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REMBERT LUTJEHARMS

‘Why Do We Still Sift
the Husk-Like Upanisads?’

Revisiting Vedanta in Early Chaitanya
Vaishnava Theology

he title of this chapter is derived from a poem by Raghupati

Upadhyaya, a Bihari Brahmin who met Shri Chaitanya in
Allahabad, where he recited some of his verses to Chaitanya’s great
satisfaction. That the question is asked by a Vaishnava is significant.
The two great, established Vaishnava traditions at the time—those
of Ramanuja and Madhva—were thoroughly Vedantic. The vedanta
(conclusion of the Vedas) expressed in the Upanisads is the foundation
for their theology, and their traditions’ thought develops primarily in
commentaries on these and related texts, such as the Brahma-siitras
(a study of the Upanisads) and the Bhagavadgita (understood as the
Upanisad of the “fifth Veda’, that is, the Mahabharata).

As Ravi Gupta has shown in his excellent study of Jiva Gosvami,!
the early Chaitanya Vaishnava tradition also belongs within this
rubric. Although the school initially does not produce commentaries
on either the Brahma-siitras or any of the principal Upanisads, there
is nevertheless a strong engagement with Vedanta in general and the
Upanisads in particular. Before moving to Vrindavan, Jiva Gosvami
studied in Varanasi, the Vedanta capital of the north, and his deep
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familiarity with Vedanta is evident throughout his works. Jiva quotes
the Upanisads regularly in his Bhagavata-sandarbha, and incorporates
a brief commentary on the first four satras of the Brahma-sitras
(a catuh-sitri-ttka) in his Paramatma-sandarbha. Moreover, in the
Sarva-Samvadini, an appendix to the Sandarbhas, he engages at
greater length with most of the Upanisadic passages that are central
to Vedanta, as well as entire sections of the Brahma-siitras.?

We could thus argue that the new Vaishnava tradition emerg-
ing by the inspiration of Chaitanya in Bengal and Vrindavan is a
continuation of the older Vaishnava traditions, and sees itself in
relation to the Vedic revelation in a similar way as those southern
traditions did. But, as I will argue in this chapter, this is only one
side of the picture. As Raghupati Upadhyaya’s question indicates,
this engagement with Vedanta was not a given. Why should they
align themselves with Vedanta? Why should they still look to the
Upanisads for theology? How central is Vedanta really to Chaitanya
Vaishnava thought?

We can discern two seemingly conflicting views of the role of
Vedanta and of the importance of studying the Upanisads. On the
one hand, there is a close engagement with Vedanta, particularly but
not exclusively in the writings of Jiva Gosvami. On the other hand—
elsewhere—there is an explicit rejection of Vedanta and the Upanisads,
or atleastan indifference to them. In what follows I will argue that these
two attitudes towards Vedanta are related, and where the Chaitanya
tradition expresses its indifference to Vedanta, it does so precisely
on the basis of an engagement with Vedanta, which builds extensively
on the thoughts of older Vedantists. Vedanta is thus both a means to
link the fledgling Chaitanya Vaishnava tradition with the past, and a
means to set itself apart from the very same traditions that constitute it.

The focus of this chapter is a work that might seem to have very
little to say about Vedanta. I will look at the Padyavalt (‘A String of
Verses'), an anthology of Sanskrit poetry compiled by Rupa Gosvami,
the most influential theologian of the school. The work consists of
388 verses, of which 34 verses are Rupa Gosvami's own compositions
(which makes him the most prominent author in the work) and a
large portion are composed by well-known contemporaries or imme-
diate predecessors of Rupa—Chaitanya himself (22, 31, 32, 71, 74,
93, 94, 324, 337), Ishvara Puri (18, 62, 75), Madhavendra Puri (79,
96, 104, 286, 330), Raghupati Upadhyaya (82, 87, 97, 98, 126, 300),
Sarvabhauma Bhattacharya (72, 73, 90, 91, 99, 100, 133), Ramananda
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Raya (13, 14), Gopala Bhatta (38), Raghunathadasa (131, 331), and so
on. There are also a few lesser-known contemporaries—Shrigarbha
Kavindra (84), Vanivilasa (315), Ciranjiva (157), Kesavacchatrin (153),
and so on. In addition, the anthology also contains many verses of
pre-Chaitanya authors, whose sentiment and theology (at least as
represented in the verses quoted) Rupa obviously appreciated. Thus,
Shridhara Svami is quoted (28, 43), as is Lakshmidhara (16, 29, 33, 34),
the author of the Bhagavan-nama-kaumuds, as well as Vishnu Puri
(9, 10), the author of the Bhakti-ratnavali. Apart from these well-
known authors, who had considerable influence on the development
of early Gaudiya theology, Rupa brings together a number of authors
otherwise unknown to us, several of whom are sannydsis. A certain
Yadavendra Puri is quoted twice (42, 76); figures bearing the name
Madhava Sarasvati (57), Avilamba Sarasvati (385), and Vira Sarasvati
(368) are cited once each. All these are Vaishnava authors, but the
anthology does not stop there. The later sections of the book con-
tain several verses by Amaru (223, 229, 231, 237, 314), Govardhana
(190, 242, 303, 374), Bhavabhuti (325, 326), and various authors known
from earlier, non-religious anthologies of Sanskrit court poetry.

The Padyavali is a carefully constructed anthology. It does more
than merely string together examples of good poetry. It creates with
these verses a new narrative. The work consists of two parts: the first
is on the nature of devotion, while the second part describes Krishna’s
play in Vrindavan. This second part is by far the longer of the two.
In over 260 verses (as opposed to 118 verses for the first part) Rupa
first briefly describes Vrindavan, Krishna’s parents, and his childhood
play, and then devotes the majority of the work to Krishna’s sports
with the gopTs (in over 220 verses). What sets the Padyavalr apart from
other Sanskrit anthologies is that Rupa does not merely organize the
verses by topic, but organizes these topics and the individual verses
arrayed within the topic in such a way that they form a new narrative,
a new poem. By doing so, each verse of the Padyavali has thus, in a
sense, two authors: the poet who originally composed the verse, and
Rupa himself who composes the anthology and gives these verses a
new context, and by that a new meaning. This is particularly obvious
with the secular verses he culled from older anthologies: nearly all of
them occur in this second section of the Padyavali, where the context
turns these ‘impersonal’ secular verses into devotional poetry.?

This is equally true for the first half of the work, which is the focus of
this chapter. It opens with several short mahatmyas, sections extolling
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the greatness of Krishna and devotional practices such as meditation,
chanting Krishna's name, listening to narrations of Krishna’s play,
and so on. The focus then shifts away from the practice of devotion
onto Krishna’s devotees. In a series of sections, Rupa aims to illus-
trate the nature of a Vaishnava's inner life and disposition. There are
sections he labels ‘the devotees’ expressions of humility’, ‘the firm
faith of devotees’, ‘the devotees’ prayer of longing’, ‘the eagerness of
devotees’, and ‘contempt for liberation’.

