeta karhicit 

na martya-buddhyäsüyeta, sarva-deva-mayo guruù, 
 

 “One should know the Äcärya or Guru as Myself and never disrespect him in any way. 
One should not envy him, thinking him an ordinary man, for he is the represen- 

tative of all the demigods.” – Lord Kåñëa in Çrémad-Bhägavatam 11.17.27. 
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Accepting the guidance of a spiritual master is the most natural thing in the Vedic culture. Some 
people have little regard for accepting a spiritual master, although accepting masters is also the most 
natural thing in common human life: The first guru or teacher is our mother, without whose 
guidance any child is lost. The most efficient way to acquire teachings in any path of knowledge, is 
to accept that path’s capable authorities and learn the teachings directly from them. When we take 
an airplane, we surrender our passport, time and money to the airline authorities and put our lives 
in the hands of the flight captain. We accept school masters, show masters, dance masters, web 
masters and many other masters. My most revered spiritual master, Çréla Bhakti Ballabh Tértha 
Mahäräja wrote: “We find in this world that all of us accept authorities or experts in all matters. 

 
“When we are acknowledging a master in every sphere of life, 

it is absurd to say that we do not require the help of a Guru 
to know God, who is beyond human comprehension. 

 
“Those who say this are really not serious about knowing God.” (Tértha 4, 2005.) Actually it 

is only common sense to accept a spiritual master, or at least to accept instructions of a spiritual 
master, if one is serious about God-realization. It is evident that conditioned souls cannot have 
complete realization of God by their own efforts, just as it is impossible for most people to get an 
audience with the Queen of England by their own efforts. Someone who is actually very keen to 
meet the Queen must reach the conclusion that the most efficient way is to make friends with those 
who are close to her and try to meet her through their connection. Similarly, those who sincerely 
want to approach and realize God as far as possible, will make friends with those who have realized 
God and endeavor to attain God through their connection. anädy-avidyä-yuktasya, puruñasyätma-
vedanam, svato na sambhaväd anyas, tattva-jïo jïäna-do bhavet, 
 

“Because a person who has been covered by ignorance since time immemorial 
is not capable of effecting God-realization and self-realization by his own ability, 

it is essential that there be another personality who is in factual knowledge of 
the Absolute Truth and can impart this knowledge to him.” – SB 11.22.10. 

 
  Conditioned souls cannot approach God directly, because they lack the eyes to see God, 
namely the eyes of love of God, prema-bhakti. Lord Kåñëa says that one can understand Him only 
by bhakti (Bg 18.55). prema-bhakti cannot be manufactured or attained by separate efforts because 
only bhakti gives birth to bhakti (bhaktyä saïjätayä bhaktyä, SB 11.3.31). If bhakti could be 
produced by a material element it would not be transcendental. Therefore one must attain prema-
bhakti from someone who already possesses it, i.e. a self-realized spiritual master. Çré Caitanya also 
exemplified this by accepting Çré Éçvara Puré as His Guru. If there was no necessity of accepting a 
Guru to realize God, then surely the Supreme Lord who descends in the form of Lord Caitanya, the 
Supreme Guru, would not have played the pastime of accepting a Guru (see Chapter 6.5). He did so 
to set the highest example. 
 

The first teaching of Lord Caitanya is to obtain 
pure bhakti by accepting a self-realized spiritual master. 

 
  In accordance with this teaching, the first three of the sixty-four limbs of devotion as 
enumerated by Çré Caitanya’s very dear associate Çréla Rüpa Gosvämé in his Bhakti-rasämåta-sindhu 
are: (1) guru-pädäçraya, accepting a bona fide spiritual master, (2) kåñëa-dékñädi-çikñaëam, receiving 
initiation and learning how to practice bhakti from him, and (3) viçrambheëa guroù sevä, following 
the instructions of the spiritual master and serving him with firm faith and devotion (Bhakti-
rasämåta-sindhu 1.2.74. 16th century). These first three limbs of devotion are the most important of 
all sixty-four limbs (see Jaiva-dharma, Chapter 20). Without practicing the first teaching of Çré 
Caitanya – to faithfully accept, learn from, follow, and serve a bona fide Guru – we cannot properly 
practice Çré Caitanya’s further teachings and gain deeper realizations of our eternal relationship 
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with God. All bona fide spiritual masters have themselves accepted a spiritual master, and in this 
way the disciplic succession, paramparä, connects a new disciple to the Supreme Lord. In this regard 
we should note that whenever we speak of ‘Guru’ (written in capital letters), we mean a bona fide 
Guru, i.e. one who has practically realized God. The qualities of a bonafide Guru will be described 
in later paragraphs. 
 
  In the Vedic science, the Guru or spiritual master plays an equally important role as the 
Supreme Lord. This is sometimes misunderstood or misinterpreted due to philosophical 
incorrectness. However, if we see the spiritual master in the light of acintya-bhedäbheda-darçana, his 
real nature is understood and we can serve and benefit from him ideally179. 

 
We should very carefully understand how Guru is one with Kåñëa. Çréla A. C. Bhaktivedänta 

Swami Prabhupäda explains the above quoted verse SB 4.29.51 by citing a previous Äcärya: “Çréla 
Viçvanätha Cakravarté Öhäkura says: säkñäd-dharitvena samasta-çästrair uktas tathä bhävyata eva 
sadbhiù [Çré Gurv-añöaka 7]. The spiritual master is described in every scripture as the representative 
of the Supreme Personality of Godhead. 
 

“The spiritual master is accepted as identical with the Supreme 
Personality of Godhead because he is the most confidential servant of the Lord.” 

 
  This means that Guru and Kåñëa are one in will. One who is completely one in will with the 
spiritual Lord is spiritual himself, and therefore Guru is completely spiritual and one with God in 
quality. While the conditioned soul has accepted alien material concepts due to material desires, the 
pure devotee remains in his original spiritual position due to being one in desire with the Lord. It is 
the Lord’s desire to have loving relationships with the living entities, and Guru is one who fully 
satisfies this desire of the Lord by himself being a confidential servant of the Lord, and also by 
making others His servants. The term priya in the above quoted Gurv-añöaka verse literally means 
‘dear’. Guru is kåñëa-priya; he is very dear to Kåñëa, because he is one in will with Him; he fulfils 
His desires. Çréla A. C. Bhaktivedänta Swami Prabhupäda mentions: “The real Vedic philosophy is 
acintya-bhedäbheda-tattva, which establishes everything to be simultaneously one with and different 
from the Personality of Godhead. Çréla Raghunätha Däsa Gosvämé confirms that this is the real 
position of a bona fide spiritual master and says that one should always think of the spiritual master 
in terms of his intimate relationship with Mukunda (Çré Kåñëa). Çréla Jéva Gosvämé, in his Bhakti-
sandarbha (213), has clearly explained that a pure devotee’s observation of the spiritual master and 
Lord Çiva as being one with the Personality of Godhead exists in terms of their being very dear to 
the Lord, not identical with Him in all respects. Following in the footsteps of Çréla Raghunätha Däsa 
Gosvämé and Çréla Jéva Gosvämé, later Äcäryas like Çréla Viçvanätha Cakravarté Öhäkura have 
confirmed the same truths. In his prayers to the spiritual master, Çréla Viçvanätha Cakravarté 
Öhäkura confirms that all the revealed scriptures accept the spiritual master to be identical with the 
Personality of Godhead because he is a very dear and confidential servant of the Lord.” – Cc 1.1.46, 
purport. 
  
  One must be very careful not to misconclude that Guru is one in person with Kåñëa. His 
being one or non-different from Kåñëa refers to the aspect of union or unity in will and quality. Yet, 
simultaneously, there is difference in person, and that is not a contradiction. In fact if someone is 
one with the Lord’s will, then he must advocate difference in person as it is the Lord’s will to have 
relationships with various individuals. As such, when it is said that “Lord Kåñëa in the form of the 
spiritual master delivers His devotees” (Cc 1.1.45), then one must understand Guru as an individual 
representative or agent who delivers people on the behalf of Kåñëa, not that he is Kåñëa Himself 
personally appearing in a different form. Sometimes people advocate some person or themselves as 
                                                 
179 The use of mainly male pronouns for Guru does not mean that there cannot be female Gurus. Although there are 
less female Gurus than male Gurus, some female Gurus like Çrématé Jähnavä-devé and Çrématé Gaìgä-mätä were very 
influental and had many great disciples. 
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Guru in terms of being one with the Lord in person, but this misconclusion is against the Vedic 
teachings. Çréla Bhaktivinode Thakura mentions in his Çré Harinäma Cintämaëi (Bhaktivinode 2, 
1900, p. 51): “The dékñä-guru and the çikñä-guru are both intimate servitors of Lord Kåñëa. (...)  

 
“One must never consider the spiritual master to be the Supreme Lord; 

this is mäyäväda philosophy, not in line with the pure Vaiñëava conclusions.” 
 
  A real Guru always takes the position of a humble servant of God. As the Guru is 
simultaneously one and different from the Supreme Lord, some write the term ‘Guru’ with initial 
capital letters, others without; there is no discrepancy here. But the Lord’s names like ‘Lord Kåñëa’ 
should always be written with initial capital letters. Çréla Bhaktisiddhänta Sarasvaté Prabhupäda 
explains the acintya-bhedäbheda nature of the spiritual master in his Anubhäñya commentary on Çré 
Caitanya-bhägavata 3.2.33. as follows: “The Guru and Vaiñëavas are full of Kåñëa’s potencies. There 
is no difference between the energy and the energetic. Yet the energy can never be identified as the 
energetic.” Non-difference (abheda) refers to Guru being one in quality and will with Kåñëa and 
being full of His potencies, just like a sunray is full of the sun’s potencies and one with the 
illuminating quality of the sun. However, just as the sunray cannot be considered identical with the 
sun, Guru cannot be considered identical with Kåñëa as a person – they are separate (bheda) 
individuals. 
 

Guru is a representative of Lord Kåñëa. 
Guru is one in will with Him by being surcharged with His potencies. 

This is the sublime teaching of Çré Caitanya’s acintya-bhedäbheda-darçana. 
 

1  2  
  

Picture 1: A spiritual master with his disciples 
Picture 2: To set the perfect example, Lord Kåñëa (in the middle) accepted Sändépani Muni 

as Guru, althought Lord Kåñëa is Himself the original Guru. 
 
 

Three categories of Gurus are dealt with in this chapter: 
 
(1) dékñä-guru: Initiating Guru. Gives connection to Kåñëa in form of a mantra. 

One can only have one dékñä-guru. 
(2) çikñä-guru:  Instructing Guru. Gives spiritual guidance. One can have many çikñä-

gurus. Usually one’s dékña-guru is one’s most important çékña-guru. 
(3) guru-çakti: Guru-energy. Guru as principle: Kåñëa’s guru-çakti can work through 

anything and anyone to guide someone. 
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(1) The dékñä-guru is a self- and God-realized person who gives spiritual initiation according 
to the teachings of Veda. The Viñëu-yämala defines dékñä as the process that bestows divya-jïäna, 
divine knowledge (dé) and destroys (kñä) sinful desires (quoted in Cc 2.15.108, purport). The dékñä-
guru gives the disciple a connection to Lord Kåñëa in form of a mantra, a transcendental sound 
formula, which enables realization of God when uttered under proper guidance. The dékñä-guru can 
only be one person, and should be chosen very carefully. Usually, the dékñä-guru is also one’s most 
important çikñä-guru or instructing spiritual master. 

 
(2) The çikñä-guru can be more than one. According to circumstances, one’s dékñä-guru may 

send one to another çikñä-guru for specific instructions, and when one’s dékñä-guru is not physically 
present anymore, one is usually advised to take instructions from a qualified çikñä-guru. “Both 
Gurus [dékñä- and çikñä-gurus] have to be respected equally. This is the key to spiritual success. (...) 
The dékñä-guru is one but çikñä-guru can be many. In fact all the pure Vaiñëava devotees are çikñä-
guru; both the dékñä-guru and the many çikñä-gurus are to be equally respected.” (Bhaktivinoda 2, 
1900, p. 50.) 

 
The qualifications of a Guru or saintly person are given in the Vedic literature. He must be: 
 

- Learned in the Vedic literature (Muëdaka Upaniñad 1.2.12, quoted above) 
- Firmly devoted to the Absolute Truth (Muëdaka Upaniñad 1.2.12) 
- Possessing factual realization of the Supreme Lord (SB 11.3.21, quoted above) 
- Able to convince others of the Vedic conclusions (SB 11.3.21) 
- Coming in paramparä, a bona fide disciplic succession (Bg 4.2,  Padma Puräëa180) 
- With controlled senses and free from material desires (kämair ahata-dhér dänto, SB 11.11.30) 
- Able to deliver his dependants from the path of repeated birth and death (SB 5.5.18) 

 
Example of a bona fide disciplic succession (Brahma-Madhva-Gauòéya-paramparä):  
 

1. Çré Kåñëa Caitanya 2. Çréla Svarüpa Dämodara 3. Çréla Rüpa Gosvämé 4. Çréla Kåñëadäsa Kaviräja 
Gosvämé 5. Çréla Narottama Öhäkura 6. Çréla Viçvanätha Cakravarté Öhäkura 7. Çréla Baladeva 
Vidyäbhüñaëa 8. Çréla Jagannätha Däsa Bäbäjé Mahäräja 9. Çréla Saccidänanda Bhaktivinoda 
Öhäkura 10. Çréla Gaurakiçora Däsa Bäbäjé Mahäräja 11. Çréla Bhaktisiddhänta Sarasvaté 
Prabhupäda 12. Çréla Bhakti Dayita Mädhava Mahäräja 13. Çréla Bhakti Ballabh Tértha Mahäräja 
(Tértha 2, 1997, p. 32).  
 

 The Supreme Lord Himself in His transcendental forms of Lord Kåñëa, Lord Caitanya, Lord 
Räma, and many others, all accepted a Guru, although He is Himself the Supreme Lord. Lord 
Kåñëa did this in all His forms to give the perfect example for the common populace. “Whatever 
action a great personality performs, common men follow. And whatever standards he sets by 
exemplary acts, all the world pursues.” – Çré Kåñëa in Bg 3.21. Had Lord Kåñëa not accepted a Guru 
Himself, the people would have been misled. Lord Kåñëa also said that the science of God-
realization was first personally taught by Him and then passed on in the scientific system of 
paramparä (Bg 4.1-2). As such the system of disciplic succession is not a human speculation, but 
established by the Lord Himself, and therefore transcendental. Being a spiritual master is not an 
easy thing and requires the highest saintly qualifications. Lord Çré Kåñëa instructs His devotee 
Uddhava about the exalted character of a saintly person or Guru: 
 

                                                 
180 sampradäya-vihénä ye manträs te niñphalä matäù, “dékñä-mantras which are not bestowed by a bona fide spiritual 
master from one of these Vaiñëava sampradäyas are ineffective.” – Padma Puräëa, quoted in SB 6.3.20, purport. 
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çré-bhagavän uväca 
kåpälur akåta-drohas, titikñuù sarva-dehinäm 

satya-säro 'navadyätmä, samaù sarvopakärakaù 
kämair ahata-dhér dänto, måduù çucir akiïcanaù 

aného mita-bhuk çäntaù, sthiro mac-charaëo muniù 
apramatto gabhérätmä, dhåtimäï jita-ñaò-guëaù 

amäné mäna-daù kalyo, maitraù käruëikaù kaviù 
äjïäyaivaà guëän doñän, mayädiñöän api svakän 

dharmän santyajya yaù sarvän, mäà bhajeta sa tu sattamaù, 
 

“The Supreme Personality of Godhead said: O Uddhava, a saintly person is merciful 
and never injures others. Even if others are aggressive he is tolerant and forgiving 
toward all living entities. His strength and meaning in life come from the truth itself, he 
is free from all envy and jealousy, and his mind is equal in material happiness and 
distress. Thus, he dedicates his time to work for the welfare of all others. His intelligence 
is never bewildered by material desires, and he has controlled his senses. His behavior is 
always pleasing, never harsh and always exemplary, and he is free from possessiveness. 
He never endeavors in ordinary, worldly activities, and he strictly controls his eating. He 
therefore always remains peaceful and steady. A saintly person is thoughtful and accepts 
Me as his only shelter. Such a person is very cautious in the execution of his duties and is 
never subject to superficial transformations, because he is steady and noble, even in a 
distressing situation. He has conquered over the six material qualities – namely hunger, 
thirst, lamentation, illusion, old age and death. He is free from all desire for prestige and 
offers honor to others. He is expert in reviving the Kåñëa consciousness of others and 
therefore never cheats anyone. Rather, he is a well-wishing friend to all, being most 
merciful. Such a saintly person must be considered the most learned of men. He 
perfectly understands that the ordinary religious duties prescribed by Me in various 
Vedic scriptures possess favorable qualities that purify the performer, and he knows that 
neglect of such duties constitutes a discrepancy in one's life. Having taken complete 
shelter at My lotus feet, however, a saintly person ultimately renounces such ordinary 
religious duties and worships Me alone. He is thus considered to be the best among all 
living entities.” – Çrémad-Bhägavatam 11.11.29-32. 

  
 A bona fide spiritual master, a pure devotee of the Supreme Lord, is very rare. Çrémad-
Bhägavatam 6.14.3-5 mentions: “In the entire material world, there are uncountable living entities. 
Amongst all these living entities, very few are human beings, and among them, very few are 
interested in following çreyaù, the religious path that brings eternal benefit, as opposed to preyaù, 
the path of immediate sense-gratification without eternal benefit. Out of many religious people 
aspiring for çreyaù, only a few desire actual liberation from the material world. Among many 
thousands of them, only one may actually achieve liberation, i.e. become internally free from 
material misidentification with and attachment to the material body and its seeming temporary 
relations such as society, country, family etc. Among thousands of liberated persons, one who can 
understand the true meaning of liberation is very rare. Among millions who are thus perfectly 
liberated, one may be a devotee of the Supreme Lord Näräyaëa, or Çré Kåñëa. Such devotees, whose 
hearts are completely peaceful, are extremely rare.” Again, among many devotees, one who is a 
pure devotee with fully manifest ananya-bhakti, exclusive unconditional devotion to Çré Kåñëa, is 
very rare. And again, among many pure devotees, it is very rare to find one who possesses factual 
realization of the Supreme Lord, and is able to make others become devotees and deliver them from 
the cycle of repeated birth and death. Such a compassionate God-realized pure devotee, who is fit to 
be a spiritual master, is extremely rare. 
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However, that does not mean that we should be discouraged. Rather, this fact should 
encourage us to make much more efforts to attain such a spiritual master. If someone has a deadly 
disease that can only be cured by a specialist doctor who is very difficult to find, will he thus be 
discouraged in his pursuit of that doctor? No, with full vigour he will strive all the more to find such 
an expert doctor. Similarly, we all carry the disease of material misidentifications and attachments, 
by which we are forced to suffer and die against our will. Knowledge of the fact that a bona fide 
spiritual master who can cure us from this disease is very rare should only make us more 
enthusiastic about attaining his shelter. It may be impossible for us – but nothing is impossible for 
God. 
 

(3) guru-çakti is Lord Kåñëa’s own energy working through various media. When we are very 
eager to get to know the Lord, He, who is situated in everyone’s heart as the Supersoul, makes 
arrangements for our spiritual education through various external means, since we cannot yet 
directly perceive the Supersoul. When we are spiritually mature enough, Lord Kåñëa makes us meet 
our spiritual master (dékñä-guru/çikñä-guru), who is the manifestation of guru-çakti. 
 

guru-çakti is spiritual and as such very subtle and difficult 
to distinguish from the mind’s promptings and the senses’ desires. 

Veda thus advises to take shelter of a self- and God-realized spiritual master. 
 

The spiritual master can give adequate individual instructions and protect from the false 
gurus of the material mind and senses (which are not the self, see Chapter 3.1). Nevertheless, the 
understanding of guru-çakti is important for comprehending the nature of the spiritual master, and 
as such it is described here. In the Çrémad-Bhägavatam (11.7-9), a renounced monk describes many 
Gurus who have assisted him on his spiritual journey. He learned tolerance from the earth, 
dedication to others from the mountain, detachment from the wind, purity and gentleness from 
water, austerity and destruction of the impure from fire, indivisibility from the sun, taking the 
essence from everywhere from the honeybee, aversion to material attractions from the bad example 
of the deer who is caught by the sweet music of the hunter’s horn, and disinclination to sexual 
entanglement from a prostitute who laments that she dedicated her life to transitory men while 
neglecting the real eternal husband – the Supreme Lord. These are examples of the Lord’s guru-
çakti acting through various media. We should note that the renounced monk who received the 
Lord’s teachings in this particular way is an advanced spiritualist who wanders about the earth 
without any material concerns, trusting fully in the Lord’s maintenance by dint of his realizations. 
As a spiritual newcomer, one cannot imitate him. As long as one is not sufficiently purified from 
material designations and desires, one will be more inspired to enjoy the earth, water, fire and 
prostitute than to learn from them how to renounce the material world and attain the Supreme 
Lord, and thus it is the best to accept guidance from a bona fide spiritual master.  

 
Figure 1: Etymological reflection of the word guru 

The Sanskrit word guru generally 
means spiritual master. “Gu means 
darkness of ignorance and ru means 
that which dissipates such darkness, or 
in other words, one who takes away the 
dense darkness of ignorance by giving 
transcendental knowledge to the 
disciple is called Guru.” (Puré, 1998, p. 
19.) guru also translates as heavy, 
weighty, valuable (Williams). Guru is 
heavy in the sense that he is full of 

realized knowledge and thus unshakeable: “He is ‘Guru’ or the heaviest object, because his position 
is not shifting.” (Bhaktisiddhanta, 1874-1936, p. 238.) He is very serious or grave in ascertaining the 
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truth and he is very valuable because he carries the treasure of prema, love of God, by which one 
can attain God, the Absolute Truth. The meaning of heaviness in the Sanskrit term guru is reflected 
in Latin gravis, French grave and English gravitation. The earth is weighty, it possesses gravity, and 
therefore it emanates the gravitation force, by which it attracts other objects. Similarly, Lord Kåñëa 
is the most weighty because He is pürëam (Éçopaniñad, invocation), He is completely full of all 
perfections like knowledge and bliss: raso vai saù, rasaà hy eväyaà labdhvänandé bhavati: “When 
one attains the Personality of Godhead, Kåñëa, the reservoir of all pleasing transcendental 
relationships, he becomes actually blissful.” – Taittiréya Upaniñad 2.7.1. Therefore, He is ädi-guru, 
the original Guru, or in other words, the most weighty or complete of all. He also is ädi-guru 
because He instructed Lord Brahmä, the first living creature within the universe (brahma hådä ya 
ädi-kavaye, SB 1.1.1), who then passed on these teachings. Lord Kåñëa is the root of the paramparä, 
the disciplic succession of Gurus. Rädhäräëé is non-different from Çré Kåñëa, being His internal 
pleasure-potency personified who teaches everyone how to serve Kåñëa. Considering this, She is the 
actual ädi-guru, especially of those who serve Çré Kåñëa in an intimate circle. 

 
In another sense, the source of guru-çakti is Lord Kåñëa’s first expansion Lord Balaräma (see 

Chapter 5.4), who also serves and teaches how to serve Kåñëa. The word bala means spiritual 
strength. By Lord Balaräma’s power only, by guru-çakti only, can we attain Kåñëa. The word räma 
means source of joy and giver of joy. Balaräma or Guru is full of joy because He directly serves the 
reservoir of pleasure, Çré Kåñëa, and He gives others joy by introducing them into the service of Çré 
Kåñëa. Another name of Balaräma is Saìkarñaëa, which means all-attractive, just like the name 
Kåñëa. Both names are related to the verbal root kåñ, to attract, to pull. Lord Kåñëa is the all-
attractive in terms of being the source of attraction, and Guru is the all-attractive in terms of being 
the attracting force of Kåñëa, just like the earth is the source of attraction and gravitation is the force 
of attraction181. The earth emanates the gravitation force due to its gravity. Similarly, 
 

Lord Kåñëa emanates a force of attraction due to His 
perfect completeness, and therefore He is called Kåñëa, all-attractive. 

This force is Kåñëa’s guru-çakti, the energy or force of the spiritual master or Guru. 
 
The guru-çakti is the essential force of all bona fide Gurus. The bona fide spiritual masters 

are media or instruments of Kåñëa’s guru-çakti. This means that they are fully one with the Lord’s 
desire and thus His guru-çakti can act fully through them. As such although they are different in 
person from Kåñëa, they don’t act independently but in full accordance with and under the direct 
guidance of His guru-çakti. They have thus perfected teleosympathy according to their eternal 
nature of acintya-bhedäbheda, being simultaneously one and different from Lord Kåñëa (see 
Chapter 9). The function of Guru is to establish the Absolute Truth, i.e. Lord Kåñëa, the all-
attractive Lord. Hence it is the function of Guru to reveal the all-attractive nature of Lord Kåñëa, 
i.e. it is the function of Guru to attract others to Kåñëa, just as it is the function of the earth’s 
gravitational force to attract everything to the earth. The well-known principle of gravitation offers 
itself as an allegory for the lesser known principle of Guru, the bona fide spiritual master. 
 

                                                 
181 According to the Vedic science, the force of gravitation is ultimately maintained by Saìkarñaëa. “Çeña [syn. 
Saìkarñaëa], is the source of the power which sustains all the planets in their different positions. Materially this 
sustaining power is known as the law of gravitation, but actually it is a display of the potency of Saìkarñaëa.” 
(Bhaktivedanta 1.) 
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Figure 2: The Gravitation-Guru-Allegory 

     
 
The planet earth attracts objects through its gravitational force. Similarly, Lord Kåñëa 

attracts the jévas through His guru-çakti, His energy which manifests as the spiritual master. The 
earth’s gravitation attracts all objects – yet although Lord Kåñëa is called the all-attractive, He does 
not seem to attract all people equally, i.e. we find that most people don’t seem to be attracted by 
Him directly or through a spiritual master. Before we continue, we shall resolve this seeming 
contradiction in the following eight paragraphs. 

 
First of all we should remember that the Absolute Reality only reveals Himself when 

approached with pure motives, i.e. spiritual motives or bhakti (Bg 18.55). Secondly, we should 
understand how Lord Kåñëa also attracts those people with non-devotional attitudes, but indirectly, 
unapparently. The sum and substance of Çré Caitanya’s acintya-bhedäbheda philosophy is to attain 
union in desire with the Lord by realizing our inherent eternal individual nature as His servant. This 
realization involves attaining seväbhiläña from a Guru. seväbhiläña means pure desire for service to 
God. By seväbhiläña, the purpose of creation is fulfilled and the Lord reveals Himself. 

 
In the spiritual realm, everything is manifest in its original spiritual nature, and thus all 

creatures naturally have a serving attitude towards Lord Kåñëa who fully attracts everyone perfectly 
and naturally. Contrarily, the material world is a place designed for those living entities with 
anyäbhiläña, separatist or unnatural desire. Due to anyäbhiläña the living entities seem to be 
attracted by things other than Kåñëa, and that semblance itself is called mäyä, ‘that which is not’, or 
illusion. The material world is manifested from the bahiraìga-çakti, the external energy of the Lord, 
which is a perverted reflection of the Lord’s antaraìga-çakti, internal spiritual çakti. The external 
energy is real in itself as being a transformation of the Lord’s energy, but it is non-eternal, asat, and 
as such it is sometimes described as being unreal in terms of its non-permanent character. Yet it is 
not all together mäyä, illusion, as the mäyävädi philosophers proclaim. The actual mäyä, material 
illusion, lies in the attitude of the jévas who have anyäbhiläña and are thus falsely attracted to the 
material instead of the spiritual energy of the Lord. Yet even if they are attracted to the material 
energy, they are still indirectly attracted to the all-attractive Lord Kåñëa because everything is His 
manifestation. This shall be illustrated in the following figure which uses the laws of physics to 
explain the position of Kåñëa’s spiritual and material energies and their relation to the living entity 
with anyäbhiläña, separatist desires. 
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Figure 3: Kåñëa attracts the jéva indirectly via His material energy 
  

 
  
The above figure illustrates two main points: 
 

A) The jéva is not directly attracted to Kåñëa due to his anyäbhiläña. 
B) The jéva with anyäbhiläña is indirectly although mostly unknowingly attracted to Kåñëa. 
 

Both points are essential for the understanding how the seeming impression that Kåñëa does not 
attract all beings equally through Guru is resolved.  
 
Summary: The living entity who seems to be more attracted by the material energy is compared to a 
traveler or a ball on a steep slope (representing anyäbhiläña), which (A) keeps the ball from being 
attracted straight to the earth (representing Kåñëa) and (B) causes a resulting force (representing 
mäyä) that makes the ball move towards another goal (representing material energy), which falsely 
seems to be the source of attraction. As the material energy is Kåñëa’s spiritual energy that is 
reflected on the jéva’s anyäbhiläña, the jéva in the material world is indirectly and mostly 
unknowingly attracted to Kåñëa. 
 
