Srila Riipa Gosvami’s

Citra-kavitvani

Atha Citra-kavitvani |

Now for the Picture verses, or Amazing verses.

Baladeva—
om namo gurubhyah |

duskarani kavitvani yah karoti mahabalah |
sri-ritpah kavi-bhii-po me sa deyat buddhi-sampadam ||

atheti | katham ekenaiva varnena varna-dvayenaiva padyam nibadhnatity ascaryam citram tat-
karani kavitvani citra-kavitvani | cakra-bandhadayo va citrani tadvanti ca kavitvani tatheti | yad
uktam bharatena | tac citram yatra varnanam khadgady-akrti-hetuteti | sannivesa-visesena sthita
varna yatra khadga-cakrady-akaran prakatayanti tac citram iti tad-arthah ||

citram syad adbhutalekhya-tilakesu vihayasiti visvah |
I offer my humble obeisances unto my gurus.

May Sri Rapa, the mighty king of poets, who composes poetical verses that are extremely difficult
to compose', grant me the wealth of intelligence [needed to understand them].

Regarding the sentence atha citra-kavitvani, citra-kavitvani means poetical verses that cause
astonishment (citra=ascarya) like “Wow! How did he compose a verse using only one varna? (or)
How did he compose a verse using only two varnas?” Alternatively, the cakra formation and so on
are called citras and thus citra-kavitvani could also mean poetical verses which have these
formations. This is in accordance with Bharata Muni’s statement tac citram yatra varnandam
khadgady-akrti-hetutda. The meaning of his statement is this: “Citra is that in which the varnas, being
situated in a particular arrangement, reveal the forms of a sword, cakra, and so on.

The Sanskrit dictionary Visva-kosa says the word citra means adbhuta (“amazing”), alekhya (“a
picture”), tilaka (“a mark on the forehead”), and vihayas (“the sky”).

! The word duskara (“difficult to compose”) is a generic name used in the Agni-purana to describe the different varieties
of citra-kavya. Thus the words duskarani kavitvani here are equivalent to citra-kavitvani. For further details, see citra in
“A glossary of Indian Figures of Speech” by Edwin Gerow, University of Washington, 1971.
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tatra dvy-aksarani ||

Among these Amazing verses are those that have only two aksaras (“consonants”)."

Verse 1

MRS SRS B
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rasasara-susarorur
asurarih sasara sah
samsardsir asau rase
suriramsuh sa-sarasah

rasa—of mnectar; asara—a shower; su-sara—very strong, uruh—whose thighs; asura—of the
demons; arih—the enemy; sasara—went; sah—that same one; sarmsara—for the cycle of repeated
birth and death; asih—a sword; asau—He; rase—into the rdasa dance; suriramsuh—desiring
transcendental conjugal pleasure; sa-sarasah—with a lotus flower.

Filled with transcendental amorous desire, the son of Nanda, who showers forth nectar, whose
thighs are strong, who is the enemy of the demons, and who is the sword that cuts down the
cycle of repeated birth and death, entered the rdasa dance, holding a lotus flower.

Baladeva—
raseti | sa prasiddho’sav asurarir nanda-stinuh rase sasara jagama rasasyasaro dhara-sampato
yasmat sa rasasarah | su-sarav urii yasya sa susaroruh | tatah karmadharayah | sasaraso lila-
kamalavan | samsarasir bhaktavidya-cchetta | suriramsuh sobhana-ramanecchuh |

nanu visarganusvarayoh sattvat katham etad dvy-aksaram iti cet satyam | citra-kavye tat-tat-
sattve’pi tad-vyavaharat || 1 ||

Regarding the verse beginning rasa, the word sah means prasiddhah (“famous”).

That famous enemy of the demons, i.e the son of Nanda, went (sasara=jagama) into the rasa dance.
The compound word rasdsarah is analyzed as “He from whom there comes a shower (asara=dhara-
sampata) of nectar,” and the compound word su-saroruh is analyzed as “He whose thighs are very
stong.” Rasasarah and su-saroruh are then combined to form a descriptive compound

! Aksara doesn’t mean a syllable here. Rather, aksara is used as a synoynm of the word varna (see vrtti 1 of Hari-
namamrta-vyakarana). But in effect it only refers to consonants here because as Sahitya-darpana explains while defining
anuprasa (“alliteration”): anuprasah Sabda-samyar vaisamye’pi svarasya yat ... svara-matra-sadrsyam tu vaicitryabhavan
na ganitam (“Alliteration is the sameness of sound, even though there is a difference of vowels. The sameness of vowels
is not counted as alliteration because it doesn’t produce any astonishment”). In the first verse, r and s are the only
consonants used. In the second verse, ¢ and r are the only consonants used. And in the third verse dh and r are the only
consonants used.
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‘who cuts down the
”1

(karmadharaya). Sa-sarasah means “who has a toy-lotus.” Samsarasih means
ignorance of his devotees.” Suriramsuh means “who desires transcendental conjugal pleasure.

Someone may argue, “How does this verse have only two aksaras, since the visarga (h) and
anusvara (m) are also present here?” True. The answer is that this verse is considered to have only
two aksaras because, in citra-kavya (“the genre of amazing poetry”), two aksaras are used even
when the visarga (h) and anusvara () are present.”

Verse 2

TAGAEEHN FEAST T |
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carcoru-rocir uccora

ruciro 'ram cardacare
cauracaro 'cirdc ciram

rucd carur aciicurat

carca—with ointment; uru—great; rocih—beauty; ucca—broad; urah—whose chest; rucirah—
handsome; aram—very; cara-acare—in the world of moving and non-moving beings; caura—Ilike
those of a thief; acarah—whose activities; acirat—quickly; ciram—the garments; ruci—because of
splendor; caruh—attractive; aciicurat—He stole.

Acting like a thief, the broad-chested son of Nanda, the most handsome person in the world,
quickly stole the gopi’s garments. He was attractive because of his splendor and His beauty was
enhanced by the sandal paste adorning Him.

Baladeva—
carceti | corasyevacaro yasya sa caurdcaro nanda-sunuh na tu caurah | sva-bhaktan
pramodayitum tadrk-krida-para ity arthah | acirat tvaraya gopa-kanyanam ciram vastram
acticurat apahrtavan | kidrsah candanadi-carcaya uratkrstam rocir yasya sa carcoru-rocih |
uccam uro vakso yasya sa uccorah | cardcare jagaty aram atisayena ruciro manojiiah ruca
kantya yatas caruh || 2 ||

Regarding the verse beginning carca, the word caurdacarah refers to the son of Nanda and means
“one whose behavior is like that of a thief.” It doesn’t refer to a thief. The idea is that He engages in
such play to give pleasure to his devotees. He quickly (acirat=tvaraya) stole (aciicurat’=apahrtavan)

! Suriramsuh is formed by applying the krt pratyaya u after su + the san-anta-dhatu rirarisa (made from ram[u] + sa[n]).

