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W hen Western devotees of SrT Krsna Caitanya who were intro-
duced to Krsna devotion through the teachings of A. C.
Bhaktivedanta Swami Prabhupada encountered (and, in some cases,
embraced) other preceptorial lineages of Gaudiya Vaisnavism in
India from around 1970 on,anumber of theological issues — hitherto
considered entirely unproblematic—rose to prominence. One of
these issues concerns the relationship between perfected devo-
tion (bhakti), or pure love (prema), and the self. Following the
teachings of the nineteenth-century theologian Kedarnath Dutt
Bhaktivinod, Prabhupada taught that perfected devotion is inher-
ent or “dormant” in the self and only needs to be “awakened” or
“revived” by devotional practice.' Indeed, Bhaktivinod makes this a
cornerstone of his theology: The Jaiva-dharma (“The dharma of the
living being”), his most impressive theological treatise, is centered
on the idea that pure devotion is the self’s dharma, its inalienable
characteristic.? However, drawing on the teachings of the sixteenth-
century authors Ripa Gosvami and Jiva Gosvami, some preceptors
of ascetic (babajr) communities in Braj, whom the Western devo-
tees encountered, argue that devotion is “not dormant in the heart
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of the jiva [living being]. Consequently, bhakti is not inherent in
the svarupa [essential nature] of the jiva.”s Rather, since perfected
devotion is said to be part of God’s essential nature (svaripa), it is
not awakened, but rather bestowed, by grace channeled through the
lineage of perfected preceptors.*

The issue is especially important in Gaudiya theology, because
it has great implications for devotion as practice (sadhana-bhakti),
particularly for the advanced practice of “passion-pursuant” devo-
tion (raganuga bhakti), in which the practitioner meditates on
serving Radha and Krsna in the divine realm, in a perfected body
(siddha-deha), in a particular emotional relationship (rasa). Is this
relationship with God inherent in the self, as Bhaktivinod claims,’
and will it reveal itself naturally by devotional practice, or is this
relationship revealed, if not awarded, by one’s preceptor?®

Given the theological importance of this topic for a devotional
school, it is somewhat surprising that the issue was not directly
addressed by the earliest theologians of the Caitanya tradition.
Riapa Gosvami and Jiva Gosvami, the tradition’s most influential
theologians, both wrote a lengthy treatise on the nature of devotion
(the Bhakti-rasamrta-sindhu and Bhakti-sandarbha, respectively).
They did indeed claim that perfected devotion is a manifestation
of God’s own potency but did not spell out the implications of such
aview, nor did they comment on how this should be understood in
the light of earlier Vaisnava theologies.

In Vedanta, the classical domain of Vaisnava theology, the
question of the self’s relation to devotion is not a thorny issue at
all. Consider, for example, Ramanuja’s view. “The word ‘devotion’
(bhakti),” he writes, “refers to a specific form of love, and love refers
to a specific form of awareness (jfiana),”” In other words, devotion
arises when one contemplates or is aware of God, whose nature is
bliss (ananda), and one attains union with God in the experience of
that bliss. Devotion is precisely nothing more than such awareness,
Ramanuja stresses, for to know God is to love God, and to love is to
experience bliss.? This state could therefore be said to be inherent
in the self in several ways. First of all, the self’s eternal nature is pure
awareness,® and it also has the inseparable property of awareness
(dharma-bhuta-jiiana),” which is now “contracted” but “unfolds”
fully in the state of liberation, when the self attains union with God.
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Secondly, the self is ontologically dependent on God, and the aware-
ness of God is thus merely the recognition of one’s real, dependent
nature. Moreover, Ramanuja argues, the state of union—which is
the state of “higher devotion” (para bhakti), that is, devotion as the
end rather than the means" — is natural to the self. The self’s nature
(svarupa) is “eternally obtained”;” the self’s characteristics — includ-
ing the pure awareness (jfiana) and the bliss (ananda) it attains in
the state of perfection — are eternal and merely obscured by igno-
rance in our current, embodied state.”® Liberation — union with
God— therefore consists merely in “the manifestation of the self’s
own nature (svaripa),” not the arising of something new."
In Gaudiya theology, however, the issue is more complicated.
As I have argued elsewhere, although early Gaudiya theologians
engaged extensively with Vedanta, they also distanced themselves
from classical Vedanta.” This partially explains why this issue has
been unsatisfactorily addressed by them. Generally, when Gaudiya
theologians discuss the nature of the self, they do so through clas-
sical Vedanta— particularly by relying on earlier Vaisnavas, like
Ramanuja.® However, when they discuss devotion, they do not fol-
low Vedanta. Devotion is generally not understood Upanisadically as
“a specific form of awareness” (jiana-visesa), as Ramanuja defines it;
rather, devotion is taken to be distinct from, superior to, and inde-
pendent of awareness (jiana). In Gaudiya texts, awareness (jiana)
is often understood to be the nondual awareness advocated by
Advaitins.” This distinction is largely derived from the Bhagavata
Purana, the main source for the Gaudiya understanding of devotion.
Although Gaudiyas generally consider the Bhdgavata a Vedantic
text—indeed, a privileged commentary on the Brahma-sitras by
its own author® — classical Vedantic discourse is not always neatly
integrated into the school’s Puranic theology. Indeed, the tradition
often oscillates between a classical Vaisnava Vedanta discourse that
engages with the Upanisads and the Brahma-siitras, and a Bhagavata
discourse in which the central concerns of Vedanta are seen to be an
Advaitin enterprise, detracting from, if not antithetical to, devotion.”
Since early Gaudiya theologians do not go to Vedanta for
their theology of devotion, their analysis is remarkably different
from that of previous Vaisnavas like Ramanuja. Rapa Gosvami,
the tradition’s most influential theologian of devotion, analyzes
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perfected (sadhya) devotion — devotion as the end, rather than
the means — as a manifestation in the self of God’s divine potency.
It is “a specific form of pure being (Suddha-sattva)”* and “the play
of his great potency” It is thus part of God’s essential nature. In a
commentary on the Bhakti-rasamrta-sindhu, Jiva does not argue
that this devotion is a specific form of awareness of the self, but
rather of God: “Here ‘pure being’ (Suddha-sattva) refers to amode of
the self-illuminating, essential potency (svaripa-sakti) of the Lord,
called awareness (samvit), not a specific mode of illusion (maya).”
Rapa Gosvami calls it a “specific form of [God’s] pure being,” he
explains, because it is particularly a manifestation of God’s potency
of bliss (hladini-sakti).”

