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THE CAITANYA VAISNAVA
VEDANTA OF JIVA GOSVAMI

The Caitanya Vaisnava tradition is famous for its depth of devotion to
Krsna, the blue-hued Deity. Caitanya Vaisnavas are known for having re-
fined the practice and aesthetics of devotion into a sophisticated science.
This imposing devotional edifice was constructed upon a solid foundation
of philosophical argument and understanding. In The Caitanya Vaisnava
Vedanta of Jiva Gosvami, Ravi Gupta sheds new light on the contribution of
Caitanya Vaisnavism to the field of Indian philosophy. He explores the
hermeneutical tools employed, the historical resources harnessed, the struc-
ture of the arguments made, and the relative success of the endeavor. For
most schools of Vaisnavism, the supporting foundation consists of the philo-
sophical resources provided by Vedanta. The Caitanya tradition is remark-
able in its ability to engage in Vedantic discourse and at the same time
practice an ecstatic form of devotion to Krishna. The prime architect of this
balance was the scholar-devotee Jiva Gosvami (ca. 1517-1608). This book
analyses Jiva Gosvami’s writing concerning the philosophy of the Vedanta
tradition. It concludes that Jiva’s writing crosses “disciplinary boundaries,”
for he brought into dialogue four powerful streams of classical Hinduism:
(1) the various systems of Vedanta; (2) the ecstatic bhakti movements; (3) the
Puranic commentarial tradition; and (4) the aesthetic rasa theory of Sanskrit
poetics. With training in and commitments to all of these traditions, Jiva
Gosvami produced a distinctly Caitanya Vaisnava system of theology.

Dr. Ravi M. Gupta is Assistant Professor of Religion at Centre College,
Kentucky, USA and Associate Lecturer for the University of Wales Lampeter
(Open Learning Theology and Religious Studies Programme). His research
interests include Sanskrit commentary, Vaisnava devotional traditions and
comparative theology.
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FOREWORD

The Routledge Hindu Studies Series, published in collaboration with the
Oxford Centre for Hindu Studies, primarily intends the publication of con-
structive Hindu theological, philosophical, and ethical projects. The focus is
on issues and concerns of relevance to readers interested in Hindu traditions
in particular, yet also in the context of a wider range of related religious
concerns that matter in today’s world. The Series seeks to promote excellent
scholarship and, in relation to it, an open and critical conversation among
scholars and the wider audience of interested readers. Though contemporary
in its purpose, the Series recognizes the importance of retrieving the classic
texts and ideas, beliefs, and practices, of Hindu traditions, so that the great
intellectuals of these traditions can, as it were, become conversation partners
in the conversations of today.

The publication of this book marks an important development in the
academic study of the Caitanya Vaisnava tradition. It makes three major
points: historical, theological, and textual. Ravi Gupta establishes the his-
torical point of the way in which Vedanta, eroded to some extent during the
fifteenth and sixteenth centuries due to the rise of devotional traditions,
becomes fused with devotionalism in the Caitanya tradition. This fusion
can be seen in the work of Jiva Gosvami who writes a commentary on the
Brahma-siitra, the Catuhsiatrt Ttka, in which he reads Vedanta through the
lens of the devotionalism of the Bhdgavata Purana. This is an original innova-
tion in the history of Indian thought. Indeed, we might say that through
Jiva’s work the Vedanta tradition undergoes a repristination that gives it
renewed theological energy. Ravi Gupta shows how Jiva’s understanding of
Vedanta is original while, of course, claiming to be closer to its source
through being the correct interpretation.

The theological importance of Jiva lies, as this book shows, in his ability to
weave together themes from the Vedanta and Caitanya traditions and infuse
those traditions with ideas taken from a broad field of Sanskrit learning,
particularly poetics. Jiva brings together the emphasis on knowledge (jiidna)
in the Vedanta with both the devotion (bhakti) and aesthetic experience
(rasa) of the Bhagavata tradition. He thus shows how an emotional
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FOREWORD

devotionalism needs to be tempered with an intellectual rigour that sets that
devotion within the broad field of philosophical inquiry. Jiva saw the need
to establish his tradition within the wider parameters of Hindu intellectual
history and succeeds in this through his voluminous writings. But not only
does this book present us with a theological history, it also provides a
critical edition and translation of the Catuhsitri Tika, providing a history of
the text, an account of the manuscript traditions, and establishing a stemma.
Ravi Gupta’s book is very well-written text which provides a much needed
account of the integration of Vedanta and Caitanya bhakti. It successfully
combines solid textual scholarship with a history of ideas approach that will

be of interest to an audience beyond Indology.
Gavin Flood
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INTRODUCTION

“Let us inquire into the Supreme Truth, the origin of this world.” Thus
begin two great classics of the Indian religious traditions—the Brahma-sitra
and the Bhagavata Purana. The former is a collection of some five hundred
succinct prose aphorisms (sitras) that systematically argue for the philo-
sophical doctrines of the Upanisads. These aphorisms have become the
subject matter of a vibrant tradition of commentary and debate known as
Vedanta. The Bhdagavata Purdna, on the other hand, is a marvel of poetry
that expresses a sophisticated theology dedicated to the bluish Lord, Sri
Krsna. It has served as the inspiration for works of literature, art, and
architecture within both popular culture and elite circles.

Some five hundred years ago, in Krsna’s village of Vrndavana, the Caitanya
Vaisnava tradition brought these two texts together. Emerging from a period
of intense devotional activity in North India, yet grounded in the Vedantic
philosophical tradition, the Caitanya tradition combined and transformed
the nature of both.

The contribution of Caitanya Vaisnavism to the realm of Indian philo-
sophy is virtually unknown. The tradition is famous instead for its depth of
devotion to Krsna, the playful Deity who stole butter as a child in Vrndavana
and spoke the Bhagavad-gita on the battlefield of Kuruksetra. Caitanya
Vaisnavas are known for singing the names of Krsna and dancing with
abandon. They are admired for having refined the practice and aesthetics of
devotion into a sophisticated science like no other tradition before.

Yet, this imposing devotional edifice was constructed upon a solid founda-
tion of philosophical argument and understanding. Once a building’s
architecture is visible, the foundation is sometimes forgotten or ignored, but
in reality the completed edifice is only as good as its supports. Caitanya
Vaisnavism pushed the very limits of devotional feeling for Krsna, and this
required a foundation that was equally resilient and sophisticated. In this
book, we will uncover this foundation and study it carefully. We will see the
challenges that faced those who laid it, the hermeneutical tools that were
employed, the historical resources harnessed, the structure of the arguments
made, and the relative success of the endeavor.



INTRODUCTION

Laying a secure foundation for devotional practice is a task common to
all schools of Vaisnavism, and the materials for such an enterprise usually
come from the realm of Vedanta philosophy. Nearly every theistic school
since the time of Sankara, the famous eighth-century nondualist, has engaged
with the Vedantic tradition, usually by writing a commentary on the Brahma-
sitra. The first four aphorisms of the Brahma-siitra are regarded as the
most important, for they give definitions and establish methodology for the
entire text. These sitras are rich in suggestive power and broad in scope—
in a total of ten words, they discuss the nature of ultimate reality, the origin
of creation, the means of acquiring knowledge about ultimate reality, the
qualifications of a person seeking that knowledge, and the proper method
of scriptural interpretation.

The four satras are as follows: athato brahma-jijiiasa, “Now, therefore,
[let us begin] inquiry into Brahman; janmaddy asya yatah, “[Brahman is that]
from which there is the creation, [maintenance and dissolution] of this
[universe]; sastra-yonitvat, “Scripture is the origin [of knowledge about Brah-
man]; and tat tu samanvayat, “That [Brahman is realized] by a complete
understanding (of scripture).”

As one would expect, commentaries on these sitras are detailed and
demanding. They serve as concise yet complete statements of their schools’
philosophical standpoints, and can often be read independently of the rest
of the text. The translations given above are intended only as general indic-
ators, since the precise interpretation would depend upon the school of
Vedanta one chooses to follow. Indeed, commentators differ on everything
from the meaning of individual words in a sitra to the role of a sitra in the
overall argument of the Brahma-sitra. The history of Vedantic commentary
is rich with lively debates, rigorous logic, and ingenious reinterpretations.
Still, there are some basic questions that every school is concerned with.
They can be put like this:

e What is the nature of ultimate reality (Brahman)?

e  What is the relationship of the world to Brahman?

e  What is our nature, that is, the nature of living entities?
e How do we obtain final liberation (moksa)?

For example, the nondualist philosopher Sanikara argued that Brahman
is attributeless reality, which apparently transforms into this phenomenal
world, although this transformation is in fact illusory. The living entities
are nondifferent from Brahman and therefore liberation consists simply in
realizing this identity. The Vaisnava teachers, beginning with Ramanuja and
Madhva, naturally reject such a view, for it precludes the possibility of a
loving relationship between the Lord and His devotees. For them, Brahman
is a person with unlimited, attractive qualities, and all living entities are his
natural servants. The creation of the world is a result of the Lord’s play
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(lil@) and therefore it is a real transformation of his power (Sakti). Libera-
tion means to revive one’s loving relationship with the Supreme Lord and
participate in his eternal play.

Despite its foundational role in the Hindu theistic traditions, Vedanta
found itself on uncertain ground during the fifteenth and sixteenth centuries,
due largely to the rise of influential devotional movements across North
India. Some of these movements established their influence by deliberately
setting themselves apart from the Vedantic pursuits of earlier Vaisnava
schools. They saw the emphasis on Vedanta as the hallmark of knowledge-
oriented systems, in contrast to their own exclusive absorption in devotion
(bhakti). Indeed, some traditions rejected any kind of intellectual engagement
as a diversion on the path of pure devotion.

The Caitanya tradition of Bengal, however, attempted the more difficult
task of creating a theological system that held these tensions in balance.
The school is remarkable in its ability to engage in Vedantic discourse and
at the same time practice an ecstatic form of devotion to Krsna. The archi-
tect of this balance was the scholar-devotee Jiva Gosvami, in the generation
immediately following ST Caitanya (1486—1534), the founder of the school
(Figure 1). Through his four-sitra commentary (Catuhsiatri Tika), Jiva
brought his tradition face to face with the time-honored school of Vedanta
and in doing so, overcame challenges posed from both within and outside
the tradition. The results of this encounter were anything but predictable or
pedestrian. Jiva pushes at the boundaries of Vedanta in several significant
ways:

e Purana to Vedanta: The Bhdgavata Purdna lies at the very heart of
Caitanya Vaisnavism. Caitanya regarded the Purana as the perfect and
natural commentary on the Brahma-siitra, having been written by the
author himself, Badarayana Vyasa. This meant that any other comment-
ary on the text was deemed unnecessary. Clearly, this posed a challenge
for Jiva Gosvami, whose task it was to bring Caitanya Vaisnavism into
the arena of Vedantic discourse. In the end, however, the limitation
turned out to be a blessing in disguise. The Bhdgavata is indeed replete
with Vedantic themes, and because it enjoys undisputed pre-eminence
among followers of Caitanya, it provided an excellent bridge for the
community to enter the realm of Vedanta. Jiva’s Catuhsitrt Ttka repre-
sents the first Purana-based commentary on the Brahma-sitra. Particu-
larly interesting is his use of Sridhara Svami, the author of the prestigious
Bhavartha-dipika commentary on the Bhdagavata Purana.

o Syncretic sources: Not only does Jiva blur boundaries of genre in his work,
he also crosses traditional lines of difference between Vedantic teachers.
Jiva employs terminology, concepts, and themes from Sankara, Ramanuja,
and Madhva, the founders of the three largest schools of Vedanta. He
avoids reinventing the wheel, for when he sees that a particular argument
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Figure I Caitanya and his close associate Nityananda. A relief carving located at the
Radha-Damodara temple in Jaipur, Rajasthan.

Source: Photograph by Shyamal Krishna

has already been well made elsewhere, he simply directs the reader
accordingly. In this way, he brings a range of diverse thinkers into
dialogue, even on issues of traditional disagreement.

e Vedanta to prema: For followers of Caitanya, the goal of all philosophy
and practice is to cultivate unmotivated, spontaneous love for Krsna
(prema). The traditional Hindu aims of religion, wealth, pleasure, and
even liberation are rejected in favor of a fifth and final goal, namely,
pure love. Any endeavor that does not ultimately lead to this end is
considered useless. Thus, the traditional purpose of Vedantic study is
transformed, for now its main function is not to provide liberation from
the cycle of rebirth. Instead, through the study of Vedanta one gains an
acceptable, scriptural foundation for the experience of pure love.
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e Confluence of traditions: Jiva Gosvami was situated on the cusp between
a solid and time-tested heritage of Sanskrit Vedantic exegesis and a
fresh yet powerful tide of devotion to Krsna, much of which was being
expressed in vernacular languages. His writing crosses what we today
would call “disciplinary boundaries,” for he brought into dialogue
four powerful streams of classical Hinduism: (1) the various systems of
Vedanta; (2) the ecstatic bhakti movements; (3) the Puranic commentarial
tradition; and (4) the aesthetic theory of Sanskrit poetics. With training
in, and commitments to, all of these traditions, Jiva Gosvami was able
to combine them together with considerable skill and ingenuity, and yet
still produce a distinctly Caitanya Vaisnava system of theology.

Caitanya Vaisnavism

While all Vaisnavas agree that the Supreme Lord is Visnu—in any one of
his many forms—Caitanya Vaisnavas place their devotion particularly in
Sri Krsna. For them, God’s preeminence does not lie in his majesty, opulence,
or power, nor do these awesome attributes provide enough reason to love
him. The Supreme Deity is above all the lord of sweetness—a blue-hued
cowherd boy who charms his friends and family with his beauty, sweet words,
and the sound of his flute. This boy Krsna is the basis of the impersonal
Brahman described by the Upanisads, the Supreme Self of the Yoga-sitras,
the creator of the universe, and the origin of innumerable divinities. Yet he
is concerned with only one task—to enjoy relationships of love with his
devotees. Every individual has a unique and personal relationship with
Krsna—as a servant, friend, parent, or lover. The exemplars of service
in these relationships are the residents of Vrndavana, whose love for Krsna
springs not from regard for his majesty, but from spontaneous attachment.
The highest of these devotees is Sri Radha, Krsna’s beloved consort and per-
sonal energy, who is inseparable from him (Figure 2).

Krsna possesses infinite energies (Saktis), by which he creates and enjoys
all that exists. Krsna and his energies are inconceivably one and different at
the same time, a relationship known technically as acintya-bhedabheda.
Krsna’s energies are pervaded by him, coexistent with him, dependent upon
him, and controlled by him. They are the source of all the variety and
splendor found in both the phenomenal and spiritual worlds, and they are
inseparably associated with the Lord. That is, there is no time or place
where Krsna exists without his abode, devotees, or attendant paraphernalia.
Moreover, the energies of God are dynamic and eventful; they make the
spiritual world a realm of activity, relationships, and freshness.

It is the aspiration of devotees to re-establish their personal relationship
with Krsna and recover their natural service to him. This becomes possible
by the careful execution of daily devotional practice according to rules laid
down in scripture. Five types of practice are considered most important for
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Figure 2 The images of Radha and Damodara (Krsna) worshiped by Jiva Gosvami.
They reside today in Jaipur.

Source: Photograph by Malay Goswami

developing loving devotion (bhakti): (1) associating with devotees; (2) chant-
ing Krsna’s name; (3) studying the Bhagavata Purana; (4) living in Vrndavana;
and (5) worshiping the Deity in the temple." The devotee who faithfully
performs these activities gradually awakens his or her dormant love for
Krsna and re-enters the divine realm of Krsna’s pastimes.

Jiva Gosvami

The Caitanya Vaisnava tradition (sampradaya), also known as Gaudiya
Vaisnavism due to its Bengali origins, was founded in the early sixteenth
century by SrT Krsna Caitanya. Within a short period of forty-eight years,

' See Caitanya-caritamyta 2.22.129 and Bhakti-rasamyta-sindhu 1.2.225-244.
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Sri Caitanya spread a wave of devotion to Krsna throughout India, particu-
larly in the regions of Bengal, Orissa, and Vrndavana. Although he left little
by way of written work, the movement he inspired produced an astonishing
array of poetical, philosophical, and ritual literature dedicated to Krsna.
Much of the school’s early literature was composed by the six Gosvamis of
Vrndavana, who were given a mandate by Caitanya himself to systematize
and expound his teachings.” They did this exclusively in Sanskrit, despite the
increasing use of the vernaculars during their time.

Of the six Gosvamis of Vrndavana, the youngest and most prolific was
Jiva Gosvami (Figure 3). To the community of Vaisnavas who consider
themselves followers of Caitanya, Jiva Gosvami epitomizes—f{rom his own
time to the present day—the highest ideal of devotional erudition used in
the service of Krsna. Indeed, teachers and scholars of Caitanya Vaisnavism
have used superlatives freely in describing his accomplishments. A.C.
Bhaktivedanta Swami Prabhupada calls Jiva Gosvami “the greatest scholar
of Srimad Bhagavatam” (Bhagavata, vol. 2, 2.9.32); S.K. De, “the highest
court of appeal in doctrinal matters so long as he lived” (1980: 150); Melville
Kennedy, “the greatest theologian of the Brindaban group” (1993: 137);
Stuart Elkman, “an unusually versatile and prolific writer” (1986: 23); and
Janardan Chakravarti, “one of the greatest of philosophers that India ever
produced” (1975: 59).

Jiva Gosvami’s reputation derives largely from his versatile and vigorous
pen. Krsnadasa Kaviraja estimates the size of his writings as 400,000 verses.’
A list by Jiva’s student, Krsnadasa Adhikari, lists over twenty-five works,
which can be classified into four types: treatises on theology and philosophy,
commentaries on other works, manuals on grammar and poetics, and literary
compositions (Brzezinski, 1990: 29). The best-known works in each category
are the Bhagavata-sandarbha, the Durgama-sangamani commentary on Rpa

2 The six Gosvamis are Rilpa, Sanatana, Raghunathadasa, Raghunatha Bhatta, Gopala Bhatta
and Jiva. Rupa and Sanatana were the seniormost; once they had settled in Vrndavana, the
others were sent at different times to join them.

bhagavata-sandarbha-nama kaila grantha-sara
bhagavata-siddhantera tahan paiye para
gopala-campli nama grantha sara kaila
vraja-prema-lila-rasa-sara dekhaila

sat sandarbhe krsna-prematattva prakasila
cari-laksa grantha tenho vistara karila

He wrote the Bhagavata-sandarbha, the essence of scriptures. There, we find the
limit of the conclusions of the Bhagavata. He (also) wrote the Gopalacampii, the
essence of scriptures. There, he showed the essence of the rasa found in the loving
pastimes of Vraja. In the Sat-sandarbha, he revealed the truth of love for Krsna.
Thus, he composed a vast literature of 400,000 verses.

(Caitanya-caritamrta 3.4.229-231)
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Figure 3 Jiva Gosvami.

Gosvamt’s Bhakti-rasamrta-sindhu, the Hari-namamrta-vyakarana, and the
Gopalacampii, respectively. Depending on the nature of the work, Jiva draws
on a range of Upanisadic, Puranic, commentarial, or technical literature in
his writing. Naturally, his immediate sources are the older Gosvamis of
Vrndavana, especially his uncles Ripa and Sanatana (Figure 4), to whom
he offers obeisance at the beginning of most of his works.

Jiva Gosvam1’s importance for the early Caitanya movement, however,
was not simply a result of his literary output or theological genius. Almost
from the time he arrived in Vrndavana to assist his uncles, Jiva was involved
in securing the future of the fledgling movement, in terms of both its physical
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Figure 4 The Six Gosvamis of Vrndavana. Ripa and Sanatana Gosvami are in the
center.

and theological assets. His name is recorded in several legal documents relat-
ing to land for the Gosvamis’ temples. The most significant of these is an
edict dated 1568, wherein the Mughal Emperor Akbar gives official recogni-
tion to the custodians of the Madana-mohana and Govindadeva temples at
the behest of the Rajput king, Todarmal, who in turn made his request on
behalf of Jiva Gosvami (Brzezinski 1990: 21). It seems that Riipa Gosvami
had already passed away by this time, leaving legal responsibility for the
temples in the hands of Jiva.

Jiva was also conscious of his responsibility for maintaining the theo-
logical unity and vitality of Caitanya’s movement. In Vaisnavism in Bengal,
Ramakanta Chakrabarty notes that differences of opinion arose within the
Bengali Vaisnava community after Caitanya’s departure due to the lack of
any “comprehensive theological and ritualistic structure” (1985: 207). Jiva
worked to provide this structure, not only by writing theological texts such
as the Bhagavata-sandarbha, but also by training the second generation of
Caitanya Vaisnavas, most notably Srinivasa, Narottama, and Syamananda.
Through them, he disseminated the Gosvamf literature to Bengal and Orissa,
and created strategies to bring the various branches of Caitanya’s followers
together. Brzezinski writes:
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Jiva Gosvami . . . evidently had a strong hold on both the emerging
and established leaders of the post-Caitanya Vaisnava movement in
Bengal, as is evident through numerous visits made by not only the
above-mentioned trio and their disciples, but by other important
figures. Most prominent amongst these was, no doubt, the wife of
Nityananda, Jahnava Devi, who went to Vrndavana with a large
group of disciples at least twice. On both occasions, although treated
with great deference by Jiva, she received instructions from him.
(1990: 24)

Conscious of his responsibilities till the very end, Jiva left a will detailing
how the Gosvami temples, libraries, and other assets should be managed and
perpetuated in his absence. The manuscript, signed by many noteworthy
Caitanya Vaisnavas of the time, is the earliest extant document of its kind
in India.*

Other than Krsnadasa Kaviraja, the author of Caitanya-caritamrta, none
of Caitanya’s biographers mention Jiva, for he had no direct role to play in
Caitanya’s life.” Nevertheless, information can be gleaned from later Bengali
works and inferred from what we know of Jiva’s uncles, Riipa and Sanatana,
who were close associates of Caitanya.® Jiva’s father, Vallabha Mallik, was the
youngest of the three brothers and, like Rapa and Sanatana, was employed
in the service of the Bengal government.” He met Caitanya for the first time
along with his brothers in Ramakeli (Bengal), where he received the name
Anupama. He was present in Prayaga in the year 1516, when Caitanya
instructed Rupa in the theology of bhakti. Upon returning to Bengal, how-
ever, Anupama passed away unexpectedly. The latest possible year for Jiva’s
birth, therefore, is 1517.

As a boy, Jiva decided to follow in the footsteps of his uncles and lead a
life of renunciation in Vrndavana. At the age of 24 (some sources say 12),
he left home, journeying first to Navadvipa where he met Nityananda and

IS

See Tarapada Mukherjee and J.C. Wright, “An Early Testamentary Document in Sanskrit”
(1979).

Krsnadasa Kaviraja respects Jiva Gosvami as one of his teachers (siksa-guru). He relates
the story of Jiva’s meeting with Nityananda, a close companion of Caitanya, and highlights
the Bhagavata-sandarbha as a work of exceptional scholarship. See Caitanya-caritamrta
3.4.228-235. Since Krsnadasa drew much of the Caitanya-caritamrta’s philosophical content
from the Vrndavana Gosvamis, his work will be a good source for further discussion of themes
explored in this book.

Jan Brzezinski has thoroughly researched and documented Jiva GosvamT’s life in his doctoral
thesis on the Gopalacampii (1990: 14-57), using original Bengali and Sanskrit sources,
and taking into account differences of opinion among scholars of the tradition. Most of the
information presented here is drawn from the first chapter of the thesis, and the reader is
encouraged to consult this work for further details and bibliographic information.

Jiva records his family lineage at the end of the Laghu-vaisnava-tosani.
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received his blessings, along with a tour of Caitanya’s childhood home. He
then traveled to Kast, where he studied Sanskrit grammar and philosophy.
The exact duration or content of his studies are not known, although the
Bhakti-ratnakara of Narahari Cakravarti mentions one Madhustidana
Vacaspati as his teacher.® In any case, Jiva was present in Vrndavana by
1541, the year Bhakti-rasamrta-sindhu was completed, since he helped Rupa
edit the book. He was loved by the other Gosvamis as a trusted student and
colleague, and at least three of them (Sanatana, Rupa, and Raghunathadasa)
left their assets to him. Jiva passed away in Vrndavana after 1608, the year
in which he wrote his will.

The Bhagavata-sandarbha

Jiva Gosvamt’s Catuhsitri Tika is found at the end of his Paramatma-
sandarbha (section 105), which is itself part of a much larger work called
Bhagavata-sandarbha or Sat-sandarbha. The word “sandarbha” literally means
“weaving” or “arranging”; the Bhagavata-sandarbha is thematic arrangement
of the Bhdagavata Purana, woven with the intention of systematically and
comprehensively expounding Caitanya Vaisnava doctrine and practice. The
text is complete in six volumes, called Tattva-, Bhagavat-, Paramatma-,
Krsna-, Bhakti- and Priti-sandarbhas.” The first three are especially rich
in philosophical content, and the third engages directly with the standard
issues of relevance to Vedanta. A brief overview of all six Sandarbhas is
provided in the Appendix.

The Bhagavata-sandarbha was probably one of Jiva’s early works. He
refers to or quotes from it in a number of his other writings, including the
Radha-krsnarcand-dipika, Krama-sandarbha, his Dig-darsini commentary
on the Brahma-sambhita, the Durgama-sangamint commentary on the Bhakti-
rasamrta-sindhu, and the Gopalacampii. Brzezinski estimates the Bhdagavata-
sandarbha’s composition to have been between 1555 and 1561 (1990: 20).
The former year is the date of his first work, Mdadhava-mahotsava, and the
latter is the year in which Devakinandana Dasa wrote the Vaisnava-vandand,
wherein he praises Jiva Gosvami as a great scholar and devotee. Since Jiva’s
reputation was clearly established by this time, it is likely that he had already
written his main philosophical work, the Bhagavata-sandarbha.

o

There is a difference of opinion as to the identity of this Madhustidana Vacaspati. While S.K.
De claims that he was none other than the famous Advaitin Madhustidana Sarasvati (1986:
111), Nareshcandra Jana argues more convincingly that Sarasvati woud have been too young
then to become Jiva’s teacher (1970: 151).

It is important to clearly distinguish the terms “Bhagavata-sandarbha” and “Bhagavat-
sandarbha.” The former is the title of the entire work consisting of six treatises, while the latter
is the title of only the second treatise.

©
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Editorial notes

A few remarks about the editorial conventions followed in this book are in
order. When referring to passages from the Sandarbhas, I provide the sec-
tion number as given in Syamdas’s edition of the text (which uses the same
numbering system as Puridas’s edition), except for the Tattva-sandarbha, for
which I use Elkman’s section numbering system. For references from the
Caitanya-caritamrta, I follow the numbering used in A.C. Bhaktivedanta
Swami Prabhupada’s edition.!” For other primary sources, I provide the
name of the edition used, unless the numbering system is standard enough
to prevent confusion.

There is no internal paragraph or other division system in the Catuhsitri
Tika, since the entire text comprises one section (anuccheda) of the
Paramatma-sandarbha. Thus, when quoting from my own translation of the
Ttka (found in Part II of this book), I do not give a location for the passage.
The passage should not be difficult to locate, however, since the commentary
on any given sutra is not very long.

All translations from Bengali, Hindi, and Sanskrit sources are my own,
unless otherwise credited, either in a footnote or parenthetical citation.

10" All of Bhaktivedanta Swami’s works, including the complete text of the Caitanya-caritamrta
and the Bhagavata Purana, are available as a single database, The Complete Teachings, that
can be searched using the Folio program. This program was immensely useful to me for
looking up passages and performing broad searches on a particular topic.

12
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JIVA GOSVAMI’S SYSTEM
OF VEDANTA






1

BHAKTI AND VEDANTA:
DO THEY MIX?

Challenges and possibilities for Vedantic discourse

In the Caitanya-caritamrta, Krsnadasa Kavirdja tells us that wherever Sri
Caitanya would travel, he would “inundate” the place with ecstatic love for
Krsna. The residents would sing the name of Krsna and dance with aban-
don, disregarding norms of social behavior. This transformation would take
place simply upon seeing Caitanya, whose person was overflowing with the
sentiments of bhakti, sweeping passers-by into its wave.! Yet, mysteriously,
the city of Kasi (present-day Benares) escaped the infectious effects of
Caitanya’s personality. During his first visit to Kasi, Caitanya himself noted
his lack of success:

I have come to the city of Kasi to sell my emotional goods, but
there are no customers. With no sales, I will take my goods and go
home. But I came here carrying a heavy load. How will T take it
back? So if I get even a little of its actual value, I will sell it here.?

The reason given for this resistance is that Kasi was overrun with
Mayavadis—followers of Sankara’s doctrine of nondualism (Advaita). Such

' See Caitanya-caritamrta 2.7.96-120 and 2.9.7-12. For example,
darsane “vaisnava” haila, bale “krsna” “hari”
premavese nace loka trdhva bahu kari
(2.7.116)

ei-mata paramparaya desa “vaisnava” haila
krsna-namamrta-vanyaya de$a bhasaila
(2.7.118)

bhavakali vecite ami ailana kasi-pure
grahaka nahi, na vikaya, lafia yaba ghare
bharl bojha lana ailana, kemane lafia yaba
alpa-svalpa-milya paile, ethai veciba
(2.17.144-145)

15



JIVA GOSVAMI’S SYSTEM OF VEDANTA

persons, due to being offenders to Krsna, are unable to chant his name.’
Thus, the next day, Caitanya left Kasi, in apparent defeat, heading towards
Vrndavana. On his return, however, his followers in Kasi beg him to meet
with the Advaitin renunciates (sannydsis). The devotees are pained to hear
the sannyasis’ criticisms of Caitanya, and can tolerate them no longer.
Caitanya agrees, and engages in a Vedantic debate with the Advaitins,
explaining the Brahma-sitra in accordance with Vaisnava theology. Owing
to Caitanya’s personal beauty, humility, and philosophical acumen, the san-
nyasts, headed by Prakasananda Sarasvati, are convinced of his interpretation,
and convert to Vaisnavism.

Now, Prakasananda’s main criticism of Caitanya had been that he did
not engage in the study of Vedanta, as all sannydsis must. Instead, Caitanya
spent his time singing and dancing with other Krsna devotees.* “Caitanya
is an illiterate sannyast who doesn’t know his own duty,” Prakasananda
concluded. “Thus he has become a sentimentalist (bhavuka), wandering in
the company of other sentimentalists.” Prakasananda had even heard of the
conversion of Vasudeva Sarvabhauma, and decided that the great scholar must
have gone mad. Why else would a respectable person adopt such behavior?