* An alternate explanation is that the visarga and anusvara can be counted either as vowels or as consonants, according
to the need, since they are listed in between the vowels and consonants and can thus go either way (see vrtti 285). If
they are counted as vowels here, they pose no threat to the verse’s status of having only two consonants.

? Aciicurat is the bhiitesa 1.1 of cur[a] steye (10P, “to steal”). Cur-ader nih (781) is applied and then a[] is added by ni-
sri-dru-sru-kamibhyo n bhiitese kartari (568). It appears that a third consonant used right at the end of the verse doesn’t
violate the verse’s status of having only two consonants, because we see this verse ends with the consonant ¢t and next
verse ends with the consonant m.



the garments (ciram=vastram) of the cowherd girls. What was the son of Nanda like? He was one
whose beauty (rocih) was enhanced (uru=utkrstam) by the ointment (carcaya) of sandalwood and
so on. He was one whose chest (urah=vaksah) was broad (uccam). He was eminently
(aram=atisayena) handsome (rucirah=manojiiah) in the world (caracare=jagati), because he was
attractive (caruh) due to his splendor (ruca=kantya).

Verse 3

T ERTEERY. TRTERERTENT |
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dhare dharadhara-dharam
dharadhara-dhur-arudhi
dhira-dhir araradhadhi-
rodham radha dhuramdharam

dhare—at the hill; dhara-dhara—of the hill (the earth is called dhara because it supports all the
living entities, and hills and mountains are called dhara-dharas because they support (dhara) the
earth (dhara)); dharam—the holder; dhara-dhara—of the clouds (clouds are called dhara-dharas
because they bear (dhara) a shower (dhara)); dhur—the burden; arudhi—which blocks; dhira—
steady; dhih—whose mind; araradha—She worshiped; adhi—distress; rodham—who removes;
radha—Radha; dhuram-dharam—the Supreme Lord.

Beneath Govardhana hill which was blocking the forceful attack of the devastating clouds,
steady-minded Radha worshiped the Supreme Lord who held up the hill and removed the
anguish of His devotees.

Baladeva—
radha varsabhanavi dhare govardhana-girau dharadhara-dharam giri-dharinam nanda-sinum
araradha sva-tarunya-sambhararpanenanarcety arthah | kidrsi radha dhira-dhih sthira-matih |
dhare kidrse | dharadharanam indra-muktanam meghanam dhuram bharam arunaddhiti tasmin |
dharadhara-dharam kidrsam? adhirodham manasa-vyatha-nivarakam || 3 ||

At the hill, namely Govardhana hill, Radha, the daughter of Vrsabhanu, worshiped the son of
Nanda who held up the hill (dharadhara-dharam=giri-dharinam). The idea is that she worshiped
him with the wealth of her youthfulness. What was Radha like? She was steady-minded (dhira-
dhih=sthira-matih). Beneath what kind of hill? Beneath the hill that was blocking the burden
(dhuram=bharam) of the clouds (dharadhara=megha) sent by Indra.' What was the holder of the hill
like? He was removing the mental distress (adhirodham=manasa-vyatha-nivarakam).

! Dhuram arunaddhi is the analysis of the krt-samasa formed by dhur + a[n] + rudh[ir] + [k]vi[p]. Thus, when [k]vi[p] is
deleted, we get dhur-arudh. Dhur-arudhi is the seventh case singular form of dhur-arudh as Baladeva indicates with the
word tasmin.



ekaksaram ||

Now for a verse that has only one aksara:

Verse 4
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ninunndano’nanam niinari
nanitnonndanano munih

nanendandm ninun nendam
ndanaun nandnano nanu

ninunna—driven away; anah—of the cart demon; ananam—by whom the life; ninam—certainly;
na—not; anuna—completely; unna—wet with tears, ananah—whose [Brahma’s] face; anunih—
trying to pacify; nana—rvarious; inanam—of the demigods; ninut—who is the impeller; na—not;
inam—to the Lord; na—not; anaut—offered prayers; nana-ananah—the many-headed Lord Brahma;
nanu—OQO disputant.

Did not the many-headed Lord Brahma, who impels the various demigods, offer prayers, with
tears streaming down his face, trying to pacify Lord Krsna, the killer of Sakatasura?

Baladeva—

nanu kim evam gopalakam krsnam bahu slaghase iti vadantam karicit prati kascid aha niti ||
nanu bho vadin | nanananas catur-asyo brahma inam prabhum gopalam nanaun nastaud etena
api tu astaud eva | nunam niscitam | sa kidrsah? nanenanam prabhunam indradinam ninut | nuda
prerane kvib-antah | sarva-devatadhipatir apity arthah | sa punah kidrsah sann anaud ity dha |
na antinam krtsnam yatha syat tatha unnani asru-klinnany ananani mukhani yasya sah | undi
kledane dhatuh | bhityasru-sosad iti bhavah | anunayatity anunih | inam gopalar prabhum
kidrsam | ninunnam diire ksiptam anasah Sakatasya tad-avistasyasurasyananam jivanam yena
tam || 4 ||

The verse beginning ni is someone’s reply to a person who challenges “Why are you offering so
much praise to Krsna, who is just a small cowherd boy?” The word nanu means “O disputant”. “Did
the four headed Brahma (nanananah=catur-asyah) not offer prayers (anaut=astaut) to the Lord
(inam=prabhum), who was a cowherd boy?” By this the speaker means to say “But he certainly did
offer prayers”. The word ninam means “certainly”. What about Lord Brahma? He is the impeller
(ninut) of the various demigods (inanam=prabhunam) headed by Indra. Ninut is the form of the
nud[a] prerane (6A, “to push, impel”) when it ends in [k]vi] p].1 The idea is that even the chief of all
the demigods offered prayers to Krsna. Being like what did he offer prayers? Being one whose faces
(ananani=mukhani) were not entirely (aninam=krtsnam) wet with tears (unnani=asru-klinnani ... the

! Specifically, ninut is made from ni + nud[a] + [k]vi[p].



dhatu here is und[i] kledane (7P, “to wet”)"). The implied meaning is that they were not entirely wet
with tears because the tears were drying up because of fear. Anunih means “he pacifies”.* What is
this Lord who is a cowherd boy like? He is one by whom the cart’s life (anasah=$akatasya and
ananams=jivanam), i.e the cart demon’s life, was driven far away (ninunnam’=diire ksiptam).

cakra-bandhah ||

The following verse is arranged in the wheel formation:

Verse 5
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gandhakrsta-gurinmadalini vane hara-prabhatiplutam
sampusnantam upaskrtadhvani yami-vici-sriyo raijakar®
sadyas tungita-vibhramam su-nibhrte Sitanilaih saukhya-de
devam naga-bhujam sada rasa-mayar tam naumi kamcin mude

! Unna is made from und[i] + [k]ta. The n of und][i] is deleted by ani-rametam visnujanantanam uddhava-na-rama-harah
kamsarau (454), and then the d of und[i] and the t of [k]ta each change to n by ra-dabhyam visnunistha-tasya purva-
dasya ca no dam vina (1219).