Why do they argue this? As Jiva’s comment indicates, this the-
ology of devotion is primarily articulated and defended not against
earlier Vaisnava Vedanta views, but rather against Advaita Vedanta.
The influence of the devotional Advaita Vedanta that emerged from
the Bhagavata on the early Gaudiya tradition is immense. Jiva builds
his entire theology on that of Sridhara Svami, an Advaitin (though
also Vaisnava) commentator on the Bhagavata Purana,* and Rupa’s
theology of devotional rasa builds on ideas of other Advaitin com-
mentators on this text, like Laksmidhara Kavi.*» Gaudiya theology
is remarkably accommodating to Advaita ideas: Both the notion
of Brahman and liberation (moksa) — the two central concerns
of Vedanta— are generally understood in Advaita terms, and God
(bhagavan) and devotion are considered superior to these, rather
than identical with them, as is the case in Ramanuja’s theology.*® It
is because of this profound Advaita influence that Gaudiyas need
to distance themselves from Advaita views, such as the view that
devotion is merely a mental state and hence a product of the illusory
world of duality (maya).

But there is also a more important reason why they argue for
devotion being an aspect of God’s essential nature (svaripa). While
many elements of the earlier Vaisnava theologians are accepted by
Gaudiyas, there is a marked difference in Gaudiya theology: God
is freely admitted to be, in some sense, passible. The reason that
devotion has to be a potency of God is because God himself is drawn
to devotion. Devotion “attracts Sri Krsna,” Ripa writes, because

“having made Hari share in pure love (prema), devotion brings Hari
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under control.”” But since God, who is perfect and full, has to be
impassible —any change in his being would imply a lack and an
imperfection— he can only be attracted to what is part of his own
being. Devotion is thus not merely the experience of God’s bliss by
his devotee, but also God’s own experience of his own bliss through
his devotee.*®

While the position that devotion is a manifestation of God’s
potency thus helps to address some theological difficulties, it also
raises others. If perfected devotion is to be considered perfection, it
would have to be a state that is natural to the self, because otherwise
it would imply that such a state is impermanent, and it would thus
be an artificial imposition on the self, not unlike the state of being
in this world of rebirth. Gaudiya theologians address the first part
of this argument — that devotion would not be perfect because
it would be produced. Jiva, for example, raises the objection that
perfected devotion (bhava) is produced, because it is obtained, and
hence it cannot be a person’s ultimate goal. This argument does not
hold, he writes, because devotion is a “specific mode of a specific
form of God’s potency” and hence eternal and perfect, not some-
thing newly created.”

The argument’s second part — that it would be an artificial
imposition on the self —is not directly addressed but relates to
assumptions in classical Vedanta. In classical Vedanta, the state of
perfection is believed to be a state of freedom, in which the self real-
izes its essential nature and thereby returns to its natural or original
state. Ramanuja, as we have seen, thus talks of it as a state that is

“eternally obtained,” and Sankara similarly describes liberation not
as a change, but as a realization of what the self has always been,
namely Brahman.* Indeed, it is precisely considered perfection
for this reason — because it is not obtained. Therefore, as Wilhelm
Halbfass has shown, in Vedanta, liberation is often talked about as
a return to health and the system of Vedanta as a medicinal cure.
Perfection is thus “a rediscovery and retrieval of an identity and
[an] inherent, underlying perfection that has always been there, and
that has to be freed from obscuration, confusion, and disturbance.”*
Are Gaudiya theologians understanding the state of perfection dif-
ferently? For devotional love to be perfection in the Vedantic sense,
it would have to be something that is not imposed on the self, but
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rather a return to or rediscovery of the self’s essential nature. It is
this issue that I will address here.

I offer in this article a preliminary attempt to articulate
an explicitly Vedantic theology of devotion that draws upon
Gaudiya theologians — particularly Jiva Gosvami and Baladeva
Vidyabhusana. I will consider here only the question whether
devotion is innate to the self or bestowed, and argue that this very
question — and the dichotomy it creates — is unhelpful; it unnec-
essarily obfuscates the issue. As mentioned, this question is related
to a range of other contentious issues, such as the place and nature
of raganuga bhakti, the ontological nature of the “perfected body”
(siddha-deha), and the devotee’s specific relationship with God, but
these topics are beyond this article’s scope. I will address here only
the more foundational question of the nature of devotion itself.
But first we need to consider the nature of the self, as understood
in Gaudiya theology.

The characteristics of the self

The self is that which is referred to by the notion of “I” (aham-artha).
Although by absorption in matter our understanding of that “I” is

distorted and results in our identification with our changing bodies,
Jiva argues that this misidentification does not change the true ref-
erent of ‘" which is the abiding pure self, whose nature is awareness.