This narrative not only highlights the importance of Vedantic competence
in brahmanical circles, but also reveals the school’s awareness that some
such competence was necessary, if only for a favorable public image.®
Krsnadasa Kaviraja makes it clear that what Prakasananda is looking for, and
the followers of Caitanya are unable to provide, is a convincing exposition

prabhu kahe,—mayavadi krsne aparadhi. . .
ataeva tara mukhe na aise krsna-nama
(2.17.129-130)

caitanya-nama tanra, bhavuka-gana lafna
dese dese grame grame bule nacana

miurkha sannyasi nija-dharma nahi jane
bhavuka ha-iya phere bhavukera sane
(1.7.42)

¢ Krsnadasa tells this story twice in the Caitanya-caritamrta: first in chapter 7 of the Adilila,
and second in Chapters 20 and 25 of Madhya-Iila (the intervening chapters being his visit to
Vraja and his meetings with Rupa and Sanatana). The first rendition focuses on the discus-
sion between Caitanya and the sannydasts, while the second describes more of the Mayavadis’
criticisms and devotees’ distress. In other words, in the first instance, the story is placed in its
appropriate theological context in the Caitanya-caritamyta (in the Adilila, alongside discussion
of the Pafica-tattva), whereas in the second instance, the story is placed in its chronological
context (at the end of Caitanya’s tour of the subcontinent).
Although the story of the Kasi sannydsis’ conversion is absent from Vrndavana Dasa
Thakura’s Caitanya-bhagavata, there is reference to, and criticism of, Prakasananda and his
Adbvaitic views. See 2.3.37-41 and 2.20.32—-46.
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of Vedanta, or at least evidence that they participate in Vedantic study at
all. When asked why he does not study Vedanta in the company of other
sannydasts, Caitanya responds with a very personal account of the virtues
and effects of singing Krsna’s names, after hearing which the sannydsts
themselves experience a change of heart.” But change of heart does not
entail change of mind, and Prakasananda returns to his original complaint,
“Fine, perform bhakti to Krsna. We are all satisfied with it. But why don’t
you study Vedanta? What is wrong with that?”® It is only when Caitanya
speaks directly on the Brahma-siitra, taking Sankara’s commentary to task,
and presenting his own alternative, that the sannydsis are convinced.’

In both attempts at convincing the Advaitin sannydasis, Caitanya ultim-
ately led them to a description of the glories of love for Krsna (prema) and
its effects, but in the second instance the method used was more successful.
This highlights two primary facets of the Gaudiya approach to Vedanta—
first, an acknowledgement that engagement in Vedanta is necessary to gain
a generally acceptable, scriptural foundation for the emotions of bhakti,
and second, the insistence that any degree of engagement must lead to the
ultimate goal of prema, or else it is pointless.

The first facet is not as obvious as it may initially seem. Although a
commentary on the Brahma-siitra has been the definitive philosophical state-
ment of any theistic school since the time of Sanikara, some younger Vaisnava
sampraddyas have done away with the need for philosophical speculation
altogether, and most eschew it to varying degrees. A good case in point is
the Radhavallabha sampradaya of 1T Hita Harivarh$a, which was contigu-
ous with the Caitanya sampraddya both in time (sixteenth century) and
location (Vrndavana). Followers of Hita Harvamsa distinguish themselves
from other Vaisnava sampraddyas by pointing out that they do not sub-
scribe to “any general or particular philosophical standpoint (darsanika
matavada),” nor are they “dependent in every way on ancient bhakti texts
[such as the Bhagavata Purana]” (Lalitacarana Gosvami 57).!° Although
prema is the essence of all the Vedas, Hita Harivamsa

declared it to be beyond all schools of Vedanta and said that the help
of any Vedantic school was unnecessary for its establishment. Even

7 For Caitanya’s initial response, see Caitanya-caritamrta 1.7.71-102.

§ krsne bhakti kara—ihaya sabara santosa
vedanta na $una kene, tara kiba dosa

(1.7.101)

° Caitanya-caritamrta 1.106—146.
1% All quotations from Gosvami’s work are in translation from the original Hindi.
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prior to this, in matters of bhakti, the predominance of the schools
of Vedanta, beginning with Ramanuja, had lost its significance.
(ibid.: 54-55)

The poetry (vani) of Hita Harivamsa is considered the highest means of
valid knowledge (pramana). Because the poetry is based on unobstructed,
pure experience, it is self-validating, just like the words of the Vedas, and
requires no validation from other books (ibid.: 57)."

In his classic work, Sr7 Hita Harivams$a Gosvamt: Siddhanta Aur Sahitya,
Lalitacarana Gosvami relates how the devotional poet Harirama Vyasa
became a follower of Hita Harivams$a. Having heard one verse by Sri Hita,
Vyasa was drawn to Vrndavana to meet him. Vyasa had wanted to discuss
scriptural texts with the saint in order to allay his doubts, and for this
purpose he brought many books with him. But with one verse, Hita
Harivams$a untied the knots of Harirama Vyasa’s heart.'” In that verse, he
said that the mind does not become one-pointed by entangling it in many
scriptures, and without one-pointedness, there is no happiness. Prema for
Syamasundara [Krsna] is the only means of being saved from the clutches of
time, and prema can be obtained only by the mercy of his devotees. After
hearing this verse, Vyasa threw his books in the Yamuna River and worshiped
the devotees for his entire life. From this account, Gosvami surmises that
“by discussion, a philosophical viewpoint can be established, but not the
conclusion of prema. For this one needs only prema-filled mind, activities,
and poetry” (ibid.: 56).

It is interesting to note the parallels and differences in this story with
the account of Sarvabhauma Bhattacarya’s conversion in the Caitanya-
candrodaya-nataka of Kavikarnapira.” Sarvabhauma was a resident of
Jagannatha Puri, and famous for his knowledge of Vedanta and logic, upon
which he had written several books (Dimock 1966: 16). As in the story of
Prakasananda, it is the followers of Caitanya who request him to change
the scholar’s mind and convert Sarvabhauma to Vaisnavism,' for they are
unable to do so themselves. Sarvabhauma is skeptical of Caitanya’s divinity
and unconvinced by the devotees’ arguments. He is more concerned with
the fact that Caitanya belongs to the lower, Bharati order of sannydsis.

" See also Snell, The Eighty-four Hymns of Hita Harivamsa, (1991: 2-3).

12 There is a word-play with grantha (“book,” literally, “that which is bound™), and granthi
(knot). “Iske liye ve apne sath anek granth bhi laye the kintu $rihit harivams$ ne ek pad ke
dvara unki hrday-granthiyom ko khol diya.”

13 Kavikarnapiira was the son of Sivananda Sena, a close associate of Caitanya from Bengal.
In many of his narratives, Krsnadasa follows Karnapura closely, and quotes often from his
Sanskrit drama, Caitanya-candrodaya.

' Caitanya-candrodaya, Act 6, paragraphs 49-50.
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Sarvabhauma volunteers to teach him Vedanta and reinitiate him into a
higher order."® One morning, however, Caitanya comes to Sarvabhauma’s
room, wakes him up, and gives him some food offered to Jagannatha to
eat. This sacred food from the hand of Caitanya cause an immediate
transformation in heart, and Sarvabhauma displays all the bodily changes
(sattvika-vikaras) symptomatic of prema.'®

But Karnapitira’s account does not end here. When Caitanya’s followers
gather outside the room, Sarvabhauma announces that he is fully convinced
that Caitanya is the Supreme Visnu himself. Caitanya is at first embarrassed
by this, but then turns aside and says (to the audience) “Aha! Now I will test
his heart.” He then asks Sarvabhauma, “Sir, what scripture can you cite to
support these words?”!" In reply, Sarvabhauma launches into a lengthy
soliloquy, arguing with great force for the salient points of Caitanyite
theology. His style and content are characteristically Vedantic, including
an etymology of “Brahman”'® and several standard quotations from the
Upanisads.!”” Sarvabhauma concludes with the statement, “Therefore, the
import of the Vedas is that Krsna possesses a blissful form.”*

As with the story of Prakasananda, we see here the same dual approach
to the study of Vedanta in Caitanya Vaisnavism: recognition of its necessity
as a foundation for bhakti, and the conviction that any such study should
lead to prema. Unlike the Radhavallabha tradition, the discovery of prema

% Ibid., 6.37-8.
% Tbid., 6.59-60.

(sva-gatam) aho idanim asyasayah pariksaniyah. (prakasam) hamho mahasaya
nirucyatam kasmat §astrarthah
(ibid., 6.66)

yasmin brhattvad atha brmhanatvan-
mukhyarthavatve savisesatayam
ye nirviSesatvam udirayanti
tenaiva tat sadhayiturh samarthah
(ibid.: 6.67)
1 Krsnadasa Kaviraja, in the Caitanya-caritamrta, develops the philosophical defense even
further, and puts the argumentation in the form of a debate between Caitanya and
Sarvabhauma, just as with Prakasananda. It is at the end of this discussion that Sarvabhauma
becomes convinced of Caitanya’s divinity, and sings the name of Krsna, displaying the ecstatic
symptoms of prema. In Krsnadasa’s account, the debate takes place the day before Caitanya
brings Sarvabhauma the prasada, after eating which Sarvabhauma again experiences ecstatic
transformations. The two accounts are reconcilable, since in the Caitanya-candrodaya, Caitanya
affirms that he will take up Sarvabhauma’s offer to study Vedanta (as in the Cuaitanya-
caritamrta). Sarvabhauma’s soliloquy at the end is presumably a result of that discussion.
Indeed, Karpaptira’s account in his other major work on Caitanya, the Caitanya-caritamrta-
mahakavya, agrees fully with Krsnadasa’s description.

» ato mirtananda eva krsna iti $astrarthah (Caitanya-candrodaya 6.72).
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does not lead to the categorical rejection of academic pursuits,?' but only
a reassessment of them in the light of the devotee’s newfound faith. The
conclusions of Vedanta become subservient to the experience of bhakti.

The Radhavallabha sampradaya is an example of a bhakti tradition which
has gone all the way in its exclusive embrace of the path of love (raga-
marga). While the Caitanya tradition does not go as far in its rejection
of scripture-based practice and study, still it is by no means free of the
tendency for such distancing. A general antipathy towards extensive in-
volvement in the pursuit of knowledge is a common feature of the bhakti
traditions of the period, and the Caitanya sampradaya is no exception. This
aversion operates at the most fundamental level and, indeed, is enshrined in
the very definition of bhakti. In the Bhakti-rasamrta-sindhu, Ripa Gosvami
defines highest devotion (uttama bhakti) as follows: “The highest devotion is
constant and devoted service to Krsna performed in a favorable way. It is
free of all other desires and unobscured by knowledge [ jiidgna] or fruitive
activity [karma].”** This definition functions as the “root verse” from which
the various aspects of bhakti are drawn.

In order to appreciate the significance of this statement, it is useful to
compare it with other definitions of bhakti with which Rapa Gosvami was
no doubt familiar. In his Sribhdsya, Ramanuja defines bhakti in terms of
knowledge (vedana) and worship (upasana):

It has thereby been explained that the vedana (or knowledge) which
is enjoined in all the Upanishads, as the means of attaining final
release, is (the same as) upasana (or worship) ... That very same
vedana (or knowledge), which is of the form of upasana (or wor-
ship), has the character of firm memory. ... Firm memory of this
same character is denoted by the word bhakti (devotion).
(Rangacharya 1988: 15-17)

Although for Ramanuja, the terms vedana (knowledge), dhyana (meditation),
upasand (worship), dhruvasmrti (firm memory), and bhakti all have the same

?! Ripa Gosvami says in the Bhakti-rasamrta-sindhu (1.2.101):

$ruti-smrti-puranadi-paficaratra-vidhirm vina
aikantiki harer bhaktir utpatayaiva kalpate

Exclusive bhakti to Hari that is (performed) without the injunctions of sruti, smrti,
purana, and paiicaratra produces only a public disturbance.

2 anyabhilasita-$iinyam jiana-karmady-anavrtam
anukilyena krsnanu-§ilanam bhaktir uttama

(1.1.11)
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referent, it is nevertheless true that bhakti is at least linguistically subse-
quent to the others.* Vedanta Desika makes this more explicit when he defines
bhakti as a specification of general terms such as jidna (knowledge) and
dhyana (meditation). In actual practice, bhakti is the culmination of a process
that begins with vedana and progresses through the stages of meditation,
firm memory, and vision of the Lord (Srinivasachari 1978: 284-285).%

The Madhva tradition sharpens the dialectic by honing in directly on the
relationship between knowledge and devotion, preferring the term jiana to
other Upanisadic alternatives. Madhva treats jiiana and bhakti as different but
closely interconnected entities, and he unhesitatingly emphasizes the neces-
sity of one for the other. Jiiana is both a constituent of*® and prerequisite for
bhakti, which is defined as “eternal, transcendent love that is preceded by
jiana” (Sharma 1962: 296).”

This emphasis on jiiagna as a vital component of bhakti prompts B.N.K.
Sharma to contrast Madhva’s bhakti with the more “sensuous and passionate”
bhakti found in

certain forms of North Indian Vaisnavism, like those of Jayadeva,
Caitanya and Vallabha . .. wherein the love of God is placed on
terms of the tender quality softening down to the rapturous
emotion of conjugal love and wherein we come across most of those
pathological symptoms of amorous longings which have been
systematically reviewed and vividly described in the works of Ben-
gal Vaisnavism. But Madhva’s conception of Bhakti avoids these
emotional excesses and identifications and remains at its exalted
intellectual and spiritual level of firm philosophic devotion to the
Supreme Lord of the Universe.

(ibid.: 290)

While from a Madhva perspective the bhakti of Caitanya may be prone to
“emotional excesses,” it is precisely the (perceived) lack of emotional content

% For a discussion of bhakti as upasand in post-Ramanuja Srivaisnavism, see Clooney’s article,
“For Bhakti is Synonymous with Upasana.”

** The basic problem is that the Upanisads do not speak directly about bhakti, and so bhakti
must be understood in terms of knowledge and worship, so that it can be established as a
direct means to moksa (Chari 281).

% vedanam dhyana-visrantam dhyanam s$rantamh dhruva-smrtau; sa ca drstit-

vamabhyeti drstih bhaktitvam icchati.

% jhanasya bhakti-bhagavatvat bhaktir jianam itiryate (Anuvyakhya). This and the following
quotations of Madhva are taken from B.N.K. Sharma, The Philosophy of Madhvacarya
(1962: 294-296).

" jhana-purvah parah sneho nityo bhaktir itiryate (Mahdabharata-tatparya-nirnaya).
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that makes the Madhva school an object of criticism by Caitanya. Perhaps
it is Madhva’s jiiana-oriented bhakti that prompted Caitanya to be less than
generous in his meeting with the Madhva renunciates in Udupi. He said:

There are two persons who are devoid of bhakti, namely, those
engaged in fruitive activity (karmis) and those pursuing knowledge
(jiiants). In your sampraddya 1 can see signs of both of them. In all,
I see one good quality in your sampradaya: you accept the Lord’s
form as real, and you are convinced that he is the Supreme Lord.”®

Whether or not the criticism holds water is of secondary importance for our
purposes. The primary concern here is the attitude towards jiiana and its
relationship to bhaktiin the Caitanya tradition. The problem is partly termino-
logical, for a word like jiiana acquires associations and meanings that are
then applied to every occurrence of the word. The scope of a concept is
often defined by what it is not, and in Caitanya literature, pure bhakti is set
in clear contrast to the pursuit of knowledge and theoretical speculation.
The word “jiana” is often the term of choice to refer to such activity, and so
it naturally becomes the repository of the distaste associated with it.

But what exactly is jiiana? And why is it so problematic for the cultivation
of devotion? Let us turn again to the Bhakti-rasamrta-sindhu, where we
found the basic definition of bhakti. In the following chapter, Ripa Gosvami
writes, “Knowledge and renunciation are initially a little useful for entering
the path of devotion, but they are not accepted as practices of devotion.””
Why? “The saints believe that knowledge and renunciation generally cause a
hardening of the heart, whereas devotion is tender by nature.” In his com-
mentary, Jiva explains that knowledge here refers to knowledge of Brahman.
This comes in three varieties: knowledge of the self, knowledge of the
Supreme, and knowledge of the individual soul’s oneness with the Supreme.
The last variety clearly refers to the nondual knowledge taught by the
Advaitins and it must be rejected by devotional aspirants, for it destroys
the possibility of a loving relationship between the Lord and his devotee.
The other two types are useful for bhakti in the beginning, but even they must

prabhu kahe,—karmi, jdani,—dui bhakti-hina

tomara sampradaye dekhi sei dui cihna

sabe, eka guna dekhi tomara sampradaye

satya-vigraha kari’ iévare karaha niscaye
(Caitanya-caritamrta 2.9.276-277)

jhana-vairagyayor bhakti-pravesayopayogita
isat prathamam eveti nangatvam ucitam tayoh
yad ubhe citta-kathinyahett prayah satarh mate
sukumara-svabhaveyam bhaktis tad dhetur rita
(1.2.248-249)
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be indulged in with moderation, for too much thought given to refuting
different kinds of viewpoints can harden the heart. A hard heart hampers
the tasting of rasa—the sweet, intensified experience of devotion to Krsna.

The final problem with the pursuit of jiidgna is that its ultimate goal is
usually liberation, or moksa. The aspiration for freedom from the world of
suffering is essentially a selfish desire—and any kind of selfishness is detri-
mental to the path of devotion. We may recall that pure bhakti was defined
as “free from the desire for anything other than Krsna.” Vaisnava literature
abounds with the voices of devotees who tell the Lord, “I do not mind
repeated birth in this temporal world, as long as I always have the opportun-
ity to live a life of loving service to you.”* In his famous conversation with
Ramananda Raya in South India, Caitanya asks Ramananda, “What is the
destination of one who desires liberation?” Ramananda’s reply is emphatic:

The crows, who know nothing of rasa, suck the (bitter) nimba fruit
of jiiana. But the cuckoos, who know rasa, eat the mango-buds of
prema. The unfortunate jianis taste dry jiana. But those who are
fortunate drink the nectar of prema for Krsna.*!

Thus, we find jiiana to be problematic in three ways: in content (it advocates
nondualism), in application (extensive use causes hardness of heart), and in
its goal (liberation). If we recall the conversion stories of both Prakasananda
and Sarvabhauma, we see these three problems very clearly—both were
Advaitins, both were unable to appreciate Caitanya’s joyful bhakti due to
absorption in Vedantic study, and both had misunderstood the true goal of
their erudition. Any one of these shortcomings can hinder the rise of pure
bhakti.

This account says nothing, however, about “good” jiana—knowledge
that is free of the above characteristics and which does not produce results
that are harmful to bhakti. Indeed, such knowledge is recommended, even
required, for novices on the devotional path. Such knowledge informs aspir-
ants of their eternal nature as servants of Krsna; it steadies their practice of
devotion, and finally directs them to the ultimate goal of prema. It was this
Jjiana that Caitanya used in order to change the minds of Prakasananda and
Sarvabhauma, and which the latter presented in his speech to the devotees.
According to Rapa Gosvami, strong faith that is grounded in sound reasoning

3 See, for example, the fourth verse of StT Caitanya’s Siksastaka (Caitanya-caritamrta 3.20.29)
or the Mukunda-mala-stotra of Kulasekhara Alvar, verses 4 and 5.
3 arasa-jiia kaka cilise jiana-nimba-phale
rasa-jiia kokila khaya premamra-mukule
abhagiya jiani asvadaye $uska jiana
krsna-premamrta pana kare bhagyavan
(Caitanya-caritamrta 2.8.258-259)
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and a thorough knowledge of scripture is the primary characteristic of the
first-class devotee. The second-class devotee is one who possesses firm faith,
but lacks expertise in scripture and argument.*

Indeed, if we return to the definition of pure bhakti given in the Bhakti-
rasamrta-sindhu, we find that there is in fact a place for knowledge within
the realm of devotion. The relationship between bhakti and jiiana is specified
by the word “anavrta.” Devotion is not covered or obscured by knowledge;
that is, knowledge should not stand above or in front of devotion. This does
not, however, restrict jigna from serving as a foundation or preparation for
bhakti. Jiva Gosvami brings this out clearly in his commentary, where he
explains precisely what kind of knowledge is rejected in the verse: “‘Jiiana’
here refers to investigation into the undifferentiated Brahman and not invest-
igation into the worshipable object, for such knowledge is most certainly
required.” Once again, it is the knowledge of the Advaitins that poses an
obstacle to devotion. The other two kinds of jiigna described earlier are in
fact necessary for the cultivation of bhakti. The practitioner must know
both himself and the Lord—and the difference between them. This creates
fertile ground for the growth of a loving relationship.

An incident from the Caitanya-caritamrta highlights this plainly. One of
Caitanya’s closest confidants in Purf was Svaripa Damodara, who was
entrusted with the task of screening all literary compositions before they
reached the ears of Caitanya. A brahmana once arrived in Puri with a drama
he had composed about the life of Caitanya. The local devotees appreciated
the work, and wanted Caitanya to hear it as well, but Svaripa Damodara
would not listen to it:

In the statements of any common poet, there is rasabhasa.** There
is no happiness in hearing statements which are contrary to the
conclusions [of bhakti]...One who does not know grammar
[vyakarana], one who does not know literary figures [alarikara], one
who has no knowledge of dramaturgy [natakalarikara),” one who does

32 Bhakti-rasamrta-sindhu 1.2.17-18.

¥ jianam atra nirbheda-brahmanusandhanamh na tu bhajaniyatvanusandhanam api
tasyavasyapeksaniyatvat (Durgama-sarigamant 1.1.11).

¥ Rasabhdasa is the semblance of rasa when it is actually not present. Riipa Gosvami discusses
this elaborately in Chapter 9 of the fourth division of Bhakti-rasamrta-sindhu.

% Even a cursory survey of early Caitanya Vaisnava literature reveals that study of such
subjects was not only encouraged, but also nearly required for the devotional reader. Texts
such as the Samanya-birudavali-laksana and Nataka-candrika of Rupa Gosvami, the Alarkara-
kaustubha of Kavikarnapira, the Campii-laksana of Jiva Gosvami, and the Kavya-kaustubha
and Sahitya-kaumudi of Baladeva Vidyabhusana are all examples of works whose primary
task is to delineate literary theory. If we add to this list works composed strictly according to
the rules of such literary theory, we see that the experience of rasa has the potential to
include within itself more scholarship than one may at first expect.
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not know how to describe the pastimes of Krsna, he is condemned.
Even more difficult [to describe] are these activities of Caitanya.™

But the devotees continue to press Svariipa, and he finally agrees to listen.
Unfortunately, the poet does not get past the opening verse before he is
strongly reprimanded by Svartipa. The poet had described Caitanya as the
soul of the body called Jagannatha (the Deity in the temple at Puri), and
thus committed two serious blunders: he had equated Jagannatha with an
inert material body and had implied that Caitanya assumes a material body
like an ordinary living entity. Both views are unacceptable, for Caitanya
Vaisnavas regard both Jagannatha and Caitanya as the fully independent
Supreme Lord, untouched by matter. Quoting various scriptural passages,
Svaripa Damodara explains to the audience the difference between the
living entities and the Supreme Lord, and the non-difference between the
Lord and his body. The poet is ashamed of his mistake, and is advised by
Svartipa to study the Bhdagavata Purana with a Vaisnava in order to under-
stand the true conclusions of bhakti. “Then your scholarship will be success-
ful.” The message of the story is clear. Jiiana is a good thing, but only when
it serves as a foundation for the practice of bhakti and leads to the desired
goal—unmotivated love for Krsna.

The Bhagavata Purana as mediator

We have seen the tensions surrounding Vedantic discourse in the Caitanya
tradition, especially as evidenced by the writings of the generations immedi-
ately preceding and contemporary with Jiva Gosvami. The primary challenge
is to justify such a venture in the face of more “tasteful” alternatives—that
is, narrations and expositions of Krsna’s rasa-filled pastimes. One resolution
lies in transforming the proposed enterprise into a means to that very end,
thus infusing an otherwise dry endeavor with the “juice” of rasa.

As the first person in his tradition to enter the realm of Vedantic discourse,
Jiva was no doubt aware of and deeply concerned with the issues surrounding
his venture and the means of resolving them. A vivid example of this concern
is found in Jiva’s Sanskrit grammar, Hari-namamrta-vyakarana. As the name
suggests, the purpose of this work is to convey the nectar of Krsna’s names

2]

36 “yadva-tadva” kavira vakye haya “rasabhasa’

siddhanta-viruddha $unite na haya ullasa.
(3.5.102)

“vyakarana” nahi jane, na jane “alankara”
“natakalankara’jnana nahika yahara
krsna-lila varnite na jane sei chara
visese durgama ei caitanya-vihara

(5.104-105)
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to the student through the study of grammar. Jiva substitutes the usual
technical terminology (samyiid) and code-letters (anubandhas) found in
Paninian grammar with names of Krsna. The result is that the siatras become
strings of Krsna’s names, which often have a double, theological import as
well.”” In the opening verses of the textbook, Jiva writes:

Those who seek life in the desert of grammar are always faced with
troubles and obstacles. Let them drink this nectar of the names of
Hari (harinamamrta) and dive into it a hundred times. Bowing down
with bhakti to the sweet S1T Hari, may the residents of Vraja drink
this grammar and the rasa of the nectar of Hari’s names.*

Here Jiva presents in clear terms the justification for writing a work on
grammar. What would otherwise be an unacceptably dry subject is trans-
formed by the infusion of Krsna’s name, and Jiva’s book becomes a vehicle
for tasting rasa through the medium of grammar. Before beginning the sec-
tion on rules of euphonic combination (sandhi), Jiva prays, “With happiness
I begin this work on the sandhi of letters. May it cause the sandhi (conjunc-
tion) of my mind with the lotus feet of Krsna.”® The verse is more than a
play on the word “sandhi.” Jiva Gosvami is providing both the justification
and impetus for writing (and studying) the rules of euphonic combination.

One would expect something similar to be necessary for the study of
Vedanta. Jiva Gosvami had no prior justification readily available to him,
for there was no precedent in the tradition for a systematic Vedantic exposi-
tion. By standards of devotional aesthetics, Vedanta can become a very dry
subject, as we saw both in the Radhavallabha and Caitanya Vaisnava nar-
ratives. Jiva’s primary task, therefore, was to engage Vedanta in the service
of rasa, so as to lead the student from the former to the latter.

7 “For example, the following siitra carries two meanings, one is grammatical, the other spiritual.
Samsarasya hara$ citi means ‘The ending of a word is dropped before suffixes with [c],” or
‘Our material existence (sarhsara) comes to an end (hara) when we cultivate spritual know-
ledge (cit)’” (Kretschmer ????: 19). According to Vrndavana Dasa Thakura and Krsnadasa
Kaviraja, Caitanya himself taught grammar in this way during his householder days in
Navadvipa. (See Caitanya-bhagavata 2.1.321-325 and Caitanya-caritamrta 1.13.28-29.)

# vyakarane maruni-vrti jivana-lubdhah sadagha-samvighnah

hari-namamrtam etat pibantu $atadhavagahantam

(verse 3)

$ri-harim madhuram natva hari-namamrtam rasam
vyakaranam ca tad bhaktya pibantu vraja-vasinah
(verse 4)
9 yad idam sandhi-nirmanam varnanam arabhe muda
tena me krsna-padabje manah-sandhir vidhiyatam
(first verse in the sandhi-prakarana)
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But more is required than a simple “rasification” in order to pave the
path for Vedanta in Caitanya Vaisnavism. Since the time of Sankara, a
commentary on the Brahma-siitra has been the most direct and effective
means of entrance into the realm of Vedantic discourse. A sampraddaya’s
Brahma-siitra commentary functioned as its definitive philosophical state-
ment, both for its own members and to members of other schools. The
commentary worked as a polemical tool, procuring for the school a place on
the map of Upanisadic theology. For the followers of Caitanya, however,
this standard means of entrance into Vedanta was unavailable. Caitanya
regarded the Bhdgavata Purana as the natural commentary on the Brahma-
sitra, having been written by the author himself—Badarayana Vyasa—in
the maturity of his career.”’ In his conversation with Prakasananda Sarasvati,
Caitanya gives evidence for this claim:

[From the Garuda Purana) “This Bhdgavata Purdana is the meaning
of the Brahma-siitras, and it settles the import of the Mahabharata.
It is a commentary on the Gayatri, and it is furnished with the
meanings of the Vedas. Among Puranas, the Bhagavata is the like
the Sama, and it was spoken directly by Bhagavan. .. .”"

[From the Bhdagavata] “The essence of the essence of all Vedas
and histories is extracted by the Bhagavata.”® . . . Therefore delib-
erate on the Bhdgavata. From this, you will obtain the essential
meanings of the Sirras and Srutis.®

Any subsequent, manmade commentary on the Brahma-siitra, therefore, is
redundant, if not unwanted, and may at best serve to elucidate the meanings
of the Bhagavata. Thus we find that the sampradaya did not receive its
first complete commentary on the Brahma-sitra until the time of Baladeva
Vidyabhtisana at the beginning of the eighteenth century.

40 ataeva bhagavata—sitrera artha-riipa

nija-krta sttrera nija-bhasya-svartipa
(Caitanya-caritamrta 2.25.142)
4 artho ’yarh brahma-stitranam bharatartha-vinirnayah
gayatri-bhasya-ripo ’sau vedartha-paribrmhitah
purananam sama-ripah saksad-bhagavatoditah
(attributed to the Garuda Purana, found in Madhva’s
Bhagavata-tatparya-nirnaya 1.1.1, cited in
Caitanya-caritamyta 2.25.143)

4 sarva-vedetihasanam saram sararh samuddhrtam (Bhagavata 1.3.41, cited in 2.25.145).

# ataeva bhagavata karaha vicara
iha haite pabe sttra-srutira artha-sara

(2.25.153)
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What appears as a disadvantage, however, can turn out to be a blessing in
disguise, and for sixteenth-century Gaudiya Vedanta, this was indeed the
case. The school’s dependence on the Bhdgavata, which caused the restric-
tion on a commentary in the first place, became the very foundation for its
engagement with Vedanta. The Bhdgavata is seen as a fountainhead of rasa
and the topmost scripture because its primary aim is to narrate the activities
(Itla) of Krsna, who is the personification of all rasa (akhila-rasamrta-miirti).
Therefore, any intellectual exercise that is based upon the Purdna and that
deepens one’s understanding of the text is fully justified. The Bhdgavata thus
serves as a bridge between the worlds of rasa and jiana, mediating the
emotional and intellectual, welding together bhakti and Vedanta, and inter-
twining devotional narrative with philosophical speculation. The Bhdgavata’s
rasa-rich narrative of Krsna’s activities provides a framework within which
discussions of a more scholastic nature can be justifiably pursued. By basing
his Vedantic discourse on the Bhdgavata, Jiva Gosvami not only actualized
the Purana’s commentarial role, but also secured an acceptable place for
Vedantic thought in his tradition.