* Anunih is first case singular form of anuni which is made from anu + ni[a] + [k]vi[p].

3 Ninunna is made from ni + nudfa] + [kta. The d of nud[a] and the t of [k]ta each change to n by ra-dabhyam
visnunistha-tasya purva-dasya ca no dam vina (1219).

* Although usually an anusvara (1) cannot stand at the end of the second or fourth line, the rule is often bent when it
comes to picture verses. Here we have rafijakam and not raiijjakam because an am is needed to match up with the am in
kamcit. A similar thing is seen in the following picture verse taken from the book Chitrakavyam SRI. U.VE.
SUNDAPALAYAM TIRUMALA RAMABADRACHARIYAR ... Publisher: Prof. K. Sampath, M. Pharm, 2000
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This verse is also arranged in the wheel formation. Here the am in Sakrt-samam matches up with the am in amghrim
(anghrim). Thus Rapa Gosvami is not doing something unprecedented when he uses the anusvara like this. The last
verse of Citra-kavitvani is another instance where the anusvdra is required at the end of the second and fourth line to fit
the pattern.



An extra speciality of this verse, shown in the bottom right diagram, is that
Rtpa Gosvami has ingeniously placed a hidden signature inside the spokes
of the wheel. It reads, in a circular fashion, krsna-stutir asau riipa-viracita
(“This prayer to Krsna was composed by Rapa”). This signutare is not
apparent in the verse, it only becomes visible when the verse is drawn in
the wheel formation.



gandha—by the fragrance; akrsta—attracted; guru—great; unmada—whose intoxication; alini—in
which bumblebees; vane—in the forest; hara—of garlands; prabha—with the splendor; atiplutam—
who is flooded; sampusnantam—maintaining; upaskrta—decorated; adhvani—the roads in which;
yami—of the Yamuna; vici—of the waves; sriyah—of the luster; rafijakam—the colorer; sadyah—
immediately; tungita—increased; vibhramam—by whom the agitation (or the alankara called
vibhrama"); su—very; nibhrte—which (forest) is solitary; sita—cool; anilaih—by means of breezes;
saukhya-de—which gives happiness; devam—Lord; naga—Ilike snakes; bhujam—whose arms;
sada—always; rasa-mayam—who is full of rasa; tam—that; naumi—I praise; karcit—particular;
mude—for bliss.

In a secluded forest which attracts swarms of maddened bees with its fragrance, which contains
many decorated paths, and which gives pleasure with its cool breezes, I always glorify a certain
Lord in order to attain’ spiritual bliss. That rasa-laden Lord, the maintainer of his devotees, is
flooded with the splendor of many necklaces. His arms are like snakes, He immediately increases
the agitation within the heart, and He tinges the luster of the Yamuna’s waves with the luster of
His nails, lips, yellow cloth, necklaces, bracelets, and crown.

Baladeva—
gandheti | tam kanicid devam aham mude svanandaya naumi | kvety dha vane iti | vane kidrse? |
gandhenakysta gurinmada alino yena tasmin | upaskrta mrsta adhvano yatra tasmin | sunibhrte
itara-jana-varjite | sitanilaih saukhya-de tapa-harini | devam kidrsam? | haranam prabhabhir
atiplutam vyaptam | bhaktan sampusnantam | yami-vici-Sriyo yamund-taranga-sobhayah sva-
nakharadhara-pitambara-hara-keyura-kiritadi-kanti-kadambai  ranjakam | sadyas tungita
vardhita vibhrama yena tam | nagau sarpav iva vrttau bhujau yasya tam || 5 ||

Regarding the verse beginning gandha, the basic idea is “I glorify that particular Lord for the sake of
my own bliss (mude=svanandaya).” In response to the question “where?”, he says “in the forest”. In
what kind of forest? In a forest by which the maddened bees are attracted by means of the
fragrance. In a forest in which the paths are cleansed (upaskrtah=mrstah). In a forest which is
devoid of other people. In a forest which removes one’s distress (saukhya-de=tapa-harini) with its
cool breezes. What is the Lord like? He is filled (atiplutam=vyaptam) with the splendor of many
necklaces. He maintains His devotees. He tinges the luster (Sriyah=sobhayah) of the waves
(vici=taranga) of the Yamuna (yami=yamuna) with the multitude of the lusters of His nails, lips,
yellow cloth, necklaces, bracelets, and crown. He is one by whom the agitations are immediately
increased (tungitah=vardhitah). And He is one whose two arms act like two snakes (nagau=sarpau).

' Amara-kosa defines the word vibhrama as follows: cestalarikare bhrantau ca vibhramah (“Vibhrama means cestalankara
(“an ornament involving physical motion”) and bhranti (“moving to and fro, agitation, confusion, error”)”). The
vibhrama alankara is a particular kind of anubhava described in Ujjvala-nilamani as follows: vallabha-prapti-velayarm
madanavesa-sambhramat vibhramo hara-malyadi-bhiisa-sthana-viparyayah (“When, rushing to meet her beloved, the
heroine places the necklaces, flower-garlands, and other ornaments in the wrong places, due to being bewildered by the
entrance of Cupid, that is called vibhrama”).

* The word mude is put in the forth case because it is the object of the implicit infinitive verb praptum. This is in
accordance with the siitra tumv-anta-kriyantare gamye tat-karmanas caturthi (1025).
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sarpa-bandhabh ||
The following verse is arranged in the snake formation:

Verse 6
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rase saranga-sanghacita-nava-nalina-praya-vaksa'-stha-dama
barhalankara-hara-sphurad-amala-maha-raga-citre” jayaya
gopalo dasa-vithi-lalita-hita-rava-sphara-hasa sthiratma
navyo 'jasram ksanopasrita-vitata-balo viksya rangarn babhase’

"In the printed editions of Stava-mala we find here vaksah instead of vaksa and in the third line we find hasah instead
of hasa. These readings are false because they break the snake formation. The correct readings vaksa and hasa are found
in Haridasa $astri’s edition of Jiva Gosvami’s Bhakti-rasamrta-sesa (page 83). What it is is that the visarga (h) is deleted
in these cases by the sitra satvata-paratve lopyas ca (139) so that the syllables ksa and sa will match up with the ksa in
ksana and the sa in sanghdcita. 1f the syllables were ksah and sah then they would not match up with the ksa in ksana
and the sa in sanghacita.