Because one who has no sense of “I” cannot be
absorbed in the other [i.e., matter], and because the
false ego (ahamkara), which arises by our absorp-
tion in the other, has the ability to obscure [our real
identity], there is clearly a different sense of “1.” And
because that is grounded only in the pure nature
(svarupa) of the self, it is clearly not caused by mate-

rial existence.®
In other words, if we did not individually exist, we could not be

wrong about the nature of that existence: There has to be a real “I”
for a false “I” to be possible. This “I” is thus not temporary or illusory,
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as an Advaitin might claim, but an essential and eternal characteris-
tic of the self, even if our current understanding of it may be wrong.®

So the self that is the true “I”— the notion of individuality
by which we know we exist—is distinct from the inert body with
which it wrongly identifies and is also distinct in each body, in each
person.* It is not inert,* because it is aware of itself as an “I.” As
awareness, the self is self-revealing: It reveals itself to itself.3° It does
not need anything else to become aware, just as a lit lamp does not
need anything else to illuminate itself.?” Awareness (jfiana) is the
self’s essential nature (svaripa), because without it the self would
not exist.3®* However, the self is also aware of what is other than itself,
such as the body and the world. Not only is its essential nature thus
awareness but it also has the capacity to be aware.* As conscious-
ness it spreads through the body, it can also become aware of the
world around itself with its sensory faculties as its instruments. This
property of awareness (dharma-bhita-jfiana), Baladeva argues, is
not accidental, as Advaitins claim, but rather inalienable to the
self. It is inseparable from awareness, like the sun’s rays, which illu-
mine the world, are inseparable from the sun, which is pure light.*
Even though the self may not always manifest its capacity to be
aware — as for instance in deep sleep, where there is no other to
be aware of — it always exists as a capacity, “like virility [in a male
child],” say the Brahma-siitras.*

The self wrongly identifies with the actions of the body of
which it is aware,* but it is not a passive witness. The self is active
in two ways: It acts indirectly through the body, as when the self acts
in the world using the faculties of the body, but also acts directly, by
its control of the body and its faculties. Although the body is thus,
in some sense, also an agent, the self’s agency is primary, like that
of a woodcutter who performs the act of wielding his axe, which
itself performs the act of cutting.* To further this analogy: Both the
axe’s and the woodcutter’s agency depend on the will (iccha) of the
woodcutter, which only sometimes makes them act; in the same way,
both the body’s and the self’s agency depend on will or intention,
which are characteristics of the self, not the body.** Moreover, the
self’s agency (kartrtva) is also primary in the sense that its agency
does not arise from the self’s contact with the body, as Advaitins
claim, butis an inseparable characteristic of the self that continues
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in the state of liberation, when it no longer has any connection with

matter.* Also, the Brahma-sitras argue that the self must be an

agent for scripture to be meaningful.* If the self had no agency, the

injunctions of scripture would be pointless, and by that the very

principle of devotional practice, too: There would be nothing to

impel to act, since matter — which includes the mind and intel-
lect—is insentient and thus incapable of being instructed to act.
Finally, since the self is clearly the entity that experiences its actions,
asitis conscious,? it has to be the agent;* otherwise, the self would

suffer the consequences of actions it did not commit. Hence the

Taittirtya Upanisad declares that it is “awareness (vijfiana) [i.e., the

self] that performs sacrifice and that performs acts.”*

To summarize: The self is that which is denoted by the notion
of “I” It is consciousness itself but also has the capacity to be con-
scious. It is distinct from the bodies it inhabits but is the agent of the
actions that the body performs, as well as the experiencer of those
actions. With this understanding of the nature of the self, we can
now proceed to consider the self’s relation to God.

The self and God

Ontologically, the self is a part of God, not in the sense that it is a
portion of God that has been chipped off him, for the Upanisads
state that God and the self are indivisible, unchanging, and begin-
ningless,® but rather in the sense that the self is dependent on God
as a part is dependent on the whole. The self is a part of God, but
distinct from him. God resides within the self, as the Upanisads
declare, sustains it, and rules it from within.* This dependency on
God is eternal, and not the temporary result of ignorance, because
it is the self’s very nature to be a dependent part of God. This can
thus not be changed, even in the state of liberation.”

To explain this relationship, both Jiva and Baladeva turn to the
Puranic and Pafcaratric image of potency (Sakti). Just as the sun’s
rays, which are the sun’s potency, are distinct from, dependent on,
and part of the sun, so is the self distinct from, dependent on, and
part of God.® The Visnu Purana and Narada Paricaratra describe
the self as God’s “liminal potency” (tatastha-sakti).5* It is liminal,
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Jiva explains, because it stands between God’s “external potency”
(bahiranga-sakti), which is matter, and God’s own “internal

potency” (antaranga-sakti), which constitutes his own being. The

self is beyond matter, because it is conscious and matter is not, and

because its nature is thus similar to God’s own nature. “There is no

difference between the two [God and self],” Jiva explains, “because

both are of the nature of consciousness; hence it is profitless to

think of them as entirely different from each other.”> Therefore,
whereas matter is the “external” or “separated” (bhinna) potency of

God, the self is his superior (para) potency.*® But though the self’s

nature is similar to that of God, the self is also different from God,
Jiva explains, because God is never tainted by the self’s imperfec-
tions that are caused by ignorance, “just as a ray of the sun may be

concealed by shadow in a particular place, but the sun itself is not

concealed.” The self thus stands between matter and God, even if

its nature is God’s.”

For the self to know its true nature, therefore, it has to know
God. Knowledge of itself as the “I,” distinct from the body, but the
witness and the agent of the body’s actions, is incomplete. The self
knows itself only when it knows God. The Bhagavata defines libera-
tion as “giving up what is alien to itself and abiding as one’s essential
nature (svarupa),”® and Jiva therefore comments that the “essential
nature” referred to here is God’s:

“Abiding as one’s essential nature” refers to the real-
ization of one’s essential nature. But because even
in the state of worldly existence the self abides only
in itself, and because knowledge of him [i.e., God]
arises when what is alien to itself —which refers
only to ignorance of him—is destroyed, therefore
“essential nature” here directly refers only to that of
the supreme self. Like the sun is for the photons of
his rays, he is the highest essential nature, as the

whole, for the individual selves.?®
Only when the self realizes it is a dependent part of God, sep-

arated from him by its ignorance, does it truly know itself. The
Upanisads therefore call God our “self” (atma) or our “supreme self”
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(paramatma), because only in him do we find our identity.* He
is our self, not in the sense that we are him, Baladeva writes, but
because he gives us our existence (satta).” As he explains elsewhere,
scripture declares the oneness of two things when the mode of
being (vrtti) of one is dependent on the other.* Thus, when the sage
Vamadeva declares, “ am Brahman,”® he is not asserting himself to
be God, but rather that God is the cause of his own mode of being,
and thus his true “I."