 The gravitational force represents the guru-çakti of Kåñëa and the earth stands for Kåñëa as 
in the preceding allegory. According to the laws of physics we can calculate the repulsion force 
produced by an obstacle such as a slope and the resultant force by using vector-geometry: The 
addition of F1+F2=F3 is done geometrically by first moving the ball according to F1 and then from 
that position according to F2 (dashed orange vector). However, we can understand the points made 
without knowing vector-geometry. Guru, Kåñëa’s attraction-force (F1) is obstructed from directly 
attracting the jéva by the obstacle of anyäbhiläña, false desires. anyäbhiläña distorts the jéva’s 
gravitation towards Kåñëa and produces a repulsion-force (F2). This repulsion force adds up with 
the natural attraction (F1) to a false attraction (F3), mäyä, ‘that which is not’, or illusion. This mäyä 
is the seeming attraction towards the material energy. anyäbhiläña are false desires that arise in the 
material mind and are falsely taken to be our own beneficial desires. They arise due to unbeneficial 
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material association. A man who daily sees or hears advertisements to drink liquor or who 
associates with people fond of liquor will one day encounter the desire to drink liquor arising in his 
mind, and he will falsely identify with that desire, thinking that he himself wants to drink liquor, and 
he will thus start to drink liquor. Even when he becomes addicted to liquor or somehow realizes that 
liquor is unbeneficial, due to the deluding power of mäyä, he still cannot recognize that the 
anyäbhiläña in his mind is an alien force. anyäbhiläña is the false guru. Prof. Sanyal explains, “A 
person who places himself under the guidance of the reasoning faculty (...) thereby gives the 
direction of himself to the pseudo guru.” (Sanyal, 1933, Vol I, Chapter 3.) Due to falsely identifying 
with the material mind and its anyäbhiläña, we cannot recognize this false guru. We thus think that 
we have no guru and can act independently. But actually it is not possible that anyone ever be 
devoid of following a guru. 
 

As the soul is by nature a servant of Kåñëa, 
the original Guru, the soul is by nature always under a Guru. 

 
In the spiritual, cooperative consciousness, the soul accepts a Guru who is a representative of 

Kåñëa. In the material, rebellious consciousness, the soul accepts either an external cheating guru or 
is unknowingly abiding by the orders of the false inner guru of anyäbhiläña. If we are wise, we 
accept a real Guru, a Sad-Guru, who is a fully self-realized representative of Lord Kåñëa and can 
deliver us from all pseudo gurus. The false guru preaches that we shall find happiness independently 
in the impermanent material world, whereas the real Guru teaches that we shall find happiness only 
in the eternal service to Çré Kåñëa, as that this is our eternal nature. The material energy only 
possesses some attractiveness due to being Kåñëa’s reflection. As such there is material happiness, 
but due to its perverted nature it unavoidably ends in suffering because it is non-eternal and not 
complete. If the incomplete perverted material energy has such a strong attraction that it bewilders 
everybody – then what to speak of Kåñëa’s complete spiritual energy, the original reality? It is only 
due to anyäbhiläña that the jéva cannot appreciate the spiritual energy of Kåñëa. 
 

Once our anyäbhiläña is removed, we are at once 
fully attracted towards Kåñëa via His guru-çakti. 

 
We then begin to realize, that in reality, everything is constantly being attracted 
towards Kåñëa by His guru-çakti, and this attraction is the sole reason for any 
motivation of any existing action. The one Lord Kåñëa acts through His various 
energies in different wonderful ways according to His acintya bhedäbheda 
nature.  
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   Picture sequence 1: One attracting force – many resulting directions of movement 

1 f 2  

 
 
 
 
 
 
 

3  4   
 
 The examples in above picture sequence illustrate how various actions are caused by one 
unseen force. It is most impactful if we observe these phenomena in action; but mental appreciation 
is also effective. If we follow the directional flow of a winding river (picture 1), we will find that at 
various points the river flows in different – sometimes even opposing – directions. Yet the sole cause 
of all these different directional flows is the gravitational force, which pulls in one ultimate 
direction, but is diverted here and there in different directions, due to the shape and undulation of 
the earth’s surface. 
 

We say ‘the river flows’ – yet actually the water of the river is simply 
being attracted by the gravitation of the earth. Similarly, we see so many 
different actions in the lives of various people with seemingly different 
or opposed motives – but actually the only force of motivation is 
Kåñëa’s attraction force, His guru-çakti. All actions are interlinked in 
purpose like the flow of a many-branched winding river that ultimately 
moves towards the sea. 

 
In the example of a marble run (picture 2), the marble or ball during a looping (yellow 

arrow) sometimes even moves opposite to its moving force, the gravitational force. Similarly, even 
the staunch atheist is simply a puppet in the hands of Kåñëa who moves all and everything by dint of 
His multifarious energies and who is the actual source of attraction and impetus for any existent 
action in life: yathä därumayé näré, yathä patramayo mågaùñ, evaà bhütäni maghavann, éça-tanträëi 
viddhi bhoù, “O King Indra, as a wooden doll (...) cannot move or dance independently, but 
depends fully on the person who handles it, all of us dance according to the desire of the supreme 
controller, the Personality of Godhead. No one is independent.” – SB 6.12.10. mama 
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vartmänuvartante, manuñyäù pärtha sarvaçaù, “Everyone follows My path in all respects, O son of 
Påthä.” 

The impossibility to materially conceive of this divine conduct is described in Cc 1.4.86: “My 
dear Lord, as You cause one to dance, he dances accordingly, but how he dances and who is causing 
him to dance he does not know.” Yet by the revelation of the Lord’s acintya-bhedäbheda nature via 
His mercy that manifests in the form of Guru, we can get the spiritual vision that enables us to 
perceive the Lord’s hand in everything. When we observe falling leaves on a windless day (picture 
3), we can see how they approach the earth in unlimited individual unique ways – yet their only 
force of attraction is gravitation, which is caused by Lord Kåñëa. Similarly, if we watch various 
people on a busy street (picture 4), we observe that they all take individual courses. Nevertheless,  
the essential source of attraction that governs any human activity is exclusively Kåñëa, the all-
attractive Lord. This is how the confidential vision of acintya bhedäbheda can enable us to realize 
how everything is moved by and running towards the same end – the all-attractive Lord Kåñëa. This 
vision allows a complete reconciliation and unification of all existing activities – even seemingly 
opposed ones – in an essential universal purpose. The vision of acintya-bhedäbheda is a wholesome 
vision of unity. 

 
 Due to anyäbhiläña, we become covered by mäyä, illusion, and confuse the effect for the 
cause, the done for the doer; we think the river to be flowing, the ball to be rolling and people to be 
doing things independently – we cannot realize that the river is made flow, the ball is made roll and 
people are made to act in certain ways by the Lord’s inconceivable energies. The instance that is 
created by mäyä to make us think to be the material body and the doer is the false ego, the 
ahaìkära, literally ‘I am the doer’ (see Chapter 3.1). prakåteù kriyamäëäni, guëaiù karmäëi 
sarvaçaù, ahaìkära-vimüòhätmä, kartäham iti manyate, “The spirit soul bewildered by the influence 
of false ego thinks himself the doer of activities that are in actuality carried out by the three modes 
of the illusory material nature.” – Bg 3.27. Only those who are freed from anyäbhiläña by recovering 
their seväbhiläña, original service attitude, can escape the illusory energy by taking shelter of the 
Lord’s spiritual energy and thus see things as they are. They see how everything is done by the sole 
Doer, Lord Kåñëa. When we become Kåñëa-conscious, we can factually realize this, and not only 
theoretically see Kåñëa and His çakti everywhere. Kåñëa Himself explains: “A true yogé observes Me 
in all beings and also sees every being in Me. Indeed, the self-realized person sees Me, the Supreme 
Lord, everywhere.” – Bg 6.29. By realizing the one Lord and His guru-çakti in various 
manifestations through the practice of bhakti (Bg 18.55), the vision or darçana of acintya-
bhedäbheda is attained. Yo mäà paçyati sarvatra, sarvaà ca mayi paçyati, tasyähaà na praëaçyämi, 
sa ca me na praëaçyati, 
 

“For one who sees Me everywhere and sees everything in Me, 
I am never lost, nor is he ever lost to Me.” – Bhagavad-gétä 6.30. 

 
 As such the doubt which was raised in the discussion of the above Gravitation-Allegory is 
now removed: Kåñëa’s nature of being all-attractive and the function of Guru to exercise this 
attraction acts on one and all in creation, but due to anyäbhiläña, this source of attraction is not 
recognized and instead the material nature seems to be the source of attraction. The more we 
become Kåñëa-conscious and free from anyäbhiläña, the more we realize how Kåñëa attracts us 
through guru-çakti at every step in life, and as such the entire world becomes the stage-play of Guru 
and Kåñëa. By the practice of devotional service to Kåñëa, one can factually observe Kåñëa’s guru-
çakti acting through everything, such as a river or falling leaves. These are simple examples given 
here; a successful disciple will be able to realize how guru-çakti acts in far more sublime phenomena 
beyond the grasp of material intellect and words. 
 

“Çré Gurudeva is present in every object as the supporting principle. (...) 
Every enlightened person is privileged to have a sight of Çré Gurudeva in 
accordance with his particular mode of judgement. Çré Gurudeva is that real 
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Entity who thus reveals Himself in the view of enlightened souls in a variety 
of ways.” (Bhaktisiddhanta, 1874-1936, pp. 208 & 210.) 

 
Thus the acintya-bhedäbheda nature of  guru-çakti is explained; how this one energy can 

simultaneously act in various ways through various media. As Lord Kåñëa is the universal center of 
attraction, and as guru-çakti is the universal force of attraction, Kåñëa attracts everyone equally 
through any media – it is merely a question of our affinity towards the Lord and of the Lord’s mercy 
that we can realize this. We don’t need to be born in a devotional family or have extent knowledge 
about Vedic science to realize the universal Lord Kåñëa and His guru-çakti. What counts is our 
sincere yearning to realize the Absolute Truth beyond any prejudice or condition. 
 

In Lord Kåñëa’s guru-çakti we can find the one universal force 
that attracts all people through various sciences, philosophies, religions, etc. 

 
If one cannot yet accept that the essence of Vedic science is humanity’s eternal original 

science, one can stick to the neutral approach. One can be open to everything such as various 
philosophies, but stay loyal only to the essential attracting force behind these things, trying to find 
the primary source of that attraction; the ultimate reality, the Fountainhead or Divinity. Çréla 
Bhaktisiddhänta Sarasvaté Prabhupäda offers such an approach in what we may call the Universal 
Prayer: “We should be sending our prayers to the Fountainhead. (...) The prayer should be to this 
effect: ‘I know not what You are, what sort of colour etc. You have, I pray to know how I am to 
approach You’. He will then send things here which will show us His perfect form by rejecting all 
sorts of deluding features.” (Bhaktisiddhanta, 1874-1936, p. 343.) One can formulate this prayer in 
all languages and in poetry. 
 

Oh Lord! I don’t know You ’cos I’m blind to see, 
But, allmighty You, can reveal Yourself to me. 

 

Oh Lord, please show me how I should approach Thee, 
So You will reveal Your true Self unto me. 

 

I want Your true Self whatever the price may be, 
I’m devoted to You unconditionally. 

 
Lord Kåñëa assures that He will reveal Himself to His devotee: teñäà satata-yuktänäà, 

bhajatäà préti-pürvakam, dadämi buddhi-yogaà taà, yena mäm upayänti te, “To those who are 
constantly devoted to serving Me with love, I give the understanding by which they can come to 
Me.” Bhagavad-gétä 10.10. 

 
The neutral approach to the Fountainhead can be 

compared with someone who tries to find a strong magnet 
with the help of a compass. He will be able to find the magnet 
by ascertaining the centers of attraction in various places. The 
extended lines of the direction of attraction shown by the 
compass in various places will all meet in the location of the 
magnet (see illustration). Similarly, in any culture, philosophy, 
science, art, religion, or in anything in creation, there is some 
attraction, and thus various people are attracted to it 
individually. However, only few people try to find the 
common center of all attractions, and even fewer will do so 
with the help of the inner compass – the caitya-guru, the spiritual master within. A layman who does 
not know the laws of attraction and observes the compass pointing to different directions in 
different places is likely to conclude that there are different sources of attraction in all different 
places. Similarly, because Çré Kåñëa’s attracting force of Guru acts in various ways in various 
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cultures, philosophies, sciences, religions, etc, one is likely to conclude that it cannot be the same 
source of attraction. Due to being situated differently, especially in terms of mood of worship, there 
are different approaches to the all-attractive center, Çré Kåñëa. Not being able to see how Lord 
Kåñëa, either directly or indirectly, attracts one and all, it is impossible to realize Him as the 
universal center of attraction. Added to this obstacle is the difficulty, that due to different biases 
arising from different material situations and backgrounds, different people perceive the same 
ultimate reality, Çré Kåñëa, in various more or less prejudiced ways, just as the six blind men who 
feel the six different parts of the same elephant’s body gain partial and distorted conceptions of the 
elephant (see illustration in Chapter 3.3). Thus they either think that all others must be facing 
something entirely different, or that all others must be wrong.  However, just as the solution for the 
blind man is to turn to the vision of a seeing person, and thus learn about the true nature of the 
elephant, the solution for the spiritually blind conditioned soul is to turn to the directions of a God- 
and self-realized spiritual master who can ascertain the undistorted perception of the one ultimate 
reality – Çré Kåñëa. After Çré Caitanya had received the holy name from His spiritual master and 
begun chanting it, He started to practically – not only theoretically – see Kåñëa’s presence 
everywhere. Even to His grammar students He explained how Kåñëa is present in every scripture of 
man, in each verse and commentary (Cb 2.1.148). He explained how the essence of everything is 
Kåñëa’s names and energies, and how all are thus actually attracted to Him alone; this was His 
practical realization. By following the promptings of the inner Guru, we will ultimately arrive at the 
source of all attraction – Çré Kåñëa, the ‘all-attractive bliss-giving Lord’. When we thus understand 
how everything is united in purpose and harmoniously interconnected by the all-benevolent Lord 
and His acintya bhedäbheda nature, we will attain true peace of heart (see Bg 5.29). 
 
Figure 4: Guru, the inner compass, ultimately points towards Lord Kåñëa in all elements of creation 

like nature, cultures, 
philosophies, sciences, 
religions and scriptures. Once 
we have developed attraction 
towards Çré Kåñëa, we will 
automatically feel less 
attracted by material things, 
because, as His very name 
suggests, Kåñëa is the most 
attracting center of all 
attractions.  Such a realization 
will proof to us that Çré Kåñëa 
is the original Fountainhead. 
yaà labdhvä cäparaà 
läbhaà, “Upon gaining 
Whom, one realizes that there 
is no greater gain.” – Bg 6.22. 
We will directly experience 
this from within. This 
knowing through the caitya-
guru is stronger evidence than 
any external material 

evidence, because external so-called evidence relies on the faulty senses of the body which is not the 
self, whereas Kåñëa is Self-evident to the real self, and pleasing to the real self.  

 
vastuto jänatäm atra, kåñëaà sthäsnu cariñëu ca, 

bhagavad-rüpam akhilaà, nänyad vastv iha kiïcana, 
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“Those in this world who understand Lord Kåñëa as He is see all things, 
whether stationary or moving, as manifest forms of the Supreme Personality 
of Godhead. Such enlightened persons recognize no reality apart from Him.” 

– Çrémad-Bhägavatam 10.14.56. 
 
Çréla A. C. Bhaktivedanta Swami Prabhupäda comments on this verse as follows: “Without 

being an expansion of Kåñëa, nothing can be attractive. Whatever is attractive within the cosmic 
manifestation is due to Kåñëa. Kåñëa is therefore the reservoir of all pleasure. The active principle of 
everything is Kåñëa, and highly elevated transcendentalists see everything in connection with Him.” 
Lord Kåñëa is vastutaù (SB 5.18.5), the active principle or original essential substance, and He is also 
çaktiman, the original fountainhead of all energies. Therefore, anything in existence ultimately has 
its roots in Him, and any action or force is ultimately due to Him. Therefore, the God-realized 
persons see Lord Kåñëa in everything. In order to clearly see the motor within a car, eyes and a 
torchlight are needed – yet material eyes are inadequate means to see the spiritual form of the Lord 
in all things, because He is Adhokñaja, the Lord who cannot be seen by material vision, but merely 
by bhakti (Bg 18.55). If we had truly developed bhakti, we could factually see the Lord everywhere. 
For those who have not fully developed bhakti, the best way is to approach someone who has fully 
developed it and try to share in his vision: “Those who have received the clear vision of knowledge 
from the sunlike spiritual master can see You in this way, as the very Soul of all souls, the Supersoul 
of everyone’s own self. Thus understanding Your original Personality, they are able to cross over 
the ocean of illusory material existence.” – SB 10.14.24. Guru is like a spiritual sun that can reveal 
the Lord in everything. 

 
If we understand the Lord’s wonderful acintya-bhedäbheda nature, 

we can see how He can simultaneously act and inspire through 
any medium in many ways, although He remains unchanged. 

 
A prime minister can access and act through various states, institutions and delegates without 

restrictions, but a normal citizen or even a delegate cannot do the same. Similarly, Lord Kåñëa 
attracts people through teachings and people of various sciences, philosophies and religions. This 
further proves that He is above all of them, super-scientific, super-cultural and super-religious. His 
all-pervading omnipotence and attracting power in everything proves His universal Lordship and 
His acintya-bhedäbheda nature. Should Çré Kåñëa be less than the Supreme Universal Lord, then He 
would be obstructed from attracting people through other media superior to Him, just as a citizen is 
obstructed from attracting money through the government. Çré Kåñëa therefore deservedly declares: 
ahaà sarvasya prabhavo, mattaù sarvaà pravartate, iti matvä bhajante mäà, budhä bhäva-
samanvitäù, “I am the source of all spiritual and material worlds. Everything emanates from Me. 
The wise who perfectly know this engage in My devotional service and worship Me with all their 
hearts.” – Bg 10.8.  

 
When we become more and more acquainted with the universal attraction force of guru-

çakti, we will naturally desire to meet our spiritual master, who is the best media for guru-çakti and 
who is its very manifestation. Although radio waves are present everywhere, we cannot perceive 
them due to their being very subtle, but by the help of a radio tuner, we can not only capture but 
also understand them. Similarly, the Supreme Truth Lord Kåñëa exists outside and inside of all 
living beings, and because He is spiritual, He is beyond the power of the material senses to see or to 
know (bahir antaç ca bhütänäm, acaraà caram eva ca, sükñmatvät tad avijïeyaà, Bg 13.16). But by 
the help of the spiritual master, we can learn how to realize the Lord and understand His purpose. 
By the mercy of Guru, we can perceive the seeming imperceivable Lord who is the root of all 
attraction. When we meets our spiritual master, we will feel attracted to him from within, because 
he is the embodiment of guru-çakti, which is the essential attraction of life, and because he is the 
personal associate of the all-attractive Supreme Lord Kåñëa within our own heart. Those who are 
serious about realizing the Supreme Lord and His acintya-bhedäbheda-darçana must accept the 
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process by which they can factually and individually realize Him, namely to accept the spiritual 
guidance of a spiritual master. Therefore, this topic is of great importance in this book. 

 
If we remembers the description of Lord Kåñëa as Paramätmä, the Supersoul (see Chapter 

5.5), we will find that it matches the description of the Lord’s guru-çakti. In fact the Supersoul is the 
caitya-guru, the inner Guru. Yet as described in Chapter 5.5, it is very difficult to directly experience 
the Supersoul, and thus Kåñëa appears as the spiritual master, so we can directly interact with and 
serve the Supersoul: jéve säkñät nähi täte guru caitya-rüpe, çikñä-guru haya kåñëa-mahänta-svarüpe, 
“Since one cannot directly experience the Guru as the Supersoul [caitya-guru], Kåñëa appears as the 
çikñä-guru in the form of a highly advanced Vaiñëava [mahänta-guru].” – Cc 1.1.58. A. C. 
Bhaktivedanta Swami Prabhupäda mentioned in this connection (Vb, EJ 2): “Both Kåñëa and the 
spiritual master help the sincere soul. The spiritual master is the external manifestation of God, who 
is situated in everyone’s heart as Supersoul. For one who is very serious about understanding the 
Supreme Personality of Godhead, the Supersoul immediately renders assistance by directing him to 
a bona fide spiritual master. In this way the spiritual candidate is helped from within and without.” 
He further mentions (TLK 13): “Therefore, Caitanya Mahäprabhu says (Cc 2.19.151), guru-kåñëa-
kåpäya päya bhakti-latä-béja, 

 
‘By the grace of Kåñëa, one gets a bona fide Guru, 

and by the grace of the bona fide Guru, one gets Kåñëa.’”  
 
The following three excerpts are from the booklet How To Find Guru (Gopal Jiu, 2004). 

 
1. Çréla Bhaktisiddhänta Sarasvaté Prabhupäda: 

The Supreme Lord acts as Guru in two ways: as the caitya-
guru within the heart, and externally as the mahänta-guru, or 
pure devotee. If I am sincere, then the Lord reveals the 
mahänta-guru to me. We can go to a thousand different 
people with a petition in hand, but until our application is 
approved by the one person who can approve it, we get 
nowhere. The Supreme Lord is that person. Why He does or 
does not approve our request is something we cannot 
fathom. He is not a field laborer working in our personal 
garden. We have to be patient and wait. In the meantime, we 
should prepare ourselves by cultivating a service attitude 
and trying to eliminate extraneous desires. If we pray 
sincerely for the Lord’s blessing, then He will graciously 
bless us. Through His grace we will find a bona fide spiritual 
master. kåñëa yadi kåpä kare kona bhägyaväne, guru-
antaryämi-rüpe çikhäya äpane, “When Kåñëa decides to be 
kind to some fortunate soul, then He personally directs that 
person from within as the Supersoul and from without as the 
spiritual master.” – Cc 2.22.47.  

 
Question: Who is the genuine Guru and how can we find him? 

 Çréla Bhaktisiddhänta Sarasvaté Prabhupäda: The road to auspiciousness begins with taking 
shelter of a bona fide spiritual master. In accordance with God’s plan, everyone on this earth finds a 
teacher that meets his or her particular needs and qualifications (...) If we are fortunate, if we truly 
seek out a genuine Guru with complete sincerity and persistence, and if we pray feelingly to the 
Lord to encounter such a spiritual master, then the Lord will surely lead us in this lifetime to a 
genuine Guru by taking shelter of whom we will be able to attain the greatest blessings. brahmäëòa 
bhramite kona bhägyavän jéva, guru-kåñëa-prasäde päya bhakti-latä-béja, “In the course of 
wandering through Brahmä’s universal creation, some fortunate soul may receive the seed of the 



436 

  

creeper of devotion. This happens by the grace of the Guru and Kåñëa.” – Cc 2.19.151. kåñëa yadi 
kåpä kare kona bhägyaväne, guru-antaryämi-rüpe çikhäya äpane, “If Kåñëa is merciful to a 
particularly fortunate soul, then He comes Himself to teach him, either externally as the spiritual 
master or from within as the Supersoul.” – Cc 2.22.47. guru kåñëa-rüpa hana çästrera pramäëe, guru-
rüpe kåñëa kåpä karena bhakta-gaëe, “According to the revealed scriptures, the spiritual master is 
the manifestation of Kåñëa. Kåñëa comes in the form of the Guru to show His mercy to the 
devotees.” – Cc 1.1.45. 

 
2. A. C. Bhaktivedanta Swami Prabhupäda: The best friend is the 

spiritual master because he saves one from the blazing fire of confusion.  
O’Grady: The problem is to find this spiritual master. 
A. C. Bhaktivedanta Swami Prabhupäda: No, there is no problem. (...) 
God is not far away. God is within your heart. So if you are sincere, then 
God will give you a spiritual master. (...) Therefore, God is called caitya-
guru, the spiritual master within the heart. And the physical spiritual 
master is God’s mercy. If God sees that you are sincere, He will give you 
a Guru who  can give you protection. He will help you from within and 
without, without in the physical form of spiritual master, and within as 
the spiritual master within the heart. That is stated, éçvaraù sarva-
bhütänäà håd-deçe ‘rjuna tiñöhati, bhrämäyän sarva-bhütäni 
yanträrüòhäni mäyayä, “The Supreme Lord is situated in everyone’s 
heart, O Arjuna, and is directing the wanderings of all living entities, 
who are seated as on a machine, made of the material energy.” – Bg 
18.61. (...) First of all we must be eager to again revive our God 
consciousness. Then God will give us the spiritual master (Vb. 1974 
conversations). 

 
3. Devotee: How does one recognize a sädhu [a pure devotee]? 

Çréla Goura Govinda Mahäräja: Cry before Kåñëa. Only He can help you to find a sädhu. You can’t 
recognize a sädhu. You have no vision to see the sädhu. If you try by yourself to recognize sädhu, 
then you will be cheated. If you are serious, then cry before Him. “O Kåñëa! I am your servant!” (...) 
When you cry like that, Kåñëa is there in your heart as Paramätmä. He will say, “Oh, now he is 
crying for Me.” Then He makes an arrangement. This is the proper way. If by your own effort you 
try to recognize a sädhu, you will be cheated. You can’t see a sädhu. You have no vision at all. You 

see only all outward, external things. You can’t see the real thing. 
There are many persons who are only outwardly sädhus. You will be 
enchanted by their external activities: “Oh, he is a great sädhu! Yes, 
he is producing gold182!” You will be cheated. (...) A real sädhu is 
one who is completely absorbed in Kåñëa, day and night, twenty-
four hours. He has gotten Kåñëa. He is with Kåñëa. He can give you 
Kåñëa. You can’t see him. You have no vision. You can only cry for 
Kåñëa from the core of your heart. This is not an external cry. It is 
internal. Then Kåñëa, who is in your heart, will see that you are 
crying and He will help you. He will make arrangement for you to 
meet such a sädhu. That is the arrangement of Kåñëa. When you 
meet such a person you will feel some spontaneous attraction from 

the core of your heart. That attraction is the proof.   Devotee: 
To meet a sädhu is so rare. How can one get the opportunity? 
Çréla Goura Govinda Mahäräja: It’s a fact that it is rare, but if you 
are really crying for it then Kåñëa can make an arrangement. It is 
impossible for you, but nothing is impossible for Kåñëa. (...) Your 

                                                 
182 Some yogés show off their mystical powers by manifesting gold, fruits, etc. to attract followers. 
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motto is, “Seeing is believing.” You cannot see, so you cannot believe. Because you are a 
conditioned soul, your vision is defective. You cannot see a sädhu. Kåñëa is there, can you see Him? 
No, you cannot, because you are not endowed with proper vision. First develop the proper vision, 
and then you can see Kåñëa. Then you can see how a sädhu is there. It is not a fact that sädhus are 
not present. (...) Devotee: So we have to associate with a living sädhu? Çréla Goura Govinda 
Mahäräja: Definitely. There is always one there. But he is not a cheap person. Such a person is very 
rare. If you can get his mercy then you can see him. Otherwise, by your own effort and perception, 
you cannot see him. No, no, no. You always think that you are drañöä, the seer, and that the sädhu is 
dåñöa, the one to be seen. (...) But it is just the reverse. 

 
You are to be seen and they are the seers! Think this over very deeply! 

  
Devotee: How are we seen by sädhu? By our service? 
Çréla Goura Govinda Mahäräja: Yes. The sädhu is the seer. If he showers his mercy upon you, he 
sees you. If you receive that merciful glance then you are very fortunate. (...) Guru is the 
manifestation of the Supersoul, caitya-guru in the heart. He manifests a body and appears. He 
knows your heart. 