* I suspect this compound originally ended in citro rather than citre. Barhalankara-hara-sphurad-amala-maha-raga-citrah
would thus be an adjective describing gopalah and the word citra would mean tilaka (“a mark on the forehead”) rather
than karbura (“speckled”). The Sanskrit dictionary Visva-kosa says citrar syad adbhutalekhya-tilakesu vihayasi: “The
word citra means adbhuta (“amazing”), dalekhya (“a picture”), tilaka (“a mark on the forehead”), and vihayas (“the
sky”).” So barhalankara-hara-sphurad-amala-maha-raga-citrah would be a bahuvrihi-samdsa meaning “He on whom
there is peacock feathers, ornaments, necklaces, and splendid multi-colored tilaka”. Kusakratha dasa has also translated
according to this understanding. But since the reading citre doesn’t break the snake formation or the verse meter, I
haven’t dared to change it. Rather I have just presented an alternate translation instead.

> There is no problem that the ba in babhase matches up with the va in rava, because in the Sanskrit language b and v
are considered one. Likewise, in the next verse the ba in balaka matches up with the va in vakya, and in the last verse
the ba in balam matches up with the va in vasudevam. In this regard, Sahitya-darpana says yamakadau bhaved aikyam da-
lor ba-vor la-ros tatha (“When it comes to yamaka and so on, d and [ are considered one, as are b and v and [ and r”).
The commentary to Sahitya-darpana says that $lesa, anuprasa, and other things are included by the words “and so on”.
Similarly, in vrtti 128 of Hari-namamrta-vyakarana, Jiva Gosvami says da-layo ra-layos ca praya-ekatva-sravanat
(“Because it is heard [from previous authorities] that d and | and r and [ are practically one with each other [and thus
interchangeable]”). In the diagrams here we have chosen to let 9 stand for both v and b, but in the Bengali script, which

Rapa Gosvami was known to write in, this wouldn’t have been an issue since the same letter 9 is conventionally used
for both v and b.
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rase—in the rasa dance; saranga—of bumblebees; sangha—with a multitude; acita—which is filled;
nava—new; nalina—lotuses; praya—which is abounding with; vaksah—on the chest; stha—which
is situated; dama—whose garland; barha—of peacock feathers; alankara—ornaments; hara—and
necklaces; sphurat—glistening; amala—pure; maha—many; raga—with colors; citre—speckled;
jayaya—tfor the sake of glory; gopalah—Gopala; dasa—of devotees; vithi—of the rows; lalita—
pleasing; hita—auspicious; rava—in response to the sounds; sphara—broad; hasah—whose smile;
sthira-atma—steady at heart; navyah—young; ajasram—eternally; ksana—in the festival; upasrita—
resorted to; vitata—suitable; balah—strength; viksya—seeing; rangam—the dancing ground;
babhase—shone brilliantly.

In the rasa arena which was speckled with the many pure, glistening colors of peacock feathers,
ornaments, and necklaces, Lord Gopala saw the dancing ground and shone brilliantly to
increase’ His own glory. His chest was decorated with a fresh lotus garland attracting many bees
and He was smiling broadly in response to the auspicious pleasing sounds made by His
devotees. Steady at heart and eternally young, He resorted to a suitable strength in the rasa
festival.

An alternate translation is:

To increase His glory, Lord Gopala, who was adorned with peacock feathers, ornaments,
necklaces, and splendid spotless multi-colored tilaka, shone brilliantly when he saw the rasa
dance arena. His chest was decorated with a fresh lotus garland attracting many bees and He was

! The word jaydya is put in the forth case because it is the object of the implicit infinitive verb utpadayitum. This is in
accordance with the siitra tumv-anta-kriyantare gamye tat-karmanas caturthi (1025).
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smiling broadly in response to the auspicious pleasing sounds made by His devotees. Steady at
heart and eternally young, He expanded Himself into many forms' during the dancing.

Baladeva—

rasa-rasikam harim varnayati rasa iti | gopalo nanda-sunur bhagavan rdase rangam nrtya-
bhumim viksya jayaya svotkarsaya babhase diptim prapa | saranga-sanghair bhrnga-vrndair
acitam vyaptam nava-nalina-prayam nutanambuja-pracuram vaksah-stham dama malyam
yasya sah | dasa-vithinam brahma-rudrady-adhikari-bhakta-sreninam sva-sthitanam lalite
ramaniye hite ‘nukile jaya jaya bhagavann ity-adi-rave sabde spharo vistirno haso yasya sah |
sthiratma nijotkarsa-srutydpy avikrta-cittah | ksane rasotsave upasritam vitatam tad-ucitam
balari yena sah | ajasrar navyo niitanah | rase kidrse barhanam alankaranam ca sphuran yo
‘'malo maha-rago nila-pita-raktadi-vividha-rangas tena citre karbure || 6 ||

With the verse beginning rase, Ripa Gosvami describes Hari, the enjoyer of the rasa dance. The
basic idea is “For the sake of His own glory (jaydya=svotkarsaya), the son of Nanda
(gopalah=nanda-sunuh), the Lord, attained brilliance (babhase=diptirn prapa) when he saw the
dancing arena (rangam=nrtya-bhiitmim).” [What was he like?]. He was one whose garland
(dama=malyam), which was situated on his chest and which was full of new lotuses (nava-nalina-
prayam=nutanambuja-pracuram), was filled (acitam=vyaptam) with a multitude of bees (saranga-
sanghaih=bhrnga-vindaih). He was one whose smile was broad (spharah=vistirnah) in response to
the pleasing (lalite=sramaniye), favorable (hite=anukiile) sounds (rave=sabde) of “Jaya Jaya Bhagavan”
and so on made by the rows of his own devotees, the universal controllers headed by Brahma and
Rudra (dasa-vithinam=brahma-rudrady-adhikari-bhakta-sreninam sva-sthitanam). He was one whose
mind was not affected even by hearing his own glories (sthiratma=nijotkarsa-srutyapy avikrta-
cittah). He was one by whom a suitable (vitatam=tad-ucitam) strength was resorted to in the rasa
festival (ksane=rasotsave). He was eternally young (navyah=nuitanah). What was the rasa arena like?
It was speckled (citre=karbure) with the glistening, pure assorted colors like blue, yellow, red, and
so on (maha-ragah=nila-pita-raktadi-vividha-rangah) of the peacock feathers and ornaments.

padma-bandhah ||
The following verse is arranged in the lotus formation:

Verse 7

FAIH GIAF FARGR HATTF |
FAATATGATF FIATARATAT 119 |

kala-vakya sad-aloka
kalodara milavaka

kavaladyadbhutaniika

ka-niitabhira-balaka

sah: “one by whom expanded forms (balani=riipani) were resorted to (upasritani) in the rasa festival (ksane=rasotsave).
In this regard, the Sanskrit dictionary Visva-kosa says balam gandha-rase riipe sthamani sthaulya-sainyayoh: “The word
bala means gandha (“odor”), rasa (“flavor”), ripa (“a form”), sthaman (“strength”), sthaulya (“denseness”), and sainya
(“an army”).” Kusakratha dasa has also translated according to this understanding.
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kala—sweet; vakya—whose words; sat—by the saintly devotees; aloka—who is seen; kala—on
account of artistic skills; udara—who is great; mila—please become manifested; avaka—O
protector; kavala—with a morsel of food; adya—and so on; adbhuta—who is wonderful; anu-uka—
whom Lord Siva follows; ka—by Lord Brahma; niita—who is prayed to; abhira—cowherd; balaka—
O boy.