These sections (among the longest in the entire anthology) are sig-
nificant because they reflect the self-understanding, not just of Rupa,
but of the community to which he belongs. Rupa evidently collects
verses that are well loved by devotees who were his contemporaries.
Thus, the anthology does not just contain many verses composed or
beloved by them; it is also meant for them, as Rupa writes in the first
verse.* These sections of the anthology thus particularly reflect his
associates’ understanding of what it means to be a devotee of Krishna,
and by organizing these verses into sections, Rupa teaches the aspir-
ing devotee—someone new to the community—how he or she should
approach the practice of Krishna devotion.

So, what does Rupa teach us about Vedanta? I will start with a verse
by Sarvabhauma Bhattacharya, once one of the greatest Vedantists of
his day:

na vayam kavayo na tarkika
na ca vedanta-nitanta-paragah
na ca vadi-nivarakah param
kapatabhira-ki$ora-kinkarah

We are no poets, no logicians.
We have not crossed
the vast ocean of Vedanta,
and we definitely do not win debates.
We are servants
of a cheating cowherd boy.
—Sarvabhauma Bhattacharya, Padyavalt 72

Many of Sarvabhauma’s poems in the Padyavalt show a strong dis-
like of intellectual endeavours and a staunch devotion to Krishna
that seems to disregard reason.’> Particularly with a person like him,
it is terribly difficult not to read these verses as autobiographical.
Sarvabhauma was a well-respected elderly scholar who had spent
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his entire life researching, teaching, debating, and writing,® when
a young sannydsi named Krishna Chaitanya happened to visit his
home town, Puri. Concerned that this attractive sannyasi might not
be able to maintain his vows, he decided to instruct him in Vedanta
to strengthen his resolve for renunciation. And so Sarvabhauma
Bhattacharya began to teach Chaitanya what he himself had studied
his entire life.

When his new student finally admits that he does not think too
highly of what Sarvabhauma had been teaching him for an entire
week, the teaching turns into a debate, and at some point, some-
how, devotion to Krishna dawns in Bhattacharya’s heart. At this,
Sarvabhauma comes to realize he is the servant not just of God but
of Krishna, the mischievous cowherd boy of Vrindavan who roams
the woods and dances with the cowherd girls. Now, swept away by
his religious emotions, he casts aside his books, loses his interest in
philosophical thought, and, having been at last defeated in debate—
by such a junior, no less!—ceases being the dry, stern philosopher he
had been his entire life.”

For all the autobiographical echoes, it is difficult to read Sarvabhauma’s
verses as merely the reflections of a philosopher who has discovered
God in his old age: he gives voice to a well-known broader theme. The
basic structure of the verse we have quoted—juxtaposing devotion to
Krishna with a more intellectual path—is very common in the Padyavals.
Consider for comparative purposes the following verse, which Rupa
attributes to an unknown sannyasi named Yadavendra Puri:

rasam prasamsantu kavita-nistha
brahmamrtam veda-§iro-nivisthah
vayam tu gufja-kalitavatamsam
grhita-vamsam kam api §rayamah

Skilled poets may praise rasa,
those rapt in the Upanisads
the immortal bliss of Brahman.

But we seek refuge in someone
who wears earrings of gufija berries,
who holds a flute.
—Yadavendra Puri, Padyavali 76

All these verses—of which many are part of the section on the devo-
tee’s firm faith or resoluteness (nisthd)—have a similar structure.
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The first element often relates to Vedanta, and particularly an Advaita
understanding of Vedanta. In Yadavendra Puris verse, we have in
this regard a poet who praises rasa (the blissful experience that a
poem embodies and/or communicates) and Vedantists who study
the Upanisads, thereby praising the bliss of Brahman. Then we have
a second element, which presents a contrast to such figures. In the
poem at hand, it is the poet himself who worships a certain ‘someone’
(kam api) who seems rather rustic. He is not the majestic Vishnu or
the otherworldly ascetic Shiva, but a person whose ornaments consist
of common foliage—he wears earrings, made not of jewels but of
berries from the gufija (Indian liquorice) tree. Clearly Krishna is here
seen as distinct from Brahman, and not the object of those who study
the Upanisads. The Upanisads, Yadavendra Puri implies, do not teach
us about Krsna—or at least, do not explicitly teach about Krishna—but
about Brahman and its bliss.

This may seem obvious to us—Krishna is not a prominent
character in the Upanisads. He is only mentioned in passing in the
Chandogya (3.17.6),8 but is not the subject of the principal Upanisads,
which is Brahman, the imperishable, which, in the language of the
Mundaka (1.1.6), ‘cannot be seen, cannot be grasped, is without
color, without sight or hearing, without hands or feet'.? But this is
a radical claim for the older, southern schools of Vedanta, and for
several canonical Vaishnava texts, where Krishna, generally seen as
a manifestation of Narayana, is repeatedly identified with Brahman.
Indeed that Narayana is Brahman is the cornerstone of Vaishnava
Vedanta, as centuries of Vaishnavas have argued. ‘In the scripture
of the [Bhagavad-] Gitd’, Yamunacarya states, ‘Narayana is declared
to be the Supreme Brahman’.!® Ramanuja writes in his introduction
to the Gita that ‘the Lord of Shri ... whose nature consists only of
infinite perception and bliss which differentiates him from all other
beings, the great ocean of innumerable auspicious attributes, such
as knowledge, strength, sovereignty, vigor, power, and splendor,
which he all possesses naturally, infinitely, and in abundance, ... is
the Supreme Brahman, the Supreme Person, Narayana’.!! Indeed, as
Yamuna indicates, Vaishnava scriptures themselves repeatedly make
this claim. In the Gita, for example, Arjuna declares that Krishna is
‘the Supreme Brahman, the Supreme abode’. ‘All the sages, Devarsi
Narada, as well as Asita, Devala and Vyasa declared this’, Arjuna con-
tinues, ‘and now you yourself tell me this’.!? The Taittiriya-narayana
Upanisad (13.4) similarly declares, ‘Narayana is the highest Brahman.
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Narayana is the highest truth. Narayana is the highest light. Narayana
is the highest self.’!?

In other words, the earlier Vaishnava traditions all declared
Brahman to be Narayana, a personal deity with ‘an ocean of innu-
merable auspicious attributes’, as Ramanuja repeatedly puts it. It is
this deity that is the subject of the Upanisads—he is the aupanisadam
purusam, ‘the person known by the Upanisads’ (Brhad-aranyaka
Upanisad 3.9.26).*

Yadavendra Puri, however, disagrees. Like Sarvabhauma, he does
not care for the Upanisads or Brahman, but for the young boy who
roams Vrinda’s woods and wears gufija berries on his ears. This con-
trast between the Upanisads and Krishna, though unusual, is found
in several verses of the Padyavali, and thus suggests that this idea
resonated strongly with Rupa. Indeed, if there is any doubt as to what
Rupa, the architect of a complex theology of religious emotions, really
thinks of the Upanisads, the following verse, which he attributes to
none other than Vyasa, is abundantly clear:'

$rutam apy aupanisadam dire hari-kathamrtat
yan na santi dravac-citta-kampasru-pulakadayah