 
Çréla Bhakti Ballabh Tértha Mahäräja explained: “It is essential to 
take shelter of a bona fide Guru – a bona fide spiritual doctor. An 
experienced doctor is capable of treating the patient, but a mere 
doctor in name, without experience, cannot treat the patient. So-
called gurus, so-called sädhus, cannot have the capacity to treat the 
disease of the enslaved jévas, embodied souls. Mahädeva’s 
instruction to Pärvaté is mentioned in the Viñëu Puräëa: guravo 
bahavaù çanti, çiñya-vittäpahärakäù, durlabhaù sad-gurur devé, 
çiñya-santäpa härakaù, ‘There may be many so-called gurus in this 
world to squeeze money from disciples, but a bona fide Guru who 
can remove the drawbacks and sufferings of disciples is very rare.’ 
If we want quality, we cannot get quantity. If we are keen to 
increase quantity, we shall have to sacrifice quality. Who is the 
bona fide Guru? What are the characteristics of a bona fide Guru? 
Prabuddha Muni’s instructions in regard to this: tasmäd guruà 
prapadyeta, jijïäsuù çreya uttamam, çäbde pare ca niñëätaà, 
brahmaëy upaçamäçrayam, ‘Therefore, enquire from Gurudeva 
about the best eternal welfare with complete submission to him. A 

bona fide Guru is endowed with two special qualities: (1) He is well-versed in the authentic 
scriptures and (2) he has practical realization of Divinity. For him the mundane world holds no 
charm.’ – SB 11.3.21. (...) Only by theoretical knowledge of the scriptures, without having practical 
realization, the spiritual guide cannot give proper advice and direction in accordance with the 
eligibility of the disciple. By the instruction of a Guru possessing the quality of practical realization, 
the disciple can aquire actual spiritual progress. A disciple can have the capacity to comprehend the 
scriptural knowledge of Gurudeva by hearing from him; but how can a disciple understand whether 
Gurudeva has got realization of Divinity or not? The Supreme Lord is the Transcendental Reality; 
His Absolute Counterpart Gurudeva is also transcendental. Therefore, a neophyte votary cannot 
understand Gurudeva’s realization of Divinity by his own endeavour. There are two aspects of the 
Supreme Lord and His Absolute Counterpart Gurudeva – (1) the morphological aspect and (2) the 
ontological aspect. By their mind, intellect and sense-organs, the conditioned souls can only grasp 
the morphological, i.e. the external aspect of the thing – the thing as it appears – and not the thing as 
it is. The thing as it is can be realized only by the grace of Transcendental Realities, through 
complete unconditional surrender. As for example the self-luminous sun can only be known by its 
own light and not by the help of other lights. We cannot see the sun at night with the help of other 
lights, but when the sun rises, by accepting the grace of the sun – its light – we can see the sun and all 
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things of this world in the proper perspective. The Supreme Lord and His Absolute Counterpart 
Gurudeva are self-effulgent. In his commentary, Çréla Viçvanätha Cakravarté Öhäkura has given the 
bona fide neophyte aspirants a clue to recognize Guru by one external quality: a bona fide Guru is 
not subdued by passions – anger, greed etc. Of course, a realized soul can use the passions for the 
service of the Supreme Lord and for the eternal benefit of conditioned souls, but He can never be 
subjugated by them.” (Tértha 4, 2005.) 

 
The following is summarized from Çréla Bhakti Ballabh Tértha Mahäräja’s video conferences: 

“Kåñëa Himself, although He is the cause of all causes, played the pastime of accepting a Guru. 
Rämacandra Himself played the pastime of accepting a Guru. Gauräìga Mahäprabhu Himself 
played the pastime of accepting a Guru. Why? To teach us, that without Guru you cannot get 
complete realization and love of God. It is essential – but it is very rare to get a bona fide Guru. It is 
said; çrotriyaà brahma-niñöham, Guru should be çrotriyaà and brahma-niñöham. Not only çrotriyaà, 
well-versed in the Vedas and other allied scriptures and having gotten the mantra through 
preceptorial channel. That is not the only qualification. 
 

“The main qualification is: He should have realization of the 
Absolute Truth, Çré Kåñëa. Practical realization, not theoretical! 

 
“brahma-niñöham, his mind should be fixed on brahma, parabrahma, Kåñëa. Then He is Sad-

Guru. You’ll find instance of this in the biography of Prahläda Mahäräja. His father, King 
Hiraëyakaçipu, asked him: ‘Tell me – what is sädhu183?’ According to Hiraëyakaçipu’s knowledge, 
Ñaëòa and Amarka, Prahläda’s school teachers, were his gurus, and Hiraëyakaçipu wanted to hear 
about them. Prahläda understood that desire of his father. But Ñaëòa and Amarka only taught him 
politics, which is not the best (sädhu) or essential teaching of a sädhu. (...) Although he respected 
them, when his father asked him what sädhu is in front of the assembly in court, he didn’t mention 
Ñaëòa and Amarka, otherwise people would have misunderstood what true sädhu was. Prahläda 
thought: ‘I shall speak what I have heard from Närada Muni – he knows what sädhu, the best, is.’ 
And so he said: ‘Worship of Viñëu and renunciation of non-eternal things is sädhu, the best!’ Ñaëòa 
and Amarka were one type of guru; they were çrotriyaà, well-versed in the Vedas, but they could 
not understand the implication of their meaning. You have to go to a çuddha-bhakta, a pure devotee 
who has got pure love for Kåñëa. That is essential – practical knowledge should be there. tad viddhi 
praëipätena, paripraçnena sevayä, upadekñyanti te jïänaà, jïäninas tattva-darçinaù, ‘Just try to learn 
the Absolute Truth by approaching a spiritual master. Inquire from him submissively and render 
service unto him. The self-realized souls can impart knowledge unto you because they have seen the 
Absolute Truth.’ – Bg 4.34. He should have practical realization! Otherwise how can he help? So-
called gurus are many, but actual Guru is very rare. You should get the real seed of devotion – or 
else it will be a lifeless seed.” (June 6th 2004.) “All souls have natural love for Kåñëa, but due to 
contact with the illusory energy, the soul is enveloped with impurities. The awakened soul will 
awaken in others the eternal causeless devotion to Çré Kåñëa. That is the only way! No enslaved jéva 
can awaken another jéva. If all are sleeping – where is the question of one awakening the others? 
One person who is awake can awaken many other persons. For that reason, we require bona fide 
sädhus, whose life is actually dedicated to Çré Kåñëa.  (...)  If you accompany them, then your eternal 
nature will be revealed and manifested.” (March 5th 2005.) 

 
Keeping false material non-eternal designations (upädhis) of “I am a man/woman, I am of 

such and such family and country, I am learned in this or that field” and trying to similarly measure 
Kåñëa and Guru according to such judgments, all this stands in the way of complete surrender and 
admittance into the eternal realm of surrendered blissful souls. In front of Kåñëa and His 
transcendental names, forms, qualities, associates, abodes and pastimes; in front of our true and only 
                                                 
183 sädhu can mean both ‘the best’ or ‘saintly person, Guru’. Hiraëyakaçipu wanted to hear about the best of what 
Prahläda had learned in school; but Prahläda took the chance to instruct the public about true sädhu, actual Guru and 
actual best teaching; worship of Viñëu or Kåñëa. 
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eternal Partner, associates and abode, we must not keep up our non-eternal designations of material 
name, gender, qualities, family members, associates and experiences. Çréla Rüpa Gosvämé quotes a 
verse from the Närada-païcarätra that defines pure devotion as completely free from upädhis, 
material designations, and rendered with all senses solely for the pleasure of the Lord, the master of 
all senses (sarvopädhi-vinirmuktaà, tat-paratvena nirmalam, håñékeëa håñékeça, sevanaà bhaktir 
ucyate, quoted in Brs 1.1.12). Guru and Kåñëa cannot be measured or detected with our material 
conception. They cannot be seen directly, independently; They are acintya, materially inconceivable; 
They are the actual Seers – They are to see us, our sincerity, surrender and devotion. Then, by being 
pleased, They reveal Themselves in our heart, and then only can They be seen indirectly, by Their 
mercy. They are not to be measured – They are the Final Dimension and the Measurers – They are 
to measure us. It is not that They can be reached merely by our own efforts – They must reveal 
Themselves to us out of Their own will and mercy. Could They be attained materially, then that 
would indicate that They are not spiritual. “In the presence of the sun there is nothing to be 
revealed by the light of a glow-worm. Similarly, there is nothing for me to make known in Your 
presence, for You are the omniscient Supersoul.” – SB 6.16.46. It is not that in the dark night of our 
ignorance we can hold up our tiny glowworms of material brains and expect to trace out the sun of 
Guru and Kåñëa – the transcendental sun of Guru and Kåñëa will appear by His own sweet will, 
potency and mercy. We can only pray to Guru and Kåñëa and try to attract Their mercy by our 
sincere desire and conduct. Çréla Bhaktisiddhänta Sarasvaté Prabhupäda often said: 
 

“Don’t try to see God – 
act in such a way that God wants to see you!” 

 
Those who think that a true Guru must be evident to their material senses are completely 

wrong. Transcendence never submits to matter by law. Transcendence only reveals Her- and 
Himself out of mercy to a truly inquisitive, humble aspirant of the service of Transcendence. 
“Ordinary men cannot understand the devotees – only other devotees can understand them.” – 
Sätvata-tantra 4.75. Most people were unable to recognize even the Supreme Personality of 
Godhead when He appeared as Lord Caitanya Mahäprabhu and Lord Kåñëa. Most people also did 
not recognize Their eternal associates. It is thus not the least baffling that the true Guru is not 
recognized by most. The scriptures describe Guru’s qualities, but if we try to ascertain a qualified 
Guru with material vision – if we lack the essential internal humble spirit of devotion and strong 
desire to serve – we will be cheated. Whereas if we are unable to search externally, but internally cry 
longingly for Guru with the sole aim to become qualified to serve the Lord, then the Lord will send 
a bona fide Guru to wherever we may be, be it a prison or on the North Pole. This is so, because 
actually Lord Kåñëa is more eager to have the living beings with Him than they are to be with Him. 
He created the living beings for having loving relationships with them, yet real love includes 
freedom of will and surrender of free will. As such it must be understood with firm faith, that as 
soon as we whole-heartedly desire to return to the service of the Lord, He at once will make all 
arrangements and send Guru to us, just like a mother will make all arrangements for the return of 
her child who ran away and then decided to return. 

 
One may argue that if we cannot see Guru, why should we cry for him? In this regard, we 

should remember that Guru can only be recognized by the mercy of Kåñëa, not by material eyes. 
Actually, one who is serious about attracting the Lord’s mercy by which His pure devotee or Guru is 
revealed will not waste a second with arguments, just as a child who has lost vision of his mother will 
not waste time with arguments, but will at once start to cry. 
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If the child cannot see its mother, 
this only makes it cry the more. 

Similarly, if we cannot see God and Guru, 
we should not pray less, but all the more. 

 
The prayer or cry that will attract the Lord’s mercy is not a cry for material benefits, but an 

inner cry to return to our real nature of eternal service to the Lord and His devotees. This crying is 
most efficiently expressed in saìkértana (see Chapter 15). The holy name as well as the impetus to 
chant arise in our heart when we come in touch with a pure devotee, as Çré Caitanya stated (Cc 
2.16.74): yäìhära darçane mukhe äise kåñëa-näma, täìhäre jäniha tumi ‘vaiñëava-pradhäna’, 

 
“A first-class Vaiñëava is he whose very presence 

makes others chant the holy name of Kåñëa.” 
 
Here the Lord Himself gives us another important hint as to how to know if someone is 

qualified to be a spiritual master; by his association we will be inspired to chant the holy name of 
Kåñëa, i.e. our yearning for Guru and Kåñëa will develop. The vision by which to see a sädhu, a 
Guru, is given by Kåñëa to one who has a sincere service attitude and a strong yearning to attain the 
Lord’s mercy. Usually, people lack this affinity. Yet, if we are truly desirous of attaining it, then it is 
common sense that we should get this service attitude from those who have it; by associating with 
sincere devotees, by inquiring and hearing from them and by serving them. Desires develop 
according to association (saìgät saïjäyate kämaù, Bg 2.62). A man is known by the company he 
keeps. vaiñëava dehete thäke çré-kåñëera çakti, sei deha sparçe anye haya kåñëa-bhakti, “The Vaiñëava 
or pure devotee is an abode of Çré Kåñëa’s potencies. By coming in touch with him, one receives 
kåñëa-bhakti.” – Çré Harinäma Cintämaëi 4.52 (Bhaktivinoda 2, 1900, p. 33). prasaìgam ajaraà 
päçam, ätmanaù kavayo viduù, sa eva sädhuñu kåto, mokña-dväram apävåtam, “Every learned man 
knows very well that attachment for the material through material association is the greatest 
entanglement of the spirit soul. But that same attachment, when applied to the self-realized 
devotees, achieved by associating with them, opens the door of liberation.” – SB 3.25.20. çuçrüñoù 
çraddadhänasya, väsudeva-kathä-ruciù, syän mahat-sevayä vipräù, puëya-tértha-niñevaëät, “O twice-
born sages, by serving those devotees who are completely freed from all vice, great service is done. 
By such service, one gains affinity for hearing the messages of Väsudeva [Kåñëa].” – SB 1.2.16. yasya 
yat-saìgatiù puàso maëivat syät sa tad-guëaù, sva-kularddhye tato dhémän sva-yuthäny eva 
saàçrayet, “As the qualities of a nearby object are reflected in a crystal, one similarly takes on the 
qualities of a person with whom he associates. Therefore, in order to increase one’s devotion, a wise 
person should associate with pure devotees.” – Hari-bhakti-sudhodaya 8.51 quoted in Jaiva-dharma 
20. “Hearing or associating with devotees is the most important function for self-realization.” – SB 
3.25.27, purport by Çréla A. C. Bhaktivedanta Swami Prabhupäda. 

 
If we full-heartedly pray to Kåñëa, then Kåñëa will reveal to us which devotees have love for 

Guru, and He will arrange for perfect opportunities to learn from them. By cultivating our own 
yearning for a true Guru in such favorable association, we will become very sincere about attaining 
Sad-Guru, and then Kåñëa will finally reveal who our Guru is, and by Guru’s grace, we will attain 
Kåñëa. We will realize, that this seemingly indirect first approach to Guru through those who have 
love for Guru is actually the quickest way, just as it is the quickest way to approach Kåñëa through 
Guru. The following analogy shall illustrate how the indirect approach to Kåñëa through Guru is 
actually the most efficient approach. Those who have been to the ancient rainforest know that it is 
so dense, that at ground level there is very little light. The tribal people of the rainforest are rarely 
exposed to the sun, and many of them like the Penan of Borneo thus have very fair skin. The many 
clouds over the rainforest also shield off the sunlight.  
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The moon analogy: attaining personal vision through empathetic vision 
 

 For the sake of illustration, let us imagine 
that there exists such a tribe that has never 
seen the moon due to these circumstances. 
One day, a scientist from outside who visited 
them, to try to impress them, made a 
painting of the moon, and told them that this 
was the moon. After he had left, the tribals 
declared all people from outside the forest to 
be mad, because they believe in a moon, a 
‘night sun’, although the sun only shines at 
day. They kept the painting of the moon, and 
whenever they looked at it, they would laugh 
about ‘these mad men who believe in a night 
sun’. One cloudless full-moon night, a visitor 
from outside sat in a spot where the moon 
shone through a gap in the clouds and the 
branches of the trees, and his face lit up with 
amazement and with the light of the moon. 
Two tribal men saw him, and from his face, 
they could tell that he was witnessing 
something extraordinary. They asked him: 
“What do you see, what do you see?” The 
visitor then pointed at the moon and said 
“I’m looking at the moon!” But, looking 
towards the same direction, the two tribal 
men could not see the moon, because they 
were in a different position at which 
branches were obstructing their vision. “We 
cannot see any moon. Don’t you know that 
the moon does not exist?” After the visitor 
further insisted on seeing the moon, one of 
the two tribal men became annoyed, called 
the visitor a mad man and left. The other 
tribal man, who was more intelligent, could 
see that the visitor’s face was lit in a special 
light, and he had some faith in the visitor’s 
words. He thought that the visitor must be 
seeing something that he himself could not 
see. He addressed the visitor softly: “Please 
show me what you see. I cannot see it, what 
shall I do?” The visitor thereupon called him 
closer, and pointed through the gap in the 
branches. Moving closer, the tribal man 
suddenly also saw the full-moon, and his face 
also lit up. 

 

 

 
Similar to the moon, Çré Kåñëa is present to those fortunate souls who are in the position of 

seeing Him. The tribals represent gross materialists. The dense jungle represents the jungle of 
material life with all its misidentifications and misconcepts that cover the true spiritual self and its 
vision, and the clouds represent the covering of the living entities’ vision of God. We can only have 
the vision of God, when, by His mercy, we are able to see through both layers of jungle and clouds. 
The scientist represents a preacher who is not taken serious by materialistic people, and the painting 
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of the moon represents the reproduced holy scriptures, which, although not imaginary, are taken as 
such by the ignorants. The visitor who pointed out the moon represents the spiritual master. The 
tribal man who developed faith in him represents the intelligent or graced materialist who develops 
faith in the spiritual master and the holy scriptures by empathetic vision, i.e. by seeing the light of 
love of God beeing reflected in the spiritual master’s face, and moreover by empathetically trying to 
attain his position of vision. 

 
Empathetic vision of Çré Kåñëa means, that we similarly develop faith in the spiritual master’s 

words by appreciating the light of the Lord reflected in the master’s sublime character, enthusiasm, 
wisdom and behavior. The powerful effect of seeing those who are God-realized is described in 
Caitanya-bhägavata 1.12.283: “One can become free from material bondage simply by seeing the 
fortunate souls whose hearts have been 
touched by the blissful existence of the 
Supreme Lord.” The best way of 
empathetic vision would be if we could 
directly take part in God’s perception of 
the spiritual master, like the presiding 
demigods of the senses: “We eleven 
presiding deities of the various senses, 
headed by Lord Çiva, are most 
fortunate, because the senses of these 
pure devotees of Våndävana are the 
cups through which we repeatedly drink 
the nectarean beverage of the honey of Your lotus feet.” – Lord Brahmä to Lord Kåñëa in SB 
10.14.33. We may not be able to have such direct insight as the demigods, but by hearing from the 
spiritual master and appreciating his realizations of devotion, we can empathetically share in his 
vision. This empathetic vision through çabda184, testimony of experts, is not less scientific than the 
empathetic vision of a science student who empathetically shares in the vision of his professor by 
hearing from him about his experiments. Another example of empathetic vision is the vision of 
people who hear the news of a radio station via the çabda of a correspondent stationed in a foreign 
country; or the vision of the captain of a submerged submarine who sees what is happening on the 
surface of the water with the help of the çabda of a periscope (see illustration). Thus the God-
realized spiritual master is like a transcendental professor who shares his exalted realizations with 
his students; he is like a correspondent from the spiritual realm. The pure mirror of his heart is like a 
transcendental periscope that is mercifully situated both in the spiritual realm as well as in the 
material realm, to benefit the conditioned souls who take shelter of him. 

                                                 
184 çabda has been established as a source of knowledge superior to personal evaluation by Çré Jéva in Chapter 3.5. 
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Çrémad-Bhägavatam 3.27.12 mentions: 
yathä jala-stha äbhäsaù, sthala-
sthenävadåçyate, sväbhäsena tathä süryo, 
jala-sthena divi sthitaù, “The presence of 
the Supreme Lord can be realized just as 
the sun is realized either as a reflection on 
water or as a second reflection on the wall 
of a room. Although being reflected on the 
wall and on water, the sun itself is 
permanently situated in the sky.” In the 
illustration, the man in the house is unable 
to see the sun directly, but he can see the 
sun’s various reflections. Similarly, due to 
material coverings, we may not yet be able 
to see the Supreme Lord directly, but we 
can nevertheless appreciate the workings of 

His various energies and their further reflections. We can for example appreciate the wonderful way 
in which everything in material nature is well-designed and organized through His energies.  
 

Unlike the material energies of the Lord that are perceptible to some extent, His spiritual 
energies cannot directly be perceived by a conditioned soul. The easiest way to get a glimpse into 
the Supreme Lord’s spiritual energies is by hearing çabda-brahma, transcendental testimony of the 
Vedic literature and self-realized saints. The Supreme Lord is reflected in the pure mirror of the 
spiritual master’s heart, and although we may not be able to see that reflection, we can appreciate 
the Lord’s further reflections into çabda-brahma spoken by the spiritual master, and in his pure 
devotion and way of living. By empathetic contemplation, we can to some extent share in the 
spiritual master’s devotional realizations and divine vision. 
 

Simultaneously, we should approach Guru and Kåñëa practically (just like the tribal who 
approached the visitor); we should not only mentally appreciate Guru’s vision, but also start to 
practically move closer to the spiritual master, i.e. we should start to practice bhakti ourselves, and 
by that, the obstacles that hinder our vision (represented by the branches and the clouds in the 
moon analogy) slowly disappear; or we are at least able to peak through them to some extent by the 
Guru’s mercy. It is noteworthy that the spiritual master is even more merciful than the Supreme 
Lord: The Supreme Lord waits until we are interested in Him before He showers His mercy on us, 
whereas the spiritual master kindly calls even those who are in ignorance close to the Lord. This is 
because the Lord wants to be approached through His devotee, as mentioned earlier. Moving closer 
to the pure devotee or Guru does not mean to merely imitate him externally, i.e. to stay in the same 
place and wear the same cloths as him. Moving closer to Guru includes a complete internal 
transformation of the heart. It involves becoming purified from the various coverings of material 
misidentifications and false desires through the practice of bhakti, especially the chanting of the holy 
name given by the spiritual master, and through his holy association. The pure devotee, like no one 
else, has a pure affinity to serve Çré Kåñëa, and in his association our own affinity to serve Kåñëa can 
be enkindled, just as iron becomes magnetic in the association of a strong magnet. By taking full 
shelter of, humbly inquiring from, and rendering favorable service to the spiritual master, we can 
attract his mercy by which our material coverings are removed. Thus we attain love of God. By love 
of God only can we serve and realize the Supreme Lord. 

 
God-realization finally leads to complete faith arising from direct experience. At this stage, 

no doubter will be able to dissuade us from our realizations, as they are evident to the pure spiritual 
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self. Such direct evidence is more substantive than any evidence we can possibly aquire in the 
material realm. 

 
Thus we can distinguish between three types of faith: 
 
(1) Blind faith or dogmatic faith that follows materialistic science, non-transcendental 

religion or unrealized devotees who cannot give practical God-realization. 
(2) Empathetic faith by empathetic vision through the media of a realized Guru. 
(3) Direct faith stemming from personal realization. 
 
Summarizing, there are two crucial points: association of a Guru, i.e. a God- and self-realized 

devotee, and proper practical behavior with him, which includes sincere practice of bhakti. Then 
only can we gradually attain the auspicious vision of Çré Kåñëa. Lord Kåñëa can only be realized by 
bhakti, loving devotion (Bg 18.55). Yet, “Unless there is realization of the transcendental form of 
the Supreme Personality of Godhead, there is no question of love of God.” (Bhaktivedanta 2, 1980, 
p. 245.) bhakti cannot be manufactured; it can only be received from the Supreme Lord Himself, yet 
He is only attainable by bhakti. This appears to be a paradoxical situation. How can it be overcome? 
We must be given eyes of love of God from a spiritual master, who possesses love of God. The man 
in the analogy can ascertain that he does not see the moon, yet his friends can see the moon. 
Similarly, if we are simple-hearted, we can attest that we do not see Kåñëa; but the pure devotee 
sees Him both externally and internally. Thus, in the pure devotee’s association, we can have the 
association of Kåñëa, despite not yet being completely qualified. Further, the pure devotee can give 
us eyes of love of God. This – not material gains – is the real mercy of the pure devotee or Guru. 

 
Before giving sermons, devotees usually chant this mantra (Gautaméya-tantra, quoted from 

SB 1.8.18, purport): 
 

oà ajïäna-timirändhasya 
jïänäïjana-çaläkayä 

cakñur unmélitaà yena 
tasmai çré-gurave namaù 

 
“I offer my respectful obeisances unto my spiritual master, 
who, with the torchlight of knowledge has opened my eyes, 

which were blinded by the darkness of ignorance.” 
 

To cite an example, Saïjaya was given divine vision by his spiritual master, Çréla Vedavyäsa. 
By dint of this inner vision, Saïjaya told the blind king Dhåtaräñöra of all the events happening at 
the same time at a distance on the battlefield of Kurukñetra. In this way, Saïjaya narrated the 
contents of the entire Bhagavad-gétä. Then Saïjaya said: (Bhagavad-gétä 18.75): vyäsa-prasädäc 
chrutavän, etad guhyam ahaà param, yogaà yogeçvarät kåñëät, säkñät kathayataù svayam, 
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“By the mercy of Vyäsa, I have heard 
these most confidential talks directly from the master 

of all mysticism, Kåñëa, who was speaking personally to Arjuna.” 
 
Saïjaya declares that his perception of Kåñëa was säkñät, direct, although he was physically 

absent. The usage of the term säkñät makes clear, that unlike the partial material transmission 
through telephone or video conference, the spiritual revelation of Kåñëa through Guru is non-
distorted and thus direct. This is so, because, as per the goal advocated by the acintya-bhedäbheda-
darçana, the spiritual master is cent percent one in will with Lord Kåñëa, although playing the part 
of an individual instrument. By uniting in will with his Guru, who is one in will with Lord Kåñëa, a 
sincere disciple like Saïjaya can attain union with Lord Kåñëa. This shows how a sincere devotee of 
Kåñëa is never separated from Him due to his inner vision through his union in will with Kåñëa as 
advocated by the acintya-bhedäbheda-darçana. 

 
King Dhåtaräñöra was not God-realized, and further he was blind; yet he was able to have 

empathetic vision of Kåñëa by hearing çabda from Saïjaya. This is the art of Vedic science. This art 
of successful transcendental science is indicated in the very first verse of the Bhagavad-gétä, where 
Dhåtaräñöra inquires from Saïjaya (dharma-kñetre kuru-kñetre, Bg 1.1). Inquiry from God-realized 
devotees is the first step towards transcendence. Such pure devotees have themselves received this 
realization from spiritual masters, not by their own efforts. 

 
In this way, the disciplic succession with its bona fide representatives can enable us to 

overcome the seemingly insolvable task of realizing Lord Kåñëa by granting first empathetic and 
then direct vision of Lord Kåñëa. The only reasonable and auspicious path in this material world is 
to engage in one’s real inherent nature of bhakti, one’s sanätana-dharma. As explained earlier, most 
conditioned souls are averse to bhakti due to anyäbhiläña, separatist desires; yet bhakti must be 
practiced voluntarily in order to realize Kåñëa. This gap can only be overcome with the help of a 
self- and God-realized saint, a bona fide Guru, by whose association and guidance we can attain 
bhakti. Actually Kåñëa is present everywhere and in every heart as the Supersoul (Bg 15.15), but 
due to separatist desires we cannot see Him. Hence the necessity of Guru is understood: jéve säkñät 
nähi täte guru caittya-rüpe, çikñä-guru haya kåñëa mahänta-svarüpe, “Since one cannot visually 
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experience the presence of the Supersoul, He appears before us as a liberated devotee. Such a 
spiritual master is none other than Kåñëa Himself.” – Cc 1.1.58. éçvara-svarüpa bhakta täìra 
adhiñöhäna, bhaktera hådaye kåñëera satata viçräma, “A pure devotee constantly engaged in the 
loving service of the Lord is identical with the Lord, who is always seated in his heart.” – Cc 1.1.61. 
bhavad-vidhä bhägavatäs, tértha-bhütäù svayaà vibho, térthé-kurvanti térthäni, sväntaù-sthena 
gadäbhåtä, “Pure devotees like you are verily all holy places personified, because you carry the 
Personality of Godhead within your heart and thus you turn all places into places of pilgrimage.” – 
SB 1.13.10. 

 
Guru is one in will with Kåñëa, as explained earlier in this chapter. Kåñëa wants pure bhakti, 

and Guru has pure bhakti. Due to Guru’s pure bhakti, Kåñëa is always present in his heart, and thus 
wherever there is Guru, there is also Kåñëa, who Himself says: sädhavo hådayaà mahyaà, 
sädhünäà hådayaà tv aham, mad-anyat te na jänanti, nähaà tebhyo manäg api, “The pure devotee 
is always within the core of My heart, and I am always in the heart of the pure devotee. My devotees 
do not know anything else but Me, and I do not know anyone else but them.” – SB 9.4.68. This verse 
also explains another point: Kåñëa recognizes only saints as truly His. To get the favor of a saint or 
Guru is very valuable, because then Kåñëa also recognizes us through the saint’s association. Kåñëa 
wants to be approached via Guru because He wants to give His pure devotees all credits. Therefore, 
He reveals Himself via the transparent media of Guru, who carries Kåñëa in his heart. 

 
Guru and Kåñëa are one in association, desire and quality, 

but two in person according to the acintya-bhedäbheda-darçana. 
Because Guru is one in desire with Kåñëa, Kåñëa is always in the 

heart of Guru, and Guru is always in the heart of Kåñëa. 
 