O Lord who speaks sweetly, O Lord seen by the saintly devotees, O Supreme artist, O protector,
O You who appear wonderful carrying a morsel of food and so on, O Lord followed by Siva, O
Lord prayed to by Brahma, O cowherd boy, please appear before me.

Baladeva—

kavih saksat-krtim prarthayate kaleti | he abhira-balaka sri-nanda-gopa-sino tvam mila
pratyakso bhava | he kala-vakya madhura-bhasin | he sad-aloka satsu sadhusv aloko yasya |
kalabhir vaidagdhibhir udara he | he avaka raksaka | kavaladyair dadhyodana-grasa-vetra-
venu-visanair adbhutascarya-riipa he | he aniika anugatah uh sivo yam | Sesad vibhaseti sutrat
kap | he ka-niita kena brahmana stutety arthah | evam uktam brahmana | naumidya te ’bhra-
vapuse tadid-ambaraya gunjavatamsa-paripiccha-lasan-mukhaya vanya-sraje kavala-vetra-
visana-venu-laksma-sriye mrdu-pade pasupangajayeti || 7 |

With the verse beginning kala, the poet prays for direct perception of the Lord. O cowherd boy, i.e
O son of the cowherd Nanda, you please become manifest (mila'= pratyakso bhava). O Lord who
speaks sweetly (kala-vakya=madhura-bhasin). O you whose sight is on the saintly devotees
(sat=satsu=sadhusu). O you who are great on account of Your artistic skills
(kalabhih=vaidagdhibhih). O protector (avaka=raksaka). O you whose form is wonderful

! Mila is the vidhata pa. 2.1 form of the dhatu mil[a] sange (6P, “to meet”).
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(adbhuta=ascarya-rupa) with a morsel of food and so on, i.e with a morsel of yoghurt rice, a herding
stick, a flute, and a buffalo horn. O you whom Lord Siva (uh=sivah) follows (anu=anugatah1). Here
ka[p] is applied (after anu + u) by the sitra sesad vibhasa (Astadhyayi 5.4.154). O you who are
prayed to (niita=stuta) by Lord Brahma (ka=brahmana). Lord Brahma spoke in a similar way (to this
verse) in Bhagavatam 10.14.1:

naumidya te 'bhra-vapuse tadid-ambaraya
guijavatamsa-paripiccha-lasan-mukhaya

vanya-sraje kavala-vetra-visana-venu-
laksma-sriye mrdu-pade pasupangajaya

“Lord Brahma said: 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 gunja 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.”

pratilomyanulomya-samam ||

The following verse reads the same backwards and forwards:

Verse 8

AR R TEATAHETRET |
FIRETHTAT AT AERTERETEr | ¢ ||

tayi-sara-dharadhara-
tibhayata-madari-ha
hari-damataya bhati
radharadha-rasayita

tayi—expanded; sara—whose essence; dhara—of the hill; adhara—because of His holding; ati—
superb; bha—beauty; ayata—not gone away; mada—whose pride; ari—the enemies; ha—who
killed; hari—charming; damatayd—because of being with a garland; bhati—He appears splendid;
radha—Dby Sri Radha; aradha—from the worship; rasa—transcendental taste; ayitdG—who attained.

The presiding deity of the rasa dance with the gopis appears splendid, being adorned with a
charming garland. His beauty is enhanced by His holding of Govardhana hill, which is increasing
in size [due to the great ecstasy it feels from His touch]. That handsome deity, the killer of His
arrogant enemies, relished a sweet rasa from Radha’s worship.

' Anu + u is a madhya-pada-lopi samasa. That is to say it is a compound in which the middle word (in this case gatah) is
deleted.
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Baladeva—
tayiti | sa krsna-murtir hari-damataya bhatiti visesyam tihitva sambandhah | sa ballavi-rasa-
devateti parato visesyam ihakarsaniyam ity eke | sa kidrsi? | tayi vistirnah sarah sthiramso
yasya tasya dharasya govardhana-girer adharah samyag-dharanam tenati bha prasasta diptir
yasyah sa | ayata-madan agata-garvan arin hantity ayata-madari-ha | radha-kartrtko ya
aradhah sva-yauvanarpana-laksanam arcanam tad-riipena rasendyita prapta | aya gatau tasman
nistha | asya purvatah paratas ca tulyah pathah | gata-pratyagatam etad ity eke || 8 |

Regarding the verse beginning tayi, there is proper syntactical connection if we construe the subject
as sa krsna-murtih (“that form of Krsna”). So the skeleton would be sa krsna-mirtih hari-damataya
bhati (“that form of Krsna appears splendid, being adorned with a charming garland”). Others say
that the subject is sa ballavi-rasa-devata (“that presiding deity of the rasa dance with the gopis”)
should be borrowed from the next verse. What is that ballavi-rasa-devata like? He is one whose
beauty (bha=diptih) is excellent (ati=prasasta) because of His perfect holding (adharah=samyag-
dharanam) of Govardhana hill (dharasya=govardhana-gireh) whose essence (sarah=sthiramsah) was
expanded (tayi'=vistirnah). Ayata-madari-ha means “He kills his enemies whose pride has not gone
away (ayata-madan=agata-garvan)”. Radharadha-rasayita means he was obtained (ayita=prapta) by
the rasa in the form of the worship which had Radha as it’s doer and which consisted of Her
offering Her youthful beauty (aradhah=sva-yauvanarpana-laksanam arcanam). Ayita is formed by
applying the nistha suffix ([k]ta) after the dhatu ay[a] gatau (1A, “to go, move”).> This verse reads
the same forwards and backwards. Some call this kind of verse gata-pratyagatam (“gone and come
back”).

gomiitrika-bandhah ||

The following verse is arranged in the zigzag® formation:

! Tayi is the first case singular form of the word tayin which is formed by apply the suffix [n]in[i] after the dhatu tay|[r]
vistarana-palanayoh (1A, “to expand; to protect”). The word harin (“charming”) is formed by applying the same suffix
after the dhatu hr[i] harane (1U, “to take, remove, steal”). Those who want to know more about Govardhana’s amazing
ability to expand can consult Garga-sarmhita 3.9.39-41.