Upanisadic discourse
is nothing like the nectar
of narrations about Hari
—it does not melt the mind
or make you shiver
or lead to tears or
bristled hair.
—Bhagavad Vyasa, Padyavali 39

Brahman

To better understand this new way in which the Upanisads are viewed,
I will explore two concepts that are central to Vedantic discourse: the
nature of Brahman and the nature of liberation (moksa). Let us begin
with two verses from the Padyavali by Raghupati Upadhyaya, the poet
whose verses Chaitanya so loved.

kam prati kathayitum ise
samprati ko va pratitim ayatu
go-pati-tanaya-kufnje
gopa-vadhuti-vitam brahma
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Whom can I tell?
Who will believe me now?
The pleasure seeker
with the young cowgirl
in the bushes
on the Sun’s daughter’s banks
is Brahman.
—Raghupati Upadhyaya, Padyavali 98

$rutayah palala-kalpah

kim iha vayam sampratam cinumah
ahriyata puraiva nayanair
abhiribhih param brahma

Why do we here still sift the
husk-like Upanisads?
Earlier the cowgirls caught
the Supreme Brahman
with a glance.
—Raghupati Upadhyaya, Padyavali 97

The inclusion of Raghupati’s verses in this collection is significant,
as these are some of the very few verses where Krishna is identified
as Brahman.!® But even in these two verses that identification is
seen as problematic. Who indeed would believe Raghupati when he
says that the person who is playing with young girls in the bushes
is the Brahman the Upanisads describe as the self-satisfied founda-
tion of all existence? Never mind, he quickly adds. This is indeed the
Supreme Brahman taught in the Upanisads, but the question is: Why
should we bother studying the Upanisads to find him? Why should we
patiently sift them like dry, empty husks in the hope of finding some
grain of truth about Krishna, when the cowherd girls of Vrndavana
have already caught him?

Most of the other authors collected in the Padyavali, however,
are not so eager to identify Brahman with Krishna. Consider, for
example, the following verse by Ishvara Puri, Chaitanya’s own
guru:

dhanyanam hrdi bhasatam giri-vara-pratyagra-kufijaukasam
satyananda-rasam vikara-vibhava-vyavrttam antar-mahah
asmakam kila vallavi-rati-raso vrndatavi-lalaso

gopah ko’pi mahendra-nila-ruciras citte muhuh kridatu
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May an inner light,
the very essence of bliss
freed from the power of change
glow in the hearts of the fortunate
who have made the blooming groves
of the best of hills their home.
May a herder of cows
continually play in our hearts,
longing for the gardens of Vrinda,
relishing the cowgirls’ love,
lustrous like sapphire.

—Ishvara Puri, Padyavali 75

Or the following, by Kaviratna, an unknown poet:

dhyanatitam kim api paramam ye tu jananti tattvam
tesam astam hrdaya-kuhare suddha-cin-matra atma
asmakam tu prakrti-madhurah smera-vaktraravindo
megha-§yamah kanaka-paridhih pankajakso’yam atma

In the hollow of the hearts
of those who discern some ultimate truth
beyond meditation
may the self abide—
nothing but mere consciousness—
while in ours
may this charming self remain,
with lotus eyes and smiling lotus face,
dark as a cloud,
clothed in gold.
—XKaviratna, Padyavali 75

And finally, this beautiful verse of Shridhara Svami, the renowned
commentator on the Bhagavata:

sada sarvatraste nanu vimalam adyam tava padam
tathapy ekam stokam na hi bhava-taroh patram abhinat
ksanam jihvagra-stham tava tu bhagavan-nama nikhilam
sa-milam samsaram kasati katarat sevyam anayoh

It is true:

your primordial splendor
exists undefiled

in all places, at all times,
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yet it has not torn
even a single small leaf
from the tree of life.
But your blessed name

for a mere moment

standing on the tip of my tongue
obliterates the endless stream of rebirth.
Which of these two shall I serve?

—Shridhara Svami, Padyavali 28

These verses do not talk of Brahman, at least not explicitly. But they do
all have the same format we have already encountered in Yadavendra’s
verse: we meet Krishna (or his name), who is contrasted with other con-
ceptions of the Absolute, most of which have a rather Advaitic ring. The
self thatis ‘nothing but mere consciousness’ (Suddha-cin-matra atma) in
Kaviratna’s verse; Ishvara Purfs ‘inner light, the very essence of bliss,
freed from the power of change’ (satyananda-rasam vikara-vibhava-
vyavrttam antar-mahah); or the ‘primordial splendour’ that Shridhara
talks about, which exists untouched by matter ‘in all places, at all times’
(sada sarvatraste nanu vimalam adyam tava padam)—they all seem apt
descriptions of an Advaitin’s conception of Brahman, which is then
sharply contrasted with the beauty and charm of Krishna.

If we assume that Rupa approved of the doctrines taught in all
the verses he cites, it follows that he must argue Krishna both to be
the supreme Brahman (as Raghupati declares) and yet different from
it (as the other poets suggest).”” And indeed he does. In his Laghu-
bhagavatamrta, a study on the nature of God, Rupa addresses this very
issue:

But why do you claim that Mukunda is superior to Brahman, since
it is well-known that Brahman and the Lord are one? Repeatedly it
is said in the scriptures that the Supreme Lord (bhagavan) is one
only, and is known by the terms ‘person’ (purusa), ‘Supreme Self’
(paramatma), ‘Brahman’, and ‘perception’ (jiana). Thus the Skanda
[Purana] says, ‘The Supreme Lord is called the Supreme Self by
the yogrs of the eightfold path, Brahman by those immersed in the
Upanisads, and perception by the gnostic yogis.” Similarly, the first
book [of the Bhagavata] (1.2.11) states, ‘Those who know the truth call
that truth, which is non-dual perception, “Brahman”, “Supreme Self”
and “Supreme Lord”.

What has been said is true. Now listen to Kapila’s teaching in the
third book [Bhagavata 3.32.33]: ‘Just as a single object that has many
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attributes is perceived differently by each individual sensory faculty, so
is the Supreme Lord [perceived differently] by the paths [ordained by]
scripture.’

To summarize: In the blessed Lord exist various forms, which
become manifest to their worshipers in accordance with their wor-
ship. Just as an object like milk always possesses attributes like color
and taste, and this single object is perceived [differently] by the various
sensory faculties—it is white to the eyes, sweet to the tongue—so the
Supreme Lord, though one, is perceived variously by [different forms
of] worship. Just as only the tongue can perceive its sweetness, and no
other [sensory faculty], and just as the eyes and the other senses grasp
[only] their own object, so do all other forms of worship that depend on
the external senses [only perceive part of God’s attributes]. But devo-
tion, which depends on consciousness, can perceive all these objects.
Thus it is said in the best scriptures that Krishna is higher than this
Brahman nature, because he possesses an abundance of attributes,
such as sweetness.!®

The passage is revealing: these different terms—‘Brahmarn’, ‘Purusa’,
‘Paramatma’, and ‘Bhagavan’—are no longer just different names to
refer to the same absolute reality, as older Vaishnavas, represented
here in the pairva-paksa, might have argued, but rather names that
denote the different ways in which that same reality is realized by
practitioners of different paths.