Guru is as worshipable as Kåñëa because Kåñëa is always in his heart, and because he is one 
in will and quality with Kåñëa. It has been explained how the spiritual master as a person is different 
from Kåñëa, but because he is one in will with Him, Kåñëa and His guru-çakti always give him full 
association and guidance. The Supreme Lord mentioned: “You should accept a highly elevated 
Paramahaàsa, a self-realized spiritual master. In this way, you should place your faith and love in 
Me, the Supreme Personality of Godhead.” (haàse gurau mayi bhaktyänuvåtyä, SB 5.5.10). In fact 
the worship of Guru is direct worship of Lord Kåñëa, because by worshiping Kåñëa’s pure devotee, 
we please Kåñëa directly and to the highest degree because His devotees are more dear to Him than 
even His own self. Lord Kåñëa says to His devotee Uddhava: na tathä me priyatama, ätma-yonir na 
çaìkaraù, na ca saìkarñaëo na çrér, naivätmä ca yathä bhavän, “My dear Uddhava, neither Lord 
Brahmä, Lord Çiva, Lord Saìkarñaëa, the goddess of fortune nor indeed My own self is as dear to 
Me as you are.” – SB 11.14.15. Just as a mother is more pleased if we please her child than if we 
pleases her directly, similarly the Lord is most pleased if we serve His devotees. Thus serving the 
Lord’s devotees is the most efficient way to attract the Lord’s mercy and attain all perfection. This is 
nicely described in the following verses: mad-bhakta-püjäbhyadhikä, sarva-bhüteñu man-matiù,  

 

“Worshiping My devotees is better than worshiping Me.” 
– Lord Kåñëa in Çrémad-Bhägavatam 11.19.21. 

 
ye me bhakta-janäù pärtha, na me bhaktäç ca te janäù, mad-bhaktänäà ca ye bhaktäs, te me 

bhakta-tamä matäù, “My dear Pärtha, one who claims to be My devotee is not truly My devotee. 
Only the person who says that he is the devotee of My devotees is actually My devotee.” – Lord 
Kåñëa in the Ädi Puräëa, quoted in Cc 2.11.28. arcayitvä tu govindaà, tadéyän närcayet tu yaù, na sa 
bhägavato jïeyaù, kevalaà dämbhikaù småtaù, “One who performs worship of Lord Govinda but 
fails to worship His devotees should be understood to be not a devotee of the Lord but simply a 
victim of false pride.” – Padma Puräëa. yasya deve parä bhaktir, yathä deve tathä gurau, tasyaite 
kathitä hy arthäù, prakäçante mahätmanaù, “Only unto those great souls who engage in pure 
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devotion to both the Lord and the spiritual master are all the imports of Vedic knowledge 
automatically revealed.” – Çvetäçvatara Upaniñad 6.23. 

 
In this  picture we see Lord Kåñëa 

serving and worshiping His dear friend and 
devotee Sudämä who came to Him for a 
spontaneous visit (see SB 10.80). Sudäma 
had come a long way on foot and thus Lord 
Kåñëa washed his feet, as it is custom in the 
Vedic culture. Kåñëa’s wife assisted Him in 
worshiping Sudämä, although the ultimate 
object of worship, Lord Kåñëa, is her 
husband. They anointed him with various 
fragrant pastes, worshiped him with aromatic 
incense and lamps, gave him various gifts, 
welcomed him with pleasing words and 
fanned him with a hand fan. Just as Kåñëa’s 
wife pleases Lord Kåñëa by serving His 
devotee, similarly, the worship of the Lord’s 
pure devotee by other devotees is not at all a 
deviation from the path of exclusive devotion 
to the Lord, but is actually an essential part 
of its fulfilment. Since worship of the Lord’s 

pure devotees pleases the Lord more than worship of Himself, if we are truly wise, we engage with 
great enthusiasm in the service of the Lord’s pure devotees, especially of our spiritual master. It has 
been explained in this chapter how the spiritual master is very dear to the Lord because he has no 
other desire than to serve the Lord’s desires. He is one in desire with the Lord, and it is this 
perfection of union in will with the Lord, which is advocated scientifically by Lord Caitanya’s 
philosophy of acintya-bhedäbheda. The nature of the spiritual master and the necessity of accepting 
and serving him has thus been explained in the light of acintya-bhedäbheda-darçana. Since the 
philosophy of acintya-bhedäbheda advocates union in will with God, it should be learned from a 
spiritual master or Äcärya who has himself perfected union in will with God. 
 

“The essential principle of Vaiñëavism is that howsoever great a scholar 
and intellectual giant a man may be, he will not be able to appreciate even 
the easiest points of the Vaiñëava philosophy until and unless he has 
entirely surrendered himself to an Äcärya whose character is the 
embodiment of the Vaiñëava philosophy.” (Bhaktisiddhanta, 1929, p. 259.)  
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17. The Renaissance of a Guiding Faculty of Philosophy 
 

 
 

The quest of this book is the quest for a universal philosophy. Philosophy is concerned with the 
basics of humanity’s thinking. It therefore used to be accepted as mother of all physical sciences and 
was originally given a guiding position amongst all physical sciences, from which it was split off in 
modern times. Before William Whewell coined the term ‘scientist’, scientists were usually known as 
‘natural philosophers’. “True science is philosophical.” (Born, 1957. Nobel Laureate in physics.) The 
title ‘PhD’ is the abbreviation of Latin philosophiae doctor, teacher of philosophy – yet how many of 
those who hold a doctor title nowadays know philosophy well? In this chapter, we shall examine 
how the philosophy of acintya-bhedäbheda can bring back the faculty of philosophy to its original 
position of guiding all other physical sciences – how it can bring about a philosophical renaissance. 
 

The reason for the decay of philosophy has been explained thoroughly in the fourth and 
thirteenth chapter. In short, before the rise of western philosophies, the faculty of philosophy was 
still closely related to a genuine faculty of spirit or transcendence, and thus formed a valuable bridge 
from material to spiritual sciences. During Socrates’ and Plato’s time, self-realization was still 
regarded as the goal of philosophy, and it was one of the primary functions of philosophy to remind 
humanity that the self is spiritual, and that it is not the material body. Due to neglect of the 
connection with its spiritual roots, true philosophy became more and more diluted and covered by 
various fallacies such as skeletonism. This is also due to the loss of purity and potency of the 
spiritual traditions worldwide. It has been explained in Chapter 13 how the covering of the essential 
philosophy is part of the Lord’s master plan and predicted in the Vedic literature. Çré Caitanya 
appeared five-hundred years ago to commence a rennaissance of essential religion and philosophy. 
He established the universal philosophy of acintya-bhedäbheda, which advocates practical God- and 
self-realization, made possible by the practice of pure bhakti. In the Bhagavad-gétä, Lord Kåñëa 
mentions various elements of actual knowledge such as humility, nonviolence, approaching a bona 
fide spiritual master, constant and unalloyed devotion to Him and philosophy that explores the 
Absolute Truth. He says that only the philosophy that explores the Absolute Truth can be declared 
to be actual knowledge (tattva-jïänärtha-darçanam, etaj jïänam iti proktam, Bg 13.12), and that 
“True knowledge leads to understanding the Absolute Truth, the Supreme Personality of 
Godhead.” (jïänaà tad brahma-darçanam, SB 3.32.31.) It is not the primary purpose of philosophy 
to find ways of increasing material wealth, health, social welfare, etc; there are enough sciences that 
are engaged in these affairs. The primary business of philosophy is to show people the way to a 
higher truth, i.e. the spiritual reality, and how every part of creation and various sciences can serve 
that essential end. It is the business of philosophy to bring the light of truth unto the stage of life, 
not to decorate the stage and quarrel with the actors and other people of the theatre. If the faculty 
of philosophy neglects this duty, then the stage will remain in darkness, and all others will not be 
benefited, even if they sacrifice their lives for whatever partial science they are engaged in. 
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If the faculty of philosophy again takes up its actual duty 
of advocating the realization of the Absolute Truth, then it will naturally 

again be accepted as the wise guide over all physical sciences as it was before. 
 

This can be possible if the faculty of philosophy advocates the universal philosophy of 
acintya-bhedäbheda. It can then again take its original place of functioning as bridge between the 
physical sciences and the spiritual sciences. At least, the universal philosophy of acintya-bhedäbheda 
should be taught in schools and universities in the proper light, i.e. not as a sectarian doctrine, but as 
a universal philosophy of self-realization. In this way, those who are inclined towards this very 
efficient way of transcendence will be given a chance. 

 

 
  

Building a bridge between physical sciences and the spiritual sciences of bhakti, philosophy 
can take an important position in harmonizing the divided or divorced sciences. During Vedic times, 
material, social, spiritual and all other sciences were harmoniously allied and united in the higher 
purpose of bhakti. Due to degradation of both the general people and the spiritual leaders, people 
lost faith in spiritual philosophy and practices. Religion was declared unscientific and in the secular 
state, various religions were split off from modern sciences. Since then, religions are going through 
crisis due to fanatism and sectarianism and modern sciences are going through crisis due to lack of 
essential spiritual substance by declaring the soul to be taboo. After a time of disillusionment and 
reflection, there can be a reconciliation and synthesis of the two divided poles into a harmonious 
cooperation of all sciences dedicated to the cultivation of bhakti under the guidance of capable 
spiritual leaders and the universal all-harmonizing philosophy of acintya-bhedäbheda. The faculty of 
philosophy can play an important role in this process of harmonization that can lead to a 
philosophical renaissance, enabling people to attain true wisdom. The goal is not to merge faculties 
like religion and science, but the harmonious reciprocal complementation and cooperation of all 
faculties towards the goal of transcendence. This reconciliation of all children faculties can be 
brought about by the all-encompassing mother philosophy, acintya-bhedäbheda, who advocates 
unity in diversity.  
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18. Review, Summary & Conclusion 
 
18.1. Review 

 

Eight years of enriching research, study and contemplation for this book have passed. One may 
wonder why this book became so multi-facetted. This is best explained – how could it be otherwise – 
with the philosophy of acintya-bhedäbheda. The transcendental reality is advaya-jïäna, the 
undivisable complete whole (SB 1.2.11). It is not possible to study only a part of it without 
considering the complete whole; as soon as we examine a segment of the undivisable complete 
whole, we unavoidably get in touch with the entire whole. As such it is not possible to examine only 
the philosophy of the complete whole – if we try to do so, we naturally end up in exploring the 
entire transcendental reality, its transcendental science, culture, religion, etc, and such an 
understanding will turn out to be indispensable. Considering the importance of diversity in this 
book, we will find that despite covering many topics, this book is very concise and keeps a sharp 
focus on the central subject. In order to present this book in a way that suits the modern science-
oriented spirit of humanity, I tried to make sure that the reader is able to clear all doubts about the 
scientific nature of Veda, especially in Chapters 1-3 and 11. Accordingly, the chosen language is 
rather scientific than poetic. This language may not suit the minds of many people; however, this 
text can easily be presented in another volume that does not need to conform to academic 
standards. If there is anything of value in this book, it is solely because of the blessings of my well-
wishers, whose instructions I am trying to follow to their satisfaction. 
 
18.2. Summary 

 

The central hypothesis that acintya-bhedäbheda is a universal principle that can convey and 
harmonize the essential assets of all sciences, philosophies and religions is verified and substantiated 
in many ways. Chapters 1-3 mainly deal with Vedic epistemology that builds the basis for accepting 
Veda as scientific evidence (Veda is defined as transcendental knowledge beyond ethic 
designations). The philosophy of acintya-bhedäbheda relies on the evidence of Veda. Therefore, 
verifying acintya-bhedäbheda-darçana necessitates verifying Veda as scientific evidence. I have 
coined the term ‘skeletonism’ to term the misidentification of the self with the material body and 
the thus resulting faith in human perception and reason as reliable evidences. This faith is revealed 
to be false if it is exclusive, because the human senses and mind are often unreliable and even 
illusioning. The most stricking proof for this matter of fact is that although humans believe to 
possess so much knowledge, they don’t know the most basic thing – their self. They misidentify with 
the material body that is completely alien to the real self. Various evidence from material and 
spiritual science that prove that the self is not the material body are offered. It is shown that this 
knowledge was taught by the Vedic science since thousands of years and was also known to 
founders of the western philosophies like Socrates and Plato. The exposing of the grave human 
error of skeletonism serves various ends: 
 

– The realization of our being illusioned and dependent on the help of disillusioned persons. 
– The awakening of humility, by which we agree to learn from capable authority. 
– The realization that if despite all efforts to understand reality, humanity is in total illusion 

about the very basis of existence, then there must be a superior power of bewilderment. 
– The understanding that those rare persons who – despite this powerful bewilderment – are 

able to dispell such illusion and establish truth must be authoritative. 
– The attainment of agreeance to change the faulty paradigm of skeletonism or in other words 

the cure from the material paradigm paralysis that keeps people away from progress. 
– The effort to approach and learn from people who are free from material illusion and can 

teach how to factually and scientifically attain transcendental perception. 
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Since skeletonism also includes the fallacy that ‘I am mortal; life ends with death’, liberation 
from skeletonism also leads to the realization that life is eternal. This leads to more spiritual 
development and less material exploitation and entanglement. We realize that the actual quest of 
life is not the development of fleeting health and wealth, but mainly to overcome the actual problem 
of material life, namely mortality, by attaining our svarüpa, immortal spiritual form of existence. 
This positive approach to transcendence is given in later chapters in this book, as most people 
cannot directly take to it due to lack of faith. The negative approach is helpful to renounce false 
ideas and gain faith in transcendence. It is made clear, that it is useless to try to understand the 
world with imperfect and distorting senses, and that we first need to attain a way of experiencing 
reality undistortedly and directly. This is only possible through supersensual or transcendental 
perception, which is not attainable by independent efforts, but only by merciful revelation of 
universal transcendental knowledge, Veda. The most reliable standard sources of Veda are 
explained to be the Çrémad-Bhägavatam and the Caitanya-caritämåta. However, the reader is not 
asked to accept these scriptures merely on faith, but by practically understanding the supremacy of 
their essential philosophy, the acintya-bhedäbheda-darçana, which is presented in the subsequent 
chapters. 
 
 Chapter 4 explains how the decline of the Vedic science does not lessen the value of Veda, 
but is a necessary element of creation. Chapter 5 describes the Vedic ontology, according to which 
the absolute truth is the Supreme Personality of Godhead Çré Kåñëa. This however is neither an 
ethically designated nor sectarian concept, but an all-encompassing principle due to the wonderful 
nature of acintya-bhedäbheda of Lord Kåñëa, who is simultaneously one and many, same and 
variegated, personal and impersonal, localized and all-pervading, immanent and transcendental, 
subjective and objective. Çré Kåñëa is the all-reconciling origin of all forms of God, and this is also 
demonstrated by showing how most common names of God are originally names of Lord Kåñëa. 
The principle of acintya-bhedäbheda is not advocating polytheism but rather full-fledged theism. 
This is explained philosophically and with analogies such as the Queen who is one person playing 
many roles and the same river who appears in various forms. Different forms of God are one in 
person, but different in rasa, relish of relationship with others. Chapter 5.5 explains how the three 
aspects of Godhead, namely the all-witnessing Supersoul, the all-pervading impersonal Brahman 
and the transcendentally localized Godhead can harmonize even seemingly contradictory concepts 
of God of various religions, and it establishes the personal aspect of God as supreme. 
 
 Chapter 6 describes the biography and essential teachings of Çré Caitanya Mahäprabhu, the 
original expounder of acintya-bhedäbheda-darçana. Chapter 7 explains how acintya-bhedäbheda-
darçana harmonizes all philosophies by representing their positive essence while avoiding their 
shortcomings. Chapter 8 gives account of how the philosophy of acintya-bhedäbheda can harmonize 
the individual person with the entire creation. Chapter 9 offers a unique and very helpful 
categorization of all philosophies into four main philosophies in teleosympathetic order, that is, 
according to their amount of being in unity with the Supreme Lord’s desire. This chapter shows how 
acintya-bhedäbheda-darçana is able to harmonize all other philosophies in their underlying essential 
purpose, the gradual development of full-fledged theism, and how acintya-bhedäbheda-darçana is 
the paramount philosophy according to the teleosympathetic order. Chapter 10 explains how 
acintya-bhedäbheda-darçana advocates union in will of individuals. Chapter 11 explains quantum 
mechanics in the light of acintya-bhedäbheda-darçana to give a practical example in modern science. 
It gives account of how consciousness is again taken into consideration by science; it compares 
Heisenberg’s principle of uncertainty with the Vedic principle of acintya and it distinguishes 
between gross matter, subtle matter (such as the mind) and the spiritual substance (such as the self 
and the spiritual energy). It points out the danger of confusing subtle matter with spirit, gives a 
solution to the soul/body problem and elucidates the phenomenon of entanglement from the Vedic 
perspective. 
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Chapter 12 explains how acintya-bhedäbheda harmonizes all religions by showing how the 
universal sanätana-dharma, the eternal occupation of the soul, is the common essence of all 
religions. It shows how the eternal occupation of the soul is bhakti, devotional service to God. It 
explains how various occupations and religions are the manifestation of the same potency of the 
Supreme Lord and can thus be scientifically harmonized by the principle of acintya-bhedäbheda. By 
teleosympathy, sympathy for the will and purpose of God, we see how everything in His creation 
has its place and purpose. Although knowing the essence of sanätana-dharma, the essentialist thus 
never deprecates other occupations and religions, but sees all diversity in ultimately harmonious 
unity. Chapter 13 establishes how acintya-bhedäbheda-darçana and Vaiñëavism are eternal although 
they seem to have developed historically. 

 
Chapter 14 goes into detailled explanations of various aspects of acintya-bhedäbheda-darçana 

according to the teachings of Çré Caitanya. It explains how God and His transcendental realm are 
acintya, materially inconceivable, but can be revealed and realized by the mercy of the Supreme 
Lord’s spiritual potency. It describes how God is the source of all variegation, how He appears in 
various forms in reciprocation to the inclinations of His devotees, how He remains untouched by 
material imperfections and how He is simultaneously personal and impersonal. It explains how 
acintya-bhedäbheda-darçana leads to true equal vision, harmony, perfect discrimination and union 
in will with God. It explains how acintya-bhedäbheda is the ultimate principle of philosophy. 
Chapter 15 gives account of saìkértana, the most universal and most efficient way to practically 
realize God and transcendence. Chapter 16 elucidates the spiritual master in the light of acintya-
bhedäbheda-darçana, and Chapter 17 explains how philosophy can again become a guiding 
academic faculty. 
 
 
18.3. Conclusion 
 

There are two main ways of evidence offered in this book: the theoritical way of logic, and the 
practical way of devotion. The practical devotional way is for those people who are spiritually 
faithful, and the theoretical way is for those people searching for truth who don’t yet possess enough 
faith to perform devotional practices. The spiritually faithful already possess some preliminary faith 
in God and devotion. They are not too much doubtful towards the devotees and are ready to try to 
practice the Vedic science under their guidance. They start chanting the holy name in the proper 
way and thus their consciousness is purified and they quickly attain practical God-and self-
realization, upon which all remaining doubts are dispelled and they are established in firm faith 
stemming from personal realization. 
 

The less faithful do not possess enough commitment to devotional practice. They are unable 
to properly perform bhakti and they are thus deprived from actual realization, which is only attained 
by practicing pure bhakti. However, if they are inquisite about the absolute truth, they can still tread 
the indirect negative way by theoretically accepting that the Vedic science must be authentic, for 
instance because it is the only science that systematically and consequently exposes various basic 
human fallacies such as skeletonism. Skeletonism and other fallacies are found to a smaller or 
greater extent in almost all human schools of thought, and by cancelling these schools out one by 
one, ultimately only the philosophy of acintya-bhedäbheda remains. The inquisitive people are 
moved by such a negative approach to question various wrong paradigms, and come into the 
association of devotees with the hope of liberation from material illusion and suffering by practicing 
motivated bhakti. In the association of devotees, their striving for knowledge and liberation is 
transformed into devotion, and thus they can take to pure unmotivated bhakti, by which they are 
fully purified and attain God-and self-realization. 
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(A) Practical way of evidence for the validity of acintya-bhedäbheda-darçana: 
 

Preliminary faith in God >>Agreeance to practice bhakti under the guidance of 
a pure devotee >>Purification of mind and realization of God and His nature of 
acintya-bhedäbheda (>>Firm faith from realization). 

 
(B) Theoretical way of evidence for the validity of acintya-bhedäbheda-darçana: 
 

Inquisitiveness about the absolute truth >>Consideration of the Vedic teachings 
>>Finding that at least their exposition of various human fallacies such as 
skeletonism is true >>Inquiry from devotees and scriptures >>Attainment of 
logical understanding of acintya-bhedäbheda-darçana >>Attainment of faith in 
God [>>continue above at (A)]. 

 
 Since the philosophy of acintya-bhedäbheda is the essence of Veda, it is established as 
foremost philosophy by logically establishing that the Vedic science is the foremost science of 
humanity. This can be done by recalling that only the Vedic science simultaneously offers: 
 

- A complete science of the self that clearly distinguishes the actual self or spirit soul from the 
material subtle body (mind, intelligence and false ego) and gross body. 

- A plain exposition of the fallacy of skeletonism by a complete epistemology. 
- A very strong declaration that the actual human quest is self-realization and to overcome 

death by transcending the mundane existence, not to invest in a sure loss by trying to 
sophisticate mundane life and its relations that are all lost at the time of death. 

- A complete ontology that explains how God can be simultaneously one and many, 
impersonal and personal, etc., according to His nature of acintya-bhedäbheda. 

- A complete philosophy; acintya-bhedäbheda, which is able to explain the relations between 
God, the living entities and matter scientifically without contradictions and logical gaps, and 
which can harmonize seemingly contradictory doctrines even of different faculties. 

- A complete science of transcendence that allows one and all to factually realize God, our 
transcendental self and their eternal relationship. 

 
Other schools may offer one of the above items, but not as sophisticated and clear as the 
Vedic science does, and no school presents all of them together. 

 
>>Therefore, the Vedic science is accepted as foremost science, and its corresponding 
philosophy of acintya-bhedäbheda as foremost philosophy. 

 
 But even though it can be scientifically proven that Vedic science is the foremost science, the 
Vedic science cannot be widely established as such mechanically, because it is by nature secret (Bg 
9.2). It can by nature only be revealed to, understood by and realized by those who are inclined 
towards serving God (see Bg 4.3, 8.22, 18.55, Brs 1.2.234). This is so because God refuses to be 
exposed to the envious (Bg 7.25, 18.67). Even the most sophisticated and logically undefeatable 
presentation of Veda read by the most intelligent people will be misunderstood if they lack bhakti, 
whereas an illiterate who hears a few sentences about Veda with devotion will at once understand 
and employ it. We should therefore not only be concerned about an academic presentation of Veda, 
but we should especially make sure that the presentation is in line with the conclusions of pure 
devotion, and that the listeners listen with as much devotion as possible. I have presented evidence 
from Vedic literature that affinities such as devotion or material desires develop in corresponding 
associations and I have explained that phenomena like entanglement in quantum mechanics confirm 
this principle. The practical conclusion is that the realization of the essential nature of reality 
(described by the philosophy of acintya-bhedäbheda) depends on association with, service to and 
mercy of God and His pure devotees. 
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What follows is an academic justification of this book/thesis. 
 

Original contributions: 
 

– The contributions mentioned in the synopsis. 
– A presentation of acintya-bhedäbheda-darçana that emphasizes its essential maxim, namely 

unity in diversity or individual union in desire with God. The term ‘teleosympathy’ was 
coined to provide an academic term for this maxim. It is shown throughout this thesis how 
teleosympathy is the key to the deepest understanding of reality, because the ultimate 
substance and creator of reality, the Supreme Lord, only reveals Himself to one who 
approaches Him with teleosympathy or the desire to dovetail to His desires. One proof of the 
hypothesis that teleosympathy leads to a complete understanding of reality is that the 
teleosympathetic devotees are able to understand the confidential over-all purposes of all 
partial philosophies, sciences, religions and other conceptions and harmonize them in a 
higher purpose (see Chapters 7-12). 

– A universal philosophy which is simultaneously distinguished and non-sectarian due to its all-
encompassing nature; a precious chance for humanity to approach universal harmony. 

– A scientific exposition of the misconception of skeletonism.  
– An explanation of the universality of Lord Kåñëa and the Vedic science, not with dogmatic 

jargon but with lucid logic. Unique contributions in this regard are for example the 
demonstration that most names of God are names of Lord Kåñëa and the interpretation of 
Plato’s cave and of phenomena of quantum mechanics. 

 
Practical applications: 

 

– Universal reconciliation of various conceptions within a certain faculty as well as with 
conceptions of other faculties (for example the reconciliation of different religions amongst 
each other as well as the reconciliation of religious with scientific or other conceptions). 

– Promotion of inspiration, development and harmonization for all human disciplines by 
revealing their essential universal target and purpose. 

– Disillusionment and freeing humanity of the misconception of skeletonism and the connected 
problems such as material selfishness, greed, war, racism, sexism etc (see Chapter 2.3). 

– Practical God- and self-realization individually suiting our specific nature and environment.  
 

Simplification:  
 

Instead of approaching reality as an impersonal soup of dead matter, the philosophy 
presented in this thesis allows approaching reality as a supremely intelligent and omnipotent 
Person and His manifestations. This personal and teleologic approach allows us to inquire 
directly from the Creator about the nature and purpose of creation instead of manufacturing 
many incomplete mental speculations. Asking the Creator is the most simple approach to 
truth, and it only requires simplicity of the heart. It is the only way to true objectivity, as only 
God can see the entire creation from all angles and with complete knowledge (see Chapters 
3.3, 11.2). The culmination of scientific simplification is the empathetic contemplation of 
God’s own vision or darçana. God’s own darçana, vision/philosophy, is the acintya-
bhedäbheda-darçana, as disclosed by Çré Caitanya. The acceptance of this darçana is not done 
blindly but by practical realization of its validity. The next step of simplification is the step 
from teleology, knowing God’s purposes, to teleosympathy, serving God’s purposes. 

 
Prediction: 

 
This thesis predicts that humanity can find universal harmony without loss of individuality by 
embracing acintya-bhedäbheda as the central paradigm, provided that people are guided by 
pure devotees. Appendix 4 explains how we can best take to the guidance of a pure devotee. 
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At this point, I would like to explain the book’s cover design, which can only be fully 
understood after having assimilated all contents of the book. A prominent element of the cover 
design is the beam of white light that is refracted into all colors of the rainbow. This reminds us of 
science and thus indicates that the contents of the book are presented in a scientific way; in other 
words, they do not lack sound logic and evidence. However, more important is, that this refraction 
represents the principle that all the diversity we see in creation originally emanates from the one, 
non-dual, absolute reality. The various colors are simultaneously one with and different from the 
pure white light; similarly, the various elements and living beings are simultaneously one with and 
different from the non-dual, absolute original reality, as per the principle of acintya-bhedäbheda. 
 

The hexagram within the blue diamond is unexposed, because most people would wrongly 
see it as a symbol limited to a certain tradition. The hexagram is a particular yantra (geometric 
representation of a universal archetype) that expresses the unity of the cosmic dualities and thus 
universal harmony. The most profound meaning of the hexagram is the union of Rädhä-Kåñëa, as 
disclosed in Chapter 5.8. If we look carefully, we can also see an octagram as the blueprint of the lily 
or lotus flower that represents the purified consciousness of the living entity. Rädhäräëé wears a 
tilak marking with an eight-petalled lotus flower on Her forehead. The eight petals also represent 
the eight primary sakhés or confidants of Rädhäräëé, who are grouped around their center, Rädhä-
Kåñëa (represented by the hexagram), making out number nine, the complete number. Only by the 
mercy of such pure devotees of God, who are present on earth as spiritual masters, can we realize 
God. Therefore, we should always behold their vision on the lotus flower of our heart. The 
octagram consists of two squares layed over each other. The square represents the earth or the field 
of action (its four sides indicate the four directions, or the four dimensions including time), and the 
octagram represents a blueprint of a perfect arrangement of different fields of actions that enable 
the cristallization of the ultimate archetype of nature; in other words, an attractive place of pastime 
for Rädhä-Kåñëa, namely Våndävana (the metaphysical structure of Våndävana resembles a lotus 
flower; see Bs 5.2). The purified heart is non-different from Våndävana and thus called ‘lotus heart’. 

 
The main activity of pure consciousness is to always embrace the desires of Rädhä-Kåñëa – to 

cultivate teleosympathy, unity with God’s will, the practical goal of the philosophy of acintya-
bhedäbheda. This is symbolized by the lotus embracing the blue lustre of the diamond, representing 
the beautiful blue color of Lord Kåñëa, which expresses His desire to engage in loving relationships 
with His devotees. Lord Kåñëa’s body is often compared to a dazzling blue sapphire. Defeating the 
wealth of all earthly diamonds, the lustre of this sapphire is the ultimate wealth in existence. 
 