*In the translation we have translated the compound radharadha-rasayita as radhayah aradhat rasam ayita where ayita
still means prapta, but in an active sense rather than a passive sense. This is accomplished by the sitra gaty-
arthakarmaka-slisa-sin-sthasa-vasa-jana-ruha-jiryatibhyah ktah kartari ca (1257). Indeed Jiva Gosvami gives mathuram
praptah krsnah (“Krsna reached Mathura”) as an example in the vrtti to that very sitra.

> Go-miitrika literally means “similar to the course of cow's urine.” This means going alternately to one side and then to
the other, i.e zigzagging.
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Verse 9

|1 HERE THET FEENT qefaT |
FARERT T Temaadeadt |l & |l

sa malla-range ramesta’

phulla-sara mud-edhita

srama-nira-dhara tusta
ballavi-rasa-devata

sa—that same (Krsna); malla—wrestling; range—in the arena; rama—by women; istG—who was
desired; phulla—fully blossomed; sara—whose strength; mut-edhiti—increased; srama—from
fatigue; nira—perspiration; dhara—who was bearing; tusta—He became satisfied; ballavi—with the
cowherd girls; rasa—of the rasa dance; devata—the presiding deity.

" In the printed editions of Stava-mala we find the reading ramaya instead of ramesta. The problem with this reading,
however, is that it doesn’t fit with the zig-zag formation. In order for this verse to fit into the zig-zag formation the sixth
and eighth syllables of the first line have to be the same as the sixth and eighth syllables of the third line, namely ra and
sta. The reading ramesta fits the pattern and also fits the story line, since when Krsna was entering the wrestling arena
he was regarded as cupid personified by the women (see strinam smaro miurtiman in Bhagavatam 10.43.17). The two
chapters dealing with Krsna’s pastimes in the wrestling arena are interspersed with the conversations of the women
adoring Krsna, but there is no mention of the Goddess of Fortune (Rama) appearing as a line on Krsna’s chest in these
chapters. Moreover, as well as breaking the zig-zag formation of the verse, the reading ramaya also breaks the meter of
the verse since in the first line of an anustubh verse the sixth and seventh syllables are required to be long. Furhermore,
it is possible that malla-range ramesta is wrong for malla-ranga-ramesta (“desired by the women in the wrestling
arena”), since the fifth syllable in a line is required to be short in an anustubh verse. But this metrical discrepancy is of
less consequence since it does not break the zig-zag formation. Someone may argue that Baladeva also quotes the
reading ramaya in his commentary. But it is to be understood from his final statement, cakradi-bandhanam nirmanarm
kavi-prasiddher bodhyam (“the construction of the formations mentioned here, beginning with the wheel, are to be
known from the usage of the poets”), that he was not concerning himself with drawing up the verses, but just with
analyzing their meanings, and thus he may not have noticed the problem posed by the reading ramaya. Likewise with
the other discrepancies in the other verses.
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In the wrestling arena, that presiding deity of the rasa dance with the gopis became satisfied. He
was desired by all the women there, his strength had blossomed, he was elated, and he was
perspiring due to fatigue.

Baladeva—
seti | sa ballavi-rasa-devata malla-range canurena saha yuddha-bhumau tusta babhuveti Sesah |
sa kidrsi? | ramaya rekha-rupaya laksmya visista | phullah saro balam yasyah sa | atibalinity
arthah | muda harsenaidhita vrddha | sphutam anyat || 9 ||

Regarding the verse beginning sa, the word babhiiva (“became”) has to be added to complete the
sense. So the basic idea is “that presiding deity of the rasa dance with the gopis became satisfied in
the field of battle with Canura (malla-range=canurena saha yuddha-bhimau).” What was He like? He
was one who was distinguished" by the Goddess of Fortune in the form of a line [on His chest]. He
was one whose strength (sarah=balam) has blossomed, i.e He was very strong. And He was exalted
(edhita=vrddha) because of joy (muda=harsena). The rest is clear.

muraja-bandhah ||

The following verse is arranged in the drum formation:

Verse 10

FAEREETC: TATHEHET |
ARET HEQT qET |atard |l 2o ||

subhasara-sasara-srih
prabha-sandra-masara-bha

bharasa mahasavitta

tarasa rasa-savitam®

! Baladeva uses the word visistd to indicate that the third case ending in ramaya has been applied in accordance with the
sutra visesa-laksanat trtiya (1021).

* In the printed editions of Stava-mala we find the reading rasa-saritam instead of rasa-savitam. The problem with this
reading, however, is that it doesn’t fit with the drum formation. In order for this verse to fit into the drum formation the
sixth and seventh syllables of the fourth line have to be the same as the sixth and seventh syllables of the third line,
namely sa and vi. The word savin is made by applying the suffix [n]in[i] after the dhatu si[n] prani-garbha-vimocane
(2A, “to give birth, produce”) and then doing vrsnindra is done and the sandhi change of au to av. The word sarin is
made by applying the same suffix after the dhatu sr gatau (1P, “to go, move, run, flow”) and then doing vrsnindra. The
reading rasa-savitam not only fits the drum formation, but the idea of producing rasa is a more likely idea than the idea
of following rasa. The false reading rasa-saritam no doubt arose from the similarity of the letters v and r in the Bengali
script (In the Bengali script, which Rapa Gosvami was known to write in, v and r are written as 9 and 9 respectively.

They are commonly mistaken for one another).
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This verse can be either be read in four horizontal lines
or it can be read according to the straps of the drum.
Both methods are shown below:

subha—of auspiciousness; dsara—a shower; sa-sara—along with fitness; srih—and opulence from
whom; prabhd—of splendor; sandra—which is full; masara—is like that of a sapphire; bha—whose
luster; bhara-si—the destroyer of the burden; mahasa—gloriously; avitta—He attained; tarasi—
quickly; rasa—of transcendental taste; savitam—the state of being the producer.