As the self is one with yet distinct from God, this oneness with
God is generally expressed in Gaudiya theology through the idea
of servitude. The self “is a servant of Hari alone, and never of any-
one else.”% Or, as Krsnadasa Kaviraja puts it, “The essential nature
(svarupa) of the self is as an eternal servant of Krsna.”*® Baladeva
therefore writes that the oneness of God and the self is like that of

“the creator and created, the ruler and the ruled, the support and the
supported, the lord and the servant, the friend and the befriended,
the one that has to be obtained and the one who obtains.”*

The self does not only depend on God for its mere existence
but also for its very characteristics, which are inseparable from its
being. The self is similar to God in nature but also atomic (anu).®
The implication of this, both Jiva and Baladeva emphasize, is that
the self is incapable of anything on its own and is dependent on God
for every aspect of its being.® As we have seen, the self is awareness
and has the capacity (sakt() to be aware, but that capacity too is
dependent on God, as the Upanisads claim: “There is no other seer
than him.”” This does not contradict the self-illuminating nature
of the self, Jiva argues: “When [the self] is revealed by the supreme
self (paramatma), that does not make it revealed by something
other than itself, like a pot [which cannot reveal itself, but has to be
revealed by alamp], because the supreme self is its supreme nature
(svarupa), and thus it does not have to be revealed by something
other than itself"”

Similarly, though the self is indeed an agent, it cannot act on
its own but only through the supreme agency of God, who causes
everyone to act. Baladeva compares the agency of the self to a seed,
and God’s agency to the rain — both are necessary for a plant to
grow and fructify, but the seed determines what type of fruits arise.
God thus causes the self to act in accordance with its intention
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(prayatna). Hence, though its actions are performed by God, the
self remains responsible for them; otherwise, scriptural injunctions
would once again be meaningless.” Baladeva therefore calls God the
“causative agent” or “prompter” and the self the “prompted agent,”
because without God’s assent, the self is incapable of performing
any action.” Similarly, in exerting its agency on the body, the self
is equally dependent on God: “The body, its faculties, life air, mind,
and intellect perform their actions when penetrated by a fraction
of him,” according to the Bhagavata.™
The self, as a part of God, thus shares in the nature of God, who

isits true self. The self is dependent on God not just for its existence,
but also for its capacity to be aware and its own agency.

The self and devotion

Having examined the nature of the self in Gaudiya theology, we
now can turn to its relation to devotion. We have already seen that
the self is awareness (jiiana). Jiva stresses, however, that the self is
not mere awareness, but is also bliss (ananda).” However, because
the self is atomic, as we have seen,” the bliss of the self alone is
“immensely minute.”” The fullness of its bliss is only attained “by
being the receptacle of pure love [of God].”” It is thus in the love
that arises in perfected devotion that this bliss of the self is fully
realized. Itis that bliss that makes uslove our self” and is that which
motivates us to act— “who indeed would breathe in, who would
breathe out, if that bliss were not in the space [of the heart]?” says
the Taittirtya Upanisad.*

How is bliss attained? The self that turns away from God
is ignorant of its true nature and identifies with ever-changing
body-based identities. Although desiring to experience bliss, the
self suffers because it has turned away from God, in whom its true
nature — and its bliss—is to be found. Devotional practice there-
fore is the turning toward God through worship. This leads to an
awareness of God and culminates in a direct experience of him
and his bliss.* Having attained faith in devotion by an encounter
with devotees,® the practitioner who desires to attain this expe-
rience performs acts of devotion in the company of like-minded
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souls, centered around the worship of God’s image, God’s name,
and so on— which are nondifferent from God, who is nondual and
hence nondifferent from that which represents him. Devotional
practice thus essentially consists of placing oneself constantly in
the presence of God until, by constant practice, the self’s ignorance
is removed so that it can come to experience God.® When the self’s
ignorance which, as it were, separated it from God, is fully destroyed,
it attains “the highest sameness” with him,* as it manifests qualities
like those of God. Freed from ignorance and the influence of matter,
the self — the liminal potency of God — thus rests fully in God’s
essential nature, in which it finds its identity.

Following the Visnu Purana (112.69), Jiva distinguishes three
aspects of God’s internal potency, which constitutes his essential
nature: the potency of being (sandhint), the potency of awareness
(samvit), and the potency of bliss (hladini). He explains them as
follows:

Although God is sometimes spoken of as the essen-
tial nature of being, in the sense that he causes us
to understand all existing things, such as the “pot-
ness” of a pot, [...] that by which he exists and causes
[others] to exist is [the potency] of being (sandhint),
which causes space, time, and all things to exist.
Similarly, though he is awareness, that by which he is
aware and causes [others] to be aware is [his potency
of] awareness (samvit). And similarly, though he is
bliss, that higher form of awareness by which he
knows that bliss and causes others to know it is [the

potency] of bliss (hladint).*s

We already saw how the self is dependent on God for its exis-
tence and how this is accentuated in the state of liberation, when the
self realizes its essential nature (svariipa) in God. But the other two
potencies also act on the self that has realised its essential nature,
and they allow the self to develop its characteristics to the fullest in
the state of liberation. The self’s capacity to be aware is covered “by
turning away from the Lord, and when that [covering] is destroyed
by turning toward the Lord, it appears,” Baladeva writes.*® Indeed,
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the self can become omniscient in the state of liberation,* through
God who grants the self its “ancient wisdom.”® More importantly, by
being aware of its true nature the self attains full awareness of God.
What the self attains through God’s potency of awareness, however,
is not new to the self. Rather, the self merely reveals more of itself:
“Just as the splendour of a gem is not created by washing away the
dirt, so is the [full] awareness of the self not created by removing its
flaws.”® The qualities the self attains in this state of perfection were
earlier obscured by ignorance and are thus not newly acquired, but
merely manifested when the self becomes fully governed by God’s
internal potency.
Since God’s potency of bliss is “a higher form of awareness,” Jiva
stresses that the bliss that is attained in the state of perfection is
similarly not newly gained:

Then the self attains unique, spotless, and everlast-
ing bliss (@hlada), the perfection of all beauty and all
joy. The bliss of the self whose nature (svaripa) is
God is eternal. When it arises [...] it does not disap-
pear. Like a spotless mirror shines when the dust is
removed, so does the bliss of the self, whose impuri-
ties have been consumed by the fire of knowledge. So
by the destruction of impure qualities, qualities like
[full] awareness shine forth. They are not created, for

they belong to the self eternally.