Jiva develops this notion much further in the Bhagavat-sandarbha.
Using Bhagavata 1.2.11 (which Rupa’s parva-paksa invokes) as
a key to understand the nature of God, Jiva makes a distinction
between Bhagavan, the personal deity of the earlier Vaishnava
schools, and Brahman, the impersonal, abstract nirvisess Brahman
of the Advaitins—‘existence that is pure awareness’.? This latter is
perceived by the best ascetics (parama-hamsa), who have no inter-
est even in the bliss of Brahmia and who have attained oneness
(tadatmya) by their spiritual practice, but who cannot accept God’s
nature and His many potencies and thus perceive God ‘generally’
(samanyatah).?’ These two aspects of God are distinct, he argues,
yet part of the same ‘non-dual perception’ (advaya-jfidna), as the
Bhagavata verse states, and thereby non-different. The implica-
tions of this view for Vedanta in the Chaitanya tradition are very
significant: since Brahman and Bhagavan are two aspects of the
same non-dual truth, each of these terms can refer to the other, as
Ravi Gupta has remarked.?! This allows early Chaitanya Vaishnava
authors to interpret the Upanisads’ descriptions of Brahman as



‘Why Do We Still Sift the Husk-Like Upanisads?” 393

referring to a deity with infinite attributes, and thereby to build
on the teachings of the southern Vaishnavas, while at the same
time to incorporate Advaita notions of Brahman, and thereby, to
some extent, integrate these two rival systems of Vedanta. But this
strategy also makes it possible for them to distance themselves from
Brahman and Vedanta in general, and see the Upanisads as texts
teaching about an attributeless principle, as we have seen in the
above-mentioned verses. Jiva's friend Krishnadasa, for example,
does just this at the beginning of the Caitanya-caritamrta, when he
talks of ‘the nondual Brahman [taught in] the Upanisads’ and clearly
distinguishes that from ‘the Lord (bhagavan) who is complete with
the six powers’.??

What is striking in this attitude, however, is that the Advaitin view
is not denied, but dismissed. Authors such as Rupa or Jiva do not
argue that the Advaitins have failed to grasp what Brahman really is,
but rather that they do not care about the nature of the realization
that follows from this perception or the type of worship they should
foster in its wake. Unlike Ramanuja or Madhva, they do not feel the
need to argue that Brahman or the Atma is a person and possesses
unlimited attributes, and that only this view is in accordance with
what the Upanisads teach. Rather, they concede that those who want
Brahman can perfectly well have it, as long as Krishna’s devotees by
the same token can have him!

Liberation

The way in which Brahman is understood in the earlier Vedanta
schools determines naturally the way liberation, the state of union with
Brahman, is understood. While for Shankara liberation is attained by
realizing one’s nature as the self (atma) which as pure consciousness
is non-different from Brahman, and is thereby ‘becoming Brahman’,?®
both Ramanuja and Madhva have insisted that since Brahman is a
person, the state of liberation is necessarily a state of union with that
person that does not imply abrogating the individuality of both God and
the human self. Just as no attributeless Brahman exists, so can there
be no non-dual state of liberation where all individuality disappears.
This is particularly well expressed in poetic form by Nammalvar:

If they should merge,
That's really good:
if the two that'll never meet
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should meet

then this human thing

will become our lord,
the Dark One
with the sacred bird
on his banner—

as if that’s possible.

It will always be itself.

There are yogis

who mistake fantasy
for true release

and run around
in circles

in the world

of what is and what was
and what will be.

It takes all kinds.2*

‘As if that's possible!” For Shrivaishnavas such as Ramanuja, libera-
tion means reaching Shriman Narayana’s divine abode, Vaikuntha,
where one is in union with Him. The self, as a small part (Sesa) of
the whole (ses?), can never become God, but after liberation it attains
‘sameness’ with God, in the sense that such a self attains his purity
and experiences his bliss.?

Madhva agrees to some extent with Ramanuja, except that he argues
that not all liberated selves experience the same bliss. Even in the state
of liberation there is a hierarchy of beings, based on their proxim-
ity to God and the degree of bliss they experience.?® Depending on
their degree of devotion, some may attain the abode of God (salokya),
some may attain proximity to God (samipya), some may obtain a form
similar to that of God (sariipya), whereas others may attain a union
with God in His divine realm (yoga or sdyujya) quite similar to what
Ramanuja understood.?”

In his magnum opus, the Rahasya-traya-sara (‘The Essence of the
Three Mysteries’), Vedanta Deshika responds to Madhva’s views, and,
in the course of doing so, reiterates the traditional Shrivaishnava
teachings on liberation:

Some living beings attain ... the privilege of living in the same world
as Vishnu (salokya), some individual selves attain proximity to the pres-
ence of Vishnu (samipya); some attain forms similar to that of Vishnu
(sariipya); these, too, are sometimes called liberated in a figurative
sense (upacdra), since they are very near the ultimate goal [though they
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are not actually liberated]. This idea is set forth in the following verse:
‘Some live in the worlds of Vishnu; others approach very near to Visnu;
others, again, acquire forms resembling Vishnu's; yet others attain
union (sayujya) with Vishnu. This, alone, is called liberation.”?®

This verse declares that only union (sayujya) in the highest realm is
[actual] liberation.... Sayujya refers to the relationship between two who
are united in communion (sayuk). One might be in union with another,
although only in the common enjoyment of a certain pleasure. Here,
in regard to the liberated self, the object of enjoyment is Brahman with
his modes (prakara). Since Brahman and the liberated self both com-
mune with each other in the enjoyment of that bliss, the liberated self
is said to be in union [with Brahman].?

Madhusudhana Sarasvati, a prominent Advaitin of the sixteenth
century, agrees with Vedanta Deshika’s critique of Madhva’s idea of
liberation, and also considers sayujya the only true form of liberation.
For him, however, sayujya refers not to a state in which the self and
God share the same experience of bliss, but rather to Shankara’s
notion of liberation.°

In several verses of the Padyavali, poets stress that they do not
long or pray for liberation. This is nothing new: such sentiments
can be found in the poetry of many Shrivaishnava teachers. But what
is very new is the motivation that seems to lie behind such prayers.
The Vaishnavas from the south would not ask for liberation either
because they felt unqualified to ask for it; or because their worship of
the Lord was not motivated by such a self-centred desire as liberation;
or because they wished to praise an image installed in a particular
temple here on earth that they could not conceive of abandoning.
When some of the poets collected in the Padyavali state that they do
not want liberation, however, they seem to do so with a different moti-
vation. Take, for instance, this verse of Yadavendra Puri:

nanda-nandana-kai$ora-
lilamrta-mahambudhau
nimagnanam kim asmakam
nirvana-lavanambhasa

We drown
in an ambrosial sea
of Nandanandana’s youthful play.
What are the salty waters
of liberation to us?3!
—Yadavendra Puri, Padydavali 42
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Or the following verse of Sarvabhauma Bhattacharya:

bhavantu tatra janmani
yatra te murali-kalah
karnapeyatvam ayati
kim me nirvana-varttaya

May I ever be born
there where my ears can drink
the soft, mellifluous call of your flute.
Why talk to me of extinguishing
my existence?
—Sarvabhauma Bhattacharya, Padyavalz 91

Both verses draw a contrast between, on the one hand, the joy expe-
rienced through devotion and intimacy with Krishna, and, on the
other, the unpleasant dullness of liberation—which in both verses
is called nirvana, perhaps to suggest Buddhist notions of emptiness.
This seems odd from a Shrivaishnava point of view: how are these
two opposed?