The frame of the cover design indicates divine vision. It consists of a palace window through 
which God is observing the cosmic play. Only if, by God’s grace, we can observe the cosmic creation 
through His vision and with the knowledge of His desires, can we understand reality in all its depths. 
This vision is the vision of acintya-bhedäbheda, God’s vision as expressed by Himself during His 
advent as Çré Caitanya Mahäprabhu. The film strip represents the film of earthly life, in which we 
seem to play a part similar to Truman in the film ‘The Truman Show’. When our heart becomes 
purified, we realize that we actually belong to the transcendental reality and rise above the muddy 
pond of material existence, just as the beautiful lotus grows out of the muddy pond. We can then 
behold the cosmic play with the confidential vision of its Director. With such vision, we can see how 
even seemingly disharmonious elements in creation are ultimately in harmony. This is symbolized 
by the smiling children of different cultures forming a hexagram, and by all the diverse elements of 
creation on the filmstrip being a projection from one higher harmonious reality. 
 

Finally, the transcendental moon that makes the lotus of our pure consciousness blossom is 
the moon of the holy name of God, especially the Hare-Kåñëa mahä-mantra, which is visible in 
Devanägaré script as rays of the moon, if we look very carefully. The cover design should thus 
ultimately inspire us to embrace the moon-rays of the Lord’s holy name, which will bring the flower 
of our consciousness to full blossom, enabling the Lord and all His glories to manifest therein. 
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My spiritual master told me to complete this book for my own purification through the 

remembrance and repetition of the Vedic teachings handed down in disciplic succsession. Thus I 
would like to close with the words of the compiler of the priceless Caitanya-caritämåta, Çréla 
Kåñëadäsa Kaviräja Gosvämé (Cc 1.9.5): 
 

esaba-prasäde likhi caitanya-lélä-guëa, 
jäni  vä  nä  jäni,  kari  äpana-çodhana, 

 
“It is by the mercy of all Vaiñëava devotees 

and spiritual masters that I attempt to write about 
the transcendental pastimes and qualities of Lord Caitanya. 

Whether I know or know not, it is for self purification that I am writing.” 
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Appendix 1. Guide to Sanskrit Pronunciation 
 

The Sanskrit script, unlike most other scripts, uses a phonetic system. This means that each syllable 
produced by the speaking organs is strictly represented by only one single letter or a certain 
combination of letters. For example the letter i is always pronounced like the i in pin, and the letter 
e always like the e in they. As such the Sanskrit script ensures accurate sound reproduction without 
ambiguity. The English script for instance is non-phonetic and thus ambiguous. The i in pin sounds 
like the e in depart, but is different from the i in pine, wide, etc. The English language hence 
requires a pronounciation guide, unlike Sanskrit that can be spoken straight from the script without 
fearing mispronunciation (this fear has been detected to be a learning obstacle for many students). 
The system of transliteration with the help of diacritics (diacritical symbols) allows lossless 
romanization of Sanskrit scripts. The scheme followed in this book is the International Alphabet of 
Sanskrit Transliteration (IAST), the most popular one. It uses only small letters. To facilitate 
distinction, Sanskrit terms are written in italic script.  
 

Vowels: Long vowels are twice as long as short ones. a is pronounced like the u in 
but, long ä like the a in far, and i like the i in pin. Long é is pronounced as in pique, 
u as in pull, and long ü as in rule. å is pronounced like the ri in rim. e is pronounced 
as in they, ai as in aisle, o as in go, and au as in how (latter four vowels are always 
long). The anusvära (à) is a pure nasal and pronounced like the n in the French 
word bon, and visarga (ù), which is a strong aspirate, is pronounced as a final h 
sound. Thus aù is pronounced like aha, and iù like ihi. 
 

Consonants: The guttural consonants—k, kh, g, gh, and ì—are pronounced from 
the throat in much the same manner as in English. k is pronounced as in kite, kh as 
in Eckhart, g as in give, gh as in dig hard, and ì as in sing. The palatal 
consonants—c, ch, j, jh, and ë—are pronounced from the palate with the middle of 
the tongue. c is pronounced as in chair, ch as in staunch heart, j as in joy, jh as in 
hedgehog, and ï as in canyon. The cerebral consonants—ö, öh, ò, òh, and ë—are 
pronounced with the tip of the tongue turned up and drawn back against the dome 
of the palate. ö is pronounced as in tub, öh as in light heart, ò as in dove, òh as in 
red-hot, and ë as in nut. The dental consonants—t, th, d, dh, and n—are 
pronounced in the same manner as the cerebrals but with the forepart of the 
tongue against the teeth. The labial consonants—p, ph, b, bh, and m—are 
pronounced with the lips. P is pronounced as in pine, ph as in uphill, b as in bird, 
bh as in rub hard, and m as in mother. The semivowels—y, r, l, and v—are 
pronounced as in yes, run, light, and vine respectively. The sibilants produce a 
hissing sound: ç is pronounced as in sharp (light sound), ñ as in push (but with 
tongue pulled back and heavier), and s as in sun. The aspirate h is pronounced as 
in home. 
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Appendix 2. The Four Classical Vaiñëava-Sampradäyas 
 

    
 

Table 1: Philosophies of the most prominent Äcäryas of the four classical Vaiñëava-sampradäyas: 
 

Äcärya Philosophy Disciplic succession Vedänta-commentary

Viñëu Svämé186 
(300 BC ) 

çuddhädvaita-väda 
(purified monism)  

Rudra-sampradäya Sarvajïa-bhäñya 

Rämänujäcärya 
(11th century) 

viçiñöädvaita-väda 
(specific monism) 

Çré-sampradäya Çré-bhäñya 

Madhväcärya 
(13th century) 

çuddha-dvaita-väda
(purified dualism) 

Brahma-sampradäya Pürëaprajïa-bhäñya 

Nimbärkäcärya 
(13th century) 

dvaitädvaita-väda187 
(monism and dualism)

Kumära-sampradäya Pärijäta-saurabha-bhäñya 

 

The quintessence of above philosophies: 
 

Çré Caitanya  
(16th century) 

acintya-bhedäbheda-
väda 

Brahma-Madhva-
Gauòéya-sampradäya 

Govinda-bhäñya by Çréla 
Baladeva Vidyäbhüñaëa 

  
The two major impersonal successions: 
 

Buddha 
(500 BC) 

çunya-väda 
(emptiness) 

various Buddhist schools nil (Buddha rejected the 
Vedas) 

Çaìkaräcärya 
(8-9th century) 

kevalädvaita-väda 
(exclusive monism) 

Çaìkara-sampradäya
(mäyävädis, monists) 

Çäréraka-bhäñya 

 

 There are mainly two opposed philosophical parties that confess fidelity to the Vedas; the theistic 
Vaiñëavas, who accept the Supreme Personality of Godhead as ever-existent188, and the atheistic 
impersonalists. The Buddhists and common materialists do not accept the existence of God. The 
mäyävädés claim that the Lord’s form is not eternal; they thus indirectly reject God as a perfect 

                                                 
186 The here mentioned Viñëu Svämé is Ädi Viñëu Svämé. There are two more Viñëu Svämés of the same sampradäya; 
Räja Gopäla Viñëu Svämé appeared around the 8th century, and Ändhrä Viñëu Svämé in the 14th century. The here 
chosen chronological sequence in the categorization is based on a purport of Çréla Bhaktivedanta Swami Prabhupäda: 
“[…] When Çré Viñëu Svämé, one of the four Äcäryas of the Vaiñëava cult, presented his thesis on the subject matter of 
çuddhädvaita-väda, immediately the mäyävädés took advantage of this philosophy and tried to establish their advaita-
väda or kevalädvaita-väda. To defeat this kevalädvaita-väda, Çré Rämänujäcärya presented his philosophy as 
viçiñöädvaita-väda, and Çré Madhväcärya presented his philosophy of tattva-väda [çuddha-dvaita-väda], both of which are 
stumbling blocks to the mäyävädés because they defeat their philosophy in scrupulous detail.” – Cc 1.7.110, purport. 
“Viñëu Svämé was the first of the Äcäryas to appear […].” (Bhaktisiddhanta 2, 1928, p. 17.) 
187 To distinguish dvaitädvaita from acintya-bhedäbheda, it is called cintya-dvaitädvaita (Bhaktisiddhanta 2, 1928, p. 39). 
188 In a broader sense, Vaiñëavism is a universal principle of theism and includes all theists such as Christians, Muslims, 
etc. “The supporters of saviçeña-väda, the doctrine of eternity of personal Godhead, are known as Vaiñëavas or theists. 
We shall call any person or country and any era Vaiñëava or theist to the same extent that this saviçeña-väda is found in 
them. We think that the noble Jesus propagated saviçeña-väda as the Äcäryas Çré Viñëusvämé, Çré Rämänuja, Çré 
Madhva, Çré Nimbärka etc, did in India.” (Bhaktisiddhanta, 1929, p. 254.) 
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person and are therefore also counted amongst the atheists. We should remember that most Hindus 
nowadays do not strictly follow exclusively one specific sampradäya and a corresponding 
philososophy, but are associated with a mixture of various practices (see definition of Hinduism in 
Chapter 2.4). The original Vedic teaching does not categorize by geographical identifications, but by 
various distinct moods and maturities of worship that manifest in certain sampradäyas and 
philosophical conclusions. Vedic injunctions such as the below quoted sampradäya-vihénä te point 
out the necessity of taking shelter of one of the four authorized Vaiñëava-sampradäyas that can 
grant successful transcendence. The term sampradäya does not mean ‘sectarian organization’, as 
some people are thinking. “The etymological meaning of sampradäya is: ‘the exact method adopted 
through which eternal knowledge is bestowed properly and entirely’. (...) The real significance of 
the word has been closely indicated in the renowned dictionary Amarakoça – Amarartha Candrika, 
published by the Sanskrit Book Store, Kolkata, as follows: ‘Authentic transcendental scriptural 
instruction through preceptorial succession is designated as ämnäya or sampradäya.’” (Tértha, 2010.)  

 
The Vaiñëavas do not deny the existence of non-distinction in creation in certain aspects, but 

they also do not deny the existence of distinction in creation, especially in terms of the individual 
existence of the Supreme Personality of Godhead, Lord Viñëu or Kåñëa, and the living entities, the 
jévas. Therefore, the Vaiñëava versions of advaita-darçana like çuddhädvaita-darçana or 
viçiñöädvaita-darçana, are not advocating exclusive monism or kevalädvaita-darçana, but merely give 
emphasis on non-distinction while also agreeing with distinction. On the other hand, the mäyävädis 
advocate exclusive non-distinction or monism. They do not accept the Supreme Personality of 
Godhead and the living entities as real – they claim that they are products of mäyä, and that 
liberation means to overcome this illusory duality and realize ultimate oneness in Brahman. By 
denying the existence of duality, the doctrine of mäyäväda eridicates the possibility of eternal 
bhakti, since there must be different parties for loving devotional relationships. Therefore, 
mäyäväda is opposed to the Vaiñëava-doctrines, which hold that the Supreme Lord, the living 
entities and their relationship of bhakti are eternal. To establish that the Vaiñëava-sampradäyas are 
accepted by the Vedic literature, Çréla Baladeva Vidyäbhüñaëa quotes the Padma Puräëa in the fifth 
verse of his Prameya-ratnävalé: sampradäya-vihénä ye manträs te niñphalä matäù, ataù kalau 
bhaviñyanti catväraù sampradäyinaù, çré-brahma-rudra-sanakä vaiñëaväù kñiti-pävanäù, catväras te 
kalau bhävyä hy utkale puruñottamät. The commonly given meaning translates as follows: 
 

“Unless one is initiated by a bona fide spiritual master in the disciplic succession, the 
mantra he might have received is without any effect. For this reason four Vaiñëava 
disciplic successions, inaugurated by Lakñmé Devé, Lord Brahmä, Lord Çiva, and the 
four Kumäras, will appear (bhavyaù) in Orissa (utkale) in the holy place of 
Jagannätha Puré (puruñottamät), and purify the entire earth during the age of Kali.” 

 
As the mentioned successions did not primarily appear in Orissa, some have explained that 

the term bhavyaù means that they will have their monastries in Orissa. However, Çréla Baladeva 
Vidyäbhüñaëa pointed out that the real meaning is that all four sampradäyas together, i.e. their 
quintessence, will appear from the Supreme Lord (puruñottamät), and when He will appear in Kali-
yuga, He will live in Jagannätha Puré as Çré Caitanya Mahäprabhu and Himself distribute the 
essential conclusion, the acintya-bhedäbheda-darçana; thus the Gauòéya lineage is not a fifth 
sampradäya but the essence of the four, and so is the Gauòéya philosophy (Vb, BTG #25-02, 1991). 
“Although these four sampradäyas had their own maöhas at Jagannätha Puré, and from there 
propagated the eternal religion of service to the Supreme Lord in human society, it was Lord 
Gaurasundara who widely distributed their essential conclusions.” (Bhaktisiddhanta 2, 1928, p. 16.)  
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The spiritual leaders before Çré Caitanya were only 
paving the way for Him, as only the Supreme Lord Himself 
can make His own essence available to the people. Çré Kåñëa, 
being the Supreme Personality of Godhead, is the root of the 
four bona fide Vaiñëava-sampradäyas. That same Supreme 
Lord again appeared in the 15th century as Çré Caitanya to 
establish the quintessence of the four sampradäyas, the 
universal philosophy of acintya-bhedäbheda, and founded the 
essential Gauòéya-Vaiñëava-sampradäya. 

 

 “According to Vedavyäsa, hy utkale puruñottamät, the 
pure message of the Vaiñëava religion would spread from 
Jagannätha Puré. In order to honor this prediction, Sarasvaté 
Prabhupäda established the Sri Purushottam Math at Bhakti 
Kuti in Jagannätha Puré on June 9, 1922, installing a deity of 
Gauräìga Mahäprabhu.” (Tértha 1, 2001.) Earlier, on March 
7, 1918, in the first Sri Chaitanya Math in Mäyäpur, Çréla 
Bhaktisiddhänta Sarasvaté Prabhupäda consecrated deities 

of the prominent Äcäryas of the four classical Vaiñëava-sampradäyas in each of the four corners of 
the temple, and in the middle, their celebrated quintessence, deities of Çré Caitanya Mahäprabhu 
and Rädhä-Govinda (Rädhä-Kåñëa). A similarly designed temple with deities of the four prominent 
Äcäryas of the four classical Vaiñëava-sampradäyas was established by Çréla Bhakti Dayita 
Mädhava Mahäräja in Çré Jagannätha Puré at the holy appearance site of Çréla Bhaktisiddhänta 
Sarasvaté Prabhupäda (see above pictures and picture 6 in Chapter 6.19). It was exactly at this place, 
where, more than hundert years ago, the cart of Lord Jagannätha stopped and was unable to be 
moved with all efforts for three days, until Çréla Bhaktisiddhänta Sarasvaté Prabhupäda, who was 
then a baby, was brought in front of the Lord. A garland fell from Lord Jagannätha on the baby as a 
blessing. After this, the cart could be moved again. Çréla Bhaktisiddhänta Sarasvaté Prabhupäda 
became a great Äcärya and established 64 Maths all over India from where Çré Caitanya’s teachings 
are still being taught. With thousands of centers worldwide, his disciples and their further 
generations of disciples are to date carrying out the most extensive preaching of Vedic theism, and 
all this is taking place under the banner of Gauòéya-Vaiñëavism. Thus the universal school of Çré 
Caitanya and His acintya-bhedäbheda-darçana has grown into the largest school of Vedic theism. 

 
Those who cannot accept the Gauòéya-Vaiñëava-sampradäya as the quintessence of the four 

authorized Vaiñëava-sampradäyas can nevertheless accept the Gauòéya-Vaiñëavas as belonging to 
one of the four authorized Vaiñëava successions, since Çré Caitanya was Himself initiated by Çré 
Éçvara Puré who belonged to the Brahma-sampradäya in the line of Madhväcärya. Therefore, the full 
term of the Gauòéya-Vaiñëava-sampradäya is Çré Brahma-Madhva-Gauòéya-sampradäya. Çréla 
Baladeva Vidyäbhüñaëa has listed Çré Caitanya’s entire lineage in the seventh verse of his Prameya-
ratnävalé. He has also compiled his own commentary on the Vedänta-sütra, the Govinda-bhäñya, 
because the Gauòéya-Vaiñëavas were criticized for lacking their own Vedänta-sütra commentary 
(unlike many other schools, the Gauòéya-Vaiñëavas accept the Çrémad-Bhägavatam as the natural 
and eternally sufficient commentary of the Vedänta-sütra by the author, Çréla Vedavyäsa himself). 
 

The above cited verse of the Padma-Puräëa justifies the traditional categorization of the four 
classical Vaiñëava-philosophies. The more common approach to explain acintya-bhedäbheda-
darçana is to compare it with each of these four philosophies and establish that it is their combined 
essence or synthesis. This has already been done elaborately by various devotees and scholars, and 
is therefore not repeated extensively in this book. It is very difficult for the layman to understand 
even the basic teachings of and differences between various subcategories of Vaiñëava philosophies. 
Yet we can easily grasp the distinction between the four main categories of philosophy presented in 
chapter nine by understanding their essential motive, and how they relate to each other in the 
Lord’s overall plan of unfolding full-fledged theism. 
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Appendix 3. Extraordinary Departures of Devotees 
 

This Appendix gives account of extraordinary departures of devotees. A spiritually auspicious 
departure is not to be mistaken as the goal of life; it is a side-effect of the practice of devotion to 
God, which is the actual goal of life. These incidents are recounted here in order to give account of 
successful transcendence by practicing the science of bhakti. 
 

Kåñëa Läl Deb Näth from Agartala, India, left his body in 2002 
in a completely healthy condition. During a very auspicious 
moment, namely during the yearly festival of his family deities, 
after the first morning ceremony (maìgala-ärati), in midst of 
the beginning of a twenty-four hours congregational chanting 
of the Lord’s holy name (añöa-prahara-kértana), Kåñëa Läl Deb 
Näth spontaneously raised his arms in the air, loudly chanted 
“Goura Hari! Goura Hari! Goura Hari!”189 and left his body 
out of his own will (svad-ichhay deha-tyäg), due to feelings of 
separation from the Supreme Lord (viraha-betha). He was a 
sincere devotee of Lord Kåñëa and very dear to Çréla Bhakti 
Ballabh Tértha Mahäräja, who is the present President-Äcärya 
of the Sree Chaitanya Gauòéya Math and the spiritual master 
of his son, the sannyäsé Pujyapada Bhakti Prakäç Tatpar 
Mahäräja. On the day when his father left his body, Tatpar 
Mahäräja was not present because he was serving his Guru in a 
temple many miles away. Somehow, the news of his father’s 

disappearance reached him, but not his Guru. When his Guru, Çréla Tértha Mahäräja, noticed some 
changes in Tatpar Mahäräja’s mood, he asked him if there was anything disturbing him, but because 
Tatpar Mahäräja at that time did not want to disturb him, he said that he is alright. Then, without 
having been informed by anyone (but the Lord in his heart), Çréla Tértha Mahäräja said to him: 
“Goura Hari! Goura Hari! Goura Hari!190” 

 
It is noteworthy that in Vedic countries, the practice of willingly giving up one’s material 

body during an auspicious moment and/or out of separation from the Supreme Lord is not a very 
uncommon thing as it would be in the West, and therefore in such countries there exist various 
precise terms for leaving the material body. For example, in the Bengali language, people who are 
spiritually educated do not say ‘XY died’, but ‘XY gave up his body’ (XY deha tyäg korechen). In 
English, in contrast to the destructive term ‘dying’, the terms ‘passing away’, ‘passing on’, and 
‘departing’ express the continuity of the soul. In the Vedic understanding one is aware to eternally 
be a spirit soul beyond the material body, and as such the self never gets touched by sickness, old 
age and death. To say ‘person XY died’ is actually dishonoring the dignity of the eternal soul as an 
eternal particle and servant of the Supreme Lord. 

 
 
 

                                                 
189 ‘Goura Hari’ is a name of Lord Caitanya, meaning the golden Hari, the golden Lord Kåñëa. Çré Kåñëa says that 
whoever quits his body while remembering Him alone at once attains Him without doubt (Bg 8.5). Chanting the 
Supreme Lord’s holy name is the easiest way to remember Him, and therefore it is recommended to always chant His 
holy name, especially at the time of death. Chanting the Lord’s name at the time of leaving the body is taken as sign that 
that person will attain the Supreme Lord. 
190 From an interview with Pujyapada Bhakti Prakäç Tatpar Mahäräja taken by the author in February 2010 in Kolkata. 
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Dr. Fakir Mohan Däs, a senior Vaiñëava and Professor Emeritus of 
Utkal University, faced death during a heart attack. He remembers191: 
“When I observed my body lying on the floor beyond control and the 
symptoms of death approaching, I at once started to chant the holy name, 
Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa Hare Hare, Hare Räma Hare Räma, 
Räma Räma Hare Hare. I thought that now Kåñëa will take me, but He 
brought me back. I have not completed certain services here.” His doctor 
recalled: “Dr. Fakir Mohan Däs was without any sign of external 
consciousness. The cardiograph clearly showed eight strokes, one after the 
other. No patient has survived that before. But to my surprise, he came 
back. And the most wonderful thing was, that during the entire time, his 
lips were clearly moving, indicating that he was internally chanting! 
Modern science cannot explain this. Even the fingers of his right hand 
were moving, as if counting the holy names on prayer beads.” 

 
Sometimes devotees with a non-Vedic or non-Indian background are discouraged by their 

previous conditions. In the Western society, one cannot hear of people overcoming death to such an 
extent as in the Vedic society, and thus some of them may think that they are unqualified to attain 
self-realization and overcome death in this life. Also, some people with pious births in Vedic 
families, falsely claim, that people of other births are less qualified in this matter and need to first 
take birth in India in a Vedic family. We should remember that great stalwart devotees like 
Nämäcaryä Çréla Haridäsa Öhäkura who appeared from a Muslim father proof this claim to be false 
(see Chapter 6.8). The Caitanya-bhägavata (1.2.46-52) explains that Lord Caitanya ordered His 
personal devotees to appear in impious places and families (çocya-deçe, çocya-kule) in all countries 
(sarva-deçe) to deliver all the people. My spiritual master, Çréla Bhakti Ballabh Tértha Mahäräja, 
who comes from a Vedic and Indian background, explained on the first of March 2010 in Mäyäpura, 
that in the present special Kali-yuga192, Çré Caitanya’s teachings of bhakti will spread everywhere 
and thus there can be pure devotees outside of India, even higher than those in India. What counts 
is that they have an internal relationship with pure devotees. It is possible that in India, the Vedic 
science becomes lost, and outside, there may still be pure devotees [end of paraphrase]. Devotees 
with a non-Vedic or non-Indian background must not be disheartened; anybody can reach the 
highest level of spiritual realization through the mercy of pure devotees. The following excerpt of 
the biography of Räm Däs193 shall shed further light on this subtopic, as well as on the present topic 
of overcoming the illusion of death and self-realization. 

 
Räm Däs was brought up in the USA as an Afro-American with a difficult background. His 

grandfather was an African slave who became an alcoholic after being freed and Räm Däs’ mother 
died when he was a small child. Räm Däs’ father, although kind, was hard on him, and he faced 
difficult times throughout his youth and then as a draftee in the army during the Vietnam war. 
Despite these difficulties, he remained an extremely friendly and well-behaved person. A few years 
after Räm Däs joined the devotees in the Lord’s temple in ISKCON Los Angeles, he became the 
head priest due to his outstanding qualities. This was his cherished service for twenty years. 
Although he was busy managing the service of a hundred devotees, he would still do a lot of services 
like cooking for the deities himself. When he retired, he had to be replaced with many devotees, and 
even they together could hardly keep up. Although he served the Lord on the altar, his motto was 
that the best way to serve the Lord is to serve His devotees, and so he would always help the 
devotees in whichever way he could. Many people, from common men to renown Swamis, went to 
meet him for inspiration and advise, and his room was always open for all. When the persons who 

                                                 
191 From a discourse of Dr. Fakir Mohan Däs in the year 2008. 
192 The present age, the Kali-yuga, is a special Kali-yuga, because Lord Caitanya who gives the complete Vedic 
understanding and full-fledged love of God, only appears every 994th Kali-yuga, i.e. only once in 4.32 billion years. 
193 Summarized from an interview with Kåñëa Kumäré Devé Däsé, the devoted wife of Räm Däs, recorded by the author 
in Kåñëa-Kathä Garden of Gratitude, Våndävana, in December 2006. 
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had given him initiation, one after another, had problems, he struggled with doubts, but he could 
not be discouraged, keeping his faith on Çréla Prabhupäda. 

 
Due to overworking, he developed a heart problem. He had several heart attacks and was 

forced to retire. Although physically he could not serve as much as before, he continued his service 
to the Lord mentally after retiring to Våndävana. Räm Däs was often graced with direct internal 
revelations and instructions from great personalities of the spiritual world, and by their guidance 
discovered and restaurated an ancient place of worship  in the holy land of Våndävana, where he 
passed his final years. One day, these personalities were so much satisfied with Räm Däs’ service, 
that they offered him to fulfill any of his wishes. He asked for a few things, of which the following 
are of importance in the present context: “When I leave my body, I want to be in Våndävana, 
preferably on Dvädaçé (the auspicious twelfth day after the full or new moon), I want to chant Hare 
Kåñëa as I leave, I want to look at the picture of Çréla Prabhupäda194, hold his lotus feet on my heart 
and hear his chanting […].” His wife begged him to wish to get better. But Räm Däs was completely 
detached because he knew that staying alive for another few years is not the goal of life, but to 
attain the eternal blissful service of Kåñëa. He replied: “What’s the matter? This is getting better! I 
also wished, that as soon as I’m leaving my body, I’m going to join Çréla Prabhupäda in the eternal 
service to Lord Kåñëa in the spiritual world!” 

 
Lord Kåñëa fulfilled all of Räm Däs’ desires – the 
very next day, on the eight December 2000. It was 
Dvädaçé, and the appearance day of the saint 
Närada Muni. Räm Däs was sixtyone years of 
age. Without having been asked, a devotee 
brought a picture of Çréla Prabhupäda. At night, 
Räm Däs calmly told his wife “It is happening”, 
and that she must not worry but could go to bed. 
Of course she stayed with him. She played a 
recording of Çréla Prabhupäda chanting the holy 
name. Having served as a nurse who saw many 
people leave their body, she has never witnessed 

anyone who was able to keep up full consciousness up to the last moment like Räm Däs; usually 
they lose consciousness long before the soul departs or become unable to speak. Räm Däs described 
to his wife the different stages of leaving the body as he was witnessing them. He turned to Çréla 
Prabhupäda’s picture, and just as his soul was coming out, he said “Kåñëa!” and left a smile on the 
face of his previous body. As God was happy to have Räm Däs’ soul back with Him, the room was 
surcharged with spiritual ecstacy, so much so, that his wife was unable to cry or be said, but felt 
immense bliss and started loudly singing Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa Hare Hare, Hare 
Räma Hare Räma, Räma Räma Hare Hare. 
 

During the cremation of Räm Däs’ body, the flames shot out unusually high. A flock of white 
swans flew around the flames thrice and then flew towards a temple. An unknown priest from Keçé 
Ghäö arrived to offer prasäda. He was spontaneously inspired during his worship to bring prasäda 
for some saintly person who had left the body. According to local custom, these are all 
extraordinary auspicious and rare signs of saintlyness. A Vrajaväsé, a resident of Våndävana, offered 
to freely conduct a special ritual, during which he was able to ascertain that Räm Däs had attained 
the spiritual world. The Vrajaväsé and his family members and all who were present offered their 
obeisances to the ashes of Räm Däs, who had attained the highest goal of life, the eternal service of 
Lord Kåñëa. For many days after his departure, devotees from all over the world reported dreams of 
Räm Däs urging them to keep up their chanting and service. He told one devotee: “You will never 
believe how wonderful it is here! Don’t give up! Just keep chanting!”  

                                                 
194 ‘Çréla Prabhupäda’ here refers to Çréla A. C. Bhaktivedanta Swami Prabhupäda. 
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Appendix 4. The Vedic Education System and Your Contribution 
 

This ebook is offered without charge because I am trying to follow the Vedic education system. If 
you heartily want to contribute, I am happy that the service reciprocation cycle can be completed, as 
explained below. You can find a link to contribute on www.diversityinunison.com. I don’t consider 
myself a teacher but the humble servant of my teachers. Donations will be used for educating 
people in the teachings of Çré Caitanya. 
 