It can be argued that the role of theological mediator is fundamental to
the Bhagavata, woven into the very fabric of the text. Friedhelm Hardy, for
instance, sees the Purana as playing upon a host of religious and social ten-
sions that were prevalent in South India—the tensions between the Northern
Sanskrit and Southern Tamil traditions, between orthodox brahmanism
and Pancaratric Vaisnavism, between monistic and dualistic theologies, and
between union and separation as fundamental principles of human—Divine
relationships. What is most noteworthy for our purposes, however, is the
dialectic between the reserved intellectualism of Vedanta philosophy and the
emotional, ecstatic Krsna bhakti characteristic of the Bhagavata:*

This is the most critical point in the BhP: on the one hand emo-
tional bhakti represents the typical Tamil heritage in Southern
Vaisnavism, while on the other hand it would appear to be the most
difficult complex to reconcile with Vedanta ideology, particularly in

* See, for example, 11.14.24:

vag gadgada dravate yasya cittam
rudaty abhiksnam hasati kvacic ca
vilajja udgayati nrtyate ca
mad-bhakti-yukto bhuvanam punati

A devotee whose speech is sometimes choked up, whose heart melts, who cries
continually and sometimes laughs, who feels ashamed and cries out loudly
and then dances—a devotee thus fixed in loving service to Me purifies the entire
universe.

(Bhaktivedanta Book Trust edition)
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its advaita form.* . . . It is difficult to imagine what kind of a person
the author could have been, maintaining in himself this incredible
tension between intense emotionalism and monistic and theistic
illusionism. But however incongruous this enormous edifice may
appear to us, it contains stimuli and inspiration which remained
operative for the following thousand years.

(Hardy 1983: 497, 541)

The Bhagavata’s remarkable ability to hold together and reconcile Vedanta
philosophy with bhakti emotionalism is demonstrated already in the open-
ing verses of the Purana. The Bhdgavata begins with a meditation on the
Supreme Truth (satyam param), describing him in clearly Vedantic terms.
The verse is dense and difficult, rather like a string of metrically arranged
sutras. It employs the long Sardila-vikriditam meter, thus hinting at the
poetic nature of the Purana:*°

Let us meditate on the Supreme Truth, from whom there is the
creation, etc. of this (universe)—inferred by positive and negative
concomitance in things—who is the all-knower, self-luminous, who
revealed the Vedas through the heart to the first sage, about whom
the gods are confused, in whom the threefold evolution is not
false*’—like the exchange of fire, water, and earth—and who, by his
own power, is always free from deception.

The first words of the verse are a quotation from the Brahma-sitra: “janmady
asya yatah,” and the last word “dhimahi” suggests the Gayatri. Having
made these connections, the Bhdagavata establishes its own significance and
superiority in the second verse:

4

&

While Hardy believes that the Bhagavata is responding to the extreme illusionism of advaita
Vedanta, Sheridan disagrees. “[The Bhagavata Purana] does not appear to have been aware
of Sarmkara and his thought nor to have been influenced by him . . . The non-dualism of the
Bhagavata is of the bhedabheda or visistadvaita type, difference-in-identity or qualified non-
dualism.” (1994: 54).
46 janmady asya yato 'nvayad itarata$ carthesv abhijiah svarat
tene brahma hrda ya adi-kavaye muhyanti yat sarayah
tejo-vari-mrdam yatha vinimayo yatra tri-sargo ‘mrsa
dhamna svena sada nirasta-kuhakam satyam pararh dhimahi
(Translation based on Sheridan 1994: 51-52)

4

3

The phrase “tri-sargomrsa” is ambiguous, since the sandhi can be resolved as either “tri-
sargah amrsa” or “tri-sargah mrsa”, with opposite meanings. Both Sridhara and Jiva take
the former reading (“the threefold evolution is not false™).
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The highest duty, free from deceit, of good persons who are with-
out envy, is found here in the Srimad-bhagavata, which was com-
posed by the great sage. The subject matter to be known here is
genuine and it grants welfare, destroying the three miseries. What is
the use of other books? Those pious people who desire to hear this
Bhagavata immediately and at once capture the Lord in the heart.*

According to Sridhara Svami, this verse shows that the Bhdgavata expounds
the true meaning of all the scriptures, including the sections dealing with
action (karma), knowledge (jiana), and worship (updsana or devatad), and
therefore it is superior to them.” The verse also states the qualification
necessary to hear the Bhdgavata: a person must be krt7, one who has accrued
merit.*

After placing itself firmly within the Vedantic tradition, and establishing
itself as the best transmitter of that tradition, the Bhdgavata immediately
switches to a different concern—the tasting of rasa:

The ripe fruit of the desire tree of the Vedas contains the nectarean
juice from the mouth of Suka. O knowers of rasa (rasika) and people
of taste (bhavukas) in the world! Drink again and again this reservoir
of rasa—the Bhagavata.'

The phrase “nigama-kalpa-taror phalam” “the fruit of the Vedic desire tree”
connects this verse with the first two. Not only does the Bhdgavata possess
the meanings of the Vedas and Vedanta, it is the anticipated reward of the
tradition. A tree’s growth culminates in the arrival of its fruit; the study of
Veda and Vedanta finds perfection in drinking the rasa of the Bhdgavata.

48 dharmah projjhita-kaitavo ’tra paramo nirmatsaranarm satam

vedyarh vastavam atra vastu $ivadam tapa-trayonmiilanam
srimad-bhagavate maha-muni-krte kirh va parair i$varah
sadyo hrdy avarudhyate ’tra krtibhih $usrtsubhis tat-ksanat

¥ idanim S$rotr-pravartanaya $ri-bhagavatasya kanda-traya-visayebhyah sarva-

sastrebhyah $raisthyar darsayati. . . . tasmad atra kanda-trayarthasyapi yathavat
pratipadanad idam eva sarva-$astrebhyah srestham, ato nityam etad eva $rotavyam
iti bhavah.

(Bhavartha-dipika commentary on the Bhagavata Purdna, 1.1.2)

% jdam eva tarhi kim iti sarve na $rnvanti tatraha—krtibhir iti. sravaneccha tu punyair vina
notpadyata ity arthah.

nigama-kalpa-taror galitarh phalam
suka-mukhad amrta-drava-sarhyutam
pibata bhagavatam rasam alayam
muhur aho rasika bhuvi bhavukah
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This drive from Vedanta to rasa, we remember, was a characteristic of the
Caitanyite engagement in Vedanta, and a common feature of the conversion
stories in the biographies. By addressing the verse to knowers of rasa (rasikas)
and people of taste (bhavukas), the Bhdagavata identifies them as the proper
recipients of the Vedic fruit, and thus makes them the best of Vedantins.
We may recall that one of Prakasananda’s criticisms of Caitanya was that
he kept company with “bhavukas” (sentimentalists). In this context, the
criticism becomes more than acceptable.

The Bhagavata Purana thus becomes the foundation for Vedantic dis-
course in Caitanya Vaisnavism, both by justifying Vedanta in the eyes of the
tradition and by justifying the tradition to Vedantins of other schools. Like
a two-way bridge, the Purana brings Caitanya Vaisnavas into conversation
with the world of Vedanta and also brings the concerns of Vedanta into
Caitanya Vaisnavism. In the next chapter, we will see how Jiva Gosvami
builds this bridge in his Bhdgavata-sandarbha using theological concepts
drawn from the Bhdagavata Purana.
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Bhagavan

Given the Bhdagavata Purana’s singular role in Caitanya Vaisnavism, it is no
surprise that Jiva Gosvami places the Purdana at the heart of his Vedantic
commentary. Here we are concerned with the final section of the Paramdatma-
sandarbha (section 105), which includes Jiva Gosvami’s Catuhsitri Tika. His
primary purpose in this passage is not to write a commentary on the Brahma-
sttra but to elucidate the meaning of the Bhdgavata Purana. This, of course,
is the purpose of the entire Bhagavata-sandarbha, and section 105 does not
in any way deviate from this aim. Jiva makes this clear at the onset of the
passage:

In the threefold manifestation (consisting of Brahman, Paramatma,
and Bhagavan), the first manifestation, Srf Bhagavan has superior-
ity. This great Purana has the name Sr1 Bhagavata because it teaches
about him [Bhagavan]. As it is said, “This Purana, called Bhagavata,
is equal to the Veda.” The chief meaning of the Bhagavata will be
considered from different angles according to the six indicators of
meaning [tatparya-linga].

The primary concern here is to show that Bhagavan, as he is described in
the second Sandarbha (Bhagavat-), is the ultimate import and final goal of
the Bhagavata Purana. Thus, in one sense, section 105 can be seen as simply
clinching the argument that has already been made in the first three
sandarbhas, namely, that the Bhdagavata Purana is the highest means of valid
knowledge (pramana), and Bhagavan is its main subject matter.

This conclusion may at first seem quite obvious, and the argument rather
tautological. After all, the word “Bhagavata” is derived from “Bhagavan,”
and literally means, “that (text) which has to do with Bhagavan.” When Jiva
says that “this great Purana has the name SiT Bhagavata because it teaches
about him (Bhagavan),” is he teaching us an elementary grammar lesson?
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Surely the fact that the Purana has Bhagavan as its main topic of instruction
cannot be a point of serious disagreement.

The significance of Jiva’s thesis immediately becomes apparent, however,
if we recall that “Bhagavan” is a technical term in Gaudiya literature. While
in ordinary Sanskrit usage “Bhagavan” (“the glorious one™) often functions
simply as a respectful title for a god or sage, it is clear to anyone who has
studied the first three Sandarbhas that the meaning intended by Jiva is
quite specialized and far from trivial. Jiva Gosvami provides a definition of
Bhagavan at the end of the Bhagavat-sandarbha. The location and compre-
hensive nature of this definition indicate that it functions as a summary
statement of the entire Sandarbha:

He who is the very form of existence, consciousness, and bliss;
who possesses inconceivable, multifarious, and unlimited energies
that are of his own nature; who is the ocean of unlimited, mutually
contradictory qualities, such that in him both the attribute and
the possessor of attributes, the lack of differences and varieties of
differences, formlessness and form, pervasiveness and centrality
[madhyamatval—all are true; whose beautiful form is distinct from
both gross and subtle entities, self-luminous, and consisting entirely
of his own nature; who has unlimited such forms that are manifested
by his chief form called Bhagavan; whose left side is beautified by
Laksmi—the manifestation of his personal energy, suitable to his
own form; who resides in his own abode, along with his associates,
who are furnished with a form that is a special manifestation of his
own splendor; who astonishes the hosts of armaramas (those who
take pleasure in the self) by his wonderful qualities, pastimes, etc.,
which are characterized by the play of his personal energy; whose
own generic brilliance is manifested in the form of the reality of
Brahman; who is the sole shelter and life of his marginal energy,
called the living entities [ jivas]; whose mere reflected energy are the
modes of nature [ gunas], visible in the unlimited phenomenal world—
he is Bhagavan.'

tad evam sac-cid-anandaika-riipah svaripa-bhiitacintya-vicitrananta-sakti-yukto
dharmatva eva dharmitvarh nirbhedatva eva nana-bhedavattvam artipitva eva rapit-
vam vyapakatva eva madhyamatvarh satyam evety adi-paraspara-viruddhananta-
guna-nidhih sthtla-siksma-vilaksana-sva-prakasakhanda-sva-svaroipa-bhiita-$ri-
vigrahas tatha-bhuta-bhagavad-akhya-mukhyaika-vigraha-vyanjita-tadrsananta
-vigrahas tadrsa-svanurtipa-Saktyavirbhava-laksana-laksmi-rafjita-vam-amsah sva-
prabha-visesakara-paricchada-parikara-nija-dhamasu virajamana-karah svartipa-
sakti-vilasa-laksana-adbhuta-guna-liladi-camatkaritatmaramadi-gano
nija-samanya-prakasakara-brahma-tattvo  nijasayaika-jivana-jivakhya-tatastha-
saktir ananta-prapafica-vyaijita-svabhasa-sakti-guno bhagavan iti.
(Bhagavat-sandarbha 100)
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This definition includes all the major topics discussed in the Bhagavat-
sandarbha: the Lord’s form, qualities, abode, and associates, his three ener-
gies (Saktis), and his inconceivable, transcendental nature. Understood in
this way, the word “Bhagavan” encompasses within its scope all of Caitanya
Vaisnava ontology. Thus, proving that Bhagavan is the main subject matter
of the Bhdgavata Purana is tantamout to showing that the Bhagavata is a
Caitanyite text, or—better yet—to establishing all of Caitanyite theology on
the basis of the Bhagavata Purana.

The key to the Gaudiya understanding of Bhagavan lies in a verse found
in the second chapter of the first book of the Bhdagavata:

vadanti tat tattva-vidas tattvam yaj jianam advayam
brahmeti paramatmeti bhagavan iti sabdyate

Knowers of reality declare that reality to be nondual consciousness,
called “Brahman,” “Paramatma,” and “Bhagavan.”
(1.2.11)

This text is so often cited and explained in Gaudiya literature’ that some
authors credit the entire Caitanya Vaisnava theory of the threefold God-
head to this verse alone. Although the theory, and especially the concept of
Bhagavan, are in fact based on a much broader understanding of the
Bhagavata Purdna,’® the verse nevertheless occupies a crucial place in Gaudiya
theology for several reasons.

First, if Jiva is to establish the concept of Bhagavan in the technical,
Caitanyite sense of the term, he must first of all introduce a distinction
between Bhagavan and other commonplace conceptions of Godhead, such
as the inner controller (antaryami) and supersoul (paramdtma). By juxtapos-
ing three different names for God in a single line (Brahman, Paramatma,
and Bhagavan), the Bhagavata verse allows exegetical space for such a dis-
tinction to be made. After all why would the Purana mention these three
names and claim that they are “nondual” if there were no reason to think
them separate in the first place?

> The verse is discussed six times in the Caitanya-caritamrta, and over a hundred times in
the writings of A.C. Bhaktivedanta Swami Prabhupada, a modern exponent of Caitanya
Vaisnavism.

* This is evident from the Bhagavat-sandarbha, wherein Jiva assembles and explains a wide
variety of verses from the Bhdgavata to establish the concept of the threefold Godhead and
the supremacy of Bhagavan. A similar attempt is made in section 105 of Paramdatma-sandarbha,
wherein the six indicators of meaning (tatparya-lingas) are delineated using verses from various
parts of the Bhagavata.
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Jiva recognizes the fact that the three designations are often used inter-
changeably in texts; the Bhdgavata mentions them here in order to indicate
their primary significance.* The selection of names is not arbitrary; the verse
does not, for example, give “living entity” (jiva) as a name of the nondual
reality. Nor is the order in which the names appear random. The Bhdgavata
Purana is indicating a hierarchy of forms from Brahman to Bhagavan, based
on the degree of revelation. Bhagavan is the complete manifestation of the
nondual reality and, indeed, identifiable with it. In him, all the inherent
energies (saktis) of the Supreme are clearly visible—beauty, power, wisdom,
majesty, abode, and associates.’ Then, depending on the degree to which the
fullness of the Lord’s glory is hidden, he is known as either Brahman or
Paramatma. When Bhagavan’s energies are manifest in a partial way, mainly
in regard to directing material nature (prakrti) and the living entities (jivas),
he is known as Paramatma—the inner controller, inspirer, and support of
the cosmos.® When his attributes are totally unmanifest, he is known as
Brahman—the undifferentiated, unqualified, and impersonal Absolute.”

It is important to observe that the hierarchy proceeds “top-down” rather
than “bottom-up.” That is, although Brahman in this scheme appears very
similar to the qualityless (nirguna) Brahman of the Advaitins, in fact, Brah-
man here is not the essential, most fundamental form of Reality, upon
which various attributes must be “added” in order to “get to” Bhagavan.
Rather, Bhagavan in all his fullness is the starting point for the Gaudiya
concept of the Supreme. Brahman is Bhagavan, but with the splendor
and glory supressed. As O.B.L. Kapoor puts it, “Brahman is a creative

yady apy ete brahmadi-sabdah prayo mithorthesu vartante tathapi tatra tatra
sanketa-pradhanya-vivaksayedam uktam.
(Bhagavat-sandarbha 3)

o

Jiva Gosvami provides a definition of Bhagavan in terms of the “vadanti” verse: tatha
caivam vaiSistye prapte purnavirbhavatvenakhanda-tattva-riipo ‘sau bhagavan. (Bhagavat-
sandarbha 3).

Paramatma is defined as follows:

=N

yena hetu-kartra atmarsa-bhita-jiva-pravesana-dvara samjivitani santi dehadini
tad-upalaksanani pradhanadi-sarvany eva tattvani yenaiva preritataya caranti
sva-sva-karye pravartanti tat paramatma-rapam viddhi.

(Bhagavat-sandarbha 4)

-

Jiva defines Brahman in this way: brahma tu sphutam aprakatita-vaisistyakaratvena tasya
(bhagavatah) evasamyag avirbhava ity ayatam (Bhagavat-sandarbha 3). Or in Bhagavat-
sandarbha 4: yad avisistamh cin-matratvena prakasamanam tad brahmartpam viddhi. “That
which is not qualified, and which shines because it is pure consciousness—know it to be
Brahman.”
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potentiality, but a potentiality that is eternally actualised in its most perfect
state as Bhagavan” (1995: 92). It is for this reason that Jiva Gosvami
decides that a separate study of Brahman is unnecessary. “When the nature
of Bhagavan is explained, Brahman is automatically explained. Therefore,
Brahma-sandarbha is understood to be included here (in the Bhagavat-
sandarbha).”®

Thus, by introducing multiplicity in the Divine, the “vadanti” verse allows
Gaudiya theologians to develop and lay claim to the concept of Bhagavan.
The verse is equally important, however, for just the opposite reason: Once
the threefold scheme has been developed, the verse protects Gaudiya com-
mentators from accusations of dividing the Absolute, since it clearly states
that the three are in fact one nondual reality. The first line of the verse is as
useful to Gaudiya Vaisnava writers as the second, for by identifying the
nondual reality with Krsna, they can claim Krsna to be the ultimate referent
of all three names: Brahman, Paramatma, and Bhagavan. This allows them
to direct even monistically inclined Upanisadic passages toward Bhagavan.
In his instructions to Sanatana Gosvami at Kasi, Caitanya explains the
implications of the “vadanti” verse:

The word “Brahman” refers to Svayarn Bhagavan,” who is one con-
sciousness without a second, and without whom there is nothing
else. “Knowers of reality declare that reality to be nondual con-
sciousness, called ‘Brahman,” ‘Paramatma,” and ‘Bhagavan.”” That
nondual reality is Krsna, Bhagavan himself. He exists in all three
phases of time (past, present, and future). This is evident from the
scriptures. . . .

The word “arma” refers to Krsna. His nature is greatness
[brhattva]. He is all pervading, the witness of everything, and the
supreme form . . . Although the words “Brahman” and “arma” refer

vyaiijite bhagavat-tattve brahma ca vyajyate svayam
ato ‘tra brahma-sandarbho ‘py avantarataya matah

(Bhagavat-sandarbha )
’ The title “svayarh bhagavan,” (“Bhagavan himself,” or “directly Bhagavan™) is used exclus-
ively to designate Krsna. It is drawn from the famous statement of the Bhagavata:

“ete camsa-kalah pumsah krsnas tu bhagavan svayam.

“All these (avataras) are portions or portions of portions of the Lord, but Krsna is Bhagavan
himself” (1.3.28). This half-verse appears at the end of the list of twenty-two prominent
incarnations (avataras), and is on par with the “vadanti” verse as a pace-setting text in
Caitanya Vaisnava theology. It forms the basis for the complex classification of Krsna’s
forms and manifestations found in the Laghu-bhdagavatamrta of Rupa Gosvami, Caitanya-
caritamrta, and Krsna-sandarbha.
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to Krsna, by conventional usage they refer to the Undifferentiated
[nirvisesa] and the Inner Controller [antaryami], respectively.'

Here, we get the essentials of a hermeneutical strategy: scriptural passages
that speak of God in conflicting ways can be taken to refer to his different
aspects, but these aspects are actually members of a single reality (advaya-
tattva). That reality is Bhagavan Krsna, and therefore he is the ultimate
import of scriptural passages. Jiva Gosvami uses this strategy at the begin-
ning of his Catuhsitri Ttka to explain the meaning of the first sitra, athato

—95

“Brahma-jijiiasa” is explained by “param dhimahi” (in the first verse
of the Bhagavata Purana) . .. “Param” refers to Brahman. Due to
greatness, Brahman is within everything and also outside them.
Therefore, it is by nature superior [ param] to everything, just like the
sun is to its rays etc. Thus, to indicate the original form (Bhagavan),
the word “brahman” is explained by the word “param.” And so,
Bhagavan alone is intended here.

Thus, the referent of the word “brahma-jijiiasa” gets “passed on” from
Brahman to Bhagavan via the word “param” in the first verse of the
Bhagavata. Since Brahman is in fact a form of Bhagavan, inquiry into
Brahman necessitates inquiry into Bhagavan, who is the actual subject mat-
ter of the Bhagavata.

This interpretive method can also work in the other direction, where a
description of Bhagavan will be “passed down” to Brahman. An example of
this is found at the beginning of the Bhagavat-sandarbha, where Jiva Gosvami

sei brahma-$abde kahe svayam bhagavan
advitiya-jiana yanha vina nahi ana
(Caitanya-caritamrta 2.24.73)
vadanti tat tattvavidas tattvam yaj jdanam advayam
brahmeti paramatmeti bhagavan iti sabdyate

(2.24.74)
sei advaya-tattva krsna svayam bhagavan
tina-kale satya tinho $astra-pramana

(2.24.75)
atma-$abde kahe krsna brhattva-svartipa
sarva-vyapaka sarva-saksi parama-svariipa

(2.24.77)
brahma-atma-sabde yadi krsnere kahaya
rudhivrttye nirvisesa antaryami kaya

(2.24.82)
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offers a famous definition of Bhagavan from the Visnu Purdana. The problem
is that some of the characteristics ascribed to Bhagavan in the verses do not
seem favorable to the idea of a personal God:

That which is unmanifest, unaging, inconceivable, unborn, imperish-
able, indescribable, formless, and without hands, feet, or other limbs;
which is almighty, present everywhere, eternal, the origin of living
entities, causeless, all-pervading, and impenetrable; and which is the
source of everything—that, indeed, is what the sages see. That is
Brahman, the highest resort. It is the object of meditation for those
desiring liberation, and it is subtle. It is described by the words
of $ruti. It is the supreme destination—Visnu.'!

The interpretive key here is the word “Brahman” used as an epithet of
Bhagavan (Visnu). When Bhagavan is understood as formless and without
limbs, he is known as Brahman, which is the kevala-visesya, or pure sub-
stance to which nothing has yet been attributed.'> One may describe Bhagavan
in a negative way, as long as one remembers (and the verse reminds us by
mentioning the word “Brahman”) that such an understanding is an incom-
plete apprehension of the nondual reality."

1

3

yat tad avyaktam ajaram acintyam ajam aksayam
anirde$yam artparh ca pani-padady-asamyutam

vibhurh sarva-gatam nityam bhata-yonim akaranam
vyapy-avyaptam yatah sarvam tad vai pasyanti stirayah

tad brahma paramam dhama tad dhyeyam moksa-kanksinam
sruti-vakyoditam stiksmam tad visnoh paramam padam

Note the echo of the Rg Veda (1.22.20): “tad vai pasyanti stirayah” and “tad visnoh paramam
padam.” I have chosen to take the genitive case of Visnu (visnol) in a weak sense of simply
naming or clarifying that which belongs to it (paramam padam). This allows the passage to
function (as intended by Jiva) as a description of Visnu Bhagavan, rather than simply his abode.

m pani-padady-asamyutam itidam brahmakhya-kevala-visesyavirbhava-nistham
(Bhagarat-sandarbha 3)

Jiva Gosvami also offers another explanation of “formless, and without hands or feet”: these
descriptions remind us that the Lord has no material (prakrta) form or limbs. This is a
common Vaisnava interpretation of negative statements, and is the one offered by Caitanya

to Sarvabhauma Bhattacarya:

apani-pada-$ruti varje ‘prakrta’ pani-carana
punah kahe $ighra cale kare sarva grahana
ataeva $ruti kahe, brahma savisesa

The sruti text ‘apani-pada’ precludes material hands and feet, but also says that he
moves quickly and grasps everything. Therefore sruti says that Brahman possesses
attributes.

(Caitanya-caritamrta 2.6.150-152)
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This “pass the referent” approach is not uncommon in Vedanta, where it
is important to maintain both the integrity and unity of scriptural texts—
that is, to remain faithful to what is perceived to be the intended meaning of
the texts and at the same time to demonstrate the unity of their intention.
This can often be accomplished most easily by a “divide and unite” strategy,
wherein distinctions are introduced to serve as referents for differing
descriptions of Brahman, and then the resulting divisions are held together
using an overarching theological principle. This is indeed how Ramanuja
uses the body-soul analogy to interpret Upanisadic texts. Brahman and the
world consisting of living entities and matter comprise an “organic and
dynamic complex of being,” related to each other as the embodied soul is to
the body (Lott 1980: 49). The body, although distinct from and completely
controlled by the soul, can nevertheless serve as a referent for designations
that actually apply to the soul. This is quite legitimate, in so far as the body
is pervaded by and “included” in the soul. The two comprise an inseparable
and interdependent whole. Thus, when the Upanisads speak of the individual
souls or the world as Brahman, they do so just as we refer to the body as
“myself” or “yourself.” When we say, “I adorned myself with fine jewelry,”
we mean “I adorned my body with fine jewelry.” This is indeed how “you”
(tvam) should be understood in the famous Upanisadic statement, “you are
that” (tat tvam asi). In order to make sense of how the finite soul could be
Brahman, we must “pass on” the referent of “¢vam” to Brahman, who both
includes and transcends the world of souls. Van Buitenen summarizes it
well, “Just as the body terminates in the soul, so the soul terminates in the
inner Soul. Consequently all the words which describe the body ultimately
refer to the soul, and all the words which refer to the soul ultimately refer to
God” (Vedartha Sarigraha 64—65)."

Bhagavan’s Sakti

The doctrine of Bhagavan’s energy or power (Sakti) functions in much the
same way in Caitanya Vaisnavism. Whereas in Ramanuja’s system, the
operative model is the self-body relationship, here we find the analogy of

!4 This technique of “passing on” the referent is grounded in a grammatical rule called correlat-
ive predication, or samanddhikaranya, which Ramanuja uses to great effect in his theology.
Correlative predication occurs when words that have different connotations denote the same
entity, as in the phrase, “big, blue, beautiful lotus” (Chari 237). Each qualifier has a different
meaning, yet all refer to the same lotus. Here is the key: this apparently simple grammatical
point has significant ontological consequences. Each qualifier has a different connotation
precisely because it has a different ground for occurrence—that is, there are real differences
within the object itself which give reason for the application of different qualifiers. Using this,
Ramanuja argues against the Advaitin doctrine of an undifferentiated Brahman, in favor of
a Lord who is qualified by different attributes, such as eternity, knowledge, and bliss.
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fire and its all-pervasive light: “Just as a fire is situated in one place, but its
light spreads, so the energy [sakti] of the Supreme Brahman spreads through-
out the universe.”"® The $akti of Bhagavan is his most important attribute.
Indeed, all his other attributes can be subsumed within it, for everything
about the Lord—his form, abode, activities, excellences, associates, and his
creation—is a manifestation of his infinite energy. Or, to put it another way,
each one of his attributes can be characterized in terms of his sakti. Thus,
his attribute of knowledge is his jiiana-sakti, his attribute of maintenance is
his palana-$akti, and so on.

The analogy of fire and its light is used repeatedly in Jiva Gosvami’s
writings and in Caitanya Vaisnava texts in general.'® A survey of the occur-
rences of the above verse from the Visnu Purana reveals that the verse is
cited for a variety of reasons. First and foremost, the analogy is used to
argue for the innate (svabhavika) nature of Bhagavan’s Sakti. Just as fire
and its radiance are invariably coexistent, and radiance emanates from fire
without any extraneous endeavor on the fire’s part, so the sakti of the Lord
is inseparable from the Lord, and proceeds from him as a result of his own
nature. In Jiva Gosvami’s writings, we find a persistent emphasis on the
naturalness of the Lord’s Sakti, for his concern here—even more than in
the threefold Godhead doctrine—is to preserve the unity and simplicity of
the Supreme. The most important scriptural proof-text in this regard comes
from the Svetdsvatara Upanisad, which says, “It is known that [his] $akti is
supreme, manifold, and part of his very nature.”"” Just as Ramanuja argued
that the body is included in the self, Jiva reminds us that any concept of
Bhagavan must include his sakti.

Once Bhagavan and his Sakti have been so intimately associated, the
Vedantist is immediately faced with the problem of the world and its vagar-
ies. Surely, this material world of change and suffering cannot be included
within the immutable and blissful Brahman. How can a pure and transcendent

'S This is a quotation from the Vispu Purana (1.22.54):

eka-desa-sthitasyagner jyotsna vistarini yatha
parasya brahmanah saktis tathedam akhilam jagat

' The above verse is cited in Caitanya-caritamrta (2.20.110), Bhagavat-sandarbha (16), and
thrice in the Paramatma-sandarbha (70, 71, and 106). The analogy of fire and its energy is
also found in the Bhagavata Purdna (3.28.40—41), which compares Bhagavan to fire and the
the living entities to sparks. The two verses are commented upon by Jiva Gosvami in anuccheda
68 of Paramatma-sandarbha.

na tasya karyarm karanam ca vidyate na tatsamas cabhyadhikas ca drsyate

parasya $aktir vividhaiva §riiyate svabhaviki jiana-bala-kriya ca
(6.8)
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entity produce, or even be associated with, something that is so opposite its
nature? Of course, Vedantic thinkers in general reject the Sankhya notion
that an effect must be of the same nature as its cause. Our analogy proves
useful here as well: the light of a fire does not possess many of the attributes
of fire, such as the power to burn or provide warmth.'® Still, the question
remains as to the locus of the phenomenal world, since too much proximity
with Brahman would undermine his perfection. And so, after the initial
unification of Bhagavan and his sakti, they must be distanced again.