Towards the end of the first part of the Padyavali, Rupa has a
section called ‘contempt for liberation’ (moksanadarah). It is a short
section—there are only four verses—but a surprising one, and one
that illustrates very clearly how Rupa differs from Vedanta Deshika.
Take the first verse, for example:

bhaktih seva bhagavato
muktis tat-pada-langhanam
ko mudho dasatam prapya
prabhavam padam icchati

Devotion is service to the Lord.
Liberation is going beyond his feet.
What fool, having obtained servitude,
desires a position of majesty?
—Shivamauni, Padyavalt 110

Here liberation is not the union with God through devotion in God’s
own realm, beyond this world, as earlier Vaishnavas saw it, but
rather the opposite of devotion! To be liberated means to step over
or abandon the feet of God to the position of power (prabhava) that
is liberation.?? For Rupa, thus, liberation has come to mean what the
Advaitins say it means.
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Another verse in this section makes this contempt for liberation
even more vivid:

ka tvam muktir upagatasmi bhavati kasmad akasmad iha
$ri-krsna-smaranena deva bhavato dasi-padam prapita
dare tistha manag anagasi katham kuryad anaryam mayi
tvad-gandhian nija-nama-candana-rasalepasya lopo bhavet

Who are you?
I am Liberation,
and am at your service.
Why have you come here,
unannounced?
Your remembrance of Shri Krishna,
Sir, has made me
your servant.
Begonel!
I am nearly sinless. Why
would you dishonour me?
Your smell
could overwhelm
the sandal perfume
that is mine
from the name of the Lord.
—Anonymous, Padyavali 113

Both Rupa and Jiva accept five types of liberation—adding sarsti, pos-
sessing the same majesty as God, to Madhva’s list, on the authority
of the Bhagavata’>—and admit that these different types of libera-
tion do not contradict devotion if they are accepted for ‘service and
love’ rather than for personal ‘pleasure and power’. That is, all except
sayujya, which those that wish to serve the Lord quite simply reject!>*
Rupa and Jiva understand sayujya to consist of a union of the self
and God, not in the sense that Madhva or Vedanta Deshika interpret
this, but more along the lines of Madhusudhana Sarasvati. In sayujya
liberation, Jiva explains, the self either ‘enters into the blessed body
of the Lord’*> or merges ‘into Brahman’,*® and is thus unable to serve
God in that state.’”

Jiva defines liberation as a realization (saksat-kara) of the Lord’s
own form (svariipa).®® Therefore, if one of the five forms of liberation
is superior to all others, it would not be sayujya, but samipya, being
in the presence of God, since that is the only type of liberation in
which God manifests himself in person to the devotee, whereas
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he generally only manifest himself internally in the other forms of
liberation.?® But since God does not manifest himself in his fullness
to one who is without love or devotion, Jiva argues, such devotional
love is what causes true liberation. This devotion or love (variously
called bhakti, priti or prema) is therefore the highest goal of human life
(parama-purusartha), and not liberation.*’

Jiva’s argument may seem pedantic, particularly since his descrip-
tion of this devotional love comes very close to Vedanta Deshika’s con-
cept of sayujya liberation. According to Jiva, love of God is a form of
God’s potency of bliss (hladini-sakti), which allows God to experience
his own bliss and make others experience it too. The devotee and God
are united in that common experience of bliss and through that expe-
rience become non-different from each other"'—which is precisely
the way Vedanta Deshika describes liberation! Why then does Jiva go
to such trouble to present his view of liberation as if it were a clear
alternative? He seems partly motivated to do so to give a place in his
theology to the Advaitin’s notion of liberation, and partly to include
the concept of ‘living liberation’ (jivan-mukti), a concept that many
southern Vaishnavas rejected but that the Advaitins supported.*? His
main motivation, of course, seems to be to distinguish devotion from
liberation, and to make devotion independent and its own goal, but
he needs to do so precisely because he has reinterpreted liberation to
include concepts of liberation that earlier Vaishnavas such as Vedanta
Deshika had rejected.

Despite Jiva's reinterpretations of the concept of liberation to suit
Rupa’s theology of devotion, the concept of liberation is often primarily
conceived of in Advaitic terms and rejected for that very reason, as the
verses from the Padyavalf illustrate.”® This attitude towards liberation
is illustrated well by an incident recorded in the Caitanya-caritamrta
(2.6.259fF.).** One day, shortly after he embraced the path of devotion
to Krishna, Sarvabhauma Bhattacharya visits Chaitanya. He offers
his respects to his new master, and begins to recite a verse from the
Bhagavata (10.14.8), but changes the ending: ‘One who lives, seeking
your compassion and undergoing the fruits of his own actions, offering
obeisance to you with mind, speech and body, is eligible to inherit devo-
tion (bhakti).” Chaitanya quickly responds: ‘The verse actually reads
mukti-pade, but you have changed it to bhakti-pade. Why?’ Bhattacharya,
with firm faith in his newly found devotion to Krishna, replies:

The fruit of liberation is not equal to devotion; it is merely the punish-
ment for those who are averse to devotion to the Lord. He who does
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not accept Krishna’s form as real and who blasphemes him or quarrels
with him is punished for these acts by the liberation of merging with
Brahman. But he who engages in devotion does not obtain this result.
There are five kinds of liberation: salokya, samipya, sariipya, sarsti, and
sayujya. If there is a means to serve [God], a devotee may accept the
four beginning with salokya. But even hearing of sayujya causes hatred
and fear for a devotee. He may desire to go to hell, but will not accept
sayujya.

Chaitanya, however, offers a different reading of the verse: “The words
mukti-pada’, he says, ‘refer to the Lord himself. He at whose feet is
found liberation is mukti-pada.... Since the word can refer to Krishna,
why would you change the verse>’

Sarvabhauma Bhattacharya’s response is quite telling. He says:

I could not give that reading to the verse. Although the meaning you
have given can be derived from this word, I can still not utter it because
of its double meaning. Even though the word mukti has five mean-
ings [the five types of liberation], its conventional meaning [riidhi-vrtti]
is still the notion of merging [with Brahman]. To say the word mukti
brings hatred and fear to my heart, but when I say the word bhakti my
heart fills with joy.

Hearing this, Chaitanya laughs and embraces his new disciple.
Krishnadasa, the author of the text, delights in Sarvabhauma’s staunch
devotion, and completes the section by saying that ‘Bhattacharya who
read and taught maya-vada now blossomed forth in such speech by
the grace of Chaitanyal’ In other words, the meaning that the word
mukti had acquired was reason enough for Sarvabhauma to reject the
word and edit the prayers of the Bhagavata. Though other meanings
could be given to the word, the Advaitins had ruined it for him. Just
as with the notion of Brahman, here too the Advaitins’ understanding
of the term has prevailed, and the poets of the Padyavali and the early
Chaitanya Vaishnava theologians have made room for it, shifting
their attention elsewhere.