The Vedic education system is different from the western education system. Western 
education has more or less been reduced to an institution to supply the money-oriented industries 
with suitable manpower. Long past are the times when philosophy and religion were the central 
faculties of academia. Vedic education is not directed by money-minded people, but by the 
brähmaëas, the teachers and priests of society, who are by nature and rule neither engaged in 
business like the vaiçyas, nor in governing like the kñatriyas, in order to protect their spiritual purity 
from possessiveness, corruption and politics. If the brähmaëas, the teachers of society, remain pure, 
the entire society can maintain purity. Their sole duty is to engage in spiritual study, worship, 
meditation, God-realization and education. Their spirit of teaching is the highest we can find in 
human society. Being teachers by nature, they live what they teach in every aspect of their life and 
teach others for its own sake, not for making an earning. Being of a spiritual nature, Veda cannot be 
payed for materially – it descends from the transcendental platform to those who are pure-hearted 
and thirsty for it, for the sole price of faith. Çréla Bhakti Pramode Puré Gosvämé Mahäräja wrote: 
“Devotional books are çabda-brahma, the Supreme Lord in the form of sound. (…) Neither the 
Deities, nor the books are anyone’s personal property. (…) It is a great offense to turn scripture into 
merchandise to earn a living.” (Dasi, 2002, pp. 158-161.) 
 

We should not donate to our teachers in the spirit of paying, but in the spirit of gratitude and 
affection. Those who actually receive the treasure of Veda are naturally grateful with heart and 
deed; they are eager to contribute to the livelihood of their teachers and to serve them personally. 
In the Vedic education system, the students get pleasure from serving their teachers. They serve and 
study with great enthusiasm to please their teachers, not for their own ends. If they would have to 
choose from serving or studying, they would choose serving without hesitation. There are many 
instances where students who ‘only’ served their teachers have automatically achieved perfect 
knowledge, which cannot be attained by all efforts of study. “Only unto those who serve both the 
Lord and Guru are all the imports of Veda automatically revealed.” – Çvetäçvatara Upaniñad 6.23. 
Many learned scholars failed in understanding Veda because they neglected service (which is in 
itself the actual goal of Veda!). Intelligent students are very eager to serve their teachers, not only 
with money, but also with personal services, and many thus choose to live close to them. Teachers 
and students enjoy a very personal relationship full of reciprocal affection, of which the learning 
process is just a side effect. The Vedic learning process is very effective because it is not based on 
duty, but on a voluntary relationship between teacher and student ladden with mutual care, 
affection and service. This relationship is so attracting that even Lord Kåñëa, ‘the All-attracting 
Lord’, accepted the saintly brähmaëa Sändépani Muni as His Guru and served him with love.  
 

The Vedic education includes all disciplines known to humanity, and they are all focussed on 
the central human quest of transcendence through spiritual education and devotional service. Due 
to lack of this essential human spirit of voluntary service and transcendence, teaching and learning 
in the modern education system have degenerated to a dry duty or troublesome burden bereft of 
any spiritual outlook. The mutual care, affection and service cycle between teachers and students is 
broken in a system that enforces paid teachers on students, leading to increasing hate and violence. 
The maximum amount of gratitude and learning effort can only manifest when the students are free 
to choose and serve their teachers and are brought up in a society in which they are encouraged to 
serve their teachers with care and affection.  
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Appendix 5. The Golden Chance 
 

This Appendix encourages us to not only theoretically accept, but also practice the teachings of 
Lord Caitanya, and informs us how to practically take to the guidance of a pure devotee. The Vedic 
literature states that the Supreme Personality of Godhead Çré Kåñëa appears in each universe only 
once in a cycle of material creation, i.e. only every 8.6 billion (8’600’000’000) years195. However, He 
does not give kåñëa-prema, fully blossomed love of God; that can only be achieved from Çré 
Caitanya, the Golden Avatära, the most munificent form of God (see Chapter 6.13). Çré Caitanya 
also only appears every 8.6 billion years, around 4’500 years after Çré Kåñëa, and He distributes 
kåñëa-prema to one and all by the simple procedure of saìkértana. The age of prema, the prema-
yuga, lasts for only 10’000 years, after which the teachings of Çré Caitanya are again forgotten. We 
have taken birth only 500 years after the advent of Çré Caitanya – so close! The precious chance of 
being born within this span of time in which the teachings of Çré Caitanya are taught is very small; 
around 1:20’000’000. Not only that, we have been born in this time as human beings, who are able to 
take to spiritual upliftment by our own decision – chances of which are unthinkably small, 
considering the much greater amount of other species, especially countless insects and microbes. 
Multiplying these two rates of chance, we arrive at a rate of possibility close to zero. Having 
achieved this most rare and precious golden chance, we should not waste a second of time and start 
to seriously practice the teachings of the Golden Avatära Çré Caitanya at once. We may die any 
moment – why postpone? This golden chance is too rare and precious to be wasted. 

 
If we won the jackpot of the national lottery, and all we would have to do is to take off from 

our usual duties for a week and collect our money from a certain place at a great distance – we 
would not hesitate a second to leave at once, in whatever busy circumstances we may be. But if we 
are asked to receive the treasure of kåñëa-prema, which is worth more than all the money in the 
world, from a pure devotee, simply for the price of faith, and chant God’s holy name for some time 
daily, without even having to go anywhere, then we say “Oh, this is not possible right now, I’m very 
busy.” This is a blunt lie. We always have time, as the example of collecting the jackpot shows. The 
only problem is, that although it deserves the first priority, we give devotion to God a priority below 
reading the newspaper or similar common habits for which we daily find time. We would not 
hesitate to renounce our usual duties to collect the jackpot because we have understood the value of 
money. Then why is it that we hesitate to spare some time to chant the Lord’s holy name and 
achieve the greatest treasure, love of God, and as a side effect, eternal life full of wisdom and 
transcendental bliss? Because we have not understood the value of love of God! This blindness for 
the highest value of love of God roots in prejudices, misidentifications and unbeneficial desires that 
we have accumulated in millions of births with material association, resulting in giving priority to 
material activities. If we now take to the spiritual association of a pure devotee, we can learn how to 
appreciate the teachings of Çré Caitanya and give them their deserved priority. 

 
This book may help us to begin to appreciate bhakti, but without the proper association, it is 

quite impossible to properly practice bhakti, especially in the present age of Kali in which the mind 
is extremely unsteady. Good habits and desires only take shape in the proper association. If we 
don’t want to miss the golden chance of getting the treasure of kåñëa-prema from the Golden 
Avatära Çré Caitanya Mahäprabhu, we must at once take shelter of His pure devotee, who will 
gladly bestow this treasure upon us. Merely reading books or lip confession will not do – to attain 
kåñëa-prema means to practically undergo a complete transformation in which we achieve our 
eternal spiritual identity after successful practice of the science of bhakti. By taking birth as a human 
being who comes in contact with the teachings of Çré Caitanya, we have already won the golden 
jackpot; all we have to do is collect the treasure. We should at once take our chance!  
 

                                                 
195 Other forms of Godhead appear at other times – yet as explained in Chapter 5.7, the sweetest and most sophisticated 
relations with Godhead are found in relation to Çré-Çré Rädhä-Kåñëa. 
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 The most effective way for self-realization is personal association with a pure devotee196. If 
you are somehow not in the position to personally take to the association of a pure devotee, you can 
do it via phone, video conference, letters or email. If you are uncertain about who is a pure devotee 
(see Chapter 16), the advanced devotees can help you to find one, and if you still have doubts, then 
chanting the holy name attentively and from the core of the heart will definitely lead you to a pure 
devotee, from whom you can receive initiation into pure chanting and the priceless treasure of 
kåñëa-prema, pure love of God. God is realized through the mercy of His pure devotee, and the 
pure devotee is realized through the mercy of God, who is most mercifully present in His form of 
the holy name (see Chapter 15). Everything and everyone comes from God, is maintained by God 
and is meant for God (Taittiréya Upaniñad 3.1). For one who sincerely wants to attain God, God will 
naturally and surely make all arrangements, since He is only waiting for our consent. One who is 
sincerely engaged in transcendental activities will never be deceived (Bg 6.10). All powers are with 
God, but He does not enforce Himself, because He wants volunteer service, unconditional love. If 
we make the first step of surrender, He will gradually free us from material coverings. Overcoming 
material illusion is impossible for us, but it’s a child’s play for Him. However, our consent, our 
sincere desire to serve Him is required. God is not a miser; He is all-benevolent and ever-ready; we 
must simply give up our miserliness and surrender to Him – then He will shower eternal 
benedictions upon us. The Supreme Lord Himself gives the intelligence how to attain Him to those 
who incessantly worship Him with love (Bg 10.10). 
 
 In this book it has been explained how the highest aspiration of devotion was given by Çré 
Caitanya Mahäprabhu and His followers, the Gauòéya-Vaiñëavas. If you are interested in practicing 
the path of pure devotion as given by Mahäprabhu, there are many institutions that welcome you. 
However, if you are more attracted to other paths of devotion of other schools or religions, then you 
can also practice devotion in such a school. Just try to be a sincere devotee and devote some time 
daily to chanting the name of God, as chanting is the most efficient way of God- and self-realization 
(see Chapter 15). The following list of Gauòéya-Vaiñëava institutions in alphabetical order can still 
be expanded. If you want to search online you can use keywords like Gaudiya, Vaishnava, 
Chaitanya, Krishna and Sankirtan. For inquiries, feedback and corrections please contact the author 
via email: radhamadhavadasa@gmail.com. You can also visit www.nectarpot.com. 
 
 

All India Sree Chaitanya Gaudiya Math 
Gaudiya Vaishnava Association 

Gaudiya Vedanta Samiti 
GOKUL, Global Organization of Krishnachaitanya’s Universal Love 

IPBYS, International Pure Bhakti Yoga Society 
ISKCON, International Society for Krishna Consciousness 

Sree Gaudiya Mission 
Sri Caitanya Sanga 
Sri Chaitanya Math 

Sri Chaitanya Saraswat Math 
Sri Gopinath Gaudiya Math 

Sri Krishna Chaitanya Mission 
Sri Narasingha Chaitanya Math 

VRINDA, Vrindavan Institute for Vaishnava Culture and Studies 
WVA, World Vaishnava Association 

  

                                                 
196 Associating with pure devotees does not primarily mean physical association, but to follow their teachings, and thus 
associate with their heart. Still, physical association is very important for insipiration and individual instruction. 
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Glossary & Word Index in Alphabetical Order 
  
Note:  Non-English terms are in Sanskrit if not declared otherwise. 
 English terms found in the table of contents are not listed again in this glossary. 
 To search for a word in a soft copy or ebook, enter the word in the search tool (usually Ctrl + F). 
 
abhidheya—devotional practices that enable factual God- and self-realization and the attainment of 

prayojana, the highest goal of life, kåñëa-prema, pure love of God. See Chapters 2.1, 9.5. 
äcärya—spiritual master who teaches by his own example. See guru. See Chapter 16. 
abheda—non-dual; indistinct; one. See advaita, monism. 
acintya—inconceivable. Due to being governed by spiritual laws, reality is ultimately materially 

inconceivable. It can only be conceived by spiritual revelation. See Chapters 11.2, 14.3. 
acintya-bhedäbheda-darçana—universal Vedic philosophy of inconceivable simultaneous distinction 

and non-distinction of the Supreme Lord and His expansions and energies. darçana means 
philosophy, vision, perception (Williams). See acintya, bheda, abheda, darçana. 

acintya-bhedäbheda-siddhanta—ibid. siddhanta means ultimate conclusion and indicates that the 
philosophy of acintya bhedäbheda is the final conclusion of Veda, true knowledge. 

acintya-bhedäbheda-tattva—ibid. tattva means substantial reality and indicates the ultimate reality 
that is obtained by the philosophy or vision of acintya-bhedäbheda. 

acintya-bhedäbheda-väda—ibid. väda means doctrine, thesis, agreement (Williams). In this term, 
väda stresses the point of various people agreeing with a certain doctrine. 

acintya-çakti—materially inconceivable energy of the Supreme Lord by which His acintya-
bhedäbheda nature is harmonized and revealed to His devotees. See Chapter 14.4. 

advaita-väda—philosophy of absolute indistinction of the ultimate reality taught mainly by 
Çaìkaräcärya. Also called >abheda, mäyäväda, impersonalism or monism. See Chapters 9.3-
4, 10, 11.5, 14.12. 

ahaìkära—false ego, by which the soul misidentifies with the material body. See Chapter 2.2. 
aiçvarya—opulence, supremacy, superhuman powers.  
aiçvarya-jïäna—reverential conception of God according to >aiçvarya-prakäça. 
aiçvarya-prakäça—lit. ‘opulent manifestation’. God has two prakäça, manifestations; aiçvarya, 

opulent, and >mädhurya, sweet. See Chapter 5.7. 
änanda—transcendentally blissful. See Chapter 5.5. 
anyäbhiläña—lit. ‘other desires’. False desires, refering to desires other than bhakti. See Chapter 16.  
apräkåta—spiritual, or antimaterial, transcendental to material nature. 
ärya—lit. ‘excellent, wise, noble, honourable’. Essentially: one who follows the eternal nature of the 

soul, the >sanätana-dharma. ärya is the root of German Ehre, honor (Williams). Webster 
mentions a relation aristos, the Greek word for ‘best’. See Aryan. See Chapter 6.8. 

Aryan—English term for >ärya. “Aryan has no validity as an ethnological term, but it has been so 
used, notoriously by the Nazis.” (Webster). See Chapter 6.8. 

äçrama—spiritual order. There are four äçramas according to the >varëäçrama-dharma society: (1) 
brahmacärya–student order. Characterized by service to one’s Guru and celibacy. (2) 
gåhasta–married order. (3) vänaprastha–retired order. Retired from family, concentration on 
self-realization. (4) sannyäsa–fully renounced order. Full dedication to practicing and 
preaching pure bhakti. 

ätmä—self, soul. Also called jévätma. See jéva. 
avaroha-panthä—the process of knowledge descending through >paramparä. See Chapter 3.1.  
avatära—Descent of the unconditioned Supreme Lord in His own spiritual body (Bg 4.6). Not to be 

confused with the term ‘incarnation’ that refers to the endowment of a jéva with a material 
human body (Webster) or animal or plant body. The Supreme Lord is purely spiritual and 
never accepts a material body, although this may seem so to the layman. There are 
innumerable Avatäras of the Supreme Lord (SB 1.3.26). See Chapters 5.3, 6.3, 14.5. 

bäbäjé—devotee in the renounced order beyond >sannyäsa; traditional order for a >Paramahaàsa. 
The traditional bäbäjé dress consists of two pieces of white loin cloth. Unlike the sannyäsés, 
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the bäbäjés are beyond the rules of >varëäçrama-dharma. They usually live in austere 
seclusion, chanting and meditating on the eternal pastimes of Rädhä-Kåñëa. See Chapter 6.8. 

bahiraìga-çakti—external material energy of the Supreme Lord. See çakti. 
bhagavän—Supreme Personality of Godhead, the possessor (vän) of six opulences (bhaga) in 

unlimited fullness: wealth (aiçvarya), strength (vérya), fame (yaçaù), beauty (çriyaù), 
knowledge (jïäna), and renunciation (vairägya). See Kåñëa. See Chapter 5. 

bhägavata-dharma—science of devotional service to the Supreme Lord (Bhagavän in Sanskrit); the 
religious principles enunciated by the Lord; the eternal inherent nature and function of the 
living being. See sanätana-dharma. See Chapter 12. 

bhäva-bhakti—spontaneous bhakti resulting from tasting >rasa. See prema-bhakti. 
bhajana—worship. From the verbal root bhaj, to worship, serve.  
bhakta—devotee of the Lord; one who performs >bhakti, devotional service. 
bhakti—devotional service to the Supreme Lord. bhakti is the >sanätana-dharma, eternal inherent 

nature and function of the living being. From the verbal root bhaj, to worship, serve. 
sädhana-bhakti is regulated practice of bhakti and bhäva-bhakti is bhakti spontaneously 
arising from inspiration by one’s inherent >kåñëa-prema, love of God, that can be awakened 
by sädhana-bhakti. prema-bhakti is the perfectional stage of bhäva-bhakti. See also prema. 

bhakti-yoga—system of cultivation of >bhakti or pure devotional service, which is untinged by self-
centered sense gratification and philosophical speculation; the highest system of >yoga. 

Bhärata-varña—literally ‘the land of king Bharata’; proper term for India. The non-Vedic term 
‘India’ was derived from the river Sindhu, just like the term >Hinduism. 

bheda—difference, distinction, division. See dvaita, dualism. 
bhukti—material sense gratification. See Chapter 14.18. 
brahma—syn. >Brahman. It is better to use ‘Brahman’ to avoid confusion with >brahmä.  
Brahmä, brahmä—Lord Brahmä, demigod in charge of universal creation. See Chapters 5.4-5, 14.13. 
brahmacäré—literally ‘one who searches Brahman’. See äçrama, varëäçrama-dharma.  
Brahman—English term for >brahma. Not to be confounded with >Brahmä or >brähmaëa. The 

impersonal, all-pervasive aspect & effulgence of the Supreme Lord. See Chapter 5.5. 
brähmaëa—priest; teacher; member of the priestly class. See varëä, varëäçrama-dharma. 
Buddha—see Chapters 9, 10, especially Chapter 9.2. 
Caitanya Mahäprabhu—Descent of Lord Kåñëa in the aspect of His own devotee. See Chapter 6. 
caitya-guru—the Supersoul, the expansion of Kåñëa who is seated as the spiritual master within the 

heart of every living being. See Chapter 16. 
cit—alive, conscious, wise; the indiviual living beings; unlimited knowledge. See Chapter 5.5. 
cit-çakti—enlightening knowledge potency of the Supreme Lord. See çakti. See Chapter 14.4. 
contemplate—to behold, observe, consider, embrace, immersion in certain truths. See Chapter 15.6. 
darçana—vision, philosophy, contemplation, perception, understanding. The act of seeing and/or 

being seen by the >deity in the temple or a spiritually advanced person. See Chapter 3.3. 
deity—English term used by devotees for the çrémürti, the genuine transcendental image of the 

Supreme Lord. See Chapter 5.7. 
demigod—>deva. 
deva—demigod; universal controller and residents of the higher planets. devas are >jévas whom God 

empowers to partially represent Him in the management of the universe. There are thirty-
three million devas. See Chapter 11.3. 

dharma—religious principles; activities to attain the Absolute Truth; one’s natural original eternal 
inherent occupation or engagement; the capacity to render service, which is the essential 
original quality of a living being. Derived from the verbal root dhå, to sustain, support. 
dharma actually means ‘that which sustains existence’. Therefore, unlike the term ‘religion’, 
dharma can not be separated from life. See Chapter 12. 

Durgä—lit. ‘difficult to escape, prison (of >mäyä)’; demigoddess presiding over material nature. 
Durgä envelops the conditioned souls in mäyä. They thus identify themselves with their 
material bodies and think to be enjoyers and controllers of the mundane creation. Durgä 
Devé is the consort of Lord >Çiva. See Mäyä Devé. See Chapters 3.3, 11.3, 14.2. 
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dékñä-guru—initiating spiritual master. See Chapter 16. 
dvaita—duality, dualism. Syn. bheda; a system of Vedänta by Madhväcärya. See Chapter 9.4. 
dvaitädvaita-väda—Vedänta philosophy taught by Nimbarkäcärya. See Appendix 2. 
education: See Chapter 16 and Appendix 2. 
empathy—temporary mental projection of one’s self into the personality and position of another in 

order to understand the other person better; ability to share in another’s experiences, 
emotions and thoughts. See Chapters 5.5, 6.14, 13, 15.6, 16. 

epistemology—theory of the nature, sources, and limits of knowledge. See Chapter 3. 
etymology—theory of the origin and development of words. See Chapters 1.4, 5.2. 
false ego—English translation of >ahaìkära. Distinct from the real self, the spirit soul, the >jéva. 
full-fledged theism—theism in its fullest development; >Gauòéya-Vaiñëavism. Theism with the 

highest grade of >teleosympathy, desire to serve the personal desires of God, and thus the 
highest potential of complete revelation of the transcendental reality, because God reveals 
Himself in reciprocation to one’s surrender (Bg 4.11). See Chapters 6.13, 9-10, 13. 

Gauòéya-Vaiñëava (Bengali; say ‘Gouòéya’)—a >Vaiñëava who follows the pure teachings of Lord 
Caitanya. For an explication of the term ‘Gauòéya’ see Chapter 9.5. 

Gauòéya-Vaiñëavism—the >full-fledged theism of the >Gauòéya-Vaiñëavas. 
Gaura (say ‘Goura’)—lit. ‘of fair complexion’. Also Gaura-Hari. A name of Çré >Caitanya who is 

Lord Kåñëa (Hari) who accepted the golden (gaura) complexion and mood of Çré Rädhäräëé. 
Gauräìga (say ‘Gouräìga’ for Bengali pronunciation) —lit. ‘the One with golden limbs’; name of 

Çré >Caitanya. See Gaura. 
God, Godhead—see Chapter 5. The term ‘God’ comes from Sanskrit huta-bhuk, a name of Lord 

Kåñëa (see Chapter 5.2). God is realized in three main manifestations (see Chapter 5.5). 
Goloka, Goloka Våndävana, Kåñëa-loka—the transcendental abode of Çré Kåñëa. See Chapters 2.4, 

5.3-5, 6.14-16, 14.8. Goloka is manifest on earth as Gokula. 
gopa—literally ‘protector (pälaka) of the cows (go)’. Cowherd, cowherd-boy. Syn. gopäla. 
gopé—cowherd girl, milkmaid. The gopés of Våndävana are the greatest devotees of Lord Kåñëa, and 

>Rädhäräëé is the foremost among the gopés. See Chapter 6.13-14, 9.5. 
gosvämé—literally ‘master of the senses’ (go—senses + svamé—master); one who has full sense-

control; the title of a person in the renounced order of life, sannyäsa. See Chapter 3.3. 
gåhasta—householder devotee, usually married. See äçrama, varëäçrama-dharma. 
gross body—Material body except the >subtle body. See Chapter 3.2. 
guëa—quality, mode of nature. There are 3 modes of material nature: tama, ignorance, raja, passion, 

and sattva, goodness. Transcendence is called nirguëa, without material qualities – however 
transcendence has transcendental qualities of çuddha-sattva, pure goodness. See Chapter 12. 

Guru—lit. ‘heavy (of spiritual knowledge)’; spiritual master. See Chapter 16. 
guru-çakti—God’s own spiritual energy working through various media. See Chapter 16. 
Hare Kåñëa mahä-mantra—the greatest mantra; Hare Kåñëa Hare Kåñëa, Kåñëa Kåñëa Hare Hare, 

Hare Räma Hare Räma, Räma Räma Hare Hare. See Chapter 15. 
Hari—Supreme Lord, who takes away (hara) all obstacles to spiritual progress.  
hexagram—six-pointed star, ñaö-koëa. See Chapter 5.8. 
Hinduism—non-Vedic term that describes all people following the Vedas as practicing one religion, 

Hinduism. Actually there are hundreds of very different schools relying on the Vedas. 
Invading armies called the lands beyond the Sindhu river ‘Hindustan’ and the people who 
lived there ‘Hindus’. The proper term for Vedic religion is >sanätana-dharma, and the proper 
term for India is >Bhärata-varña. See Chapter 2.4. 

hlädiné-çakti—Lord Kåñëa’s transcendental internal pleasure potency. The highest manifestation of  
hlädiné-çakti is >Rädhäräëé. See cit-çakti, çakti. 

holy name—>Hare Kåñëa mahä-mantra. See Chapter 15. 
Jagannätha—lit. ‘Lord of the universe’; name of the Supreme Lord, and a particular >deity of Lord 

Krñëa, who is worshiped since many centuries in Jagannätha Puré. See Chapter 6.14. 
japa—soft recitation of Kåñëa’s holy name as a private meditation or with the aid of a >japa-mälä. 
japa-mälä—rosary, string of 108 beads usually made from >Tulasé wood used for >japa. 
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jéva, jévätmä—living entity, spirit soul, the eternal spiritual self beyond the gross and subtle material 
bodies (though occasionally situated in a material body). The term ‘living entity’ is 
sometimes confused with the combination of spirit soul and subtle and gross body, and the 
term ‘self’ is often mixed up with the >subtle body. The term jéva can be used for proper 
distinction. There are baddha-jévas, materially conditioned souls, and mukta-jévas, liberated 
jévas, who have attained realization of their svarüpa. See svarüpa. 

 jéva-çakti—energy of the jévas, who are in a marginal position between the spiritual and material 
energy and can thus be under the shelter/spell of either the two. See çakti. See Chapter 14.2. 

jïäna—knowledge. A jïäné is one who practices >jïäna-yoga. In Vedic terminology, there is jïäna 
and vijïäna, superior knowledge. jïäna is knowledge of the self as not the material body, 
whereas vijïäna is knowledge of the self’s relationship to God. See jïäna-yoga. 

jïäna-yoga—see yoga. 
Kali-yuga—present age of quarrel and hypocrisy. The fourth and last age in a cycle of creation. See 

Chapters 4, 6.1, 9.2, 15. 
Kälé—demigoddess >Durgä. Not to be confused with the Kali of >Kali-yuga.  
karma—lit. ‘action’; material action that brings a binding reaction such as >reincarnation. karma can 

be overcome by the mercy of God. See Chapters 6.13, 11.7-8, 12, 14.11. 
karma-yoga—path of God-realization through dedicating the fruits of one’s work to God. 
kevalädvaita-väda—exclusive monism. Taught by Çaìkaräcärya. See Appendix 2. 
kiìkara—humble servant, attendant. Lit. ‘what do’. See Chapters 10, 15.6. 
kértana—glorification of God. Narrating or singing His glories and names. See Chapter 15. 
Kåñëa—lit. ‘the All-attractive’; name of the Supreme Personality of Godhead, refering especially to 

His original form of the lover of Rädhäräëé in >Goloka Våndävana. See Chapter 5. 
kåñëa-bhakti—devotion to Lord Kåñëa, devotional service to Lord Kåñëa. 
kåñëa-prema—pure love of God, love of Kåñëa. 
kñatriya—member of the governing, protecting class. See varëä, varëäçrama-dharma. 
laukika—ordinary, mundane, material.  
lélä—transcendental pastime or activity performed by God or His devotees. See Chapters 5, 13, 14.8. 
mädhurya—sweetness, loveliness, exquisite beauty, charm (Williams). 
mädhurya-jïäna—sweet conception of God according to His >mädhurya-prakäça. 
mädhurya-lélä—Lord Kåñëa’s pastimes of conjugal love with His eternal associates. 
mädhurya-prakäça—lit. ‘sweet manifestation’. God has two prakäça, manifestations; >aiçvarya, 

opulent, and mädhurya, sweet. See Chapter 5.5. 
mädhurya-rasa—transcendental conjugal relationship with the Supreme Lord. See rasa. 
mahä-mantra—>Hare Kåñëa mahä-mantra. See Chapter 15. 
Mahäprabhu—lit. ‘Supreme Master’; Lord >Caitanya. See Chapter 6. 
Mahäräja—lit. ‘great lord’; address for a renounced person like a >sannyäsé or >bäbäjé. 
mantra—literally ‘that which frees the mind’ (manas, mind + trayate, deliverance); a pure sound 

vibration when received from a proper source and continuously contemplated, delivers the 
mind from its material inclinations and illusion. See Chapter 15. 

mäyä—literally ‘that which is not’; illusion. See mäyä-çakti, Mäyä Devé. 
Mäyä Devé—personification of >mäyä-çakti. See Durgä, Çiva. See Chapters 11.3, 14.2. 
mäyä-çakti—material energy of Krñna which deludes the living entity into forgetfulness of God. 
mäyäväda—impersonal philosophy most successfully propounded by Çaìkaräcärya, which proposes 

the unqualified oneness of God and the living entities and the nonreality of manifest nature, 
personality, bhakti, and individuality. See Chapters 9.3-4, 10, 11.5, 14.12. 

monism—syn. >mäyäväda. From Greek monos, single. The doctrine of impersonal oneness. 
mukti—liberation of a conditioned soul from material consciousness and bondage. For 

liberationists, mukti is the goal, and karma, jïäna and bhakti are only means, but for pure 
devotees, eternal devotional service in pure love of God is the goal and actual liberation, and 
mukti is only a side-effect of kåñëa-prema. See Chapters 3.7, 9.5, 10. 

naimittika-dharma—mundane, circumstantial, temporary occupation and religion. See Chapter 12. 
Näräyaëa—name of Lord >Viñëu. 
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ontology—study of the essential nature of being, reality, or ultimate substance. See Chapter 5. 
paëòita—scholar, professor. 
paradigm paralysis—the mental inertness of adherents of a certain paradigm that hinders them to 

change the paradigm if required. See Chapters 1, 2.3-4, 3.1, 3.4, 11.1. 
Paramahaàsa—lit. ‘greatest of swans’; title for a self-realized >Vaiñëava who is able to take the 

essence from everywhere like the swan that can extract milk from a mixture of milk and 
water. The traditional dress of a Paramahaàsa is that of a >bäbäjé. See Chapter 6.8. 