It is here that Caitanya Vaisnava writers introduce the doctrine of mani-
fold sakti. So far, we have been speaking of Bhagavan’s Sakti as a single power
that is held responsible for all that is related to him. Although the unity of
Sakti must still be upheld, distinctions need to be introduced depending on
the distance of powers from Bhagavan’s essential nature (svaripa). Again
using the Vispu Purana as their source text, Gaudiya theologians have divided
Sakti into three: internal (antarangd), external (bahiranga), and marginal
(tatastha, “on the shore”).” The internal energy, also called svaripa-Sakti, is
the power through which Bhagavan acts in his personal affairs. This energy
is of the same transcendental nature as Bhagavan, and so is responsible for
manifesting everything directly related to him, such as his form and abode.
The internal energy has three aspects (sandhini, samvit, and hladint), which
correspond to the Lord’s threefold nature as eternity, knowledge, and bliss
(sac-cid-ananda)

The external energy, on the other hand, manifests the temporary phenom-
enal world of matter. Because of the inferior nature of this Sakti, known also

'8 Jiva Gosvami makes a careful study of causality in the Paramatma-sandarbha, arguing
in support of commonly held Vedantic views on the subject. See, for example, anuccheda 70,
where he makes use of the fire analogy: karyam karana-dharmasya sarvamsenaivanugatarm
bhavatiti niyamo na vidyata ity arthah. dahanady-udbhave prabhadau dahakatvadi-
dharmadarsanad iti bhavah. Jiva then quotes the “fire verse” from Visnu Purana.

' The Visnu Purana, however, gives different names to the saktis:

visnu-saktih para prokta ksetra-jnakhya tathapara
avidya-karma-samjiianya trtiya Saktir isyate

“Visnu’s (personal) energy is called para (superior), the second energy is known as ksetra-jiia
(knower of the field), and the third is named avidyd-karma (ignorance and activity)” (6.7.61).
The sandhi in “tathdpara” can be resolved as “tatha apara” or “tatha parda.” The second
option would give us, “the energy called ksetrajiia is also para (superior).” This meaning is
consistent with the Gita (7.5), where Krsna calls the jivas his para prakrti, and also with
Gaudiya theology, which regards the jivas as essentially part of the internal energy.

This further tripartition is again found in the Visnu Purana (1.12.68). Verse 6.8 of the
Svetasvatara Upanisad (quoted above) is also cited in support of the partition. There, the
Lord’s inherent sakti is described as jiaana-bala-kriya, “consisting of knowledge, strength,

and activity.” Knowledge corresponds to samvit, strength to sandhini, and activity to hladint.
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as mayd, Bhagavan sets it into motion but remains aloof from its activities.
Bhagavan is both the efficient and substantial cause of the universe, but
only indirectly, through the agency of the external energy. Jiva Gosvami
thus identifies two parts to this §akti—the qualitative or efficient energy
(guna- or nimitta-maya) and the substantial energy (upddana-maya).*' These
two perform the creative functions on Bhagavan’s behalf and are therefore
the immediate cause of the living entities’ bondage and delusion. Jiva Gosvami
also accepts the Advaitin analysis of maya’s deluding power into two
aspects: avaranatmika, covering the living entity’s natural knowledge, and
viksepatmika, attaching him to other kinds of knowledge.?” The living entity
himself is the marginal energy of Bhagavan, for he can move within either
the internal or external saktis, although he is essentially part of the superior
energy.

Now, the analogy of fire and its light ceases to be useful at this point,
since it does not provide much scope for introducing degrees of difference
between an object and its powers. Instead, Jiva Gosvami shifts to the ana-
logy of the sun and its splendor.”® Here, we can distinguish four levels of
distance from the sun: (1) the sun god or sun globe; (2) the fiery radiance
within the sun’s orb; (3) the rays that proceed outward from the sun; (4) and
the sun’s reflection (on water or a polished surface). The sun god is like
the Lord himself in his original form (svaripa), Bhagavan Krsna, the very
source of all Saktis. The powerful radiance most closely associated with him
is the internal energy, by which all the opulence of his realm, Vaikuntha, is
manifested. The living entities, on the other hand, are like the sun’s rays;
they possess the same nature as the brilliance within, but with less intensity,

2! Each part is further subdivided according to mdya’s various functions. See Paramatma-
sandarbha, anucchedas 53-55 for a detailed analysis with supporting evidence from the
Bhagavata Purana.

2 athavidyakhyasya bhagasya dve vrtti avaranatmika viksepatmika ca. tatra ptrva

jiva eva tisthanti tadiyam svabhavikam jianam avrnvana. uttara ca tam tad-

anyatha-jiianena safnjayanti vartata iti.
(Paramatma-sandarbha 54)

3 See Bhagavat-sandarbha, section 16:

ekam eva tat parama-tattvam svabhavikacintya-saktya sarvadaiva svartipa-tad-
riipa-vaibhava-jiva-pradhana-ripena caturdhavatisthate. stryantarmandalastha-
teja iva mandala-tad-bahirgata-rasmi-tat-praticchavi-riipena. . . . $akti$ ca sa tridha
antarangd bahiranga tatastha ca. tatrantarangaya svartipa-$aktyakhyaya ptirnenaiva
svariipena vaikunthadi-svartipa-vaibhava-ripena ca tad avatisthate. tatasthaya
rasmi-sthaniya-cid-ekatma-suddha-jiva-ripena bahirangaya mayakhyaya pratic-
chavigata-varna-§avalya-sthaniya-tadiya-bahiranga-vaibhava-jadatma-pradhana-
ripena ceti caturdhatvam.
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and they stand somewhere between the sun and the world of reflection.?
The sun’s reflection, with its multi-colors and shapes, is the external energy,
the world of matter. The reflection is produced by the sun and depends
on the sun for its existence, yet its uncertainties and fluctuations cannot
disturb the sun.

Once again, we have ended up with a ladder of identification within Brah-
man. Whereas the Brahman—Paramatma—Bhagavan scheme allowed us to
reconcile scriptural passages about the nature of Godhead, the ladder of
Saktis allows us to make sense of texts describing the relationship between
God and the world. Once again, the “pass on the referent” technique works
wonders. Take, for example, the famous Upanisadic saying, “sarvam khaly
idam brahma” (“all this, indeed, is Brahman”). Here, some account needs
to be given of how the temporary, changing world can be the same as the
perfect Brahman. If we understand the world as the external energy of
Brahman (who is himself understood as Bhagavan using the first ladder), we
can legitimately identify the energy with the possesser of energy, just as we
can point to the sun’s reflection and say, “that’s the sun.” This is because,
as we have seen, the Lord’s $akti is natural to him (svabhavikt) and fully
dependent upon him. Thus, the Upanisad is not saying that the suffering
and change which constitute the world are Brahman. Rather, the world,
even though it is external to Brahman, still has the quality of being Brah-
man, in so far as it is his energy:

It is indicated here that because everything is born from Brahman,
it has the quality of being Brahman. But being unchanged in the
process, Brahman is existence [sat]. Thus, that portion [of Bhagavan]

% Jiva Gosvami uses the jiva-ray analogy in a more restricted way in the Tattva-sandarbha:

yatha janma-prabhrti kascid grha-guhavaruddhah stryam vividisuh katharmcid
gavaksa-patitam stryamsu-kanam darsayitva kenacid upadiSyate esa sa iti etat
tad-am$atvam ca tad-acintya-Sakti-visesa-siddhatvenaiva paramatma-sandarbhe
sthapayisyamah.

Suppose someone who has been shut in a dark room of the house since birth
desires to know the sun. Someone shows him a tiny ray of sunlight that has
somehow come in through a hole and says, “This is the sun.” In the Paramatma-
sandarbha, we will show that the jiva is similarly a portion of Brahman, for his
existence is due to a particular aspect of Brahman’s inconceivable sakti.

(52)

This parable describes the pedagogical method used by the Upanisads to reveal the nature of
Brahman. They point to the jiva and say, “This is Brahman.” Phrases such as “zat tvam asi”
should not be taken as statements of absolute identity, but only as indications of similar
natures. Their purpose is to give an idea of Brahman’s nature to those born in the darkness
of ignorance, with only themselves as reference points.
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which is the supreme refuge—that is the pure Brahman which is
taught here.”
(Bhagavat-sandarbha 97)

Thus, the referent of “Brahman” in the passage “sarvam khalv idam brahma”
has been “passed on” from the world back to Brahman, so that a comfort-
able distance between the Lord and the world can still be maintained.

As we saw earlier, the referent can also be passed in the other direction—
that is, “passed down” from Brahman to the world. This process is just
as important as the first, since explaining the creation of the world from
Brahman is one of the most important and difficult tasks for Vedanta. The
Brahma-siitra begins with the aphorism, “[Brahman is that] from which there
is the birth, etc., of this [world],” and generally endorses the view that the
world is a transformation (parinama) of Brahman. How a changeless Brah-
man can change himself into a constantly changing world is of course the
vexing issue for Vedantins, and the attempt in general is to create a distance
between Brahman and the process of transformation. Sankara does this by
relegating transformation to the realm of mere appearances (vivarta), while
Ramanuja restricts the transformation to the body of the Lord. Caitanya
Vaisnavas deal with the problem by positing the transformation of the Lord’s
energies (Sakti-parinama-vdada), specifically the external energy (bahiranga Sakti).

Take, for example, the Chandogya Upanisad’s (sixth chapter) description
of the creative process. The passage begins, “In the beginning, the eternal
[sat] alone existed, one without a second.” This highlights the quandary
of origination: everything that exists must come from Brahman; there can
be no second, coexistent source. “And then it thought, ‘Let me become
many. Let me propagate myself.”” The key phrase for our purposes is “bahu
syam”—an expression of the desire for self-multiplication. The first thing
that Jiva Gosvami draws from this statement is the reality of the world. If
the world is a transformation of Brahman’s Sakti, and Sakti is natural to
him, then surely the creation cannot be false. “The Supreme Lord, who

» taj-jatatvad iti hetoh sarvasyaiva brahmatvam nirdiSya tatraviskrtah sad idam iti

pratiti-paramasrayo yo ‘msah sa eva Suddham brahmety uddisyate.
% Earlier in the Bhagavat-sandarbha, Jiva Gosvami explains the Chandogya passage in this way:

ki ca brahma-padena sarvam khalv idamh brahmeti prasiddhim vyajya sattvadi-
guna-maya-mayayas tad-anyatve ‘pi nirgunasyeti prakrta-gunair asprstatvam
angikrtya tesam bahirangatvar svikrtam.

Furthermore, the word “brahman” in the famous passage “everything, indeed, is
this Brahman” makes it clear that although maya, consisting of qualities such as
sattva, is nondifferent from Brahman, still it is agreed that Brahman, being nirguna,
is untouched by material qualities and that these qualities are external (to it).
(Bhagavat-sandarbha 16)
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possesses real, natural, and inconceivable Sakti, would never make a mere
illusory world, just as the master of a touchstone [cint@mani] or the stone
itself would never produce counterfeit gold.”” The example of a touchstone
is significant, for this gem is said to have the special ability to produce large
quantities of gold and other varieties of gems at the owner’s will. Yet the
stone remains undiminished and unchanged. If a mere material object like
the touchstone can possess this inconceivable power, then why cannot the
transcendent Lord?*® Jiva also returns to the analogy of fire and its light to
make the same point: the light energy from a fire is as real as the fire, and
the fire does not become diminished or transformed in any way by the
spread of its light.”’

Bhagavan’s inconceivable sakti

Different and nondifferent

In our journey through the Caitanya Vaisnava world of Sakti, we have seen
two opposing forces constantly at play with each other: unification and
separation of the Lord and his energies. We described Bhagavan and his
Saktis as identical in nature, and then distanced the two to preserve the
Lord’s transcendence. We made sure that the creation had no existence
separate from the Lord, and then took care to ensure that it did not com-
promise his perfection. We emphasized Bhagavan’s role as the ultimate cause
of the world, while insisting that its fluctuations and miseries had nothing
do with him. And on the basis of scripture, we established that the world is
God, and that the world proceeds out of God.

This constant struggle between unity and difference that characterizes
the search for ultimate reality has been accepted by Caitanya Vaisnavism
as characteristic of the very nature of that reality. The relationship between
Bhagavan and his energies is bhedabheda, simultaneous difference and

z bahu syarh prajayeya iti. tat-sankalpa eva va vacyah. satya-svabhavikacintya-

saktih paramesvaras tuccha-mayikam api na kuryat cintamaninam adhipatih
svayam cintamanir eva va kuta-kanakadivat.
(Paramatma-sandarbha 71)

# Caitanya asks this question of Prakasananda Sarasvati in the Caitanya-caritamrta (1.7.127):

prakrta-vastute yadi acintya-sakti haya
$varera acintya-sakti ithe ki vismaya

See verses 121-127 for Caitanya’s explanation of the doctrine of the transformation of energies
(Sakti-parinama-vada).

» See the end of Jiva’s commentary on the first aphorism of the Brahma-siitra, where he again
quotes the fire verse from the Visnu Purana.
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non-difference. The polarities seen above must be accepted as they are. Both
sides are equally reasonable, supported by scripture, and necessary; therefore,
both must be held together. This, of course, is inconceivable to the human
mind, and so the relation of bheddbheda is called acintya, inconceivable.*

Now, this derivation of acintya rests on an important assumption about
the nature of scripture, namely, that all scriptural statements about Brahman—
those affirming difference and those affirming non-difference—must be
given equal weight and taken in their direct sense. Even the contradictions
arising from reasoning about the nature of Brahman—that Brahman is unique
yet diverse, aloof yet involved, changeless yet creative—are dependent on
scripture, for it is scripture that tells us that Brahman must have all these
opposing qualities.

Thus, if the tension in scriptural statements were to be removed in some
other way, we would not arrive at inconceivability (acintya). Sankara, for
example, does find another way; he employs a complex hermeneutical method
in which he bestows overarching importance on a few scriptural passages
concerning the nature of Brahman, which he calls “great statements” (mahda-
vakyas). All other statements are then interpreted in light of them. The great
statements invariably stress nonduality and the absence of attributes, allow-
ing Sankara to relegate statements of difference and quality to the realm
of pragmatic reality (vyavaharika-satta). The perfect and infinite Brahman is
so far beyond the realm of finite and determinable reality that words, even
the words of scripture, have no direct access to it. Rather, they can only
indirectly indicate it. “Even the great saying, ‘He is the Self; that thou art’, can
only be applied to the supreme Self in a subtly indirect sense” (Lott 1980:
31). Later Advaita writers, such as Sure$vara have distinguished between
the chief or direct meaning (mukhya-vrtti) and the secondary or implied
meaning (laksand-vrtti) of a sentence. Statements such as “that thou art” are
to be read in accordance with the secondary meaning.*!

This way of interpreting scripture, of course, is unacceptable to Vaisnava
Vedantists, to whom statements describing Brahman’s manifold attributes
are as important as assertions of his nonduality, since they provide the basis
for a devotional relationship between the Lord and the devotee. In his con-
versation with Prakasananda Sarasvati, Caitanya accuses him of covering
the self-evident meaning of scripture by resorting to indirect interpretation.
“You have given up the simple meaning of the Brahma-sitra,” he says, “and

% The term acintya-bhedabheda is not widely used as the official name of Caitanyite Vedanta in
the early literature of the school, although both the elements (acintya and bhedabheda) are
ubiquitously discussed and frequently juxtaposed. The clearest statement of nomenclature is
found in the Sarva-samvadint, where Jiva Gosvami lists the names of different teachers and
their schools of Vedanta, and then concludes by saying, “sva-mate tu acintya-bhedabhedah,”
“but my view is acintya-bhedabheda.”

! For a discussion of the Advaita interpretation of tat tvam asi, see Murty (1959: 91-93)
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instead provided an imaginary interpretation based on the indirect mean-
ing.”*? The syllable “om,” he argues, is the great statement and essence
of the Upanisads, whereas “you are that” is only a limited or partial under-
standing.** For a complete understanding, one must also accept the state-
ments of difference found in scripture, and be ready to hold both in tension
with each other, without relegating one to a trivial status. As Gerald Carney
puts it:

the transformation of the Lord’s powers is unthinkable but is not a
relative truth perceived differently from finite or transfinite stand-
points. Instead the operation of divine powers is unthinkable because
it must be perceived as both different and identical, as manifest and
unmanifest, from the same standpoint.

(1979: 107)

It is here that the Caitanyite concept of acintya must be distinguished from
the concept of anirvacaniya (inexpressible) in Advaita Vedanta. The differ-
ences between the two concepts are not difficult to recognize, but they must
be pointed out in order to prevent any simplistic attempt to assimilate one
into the other. The two ideas arise for very different reasons. In the case of
anirvacaniya, the fundamental quandary is the ontological status of the world.
Is the phenomenal world real (sar) or unreal (asat)? It cannot be real, because
by knowledge one comes to realize its deceptive nature—that it is not what
it seems to be. That which is real can never be negated in this way. On the
other hand, the world cannot be unreal, for it is initially cognized as real,
and that which is unreal can never be an object of cognition. The world
cannot be both real and unreal, for the same reasons that it cannot be either
one of the two. The world must therefore be admitted as neither real nor

2 ei mata prati-siitre sahajartha chadiya

gaunartha vyakhya kare kalpana kariya
(Caitanya-caritamrta 1.7.133)
3 pranava’ se maha-vakya vedera nidana
i§vara-svariipa pranava sarva-visva-dhama
sarvasraya T$varera pranava uddesa
“tat tvam asi” vakya haya vedera ekadesa
pranava mahavakya taha kari’ acchadana
mahavakye kari ‘tat tvam asi’ra sthapana.

The pranava (omkara) is the mahavakya and the essence of the Veda. It is the form
of the Lord and the abode of the entire universe. Pranava is the meaning intended
by the Lord who is the refuge of all. “Tar tvam asi” is only one aspect of the Veda.
Pranava is the mahavakya. Obscuring that, you have established “tat tvam asi” as
the mahavakya.

(Caitanya-caritamrta, 2.128-130)
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unreal. Such a state is naturally anirvacaniya, inexpressible. The favorite
Advaita metaphor of a snake and rope makes the situation clear:

When one sees a snake in the rope one cannot say whether the
snake here is real or unreal. As long as one does not realise the
illusion the snake exists; it is sublated only when one realises that it
is a rope and not a snake. Thus the status of the snake here cannot
be called real as it disappears when the real rope is seen; but it is not
totally false for the one who saw it reacted to it as he would have on
seeing a real snake. An unreal object like a round-square or a horse’s
horn cannot be a matter of experience.

(Rukmani 1991: 12)

Once the concept of anirvacaniya is established, it gains an ontological sta-
tus of its own in Advaita Vedanta, as a category distinct from both the real
and unreal, from Brahman and pure falsity. All the objects of experience in
this world must be placed in the category of anirvacaniya.

This move from epistemological uncertainty to ontological category does
not take place in the case of acintya, for the simple reason that the question
at stake here is not an ontological one. Both Bhagavan and his saktis are
fully real. Nor is the question about the status of the relationship between
them. Bhagavan and his Saktis are identical—and they are different. The
difficulty arises in recognizing these two facts simultaneously, and the in-
ability to do so leads to acintya. And this inconceivability arises necessarily,
for a contradiction is inaccessible to the intellect in principle. Carney, there-
fore, misses the locus of contrast between anirvacaniya and acintya when he
focuses on the issue of reality:

This usage [of acintya] is the reverse of the non-dualist anir-
vacaniya . . . [who] regard the world as false and unreal. Through
the use of acintya, the Bengal Vaisnavas seek to recognize the truth
and reality of the world.”

(1979: 114-115)

In fact, acintya is not used as the reverse of anirvacaniya, for it addresses a
different problem altogether. Nor does it lead to the reverse conclusion, for,
as the Lord’s Sakti, the world is assumed to be real from the very start.
Anirvacaniya is the reverse of acintya, however, in regard to the method
that is used to arrive at it. When faced with the problem of the status of the
world, Advaita Vedanta chooses to avoid a direct contradiction, namely, that
the world is both real and unreal, and instead selects a negative approach:
the world is neither real nor unreal. On the other hand, when faced with the
problem of the relation between the Lord and his saktis, Caitanya Vaisnavism
prefers to assert their simultaneous difference and non-difference, instead of
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avoiding both. The first approach leads to indescribability, since the world
cannot be described as either real or unreal. The second approach leads to
inconceivability, since Bhagavan and his saktis can be described in many
ways, but those descriptions will produce many contradictory elements that
cannot be held together.*

Where does “acintya” apply?

Although we have been comparing the concepts of anirvacaniya and acintya
specifically in terms of what they say or do not say about the status of the
world, we should remember that the scope of acintya extends far beyond the
realm of the external energy to the relation between the Lord and his Sakti
everywhere. The relationship between Bhagavan and his internal energy, for
example, is equally inconceivable, despite the fact that the internal energy
has the same nature as the Lord. This is due to the fact that the function of
a Sakti is irrelevant to its basic relationship with the Lord (although the
distance of that relationship is affected). As we saw in the fire analogy,
inconceivability arises simply from the fact that both difference and non-
difference are in some way true. The clearest and most important example
of this relation at work outside the phenomenal world is the relationship
between Krsna and Sri Radha, who is the personification of the Lord’s
internal energy. Radha is non-different from Krsna’s very nature (svaripa),
because she is his svarapa-sakti. Krsna cannot exist without Radha, for
Radha is the Lord’s very power of existence. And Krsna cannot act without
Radha, for as his energy of bliss, she provides the very impetus for activity.
Yet Radha and Krsna eternally separate themselves for the purpose of pas-
times (/7/a@). She is the energy and he is the possessor of energy, and thus they
are different. At the beginning of Caitanya-caritamrta, Krsnadasa Kaviraja
eloquently describes the play of unity and difference between Radha and
Krsna:

3 0.B.L. Kapoor makes a similar observation in The Philosophy and Religion of Sri Caitanya:

The concept of Anirvacaniya is born out of respect for the Law of Contradiction.
We refuse to describe an object and call it Anirvacaniya when it seems to violate
this law. The concept of acintya is born out of respect for scriptural authority,
which ignores the law of contradiction. The former is based on logic, the latter on
Srutarthapatti.

(1962: 157)

At some level, however, both concepts are attempts to deal with the problem of contradiction.

Acintya deals with it after the contradiction has surfaced, whereas anirvacaniya tries to avoid
it beforehand.
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Radha is the transformation of Krsna’s love and his energy of bliss.
Therefore, although Radha and Krsna are one person, they have
taken different bodies in the world from the beginning. Now, the
two have again united and appeared as Caitanya. I bow down to
that Caitanya who is Krsna himself, adorned with the sentiment
and luster of Radha.*

This verse epitomizes the mood and impetus behind bhedabheda in Caitanya
Vaisnavism. How an eternal unity can exist as an eternal duality and then
reunite again is truly inconceivable. Yet, this is the view of scripture, and a
matter of personal experience in the person of Caitanya. It is the very nature
of the Supreme. The mystery of simultaneous difference and non-difference
is embedded in every aspect of divinity.

Indeed, it is embedded in the nature of existence generally. The concept
of acintya does not need to be limited to Bhagavan and his saktis. In the
Bhagavat-sandarbha, Jiva Gosvami points out that the relationship between
any object and its energy is inconceivable to the mind. He quotes yet again
from the Visnu Purana: “O best of ascetics, the Saktis of all beings are
outside the range of reasoned knowledge. Therefore Brahman’s natural
Saktis, such as creation, are also such—just like the heat of fire.”** Kapoor
explains:

33 radha krsna-pranaya-vikrtir hladini $aktir asmad

ekatmanav api bhuvi pura deha-bhedam gatau tau
caitanyakhyarh prakatam adhuna tad-dvayam caikyam aptarm
radha-bhava-dyuti-suvalitarh naumi krsna-svaripam

(1.1.5)

This verse is part of the auspicious invocation (marngaldcarana) of the Caitanya-caritamrta.
According to the author, this and the subsequent verse state the purpose of Caitanya’s descent.

31

X

saktayah sarva-bhavanam acintya-jiana-gocarah
yato ‘to brahmanas tas tu sargadya bhava-saktayah
bhavanti tapatam $restha pavakasya yathosnuta
(1.3.2)

The compound acintya-jiana-gocarah is difficult to interpret. Sridhara Svami gives two
options. “The Saktis are accessible by knowledge that is inconceivable, i.e., that does not give
in to logic (tarkasaham). Or else: inconceivability means that the saktis cannot be conceived
of as either different or non-different, and so are accessible only through knowledge gained
by arthapatti.” To allow for both possibilites, I have translated cintya-jiana as “reasoned
knowledge” and applied the negation to the entire compound. Also, I have taken “bhava-
Saktayah” as “svabhava-saktayah,” following Sridhara Svami. It could also be translated
as “Saktis having to do with becoming (i.e. creation),” but that would cause an overlap in
meaning with its qualifier “sargadyah.”
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We cannot think of fire without the power of burning; similarly,
we cannot think of the power of burning without fire. Both are
identical. Fire is nothing except that which burns; the power of
burning is nothing except fire in action. At the same time, fire and
its power of burning are not absolutely the same. If they were abso-
lutely the same, there would be no sense in . . . saying “fire burns.”
It would be enough to say “fire.” “Fire burns” would involve need-
less repetition, for “fire” would mean the same thing as “burns.”
Besides, if there were no difference between fire and its power, it
would not be possible to neutralise the power of burning in fire
by means of medicines or mantra, without making fire disappear
altogether.

(1977: 153)

Thus, two contradictory relations can be shown at once: fire is identical to
its power of burning, and it is distinct. This contradiction leads directly to
inconceivability. The same reasoning could be applied to any object and its
power—the cooling effect of water, the sterilizing ability of the sun, or the
power of the atom. In his commentary on this Visnu Purana verse, Sridhara
Svami offers the example of powerful gems and mantras.

What then is distinctive about the powers of Bhagavan? Is he too like an
object of this world? Certainly, we cannot infer the nature of the Lord’s
Saktis from the Saktis of material things, for the Lord is fully transcendental
and therefore unlike anything in the phenomenal world. Indeed, the Brahma-
sutras make it clear that the nature of Brahman is accessible only by scrip-
tural testimony (Sabda), and not by logic (tarka) or inference (anumana). We
have already noted that it is the statements of scripture that provide the
contradiction necessary to arrive at acintya. Yet, the question still remains
as to whether the Caitanya Vaisnava concept of acintya is in some way
uniquely applicable to Bhagavan.

The answer to this question has been a source of some disagreement
between two respected Gaudiya scholars, Radha Govinda Nath and O.B.L.
Kapoor. On the strength of the Visnu Purana verse quoted above, Nath
believes that acintya-bhedabheda applies in general to the relation between
Sakti and the possessor of Sakti. Kapoor argues that this is only a secondary
extension of the concept, which applies primarily to Bhagavan’s sakti. He
gives two reasons for his claim:

Firstly, Sri Jiva Gosvamin has expounded the doctrine of Acintya-
bhedabheda in the context of the problem of relation between
God and the world, and not in the context of the problem of
relation between objects and their powers in general. . . . Secondly,
if the doctrine of Acintya-bhedabheda was taken to imply the
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Acintya-$akti of objects in general, the relation of difference and
non-difference between God and the world would no doubt pro-
ceed as a deduction from the general rule. But the problem of
preserving God’s purity in spite of His relation with the world would
still remain unsolved . .. It is only the acintya-$akti of God that
can reconcile transcendence with immanence.

(ibid.: 158)

The issue does not settle itself so easily, however. While it is true that Jiva
Gosvami’s primary concern is the relation between Bhagavan and his Saktis,
there is nothing to rule out the possibility that he sees that relation as a
particular instance of a more general relational inconceivability. Certainly,
such a broader view would not have detracted from his main thesis regard-
ing Bhagavan’s sakti. Regarding Kapoor’s second argument, we may recall
that it was precisely in an attempt to preserve Bhagavan’s purity in the face
of a changing world that the relation of bhedabheda arose. The inconceiv-
able character of this relation provides for both transcendence (difference)
and immanence (non-difference), in as much as fire is both different and
non-different from its light.

Perhaps a better place to look for distinctiveness in regard to Bhagavan’s
Saktis is in their function or operation. The Lord’s energies are inconceiv-
able because they are inconceivable in their working: they produce wondrous
creations, accomplish herculean tasks, and display endless variety. This seems
to be a usage of acintya that is very different from what we have been
exploring so far. Indeed, in Caitanyite literature, acintya is used much more
often to describe the workings of Bhagavan’s sakti than to describe the
relation between them. A quick survey of the Caitanya-caritamrta reveals
that around 90 percent of references to inconceivable energy (acintya-
Sakti or acintya-prabhava) have to do with the Lord’s ability to perform
wonderful feats and display contradictory qualities. These qualities and activ-
ities defy the rules of logic and the limits of human comprehension. A good
illustration of this usage of acintya is in relation to the person of Caitanya,
who (as we noted above) is considered Krsna himself, but in the mood of his
devotee, Radha. Krsnadasa Kaviraja makes note of the paradox:

Thus, the Lord himself accepts the sentiment of the cowherd maid-
ens [gopis] and addresses Krsna, “O lord of my life!” He is Krsna;
he is a gopr—this is a great contradiction. The inconceivable char-
acter of the Lord is very difficult to comprehend. One should not
apply logic or have doubts in this regard. It is the inconceivable
Sakti of Krsna—this is my verdict. The pastimes of Krsna Caitanya
are inconceivable and amazing. Wonderful is his mood! Wonderful
are his qualities! Wonderful is his behavior! That sinful person who
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does not accept this due to logic will cook in the Kumbhipaka hell.
For him there is no deliverance.”

Krsnadasa next quotes a verse from the Mahabharata that is used by both
Ripa Gosvami and Jiva to explain the concept of acintya: “Indeed, one
should not apply logic to those things that are inconceivable. The character-
istic of the inconceivable is that it is beyond the material elements.”® The
transcendental, non-material nature of inconceivability makes it an attribute
that can be properly applied only to Bhagavan.

Making the impossible possible

An example of acintya being used in relation to the impossible activities of
the Lord is found in Caitanya-caritamrta 2.13, which describes Caitanya’s
ecstatic dancing at the chariot festival in Puri. Caitanya divided his devotees
into seven groups of singers, musicians, and dancers to accompany the
parade. Then, in a similar vein to Krsna’s dancing in the rasa dance, Caitanya
expanded himself to dance simultaneously in all seven groups. Devotees in
each of the groups thought that the Lord was favoring them alone, but the
intimate devotees could see the entire situation. They understood it as the
play of the Lord’s acintya-Sakti, which makes all things possible.