His bodily luster like that of a splendid sapphire, the presiding deity of the rasa dance with the
gopis, the destroyer of the burden of the earth, from whom comes opulence, fitness, and a
shower of auspiciousness, quickly and gloriously produced an abundance of rasa.
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Baladeva—

Subheti | iha visesyam purvato ‘nukarsaniyam | sa ballavi-rasa-devata rasa-saritam tarasa
vegena avitta praptavati | vida labhe ity asya luni rapam | rasam srngara-laksanam | sartum
anuvartitum Silam yasya tasya bhavas tatta tam ity arthah | samanye napumsakam tasmat tal |
sa kidrsi subhasya mangalasyasaro dhara-sampato yatah sa subhasara | sarena nyayena sahita
sasara ca $rih sampad yatah sa | saram nydye bale vitte iti visva-locana-karah | prabhaya
sandrasya nividasya masarasyendra-nila-maner iva bha cchavir yasyah sa | mahasa tejasaiva |
bhara-sa bhii-bharam syatiti so ‘nta-karmani tasmat kvip || 10 ||

Regarding the verse beginning subha, the subject (sa ballavi-rasa-devata) has to be carried forward
here from the previous verse. The basic idea is “that presiding deity of the rasa dance with the gopis
quickly (tarasa=vegena) attained (avitta=praptavati) the state of being one who follows rasa. Avitta
is a lun (bhiitesa) form of the dhatu vid[l] labhe (6U, “to find, obtain”). The word rasa-saritam is the
second case singular form of word rasa-sarita which means “the state of one whose habit' it is to
follow (sartum=anuvartitum) the Srngara-rasa (rasam=srngara-laksanam rasam).” The neuter form
sari is used in the sense of generality and the suffix ta[l] (ta[p]) is then applied after it.> What is He
like? He is one from whom comes a shower (asarah=dhara-sampatah) of auspiciousness
(Subhasya=mangalasya) and from whom comes opulence (Srith=sampat) along with fitness (sa-
sara=sarena sahita=nyayena sahita). The author of the Sankrit dictionary called Visva-locana says the
word sdra means nyaya (“fitness, propriety”), bala (“strength”), and vitta (“wealth”). He is one
whose bodily luster (bha=chavih) is like that of a sapphire (masarasya=indra-nila-maneh) which is
filled (sandrasya=nividasya) with splendor. Mahasa means “with glory indeed”. Bhara-sa is formed
by applying the suffix [k]vi[p] after the dhatu so nta-karmani (4P, “to destroy, finish”).> It means
“he destroys the burden of the earth”.

sarvato-bhadrah ||

The following verse reads the same backwards and forwards as well as upwards and downwards.
Thus the name sarvato-bhadrah (“good on every side”):

Verse 11

ETERT AN 97 AAT™ GATAdr |
JANH ARATIGTATGIHTTET 1l €2

rasavaha hava-sara

sa lalasa sa-lalasa
balarama mara-lava-
hasa-mada-damasaha

! By the use of the word Silam (“habit”), Baladeva is letting us know that the suffix [n]in[i] in the word sarin has been
applied in the sense of tacchilye (“habit”) by ajatav anupendropapade ninis tacchilye (1495).

* Sari is the neuter first case singular form of the word sarin. Ta[p] is then applied after sari to form the word sarita. In
Panini’s system ta[l] is applied after sari to get sarita and then a[p] is added to make it feminine.

?> The s of the dhatu so changes to s by dhatv-adeh sah sah (458) and the o changes to a by caturvyahantanam a-ramanta-
patho ’sive (539). [K]vi[p] is then deleted by kevalasya pratyaya-ver harah (876).
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ralsa|valhalhalval|sa|ra

1.2.3.4.4.3.2. 1.
sa|la|la|salsalla|la|sa llllllll
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hal|sa |maldaldalmal sa|ha 3. — <3
4. e P R—
halsa |maldaldalmal sa|ha 4. —p <4
3. 3
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L !

sa|la|la|salsalla|la|sa
Tehepatahalaps]

rajsafvajnajnajvalsa|ra

Another way to draw this verse is:

ral|sa|valha

sa|la|lafsa| = > L e
= <

va|la |ra|ma| > - )

_ _ * )

ha|sa|malda| = - UuulL

rasa—of the rdsa dance; avahd—the bringer; hava—coquettish gestures'; sara—whose strength;
sai—He (the presiding deity of the rasa dance with the gopis); lalasa—sported wonderfully; sa-
lalasa—with desire; bala—by means of His strength; arama—who enjoyed himself; mara—Cupid;
lava—which cut down; hasa—because of His smiles and laughter; mada—and because of His
intoxication; dama—being subdued; asaha—who didn’t tolerate.

That handsome deity, the initiator of the rdasa dance, who gains strength from the coquettish
gestures of women, sported wonderfully. Filled with amorous desire, and taking pleasure in His
own strength, He wouldn’t tolerate being subdued by anyone else because He was intoxicated
with the pride of youth and his smiles and laughter defeated Cupid.

' The alankara called hava is a particular kind of anubhava. It is described in Ujjvala-nilamani as follows: griva-recaka-
samyukto bhrii-netradi-vikasa-krt bhavad isat-prakaso yah sa hava iti kathyate (“That alankara in which the manifestation
[of bodily transformations in the heroine] is slightly greater than that of the alankara called bhava, and which causes
the eyebrows, eyes, and other bodily features to expand and the neck to be tilted, is called hava™).
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Baladeva—
raseti | sa ballavi-rasa-devata lalasa | rasam avahatiti tatha | havo nayika-nistho bhava-bhedah
sa eva saro balam yasyam sa tad-vasyety arthah | sa-lalasa rase sa-trsna | balenaramate
balarama | maram smaram lunati paribhavatiti mara-lavah | karmany an | sa casau hasas ceti
karmadharayah | mado yauvana-mattata | mara-lava-hasa-madabhyam damam niyamanam na
kasyapi sahata iti tatha svatantrety arthah || 11 ||

Regarding the verse beginning rasa, the basic idea is “that presiding deity of the rdsa dance with the
gopis sported wonderfully”. Rasavaha means “He brings on the rasa dance”. Hava is a particular
kind of bhava situated in women. Hava-sara means “He in whom hava alone is the strength. The
idea is that he is subjugated by hava. The word sa-lalasa means “He is thirsty for the rasa dance”.
Balarama means “He enyoys Himself by means of His strength”. Mara-lava means “which defeats
(lunati=paribhavati) Cupid (maram=smaram)”. Lava is formed by applying the suffix a[n] after the
dhatu la[n] chedane (9U, “to cut, destroy”) by the sutra karmany an (Astadhyayi 3.2.1). Mara-lava-
hasa is a descriptive compound (karmadharaya) which is analyzed as mara-lavas casau hasas ca.
Mada means “being intoxicated because of youth”. Altogether hdsa-mada-damdsaha means “He
doesn’t tolerate anyone’s subduing (damam=niyamanam) because of His smiles and laughter defeat
Cupid and because He is intoxicated with youth. The idea here is that he is independent.

brhat-padma-bandhal ||
The following verse is arranged in the big lotus formation:

Verse 12

TRIEFRATA TOTEEA I GAre

UTTH TIUTA FRUERHRSA ACIgRAT |

TEItE T TGRS qadT diaat
FATEHIaaiel I aEd arged e 1l ¢R ||

tara-prasphara-talam sa-rabhasa-rasa-lam' bhasurdasyar su-bhalar
papa-ghnam gopa-palam karana-hara-kalam nira-bhrd-vara-nilam
caru-grivam rucalam rata-mada-taralam cetasa pita-celam
Sita-prasphita-silam varaya vara-balam vasudevam su-balam