The self’s bliss is thus God’s bliss, because the self’s essential
nature (svariipa) is God’s. Since the self is eternally a part of God,
that bliss belongs to it also eternally, even if it is only realized when
the self realizes its true nature and is in union with God.

In that state, the acts of devotion, too, are performed through
God’s potency. The Brahma-sutras state that the liberated self can
assume a body at will,” and Baladeva comments that such a body
consists of God’s potency and always desires to execute his will.
Because the liberated self understands that his essential nature is
God’s and because the body with which it acts and perceives God
consists of God’s potency, it entirely lives in the nondual reality
of God, as the Brhad-aranyaka Upanisad describes: “When there
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seems to be duality, one smells the other, one sees the other, [...]
one is aware of the other. But when the [supreme] self becomes all
this for him, who would one smell and by what means? Who would
one see and by what means? [...] Who would one be aware of and
by what means?”9* The liberated self, who has realized its essential
nature in God, perceives God through sensory faculties that consist
of God’s own potency. “Abandoning his mortal frame, the person
immersed in God reaches God, and then he sees through God, hears
through God, perceives everything through God.” Although the self
still has agency in that state, as Baladeva stresses,* its agency is not
only aligned with God’s but is also exercised through God’s potency,
and its every act, performed out of devotion, is fully expressed by
God’s potency of awareness and his potency of bliss.”

Perfected devotion thus arises from the union of the self and
God, when the self realizes its identity and dependence on God, and
when its own characteristics of awareness and agency are expressed
through God’s own potencies. When viewed separately, the self’s
bliss may be said to be minute, but its true bliss is God’s, which it
attains when it loves God.

Gonclusion

We can now see that the argument that devotion must be either
innate in the self or bestowed by God is misleading, because it
implies a difference between the self and God, whereas the self’s
essential nature is God’s. The characteristics of the self —its aware-
ness, its agency, and even its existence, expressed through the sense
of “I”— are, ultimately, all God’s. The same is true for the self’s bliss.
Perfected devotion — pure love (prema) —is this bliss, and is thus
neither entirely innate nor entirely bestowed. It can be said to be
innate in the self, because the self’s essential nature is God’s, but
it can also be said to be bestowed, since devotion can only be rela-
tional, and thus it can only arise when the self is in union with God
and experiences God through God’s own potencies, such as his
potency of bliss (hladini-Sakti). The self thus has the capacity for
devotion, and that capacity is actualized when the self realizes its
true identity in God. As Jiva puts it, these qualities exist in the self
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like virility exists in a boy, though that virility is only manifested
when the boy reaches puberty.®°

Gaudiya theology teaches a doctrine both of difference (bheda)
as well as nondifference (abheda). Jiva emphasizes that a person
desiring devotion should not focus on nondifference, which scrip-
ture teaches to those interested in the path of nondual awareness
(jfiana), because it does not foster devotion.”” But nondifference is
nevertheless crucial to understand the significance of devotion in
Gaudiya theology. It is because the self is nondifferent from God
that devotion is at all possible. The self can be united with God in
the experience of his bliss through devotion precisely because they
share the same nature.

When seen in the context of this theology of “difference-and-
nondifference” (bhedabheda), the dichotomy we started with no
longer holds. Thus devotion can be said to be both inherent in
the self as well as a manifestation of God’s potency of bliss. And
therefore, because the self is a dependent part of God, pure devo-
tion — which is a manifestation of God’s potency of bliss — Jiva
explains, “is natural for the self. Indeed, the self depends on that
[pure devotion], which is natural to it.”®®
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ENDNOTES

1 See, for example, Prabhupada (1982), p. 20, and Prabhupada
(1989), p. 623 (on Gita 12.9).
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10
1

12

13

Premai jivera nitya-dharma (Jaiva-dharma, p.13). It is worth not-
ing that Bhaktivinod does not seem to establish this doctrine to
refute the notion that devotion is not inherent in the self, but
rather to refute that something else is the self’s eternal dharma.
Das (2014), p. 15. Since I wrote this paper, in 2016, a few other
publications have appeared that take a similar position: see, for
example, Dasa (2021), especially chapter 8.

Although it is has sometimes been understood this way, this de-
bate is not about whether divine grace or work leads to perfec-
tion. Both sides of the debate argue that while, ultimately, divine
grace is primary in the attainment of devotion, human agency is
nevertheless important, too. Rapa Gosvami states that love for
Krsna, the perfected state of devotion, is attained either by “ded-
ication to practice (sadhana) or, for the exceedingly fortunate,
by the grace of Krsna or his devotee,” adding that the former, by
which love for Krsna is gradually attained, is common but that
the latter, which happens suddenly and without any practice,
“rarely occurs” (sadhanabhinivesena krsna-tad-bhaktayos tatha
/ prasadenatidhanyanam bhavo dvedhabhijayate / adyas tu pra-
yikas tatra dvitiyo viralodayah, Bhakti-rasamrta-sindhu 1.3.6; see
also 1.3.7-8 and 1.3.15).

See Jaiva-dharma, p. 361: jagate varttamana jiva-sakala sviya sviya
svabhava-bhedeparica-vidharaseraasraya. See also Jaiva-dharma,
p- 365.