Indeed, Jiva Gosvami defines inconceivability as the condition of accom-
plishing what is difficult or impossible to accomplish (durghata-ghatatvam),
and Bhagavan’s $akti as that which has the ability to do so.* He quotes two

37 ataeva apane prabhu gopi-bhava dhari’

vrajendra-nandane kahe “prana-natha” kari’
sei krsna, sei gopi, parama virodha
acintya caritra prabhura ati sudurbodha
ithe tarka kari’ keha na kara sammsaya
krsnera acintya-$akti ei mata haya
acintya, adbhuta krsna-caitanya-vihara
citra bhava, citra guna, citra vyavahara
tarke iha nahi mane yei duracara
kumbhipake pace, tara nahika nistara
(1.17.303-307)
8 acintyah khalu ye bhava na tams tarkena yojayet
prakrtibhyah param yac ca tad acintyasya laksanam
(Mahabharata (Bhisma-parva) 6.5.22, quoted
in Bhakti-rasamyta-sindhu 2.5.93,
Tattva-sandarbha 11, Sarva-samvadini p. 53,
and Caitanya-caritamrta 1.17.308)

¥ See Bhagavat-sandarbha 16 and 42. In the Sarva-samvadini (p. 57), Jiva defines Bhagavan’s

Sakti as asambhava-sambhavayitrt dustarka svabhaviki—natural, difficult to grasp by logic,
and that which makes the impossible possible.
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aphorisms (sitras) of the Brahma-siitra to substantiate his point: “Srutes tu
Sabda-milatvat” (2.1.27) and “atmani caivam vicitras ca hi” (2.1.28). Both
aphorisms occur in the Brahma-sitra’s second chapter, which raises and
puts to rest various possible objections to the Vedantic standpoint. Accord-
ing to all three major commentators, Sankara, Ramanuja, and Madhva,
the problem being addressed in the two satras is the fact that Brahman is
a simple whole without any parts (anavayava) and at the same time the
creator of the world.

If Brahman is wholly transformed into the world, it would exhaust
its being in the world of effects and there will be no Brahman left
outside the realm of effects [for us] to seek, contemplate and realize.
If it transforms only in part it would mean that Brahman is divis-
ible into parts which would ruin its integrality.

(Sharma 1986: 394)

The quandary sounds very similar to others we have encountered before:
one of Brahman’s essential attributes is put into jeopardy by the trans-
formation of the world. The solutions offered in the two aphorisms (sitras)
also follow the trend of our previous discussion.

Both Ramanuja and Madhva agree on the sitras’ basic interpretation.
The first, “Srutes tu sabda-milatvat,” asserts that inference or logic has no
access to Brahman, who is knowable only through scripture. The second,
“atmani caivam vicitras ca hi,” reminds us that Brahman possesses wonder-
ful powers that can accomplish all things. The thrust of both aphorisms
is that Brahman’s utterly transcendental nature—in both epistemological
and ontological terms—puts it beyond the reach of contradictions and
impossibilities. B.N.K. Sharma expounds the Madhva interpretation of the
sitras in language that is quite amenable to the Caitanya theology of Sakti:

Seemingly contradictory attributes can, therefore, be reconciled in
Brahman where and when borne out by the Srutis—without any
difficulty. . .. We hear of Agastya drinking off at a draught the
mighty ocean whose other shore is beyond our ken. Why should it
surprise us if God should have powers which are incomprehensible
to our understanding and by which he could accomplish what is
unaccomplishable by human standards? . . . The mysterious powers
of God are invoked here only to explain what are observed or borne
out by Pramanas [means of valid knowledge] which nevertheless
seem to be incompatible or defy explanation.

(ibid.: 387)

This is precisely the second sense in which acintya is used in Caitanya liter-
ature: the inconceivable power of the Lord to accomplish the impossible.
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This fact is not lost on Jiva, who quotes these two siatras in the Tattva,
Bhagavat, and Paramdtma Sandarbhas, as well as in the Sarva-samvadini,
usually in the context of discussion about the Lord’s inconceivable
energies.*

Thus, we have seen two applications of inconceivability in Caitanya
Vaisnavism—one to describe the relation between Bhagavan and his Saktis,
and the other to describe the operation of those Saktis. The two usages
are quite disparate, for there is no entailment from one to the other. They
work together, however, in pointing to the greatness of Bhagavan. Indeed,
the lengthy definition of Bhagavan we encountered at the beginning of this
section comfortably holds together the different meanings of acintya:

Bhagavan possesses inconceivable, multifarious, and unlimited
energies that are of his own nature and he is the ocean of unlimited,
mutually contradictory qualities, such that in him both the attribute
and the possessor of attributes, the lack of differences and varieties
of difference, formlessness and form, pervasiveness and centrality—
all are true.

It is the very nature of the Supreme to bestow truth or reality on all that is
related to him. Since he is the single, ultimate resting place of everything,
and the varieties of existence are endless, we are sure to find endless, incom-
patible truths at rest in him. This will lead to the defeat of mental abilities
and the admission of inconceivability.

Thus we have come full circle in our discussion of divinity in Caitanya
Vaisnavism. In a way, the entire journey has been an exploration of the
contours of the single Bhagavata verse with which we began the section:
“vadanti tat tattva-vidas tattvam yaj jianam advayam/brahmeti paramatmeti
bhagavan iti $abdyate.” We mapped the different names of Godhead found
in this verse, and traced their referents in accordance with Caitanyite theo-
logy. The name “Bhagavan” was especially rich in its connotation, as it
included myriad energies in its fold. The tension of unity and plurality, or
identity and difference, was raised by the words “tattvam advayam,” and we
pursued the problem until it gave way to relation beyond conception. True
to the paradoxical spirit of Caitanya Vaisnavism, inconceivability itself was
conceived in more than one way, finding ultimate resolution only in the
greatness of Bhagavan.

“ See Tattva-sandarbha 11, Bhagavat-sandarbha 15, Paramatma-sandarbha 58, and Sarva-
samvadint p. 57. The latter work is a supplement to the first four Sandarbhas wherein Jiva
highlights issues of particular concern and discusses them in greater depth.
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Hermeneutics applied

In many ways, the course we have taken follows Jiva Gosvam1’s own method
of exposition in the Sandarbhas. At one level, the Tattva, Bhagavat and
Paramatma Sandarbhas can be seen simply as a commentary on the “vadanti”
verse of the Bhagavata Purana. At the very beginning of the Bhagavat-
sandarbha, Jiva Gosvami uses the “vadanti” verse to tie together the preceding
Sandarbha with what is to follow:

Having indicated that truth which is characterized by non-dual
knowledge in general terms, the “vadanti” verse now delineates the
specific characteristics of its existence, which are manifest according
to the differences in the eligibility of the worshippers. This is done
by the second half of the verse, brahmeti paramdatmeti bhagavan iti
Sabdyate ¥

Jiva conscientiously tracks his progress in terms of this verse throughout the
next two Sandarbhas. He ends the Bhagavat-sandarbha with the statement,
“Thus, Brahman and Bhagavan have been explained,” and begins the
Paramatma-sandarbha by saying, “Now, Paramatma is being explained.”
He ends the Paramdtma-sandarbha with a note of satisfaction, “The verse
beginning ‘vadanti’ has been firmly established.” The first three Sandarbhas
deal with sambandha-jiiana—knowledge of God, the living entities, and the
relationship between them. With the Bhakti-sandarbha, we are outside
the jurisdiction of the “vadanti” verse and into the realm of abhidheya, or
the process of re-establishing that relationship.

We have already noted that the overall purpose of the Sandarbhas, and
of our passage in particular, is to establish and expound the meaning of the
Bhagavata Purana. The exclusive attention given to “vadanti” may at first
seem to hinder this purpose, since it narrowly filters the available material in
accordance with the meaning of a single verse. Yet, in Jiva’s eyes, this is
precisely the proper use of “vadanti,” for this verse lays down the subject
matter of the entire Purana. Thus, the verse serves as a compass with which
to navigate the contours of the Bhdgavata and organize its contents into a
coherent scheme. In the Tattva-sandarbha, Jiva Gosvami quotes the second
verse of the Bhdgavata to remind his readers of the sublime nature of the
Purana’s contents: “The subject matter (or reality) to be known here is genuine
and it grants welfare, destroying the three miseries.” When asked what

4 athaivam advaya-jiana-laksanam tat tattvam samanyato laksayitva punar upasaka-

yogyata-vaisistyena prakatita-nija-satta-visesam visesato nirtipayati “vadanti” iti,
asyaivottarardhena brahmeti paramatmeti bhagavan iti $abdyate.
(Bhagavat-sandarbha 1)
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the nature of that reality is, Jiva quotes the “vadanti” verse.* The import
(tatparya) of the Bhagavata Purana is the non-dual, conscious reality known
as Brahman, Paramatma and Bhagavan.*”

By the time we reach the Catuhsitri Tika in the Paramatma-sandarbha, Jiva
has in fact already completed his exploration of the “vadanti” verse. Just
before the beginning of our passage in section 105, he notes, “Thus, Brahman,
Bhagavan and Paramatma have been described.” In the remaining portion
of the Paramatma-sandarbha (i.e., section 105), Jiva intends to establish the
import of the Bhdgavata using a very different method, namely, application
of the six-fold indicators of meaning (tatparya-linga). This represents the
culmination of Jiva’s attempt in the Sat-sandarbha to establish Bhagavan as
the ultimate import of the Bhdgavata Purana. This will be the primary focus
of our study.

Nevertheless, the “vadanti” verse and the six indicators of meaning are
not the only ways in which Jiva tries to establish the import of the Bhdagavata
Purana, and, by extension, of the scriptural corpus in general. Jiva makes
various attempts throughout the Sandarbhas, selecting different sections
of the Bhdgavata for interpretation. A brief examination of two other such
attempts would provide a broader context for our own study of the six-
indicator interpretive method and the Catuhsitri Tika included within it. In
both attempts, Jiva utilizes sections of the Bhdgavata that would be natural
places to look for indications of overall meaning.

In the first instance, Jiva looks at the circumstances surrounding the com-
position of the Bhdagavata Purana by Krsna Dvaipayana Vyasa. The Purana
tells the story of its own genesis in Chapters 47 of the first book. There,
Stuta Gosvami describes how Vyasa, out of concern for the people of this
age (Kali-yuga), divided the original Veda into four and taught them to four
separate pupilary lines. He also compiled the fifth Veda, including the Puranas
and Mahdabharata, for those ineligible to study the four Vedas. But despite
doing all this for the welfare of humanity, Vyasa felt dissatisfied and des-
pondent. As he pondered his plight, Narada arrived at the hermitage and

2 atha kim-svartGpam tad vastu-tattvam ity atraha vadanti tat tattva-vidas tattvarn

yaj jianam advayam iti.
(Tattva-sandarbha 51)

4 The context in which the verse appears lends some support to Jiva’s claim for its primacy. In
the first chapter of the Bhdgavata, Saunaka and the other sages ask Siita Gosvami a series of
questions that serve as the impetus for the recitation of the entire Purana. Nevertheless, his
immediate and essential replies are found in the next chapter. The “vadanti” verse is spoken
in response to the question posed in verse eleven of Chapter 1: “There are many scriptures,
with many divisions, and many (prescribed) activities. Therefore, O sage, after due consid-
eration, please extract and tell us the essence, for the good of all living beings—that essence
by which one becomes completely satisfied.”
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began analyzing Vyasa’s situation. In no uncertain terms, Narada told the
author that the reason for his dissatisfaction was that he had not described
the fame, qualities, and activities of Bhagavan Krsna, which alone can relieve
all miseries. All other topics are like “places of pilgrimage for crows.”*
Narada orders Vyasa to meditate on the activities of Visnu in trance (samddhi)
and describe them in the Srimad Bhagavatam.*

Now, the nature of this trance is of paramount concern to Jiva Gosvami
in the Tattva-sandarbha, for the trance’s contents determine the contents of
the entire Bhagavata. Jiva focuses on verse four of Chapter 7: “With a pure
mind, perfectly fixed through the yoga of devotion [bhakti], Vyasa saw the
Complete Person [piirnapurusa) along with maya, which rests outside him.”*
Here, Jiva locates all the main elements of the Caitanya Vaisnava concep-
tion of Bhagavan: his complete personhood, his distant association with
the external energy (maya), and bhakti as the means of achieving him. The
internal energy is included within the epithet “Complete Person” (pirna-
purusa), just as when we say “he saw the full moon,” we mean that he saw
the moon along with its brilliance.*” The third energy, namely the living
entities, figures into the next verse: “Vyasa saw that power [mdayd] by which
the deluded living entity thinks of himself as consisting of the three qualities
[gunas], although he is beyond them, and consequently attains misery.”*
Here Jiva Gosvami takes the opportunity to engage in a lengthy polemic
with the doctrine of nondualism (Advaita) and the doctrine of illusion
(mayavada). The next two verses, however, provide the real clincher:

Vyasa composed this Satvata-samhita (the Bhagavata Purana) for

people who do not know that bhakti-yoga for Adhoksaja (Visnu/
Krsna) directly alleviates these miseries. Simply by hearing the

4

i

“That eloquent speech which does not describe the world-purfying glories of Hari is
regarded by sages as a place of pilgrimage for crows. The swans, who reside in desirable
places, do not take pleasure there.” (Bhdgavata 1.5.10) Narada also uses words like
“jugupsitam” (disgusting) and “mahdan vyatikramal’ (great transgression) to describe Vyasa’s
prior writings (1.5.15).

4 samadhinanusmara tad-vicestitam (1.5.11).

46 bhakti-yogena manasi samyak pranihite ‘male

apasyat purusam purnam mayam ca tad-apasrayam
(Cited in Tattva-sandarbha 30)
47 tam apasyat sri-veda-vyasa iti svariipa-§aktimantam evety etat svayam eva labdham
purnam candram apasyad ity ukte kantimantam apasyad iti labhyate

(Tattva-sandarbha 31)

48 yaya sammobhito jiva atmanar tri-gunatmakam

paro ‘pi manutenartham tat-krtamh cabhipadyate
(1.7.5)
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Bhagavata, bhakti for the Supreme Person Krsna arises and destroys
one’s lamentation, illusion and fear.”’

The Complete Person mentioned in the first verse as the object of Vyasa’s
vision is now identified with Krsna. Thus, both the origin and destination
of the Bhdgavata are Bhagavan, who must therefore be its ultimate subject
matter (tatparya).

Another set of verses which Jiva considers indicative of the Bhdagavata’s
overall meaning is the famous Catuh-§loki, or four-verse Bhdgavata, spoken
by Visnu to Brahma at the beginning of creation. After Brahma has per-
formed penance for a hundred celestial years, Visnu reveals himself along
with his abode and associates, and blesses Brahma. Brahma then asks four
questions, which the Lord also answers in four concise verses. These verses
are regarded by commentators as the original and essential Bhdgavata
Purana.®®

Jiva Gosvami’s primary concern in explaining the four-verse Bhdgavata
is to establish Bhagavan (in the technical, Gaudiya sense of the word) as its
speaker. Once this is done, the other philosophical ideas found in the verses
can be expounded in terms of the central character. Jiva therefore focuses
his comments on the first word of the first verse—the first person pronoun
‘I’: “I alone existed in the beginning, and nothing else that is beyond cause
and effect. I exist afterwards, this (that exists now) is me, and what remains
is also me.”' Jiva writes:

Even in the four-verse account, Bhagavan alone is the meaning.
He taught about himself by teaching his own knowledge . . . Here,
the word “I” identifies a speaker who has a form, and not the
unqualified Brahman, because the unqualified cannot be an object

anarthopasamam saksad bhakti-yogam adhoksaje
lokasyajanato vidvams cakre satvata-samhitam
yasyam vai $rilyamanayam krsne parama-piruse
bhaktir utpadyate pummsah Soka-moha-bhayapaha
(1.7.6-7)

% Visnu’s speech to Brahma actually consists of seven verses, leading Vallabhacarya to regard
the essential Bhagavata as sapta-sloki. The majority of commentators, however, consider the
first two and the seventh to be supporting verses. Jiva follows Sridhara and accepts the four-
verse Bhagavata, but comments on the first six in the Bhagavat-sandarbha. For a detailed
survey of the various commentaries on the seven verses, both from Gaudiya and Vallabha
perspectives, see Rasik Vihari Joshi, “Catuhsloki or Saptasloki Bhagavata: A Critical Study.”

3t aham evasam evagre nanyad yat sad-asat param

pascad aham yad etac ca yo ‘vasisyeta so ‘smy aham
(2.9.33)
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of reference ... As the third book of the Bhdgavata says, “Only
Bhagavan, the soul of souls and all-pervading, existed in the begin-
ning.” Therefore, Vaikuntha, the Lord’s associates, and other
such paraphernalia, are all included in the word “I,” because they
are his secondary portions, just as when we say, “There goes the
king.”*

This passage provides a good example of the interpretive power of the
Bhagavan concept. Once the referent of the first person pronoun has been
identified as Bhagavan, Jiva can immediately include the entire, variegated
spiritual realm within the scope of “aham.” Thus, we end up with a meaning
that is surprisingly opposite to what one would expect, especially from a
verse as exclusivist as this. “I alone existed in the beginning” comes to mean
“I and everything else in relation to me existed in the beginning.” This leap
in meaning is justified in the following way: From the Bhagavata’s descrip-
tion, we know that Visnu is present before Brahma in his radiant, four-
armed form, accompanied by his consort Sri, and surrounded by his loving
devotees.™ He has just dealt with Brahma in a very personal way, by shak-
ing his hand and wishing him good Iuck.*® Now, in response to Brahma’s
queries, Visnu points to himself and says, “I alone existed in the begin-
ning. ...” Since the Lord does not draw any distinction between himself
now and himself “in the beginning,” we may assume that he is saying, “I, as
you see me here, existed in the beginning.” Ordinarily, when using a first
person pronoun, the speaker does not refer to himself in a disassociated,
abstract or solipsist sense. “I lived in Venice” normally means, “I, in a
condition similar to what you see now—that is, with my clothing, shoes,
bank account, a residence, vehicle, and some neighbors—Ilived in Venice.”
This is especially true in the case of Bhagavan, who does not gain or lose

atas$ catuh-§loki-prasange ‘pi $ri-bhagavan evarthah. . . . atraham-sabdena tad-vakta
murta evocyate na tu nirvisesarh brahma tad-avisayatvat. . . . bhagavan eka asedam
agra atmatmanam vibhuh ityadi trtiyat. ato vaikuntha-tat-parsadadinam api
tad-upangatvad aham-padenaiva grahanarh rajasau prayatitivat.
(Bhagavat-sandarbha 95)

(Brahma saw that the Lord) wore a helmet, earings, and yellow dress. He had four
hands, and his chest was marked by SiT. His face was decorated with reddish eyes
and a pleasing smile. He was favourably disposed toward his servitors, and his very
sight was intoxicating. The supreme I$vara was seated on a worshipable throne,
surrounded by the four, sixteen, and five $aktis, and endowed with his personal
opulences (bhaga), as well as other, impermanent ones. Thus, he was delighting in
his own abode.

(Bhagavata 2.9.16-17)

3 See 2.9.19-21.
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anything over time, and whose personal effects are all eternal and natural to
him. In the passage above, Jiva Gosvami gives another example: we point
to a large royal procession and say, “there goes the king.” Although we use
a singular noun, we are actually saying that the king is passing by along
with his retinue, for the king never travels alone. The Lord too is never
alone, or to put it differently, his singular nature subsumes unlimited variety
within it.

Like the four-verse Bhdgavata and Vyasa’s trance, there are many other
sections of the Bhdgavata which become the focus of Jiva Gosvami’s
special attention in the first three Sandarbhas—the four Kumaras’ vision of
Vaikuntha, prayers by the personified Vedas, the ten characteristics of a
mahd-purana, the liberated status of Sukadeva, the account of creation by
the four-fold manifestation (catur-vyitha), and so on. Each of these is delib-
erately selected to highlight particular aspects of Caitanyite theology, and
then explicated not just in a general way, but with careful attention to the
interpretation of individual verses and phrases. By the time we reach the
Catuhsatrt Ttka, Jiva Gosvami has already delineated and argued for all
the important facets of Caitanya Vaisnava theology. He also has, as we have
seen, dealt with many of the major issues of concern in Vedanta—the nature
of Brahman, the process of creation, the relationship between Brahman, the
world, and living entities, the status of ignorance, the coherence of scrip-
tural texts, and the ways of knowing reality. All of this background is
assumed for the reader of the Catuhsitri Tika, making the commentary
quite dense in its argumentation. In many places, Jiva quotes only the be-
ginning words of a verse that he has discussed in detail elsewhere, leaving
the reader to figure out how the verse fits into his argument. Take, for
example, his commentary on the concluding verse of the Bhdgavata Purana,
which states that the Supreme Truth (satyam param) originally revealed the
Purana to Brahma (12.13.19). To support his claim that this Truth is in fact
Bhagavan who taught the Bhdgavata to Brahma at the dawn of creation,
Jiva makes reference to three prior discussions, two of which we have
already seen:

In the same way, here also the speaker of the four verses is under-
stood to be Bhagavan, and he who is revealed in the trance of Sri
Vyasa is understood to be the object of meditation. And this same
Bhagavan was sought by the heart of St Suka: “Filled with his own
happiness. . ..”

The verse about Sukadeva and the trance of Vyasa were discussed at length
in the Tattva-sandarbha, while the explanation of the four verses is found
in the Bhagavat-sandarbha. A reader who is familiar with these discussions
will quickly see the connection with the exegetical point being made by
Jiva here.
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Given all that he has already done in the first three Sandarbhas, Jiva’s
purpose in the Catuhsitrt T7ka is to make an explicit connection between
the Bhdagavata Purana and the Upanisadic tradition, and engage with Vedanta
using the system’s own method and structure. This, of course, means
commenting on the siatras of Badarayana, using the Upanisads as one’s
primary proof-texts. With this background in early Caitanya Vaisnava her-
meneutics, let us now turn to the specifics of Jiva Gosvami’s commentary
on the Brahma-siitra.
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Jiva Gosvami’s audience

Both the structure and content of Jiva Gosvami's Catuhsitri Tika will
become clearer once we determine the way in which he makes use of his
sources, especially those outside his immediate circle of Caitanya Vaisnavas.
Clearly, Jiva is heavily indebted to earlier teachers for his understanding
of the Brahma-siitra—specifically, Ramanuja, Sridhara Svami, Madhva, and
Sankara, of whom he mentions Ramanuja and Sankara by name in his
Tika. No Vedantic commentator is autonomous in his interpretation, and
much less so as we move later in the commentarial tradition. Indeed, Jiva
Gosvami owes the majority of his commentary to his predecessors—from
his basic understanding of the sitras, to the choice of Upanisadic texts to be
cited, to the style of writing he employs. Still, it is obvious that Jiva’s inten-
tion was not simply to summarize earlier ideas. The Catuhsitri Ttka was
clearly not meant as a pedagogical aid, nor a sort of Vedanta digest. Indeed,
it appears to be just the opposite. Jiva is writing for an elite audience of
scriptural experts with deep knowledge of Vedantic postulates. It is very
difficult, and in some place impossible, to understand his point without
prior, independent knowledge of his sources.

In some cases, this is simply a question of knowing the context of the
passage he is utilizing. For example, while giving a basic, word-by-word
explanation of Brahma-sitra 1.1.4, “tat tu samanvayat,” Jiva writes,

How is Brahman proved by scripture? That is stated by “rat tu.”
The word “fu” is for the purpose of removing the doubt raised
earlier. “Tat” indicates that Brahman can be proved by scripture.
Why? Because of samanvaya. Establishing something by positive
and negative concomitance [anvaya and vyatireka) is samanvaya.

Here, Jiva does not identify the “doubt raised earlier,” nor does he return
to the word fu later in his comments. His main concern is with the word
samanvaya, since it ties into the Bhdgavata’s phrase in the first verse, “anvaydad
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itaratas ca.” Jiva thus expects his readers to first of all recognize this as
Ramanuja’s explanation, and, second, to recall the doubt raised earlier in
that context. As it happens, the doubt comes from the Mimamsakas who
consider Brahman to be irrelevant to scripture, since knowledge of him has
nothing to do with injunctive activity. To restate the objection and provide
an explanation would detract too much from Jiva’s primary purpose, namely,
to demonstrate how Brahman can be known by the method of positive and
negative concomitance (anvaya and vyatireka), as described in the first verse
of the Bhdgavata.

In other places, however, knowing the context of a source passage is
not sufficient to grasp Jiva’s thesis. At the beginning of his explanation of
the Bhagavata’s concluding verse (12.13.19), Jiva makes two points in quick
succession and uses Sankara’s commentary on the Brahma-siitra to support
them:

The verse “kasmai yena vibhasito ‘yam” shows that the Lord pos-
sesses such distinctions, etc., (as described earlier). In the second
interpretation of “armagrhitir itaravad uttarar”' found in Sankara’s
Brahma-siitra commentary, the referent of the word “saz,” mentioned
in the opening statement, is understood to be the @rmada, because the
word “atma” is present in the concluding statement. In the same
way, here also the speaker of the four-verse Bhdagavata is understood
to be Bhagavan, and he who is revealed in the trance of Sri Vyasa is
alone understood to be the object of meditation.

Although Jiva refers to Sankara’s commentary on Brahma-sitra 3.3.16,
the actual meaning of the sifra or the content of Sankara’s comments
are irrelevant to his purpose here. Jiva is interested only in Sankara’s in-
terpretive strategy, by which he hopes to justify his own method of arriving
at the two conclusions. Sankara’s reasoning is highly involved, and Jiva’s
application of the reasoning is no less sophisticated. (For a detailed ex-
planation of both, see the notes to my translation of this passage.) Yet, the
only help Jiva provides to his reader to find a connection between such
disparate items as sat, atma, the four verses, and Vyasa’s trance are the
words “in the same way.” The sitra quoted is not an especially famous one,
nor is Sankara’s second interpretation of it any more so. Clearly, Jiva pos-
sesses an intimate working knowledge of his sources, and he assumes the
same of his readers.

Much to the satisfaction of his modern-day readers, Jiva takes care to
spell out his sources and methodology at the beginning of the Bhdgavata-

' Brahma-siitra 3.3.16.
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sandarbha. He indicates that he is aware of the existence of at least eleven
commentaries on the Bhdgavata Purana and four literary works based upon
it His own interpretation of Bhdgavata passages, however, will be based
on only a few works, namely, Sridhara Svamt’s Bhavartha-dipika and other
writings,” Ramanuja’s Sribhdsya, and several works by Madhva (Tattva-
sandarbha 27-28).

Sridhara Svami

Sridhara’s theological stance

Of all his sources, Jiva Gosvami makes the most profuse use of Sridhara
Svami. Quotations from his commentary on the Bhdgavata Purana, called
Bhavartha-dipika, are ubiquitous in the Bhdgavata-sandarbha, and are
introduced simply with the words “fikad ca,” “and the commentary [says].”
Most sections of the text follow a standard structure: Jiva introduces the
main topic under consideration with a single sentence, often ending with
“yatha,” “as (it is stated in the Bhdgavata Purana).” He then quotes the
verse from the Bhagavata to be discussed, and provides Sridhara Svami’s
comments. Finally, he offers his own explanation, ties things back to the
issue at hand, and supplies supporting quotations. If, for some reason, he
does not quote Sridhara Svamt’s commentary directly, he will very often
include its salient points in his own comments. Jiva sees this structure as
mimicking the sitra-and-commentary style of exegesis:

Therefore we will examine the Bhagavata alone, observing consist-
ency between the earlier and later portions, in order to determine
what is the supreme good. Here in this composition of six volumes,
the introductory remarks will occupy the position of stitras, and the
words of the Bhagavata, the subject matter. Our interpretation of
the words of the Bhagavata, representing a kind of commentary

2 The commentaries named by Jiva are the Tantra-bhagavata, Hanumad-bhasya, Vasand-bhasya,
Sambandhokti, Vidvad-kamadhenu, Tattva-dipika, Bhavartha-dipika, Paramahamsa-priya, Suka-
hrdaya, and the commentaries of Punyaranya and Citsukha. Literary works (nibandhas) men-
tioned are Vopadeva’s Mukta-phala and Hari-lila, Hemadri’s Catur-varga-cintamani, and the
Bhakti-ratnavali of Visnu Puri (Tattva-sandarbha 23).

Jiva writes in the Tattva-sandarbha, “kvacit tesam evanyatra-drsta-vyakhydanusarena,” “In some
places, I will follow Sridhara Svamt’s explanations found elsewhere” (27). Elkman thinks that
this probably refers to Sridhara’s commentary on Bhdgavata verses other than those cited by
Jiva in the Sat-sandarbha (1986: 120). It is more likely, however, that the reference is to
Sridhara’s commentary on the Visnu Purdna, which Jiva quotes several times in the Sandarbhas.
This gives a fuller sense to the word “anyatra-drsta.”

w
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[bhasya], will be written in accordance with the views of the great
Vaisnava, the revered Sridhara Svamin, only when they conform to
the strict Vaisnava standpoint, since his writings are interspersed
with the doctrines of Advaita so that an appreciation for the
greatness of bhagavat may be awakened in the Advaitins who now-
adays pervade the central regions etc.