Paramätmä—Supersoul. Localized expansion of God residing in everyone’s heart. See Chapter 5.5. 
paramparä—Vedic disciplic succession of God-realized spiritual masters. See Chapters 3.1, 16. 
prakåti—material nature, energy of the Supreme. Lit. ‘that which is predominated’. aparä-prakåti is 

the inferior material nature, and parä-prakåti is the superior spiritual nature, the >jévas. Both 
are predominated over by Godhead. See mäyä-çakti, çakti.  See Chapters 11.3, 14.2. 

prasäda—remnants of God, usually food that was prepared for Kåñëa and offered to His deity with 
bhakti. prasäda is karma-free and spiritually uplifting. 

prayojana—highest goal of life, attained by >abhideya. Çré Caitanya explained that the only 
prayojana is kåñëa-prema, fully matured love of God. See Chapters 2.1-2, 9.5, 14.19. 

prema—pure unconditional love of God, the highest stage of devotion, also called kåñëa-prema. See 
prema-bhakti. See Chapters 5.5, 5.7, 6.6-9, 6.17, 9.5, 10, 14.4, 14.17-18. 

prema-bhakti—devotional service in pure love of God. The two main stages of bhakti are sädhana-
bhakti (regulative bhakti) and bhäva-bhakti (spontaneous bhakti resulting from tasting >rasa. 
prema-bhakti is the matured stage of bhäva-bhakti. See prema, rasa. 

prema-rasa—>rasa, relish, flavor, juice, of >prema, love of God.  
Rädhäräëé—lit. ‘Queen of Devotion’; Lord Kåñëa’s most intimate consort; the personification of the 

internal pleasure potency of Lord Kåñëa (>hlädiné-çakti); the greatest of all devotees and the 
Absolute Counterpart of Çré Kåñëa. Çré-Çré Rädhä-Kåñëa are advaya-jïäna, the undividable 
absolute truth. See Chapters 6.13-14, 9.5, 10, 14.2, 14.4. 

rasa—lit. ‘juice, taste, flavor’; relish of a particular transcendental relationship with the Lord; 
specific type and mood of relationship with the Lord. In the latter sense, there are five main 
rasas: çänta-rasa, neutral relationship; däsya-rasa, relationship as a servant; sakhya-rasa, 
relationship as a friend; vätsalya-rasa, relationship as parent; and mädhurya-rasa, relationship 
as conjugal lover of the Lord. See Chapters 5.3, 5.5-6, 6.13, 9.5, 10, 11.7, 14.6, 14.10, 14.17. 

Räsa dance—Lord Kåñëa’s transcendental pleasure dance with the >gopés of Våndävana. 
räsa-lélä— >Räsa dance, lélä. 
räga   (1)—lit. ‘intense passion, desire, attachment’; intense transcendental attachment to and thirst 

for service in ecstatic love of God, specifically in His >mädhurya-prakäça. See Chapter 5.5. 
(2)—musical harmony, melody; particular order of melody that excites a corresponding 
mental state. Scriptural verses, songs and >mantras are often chanted in certain rägas. 

räga-bhakti—devotional service in transcendental rapture. See räga. 
rägänuga-bhakti—devotional service following the spontaneous loving service of the pure devotees, 

the eternal associates of Lord Kåñëa in Våndävana. See Chapter 5.7. 
rägätmika-bhakti—spontaneous bhakti of the eternal associates of Lord Kåñëa in Våndävana 

according to their >rasa, transcendental relationship with Lord Kåñëa. See Chapter 5.7. 
reincarnation—rebirth in another body after death due to material >karma. See Chapters 2.2-3. 
çabda—sound, testimony of experts. apauruñeya-çabda or çabda-brahman is transcendental sound. 

See Chapters 3.5-6. 
çabda-brahman—transcendental sound vibration. See Chapter 3.6. 
çabda-pramäëa—evidence of transcendental sound, especially of the Vedas. See çabda. 
sac-cid-änanda—eternal, spiritually conscious and entirely blissful. See Chapter 5.5. 
sädhana—the engagement in various regulated practices of devotional service that lead to 

perfection of devotional service, namely kåñëa-prema, love of God. See bhakti. 
sädhana-bhakti—practicing regulated bhakti to develop natural love for Kåñëa. see prema-bhakti. 
sädhu—saintly person or Kåñëa-conscious devotee, or Vaiñëava. See Guru. See Chapter 16. 
sädhu-saìga—association of saintly persons. See Chapters 3.7, 11.8, 12, 14.2. 15.2, 16. 
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çakti—energy or potency of the Supreme Lord. There are three main energies of the Lord: His 
internal spirtitual energy, antaraìga-çakti (also called >hlädiné-çakti), His external material 
energy, bahiraìga-çakti (also called >mäyä-çakti), and His marginal energy, taöasthä-çakti 
(also called >jéva-çakti). See Chapters 14.2, 14.4, 12, 5.8. 

çaktiman—lit. wielder of >çakti; name of God. çaktiman is potent; çakti is potency. See Chapter 5.8. 
çakti-pariëäma—transformation of energy. çakti-pariëäma-väda is the doctrine that explains how 

variety in creation is produced from the transformation of the Supreme Lord’s energy 
(according to His nature of acintya-bhedäbheda) and thus does not contradict that the Lord is 
ever-same and untouched. See Chapters 11.4, 14.2, 14.7. 

sambandha—transcendental relationship with the Supreme Lord. See Chapters 2.1, 9.5, 15.2. 
sambandha-jïäna—knowledge of one’s sambandha. This includes the knowledge of Lord Kåñëa and 

one’s >svarüpa, transcendental identity and form. See rasa, svarüpa. See Chapter 2.1. 
saàskåta—lit. ‘brought to formal perfection’; oldest language in the world; former official language 

of India. The English term is ‘Sanskrit’. The Vedas are written in Sanskrit. See Appendix 1. 
sanätana-dharma—literally ‘the eternal activity of the soul’; eternal occupation, engagement or 

religion of the living being, namely to render service to the Supreme Lord. Syn. >bhägavata-
dharma. See Chapters 2.4, 3.7, 10, 12. 

saìkértana—lit. ‘complete kértana’; kértana in the association of pure devotees; kértana with fully 
developed >sambandha, transcendental relationship with the Supreme Lord; kértana free 
from offenses. See kértana, yuga-dharma. See Chapter 15. 

sannyäsa—renounced order of life free from family relationships. See äçrama, varëäçrama-dharma. 
sannyäsé—ascetic in the renounced order of >sannyäsa, wearing saffron colored cloth and carrying 

the sannyäsa-daëòa, sacred staff. sannyäsés constantly travel and preach all over the world. 
Sanskrit—English term for saàskåta. See saàskåta. 
çästra—revealed scriptures; >Vedic literature. See Chapter 3. 
sat—true, substantial, eternal. See Chapter 5.5. 
ñaö-koëa—see hexagram. See Chapter 5.8. 
siddhänta—essential philosophical conclusion. See acintya-bhedäbheda-siddhänta. 
çikñä-guru—instructing spiritual master. See Chapter 16. 
Çiva—one of the most important >devas. Lord Çiva is in charge of the universal dissolution and he is 

the husband of Pärvaté Devé, who is non-different from Mäyä Devé, Durgä Devé, Kälé, etc. 
skeletonism—conception of ‘I am the material body and reality consists of what the material body 

perceives’. Coined by the author. See Chapters 2-3, 11.4 and www.sublimereality.com. 
çloka—verse. 
smärta—follower of the Vedas who is overly attached to mundane elevation and salvation (>mukti), 

missing the essence of the Vedic science, the performance of >bhakti to attain >kåñëa-prema. 
småti-çästra—supplement of the >çruti-çästra. Section of the Vedic scriptures including the 
 Mahäbhärata and the Puräëas. See Chapter 3. 
çravaëam—hearing from an authorized source. The first of the 9 limbs of bhakti. See Chapter 15. 
çruti—knowledge via hearing; syn. >çruti-çästra. 
çruti-çästra—the core Vedic literature including the four Vedas (Åg, Säma, Yajur and Atharva) and 

the Upaniñads. See çästra, çruti. 
sthäyi-bhäva—permantent mood of worship in a particular >rasa; that rasa which always dominates 

in the heart of a particular devotee. See Chapter 11.8. 
subtle body—Material mind, intelligence and false ego beyond the >gross body. See Chapter 3.2. 
Sudarçana—lit. ‘auspicious vision’; name of the wheel (cakra) of Lord Viñëu. Decorates the tops of 

Viñëu temples. Sudarçana personifies the merciful glance, the desire and protection of God. 
See Chapters 5.8, 11.8. 

çuddha-sattva—mode of pure goodness beyond the three material modes of nature called >guëas. 
çüdra—member of the laborer class. See varëä, varëäçrama-dharma. 
Supersoul—English term for >Paramätmä. 
svarüpa—lit. ‘one’s own form’; one’s individual spiritual form that lies dormant under material 

coverings; one’s eternal relationship with God in one of the >rasas. The svarüpa includes 
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one’s transcendental name, form, attributes and services to God. The general svarüpa of all 
living entities is to be engaged in bhakti, service to God, which is the >sanätana-dharma, the 
original eternal engagement of the self. See Chapters 2.2, 11.7-8, 14.7, 15.5-6. 

svarüpa-siddhi—perfection of realizing one’s >svarüpa. 
symbolism—the essence of symbolism, to express eternal archetypes, is explained in Chapter 5.8. 
teleology—study of final causes; premise that natural phenomena are determined not only by 

mechanical causes but by an overall purpose and design; study of evidence for this premise. 
From Greek teleos, ‘purpose, goal, end’ and logia, ‘science, theory of’. See Chapters 9.1, 10. 

teleosympathy—term coined by the author to express the essential maxim of >acintya-bhedäbheda-
darçana, namely individual union with the will of God by serving God’s various desires. This 
union in will is the hallmark of unalloyed devotional service. See Chapters 9.1, 10, 14.14. 

tilak— tilak markings are applied to twelve places of the upper body with a paste made from sacred 
clay and water, making the body a temple of the Lord. See Chapters 5.8, 6.13, 18.3. 

transcendence—to go beyond the limits of, surpass (usually the material senses); the spiritual realm. 
Tulasé—plant held sacred by the Vaiñëavas; a spiritual personality. Tulasé leaves and buds are 

offered to the deity. Tulasé wood is worn as necklace and used for the beads of the >japa-
mälä. Tulasé is favorable for devotion and protects devotees. See Chapters 6.4, 14.14. 

unison—complete agreement; concord; harmony (Webster). E. g. var. instruments played in unison.  
vaidhé-bhakti—bhakti guided by scriptural regulations. See Chapter 5.7. 
Vaiñëava—devotee of the Supreme Lord, >Viñëu, or >Kåñëa; in a broader sense any theist who 

supports saviçeña-väda, the doctrine of eternity of personal Godhead (see App. 2, footnotes); 
in the highest sense a >Paramahaàsa, who is completely established on the transcendental 
platform beyond any worldly designations like class. See Vaiñëavism. 

Vaiñëavism—the science and school of >bhakti-yoga, devotional service to Lord Viñëu or Kåñëa.  
vaiçya—member of the mercantile or agricultural class. See varëä, varëäçrama-dharma. 
vänaprastha—retired devotee. See äçrama, varëäçrama-dharma. 
varëa—social order. There are four varëas according to the >varëäçrama-dharma society: (1) 

brähmaëa–member of the intellectual, priestly class, wise in Vedic knowledge, fixed in 
goodness and knowledgeable of Brahman, the Absolute Truth. (2) kñatriya–administrator, 
governor, protector, warrior, inclined to protect and lead others and ready to fight. (3) 
vaiçya–member of the mercantile or agricultural class. (4) çüdra–member of the laborer class. 

varëäçrama-dharma—Vedic system of four >varëas, social orders, and four >äçramas, spiritual 
orders, designed by Lord Kåñëa (Bg 4.13) for a most efficient gradual upliftment of all people 
to the highest position of a Vaiñëava devotee who is beyond any caste. Unlike the perverted 
hereditary caste system, the original caste system distinguishes not in regards to birth but 
one’s actual qualifications and inclinations according to one’s modes of nature (>guëas), 
which can be changed without having to be reborn. See Chapter 6.8. 

Veda—universal eternal knowledge (not only found in the >Vedas). See Chapters 1.4, 3.6. 
vedänta—lit. ‘end of all spiritual knowledge’; conclusion of Vedic philosophy; philosophy of the 

>Vedänta-sütra of Çréla Vyäsadeva. See Chapters 1.4, 2.1, 3.7, 6.17, Appendix 2. 
Vedänta-sütra—the sütras (aphorisms expressing knowledge very succinctly) of >Vedänta. 
Vedas—the four Vedas (Åg, Säma, Atharva, Yajur) and the 108 Upaniñads. >Veda. See Chapter 3. 
Vedic literature—the four >Vedas and literature in line with >Veda, for example Brahma-saàhitä, 

Vedänta-sütra, Puräëas,  Mahäbhärata, Rämäyaëa, Caitanya-caritämåta, Caitanya-bhägavata. 
vidhi-bhakti—syn. >vaidhé-bhakti.  
vipralambha—syn. >viraha. 
viraha—separation from the Supreme Lord. See Chapters 6.13-14, 15.3-4. 
Viñëu—name of God, lit. ‘the All-pervading’. A four-armed plenary expansion of the Supreme 

Personality of Godhead, Çré >Kåñëa. Viñëu supervises the maintenance of the universe and 
enters into the universe before creation. See Chapters 5.4-5, 9.4-5, 14.7, 14.10. 

Våndävana—sacred forest of Våndä, where Lord >Kåñëa displayed His transcendental pastimes 
5’000 years ago. The earthly Våndävana is non-different from the transcendental >Goloka 
Våndävana. However, its transcendental aspects can only be seen by transcendental vision.  
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yantra—graphic representation of a certain deity or truth; metaphysical figure. See Chapter 5.8. 
yoga—lit. ‘connection’; discipline for linking one’s consciousness with God. The three main paths of 

yoga are: (1) karma-yoga, spiritual upliftment through dedicating the fruits of one’s work to 
God, (2) jïäna-yoga, approaching the Supreme by the cultivation of speculative knowledge, 
and (3) >bhakti-yoga, God-realization through devotional service to Godhead.  

yoga-mäyä—internal spiritual energy of the Supreme Lord, to which the external energy, mahä-
mäyä, is subordinate. yoga-mäyä hides the Lord from non-devotees, arranges the 
transcendental >léläs and inspires the devotees. See cit-çakti. See Chapter 5.7. 

yogé—practitioner of >yoga; ascetic mystic with the aim of mystic perfections and/or >mukti. 
yuga-dharma—the most beneficial engagement or religion for a certain age. Presently the yuga-

dharma is >saìkértana.  
 



Achintya Bheda Abheda
Achintya-Bheda-Abheda (अिच��यभेदाभेद, acintyabhedābheda in IAST) is a school of Vedanta representing the philosophy of
inconceivable one-ness and difference.[1] In Sanskrit achintya means 'inconceivable',[1] bheda translates as 'difference', and abheda
translates as 'non-difference'. The Gaudiya Vaishnava religious tradition employs the term in relation to the relationship of creation
and creator (Krishna, Svayam Bhagavan),[2][3] between God and his energies.[4] It is believed that this philosophy was taught by the
movement's theological founder Chaitanya Mahaprabhu[5] (1486 - 1534) and differentiates the Gaudiya tradition from the other
Vaishnava Sampradayas. It can be understood as an integration of the strict dualist (dvaita) theology of Madhvacharya and the
qualified monism (vishishtadvaita) of Ramanuja, rejecting the absolute non-dualism (advaita) of Adi Shankara which contradicts
Vyāsadeva's siddhānta.[6]
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Historically within Hinduism there are two conflicting philosophies regarding the relationship between living beings (Jiva or Atma)
and God (Ishvara, Brahman or Bhagavan). Advaita schools assert the monistic view that the individual soul and God are one and the
same,[7] whereas Dvaita schools give the dualistic argument that the individual soul and God are eternally separate.[8] The
philosophy of Achintya-bheda-abheda includes elements of both viewpoints. The living soul is intrinsically linked with the Supreme
Lord, and yet at the same time is not the same as God - the exact nature of this relationship being inconceivable to the human mind.
The spirit Soul is considered to be part and parcel of the Supreme Lord. Same in quality but not in quantity. The Supreme Lord Sri
Hari having all opulence in fullness, the spirit soul however having only a partial expression of His divine opulence. The Lord in this
context is compared to a fire and the spirit souls as sparks coming off of the flame.

The theological tenet of achintya-bheda-abheda tattva reconciles the mystery that God is simultaneously "one with and different
from His creation". In this sense Vaishnava theology is panentheistic as in no way does it deny the separate existence of God (Vishnu)
in His own personal form. However, at the same time, creation (or what is termed in Vaishnava theology as the 'cosmic
manifestation') is never separated from God. He always exercises supreme control over his creation. Sometimes directly, but most of
the time indirectly through his different potencies or energies (Prakrti). Examples are given of a spider and its web; earth and plants
that come forth and hair on the body of human being.[9]
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"One who knows God knows that the impersonal conception and personal conception are simultaneously present in everything and
that there is no contradiction. Therefore Lord Caitanya established His sublime doctrine: acintya bheda-and-abheda-tattva --
simultaneous oneness and difference." (A. C. Bhaktivedanta Swami Prabhupada)[4] The analogy often used as an explanation in this
context in the relationship between the Sun and the Sunshine.[10] For example, both the sun and sunshine are part of the same reality,
but there is a great difference between having a beam of sunshine in your room, and being in close proximity to the sun itself.
Qualitatively the Sun and the Sunshine are not different, but as quantities they are very different. This analogy is applied to the living
beings and God - the Jiva being of a similar quality to the Supreme being, but not sharing the qualities to an infinite extent, as would
the Personality of Godhead himself.[11] Thus there is a difference between the souls and the Supreme Lord.

It is clearly distinguished from the concept of anirvacaniya (inexpressible) of Advaita Vedanta. There is a clear difference between
the two concepts as the two ideas arise for different reasons. Advaita concept is related to the ontological status of the world, whereas
both Svayam bhagavan and his shaktis (in Lord himself and his powers) are fully real, and they are different from each other, but at
the same time they are the same. But that does not negate the reality of both.[1] Mayavadi concept is a direct opposite and a
contradicting concept to an early Krishna-theism.[12]

While it applied to relations between Purusha (the Lord) and Prakriti (be it material, marginal, or spiritual powers), in the theology of
the concept there are areas of exceptions. Jiva Goswami also accepts that any object and its energy are non-different, such as fire and
power of burning. While some maintain that its only a secondary extension of the principle that it is primarily applied to Svayam
bhagavan and His energies. It does not, however, apply to differences between Avatars of Svayam bhagavan and Lord Himself, so the
difference between Vishnu and His origin, is not covered by the concept of acintya bhedabheda, i.e. it cannot be applied in cases
where different levels of Purusha are compared.[1]

The phrase is used as the chorus line in Kula Shaker's 1998 hit song Tattva. "Achintya-bheda-abheda-tattva".

Dvaita
Dvaitadvaita
Gaudiya Vaishnavism
International Society for Krishna Consciousness
Paramatma

Shuddhadvaita
Svayam Bhagavan
Turiya
Vishishtadvaita

1. Gupta, Ravi M. (2007). Caitanya Vaisnava Vedanta of Jiva Gosvami's Catursutri tika. Routledge. ISBN 0-415-40548-
3.pp. 47-52

2. Kaviraja, K.G. Sri Caitanya-caritamrita. Bengali text, translation, and commentary by AC Bhaktivedanta Swami
Prabhupada. Bhaktivedanta Book Trust.Madhya 20.108-109 (http://vedabase.net/cc/madhya/20/108-109/en1) "It is
the living entity's constitutional position to be an eternal servant of Krishna because he is the marginal energy of
Krishna and a manifestation simultaneously one with and different from the Lord, like a molecular particle of
sunshine or fire."

3. Kṛṣṇa Upaniṣad 1.25: ...na bhinnam. nā bhinnamābhirbhinno na vai vibhuḥ
4. Prabhupada, A.C.Bhaktivedanta Swami (1972). Bhagavad-gita as it is. Bhaktivedanta Book Trust Los Angeles,

Calif.7.8 (http://vedabase.net/bg/7/8/en1)
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Gaudiya Vaishnavism

Gaudiya Vaishnavism (IAST: Gauḍīya Vaiṣṇavism), also known as Bengali Vaishnavism,[1] Chaitanya Vaishnavism[2]

(Caitanya Vaiṣṇavism) or the Gaudiya Vaishnava tradition, is a Vaishnava Hindu religious movement inspired by
Chaitanya Mahaprabhu (1486–1534) in India. "Gaudiya" refers to the Gauda region of Bengal, with Vaishnavism meaning
"the worship of Vishnu". Specifically, it is part of Krishnaism—Krishna-centric Vaishnavite traditions.[3] Its theological basis
is primarily that of the Bhagavad Gita and Bhagavata Purana (known within the tradition as the Srimad Bhagavatam), as
interpreted by early followers of Chaitanya, such as Sanatana Goswami, Rupa Goswami, Jiva Goswami, Gopala Bhatta
Goswami and others.[4][5]

The focus of Gaudiya Vaishnavism is the devotional worship (known as bhakti yoga) of Radha and Krishna, and their many
divine incarnations as the supreme forms of God, Svayam Bhagavan. Most popularly, this worship takes the form of singing
Radha and Krishna's holy names, such as "Hare", "Krishna" and "Rama", most commonly in the form of the Hare Krishna
(mantra), also known as kirtan and dancing along with it. The movement is sometimes referred to as the Brahma-Madhva-
Gaudiya sampradaya, referring to its belief in the succession of spiritual masters (gurus) believed to originate from Brahma.

Gaudiya Vaishnavism is the spiritual and philosophical foundation of the International Society for Krishna Consciousness, or
"Hare Krishna movement".
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According to Gaudiya Vaishnava philosophy, consciousness is not a product of matter, but is instead a symptom of the soul.[6] All living beings (jivas), including
animals and trees, have a soul. That soul is distinct from their current physical body - the nature of the soul being eternal, immutable, and indestructible without any
particular birth or death.[7] The soul does not die when the body dies, but it is transmigrated into another new body and takes new birth in a new body. Souls which
are captivated by the illusory nature of the world (Maya) are repeatedly reborn among the various 8,400,000 number of species of life on this planet and in other
worlds in accordance to the laws of karma and individual desire. This is consistent with the concept of samsara found throughout Hindu, Sikh and Buddhist beliefs.

Release from the process of samsara (known as moksha) is believed to be achievable through a variety of spiritual practices. However, within Gaudiya Vaishnavism,
it is bhakti in its purest state (or "pure love of God") which is given as the ultimate aim, rather than liberation from the cycle of rebirth. Gaudiya Vaishnav tradition
asserts that in the current yuga, which is Kali Yuga, singing and chanting the various sacred names of God are sufficient for spiritual liberation. [8]

One of the defining aspects of Gaudiya Vaishnavism is that Shri Krishna is worshiped specifically as the source of all Avataric incarnations of God. This is based on
quotations from the Bhagavata Purana, such as "krsnāstu bhagavan svayam", literally "Krishna is God Himself".[9]

A particularly distinct part of the Gaudiya Vaishnava philosophy espoused by Chaitanya Mahaprabhu is the concept of Achintya Bheda Abheda, which translates to
"inconceivable oneness and difference" in the context of the soul's relationship with Krishna,[10] and also Krishna's relationship with his other energies (i.e. the
material world).[11]
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A murti of Chaitanya in ISKCON
temple, Mayapur

In quality, the soul (jiva) is described as being identical to God, but in terms of quantity, individual jivas are said to be infinitesimal in comparison to the unlimited
Supreme Being. The exact nature of this relationship (being simultaneously one and different with Krishna) is inconceivable to the human mind but can be
experienced through the process of Bhakti yoga.

This philosophy serves as a meeting of two opposing schools of Hindu philosophy, pure monism (God and the soul as one entity) and pure dualism (God and the soul
as absolutely separate). This philosophy largely recapitulates the concepts of qualified nondualism practiced by the older Vedantic school Vishishtadvaita, but
emphasizes the figure of Krishna over Narayana and holy sites in and around Bengal over sites in Tamil Nadu. In practice, Gaudiya Vaishnava philosophy has much
more in common with the dualistic schools especially closely following theological traditions established by Madhvacharya's Dvaita Vedanta.

The practical process of devotional life is described as bhakti or bhakti-yoga. The two main elements of the bhakti-yoga process are vaidhi bhakti, which is devotional
service through practice of rules and regulations (sadhana) and raganuga bhakti, which is taken as a higher stage of more spontaneous devotional service based on a
selfless desire to please one's chosen Ishta-deva of Krishna or his associated expansions and avatars. Practicing vaidhi-bhakti with a view to cultivate prema creates
eligibility for raganuga-sadhana.[12] Both vaidhi and raganuga bhakti are based on the chanting or singing of Krishna's names. Attainment of the raganuga stage
means that rules of lifestyle are no longer important and that emotions or any material activities for Krishna should not be repressed. Vaidhi-bhakti's purpose is to
elevate the devotee to raganuga; something which generally takes a long time.

Within his Siksastaka prayers, Chaitanya compares the process of bhakti-yoga to that of cleansing a dirty place of dust, wherein our consciousness is the object in
need of purification.[13] This purification takes place largely through the chanting and singing of Radha and Krishna's names. Specifically, the Hare Krishna (mantra)
is chanted and sung by practitioners on a daily basis, sometimes for many hours each day. Famously within the tradition, one of Chaitanya Mahaprabhu's close
associates, Haridasa Thakur, is reported to have chanted 300,000 holy names of God each day.[14]

Gaudiya Vaishnavas follow a lacto vegetarian (or stricter) diet, abstaining from all types of animal flesh, including fish and eggs. Onions and garlic are also avoided as
they are believed to promote a more tamasic form of consciousness in the eater when taken in large quantities. Gaudiya Vaishnavas also avoid the intake of caffeine,
as they believe it is addictive and an intoxicant.[15]

Many Gaudiya Vaishnavas will live for at least some time in their life as monks (brahmacharya).

Chaitanya Mahaprabhu (also transliterated Caitanya, IAST Caitanya Mahāprabhu; 18 February 1486 – 14 June 1534[16])
was a Bengali spiritual teacher who founded Gaudiya Vaishnavism. He is believed by his devotees to be Krishna himself
who appeared in the form of His own devotee in order to teach the people of this world the process of Bhakti and how to
attain the perfection of life. He is considered as the most merciful manifestation of Krishna. Chaitanya was the proponent for
the Vaishnava school of Bhakti yoga (meaning loving devotion to God), based on Bhagavata Purana and Bhagavad
Gita.[17] Of various incarnations of Vishnu, he is revered as Krishna, popularised the chanting of the Hare Krishna
mantra[18] and composed the Siksastakam (eight devotional prayers) in Sanskrit. His followers, Gaudiya Vaishnavas, revere
him as a Krishna with the mood and complexion of his source of inspiration Radha.[19]

Over the three centuries following the disappearance of Sri Chaitanya Mahaprabhu, the Gaudiya Vaishnava tradition evolved
into the form in which we largely find it today in contemporary India. In the early years of the tradition, the followers of
Nityananda Prabhu, Advaita Acharya and other companions of Chaitanya Mahaprabhu educated and initiated people, each in
their own locales across Bengal.

Chaitanya Mahaprabhu requested a select few among his followers, who later came to be known as the Six Gosvamis of
Vrindavan, to systematically present his theology of bhakti in their writings. This theology emphasized the devotee's relationship to the Divine Couple, Radha and
Krishna, and looked to Chaitanya as the embodiment of both Radha and Krishna. The six were Rupa Goswami, Sanatana Goswami, Gopala Bhatta Goswami,
Raghunatha Bhatta Goswami, Raghunatha dasa Goswami and Jiva Goswami. In the second generation of the tradition, Narottama, Srinivasa and Shyamananda, three
students of Jiva Goswami, the youngest among the six Goswamis, were instrumental in spreading the theology across Bengal and Orissa.

The festival of Kheturi (approx 1574),[20] presided over by Jahnava Thakurani, the wife of Nityananda Rama, was the first time the leaders of the various branches of
Chaitanya Mahaprabhu's followers assembled together. Through such festivals, members of the loosely organized tradition became acquainted with other branches
along with their respective theological and practical nuances. That notwithstanding, the tradition has maintained its plural nature, having no central authority to preside
over its matters. The festival of Kheturi allowed for the systemization of Gaudiya Vaishnava theology as a distinct branch of Vaishnava theology.