For more on raganuga bhakti and the various ways in which the
practice is understood, see Haberman (1988), especially pp. 116—23.
Bhakti-sabdas ca priti-visese vartate, pritis ca jiiana-visesa eva
(Vedartha-samgraha 141).

Vedartha-samgraha 141-4z2.

Sri-bhasya 2.3.19.

Sri-bhasya 2.3.30 and Vedartha-samgraha 43.

See Vedartha-samgraha 141.

[...] nitya-praptasyapi svaripasya | ...] (Sri-bhasya 4.4.2).

See Sri-bhasya 4.4.3: atah pratyag-atmanah apahata-papmatva-
dayah svabhavika gunah, param jyotir upasampannasyavirbha-
vanti, na utpadyante. | ...] Atah jiananandadi-gunanam, karmana
atmani sankucitanam, param jyotir upasampadya karma-riapa-

bandha-ksaye. Vikasa-rupavirbhavo nanupapanna iti ...
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15
16

17
18

19

20
21

22

23

24
25
26

Yam dasa-visesam apadyate sah svaruapavirbhava-ripah, na
apiirvakarotpatti-rapah (Sri-bhasya 4.4.1).

Lutjeharms (2018a) and Lutjeharms (2018b), pp. 88—95.

See Jiva's Paramatma-sandarbha 18—47 and his Sarva-samvadini,
pp- 89-124, and Baladeva’s Govinda-bhasya 2.3.16—51.

See Lutjeharms (2018a).

See Tattva-sandarbha 21. For a counterview, see Lutjeharms (2018b),
pp- 88-95.

The distinction I draw is important to keep in mind when reading
across Gaudiya theology, since the way key terms are understood
can change dramatically from text to text, depending on what
discourse one is drawing from. We see this, for example, clearly
in the treatment of liberation. At times perfected devotion is said
to surpasses liberation (see, for example, Bhakti-rasamrta-sindhu
1.1.33, 1.2.22—57), and particularly the liberation of union (sayu-
Jya), which is understood in an Advaita sense (see Priti-sandar-
bha 21). At other times, however, liberation is interpreted devo-
tionally—since devotional love is “special liberation” (vimukti,
see Jiva on Bhakti-rasamrta-sindhu 1.2.203: vimuktir visista muk-
tih sa prema-bhaktih)—and some Gaudiya authors interpret
even union devotionally, as earlier Vaisnava Vedantins do (see
Govinda-bhasya 4.4.4). I have addressed this issue more fully else-
where (see Lutjeharms, 2018a). To avoid confusion, I will use the
term “perfection” to refer to Rapa and Jiva’s notion of perfected
devotion (sadhya-bhakti) as well as devotional concepts of liber-
ation, such as Baladeva’s understanding of union, since both are
seen to be the highest end.

Suddha-sattva-visesatma (Bhakti-rasamrta-sindhu 1.3.1).
Maha-sakti-vilasatma (Bhakti-rasamrta-sindhu 2.5.92).

Atra Suddha-sattvam nama bhagavatah sva-prakasika svarapa-
Sakteh samvid-akhya vrttih, na tu maya-vrtti-visesah (Jiva on
Bhakti-rasamrta-sindhu 1.3.1).

Hladini-vilasa-rupa (Jiva on Bhakti-rasamrta-sindhu 2.5.92). See
also Jiva on Bhakti-rasamrta-sindhu 1.3.1, and Bhakti-sandarbha
139 and 142.

See Gupta (2007), pp. 65-84.

See Delmonico (1990), pp. 176-183, 229.

See Lutjeharms (2018a).
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27
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29
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36

37

38

39
40

41

42

43

44

Krtva harim prema-bhajam priya-varga-samanvitam / bhaktir
vasi-karotiti Sri-krsnakarsini mata (Bhakti-rasamrta-sindhu 1.1.41).
See also Bhakti-rasamrta-sindhu 2.1.151-53.

See Bhakti-sandarbha 142—43; Priti-sandarbha 65-66; Govinda-
bhasya 2.1.36 and 3.4.12.

Bhavasya sadhyatve krtrimatvat parama-purusarthatvabhavah
syad ity asankyaha nityeti. Bhagavac-chakti-visesa-vriti-visesa-
tvenagre sadhayisyamanatvad iti bhavah (Jiva on Bhakti-rasamrta-
sindhu 1.2.2).

See, for example, Sankara on Brhad-aranyaka Upanisad 4.4.6.
Halbfass (1991), p. 250. Halbfass explains that this could involve
“the idea of a ‘return’ in a nontemporal sense” (p. 250). Jiva also
uses a medicinal metaphor in Bhakti-sandarbha 1.

Atra niraham-bhavasya parabhih anasambhavat paravesa-jata-
hamkarasya cavarakatvad asty eva tasminn anyo’ham-bhava-
visesah. Sa ca suddha-svariupa-matra-nisthatvan na samsara-he-
tur iti spastam. (Paramatma-sandarbha 29)
Paramatma-sandarbha 29.

See Paramatma-sandarbha 32: sadhite ca svarupa-bhute’ham-
bhave pratiksetram bhinnatvam api sadhitam.

Na jadah (Paramatma-sandarbha 19; see also 20).

Svasmai svayam-prakasah (Paramatma-sandarbha 27).

Yatha dipas caksuh prakasayan svarapa-sphurtim svayam eva
karoti na tu ghatadi-prakasavat tad-adi-saksepah. Tasmad ayam
svayam prakasah (Paramatma-sandarbha 27).

Sa jiiana-laksano gunah saro yatra tathavat. Saro vyabhicara-
rahitah svarupanubandhiti yavat. (Govinda-bhasya 2.3.27)

See Govinda-bhasya 2.3.26-29, Sarva-samvadini, pp. 89-90.

See Govinda-bhasya 2.3.28. See also Paramatma-sandarbha 35:
Jrianam ca nityasya svabhavika-dharmatvan nityam.
Pumstvadivat tv asya sato’bhivyakti-yogat (Brahma-sitra 2.3.29).
See Govinda-bhasya 2.3.29.