(Elkman 1986: 119)*

The last sentence epitomizes the enigma that is Sridhara Svami. Although
a renunciate of a Sankarite order, he was (and is) revered by Vaisnavas as
commentator par excellence on the Bhagavata Purana. So great was Sridhara’s
influence that his commentary became the measuring stick for those that
followed him, and his interpretations became virtually synonymous with
the meaning of the Purana. As one traditional saying goes, “Vyasa knows,
Suka knows, the King (Pariksit) may or may not know. But Sridhara
knows everything by the blessings of Narasirhha.”® Of all the followers of
the Bhagavata, perhaps the ones that hold Sridhara in the highest esteem
are Caitanya Vaisnavas. In the Caitanya-caritamrta, Krsnadasa Kaviraja
reveals Caitanya’s great loyalty to Sridhara by his description of the encounter
between Caitanya and a Vaisnava named Vallabha Bhatta:

The next day Vallabha Bhatta came and sat down in the assembly.
After paying his respects to the Lord, he said something with pride.
“In my commentary on the Bhagavata, 1 have refuted the explana-
tions of Sridhara Svami. I cannot accept his explanations. He does
his explanation by accepting whatever he reads wherever he reads
it. There is no consistency, and therefore I do not accept him as the
master (svamr).”

tad evarh parama-nihs$reyasa-niscayaya $ri-bhagavatam eva paurvaparyavirodhena
vicaryate. tatrasmin sandarbha-satkatmake granthe sutra-sthaniyam avatarika-
vakyam visaya-vakyam $ri-bhagavata-vakyam. bhasya-ripa tad-vyakhya tu
samprati madhya-desadau vyaptan advaita-vadino ntinarh bhagavan-mahimanam
avagahayitum tad-vadena karvurita-lipinarh parama-vaisnavanam sridhara-svami-
carananam suddha-vaisnav-asiddhantanugata cet tarhi yathavad eva vilikhyate.
(Tattva-sandarbha 27)

5 Sridhara was an ardent devotee of the man-lion Lord, as evidenced by the fact that he con-
cludes his commentary on many chapters of the Bhdgavata with a verse saluting Narasimha.
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The Lord smiled and said, “One who does not accept her husband
(svamrt), 1 consider a prostitute.” Saying this, Mahaprabhu became
silent. Hearing his words, everyone was satisfied.®

Vallabha Bhatta’s pride was crushed, and the next day he returned to the Lord
in humility and begged forgiveness. Mahaprabhu advised him as follows:

You criticize Sridhara Svami and write your own commentary. You
do not accept Sridhara Svami—this is your pride. I understand the
Bhagavata by the grace of Sridhara Svami. Sridhara Svami is the
teacher of the entire world. I regard him as my teacher. Whatever
you write out of pride, overstepping Sridhara, that writing will have
confused meanings, and people will not accept it. One who writes
following Sridhara will by honored and accepted by all people.
Comment on the Bhagavata following Sridhara! Give up your pride
and worship Bhagavan Krsna!™’

Sridhara Svami’s Advaitin affiliation was apparently not a problem for
Caitanya, who was himself initiated into a Sankarite order of renunciates.
Jiva Gosvami says in the Tattva-sandarbha (27) that Sridhara was a pure
Vaisnava who mixed in Advaita ideas only for the benefit of members of his
school. Baladeva Vidyabhiisana adds in his commentary that Sridhara was
a Vaisnava

ara dina asi’ vasila prabhure namaskari’
sabhate kahena kichu mane garva kari’
“bhagavate svamira vyakhyana kairachi khandana
laite na pari tanra vyakhyana-vacana
sei vyakhya karena yahan yei pade ani’
ekavakyata nahi, tate ‘svami’ nahi mani”
prabhu hasi’ kahe,——“svami na mane yei jana
ve$yara bhitare tare kariye ganana”
eta kahi’ mahaprabhu mauna dharila
Suniya sabara mane santosa haila.

(3.112-116)

sridhara-svami nindi’ nija-tika kara
sridhara-svami nahi mana’, eta ‘garva’ dhara
sridhara-svami-prasade ‘bhagavata’ jani
jagad-guru $ridhara-svami ‘guru’ kari’ mani
sridharera anugata ye kare likhana

saba loka manya kari’ karibe grahana
sridharanugata kara bhagavata-vyakhyana
abhimana chadi’ bhaja krsna bhagavan.
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because his commentaries contain remarks to the effect that the
form, attributes, manifestations, and abodes of bhagavat are eternal,
as are the bodies of his attendants, and that the devotees of bhagavat
belong to the highest class and are headed towards liberation.

The Advaitic statements of Sridhara, Baladeva argues, are like “the meat on
the end of a hook, meant to lure fish” (Elkman 1986: 119-120).

While a detailed investigation of Sridhara’s theological standpoint is
beyond the scope of this book,® we may at least note the fact that his views
stand far removed from the radical non-dualism of Sankara. Friedhelm
Hardy has conjectured that Sridhara was an early (and influential) example
of a brand of devotional Advaita that included such devotees as Madhavendra
Puri, Visnu Purl (author of the Bhakti-ratnavali), and later, Madhustdana
Sarasvati (1974: 33). Their emphasis on bhakti and lack of emphasis on
Sankara’s doctrine of illusion suggest, according to Daniel Sheridan, “that
the Advaita tradition in the Mathas had become very broad, if not attenu-
ated, in the fourteenth century’s turn toward bhakti” (1994: 48—49). From
a close analysis of Sridhara’s commentary on the first verse and four main
verses of the Bhagavata, Sheridan concludes that Sridhara taught a “theistic
non-dualism of sorts,” (ibid.: 57) not so different from the Bhdgavata’s own
bhedabheda standpoint (ibid.: 54). While Sridhara employs the categories
and hermeneutical tools of Advaita Vedanta (such as the notion of essential
and accidental characteristics), he does not use them to defend Sankara’s
radical nondualism. “Sridhara . . . has moved, at least in this immediate con-
text, toward a non-dualism of a realistic Samkhya type, otherwise called
‘qualified nondualism’” (ibid.: 64). This move, Sheridan argues, brings him
“halfway to the metaphysical nuances of acintya-bhedabheda” (ibid.: 58).
Perhaps the clearest evidence of Sridhara’s shift lies in his avoidance of the
concept of maya (the illusory power that comprises this world) as delineated

$ Given Sridhara’s influential place in medieval Hinduism, especially in the Vaisnava Puranic
tradition, a close investigation of his views would fill serious gaps in our knowledge of the
period. Daniel Sheridan identifies four possible areas of investigation:

(1) a study of the relationship of Sridhara to Madhva and of the later Madhva
school to Sridhara, (2) a study of the relationship of Sridhara to the earlier Advaitins,
such as Citsukha and Punyaranya, and of Sridhara’s relationship to later Advaitins,
such as Madhusidana Sarasvati, (3) a study of the relationship of Sridhara to the
Bengal Vaisnava school, and (4) an internal study of Sridhara’s comments on the
bhakti passages of the Bhdagavata and of its discursive passages on Samkhya.
(1994: 65-66)

It is hoped that the present study will make a beginning on the third project.
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in Advaita Vedanta. For Sridhara, maya does not consist of ignorance
(avidyd) that results from the superimposition (adhydsa) of the world on
Brahman. Instead, it is the veiling, multi-faceted sakti of the Supreme Lord,
understood in terms similar to maya in theistic Vaisnavism. In his comment-
ary on the Bhagavata’s first verse, Sridhara Svami fails to make any men-
tion of the concepts of superimposition, confusion (bhrama), or ignorance,
despite ample opportunities to do so. The word “nirasta-kuhakam” is glossed
simply as “nirastam kuhakam kapatam mayalaksanam yasmims tam”—“him
in whom the deceit that is characteristic of maya is destroyed.” Even the
line “tejo-vari-mrdam . ..,” which Jiva Gosvami himself recognizes as
having potential for an Advaita interpretation,’ is let off quite gently by
Sridhara. He interprets vinimaya as vyatyaya, the false appearance of one
element in another, like a mirage seen on a hot surface, water seen in glass,
and glass appearing like water. Although these examples are typically Advaitic
in nature, Sridhara does not take the opportunity to develop a theory of
error. This is especially significant given the fact that Sankara’s Brahma-
sttra commentary begins straight away with a theory of super-imposition.
For Sridhara, the essential point here is that despite appearances, the world
finds its basis in the true reality of Brahman, who has the power to dispel
all confusion.

We find another example of Sridhara’s reticence in regard to maya in his
commentary on the second verse of the four-verse Bhagavata. Sheridan
translates the verse and commentary as follows:

What is manifest without a basis and is not manifest in the Self,
know that to be the maya of the Self, like an appearance, like a
shadow.

[Stidhara’s commentary:] This defines maya since it was men-
tioned subsequently and since the linking of maya and Self follows
maya. “Without basis” means without a substantial basis. For this
reason, what is implicit in the substratum of the Self appears real “and
also does not appear,” know that to be the maya of the Self. “Like an
appearance” means the two moons etc. which are not distinguished
in perception. “Like a shadow” means the non-recognition of

kim ca tejo-vari-mrdam ity anenaiva tesam vivaksitam setsyatiti janmady asya
yata ity aprayojakam syat.
Moreover, (the Mayavadis think that) their doctrine will be proven by the
phrase tejo-vari-mydam. (But if we accept their view,) janmady asya yatah becomes
pointless.

(Paramatma-sandarbha 105)
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something that is. The shadow is Rahu which remains in the realm
of the planets, even if it is not seen.
(1994: 59-60)"°

As in his explanation of the Bhagavata’s first verse, Sridhara here is satisfied
to describe mdaya simply in terms of false appearances, using examples found
in the verse itself. Also as in the first verse, he is primarily interested in the
fact that the world of appearances has a real basis in the reality of Brahman.
As such, he makes no attempt to go beyond the text of the Bhdagavata to
articulate a theory of ignorance in Advaitic terms.

Indeed, Sridhara was perhaps closer to the Caitanya Vaisnava view of
Sakti than he was to Advaitic concepts of mdyd. A more positive articula-
tion of Sridhara Svamr’s views on maya can be found in his commentary on
verse 1.7.6 of the Bhagavata. This verse appears in a description of Vyasa’s
state of trance before he composed the Purana, which, we have seen, is
one of Jiva’s main loci for finding the overall meaning of the Bhdagavata.
As such, Jiva discusses this verse at length in the Tattva-sandarbha (from
section 32 to 45). He sees in it the possibility of nondualist interpretation
and so takes the opportunity to argue against the Advaita ideas of maya,
ignorance (avidya), and limitation (upadhi). Yet Sridhara’s commentary on
this verse is remarkably simple, positive, and free of heavyweight Advaita
terminology:

The learned (Vyasa) composed the satvata-samhita [Bhagavata
Purana) for people who do not know bhakti-yoga for Adhoksaja,
which directly removes unwanted things.

[Sridhara’s commentary] This is stated: The Lord, who possesses
all saktis, who knows everything, who has an eternally manifest,
supremely blissful form (svaripa), controls maya by his knowledge-
Sakti. The living entity, whose true form is unmanifest, and who
(instead) possesses qualities just opposite to it, is bewildered by his
(the Lord’s) maya. The living entity is liberated through knowledge

' Bhagavata 2.9.33:

rte ‘rtham yat pratiyeta na pratiyeta catmani
tad vidyad atmano mayam yathabhaso yatha tamah

Bhavartha-dipika: yathatma-maya-yogenety anena mayaya api prstatvad
vaksyamanopayogitvac ca mayam nirtipayati. rte artham vinapi vastavam arthar
yad yatah kim apy aniruktam atmany adhisthane pratiyeta sad api ca na pratiyeta
tat atmano mama mayam vidyat. yatha abhaso dvi-candradir ity artham vina
pratitau drstantah. yatha tama iti sato ‘pratitau. tamo rahur yatha graham-mandale
sthito ‘pi na dr$yate tatha.
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that is obtained by bhakti to the Lord. That is stated by Visnusvami,
“The Lord, who is eternal, cognizant and blissful, is embraced
by knowledge (samvit) and the energy of bliss. The living entity is
covered by his own ignorance and is pained by masses of suffer-
ing.” So also, “He who controls maya is the Lord, and he who is
pained by her is the living entity. We praise this Man-lion Lord,
who continually enjoys with his own mdya. He possesses trans-
cendental bliss that is manifested from himself, and from him the
world of great suffering is manifested. He is unsullied by the fear
born from the differences of the world, which has arisen from his
own glance.” And so on."

Here we find nearly all the elements of the Caitanya Vaisnava concept
of Bhagavan’s sakti. The Lord is the possessor of all energies and his form
is not temporary or material, but a manifestation of his personal sakti, with
which he forever enjoys. He does, however, remain aloof from the external
energy, which comprises the world of maya. As a transformation of the
Lord’s Sakti, mayd is not false or illusory in itself, but only in its effect on
the hapless living entity. Its influence can be annulled by devotion to
Bhagavan.

Although Sridhara Svami does not partition Bhagavan’s ak#i into three
types, clearly all the elements necessary for the development of a more
systematic theory are present above. Furthermore, the verse from Visnusvami
provides the basis for a further division of the internal energy into three
parts. The only element of the §akti concept that is missing—indeed, con-
spicuous by its absence—is inconceivability (acintya). The strong emphasis
on the inconceivable nature of Bhagavan’s energies seems to be a distinctly
Caitanya Vaisnava proclivity, arising from a desire to preserve Bhagavan’s
transcendence. We may thus confirm Sheridan’s assessment of Sridhara as
“halfway to the metaphysical nuances of acintya-bhedabheda” (1994: 58).

A much more comprehensive and in-depth study of Sridhara’s comment-
aries would be required to reach any broad conclusions about his views.
Whatever the outcome of such a study might be, however, it is clear that he
cannot be simplistically aligned with, or assigned to, Advaita Vedanta, as

anarthopasamar saksad bhakti-yogam adhoksaje

lokasyajanato vidvams cakre satvata-samhitam

Bhavartha-dipika: etad uktarh bhavati—vidya-saktya maya-niyanta nityavirbhuta-
paramananda-svartipah sarva-jiah sarva-Saktir T$varas tan-mayaya sammobhitas
tirobhtita-svartpas tad-viparita-dharma jivas tasya cesvara-bhaktya labdha-jianena
moksa iti. tad uktam visnu-svamin—hladinya samvid-aslistah sac-cid-ananda
i$varah. svavidya-samvrto jivah samklesa-nikarakarah. tatha—sa i$o yad-vase maya
sa jivo yas tayarditah. svavirbhiita-paranandah svavirbhuta-suduhkha-bhuh.
svadrg-utthaviparyasa-bhava-bhedaja-bhi-Sucah. man-mayaya jusann aste tam
imam nr-harim numah. ity adi.
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Stuart Elkman does in his study of the Tattva-sandarbha. Elkman makes
strong claims about Jiva’s use of Sridhara Svami that are based on a mistaken
understanding of both authors:

When we examine the contents of this work [Tattva-sandarbhal,
however, it becomes clear that Jiva was not nearly as happy with
Sridhara’s commentary as was Caitanya, and it seems likely that
Jiva’s claims to follow Sridhara represent more a concession to
Caitanya’s beliefs than a personal preference on his own part. In
actual fact, Jiva follows Sridhara on only the most minor points,
ignoring all of his Advaitic interpretations on the plea that they are
“non-Vaisnava” and were meant merely to entice the Advaitins to
study the Bhagavata. As we have seen in T. S. [Tattva-sandarbha)
60, Jiva even goes so far as to quote portions of Sridhara’s com-
mentary only to refute his interpretation in subsequent paragraphs.
Jiva’s claim to follow the natural sense of the Bhagavata in such cases
is also not justfied since he often resorts to unlikely interpretations
of terms or analyses of compounds to establish his own views. . . .
Thus, considering the harsh criticism which Caitanya leveled
against Vallabha for contradicting Sridhara’s commentary and in-
terpreting the Bhagavata from his own point of view, one may
legitimately wonder whether Caitanya would have been any more
pleased with Jiva’s nominal regard for Sridhara and his original

interpretations of the Bhagavata.
(Elkman 1986: 180-181)

The polarization of Caitanya and Sridhara on one side and Jiva Gosvami
on the other is derived from Sushil Kumar De, the author of Early History
of the Vaisnava Faith and Movement in Bengal. De writes:

It is our impression that Caitanya could not have been such an
anti-Sankara as depicted by Krsnadasa Kaviraja. The Kavirdja,
however, is careless enough to give us a rough idea as to what
Caitanya’s metaphysics could possibly have been when he makes
Caitanya ridicule Vallabha Bhatta for differing from Sridhara’s com-
mentary on the Bhagavata, and says that Sridhara was “Jagad-guru.”

(1986: 151)

Since the Gosvamis’ writings were the most important source of theological
material for Krsnadasa Kaviraja, Elkman simply extends De’s polarity by
replacing Krsnadasa with Jiva Gosvami and placing him against Sridhara
and Caitanya.

Both De’s and Elkman’s polarities are based on the assumption that
Caitanya’s fondness for Sridhara is indicative of his Advaitic inclinations,
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and therefore Jiva’s polemic against Advaita is a sure sign of Jiva’s dis-
regard for Sridhara (and therefore also Caitanya). This assumption does
not hold on several counts. First, there is nothing to suggest that Caitanya
preferred Sridhara because of the latter’s Advaitic affiliation. His preference
may just as well have been a result of appreciation for Sridhara’s deep
devotion'? or his bhedabheda theology, which, we have argued, is a more
accurate characterization of Sridhara’s views than is pure Advaita. Second,
Jiva pays much more than just lip service to Sridhara. If the frequency and

12 Indeed, there is evidence that at least the Gosvamis appreciated Sridhara for reasons other
than his Vedantic viewpoint. See, for example, Sridhara’s commentary on Bhdgavata 10.43.17,
where we find the seeds of a bhakti-—rasa theory centered on Krsna. The verse describes the
different ways in which Krsna was perceived when he entered Kamsa’s wrestling arena in
Mathura:

mallanam a$anir nrnam nara-varah strinam smaro murtiman
gopanam sva-jano ‘satarm ksiti-bhujam $asta sva-pitroh $isuh
mrtyur bhoja-pater virad avidusam tattvarm param yoginam
vrsninam para-devateti vidito rangam gatah sagrajah

Krsna, who entered the arena with his elder brother, was regarded by the wres-
tlers as a lightning bolt, by the men (in the assembly) as the best among men, by
women as Cupid personified, by the cowherds as their relative, by the impious
kings as the giver of punishment, by his parents as a child, by the King of the
Bhojas (Kamsa) as death, by the ignorant as the Universal Form, by the yogis as
the Supreme Truth, and by the Vrsnis as the supreme Deity.

In his Bhavartha-dipika, Sridhara Svami immediately introduces the concept of rasa:

tatra §rngaradi-sarva-rasa-kadamba-mirtir bhagavams tat-tad-abhiprayanusarena
babhau, na sakalyena sarvesam ity @aha mallanam iti. malladinam ajhanam
drastrnam asany-adi-ripena dasadha viditah san sagrajo rangarm gata ity anvayah.
malladibhivyakta rasah kramena $lokena nibadhyante—raudro ‘dbhutas ca $rngaro
hasyam viro daya tatha. bhayanakas ca bibhatsah $antah saprema bhaktikah.

Bhagavan, who is the embodiment of the multitude of all rasas beginning with
amorous love, appeared in accordance with the wishes of each person there, and
not in his fullness to everyone. This is stated by the verse. The syntactical order of
the words in the verse is thus: He (Krsna), along with his elder brother, was
known in ten ways, in the form of lightening, etc., by the wrestlers and other
ignorant members of the audience. The rasas which were manifest in the wrestlers,
etc., are delineated in order by this verse, “(The rasas are) wrath, wonder, amorous
love, mirth, heroism, compassion, terror, disgust, tranquility, and devotion (bhakti)
imbued with love (prema).”

It is significant that Sridhara Svami includes bhakti in the list of rasas. Sanatana Gosvamr,
in his Vaisnava-tosani commentary, immediately focuses on this rasa classification of the
audience. He explains why each person possesses the rasa assigned to them and which
sthydayi-bhavas corresponded to their experience.
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centrality of quotations from the Bhavartha-dipika are any indication, then
Jiva’s involvement with Sridhara is far more than a mere “concession to
Caitanya’s beliefs” (Elkman 1986: 180). Indeed, if we accept a more bal-
anced view of Sridhara’s theological position, we can see how Jiva could
have argued against Advaita and at the same time given a significant place
to Sridhara in his writings.

Svami and Gosvami

The relationship between Jiva and Sridhara is neither superficial nor one-
dimensional, and certainly worthy of a closer look. From the Catuhsiitrt
Tika, as well as from other portions of the Sandarbhas, it is clear that Jiva
follows—indeed, reiterates—Sridhara’s interpretation of Bhdgavata verses
in almost every instance. The overall structure of Jiva’s commentary on the
Bhagavata’s first verse is based on the categories of essential and accidental
characteristics introduced by Sridhara. Yet it is also clear that Jiva’s purpose
is not simply to rehearse Sridhara’s views or even write a sub-commentary
upon them. Jiva Gosvami is constructing a systematic theological edifice for
which he must always keep the overall blueprint in mind. Sridhara supplies
many of the important building blocks, but Jiva must assemble them into
a stable structure. This assembly process is to be expected, for Sridhara’s
primary concern is to clarify the verses at hand, whereas a sandarbha has
a second-order purpose, namely to weave the verses themselves into a coher-
ent theological system.

A good example of Jiva’s use of Sridhara can be found at the very end
of the Paramatma-sandarbha, where he discusses the sixth indicator of mean-
ing (tatparya-linga), using a verse from the second book of the Bhdagavata:
“By physical objects [drsyaih] such as the intelligence, by his own self
[svatmand], by characteristics [laksanaih], and by arguments that lead one
to make inferences [anumapakaih], Bhagavan Hari is perceived in all beings
as the seer.”"”

As we will see in the next chapter, Jiva gives a relatively lengthy explana-
tion of this verse, using a series of logical inferences to demonstrate the
existence of the living entitiy (jiva), the inner controller (antaryamrt), and
Bhagavan. The existence of each entity is deduced from the previous one:
Bhagavan from the antaryami, the antaryami from the living entity, and
the living entity from physical objects. Jiva Gosvami follows Sridhara
Svami quite closely in the structure and language of his argument. Sridhara
writes:

13 bhagavan sarva-bhiitesu laksitah svatmana harih

dr$yair buddhyadibhir drasta laksanair anumapakaih
(Bhagavata 2.2.35)
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Bhagavan is seen [laksitah]). How? By his own self [svatmana), that
is, by being the inner controller [antaryami] who is a conscious
entity [ksetrajiia]. By what means (is he seen)? Physical objects
such as the intelligence demonstrate this in two ways: (1) by the
characteristics [laksanaih] which point to (the existence of a) self-
luminous antaryami. This is shown by untenability [anupapatti]:
“without the self-luminous seer, it is not possible for the inert phys-
ical objects to see.” And (2) by arguments that lead to inferences
[anumapakaih]. This is shown by the invariable concomitance
[vyapti]: “the intelligence, etc., are dependent upon an agent, because
they are instruments, just like an axe, etc.” And the independent
person (is shown) by the (existence of the) agent—thus, I$vara is
established.'

Sridhara Svami first points out the basic question being addressed by
Sukadeva in this verse: “How can one know Bhagavan?” The answer is simple:
by understanding his presence in all living entities as the inner controller
(antaryamt). But how can one know the antaryami? We can infer his existence
from the nature of physical objects, using the logical tools of untenability
(anupapatti) and invariable concomitance (vyapti). Thus, Sridhara arrives at
the existence of Bhagavan in one step: physical objects point to the existence
of the inner controller, who is none other than Bhagavan.

Jiva Gosvami remains consistent with Sridhara’s explanation, but fills out
his reasoning to bring out Caitanyite ontology more clearly. In particular,
Jiva inserts two more steps into the argument—the individual living entity,
Jjva, is inserted between the physical objects and the antaryami, and Bhagavan
is added as a distinct reality beyond the antaryami. The first insertion is
required in order to clarify the difference between the individual self and the
Supreme Self, antaryami. Both are conscious entities (ksetrajiia), but the
conscious power of the former is dependent upon the latter. As it is, Sridhara
remains uncommitted on the question, so Jiva Gosvami chooses to bring
out the distinction. In effect, he adds another “how?” to Sridhara’s reason-
ing. How do physical objects reveal the antaryami?—Dby the existence (or
presence) of the individual jiva:

The meaning is this: first, by (understanding the nature of) all the
(individual) seers, the inner controller is understood. . . . For instance,

14 bhagavan laksito drstah. katham. svatmana ksetrajiiantaryamitaya. kaih. dr$yair
buddhyadibhih. tad eva dvedha darsayati. drS§yanam jananam darsanam
sva-prakasam drastaram vina na ghatata ity anupapatti-mukhena laksanaih
sva-prakasantaryami-laksakaih. tatha buddhyadini kartr-prayojyani karanatvat
vasyadivan iti vyapti-mukhenanumapakaih. sva-tantras ca kartrety evam isvara-
siddhih.
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the antaryami is understood by this untenability [anupapatti]:
“Because one can see that the jivas are not independent agents
or enjoyers, and because karma, or activity, is also inert, therefore
the living entities’ inclination for being the agent or enjoyer can-
not take place without a particular, inner instigator.” This inner
controller [antaryamt] causes the self to see through the eye, hear
through ear, think through the mind, and to understand through
the intellect.

By introducing the living entity into the argument for Bhagavan’s existence,
Jiva Gosvami further deepens the discussion by accounting for another,
concomitant element of the phenomenal world, namely, activity (karma).
The impetus for activity cannot be located in the living entity or in the activity
itself, since the former is not independent and the latter is not conscious.
Thus, the existence of the antaryami must be inferred.

The second insertion is even more significant than the first. As mentioned
earlier, the overall purpose of Paramatma-sandarbha’s section 105 (which
includes the Catuhsitri Tika) is to show that Bhagavan is the primary
import of the Bhagavata Purdna using the six indicators of meaning. On a
basic level, this is not difficult to do with the above Bhagavata verse (which
is the sixth indicator), since the verse mentions Bhagavan Hari (Krsna)
by name. Still, we must remember that Jiva wants to establish Bhagavan in
the Caitanya Vaisnava sense of the term—as the highest of the three-fold
Godhead, full of divine attributes, and the possessor of unlimited, incon-
ceivable energies. The inner controller or super-soul (paramdatma), as he is
often called in Gaudiya literature, is the second member of the threefold
Godhead, and is but a portion (amsa) of Bhagavan. Bhagavan manifests
as the antaryam? in order to facilitate the affairs of the living entities,
for Bhagavan himself is beyond any direct connection with the world of
maya. Thus, it is important for Jiva Gosvami to draw a clear distinction
between the antaryami and Bhagavan in his explanation of the Bhdgavata
verse. He therefore glosses the word “svatmana” in the verse as “svamsa-
riipenantaryamind,” “by the antaryami who is his own portion.” Sridhara
Svami, on the other hand, glosses it as “ksetrajiantaryamitayd,” which can
be read either as a descriptive compound (karmadharaya-samdsa), “by being
the inner controller, the knower of the field,” or as a genitive-case com-
pound (Sasthi-tatpurusa), “by being the inner controller of the knower of the
field (i.e., the jiva).” In either case, Sridhara is happy to leave the exact
relationship between Bhagavan and the antaryami unspecified. Surely, there
is some difference between the two, for the verse names the latter as the
means of knowing the former. But while Sridhara can again afford to re-
main uncommitted on the nature of that difference, Jiva must be more
specific:
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Now, Bhagavan is understood through his portion antaryami, by
this untenability [anupapatti]: “So as to account for his being the
inner controller and the supreme ruler, if someone superior enters
the jivas with all his portions, then he would not be the Lord [Isvara],
because of the absence of completeness.” Therefore, (it is said) in
the Sri Gitopanisad, “Of what use will all this knowledge be to you,
O Arjuna? With a single portion, I support this entire universe.”!
And in the Visnu Pur@na, “the creation is permeated by a particle
of his own energy.” . .. Once again, this argument also establishes
Bhagavan: “The not-very-influential jiva’s inner controller is the
Lord [I$vara], and he is dependent upon his own source. This is also
due to completeness, just like the lordship of one who employs
woodcutters and other laborers is (ultimately) dependent on the
lordship of the king.”

Here we find Jiva Gosvami repeatedly emphasizing the completeness and
transcendence of Bhagavan, in contrast to the partiality and worldly in-
volvement of the antaryamrt. If the Lord were to enter the jiva in his com-
pleteness, that is, with all his portions and energies, he would exhaust himself
in the creation, and no longer be the transcendent ruler. This makes the
antaryami only a secondary controller, like one who employs workers on
behalf of the king.

From our analysis of their commentaries on Bhdgavata 2.2.35, it appears
that the relationship between Jiva Gosvami and Sridhara Svami is this: Jiva
incorporates nearly all the elements of Sridhara’s commentary in his own
explanation, but he does not do so in a simplistic fashion. Rather, he fills
out Sridhara’s reasoning by inserting new ontological categories and speci-
fying the relationships between them. In doing so, Jiva raises straightforward
exegesis of limited scope to the level of systematic reasoning that is an
integral part of a comprehensive theological system. This will become clearer
in the next chapter.

Indeed, a very similar dymanic is at work in section 60 of the Tattva-
sandarbha, the passage that Stuart Elkman singles out as an example of
Jiva’s scant regard for Sridhara. Although Elkman believes that Jiva is openly
refuting Sridhara, the section actually reveals a much more nuanced rela-
tionship between the two authors, not unlike what we have seen above. The
Bhagavata verse in question there is text nine of Chapter 10 of the second
book. For context, the previous verse is quoted here as well:

This adhyatmika purusa is verily that adhidaivaka purusa. He who
divides the two is the adhibhautika purusa. We do not perceive one

15 Gita 10.42.
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in the absence of the other. Then, he who knows all three is the
atma, the svasrayasraya.'®

follows:

The second of these two verses reveals the fact that none of
these (three purusas) can be considered the asraya [shelter], since
they are all mutually dependent. . .. Then, he who “knows” these
three, i.e., perceives them as the witness through a reflective cogni-
tion, he, i.e., paramatman [supersoul], is the asraya. The qualifier
svasraya, i.e., “having no asraya other than itself”, is meant to dis-
tinguish paramatman from the other three, which also function as
asrayas, each being the asraya for the others. And (in addition to
being its own asraya), the paramatman is also the asraya for the others.

(Elkman 1986: 167)"

In other words, Sridhara takes the word “arma” as referring to the super-
soul (Paramatma), and then interprets svasraydsraya as a descriptive com-
pound (karmadharaya samasa) describing him: “the shelter (of others) who
is his own (sole) shelter.” Jiva quotes the above section of Sridhara’s com-
mentary verbatim, but then immediately says,

17

The verse uses the word “dsraya” only due to accepting the partial
nondifference between the part and the whole, namely, the living

yo ‘dhyatmiko ‘yar purusah so ‘sav evadhidaivikah
yas tatrobhaya-vicchedah puruso hy adhibhautikah
ekam ekatarabhave yada nopalabhamahe

tritayam tatra yo veda sa atma svasrayasrayah

Jiva Gosvami introduces these verses as follows, “In order to clearly demonstrate the nature
of the asraya [ultimate shelter] during the period of maintenance, from the vyasti point of
view as well, that is, in terms of one’s own immediate experience, Suka explains the distinc-
tion between the categories, adhydatma etc., in the following two verses” (Elkman 1986: 165).
The adhyatmika purusa is the living entity who identifies himself with the senses, such as the
eyes and ears. The adhidaivaka purusa is the presiding deity of each sense, like the sun-god
for the eyes. And the adhibhautika purusa is the visible body, in which the other two rest and

on account of which they assume their respective roles.

ekam ekatarabhava ity esam anyonya-sapeksa-siddhatvenanasrayatvam darsayati.
... tatra tada tat tritayam alocanatmakena pratyayena yo veda saksitaya pasyati
sa paramatma asrayah. tesam api parasparam asrayatvam astiti tad-vyavacchedar-
tham viSesanam svasrayo ‘nanyasrayah. sa casav anyesam asrayas ceti.