Where Does This All Come From?

What caused this shift in the perception of Vedanta? Why do these
Vaishnava poets of the Padyavali seem to throw in the towel and let
the Advaitins win the centuries-old debate on the nature of Brahman
and liberation?
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The attitude towards Brahman and liberation exhibited in the
verses of the Padyavali is not entirely unheard of in Sanskrit lit-
erature, and there are some important precedents in the amorous,
secular Sanskrit poetry composed at royal courts. Such works often
contain verses that are similar in style to those we have seen above.
Part of their power comes precisely from their juxtaposition of an oth-
erworldly, emotionless Vedanta with impetuous, passionate, wildly
corporeal love. As must be immediately apparent, contrasts of just
this sort resemble what we find in the Padyavali. I will offer only two
examples here, but more could easily be given. The first is from the
Arya-saptasatt (70) of Govardhana, a work which Rupa cites several
times in the Padyavali:*

asati kulaja dhira praudha prativesini yadasaktim
kurute sarasa ca tada brahmanandam trnam manye

If the girl next door,

noble but unchaste,

resolute, bold, and passionate,
would only become attached to me,
then I’d think the bliss of Brahman
straw.

In a famous verse from the Srngara-tilaka (24) attributed to Kalidasa,
liberation is described and dismissed in a way that resembles the
sentiments of the Vaishnava authors of the Padyavali. The translator
is W. S. Merwin:

avidita-sukha-dukham nirgunam vastu kificit
jada-matir iha kascin moksha ity acacakse

mama tu matam ananga-smera-tarunya-ghtirnan
mada-kala-madiraksi nivimokso hi moksah

Some in this world insist
that a certain whatever-it-is
that has no taste of

joy or sorrow

no qualities

is Release

they are fools

to my mind her

body unfurling

with joy of being young
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flowering out of love

her eyes floating as with wine and
words wandering with love

then the undoing of the knot

of her sari

that

is Release.*¢

The poets of the Padyavalt were clearly familiar with the court poetry,
and it is, therefore, no surprise we find the strongest dismissals of the
Upanisads, Vedanta, Brahman, and liberation in poetic works such as
the Padyavali rather than the tradition’s theological works.

But whereas such literary tropes are obviously borrowed from
amorous court poetry, we need to turn elsewhere to find possible theo-
logical influences. The most important, and most obvious, of these is
undoubtedly the Bhagavata Purana. Both Rupa and Jiva ground their
entire theological system in the Bhagavata, and cite the text repeatedly
to support their theological claims, including their views on Brahman
and liberation. Though the Bhagavata is not unambiguous in its views
on these two topics and lends itself often to alternative interpretations,
we do find the seeds of early Chaitanya Vaishnava theology in this text.
The Bhagavata frequently refers to the triad Brahman—Paramatma—
Bhagavan, and often they can easily be interpreted as having the same
referent (as indeed Rupa’s piirva-paksa did with Bhagavata 1.2.11),%
but at times the text suggests that, though these terms have the same
referent, they nevertheless articulate distinct aspects of it, as when the
text clearly distinguishes between ‘Narayana ... who is indicated by the
word ‘bhagavan’ and the ‘attributeless Brahman’.*® The Bhagavata too
makes a distinction between liberation and devotion,* and rejects the
five forms of liberation—including an Advaitic ‘oneness’ (ekatva) or
sayujya’’—if they are devoid of the possibility to attend the divine,”!
and states that a devotee should, therefore, never desire union with
God.>> The Bhagavata is a notoriously difficult text, and though it
teaches a clear theism and is uncompromisingly devotional in its
outlook, its theological language is nevertheless often profoundly
Advaitic, as Daniel Sheridan has highlighted,’? and it is probably this
mixture of monistic discourse and devotional theism that contributed
to the revisioning of Vedanta among early Chaitanya Vaishnavas.

The Advaita influence goes beyond the Bhagavata, however. It
is remarkable how many Advaitin dasanami sannyasis®* surround
Chaitanya: there is his own guru, Ishvara Puri, and his guru’s guru,
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Madhavendra Puri, as well as Chaitanya’s sannydsa-guru, Keshava
Bharati, and Ranga Puri, a disciple of Madhavendra whom Chaitanya
met in Pandharpur.®® Once Chaitanya settles in Puri, several others
join him, such as Paramananda Puri, Brahmananda Bharati,
Damodara Svarupa (said to be a disciple of one Chaitanyananda),
and Shankarananda Sarasvati.’® Kavikarnapura lists nine additional
sannyasis who ‘played with the Lord Gaurahari, but about whom very
little is known: Nrisimhananda Tirtha, Satyananda Bharati, Nrisimha
Tirtha, Chidananda Tirtha, Jagannatha Tirtha, Vasudeva Tirtha,
Rama Tirtha, Purushottama Tirtha, Garuda Avadhuta, and Gopendra
Ashrama.”’ Early Gaudiya texts also list other sannyasis as impor-
tant influences or predecessors of Chaitanya: Brahmananda Puri,
Krishnananda Puri, Sukhananda Puri, and Vishnu Puri.>8 It is difficult
to determine exactly what the religious affiliations of these sannyasis
were. They are praised in the biographies of Chaitanya as staunch
Vaishnavas, yet their sannyasa identified them as Advaitins too.>
What exactly does it mean to be an Advaitin, and particularly a
sannyasi initiated in an Advaita lineage in this first half of the second
millennium? The rise of Shrivaishnava and Madhva Vedanta and
their constant debates with the rival school of Advaita Vedanta have
profoundly altered the latter’s development. Though it is quite clear
that Shankara had Vaishnava leanings,®® when Vaishnava Vedanta
began to flourish in earnest, some Advaitins, at least, seemed to take
more and more of it in. We see this already in the eleventh century
in Krishnamishra Yati's Prabodha-candrodaya, an allegorical drama
teaching Advaita Vedanta. The play reads entirely like a Vaishnava
work, until one comes to the final act. Its heroine is Vishnu-bhakti,
who subdues everyone and reigns supreme; only in the final (rather
anticlimactic) act does she retreat when Wisdom (Prabodha) appears.
While Krishnamishra still subordinates Vaishnava devotion to
monistic wisdom, over the centuries much more of Vaishnava
theology is adopted by Advaitin theologians. This is perhaps most
clearly demonstrated in the works of Shridhara Svami, who pays
respect to Shankara in his writings and who might have been the
abbot of an Advaita monastery in Orissa.®! His teachings are often
so incompatible with traditional Advaita Vedanta that Jiva claims he
was a Vaishnava trying to convert his fellow Advaitins.®? Shridhara’s
continuous emphasis on devotion (bhakti) being the only means to
liberation; his insistence that this is not a particular form of knowl-
edge (jiidna), as other Advaitins might argue, but superior to it;** and
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his ambivalent but, at times, very Vaishnava views of the nature of
God only reinforce the point.