Parabhidhyanena prakrtyavesena prakrtir evaham iti mananena
prakrti-gunaih kriyamanesu karmasu kartrtvam atmani manyate
(Paramatma-sandarbha 29).

Yatha ca taksobhayatha (Brahma-sitras 2.3.38). See also Sarva-
samvadini, pp. 104-5.

Svecchanusarena taksa kadacit karoti na karoti ca sva-vesmany
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50
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52

53

54

55
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57

aklesam nirvrttim ca labhate tadvat jivopity arthah (Sithksma-tika
2.3.38). For more on intention, see Govinda-bhasya 2.3.40.

See Govinda-bhasya 2.3.32, 2.3.38, Sarva-samvadini, pp. 104-5.
Karta sastrarthavattvat (Brahma-sutras 2.3.31). See also Brahma-
sutras 2.3.37.

See Paramatma-sandarbha 36: atha bhoktrtvam samvedana-
rupatvena yatha tatraiva cid-ripe paryavasyati.

Govinda-bhasya 2.3.36.

Vijianam yajiiam tanute, karmani tanute’pi ca (Taittirtya Upanisad
2.5.1). See Sarva-samvadini, p. 104 and Govinda-bhasya 2.3.34.

Na cesasya mayaya paricchedah, tasya tad-avisayatvat. Na ca tan-
ka-cchinna-pasana-khandavat tac-chinnas tat-khando jivah ac-
chedyatva-$astra-vyakopat vikarady-apattes ca (Govinda-bhasya
2.3.41); etadrsatvam casya svatah svarupata eva na tu paric-
chedadina (Paramatma-sandarbha 37); acchedyatvad akhanda-
tvabhyupagamac ca brahmanah adimattapatac ca jivasya (Sarva-
samvadini, p. 106).

Ya atmani tisthan atmanam antaro yamayati (Brhad-aranyaka
Upanisad, Madhyandina-sakha; cited in Sarva-samvadini pp. 107,
13, 119, 123, Govinda-bhasya 2.3.39)

Tasya bhavas tattvam tad eva svabhavah prakrtir yasya sa
paramatmaika-sesatva-svabhavah. Tathabhutas cayam sarvada
moksa-dasayam apity arthah (Paramatma-sandarbha 37).
Parasyamso jivah amsur ivamsumatah tad-bhinnas tad-anuyayt
tat-sambandhapeksity arthah (Govinda-bhasya 2.3.41). See also
Paramatma-sandarbha 37, Priti-sandarbha s,

Visnu Purana 6.7.62:yaya ksetra-jia-saktih savestitanrpasarva-ga
/ samsara-tapan akhilan avapnoty atra santatan; Narada-parica-
ratra (cited in Paramatma-sandarbha 37): yat tatastham tu cid-
rupam sva-samvedyad vinirgatam / raiijitam guna-ragena sa jiva
iti kathyate.

Vailaksanyam visadrsatvam nasti, dvayor api cid-rupatvat; atas
tayor atyantam anyatva-kalpanapartha (Paramatma-sandarbha
42, citing Sridhara’s commentary on Bhagavata 11.22.11).

See Bhagavad-gita 7.4-5 and Visnu Purana 6.7.61, both cited in
Paramatma-sandarbha 37.

Tatasthatvam ca maya-sakty-atitatvat. Asyavidyaparabhavadi-

ripena dosena paramatmano lepabhavac cobhaya-kotav apravesat.
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70

Tasya tac-chaktitve saty api paramatmanas tal-lepabhavas cayatha
kvacid eka-desa-sthe rasmau chayaya tiraskrte pi suryasyatiraskaras
tadvat (Paramatma-sandarbha 37). See also Priti-sandarbha s.
Muktir hitvanyatha-rapam svarupena vyavasthitih (Bhagavata
2.10.6).

Yatah svariupena vyavasthitir nama svarupa-saksatkara ucyate,
tad-avasthana-matrasya samsara-dasayam api sthitatvat, any-
atha-rupatvasya ca tad-ajiiana-matrarthatvena tad-dhanau
taj-jiiana-paryavasanat. Svarupam catra mukhyam paramat-
ma-laksanam eva. Rasmi-paramanunam surya iva sa eva hi
Jvanam paramo’msi-svarupah. (Priti-sandarbha 1)

See Brahma-sitras 4.1.3: Atmeti tupagacchanti grahayanti ca
(cited in Sarva-samvadini, p. 123).

Sva-satta-pradattvadina svatma-bhatam ity apare (Govinda-
bhasya 4.1.3).

Sastram khalu yad vrttir yad-ayatta tam tadrapyena upadisati
(Govinda-bhasya 1.1.30).

Aham brahmasmi (Brhad-aranyaka 1.4.10).

Govinda-bhasya 1.1.30. Also see Ramanuja’s Sri-bhasya 1.1.30:
Jjvatma-vacinam aham-tvam-adi-sabdanam api paramatmany
eva paryavasanam jAatva...

Dasa-bhuta harer eva nanyasyaiva kaddcana (Padmottara
Purana, cited in Paramatma-sandarbha 19 and Govinda-bhasya
2.3.43).

Jvera svarupa haya krsnera nitya-dasa (Caitanya-caritamrta
2.20.108).
Srastr-srjyatva-niyantr-niyamyatvadharadheyatva-svami-
dasatva-sakha-sakhitva-prapya-praptrtvadi-rupa-nana-samban-
dha-vyapadesat [...] Tasmat tat srjyatvadi-sambandhavams tad-
bhinno jivas tad-upasarjanatvat tad-amsa ucyate. (Govinda-
bhasya 2.3.41)

See Govinda-bhasya 2.3.18-25, Paramatma-sandarbha 33 and
Sarva-samvadint, pp. 95-97.

Tadvad eva ca paramesvara-sakty-anugrahenaiva te [= kartrtva-
bhoktrtvadi-svarapa-dharmah) karya-ksama bhavanti (Priti-san-
darbha 5).