(quoted in Tattva-sandarbha 60)
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entity (jva) and Paramatma. . . . Therefore, there should be no doubt
that the pure jiva, who is known as the witness, is the d@sraya.'

Although this appears to be a direct contradiction of Sridhara’s interpreta-
tion, in reality it is an attempt to find a way of agreeing with Sridhara,
despite the Advaitic implications of his view. As Elkman has pointed out, to
say (as Sridhara does) “that paramatman directly functions as the witness of
the mind and senses is tantamount to admitting the identity of the jiva and
paramatman” (1986: 168). This, of course, is not acceptable to a Vaisnava,
and so Jiva Gosvami tries to reach a compromise by harnessing the Caitanyite
theology of simultaneous difference and nondifference (bhedabheda). The
Paramatma is the shelter (@sraya) of the body, senses and presiding deities
through the living entity, in so far as the living entity is nondifferent from
him. As we saw in our discussion of Caitanya Vaisnava hermeneutics, the
simultaneous identity and difference between a part and the whole, or be-
tween the energy and the energetic, becomes the basis for the useful tech-
nique of “passing the referent” in order to make sense of scriptural passages.
Here, Jiva passes the referent from the Paramatma to the jiva, allowing him
to support Sridhara’s interpretation of the word “arma” as “paramarma”
and at the same time not fall into a nondualistic viewpoint.

Still, Jiva Gosvami is not fully satisfied with this approach, and immedi-
ately offers an alternate explanation:

This atman is the jiva witness. But he who represents his own asraya
[shelter], i.e., has no asraya other than himself, is paramatman. It
is he who is the asraya for the witnessing jiva. As stated in the
Hamsaguhyastava, “Man knows all, including the gunas; but
knowing all that, he still does not know the all-knowing, infinite
[paramatman]. My salutations to that [paramatman]” (Bh.P. 6/4/25).
Therefore, the paramatman alone is declared to be the asraya in
the Bhagavata verse!” which defines the term (Bh.P. 2/10/7).%°
(Elkman 1986: 168)

18 tatrams$amsinoh suddha-jiva-paramatmanor abhedamsa-svikarenaivasraya uktah.

... saksi-samjiinah $uddha-jiva-syasrayatvam na $ankaniyam.

The translation is my own, since I find Elkman’s unsatisfactory here.

1 The verse says, “That is the asraya, from which come the origin and dissolution of the
universe, and by virtue of which it is perceived; it is designated the supreme brahman and
paramatman” (Elkman 1986: 164, quoted in Tattva-sandarbha 58).

2 sa atma saksi jivas tu yah svasrayo ‘nanyasrayah paramatma sa evasrayo yasya

tathabhata iti. vaksyate ca hamsa-guhya-stave sarvam puman veda gunams ca
taj-jio na veda sarvajlam anantam ide iti. tasmat abhasa$ ca ityadinoktah
paramatmaivasraya iti.

(Tattva-sandarbha 60)
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In this explanation of the line “sa arma svasrayasrayah,” Jiva Gosvami
directly identifies the arma with the jiva and interprets svasrayasrayah as
a possessive compound (bahuvrihi-samdsa) referring to the jiva: “he who
has the svasraya as his shelter (@sraya).” The svasraya, of course, is the
Paramatma.”’ Although Jiva diverges from Sridhara in this alternate inter-
pretation of svasraydsraya, the end result is much the same as in the first
interpretation. The jiva is the immediate shelter and witness of the three
purusas. His shelter is the Paramatmda, who is the ultimate shelter, and who
has no shelter other than himself. Thus, even in his second interpretation,
Jiva Gosvami incorporates the main themes of Sridhara’s commentary, and
reaches the same conclusions regarding Paramatma.

Thus, we see that Sridhara Svami is not at all being refuted in section 60;
rather, his interpretation of the verse is Jiva Gosvami’s first interpretation.
When Sridhara’s Advaitic tendencies create difficulties for Vaisnava dual-
ism, Jiva finds ways of supporting his interpretation and still maintaining a
Vaisnava standpoint—first, by harnessing bhedabheda theology (taking the
opportunity to emphasize the nondifference side), and second, by offering
an alternate interpretation, but in the end reaching the same conclusions as
Sridhara. This is true of Jiva’s relationship with Sridhara in general—when
he sees a potentially problematic point, Jiva makes a serious effort to agree
with Sridhara and remain faithful to his interpretation, and yet not com-
promise on Vaisnava loyalties. In the process, Jiva extends Sridhara’s
ideas beyond the latter’s intention, creating a multi-faceted and sophisticated
theological edifice.

There are a few places, however, where Sridhara Svami’s Advaitic lean-
ings become too pronounced, and Jiva Gosvami treats him as the presenter
of the prima facie viewpoint ( parvapaksa). Indeed, this happens once in the
Catuhsatrt Ttka, in the explanation of the third line of the Bhagavata’s first
verse: “tejo-vari-mrdam yatha vinimayo yatra trisargomrsa,” “in whom the
threefold evolution is not false, like the exchange of fire, water, and earth.”
The word “vinimayah” (exchange) and the ambiguous phrase “trisargomrsa”

2! Elkman considers Jiva GosvamT’s interpretation of the compound to be forced. “A more
natural reading of this line,” he writes, “and the one accepted by Sridhara, would be, “Then,
he who knows all three is the atman, who has no asraya other than himself.”” (1986: 166).
Unfortunately, Elkman seem to misunderstand the word svasrayasraya. “He who has no
asraya other than himself” is the meaning of only the first member of the compound,
namely, svasraya (and, as it happens, Jiva accepts that meaning completely). Sridhara’s
explanation of the compound is rather “he who has no asraya other than himself, and who
is the shelter of all others.” Furthermore, Elkman offers no reason as to why a bahuvrihi
reading of the compound is less “natural” than a karmadharaya reading. Both seem to be
equally valid interpretations.

Elkman repeats the same misunderstanding later: “Once Jiva has identified the witness
with the pure jiva, who is dependent on paramatman, he can no longer interpret the expres-
sion svasrayasraya, as meaning ‘having no asraya other than himself’” (ibid.: 168§-169). As
a matter of fact, Jiva does interpret the word svasraya in that way all along.
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(the false/non-false threefold creation) make this line very susceptible to an
Advaitin interpretation—a fact noted by Jiva Gosvami himself. Thus, Jiva
takes the opportunity to offer a refutation of Advaita at this point in his
commentary. He interprets the line as follows:

The creation, consisting of the living beings, senses, and gods, based
on the three qualities [gunas], is situated in him [Brahman], and he
is their master. That creation is not false [amyrsa]. It is not super-
imposed upon his energies, etc., like silver (on a shell). Rather, it is
always situated in Brahman, who is referred to in the famous scrip-
tural passage “From which these . . .,”* For this reason (it is said
in the Brahma-sitra), “But the creation of name and form is from
him who made it tripartite, for this is the teaching.”* By this rule,
since the creation has only one creator, it is true [sazya] alone.

In the verse, the non-falsity (of the creation) is also established by
an example. The exchange of fire, etc., is the mutual transposition
of portions (of each element). This means that a portion of each
element is situated in the others. This (transposition of elements) is
not like a falsity, but only as the Lord created them.

Jiva takes the word “vinimayah” as referring to the Upanisadic theory of trivrt-
karana, a process of partition by which each of the base elements—earth,
water, and fire—are compounded with parts of the other two to create the
phenomenal world as we know it.** In this way, Jiva argues for a real emana-
tion of the elements from Brahman, denying the possibility of “creation” in
the sense of @ropa, or the illusory superimposition of the elements on Brahman.
Indeed, in the next paragraph, he comes down strongly on Advaita:

Since the interpretation given here is based on the Sruti, other
imaginary interpretations are automatically defeated. In those
interpretations, fire and the other elements, which were indicated in
a general way (in the verse), are explained in a particular way. This

2 “That from which these beings are born; on which, once born, they live; and into which they
pass upon death—seek to perceive that! That is brahman!” (7aittiriya 3.1.1, translation by
Olivelle).

sarmjia-murti-klptis tu trivrtkurvata upadesat
(2.4.20)

 First, each element is divided into equal halves, and one half is further halved. Then, the half
part of each element is combined with a quarter of each of the other two. The resultant three
compounds are named “earth,” “water,” and “fire” depending on the predominant element in
each. In order to account for the other two elements—sky (@kdsa) and air (vdyu)—Sar'lkara and
Ramanuja expanded trivrt-karana into paiici-karana, a similar process of five-fold partition.
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does not please the grammarians. If this was what the Bhdagavata
meant, it would have said “like water in a mirage” and similarly for
the other elements. Moreover, in that view, the threefold creation
[tri-sarga] is not born from Brahman in the primary sense of the
word. Rather, the word “janma” is taken in the sense of superimposi-
tion [aropal.

Although Jiva does not mention it here, the author of the “imaginary inter-
pretation” is in fact Sridhara Svami, who interprets “vinimayah” in the sense
of the illusory appearance of one element in another, “like water in a mirage.”
The “particular way” in which Sridhara explains the exchange of elements is
as follows:

“Vinimaya” is transposition—the appearance of one thing in an-
other. That (appearance) passes as reality because of the underlying
existence. In this regard, the perception of water in a mirage, which
is the fire element, is well known. There is also the perception of
water in glass, which is the earth element, the perception of glass in
water, and so on with the other elements, substituting them as
appropriate.”

Sridhara’s point is that the world of appearances is insubstantial, but its
basis or substratum is Brahman, who is absolutely real. This absolute reality
lends reality to the appearances, making them seem substantial, just as the
reality of a hot surface makes the mirage water appear real. Indeed, Sridhara
defines the Supreme Reality (satyam param) as “he by whose reality even the
false world appears to be real.”*

Jiva Gosvami comes down strongly on this view. He offers several argu-
ments in quick succession as to why superimposition cannot constitute the
relationship between the world and Brahman. Here, we need only relate the
one that most directly opposes Sridhara Svami’s view:

Therefore, when the explanation is established based on scripture,
the following viewpoint would emerge: the superimposition of some-
thing occurs in the place where that thing does not actually exist,
but is seen elsewhere. Thus, in actual fact, because the superimposi-
tion is not connected to the actual object, the object’s existence
cannot give rise to the superimposition.

vinimayo vyatyayo ‘nyasminn anyavabhasah. sa yathadhisthana-sattaya sadvat

pratiyata ity arthah. tatra tejasi vari-buddhir marici-toye prasiddha. mrdi kacadau

vari-buddhir varini ca kacadi-buddhir ityadi yathayatham thyam.
(Bhavartha-dipika 1.1.1)

¥ yat-satyataya mithya-sargo ‘pi satyavat pratiyate tarh param satyam ity arthah.
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The point is this: by definition the actual object is absent from the superim-
position; therefore there is no connection between the superimposition and the
object upon which it is superimposed. For example, when silver is superim-
posed on a shell, the actual silver is absent, and so there can be no connection
between silver and the shell. Therefore, the shell cannot give rise to the appear-
ance of silver. Similarly, when the world is superimposed on Brahman, there
is, by definition, no world actually present there, and so there is no connection
between the world and Brahman. Therefore, unlike what Sridhara Svami
claims, the world’s existence cannot be derived from Brahman’s supreme
existence. What, then, is the ground or cause of the world’s existence?

Jiva Gosvami concludes his arguments with a concise statement of his
view, incorporating the Caitanya Vaisnava notion of Sakti:

because the threefold creation is born from Bhagavan—in the prim-
ary sense (of “born”)”—and Bhagavan is qualified by the energy
of creation [trisarga-Sakti], and because this is taught by negative
concomitance [vyatireka], therefore the threefold creation exists in
Bhagavan, the all-soul, as distinguished from him.

Although we have seen here a clear example of Sridhara Svami as the oppon-
ent in Jiva Gosvami’s writings, some tempering remarks need to be made.
When Jiva uses Sridhara Svam as a positive source of exegesis for Bhagavata
verses (which is how he uses him in almost every instance), he often quotes
Sridhara verbatim, and sometimes mentions him by name. Indeed, while
interpreting the other three lines of the Bhdgavata’s first verse, Jiva follows
Sridhara quite closely, in the manner we have seen above.”® And on those
few occasions when Jiva does use Sridhara as the source of prima facie view,
he concerns himself only with the problematic ideas and never with the

7 That is, not in the sense of @ropa, or superimposition, which is an indirect meaning of birth
(janma).

2 Take, for example, the first line of Sridhara’s comments on “tejo-vari-myrdan . . .” (Bhagavata
1.1.1):

yatra yasmin brahmani trayanam maya-gunanam tamo-rajah-sattvanam sargo
bhutendriya-devata-rupo ‘mrsa satyah.

Brahman, in whom the creation, consisting of the living beings, senses, and gods,
based on the three gunas—sattva, rajas, and tamas—is not false, i.e., is real.

Jiva begins his own comments by quoting this sentence, but with one important adjustment.
He writes, “brahmatvat sarvatra sthite vasudeve bhagavati yasmin,” “in whom, in Bhagavan
Vasudeva, situated everywhere, because of his being Brahman.” Jiva thus introduces the
concept of Bhagavan into the explanation, and singles him out by turning “brahman” into a
qualifier that indicates Bhagavan’s all-pervasiveness. We have seen that this sort of expan-
sion and adjustment in accordance with Gaudiya theology is typical of Jiva’s relationship

with Sridhara.
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author himself. Out of respect for Sridhara, Jiva does not quote him, para-
phrase him, or even use language similar to his. As far as the reader is
concerned, the opposing views could have come from any Advaitin. Indeed,
for Jiva Gosvami, Sridhara is factually not the source of the problematic
viewpoint, since Sridhara is a “great Vaisnava,” whose “writings are inter-
spersed with the doctrines of Advaita so that an appreciation for the great-
ness of bhagavat may be awakened in the Advaitins” (Tattva-sandarbha 27).

Ramanuja

Although Sridhara Svami is by far the most-used source in the Sandarbhas,
in the Catuhsitri section of the Paramdatma-sandarbha Ramanujacarya takes
the lead. The reason for this is straightforward: Sridhara did not write a
commentary on the Brahma-siitra, and so Jiva Gosvami must look elsewhere
for support in his endeavor. Ramanuja is a likely source for two reasons: First,
as Daniel Sheridan has shown, the Bhagavata Purdna favors a theological
standpoint that is similar to Ramanuja’s visistadvaita.”> Since Caitanyite
theology in general, and Jiva’s Catulisiatr Tika in particular, are based upon
the Bhdagavata, it is reasonable that Jiva should look to Ramanuja for an
agreeable commentary on the Brahma-sitra. Indeed, we have seen in the pre-
vious chapter that there are points of significant convergence between acintya-
bhedabheda and Ramanuja’s system in regard to hermeneutical method and
philosophical standpoint.

A second reason for the choice of commentator can be found in the
history of the Sandarbhas themselves. Jiva Gosvami begins the Tattva-
sandarbha with the following verses:

May Srila Ripa and Sanatana be victorious in the land of Mathura.
These two preceptors of the truth asked that this book be written.
A certain friend of theirs—a Bhatta who was born in a lineage of
South Indian brahmanas—wrote a book after selecting passages from
the works of eminent Vaisnavas. His original compilation is now
properly ordered in some places, but in other places it is out of order
or altogether missing. Seeing this, a simple soul [jivaka] is now
writing it out in proper sequence.*

¥ See Sheridan’s The Advaitic Theism of the Bhagavata Purana (1986) and “Sridhara and His
Commentary on the Bhagavata Purana” (1994).

0 jayatarm mathura-bhiimau $rila-riipa-sanatanau

yau vilekhayatas tattvam jiapakau pustikam imam

ko ’pi tad-bandhavo bhatto daksina-dvija-vamsajah

vivicya vyalikhad grantham likhitad vrddha-vaisnavaih

tasyadyam granthanalekham kranta-vyutkranta-khanditam

paryalocyatha paryayam krtva likhati jivakah
(Tattva-sandarbha, invocation, verses 3—5)
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Jiva Gosvami clearly feels very indebted to the Bhatta, for he repeats a
shorter version of these verses at the beginning of every Sandarbha.’ In his
commentary, Baladeva Vidyabhusana identifies the Bhatta as Gopala Bhatta
Gosvami, the only one of the six Gosvamis of Vrndavana to hail from
South India. According to the Bhakti-ratnakara of Narahari Cakravarti,
Gopila Bhatta was the son of Venkata Bhatta, a Sri-vaisnava priest at Sri
Rangam. His uncle was Prabhodananda Sarasvati, the author of several
Caitanya Vaisnava works of poetry. The two brahmanas hosted Caitanya in
Sri Rangam for the four months of the rainy season, during which time they
held lively discussions on various topics related to Krsna. The young Gopala
Bhatta was deeply influenced by Caitanya’s personality and teachings, and
decided to join him. When he reached a suitable age, Caitanya instructed
him to move to Vrndavana and assist Riipa and Sanatana.*

As the son of a Sri-vaisnava brahmana, it is quite likely Gopala Bhatta
received an education in the standard texts of the Sri-vaisnava corpus, espe-
cially Ramanuja’s commentary on Brahma-siitra, called Sribhdsya. Indeed,
the Sandarbhas as a whole betray the author’s close acquaintance with
Sri-vaisnava literature. Ramanuja is mentioned by name seven times in the
Paramatma-sandarbha, and there are three references to “the very ancient
guru of the Sri-vaisnava tradition,” Jamatr Muni. The latter is identical to
Manavala Mahamuni, whose name means “beautiful son-in-law” in Tamil,
translated as “ramya-jamdatr” in Sanskrit. A passage consisting of four verses
describing the nature of the living entity is credited to him.* It seems unlikely
that someone not trained in South Indian Vaisnavism would be familiar with
this passage.

Indeed, in the Tattva-sandarbha, Jiva Gosvami highlights Ramanuja as
one of his main sources, on a par with Sridhara Svamr:

3

The first two verses are condensed into one:

tau santosayata santau $rila-rlipa-sanatanau
daksinatyena bhattena punar etad vivicyate

This work was compiled by the South Indian Bhatta for the pleasure of the two
saints, Srila Rupa and Sanatana. However, . . .

Then the third verse is repeated here as it is.

This account of Gopala Bhatta Gosvami’s life is taken from Steven Rosen’s The Six Gosvamis
of Vrndavana (1990), a hagiography which draws material from various Bengali works,
including the Bhakti-ratnakara. Krsnadasa Kaviraja describes Caitanya’s stay at the house
of Venkata Bhatta, identifying the latter as a Sri-vaisnava, but does not mention either
Gopala Bhatta or Prabhodananda Sarasvati. See Caitanya-caritamrta 2.9.79-165.
(Paramatma-sandarbha 19). He is introduced thus: $ri-ramanujacaryad atipracinena $ri-
vaisnava-sampradaya-guruna $ri-jamatr-munina upadistam. “This is taught by SrT Jamatr
Muni, the very ancient guru of the Srivaisnava lineage, following S1T Ramanujacarya.”

3

&
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In other instances, our interpretation will be based on the doctrines
found in the writings of the venerable Ramanuja, such as his
Sribhasya etc., (adhered to) by the SiT Vaisnavas, whose renowned
sampradaya has originated from the goddess SiT herself, and who
are celebrated as great Bhagavatas of the Dravida region etc. for as
the Bhagavata itself states, there are many in this area well known
as Vaisnavas: “O Great King, some (devotees of Narayana) can be
found here and there, but their numbers are great in the Dravida
regions” (Bh.P. 11/5/39).

(Elkman 1986: 119)*

Jiva gets the nuts and bolts of his commentary on each sitra from the
Sribhasya. Like all Vedantic commentators, he begins his explanation of
each siatra with a word-by-word definition, followed by a general statement
of the siitra’s main thrust. For all five siitras, Jiva draws these basic elements
from the beginning of Ramanuja’s commentary, either by quoting verbatim
or by closely paraphrasing. In addition, Jiva often concludes his explanation
of a siatra by quoting from the end of Ramanuja’s commentary on that
sitra. By thus taking both the beginning and end from Ramanuja, it is
almost as if Jiva is requesting his readers to fill in the rest of the commentary
for themselves. Indeed, Jiva’s own purpose here is not to reinvent the wheel,
for Ramanuja’s basic explanation is quite acceptable to him. Rather, he
wishes to overlay it with Caitanyite theology, specifically by applying the
sutras to the first verse of the Bhdagavata Purana. Thus, after presenting the
overall meaning of each sutra (drawn from Ramanuja) and dealing with a
few major objections, Jiva turns to the first verse of the Bhdgavata and
extracts the same meaning as he did for the sitra.

In some places it is nearly impossible to grasp Jiva Gosvami’s argument
without prior knowledge of the Sribhdsya. In his explanation of the third
sitra, “sastra-yonitvat,” Jiva quotes from the end of Ramanuja’s comment-
ary, wherein the latter provides a series of four syllogisms that apparently
prove various facts about the nature of the world, God, and time.* Although
their intended conclusions are consistent with his own views, Ramanuja

4 dravidadidesa-vikhyata-parama-bhagavatanam tesam eva bahulyena tatra

vaisnavatvena prasiddhatvat $ri-bhagavata eva kvacit kvacin maharaja dravidesu
ca bhiarisah. ity anena prathita-mahimnam saksac-chri-prabhrtitah pravrtta-
sampradayanam $ri-vaisnavabhidhanam $ri-ramanuja-bhagavatpada-viracita-
sribhasyadi-drsta-mata-pramanyena mula-grantha-svarasyena ca.
(Tattva-sandarbha 27)

% For details, see my translation of Jiva Gosvami’s commentary on Brahma-sitra 1.1.3, along
with the accompanying footnotes.

86



SOURCES FOR CAITANYA VAISNAVA VEDANTA

nevertheless systematically dismantles the inferences, just to show the futility
of logic for knowing Brahman. Jiva reiterates these syllogisms, and then
concludes, “Logic has no basis . . . Inferences about the Lord according to
one philosophical system are refuted by another, opposing philosophical
system.” Yet, there is no indication as to why four (apparently) perfectly
reasonable syllogisms should lead one to conclude the futility of logic. Jiva
clearly expects his readers to recall and supply Ramanuja’s detailed discus-
sion of the syllogisms.

Jiva Gosvami’s quotations from Ramanujacarya’s Sribhdsya in the
Catuhsatrt Tika can be summarized as shown in Table 3.1. Although Jiva
borrows heavily from Ramanujacarya in his Catuhsitri Tika, he does not
display the same level of commitment as he does with Sridhara Svami. Since
Sridhara is regarded as the unsurpassable authority on the Bhagavata Purana,
Jiva must take into account everything that he says, whether by reiterating,
defending, or (in a few cases) refuting his views. The same imperative, how-
ever, does not hold with Ramanuja. Jiva can select what he likes from the
Sribhasya, emphasizing some points and ignoring others. A simple example
of this can be given in relation to one of the core tenets of Caitanya
Vaispavism, namely, that Bhagavan possesses a non-material body. Jiva
brings up this point several times in his Tika, and argues for it using both
the Bhagavata’s first verse and the Catuhsttri. Now, at the end of his “Sastra-
yonitvat” commentary, Jiva quotes a passage from Ramanuja describing
Bhagavan’s limitless, auspicious qualities that are known from scripture.
Although Ramanuja names many qualities in quick succession—such as the
Lord’s omniscience, limitlessness and abundance—1Jiva highlights one in
particular, and applies the other qualities to that one: “In this way, it is
established that he (Bhagavan) has a form which is eternal, unlimited, and
of his own nature.”

Sankara and Madhva

The clearest way in which Jiva shows his lack of total or exclusive commit-
ment to Ramanuja is, of course, by his use of other Vedantic commentators,
specifically Sankaracarya and Madhvacarya. For sitras three to five, Jiva
offers alternate explanations that are based on either of their Brahma-
sutra commentaries. In this section of the Catuhsitri Tika, Jiva employs a
remarkably eclectic and innovative approach toward the Vedantic tradition
as a whole. Indeed, his alternate commentaries not only draw from other
teachers, but blend the teachers’ ideas to produce a syncretistic commentary
that is not fully identifiable with any one of them.

The first alternate commentary—on “Sastra-yonitvat”—draws from
Sankara’s Brahma-siitra commentary. While all commentators read “sastra-
yoni” as a possessive compound—“he who has scripture as his source
(i.e., he who is knowable through scripture)”—Sankara also reads it as a
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Table 3.1 The content of Jiva Gosvami’s quotations from Ramanuja’s Sribhasya

Location in
Ramanuja’s

commentary Sitra 1 Sitra 2 Sitra 3 Sitra 4 Satra 5
Near the Definition  Scope of Brahman The Meaning
beginning  of “janmady cannot be function of
Brahman  asya” known by of “tu” in “asabdam”
Piirva- Auspicious ~ any pramana  the sitra The nature
mimamsa  qualities of other than of
as Brahman scripture pradhana
prerequisite  The world is ($abda).
for - an accidental
Vedanta characteristic
of Brahman.
Near the An Inference Brahman
end unqualified (anumana) is the
substance is  provides no  supreme
not the access to human end
object of Brahman. (parama-
inquiry; purusartha).
Brahman is
qualified.
The world is  Brahman is
not a completely
confusion different
(bhrama) from objects
superimposed known by
on Brahman. other
pramanas.

genitive-case compound—“he who is the source of scripture.” Although
Madhva argues strongly against this interpretation,®® Jiva finds support for
it in the first verse of the Bhdagavata, in the phrase: “tene brahma hrda ya
adi-kavaye” (“he extended the Veda to Brahma through the heart”). In
effect, Jiva seems to be saying, “See, even alternate interpretations of other
schools can be found in the Bhagavata Purana. This is because the Bhagavata

is the natural and complete commentary on the Brahma-sitra.”

% For a summary of Madhva’s views on this and the following sitras, in contrast to other
commentators, see B.N.K. Sharma, The Brahmasiitras and Their Principal Commentaries,

pp. 80-95.
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For the next two sitras (“tat tu samanvayat” and “tksater nasabdam”),
Jiva turns to Madhva for alternate interpretations.”” Madhva explains
“samanvaya” as “samyag anvaya,” complete and proper knowledge of the
entire range of scriptural texts. Jiva accepts this, but adds a unique twist:

Samanvaya here is the thorough knowledge of the meaning of the
Veda, that is, proficiency in analyzing (the meaning) completely and
in every way. Because of this [yasmat], one determines that [tat tu]
Brahman is the source of scripture. Perfect knowledge is not present
in the living entity, and the pradhdna (primal, undifferentiated
aggregate of matter) is unconscious. This is the meaning. In the
scriptural passage: “He knows everything. No one knows him.”
Brahman has that complete knowledge.

The sitra asserts the necessity of complete knowledge of scripture; yet, com-
plete knowledge is present only in Brahman. Since the author must have full
knowledge of his creation, only Brahman can be the source of scripture.
Thus, Jiva turns Madhva’s reading of this sitra into a justification for the
alternate interpretation of the previous one—an interpretation that Madhva
himself argued against! The word “samanvayat” is usually understood as
referring to the student of scripture—“by complete knowledge, (the student
realizes) that.” Jiva is unique in applying the word to Brahman himself—
“because of (Brahman’s) complete knowledge, that (is the case, namely,
Brahman is the source of scripture).”

7 In the Tattva-sandarbha (28), Jiva Gosvami acknowledges Madhva as one of his respected
sources, but mainly for quotations from texts that are unavailable to Jiva:

And here, the authoritative words of Sruti, the Puranas, etc. will be quoted just as
I have seen them; . .. In some cases, I have been unable to personally see certain
verses, and so have taken them from the Bhagavatatatparya, Bharatatatparya,
and Brahmasitrabhasya, etc. of the venerable Madhvacarya, the ancient pre-
ceptor of the doctrine of Tattvavada, who, even after accepting discipleship with
the revered Sankaracarya, separated himself from him, and siding with the wor-
shippers of bhagavat, advanced many distinctively “Vaisnava” doctrines, who was
chief among knowers of the Vedas and their meaning, and whose disciples and
grand-disciples include Vijayadhvaja, Brahma Tirtha, Vyasa Tirtha, etc., of great
renown in the South and elsewhere. As stated by Madhva in his Bharatatatparya:
“Having mastered the other scriptures by the light of Vedanta, and having seen
different versions of the text (the Mahabharata) in various parts of the country,
I will examine these, and will speak just as Bhagavan Vyasa, the Lord Narayana
himself, spoke the Mahabharata etc.”

The Sruti texts which will be quoted from Madhva will be the Caturvedasikha
etc.; the Puranic texts will include those portions of Puranas, such as the Garuda
etc., which are no longer available; the Sambhitas will include the Mahasamhita etc.;
and the Tantras will include the Tantrabhagavata and Brahmatarka etc.

(Elkman 1986: 121)
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Jiva Gosvami continues his blending of apparently conflicting viewpoints
in the next sitra, this time bringing together Madhva and Ramanuja. No-
where does Madhva differ more starkly from both Ramanuja and Sankara
than in his interpretation of “Iksater nasabdam.” Both the latter give the
following basic meaning to the sitra, “That which is not revealed (solely) by
scripture, namely, the pradhana, is not (the cause of the universe), because
of the root ‘tks.”” The root “7ks” is used in the Chandogya statement, “He
thought [aiksata], ‘Let me become many. Let me propagate.’” Since the
material aggregate (pradhana) is not conscious, it cannot think, and so it
cannot be the cause of the universe.

Madhva, on the other hand, takes the word “asabdam” as referring not to
the material aggregate, but to Brahman. Brahman is not asabdam, beyond
words, because of the root “7ks” found in such Upanisadic statements as
“purusam tksate,” “he sees the Supreme Person” (Prasna 5). In other words,
if one were to claim that Brahman is inexpressible, and therefore cannot be
known through the Vedas, then why would the Upanisads exhort us to see,
know, and understand Brahman? Brahman can be known through words,
although not exhaustively.

Although Madhva and Ramanuja’s interpretations of “tksater nasabdam”
seem poles apart, Jiva brings them together with considerable ingenuity. He
once again shifts the semantic force of the sarra from the student of scrip-
ture (who must use words to know Brahman) to Brahman himself.

One may ask, “Since the $ruti says ‘Brahman is] without words
[asabda], without touch, without form, imperishable,*® how can
Brahman have scripture [Sabda] as the source of knowledge about
himself?” This is answered: In this context, Brahman is not without
words. Why? Because of 7ks: “It [Brahman] thought [7ks], ‘Let me
become many. Let me procreate.”” According to the $ruti, the root
tks here consists of words such as “let me become many.”