As mentioned before, there are a number of such sannyasis among
the poets of the Padyavali. Were these Advaitins, or Vaishnavas, or
both? It is hard to tell, but it seems likely that there was a strong
influence on the poets of the Padyavali from the ‘Vaishnava’ Advaita
Vedanta that developed in the centuries prior to Chaitanya. Were
they once Vedantic Advaitins initiated into Advaitin ascetic lineages
who ‘converted’ later in life to devotional Vaishnavism? Such conver-
sion narratives are indeed frequently found in Chaitanya Vaishnava
texts and even in the Bhagavata, the tradition’s principal sacred text.
Shuka, the speaker of the Bhagavata, is said to have been ‘established
in transcendence (nairgunya)’, but, when hearing about the attributes
of Krishna, he gave this up and pursued devotion.®* Similarly, the four
Kumaras, when encountering God in person, were moved with devo-
tion, even though they were previously ‘devoted to the imperishable
[Brahman]’.% Several early Chaitanya Vaishnava authors consider
Bilvamangala, the author of the Krsna-karnamrta, to have been an
Advaitin who was lured to the path of devotion by Krishna himself,*®
and a few of Chaitanya’s associates followed a similar religious journey.
We have already seen Sarvabhauma Bhattacharya’s conversion, but
Brahmananda Bharati is said to have had a similar experience,” as
is Prakashananda Sarasvati.®® Perhaps some of these poets, such as
Yadavendra Puri, were so dismissive of Brahman and liberation, and
Vedanta as a whole, because they had a change of heart similar to
but not necessarily as sudden as that of someone like Sarvabhauma
Bhattacharya. So then, can we trace the firm dismissal of Vedanta in
the Padyavalr to these poets’ own religious experiences, which theolo-
gians such as Rupa and Jiva then tried to accommodate and explain
in their own theology?

Whatever the exact causes for this redirection of Vaishnava the-
ology, the consistent attempt to make space for the experiences of
the Advaitins among early Chaitanya Vaishnava theologians seems
particularly remarkable when considered alongside the tradition’s
fierce opposition to Shankara’s maya-vada, but as I have attempted to
show in this chapter, these two attitudes are harmonized in the new
Vedanta that Rupa and Jiva articulate, which allowed the Chaitanya
Vaishnavas to engage as Vaishnavas with Vedanta, but also to relin-
quish Vedanta to the Advaitins, who are conceded the right to claim
all its terminology—such as Brahman and moksa—as their own.
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Vedanta is no longer the choice discourse for the Krishna-centred
Vaishnavism of Chaitanya, at least not as expressed in the Upanisads.
The Purana take central stage, and particularly the Bhagavata, which
is not just seen as the best Purana, but also as a commentary on the
Brahma-sitras and thus as the Vedantic text par excellence.®® Their
Vaishnava colleagues from the south might have seen this as an
admission of defeat, but this inclusive theology of Chaitanya’s devo-
tees is the outcome of a centuries-long interaction and rapproche-
ment between Advaita Vedanta and Vaishnavism. It meant that even
the experience of the Vaishnava’s great opponents could now be
seen as a limited, but valid, experience of the cunning cowherd boy
of Braj.
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given that the Vaishnavas have long held that Shankara is really a Vedantic
Buddhist!

23. Brahma-bhavas ca moksah (Shankara, Brahma-Sittra Bhasya, ed.
V. Sadanand [Chennai: Samata Books, 1999], v 1.1.4). See also his commen-
tary on Brahma-siitra 4.4.4.

24. Tiruwvaymoli 8.8.9. From A.K. Ramanujan, Hymns for the Drowning
(New Delhi: Penguin Books India, 1993).

25. See Ramanuja’s commentary on Brahma-siitras 4.4.4.

26. See chapters 56 and 57 of B.N.K. Sharma, The Philosophy of Sri
Madhvacarya (New Delhi, Motilal Banarsidass, 1991), for a full analysis (and
defence) of this view.

27. Madhva on Brahma-siitras 4.4.19. As far as I understood, Madhva is
arguing that all four of these can be obtained in Svetadvipa, Vishnu’s realm
within this world, but there seems to be disagreement within the Madhva
tradition about this. See Sharma, The Brahmasitras and their Principal
Commentaries: A Critical Exposition (New Delhi: Munshiram Manoharlal,
1986), 803—4.
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28. In Shrivaishnava circles, this verse is generally attributed to the
Bhagavata, but it is not found there.

29. Vedanta Deshika, Rahasya-traya-sara, trans. M.R. Rajagopala Aiyangar
(Kubakonam: Agnihothram Ramanuja Thathachariar, 1956), chapter 22.
Translation based on this edition.

30. Madhusudhana Sarasvati, Advaita-siddhi, ed. N.S. Ananta Krishna
Sastri (Bombay: Nirnaya-Sagar Press, 1915), 894-5.

31. See Padyavali 42. It is very tempting to see in this a reference to the
salty water that Uddalaka uses to teach his son about Brahman in Chandogya
6.13.

32. Many verses in the Padyavali talk of liberation as being a state of
ultimate dominion, or talk of the wealth and splendour of liberation, for
example, moksa-samrajya-laksmi (12), mukti-laksmi (45), moksa-laksmi (102),
svargjya (18).

33. See Bhagavata 3.29.13, cited in Rupa Gosvami, Bhakti-rasamrta-
sindhu, with commentaries of Jiva Gosvami, Mukundadasa and Vishvanatha
Chakravarti, ed. Haridasa Dasa (Navadvip: Haribola Kutira, 1961), 1.2.28.
Jiva defines it as follows: ‘sarstis tatraiva samanai$varyam api bhavatiti’ Priti-
sandarbha 10).

34. ‘Sukhai$varyottara seyam prema-sevottarety api salokyadir dvidha
tatra nadya seva-jusam mata’ (Bhakti-rasamrta-sindhu 1.2.56).

35. ‘Sayujyam kesamcit bhagavac-chri-vigraha eva praveso bhavatiti
(Priti-sandarbha 10).

36. See Jiva on Bhakti-rasamrta-sindhu 1.2.56: ‘tac ce$vare brahmani ca
sayujyam jiieyam.” See also his commentary on Bhakti-rasamyrta-sindhu 1.2.27:
‘ekatmatam brahma-sayujyam bhagavat-sayujyam api.’

37. See Jiva on Bhakti-rasamyrta-sindhu 1.2.56.

38. See Priti-sandarbha 1, 7.

39. Priti-sandarbha 10 (‘tatra salokya-sarsti-sariipya-matre prayo'ntah-
karana-saksatkarah, samipye prayo bahih, sayujye cantara eva’), and 16
(‘salokyadisu ca samipyasyadhikyam bahih saksatkaramayatvat tasyaiva hy
adhikyam darsitam’).