' Only in the Aparna devi edition of Stava-mala are the proper readings for this verse found. In the other editions we
have the false readings saralam instead of rasa-lam, gopa-balam instead of gopa-palarn, and sa-balam instead of su-balam.
To fit the big lotus formation, the sa and ra in sa-rabhasa have to be repeated in reverse order as is seen in the reading
rasa-lar, the pa and pa in papa-ghnar have to be repeated in reverse order as is seen in the reading gopa-palam, and
the va and su in vasudevam have to be repeated in reverse order as is seen in the reading su-balarm. The other readings
break the big lotus formation. Again one should not be alarmed that Baladeva is also going along with the incorrect
readings, because it is to be understood from his final statement, cakradi-bandhanam nirmanam kavi-prasiddher bodhyam

(“the construction of the formations mentioned here, beginning with the wheel, are to be known from the usage of the

poets”), that he was not concerning himself with drawing up the verses, but just with analyzing their meanings, and
thus he would not have noticed the problems caused by the false readings.
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tara—characterized by clarity; prasphara—far sounding; talam—whose rhythmic clapping; sa-
rabhasa—joyful; rasa—laml—giver of rasa; bhasura—radiant; asyam—whose face; su—handsome;
bhalam—whose forehead; papa—of sins; ghnam—the destroyer; gopa—of the cowherds; palam—the
protector; karana—the senses; hara—charm; kalam—whose sweet sounds; nira-bhrt—of clouds;
vara—like a multitude; nilam—dark; caru—handsome; grivam—whose neck; ruca—with
effulgence; alam—who decorates; rata—caused by conjugal pleasure; mada—because of the
intoxication; taralam—who is trembling; cetasi—with your heart; pita—yellow; celam—whose
garments; $ita—cooling; prasphita—great; Silam—whose virtues; varaya—please accept; vara—
great; balam—whose strength; vasudevam—the son of Vasudeva; su—beautiful; balam—the boy.

With all your heart please accept that beautiful boy, the son of Vasudeva, who is the joyful giver
of rasa. His loud rhythmic clapping is characterized by its clarity, His sweet songs steal the mind
of the hearer, His face is radiant like the moon, His neck and forehead are extremely charming,
and He is trembling due to the intoxication of conjugal bliss. Dark like a host of monsoon clouds
and wearing yellow garments, He beautifies those around Him with His effulgence. His cooling
virtues remove the suffering of material existence. Possessed of great strength, He is the
destroyer of sins and the protector of the cowherd men.

' The etymology of the word rasa-la is rasam latiti rasa-lah This word is formed by applying the suffix [k]a after the
dhatu la dane (2P, “to give”) when there is an object (in this case rasam) in composition. The sitra which accomplishes
this is karmany anupendrad da-ramat kah (1419). The a of la is then deleted by a-rama-harah kamsari-sarvesvara-rama-
dhatuke iti usi ca (542) and only the a of [k]a remains. Thus we get rasa-la. Many other commons words are formed
in the same way. For example. bahu-la (“giving many [meanings] i.e variously applicable”). vatsa-la (“[a mother]
giving [her breasts] to her calves, i.e one who is affectionate”), and so on.
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Baladeva—

rasa-mandala-stham krsnam varnayati tareti | he mitra vasudevam gopa-balam cetasa varaya |
vasandd eva vadesu vasudeveti Sabdita iti Sivokter vada-vedyam purna-brahma-bhutam ity
arthah | kidrsam? | tarena visuddhya visistah praspharo ‘tivistirnas talo gananga-bhiito
raupakadir yasya tam | taro muktadi-samsuddhav iti visvah | sa-rabhasah sa-harsas casau premni
saralas ceti tam | bhasurasyam candrojjvala-mukham | su-bhalam manojia-lalatam | papa-
ghnariv bhaktavidya-vinasakam | karana-harah Srotra-citta-hari kalo madhura-gita-dhvanir
yasya tam | nira-bhrtam meghanarm varad vindad api nilam Syamalam | ruca kantya parsva-
sthan alati bhuisayatiti rucalam | sitani samsrti-tapa-harani prasphitani silani sac-caritani yasya
tam | balabhih sahitam sa-balam | sphutartham anyat | cakradi-bandhanam nirmanam kavi-
prasiddher bodhyam || 12 ||

With the verse beginning tara, Rapa Gosvami describes Krsna as he appears in the circle of the rasa
dance. The basic idea is “O friend, accept the cowherd boy Vasudeva with all your heart.”
According to Lord Siva’s statement vasandad eva vadesu vasudeveti sabditah (“He is called Vasudeva
because He resides in spiritual doctrines”), the word Vasudeva refers to He who is the complete
Absolute Truth to be known by spiritual doctrines. What is Vasudeva like? He is one whose loud
(praspharah'=ativistirnah) rhythmic clapping, i.e clapping in the riipaka rhythm and so on which is
a part of the art of singing, is characterized® by clarity. Visva-kosa says tara means the clearness of a
pearl or other such thing. He is joyful (sa-rabhasah=sa-harsah) and sincere in the matter of love
(saralah=premni saralah). Sa-rabhasa-sarala is a descriptive compound (karmadharaya) which is
analyzed as Sa-rabhasas casau saralas ca. He is one whose face is radiant like the moon
(bhasurasyam=candrojjvala-mukham). He is is one whose forehead is charming (su-
bhalam=manojna-lalatam). He destroys the ignorance of his devotees (papa-ghnam=bhaktavidya-
vinasakam). He is one whose sweets songs (kalah=madhura-gita-dhvanih) steal the mind of the
hearer (karana-harah=srotra-citta-hari). He is darker (nilam=§yamalam) than even a host
(varat=vrdat) of monsoon clouds (nira-bhrtam=meghanam). Rucdalam means He decorates
(alati=bhuisayati) those around Him with His effulgence (rucd=kdntyd).3 He is one who virtuous
deeds (prasphitani Silani=sac-caritani) remove the distress of material existence (Sitani=samsrti-tapa-
harani). He is accompanied by many young girls (sa-balam=balabhih sahitam). The rest is clear.

The construction of the formations mentioned here, beginning with the wheel, are to be known
from the usage of the poets.
| * I iti citra-kavitvani || * ||

Thus ends the Picture verses, or Amazing verses.

! The word sphara is derived from the dhatu sphay[i] vrddhau (1A, “to swell, increase”).

? Baladeva uses the word visistah to indicate that the third case ending in tarena has been applied in accordance with the
sutra visesa-laksanat trtiya (1021).

* The word ala (“one who decorates”) is formed by applying the suffix a/t] after the dhatu al[a] bhiisana-paryapti-
varanesu (1P, “to decorate; to be sufficient; to reject”) by pacader at (1400).
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