Nanyo'to’sti drasta (Brhad-aranyaka 3.7.23). See Bhagavat-

sandarbha 19 and Sarva-samvadini, p. 111.
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Na casau paramatma-prakasyatve ghatavat para-prakasyah
paramatmanas tat-parama-svarapatvena para-prakasyatvabhavat
(Paramatma-sandarbha 27).

Govinda-bhasya 2.3.40.

Tasmat jivah prayojya-karta, paresas tu hetu-karta. Tad-anuma-
tim antarasau kartum na Saknotiti sarvam avadatam (Govinda-
bhasya 2.3.40). Hetu-karta prayojaka (Sitksma-tika 2.3.40).
Dehendriya-prana-mano-dhiyo'mi yad-amsa-viddhah pracaranti
karmasu (Bhagavata 6.16.24, cited in Paramatma-sandarbha 35
and Bhagavat-sandarbha 19).

Jiiana-matratmako na ca” [Paramatma-sandarbha 19, citing
a verse ascribed to Jamatr Muni] ity atra cid-anandatmaka ity
api hetv-antaram (Paramatma-sandarbha 28). In Paramatma-
sandarbha 22 Jiva explains that it is not mere awareness, because
it also has awareness as a property or the capacity to be aware
(dharma-bhuta-jiiana or jiiana-sakt).

Atmanasau nanantananda-sali bhavati, tasyanutvat (Govinda-
bhasya 4.4.20).

See Priti-sandarbha 65: ato nataram jivasya svarupananda-rupa,
atyanta-ksudratvat tasya.

Anandatvam nirupadhi-premaspadatvena sadhayati (Paramatma-
sandarbha 28).

See Bhagavata 10.14.54, cited in Paramatma-sandarbha 28.

Ko hy evanyat kah pranyat yad esa akasa anando na bhavati (Tait-
tirtya 2.7.1).

Tatrabhidheyam tad-vaimukhya-virodhitvat tat-sammukhyam eva.
Tac ca tad-upasana-laksanam, yata eva taj-jiianam avirbhavati.

Prayojanam ca tad-anubhavah. (Bhakti-sandarbha 1)

See Lutjeharms (2014) and Edelmann (2015).

See Mukundadasa and Visvanatha on Bhakti-rasamrta-sindhu 1.2.2.

Parama-samyam upaiti(Mundaka3.2.3, cited in Priti-sandarbhas,
Govinda-bhasya 11.17).

Ghatanam ghatatvam iva sarvesam satam vastunam pratiter
nimittam it kvacit satta-svaruapatvena amnato’py asau bhagavan,
[...] yaya sattam dadhati dharayati ca, sa sarva-desa-kala-dra-

vyadi-prapti-kart sandhini. Tatha samvid-rapo’pi yaya samvetti

samvedayati ca, sa samvit. Tatha hlada-rupo’pi yaya samvid-

Rembert Lutjeharms

147



148

86

87
88

89

90

g1
92
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utkata-riupaya tam hladam samvetti samvedayati ca, sa hladiniti
vivecantyam (Bhagavat-sandarbha 99).
Bhagavad-vaimukhyenavrtam idam tat-sammukhyena tasmin
vinaste saty avirbhavati (Govinda-bhasya 2.3.26).

Brahma-sutras 4.4.15-16.

Tasmad isan nimittat jivasya purant prajiia prasrta bhavatity ar-
thah (Govinda-bhasya 4.4.15, commenting on Svetasvatara 4.18).
Yatha na kriyate jyotsna mala-praksalanan maneh / dosa-
prahanat na jiianam atmanah kriyate tatha (Govinda-bhasya
2.3.26, citing a smrti text).

Adarsasya malabhavad vaimalyam kasate yatha / jiianagni-
dagdha-heyasya sa hlado hy atmanas tatha / yatha heya-guna-
dhvamsad avabodhadayo gunah / prakasante na janyante nitya
evatmano hi te (Priti-sandarbha s, citing the Visnu-dharma). See
also Govinda-bhasya 2.3.26, where Baladeva cites very similar
verses.

Brahma-sutras 4.4.10-12.

Yatra hi dvaitam iva bhavati tad itara itaram jighrati, tad itara
itaram pasyati, [...] tad itara itaram vijanati. Yatra va asya sar-
vam atmaivabhit tat kena kam jighret, tat kena kena pasyet, | ...]
tat kena kam vijaniyat. (Brhad-aranyaka 2.4.14; see Govinda-
bhasya 4.4.12)

Sa va esa brahma-nistha idam Sariram martyam atisyjya brah-
mabhisampadya brahmana pasyati brahmana $rnoti brahma-
naivedam sarvam anubhavati iti madhyandinayana-srutes ca
(Govinda-bhasya 4.4.12, citing the Madhyandinayana-sruti).

See Govinda-bhasya 2.3.32 & 38.

See Govinda-bhasya 3.412: Nanu kaya-van-mano-vyapara-rupa
bhaktih. Tatra manasasya dhyanasyanubhavatvam bhavet. Kaya-
vag-vyapara-rupasyarcana-japades tattvam katham iti ced, ucy-
ate—hladini-sara-samaveta-samvid-rupa bhaktih.

Mokse tu tesam abhivyaktir jayate, yauvane pum-stri-bhava-visesa-
vat (Sarva-samvadini, p. 101). Jiva then refers to Brahma-sutras
2.3.31: pumstvadivat tv asya sato’bhivyakti-yogat.

See Paramatma-sandarbha 40-43, and Jiva on Bhakti-rasamyrta-
sindhu 1.2.248.

Iyam akificanakhya bhaktir eva jivanam svabhavata ucita.

Svabhavika-tad-asraya hi jivah (Bhakti-sandarbha 178). See also

The Perfection of All Beauty and joy



Bhakti-sandarbha 113: jivanam svabhava-siddha saiva [= bhaktir

eva).
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