Gaudiya Matha historians assert that in the 17th–18th century, there was a period of general decline in the movement's strength and popularity characterized by
decreased public preaching and the rise of persons following and promoting degraded teachings and practices.[21] These groups are called apasampradayas.[22]

In the 17th century, Vishvanath Chakravarti Thakur held great merit in clarifying core doctrinal issues over the practice of raganuga-bhakti through works such as
Raga-vartma-chandrika. His student Baladeva Vidyabhushan wrote a famous commentary on the Vedanta-sutra called Govinda Bhashya.
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Pancha-Tattva deities: Chaitanya
Mahaprabhu, Nityananda, Advaita
Acharya, Gadadhara and Srivasa,
installed in a Gaudiya Vaishnava
temple

Sri Gaudiya Math (Kolkata, estd.
1930) is formed headquarter of
Gaudiya Math, now headquarter of
Gaudiya Mission.

The 18th century saw a number of luminaries headed by Siddha Jayakrishna Das Babaji of Kamyavan and Siddha
Krishnadas Babaji of Govardhan. The latter, a widely renowned teacher of the mode of internal worship (raga-bhajan)
practiced in the tradition, is largely responsible for the current form of devotional practice embraced by some of the traditions
based in Vrindavan.

From the very beginning of Chaitanya's bhakti movement in Bengal, Haridasa Thakur and others Muslim by birth were the
participants. This openness received a boost from Bhaktivinoda Thakur's broad-minded vision in the late 19th century and
was institutionalized by Bhaktisiddhanta Sarasvati Thakur in his Gaudiya Matha in the 20th century.[23]

This period was followed by a renaissance which began at the start of the 20th century. This change is believed to have
happened largely due to the efforts of a particularly adept preacher known as Bhaktivinoda Thakur, who also held the
position of a deputy magistrate with the British government. Bhaktivinoda Thakur's son grew up to be both an eminent
scholar and highly influential Vaishnava preacher, known in his later life as Srila Bhaktisiddhanta Sarasvati Thakur. In total,
Bhaktisiddhanta Sarasvati Thakur founded in 1918 Gaudiya Math and later sixty-four Gaudiya Matha monasteries in India,
Burma and Europe. The first European preaching center was established in London in 1933 (London Glouster House,
Cornwall Garden, W7 South Kensington) under the name 'Gaudiya Mission Society of London'.[24][25]

Soon after the Srila Bhaktisiddhanta Sarasvati's death (1 January 1937), a dispute began and the original Gaudiya Math
mission divided into two administrative bodies which continued preaching on their own, up to the present day. In a settlement
they divided the 64 Gaudiya Math centers into two groups. Sri Chaitanya Math Branch were headed by Srila Bhakti Vilasa
Tirtha Maharaj. Gaudiya Mission were headed by Ananta Vasudev Prabhu, who became known as Srila Bhakti Prasad Puri
Maharaj after accepting sannyasa for short duration.[26]

Many of the disciples of Srila Bhaktisiddhanta Sarasvati did not agree with the spirit of these newly created two fractions, or
were simply inspired to expand the mission of their guru on their own enthusiasm, started their own missions. His disciple
Srila Prabhupada went to the west in order to spread Gaudiya-Vaishnavism. The society he established, the 'International
Society for Krishna Consciousness' (ISKCON) still functions today and continues its preaching mission.

Although sharing a common set of core beliefs, there are a number of philosophical differences which distinguish Gaudiya Vaishnavism from other Vaishnava
schools:

In Gaudiya Vaishnavism, Krishna is seen as the original form of God, i.e. the source of Vishnu and not as His avatar. This is based primarily on
verse 1.3.28 of the Bhagavata Purana (krsnas tu bhagavan svayam)[27] and other scriptures. This belief is shared by the Nimbarka and Vallabha
sampradayas, but not by the Ramanuja and Madhva schools, who view Krishna as an avatar of Vishnu.
As Krishna's consort, Radha is similarly viewed as the source of all other Shaktis, including Lakshmi and Sita.
Chaitanya Mahaprabhu is worshiped as the most recent Avatar of Krishna to descend in the current yuga, or age. Other sampradayas view
Chaitanya as a devotee of Krishna only, and not Krishna himself or a form of avatar. According to his biographies, Chaitanya did not display
himself as Krishna in public, and would, in fact, avoid being addressed as such. In this regard A. C. Bhaktivedanta Swami states, "[When]
addressed as Lord Krishna, He denied it. Indeed, He sometimes placed His hands over His ears, protesting that one should not be addressed as
the Supreme Lord".[28] However at times Chaitanya would exhibit a different mood and would welcome worship of himself as the Supreme Lord,
and at a few occasions, is said to have exhibited his Universal form. Rupa Goswami, when first meeting with Chaitanya, composed the following
verse showing his belief in Chaitanya Mahaprabhu's divinity:

"O most munificent incarnation! You are Krishna Himself appearing as Sri Krishna Caitanya Mahaprabhu. You have assumed the golden colour of
Srimati Radharani, and You are widely distributing pure love of Krishna. We offer our respectful obeisances unto You."[29]

Although this viewpoint outside of the Gaudiya tradition was disputed, Chaitanya's followers prove it by pointing at verses throughout the Puranic literatures as
evidence to support this claim.[30][31]

Gaudiya Vaishnava theology is prominently expounded by Jiva Goswami in his Sat-sandarbhas, six elaborate treatises on various aspects of God. Other prominent
Gaudiya Vaishnava theologians are his uncles, Rupa Gosvami author of Sri Bhakti-rasamrta-sindhu[32] and Sanatana Gosvami, author of Hari-bhakti-vilasa,[33]

Visvanatha Chakravarti author of Sri Camatkara-candrika[34] and Baladeva Vidyabhushana, author of Govinda Bhashya, a famous commentary on Vedanta Sutra.

Gaudiya Mission established by Ananta Vasudev Prabhu alias Srila Bhakti Prasad Puri (1940)[35]

International Society for Krishna Consciousness established by A. C. Bhaktivedanta Swami Prabhupada (1966)[36]

Science of Identity Foundation established by Siddhaswarupananda Paramahamsa (Chris Butler) (1977)[37]

Sri Sri Radha Govindaji Trust established by Bhakti Hridaya Bon (1979)[38]

ISKCON Revival Movement (2000)[39]

Many of them (not all) are autonomous branches of the tree of the Gaudiya Math and members of the World Vaisnava Association — Visva Vaisnava Raj Sabha
(WVA—VVRS), which had been established in 1994.[40][41][42]
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Chaitanya Mahaprabhu

Chaitanya Mahaprabhu at
Jagannath, painting form 1900

Personal

Born Vishvambhar Mishra
18 February 1486
Nabadwip, Bengal
Sultanate (present-
day West Bengal,
India)

Died 14 June 1534
(aged 48)
Puri, Gajapati
Kingdom (present day
Odisha, India)

Religion Hinduism

Known for Expounded Gaudiya
Vaishnavism, Bhakti
yoga

Founder of Gaudiya Vaishnavism
Achintya Bheda
Abheda

Philosophy Bhakti yoga, Achintya
Bheda Abheda

Religious career

Guru Swami Isvara Puri

Chaitanya Mahaprabhu

Shri Chaitanya Mahaprabhu (Bengali: �ীৈচতন� মহা�ভ�
pronounced [sri.ˈt͡ʃɔiˌtɔ̪nːo mɔɦaˑprob̤u] IAST: Śrī Caitanya
Mahāprabhu Sanskrit pronunciation: [ɕriː t͡ɕɐitɐ̪njɐ mɐɦaːprɐb̤u]
a.k.a. Mahāprabhu or "Great Lord") was a 15th century Indian saint
and founder of Achintya Bheda Abheda. Devotees consider him an
incarnation of Krishna. Chaitanya Mahaprabhu's mode of
worshipping Krishna with ecstatic song and dance had a profound
effect on Vaishnavism in Bengal. He was also the chief proponent of
the Vedantic philosophy of Achintya Bheda Abheda. Mahaprabhu
founded Gaudiya Vaishnavism (a.k.a. Brahma-Madhva-Gaudiya
Sampradaya). He expounded Bhakti yoga and popularized the
chanting of the Hare Krishna Maha-mantra.[1] He composed the
Shikshashtakam (eight devotional prayers).[2][3]

He is sometimes called Gauranga or Gaura due to his molten gold like
fair complexion.[4] His birthday is celebrated as Gaura-purnima.[5][6]

He is also called Nimai due to him being born underneath a Neem
tree.[7]

Life
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Teachings
Philosophy and Tradition
Cultural legacy
See also
Footnotes
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Further reading
External links

Chaitanya (Bengali: �চতন�) means '"one who is conscious"{derived
from Chetana which means "Consciousness"}); Maha means "Great"
and Prabhu means "Lord" or "Master". Chaitanya was born as the
second son of Jagannath Mishra and his wife Sachi Devi. Mishra
migrated from a small village in Sylhet and Devi was the daughter of
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(mantra guru); Swami
Kesava Bharati
(sannyas guru)

Rupa Goswami, Sanatana
Goswami, Gopala Bhatta Goswami,

Raghunatha Bhatta Goswami,
Raghunatha dasa Goswami, Jiva

Goswami and others

Deity of Shadabhuja Gauranga at
Ganga Mata Math in Puri.

Nilambara Chakravarti, another
Brahmin of Sylhet.[8]

Jagannath's family lived in the
village of Dhakadakshin in
Srihatta. The ruins of his
ancestral home still survive in
present day Bangladesh.[9][10]

According to Chaitanya
Charitamrita, Chaitanya was
born in Nabadwip (in present-
day West Bengal) on the full
moon night of 18 February 1486, at the time of a lunar eclipse.[11][12][13]

A number of stories also exist telling of Chaitanya's apparent attraction to
the chanting and singing of Krishna's names from a very young age,[14]

but largely this was perceived as being secondary to his interest in
acquiring knowledge and studying Sanskrit. When travelling to Gaya to
perform the shraddha ceremony for his departed father, Chaitanya met his
guru, the ascetic Ishvara Puri, from whom he received initiation with the
Gopala Krishna mantra. This meeting was to mark a significant change
in Chaitanya's outlook[15] and upon his return to Bengal the local
Vaishnavas, headed by Advaita Acharya, were stunned at his external
sudden 'change of heart' (from 'scholar' to 'devotee') and soon Chaitanya

became the eminent leader of their Vaishnava group within Nadia.

After leaving Bengal and receiving entrance into the sannyasa order by Swami Kesava Bharati,[16] Chaitanya
journeyed throughout the length and breadth of India for several years, chanting the divine Names of Krishna
constantly. At that time He travelled on foot covering a lot of places like Baranagar, Mahinagar, Atisara and, at
last, Chhatrabhog. Chhatrabhog is the place where Goddess Ganga and Lord Shiva met, then one hundred
mouths of Ganga were visible from here. From the source of Vrindavana Dasa's Chaitanya Bhagavata, he
bathed at Ambulinga Ghat of Chhatrabhog with intimate companions with great chorus-chanting (kirtan).
After staying one night he set for Puri by boat with the help of Local Administrator Ram Chandra Khan. He
spent the last 24 years of his life in Puri, Odisha,[17] the great temple city of Jagannath in the Radhakanta
Math. The Gajapati king, Prataprudra Dev, regarded Chaitanya as Krishna's avatar and was an enthusiastic
patron and devotee of Chaitanya's recitation (sankeertan) gatherings.[18] It was during these years that
Chaitanya is believed by his followers to have sunk deep into various Divine-Love (samādhi) and performed
pastimes of divine ecstasy (bhakti).[19]

Vrindavan, the land of Radha Rani, the “City of Temples” has more than 5000 temples to showcase the
pastimes of Radha and Krishna. The essence of Vrindavan was lost over time until the 16th century, when it
was rediscovered by Chaitanya. In the year 1515, Chaitanya visited Vrindavana, with the purpose of locating
the lost holy places associated with Lord Sri Krishna's transcendent pastimes. He wandered through the
different sacred forests of Vrindavana in a spiritual trance of divine love. It was believed that by His divine
spiritual power, he was able to locate all the important places of Krishna's pastimes in and around Vrindavan
including the seven main temples or sapta devalay, which are worshiped by Vaishnavas in the Chaitanya
tradition to this day.[20]
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There are numerous biographies available from the time giving details of Chaitanya's life, the most prominent
ones being the Chaitanya Charitamrita of Krishnadasa Kaviraja, the earlier Chaitanya Bhagavata of
Vrindavana Dasa[21] (both originally written in Bengali but now widely available in English and other
languages), and the Chaitanya Mangala, written by "Lochana Dasa". [22] These works are in Bengali with
some Sanskrit verses interspersed. In addition to these, there are other Sanskrit biographies composed by his
contemporaries. There is also Caitanya Caritāmṛta Mahākavya by Kavi Karnapura and Śrī Kṛṣṇa Caitanya
Carita Maha-Kavya by Murari Gupta.[23][24]

Works on Chaitanya:[25][26][27][28]

Krsna-Caitanya-Caritamrta (c. 1513 or 1536–1540; Sanskrit)

By Murari Gupta. Known as a kadcha or chronicle. Chaitanya's Navadwipa līla and each
panca-tattva presented as a form of the Lord. Caitanya went for the first time to Murari's house
at Navadwipa. Murari's standing and reputation for learning gave his biographical materials
great weight in the Vaishnava community. This Kadcha (notes) became the guiding lines for
other biographers.

Kadcha or chronicle (Sanskrit)

By Svarupa Damodara. He was the personal secretary of Chaitanya. Details the life of
Caitanya.

Govindadaser Kadcha (Bengali)

By Govinda Dāsa who accompanied Chaitanya on his tour of Deccan. This poem describes
their experiences on the journey and some imaginary events in the life of Chaitanya as well
as his ideas and philosophy. It is another significant biographical work, but it was regarded as
controversial because of the authencity.

Chaitanya Bhagavata (c. 1535 or 1546–1550; Bengali)

By Vrindavana Dasa Thakura. Three parts: Adi-Khanda, Mādhya-Khanda, and Antya-
Khanda. Chaitanya's earlier life, activities, early movement in Navadwip.

Krsna-Caitanya-caritra-mahakavya (c. 1535)

By Kavi Karnapura (Paramanand Sen).

Krsna-Caitanya-candrodaya-natakam (c. 1535 – 1570s)

By Kavi Karnapura. Based on Murari Gupta's Krsna-Caitanya-Caritamrta. When Karnapura
was a small child, he interacted with Chaitanya personally.

Caitanya-candrodaya-natakam (c. 1538 or 1540 or 1572 or 1579; Sanskrit)

By Kavi Karnapura (Paramanand Sen). Dramatic play in ten acts of Chaitanya's life.

Caitanya-caritāmṛta-kavya (c. 1542 – late 1500s; Sanskrit)

By Kavi Karnapura (Paramanand Sen). A long biographical poem on Chaitanya's life and
acts.

Caitanya-caritāmṛta (c. 1557 or 1580 or 1615; Bengali)
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By Krishnadasa Kaviraja. Three parts: Adi-lila, Madhya-lila, and Antya-lila. Massive
authoritative composition of Chaitanya's biography and teachings. According to Manring, he
draws liberally from previous writers (poets, theologians and biographers) as he deems
correct, omitting Kavi Karnapura's works perceived as threatening Rupa's authority.

Caitanya-Mangala (c. 1560 or late 1500s; Bengali)

By Jayananda. Nine parts: Adikhanda, Nadiyakhanda, Vairagyakhanda, Sannyaskhanda,
Utkalkhanda, Prakashkhanda, Tirthakhanda, Vijaykhanda, and Uttarkhanda. Biographical
poem in the form of a narrative play focused on Chaitanya's godly image. It is the only work in
which his death is mentioned. Introduction mentions several previous biographers, of whom
only Vrindavan is known. Written for the common people (not devotees).

Chaitanya Mangala (c. 1560–66 or 1575)

By Lochana Dasa (a.k.a. Trilocan Dasa). Four parts: Sutrakhanda, Adikhanda,
Madhyakhanda, and Antyakhanda. A narrative play depicting Chaitanya's childhood
activities and his human side without highlighting any divine matters to make it popular.
Influenced by Murari Gupta's Krsna-Caitanya-Caritamrta and Vrindavana Dasa Thakura's
Chaitanya Bhagavata as well as the Mahabharata and different Puranas.

Chaitanya-chandrodaya-kaumudi (Bengali)

By Premadas (Purushottam Mishra). A verse adaptation to Kavi Karnapura's Caitanya-
candrodaya-natakam drama.

Gaura-ganoddesha-dipika (c. 1576)

By Kavi Karnapura (Paramanand Sen).

Chaitanya-samhita (Bengali)

By Bhagirath Bandhu. Work follows the tradition of agama or tantric texts in its presentation
as a story told by Shiva to his spouse.

Chaitanya-vilasa (c. 1500s; Oriya)

By Madhava Dasa. A short poetical work in ten sections dealing with the life of Chaitanya.
The poet probably came into contact with the saint when the latter came to Puri.

Gauranga-vijay (c. 1500s)

By Chundamani dasa. Biographical epic, believed to have been written in three volumes,
only part of the first volume still exists. It contains some information about Chaitanya,
Nityananda and Madhavendra Puri not found elsewhere.

Sriman-mahaprabhor-asta-kaliya-lila-smarana-mangala-stotram (c. late 1600s; Sanskrit)

By Visvanatha Chakravarti. Eleven sutras (seed verses) describing the eternal eight-fold
daily pastimes of the fair-complexioned Lord.

Sri Gauranga-Lilamrta (c. late 1600s – 1700s; Bengali)

By Krishna Dasa (disciple of Visvanatha Chakravarti). Expounded on his guru's eleven
sutras, often quoting verses from Vrindavana Dasa Thakura's Chaitanya Bhagavata, plus
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songs by Narahari Ghanashyama (author of Bhakti-Ratnakara) and Lochana Dasa (author of
Chaitanya-Mangala).

Caitanya-upanisad

A book that is a part of the Atharvaveda which offers overwhelming evidence of Lord
Caitanya's identity as the Supreme Lord and Yuga Avatara.

Sri Caitanya-caranamrta Bhasva (1887)

By Srila Bhaktivinoda Thakura. Commentary on an original handwritten manuscript of the
Caitanya-upanisad from one pandita, Madhusudana Maharaja, of Sambala-Pura.

Amrita-pravaha-bhashya (c. late 1800s – early 1900s; Sanskrit)

By Bhaktivinoda Thakur. Commentary on Caitanya-upanisad.

Anubhāsya (1915)

By Bhaktisiddhanta Sarasvati. Commentary on Krishnadasa Kaviraja's Caitanya-caritāmṛta.

Gaurkrishna bhajan shatak (1926); Gaurcharan gitabali (1951); Gaurcharan padyabali

By Gaurcharan, collected by his son Harikrishna Mishra containing 100 lyrics. A later and
larger collection Gaurcharan gitabali was further enlarged to include 276 songs and
published as Gaurcharan padyabali.

Śrī Caitanya-caritāmṛta (1974; English)

By A. C. Bhaktivedanta Swami in English with original Bengali and Sanskrit. Commentary on
Krishnadasa Kaviraja's Caitanya-caritāmṛta, based on Bhaktivinoda Thakur's Amrita-
pravaha-bhashya and Bhaktisiddhanta Sarasvati's Anubhāsya commentaries.

According to the hagiographies of 16th-century authors, he exhibited his Universal Form same as had Lord
Krishna on number of occasions, notably to Advaita Ācārya and Nityānanda Prabhu.[29][30][31]

When Rupa Goswami first met the Chaitanya Mahaprabhu, he saw the divinity in him and composed the
following verse:

"O most munificent incarnation! You are Krishna Himself appearing as Sri Krishna Caitanya
Mahaprabhu. You have assumed the golden colour of Srimati Radharani, and You are widely
distributing pure love of Krishna. We offer our respectful obeisances unto You."[32]

The evidence for the belief that the Chaitanya Mahaprabhu is an incarnation of Lord Krishna is found in the
Srimad Bhagavatam:

In the Age of Kali, intelligent persons perform congregational chanting to worship the incarnation
of Godhead who constantly sings the names of Kṛṣṇa. Although His complexion is not blackish,
He is Kṛṣṇa Himself. He is accompanied by His associates, servants, weapons and confidential
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companions.

— Canto 11, Chapter 5, Verse 32[33]

In this way, my Lord, You appear in various incarnations as a human being, an animal, a great
saint, a demigod, a fish or a tortoise, thus maintaining the entire creation in different planetary
systems and killing the demoniac principles. According to the age, O my Lord, You protect the
principles of religion. In the Age of Kali, however, You do not assert Yourself as the Supreme
Personality of Godhead, and therefore You are known as Triyuga, or the Lord who appears in
three yugas.

— Canto 7, Chapter 9, Verse 38[34]

Also in some other Scriptures like Vishnu Sahasranāma, Bhavishya Purana, Padma Purana, Garuda Purana
there are references of Chaitanaya Mahaprabhu being incarnation of Krishna.

Gaudiya Vaishnavas consider Chaitanya to be Lord Krishna himself but appearing in the covered form
(channa avatar) who appeared in the Kali Yuga as his own devotee to show the easiest way to achieve Krishna
Consciousness.[35]The Gaudiya Vaishnava acharya Bhaktivinoda Thakura had also found out the rare
manuscript of Chaitanya Upanisad of the Atharvaveda section, which reveals the identity of Chaitanya.[36]

There are various evidences in the Hindu scriptures to show that, Chaitanya Mahaprabhu was non-different
from Krishna. Unlike the other avatars of Krishna he did not kill any demon. Mahaprabhu brought light to the
chanting of Hare Krishna Mahamantra. According to Chaitanya Bhagavat, which gives a detailed description
of Mahaprabhu's life, Mahaprabhu made a prediction that the holy name of Krishna will be sung in every town
and village of the world and this is evident in the history. International Society of Krishna Consciousness was
started by Srila Prabhupada in the USA, proved the prediction to be correct.
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Chaitanya and Nityananda are
shown performing a 'kirtan' in
the streets of Nabadwip,
Bengal.

 

Pancha Tattva deities installed
on a Vaishnava altar. From left
to right: Advaita Acharya,
Nityananda, Chaitanya,
Gadadhara Pandita, Srivasa.

Statue of Chaitanya
Mahaprabhu.

Lord Chaitanya's direct teachings are recorded in Sanskrit verses called Siksastakam (though, in Vaishnava
Padavali it is said: "Chaitanya himself wrote many songs on the Radha-Krishna theme").

Chaitanya's epistemological, theological and ontological teachings are summarised as ten root principles called
dasa mula.[37]

1. The statements of amnaya (scripture) are the chief proof. By these statements the following
nine topics are taught.

2. Krishna is the Supreme Absolute Truth.[38]

3. Krishna is endowed with all energies.
4. Krishna is the source of all rasa- flavor, quality, or spiritual rapture/emotions.[39]

5. The jivas (individual souls) are all separated parts of the Lord.
6. Inbound state the jivas are under the influence of matter, due to their tatastha (marginal) nature.
7. In the liberated state the jivas are free from the influence of matter.
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8. The jivas and the material world are both different from and identical to the Lord.
9. Pure devotion is the only way to attain liberation.[40]

10. Pure love of Krishna is the ultimate goal.[41]

60 feet Chaitanya Mahaprabhu
statue in Nabadwip.

 

Chaitanya Mahaprabhu in
Prachin Mayapur, Nabadwip.

Yogapith, the birthplace of
Chaitanya Mahaprabhu. Built-in
the 1880s by Bhaktivinoda
Thakur (1838-1914) in Mayapur
(West Bengal, India).

 

Gaura Nitai shrine at ISKCON
Temple Delhi.

Despite having been initiated in the Madhvacharya tradition and taking sannyasa from Shankara's tradition,
Chaitanya's philosophy is sometimes regarded as a tradition of his own within the Vaishnava framework –
having some marked differences with the practices and the theology of other followers of Madhvacharya. He
took Mantra Upadesa from Isvara Puri and Sanyasa Diksha from Keshava Bharati.[42]

Chaitanya is not known to have written anything himself except for a series of verses known as the Siksastaka,
or "eight verses of instruction",[43] which he had spoken, and were recorded by one of his close colleagues.
The eight verses created by Chaitanya are considered to contain the complete philosophy of Gaudiya
Vaishnavism in condensed form. Chaitanya requested a select few among his followers (who later came to be

Philosophy and Tradition
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known as the Six Gosvamis of Vrindavan) to systematically present the theology of bhakti he had taught to
them in their own writings.[44] The six saints and theologians were Rupa Goswami, Sanatana Goswami,
Gopala Bhatta Goswami, Raghunatha Bhatta Goswami, Raghunatha Dasa Goswami and Jiva Goswami, a
nephew of brothers Rupa and Sanatana. These individuals were responsible for systematising Gaudiya
Vaishnava theology.[45]

Narottama Dasa, Srinivasa Acarya and Syamananda Pandit were among the stalwarts of the second generation
of Gaudiya Vaishnavism. Having studied under Jiva Goswami, they were instrumental in propagating the
teachings of the Goswamis throughout Bengal, Odisha and other regions of Eastern India. Many among their
associates, such as Ramacandra Kaviraja and Ganga Narayan Chakravarti, were also eminent teachers in their
own right.[46]

In the early 17th century Kalachand Vidyalankar, a disciple of Chaitanya, made his preachings popular in
Bengal. He travelled throughout India popularising the gospel of anti-untouchability, social justice and mass
education. He probably initiated 'Pankti Bhojon' and Krishna Sankirtan in the eastern part of Bengal. Several
schools (sampradaya) have been practising it for hundreds of years. Geetashree Chabi Bandyopadhyay and
Radharani Devi are among many who achieved fame by singing kirtan. The Dalits in Bengal, at that time a
neglected and underprivileged caste, readily accepted his libertarian outlook and embraced the doctrine of
Mahaprabhu. His disciples were known as Kalachandi Sampraday, who inspired the people to eradicate
illiteracy and casteism. Many consider Kalachand as the Father of Rationalism in East Bengal (Purba Banga).

The festival of Kheturi, presided over by Jahnava Thakurani,[47] the wife of Nityananda, was the first time the
leaders of the various branches of Chaitanya's followers assembled together. Through such festivals, members
of the loosely organised tradition became acquainted with other branches along with their respective
theological and practical nuances.[48] Around these times, the disciples and descendants of Nityananda and
Advaita Acharya, headed by Virabhadra and Krishna respectively, started their family lineages (vamsa) to
maintain the tradition. The vamsa descending from Nityananda through his son Virabhadra forms the most
prominent branch of the modern Gaudiya tradition, though descendants of Advaita, along with the
descendants of many other associates of Chaitanya, maintain their following especially in the rural areas of
Bengal. Gopala Guru Goswami, a young associate of Chaitanya and a follower of Vakresvara Pandit, founded
another branch based in Odisha. The writings of Gopala, along with those of his disciple Dhyanacandra
Goswami, have had a substantial influence on the methods of internal worship in the tradition.

From the very beginning of Chaitanya's bhakti movement in Bengal, Haridasa Thakur and others, Muslim or
Hindu by birth, were participants. Sri Ramakrishna Paramahamsa, the great sage of Dakshineswar, who lived
in the 19th century, emphasised the bhakti marga of Chaitanya, whom he referred to as "Gauranga." (The
Gospel of Sri Ramakrishna). This openness received a boost from Bhaktivinoda Thakura's broad-minded
vision in the late 19th century and was institutionalised by Bhaktisiddhanta Sarasvati in his Gaudiya Matha in
the 20th century.[49] In the 20th century the teachings of Chaitanya were brought to the West by A. C.
Bhaktivedanta Swami Prabhupada (1896-1977), a representative of the Bhaktisiddhanta Sarasvati branch of
Chaitanya's tradition. Prabhupada founded his movement known as The International Society for Krishna
Consciousness (ISKCON) to spread Chaitanya's teachings throughout the world.[50] Saraswata gurus and
acharyas, members of the Goswami lineages and several other Hindu sects which revere Chaitanya
Mahaprabhu, including devotees from the major Vaishnava holy places in Mathura District, West Bengal and
Odisha, also established temples dedicated to Krishna and Chaitanya outside India in the closing decades of
the 20th century. In the 21st century, Vaishnava bhakti is now also being studied through the academic
medium of Krishnology in a number of academic institutions.[51]

Cultural legacy
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Chaitanya's influence on the cultural legacy in Bengal and Odisha has been significant,[52] with many
residents performing daily worship to him as an avatar of Krishna. Some attribute to him a Renaissance in
Bengal,[53] different from the more well-known 19th-century Bengal Renaissance. Salimullah Khan (b. 1958),
a noted Bangladeshi linguist, maintains, "Sixteenth-century is the time of Chaitanya Dev, and it is the
beginning of Modernism in Bengal. The concept of 'humanity' that came into fruition is contemporaneous with
that of Europe".[54]

Noted Bengali biographical film on Chaitanya, Nilachaley Mahaprabhu (1957), was directed by Kartik
Chattopadhyay (1912-1989).[55]
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