40. Priti-sandarbha 1. See also Shrinatha Chakravarti, Caitanya-mata-
mafijusd, ed. Haridasa Dasa (Navadvip: Haribola Kutira, 1952), 1, and
Krishnadasa’s Caitanya-caritamrta 1.7.84-5, 2.9.261, 2.19.164, 2.20.125,
2.23.101, 3.7.24. Jiva comments in Bhakti-sandarbha 233, that if one considers
liberation to be the only goal of human life, one’s devotion is not transcen-
dental and pure, but conditioned by the material mode of goodness (sattva).

41. Priti-sandarbha 65. Moreover, Jiva argues in Priti-sandarbha 1, that if
the principal aim of human life is defined as the cessation of suffering, the
attainment of happiness, and the realization of God—as liberation is often
conceived—Ilove for God must be considered the principal aim of human life,
as it accomplishes these three aims to the highest degree.
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42. If liberation is defined as ‘seeing God’, it is easier to argue that libera-
tion can be attained in this world. Jiva talks of jivan-mukti in Priti-sandarbha
1, and Bhakti-sandarbha 111. Rupa defines it in Bhakti-rasamrta-sindhu
1.2.187. Ramanuja rejects the concept in his commentary on Brahma-sitra
1.1.4, and Vedanta Deshika refutes it (see, for example, S.M. Srinivasa Chari,
Fundamentals of ViSistadvaita Vedanta: A Study Based on Vedanta Desika’s
Tattva-Mukta-Kalapa [New Delhi: Motilal Banarsidass, 1987], 310-16).
Madhva’s position is a little more complex. Though he argues against
Shankara’s notion of jivan-mukti, he does accept the concept. See Daniel
Sheridan, ‘Direct Knowledge of God and Living Liberation in the Religious
Thought of Madhva’, in Living Liberation in Hindu Thought, ed. Andrew Fort
and Patricia Mumme (Albany, State University of New York Press, 1996),
91-112, and Mesquita, The Concept of Liberation While Still Alive in the
Philosophy of Madhva (New Delhi: Aditya Prakashan, 2007).

43. See also Bhakti-sandarbha 132.

44. The story is also told in Kavikarnapura’s Caitanya-caritamrta-maha-
kavya 12.89ff.

45. Padyavali 190, 242, 303, 374.

46. W.S. Merwin and J. Moussaieff Masson, trans., Sanskrit Love Poetry
(New York: Columbia University Press, 1977).

47. See, for example, Krishna Dvaipayana Vyasa, Bhagavata-purana, with
Sanskrit commentary Bhavartha-bodhini of Shridhara Svami, ed. J.L. Shastri
(New Delhi: Motilal Banarsidass, 1999), 1.2.11, 3.28.41, 3.29.36, 3.32.26, 5.7.7,
5.16.3, 6.2.41, 6.9.42, 7.5.41, 7.10.10, and 10.28.6.

48. Bhagavata 11.15.16-17, 12.6.39.

49. Bhagavata 5.6.18.

50. Bhagavata 7.1.14, 20: Shishupala is said to attain to attain sayujya ‘in
the Lord, Vasudeva’ (vasudeve bhagavati sayujyam, 14), and later, it is clarified
that he merged into Krishna (layam iyatuh, 20).

51. ‘Salokya-sarsti-samipya-saripyaikatvam apy utadiyamanam na grhnanti
vina mat-sevanam janah’ (Bhagavata 3.29.13).

52. Bhagavata 3.25.34.

53. Daniel Sheridan, The Advaitic Theism of the Bhagavata Purana (New
Delhi: Motilal Banarsidass, 1986).

54. Itis very doubtful that these different sannyisis were called ‘dasanam?
in Chaitanya’s time, for as Matthew Clark has demonstrated the dasanami
orders, as they are known now, were only formed in the seventeenth cen-
tury (see Matthew Clark, The Dasanami-Samnyasis: The Integration of Ascetic
Lineages into an Order [Leiden: Brill, 2006]). There existed, however, several
distinct Advaitin sannyasa orders in Chaitanya’s time (see Caitanya-caritamrta
2.6.70-2), which later were grouped together and called ‘dasanam?, and,
though anachronistic, I use that term to refer to them, for convenience’s sake.
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55. Caitanya-caritamrta 2.9.285-303.

56. For Shankarananda Sarasvati, see Caitanya-caritdmrta 3.6.288.

57. Kavikarnapura, Gaura-ganoddesa-dipika, in Grantha-ratna-paficakam,
ed. Krishnadasa Baba (Kusumasarovara: Krishnadasa Baba, 1953), vv. 99-101.
See Caitanya-caritamrta 1.10.114.

58. See Cuaitanya-caritamrta 1.9.13-15 and Kavikarnapura, Gaura-
ganoddesa-dipika, 24.

59. See, for example, Act 4 of Kavikarnapura’s Caitanya-candrodaya-
nataka, ed. Ramchandra Mishra (Varanasi: Chowkhamba Sanskrit Series
Office, 1966), where after his sannyisa initiation Chaitanya is repeatedly
identified as an Advaitin. Both Chaitanya and Damodara Svarupa renounce
their sacred thread and sikhd when they became sannyasis, which is an
Advaitin practice, normally not followed by Vaishnava renouncers (see
Vrindavanadasa, Caitanya-bhagavata, ed. Bhakti Kevala Audulomi Maharaja
[Calcutta: Gaudiya Mission, 1961], vv. 2.26.132, 161-80 and Caitanya-
caritamrta 2.10.108).

60. See Paul Hacker, ‘Relations of Early Advaitins to Vaisnavism’, Wiener
Zeitschrift fiir die Kunde Siid- und Ostasiens 9 (1965): 147-54.

61. See Ananta Ch. Sukla, Sridhara Svami: A Medieval Philosopher of
Religion (New Delhi: Sahitya Akademi, 2010), 13-22.

62. See Tattva-sandarbha 27.

63. See particularly the conclusion to his Bhagavad-gita commentary.

64. See Bhagavata-purana 2.1.9 and 1.7.8-11. Bhagavata-purana 1.7.10
figures prominently in early Chaitanya Vaishnava works. See Cuaitanya-
caritamrta 2.6.184fT. and 2.24.

65. See Bhagavata-purana, 3.15.43ff.

66. See Bhakti-rasamrta-sindhu 3.1.44; Caitanya-caritamrta 2.10.177-8;
and Caitanya-candrodaya-nataka 8.22. The verse, attributed to Bilvamangala, is
not found in the Krsna-karnamrta.

67. See Caitanya-caritamrta 2.10.175.

68. See Jan Brzezinski, ‘Prabodhananda Sarasvati: From Benares to Braj,
Bulletin of the School of Oriental and African Studies, University of London 55,
no. 1 (1992): 52-75.

A conversion might also explain why a deeply emotional devotee like
Madhavendra Puri would have a disciple that seems so staunchly Advaitic
like Ramacandra Puri: Ramacandra Puri is said to have been present
when Madhavendra Puri was on his death bed. When Madhavendra cried
out in separation from Krishna, Ramacandra rebuked him, telling him
to remember Brahman and be absorbed in the bliss of Brahman, which
seems a rather odd comment for a Vaishnava! The story is told in Caitanya-
caritamrta 3.8.

69. Tattva-sandarbha 21; Caitanya-caritamrta, 2.25.98-100, 142—6.
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