Jiva here accepts the same Upanisadic statement as the subject of discussion
(visayavakya) as do Ramanuja and Sankara—“tad aiksata bahu syam”—but
then derives Madhva’s conclusion from it. If Brahman himself uses words,
as he does in Chandogya 6.2.3, then how can he be inaccessible by words
(asabdam)? As always, Jiva finds the seeds of this interpretation in the
Bhagavata: “This very fact is stated by “abhijiia” (in the first verse). He is
skillful (abhijiia) in deliberation that consists of words like ‘let me become

999

many.

* Katha 3.15.
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This kind of innovative synthesis is not unusual for Jiva Gosvami. His
Sarva-samvadint (which literally means “conversing with everyone”) brings
the three major Vedantists—Sankara, Ramanuja, and Madhva—into dia-
logue with each other on selected issues. The work was written as a supple-
ment to the first four Sandarbhas, and a systematic study of it would comprise
a natural sequel to the present endeavor.”

¥ 1 am aware of three printed editions of the Sarva-samvadini, two in Bengali script (one with
a Bengali translation) and two in Devanagari. Also, Haridas Sastri includes the Sarva-
samvadini in his edition of the first four Sandarbhas, although he does not supply a translation.
For further details, see the bibliography.
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4

VEDANTA IN THE
BHAGAVATA PURANA

The overall purport of the Bhagavata

The overarching structure of Paramatma-sandarbha’s 105th section, which
includes Jiva Gosvami’s Catuhsitri Tikd, is quite simple. Jiva sets out to
determine the overall purport of the Bhdgavata Purdana by examining the six
indicators of meaning (tatparya-linga):

This mahapurana has the name Sri Bhagavata because it teaches
about him (Bhagavan). As it is said, “This Purana, called Bhdagavata,
is equal to the Veda.” The chief meaning of the Bhdagavata will be
considered from different angles according to the six indicators of
meaning [tatparya-lingal: “The opening and concluding statements
[upakrama-upasamhara), repetition [abhyasa], novelty [apirvata],
result [phala], subordinate statements of commendation or praise
[arthavddal, and reasoning [upapatti] are the indicators which are
used to determine the purport.”

These six criteria for determining the purport of a text are one of the fea-
tures of Mimarmsa exegesis almost universally adopted by Vedantists. Advaitin
writers employ the technique for everything from determining the meaning
of a particular Upanisadic passage to showing the purport of the entire
Veda. Sankara, for example, uses the technique to show that “zat tvam asi”
is the purport of Chandogya chapter 6, that the identity of the jiva and
Brahman is the theme of all the Upanisads, and that Brahman is the subject
matter of the entire Veda (Murty 1959: 83-84). Madhva asserts that the
technique must be used in order to reach the harmonious concordance of all
scriptures that is described in the siatra “tat tu samanvayat.”

! Here Jiva Gosvami is quoting a well-known verse which lists the six tatparya-lirigas:

upakramopasamharav abhyaso ‘ptrvata phalam
arthavadopapatti ca lingarm tatparya-nirnaye
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In order to get a feel for how this exegetical method is used in Vedanta,
and to better understand what Jiva Gosvami has in mind when he employs
the method, let us take a closer look at Sankara’s Chandogya commentary,’
a work which would have been quite familiar to Jiva Gosvami, though
not very agreeable because of its nondualist conclusions. The sixth chapter
begins thus:

There was one Svetaketu, the son of Aruni. One day his father told
him: “Svetaketu, take up the celibate life of a student, for there is
no one in our family, my son, who has not studied and is the kind
of Brahmin who is so only because of birth.”

So he went away to become a student at the age of 12 and, after
learning all the Vedas, returned when he was 24, swell-headed, think-
ing himself to be learned, and arrogant. His father then said to him:
“Svetaketu, here you are, my son, swell-headed, thinking yourself
to be learned, and arrogant; so you must have surely asked about
that rule of substitution by which one hears what has not been
heard of before, thinks of what has not been thought of before, and
perceives what has not been perceived before?”

“How indeed does that rule of substitution work, sir?”

“It is like this, son. By means of just one lump of clay one would
perceive everything made of clay—the transformation is a verbal
handle, a name—while the reality is just this: ‘It’s clay.””

(Olivelle 1996: 148)
Sankara takes the phrase “yena avijiatam vijiiatam,” “that by which one
perceives (knows) what is unperceived (unknown)” as the opening statement
(upakrama). We can immediately make the following observation: the pas-
sages that fill the six categories are as much a matter of interpretive choice
as are the meanings of those passages. The opening statement chosen by
Sankara is not the first sentence of Chapter 6 (it occurs in verse number
three), nor is it the only phrase in the first part of Chapter 6 that is meaning-
ful enough to serve as the opening statement. The selection of the statement
can be questioned as much as the sense ascribed to it. The same can be said
of the other indicators as well. This arbitrariness, however, is not in itself a
drawback, for the task of the exegete is to show that a particular reading will
harmonize the entire text in question. If a particular application of the six
indicator method leads to a consistent and coherent understanding of the
text, that in itself is sufficient reason to accept the selection of verses as valid.

2 T am grateful to Dr. Jacqueline Hirst for pointing out to me this usage of the method by
Sankara. Much of what is said here is derived and developed from correspondence with her.
For further discussion of Sankara’s usage of the six criteria, see her book, 4 Way of Teaching:
Studying Sarnkara’s Advaita Vedanta.
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Sankara’s chosen concluding phrase, however, is indeed the very last state-
ment of Chapter 6: “that constitutes the self of this whole world; that is the
truth; that is the self (atman). And that’s how you are, Svetaketu” (Olivelle
1996: 156). The key phrase here, of course, is “tat tvam asi,” often translated
as “you are that.” Since the opening and concluding statements must be
harmonious in meaning, the opening phrase “that by which one perceives”
should be understood as referring to the same thing as “tat tvam asi.” In other
words, you are that by which one perceives.

Once the concordance (ekavakyata) of the opening and concluding state-
ments has been established, the other categories come without much difficulty.
Repetition (abhydsa) is quite obvious; the phrase “you are that” is repeated
nine times. The subject matter is novel (apiirvata), Sankara argues, because
it cannot be known by any of the other means of knowledge, such as percep-
tion or inference. The opening paragraph (quoted above) also makes it clear
that the knowledge being presented here is different from any other learned
by Svetaketu. The fruit of this knowledge is given by way of a story in 6.14:

Take, for example, son, a man who is brought here blindfolded
from the land of Gandhara and then left in a deserted region. As he
was brought blindfolded and left there blindfolded, he would drift
about there towards the east, or the north, or the south. Now, if
someone were to free him from his blindfold and tell him, “Go that
way; the land of Gandhara is in that direction”, being a learned and
wise man, he would go from village to village asking for directions
and finally arrive in the land of Gandhara. In exactly the same way
in this world when a man has a teacher, he knows: “There is a delay
for me here only until I am freed; but then I will arrive!”

(ibid.: 155)

Here, relief from ignorance or bondage and a return to freedom are identi-
fied as the results (phala) of knowing the self. The entire enterprise of self-
realization is praised (arthavdda) by the very context in which the knowledge
was delivered. Svetaketu came home after twelve years of study, a master
of all branches of Vedic learning, taught by “illustrious men” (ibid.: 148).
Yet he knew nothing of the self. His father’s instructions to him about his
own identity (you are that!) thus stand a step above all other knowledge.
Finally, the Upanisad argues and reasons (upapatti) by way of analogies—
clay, copper, salt, and others. All of the examples point to the same thesis
—the identity of the individual self and Brahman. And since all six indic-
ators of meaning are in agreement, Sanikara can conclude that “you are that”
is indeed the purport of Chandogya Upanisad Chapter 6.

3 It must be said that Sankara does not refer to all six indicators liigas by name in his
commentary, “but it is clear that he is using them in the course of his exegesis, showing how
the whole of Chandogya Upanisad chapter six is harmonised by an Advaitin reading” (Hirst).
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Now, the fifth category, arthavdda, merits a closer look here, for its app-
lication is not as clear as the others. The term undergoes a considerable
shift in meaning from Mimarmsa to Vedanta, and is thus a useful example
of how Vedanta appropriates exegetical techniques from earlier traditions.
For Mimamsa, the Vedas are primarily injunctive, that is, they prescribe
the performance of various ritual activities. Injunctions for the performance
of sacrifice are the useful (and therefore meaningful) parts of the Vedas.
Sentences which merely state something or deliver information are called
arthavadas, and they are useful

in so far as they form a unitary passage with command-sentences.
For example, the arthavada ‘Vayu is a swift deity’ forms a unitary
passage with the injunction, “One who wants prosperity should touch
a goat relating to Vayu,” because taken independently the arthavada
has no use, while taken as a corroborative statement of the injunc-
tion, it praises the god Vayu and suggests that a rite in connection
with that god is highly praiseworthy.

(Murty 1959: 69)*

Arthavddas are supplementary statements that explain or praise sacrificial
activity, and thus provide encouragement for its performance. Clooney explains:

Just as subordinate actions are indirectly related to a larger sacrifi-
cial purpose through preparing things used in the main actions, com-
mendatory statements [arthavada] participate in the larger purpose
by supporting injunctive statements. . .. [S]entences and the Veda
itself are analyzed into components to be classified hierarchically
according to connection to action.

(1990a: 119, 122)

Vedanta turns this hierarchy on its head. Whereas Mimamsa regards any-
thing not directly related to action as secondary in significance, Vedanta
regards action itself as secondary to knowledge, and statements not convey-
ing spiritual truth as lesser in importance. For Sarnkara, this includes injunc-
tions related to the knowledge being taught, genealogies of teachers, factual
statements about the world, and genesis stories. In the case of Chandogya
Chapter 6, for example, we saw that Sankara regards the story of Svetaketu
as the arthavada, since it provides the context for the delivery of knowledge
and highlights the teaching’s rarity.

* K. Satchidananda Murty lists three kinds of arthavddas: gunavada (a sentence that contra-
dicts what is known from other pramanas), anuvada (a sentence that states something already
known through other pramanas), and bhitarthavada (a sentence which neither contradicts
nor confirms what is known by other pramanas). See Revelation and Reason in Advaita
Vedanta (1959: Chapter 5), for further discussion of the varieties and significance of arthavadas.
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Let us now turn to Jiva Gosvami’s application of the six indicators in the
105th anuccheda of the Paramatma-sandarbha. His choice of verses from the
Bhagavata Purana for each of the six categories is as follows:

Opening and concluding statements

For the opening statement, Jiva simply quotes the very first verse of the
Bhagavata:

Let us meditate on the Supreme Truth, from whom there is the
creation, etc. of this (universe)—inferred by positive and negative
concomitance in things—who is the all-knower, self-luminous, who
revealed the Vedas through the heart to the first sage, about whom
the gods are confused, in whom the threefold evolution is not false—
like the exchange of fire, water, and earth—and who, by his own
power, is always free from deception.’

For the concluding statement, he selects verse nineteen in Chapter 13 of the
twelfth book:

Let us meditate upon the pure, spotless, sorrowless, immortal,
Supreme Truth, who out of compassion illuminated this unparal-
leled lamp of knowledge to Ka (Brahma) long ago. Through that
form (Brahma), he gave it to Narada, and through him to Krsnamuni
(Vyasa), and through him to Yogindra (Suka), and through him to
Bhagavadrata (Pariksit).°

Here, we have a situation that is in some ways opposite to what we had with
Sankara’s Chandogya commentary. There, Sankara accepted the last sen-
tence of Chandogya Chapter 6 as the concluding statement, but selected an
opener that conformed in meaning but was not the very first sentence of the
chapter. Here, Jiva Gosvami does accept the first statement of the Bhagavata
as the opening statement, but identifies the closing statement as a verse that
occurs four verses before the end. The very last verse of the Bhdgavata goes

s janmady asya yato 'nvayad itarata$ carthesv abhijiiah svarat
tene brahma hrda ya adi-kavaye muhyanti yat strayah
tejo-vari-mrdam yatha vinimayo yatra trisargo ‘mrsa
dhamna svena sada nirasta-kuhakam satyam param dhimahi

(Translation based on Sheridan 1994: 51-52)

kasmai yena vibhasito ’yam atulo jiana-pradipah pura
tad-ripena ca naradaya munaye krsnaya tad-rpina

yogindraya tad-atmanatha bhagavad-rataya karunyatas

tac chuddharh vimalam viSokam amrtar satyarm param dhimahi
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like this: “The singing of whose names destroys all sins, and obeisance to
whom subdues all misery—to that Supreme Hari, I bow down.”” This verse,
or any of the three before it, could just as well have served as concluding
statements. Indeed, Jiva Gosvami’s chosen conclusion would probably have
been regarded as a commendatory statement (arthavada) by Sankara, since
it gives a genealogy of teachers. Still, the reason for Jiva’s selection is clear:
the verse ends with the phrase “satyam param dhimahi,” which matches the
first verse exactly. This fact in itself validates the selection, for the initial
assumption is that there is harmony between the opening and concluding
statements; the expert exegete must simply find it. The three words, “satyam
param dhimahi,” are crucial to Jiva’s commentary on the opening verse.
Through them, he comments upon the first sitra of the Brahma-sitra, and
establishes Bhagavan as the object of meditation or inquiry.

Sometimes, however, it becomes impossible to find harmony between the
opening and concluding statements, and in such instances the question arises
as to which holds precedence in determining the meaning of the text. This
has sparked considerable debate among Vedantins of different traditions,
with the Advaitins arguing for the supremacy of the opening statement
(upakrama), while the Madhvas favor the concluding statement (upasamhara).
In his work Upakrama-parakrama, the sixteenth-century Advaitin writer,
Appaya Diksita, argues that if the introduction and conclusion deal with
the same subject matter but conflict in their viewpoint, the introduction
should be given priority, and the conclusion interpreted in conformity with
it. The Brahma-siitra itself provides a good example of this principle at work.
The text begins by asserting the necessity of inquiry into Brahman (brahma-

Now it is found that the last chapter of the Brahma Sutras deals in
general with the successive stages by which a man who has wor-
shipped the Saguna Brahman [Brahman with attributes] reaches the
world of Brahma (the four-faced deity). Such a state is, according
to the Advaita theory, not a lasting one, since it is the result of
worship. But after describing the state of one who reaches the world
of Brahma and how he has come to reach it, the very last sitra
says: “There is no return for those who have gone to Brahmaloka,
for scripture says so.” While this siitra apparently asserts that the
souls who have reached the world of Brahma through worship have
attained final liberation, Sankara interprets it to mean that this
state also is not the lasting one, but that it is called “lasting”, because

nam-asankirtanam yasya sarva-papa-pranasanam
pranamo duhkha-$samanas tamh namami harirh param
(12.13.23)
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the souls who have gone to the world of Brahma can there undertake
an inquiry [vicara] about Brahman, obtain Brahman-knowledge
and thereby attain final liberation. This is justified thus: While in
the earlier chapters and the earlier portion of the very last section,
jnana alone is said to be the means of attaining liberation, the very
last stitra says that Upasana leads to liberation. Applying the prin-
ciple of Upakrama parakrama, this apparent meaning should be
rejected, and a meaning in conformity with preliminary chapters
taken. By doing that alone the purport is obtained.

(Murty 1959: 85)

Vaisnava Vedantists, of course, have no issue with worship leading to libera-
tion and, indeed, would be quite happy to accord it a privileged position
over jiana. Madhva, for example, interprets the last sitra not as a descrip-
tion of Brahma’s world, but of the state of final liberation: one who has
reached Brahman must never return.® In general, Madhva holds that the
six indicators are listed in ascending order of strength, from the opening
statement (upakrama) to the argument (upapatti). In response to the
Upakrama-parakrama, Vijayindra Tirtha, a disciple of the famous Madhva
exponent Vyasaraja, composed the Upasamhara-vijaya, “Victory of the
Conclusion.”

Jiva Gosvami follows the Madhvas in giving precedence to the con-
clusion, although his commentary on the opening verse far exceeds his
commentary on the conclusion in both detail and sophistication. Jiva points
out that even Sankara gives priority to the concluding statement in his
commentary on Brahma-sitra 3.3.16, where he uses a later passage (from
the Chandogya) to reinterpret an earlier passage (from the Brhadaranyaka).
Jiva uses this technique to argue on the basis of the Bhdgavata Purana’s
conclusion that Bhagavan is both the speaker of the four-verse Bhdgavata
and the object of Vyasa’s trance.” Thus, while Jiva sides with the Vaisnava
stance on the issue of priority, he is quite aware of the opposing viewpoint
and even eager to find a point of mutual agreement.

8 The final sitra consists of two words, repeated twice: andavritis Sabdad anavrttis Sabdat.
Jagannatha Tirtha, an eighteenth-century Madhva commentator, explains it thus:

Muktas [liberated souls] enjoying their Bhogas [pleasures] never return, never
return. They eternally continue to enjoy their Bhogas. This is how the Srutis state.
Repetition of the words is meant to emphatically bring out the thesis that Mukti
[liberation] is a state from where there is no return to the Samsara. Mukti is a state
of unending Bliss and Pleasure.

(Panchamukhi 241)

° For an analysis of Jiva’s use of Sankara’s commentary on Brahma-siitra 3.3.16, see the notes
for my translation of Jiva’s commentary on the concluding statement of the Bhagavata.
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Repetition and novelty

Jiva Gosvami selects the following verse to serve as evidence of both repeti-
tion and novelty:

Bhagavan Hari, the Lord of all, who drives away Kali’s multitude
of impurities, and who possesses a perfect form, is not repeatedly
praised elsewhere, but here he is described in detail in every line by
the use of narratives.'’

It is worth noting that here, unlike in the Chandogya case, Jiva does not
give an example of repetition in the Bhdgavata, but only a statement that it
does occur: “Bhagavan is described in every line.” This kind of repetition
cannot be substantiated by a simple count; it is more a question of evalua-
tion: Is every line of the Bhdgavata somehow related to Bhagavan? Does
Bhagavan permeate every narrative of the Purana? Jiva Gosvami agrees that
the Bhagavata sometimes describes divinities other than Bhagavan, but it
does so by putting them in proper relation to him, instead of uncritically
equating them:

Narayana and others are described here, but they are described as
perfect forms [aSesa-mirti] or descents [avatara] of him. Bhagavan,
who has such characteristics, is sung here, not—as in other places—
without making distinctions. By the use of different narratives,
Bhagavan is pointed to in every line [anupadam] and is described
[pathita] from all perspectives [pari], or in other words, he is stated
clearly.

This clear focus on Bhagavan is the unique characteristic of the Bhdgavata.
In other words, the repetition (abhydsa) itself becomes the novelty (apirvata).
The Bhagavata is not the only place where Bhagavan is praised; rather, it is
the only place where he is praised so relentlessly. If we put the repetition and
novelty together, we get a very strong claim: only Bhagavan is described in
the Bhdgavata and only the Bhdgavata clearly describes Bhagavan.

kali-mala-samhati-kalano ‘khileso

harir itaratra na giyate hy abhiksnam

iha tu punar bhagavan asesa-murtih

paripathito ‘nupadam katha-prasangaih.
(Bhagavata 12.12.66)
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Result

The fruit of reading the Bhdgavata Purana is described in the second book:
“Those who drink the nectar of the stories of Bhagavan, the soul of good
people, and whose earholes are filled with that nectar, purify the mind,
which is polluted by sense-objects, and go near his lotus feet.”!!

Normally, the statement of result (phala-$ruti) occurs at the end of a text,
to inform readers (or listeners) of what rewards they can expect from their
pious act. The Bhdagavata Purdana also has such a statement at the end of the
twelfth book. Still, Jiva selects a verse from much earlier in the Purana,
namely, the second chapter of the second book. Why does he not use the
standard statement of the result at the end?

The context in which this verse appears may provide one reason for its
selection. The conversation between Sukadeva and Pariksit, which lies at
the core of the Purana, begins in the second book. King Pariksit, who is
awaiting death on the bank of the Ganges, asks Sukadeva Gosvam to tell
him about the duty of one who is about to die. The sage’s initial and
essential answer comprises the first two chapters of the second book. Jiva’s
chosen result-verse occurs at the end of the second chapter, after which
Sukadeva pauses and says, “Thus I have answered your question regarding
the duty of a dying man” (2.3.1). In once sense, the Bhagavata is complete at
this point. Sukadeva has answered Pariksit’s desperate question, and, with
the result-verse quoted above, assured him that his instructions will have the
desired effect. Jiva’s chosen verse can thus also be seen as a statement of the
result at the end of a text. The difference is that, in contrast to the twelfth
book, the result-verse here carries more weight, for the proof of its efficacy
can be seen in its surrounding narrative. The context of the verse adds
power and reliability to its promises.

Statement of praise

The following verse serves as the commendatory statement:

He whom Brahma, Varuna, Indra, Rudra and the Maruts praise
with divine prayers; whom the Sama-singers sing using Vedic hymns
along with the subordinate divisions, progressive recitations, and

pibanti ye bhagavata atmanah satam

kathamrtam $ravana-putesu sambhrtam

punanti te vidusitasayarm

vrajanti tac-carana-saroruhantikam
(Bhagavata 2.2.37)

Sridhara Svami also identifies this verse as a description of the $ravanadi-phalam, the fruit of
hearing the Bhdagavata.
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Upanisads; whom the yogis see with a mind that is fixed in medita-
tion upon him; whose limits the hosts of gods and demons do not
know; to that Lord I bow down."

Jiva Gosvami has very little to say on this verse. Its role as a commendatory
statement is clear: Bhagavan (or the “deva™) is praised by all types of ad-
vanced beings, using various methods (prayer, hymn-recitation, meditation,
and intellectual endeavor). The speaker, Stta Gosvami, also glorifies the
Lord by offering his obeisance. This verse appears in the final chapter of the
Bhagavata, as a pious invocation to the chapter and an auspicious conclu-
sion to the Purana.

Reasoning

The reasoning or argument (upapatti) is provided by the following verse:

By physical objects [drsyaih] such as the intelligence, by his own self
[svatmana], by characteristics [laksanaih], and by arguments that
lead one to make inferences [anumapakail], Bhagavan Hari is per-
ceived in all beings as the seer.'

This verse appears in the same context as the result-verse quoted above—
Sukadeva Gosvami is concluding his answer to Pariksit’s query about the
duty of a man about to die. Sukadeva’s final recommendation, given in the
next verse, is that Bhagavan Hari (Krsna) should be heard about, glorified
and remembered by all people, everywhere, all the time. In order to do this,
one must first of all understand the existence and nature of Bhagavan. This
can be done by the methods listed in the verse quoted above. The creator
Brahma used these methods at the beginning of creation to study the Veda
(verse 34) and came to the same conclusion, namely, that Bhagavan should
be worshiped by bhakti-yoga (verse 33).

Jiva Gosvami gives a relatively lengthy and involved explanation of this
verse, as one would expect for a verse that is regarded as the source of
reasoning or argument (upapatti). The grammatical structure of the text

yam brahma varunendra-rudra-marutah stunvanti divyaih stavair
vedaih sanga-pada-kramopanisadair gayanti yam samagah
dhyanavasthita-tad-gatena manasa pasyanti yar yogino
yasyantam na viduh surasura-gana devaya tasmai namah
(Bhagavata 12.13.1)

bhagavan sarvabhutesu laksitah svatmana harih

dréyair buddhyadibhir drasta laksanair anumapakaih
(Bhagavata 2.2.35)
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itself is quite simple. The subject (Bhagavan who is Hari who is the seer)
is understood (laksitah) by a number of means (drSyaih, buddhyadibhih,
svatmand, laksanaih, and anumapakaih). The challenge lies in determining
how all these different items point to Bhagavan, and how they all relate
to each other. Jiva divides the items into two groups: the entities whose
existence leads us to conclude the existence and nature of Bhagavan, and
the methods of reasoning by which we arrive at that conclusion. In the first
group are three entities: physical objects (drsyail)—such as the intelligence
(buddhyadibhih)—the individual living entity (svatmand), and Bhagavan’s
own portion, the inner controller (also svatmana). In the second group are
the two logical categories of laksana (characteristics) and anumapaka (that
which leads one to make inferences).

Jiva interprets the word “laksanaih” (by characteristics) as referring to
the use of anupapattis, or untenables—the opposite of upapatti, or proper
reasoning. Anupapatti is a tool for argument by contradiction; if one can
show that a particular viewpoint leads to a logically untenable position,
then that viewpoint must be rejected.'® The untenability can often be
elicited by using the characteristics (laksanas) of the entities concerned. For
example, Jiva attempts to show that the characteristics of the entities men-
tioned in the verse (physical objects, living entities, and the inner controller)
lead to untenables that cannot be resolved without positing the existence
of another entity, namely, Bhagavan. Jiva’s specific untenables will be given
below.

As for the second logical category mentioned in the verse—anumapakaih—
Jiva understands it as a reference to the use of vyapti, or invariable concom-
itance. Here is why: The word “anumapaka” literally means “that which
causes an inference (anumana).” Most schools of Indian logic agree that
vyapti—the fact that the thing to be proved (s@dhya) and the reason for its
presence (hetu) are always found together—is one of the most important
components of a successful inference (Kuppuswami 1961: 228). Take, for
example, the following standard example: “This mountain has smoke;
wherever there is smoke there is fire; therefore, the mountain has fire.”
The second part of the inference, namely, the invariable concomitance
(vyapti) of fire (the sadhya) and smoke (the hetu), is clearly the driving force
here.

For his inferences, Jiva Gosvami uses a three-part syllogism structure:
(1) the thesis to be proven (pratijiid); (2) the reason (hetu); and (3) the ex-
emplification (ud@harana), which includes the invariable concomitance
(vyapti). Using the mountain example, we can structure a syllogism as follows:
(1) The mountain has fire; (2) because it has smoke; and (3) whatever has

'* The most famous instance of argumentation using anupapattis is found in Ramanuja’s
Sribhasya 1.1.1. See John Grimes, The Seven Great Untenables (1990).
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smoke also has fire, as in a hearth." Ironically, Jiva Gosvami does not
explicitly state the vydpti (in the third part)—it is so essential that it is
obvious. For example, the first inference given below reads in Sanskrit,
“buddhyadmi kartrprayojyani, karanatvad, vasyadivat.” Here, the thesis is
“the intelligence, etc., are dependent upon an agent,” the reason is “because
they are instruments,” and the example is “just like an axe, etc.” The unstated
concomitance is “an instrument is always dependent upon an agent.” The
thesis is typically in the nominative case, the reason is in the ablative, and
the exemplification is a word ending in the suffix “var” (“like”).

In order to arrive at the existence and status of Bhagavan, Jiva builds a
hierarchy of entities mentioned in the verse—physical objects, living entities
(jiva), the inner controller (antaryamrt), and Bhagavan—and then moves from
one to the next using both untenability and inference. First, by examining
the nature of the physical elements, he attempts to show the existence of the
Jjiva as the actual seer and controller in the body. From the existence of the
jiva, he deduces the presence of the antaryami as the instigator of activity,
and from the antaryami, he arrives at Bhagavan. Here are the pairs of
untenables and inferences which he uses to progress from one level to the
next:

1  Physical objects reveal the jiva as seer:

(a) Untenable: Without the self-luminous seer, it is not possible for
the inert physical objects such as the intelligence to see.

(b) Inference: The intelligence, etc., are dependent upon an agent,
because they are instruments, just like an axe, etc.

2 The jiva reveals the existence of an inner controller (antaryamr):

(a) Untenable: Because one can see that the jivas are not independent
agents or enjoyers, and because karma, or activity, is also inert,
therefore the jivas’ inclination for being the agent or enjoyer can-
not take place without a particular, inner instigator.'®

(b) Inference: The jivas are inspired by the instigating agent because
they are not independent, just like woodcutters and other laborers.

15 Jiva Gosvami is using a shortened version of the classical parartha-anumana, “inference for
another,” which has two additional parts after the three given above. These are (4) the
subsumptive correlation (upanaya) and (5) conclusion (nigamana). The former is the asser-
tion that we indeed have a particular instance of the general rule here, e.g., “this mountain
has smoke.” The latter states the specific result: “Therefore, this mountain has fire.” Some
schools of logic, such as the Mimamsakas, regard these two parts as superfluous. For a full
discussion of the parartha-anumana and the debates surrounding it, see S. Kuppuswami
Sastri’s A Primer of Indian Logic (1961: 215-231).

In other words, the impetus for activity cannot be located in the jiva, nor in the activity itself.
Therefore, it must be found in the antaryamr.

>
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3 The antaryami reveals the existence of a yet superior being, Bhagavan:

(a) Untenable: If someone superior enters the jivas with all his por-
tions, then he would not be the Lord (zSvara), because of the absence
of completeness."”

(b) Inference: The not-very-influential jiva’s inner controller is the Lord
(tSvara), and he is dependent upon his own source (Bhagavan).
This is also due to completeness, just like the lordship of one who
employs woodcutters and other laborers is (ultimately) dependent
on the lordship of the king.

Thus, by dividing the contents of the argument-verse into two groups, and
then pairing each entity in the first group with each item in the second
group, we can get a total of six arguments establishing Bhagavan.

Before concluding his discussion of the sixth category, Jiva Gosvami pauses
to make a slightly broader point. Not only do the entities and techniques
mentioned in the Bhdgavata verse prove Bhagavan, but also any scripturally
based method of reasoning will ultimately lead to Bhagavan. To illustrate
his point, Jiva quotes another verse from the Bhdgavata (3.32.33): “Just as a
single object, possessing many qualities, is perceived in different ways by the
senses, so also is Bhagavan perceived by the different paths described in the
scriptures.” Jiva takes this as a statement of gati-samanyam, “sameness of
destination” or “consistency of import.” This principle of scriptural harmony
is drawn from Brahma-sitra 1.1.11, “gati-samanyat,” which argues that Brah-
man (and not the living entities or the inert material aggregate) is the cause
of the universe “because all the scriptures consistently state this to be the
case.” Demonstrating scriptural harmony is, of course, one of the primary
tasks of the Vedantic exegete, and each commentator has used his own
unifying principle or theme to bring this about, whether it is the great state-
ments (maha-vakyas) of the Upanisads or the analogy of body and soul. Jiva
Gosvami here makes Bhagavan the central axle of his theological system.

Satyam Pararm Dhimahi: Vedanta in the first verse

Jiva Gosvami’s commentary on the first few sitras of the Brahma-siitra occurs
within his explanation of the opening verse of the Bhdgavata Purana. This is
because, as we have seen, Caitanya Vaisnavas regard the Bhagavata Purana
as the perfect and natural commentary on the Brahma-sitra. In the final
section of the Paramatma-sandarbha, Jiva shows us what a Bhagavata-based

' If the antaryami were the complete Bhagavan himself, it would mean that the Lord had
exhausted all of himself in the creation. The antaryami is therefore only a secondary controller,
a partial manifestation of Bhagavan for executing the functions of the creation.
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commentary on the Brahma-sitra would look like by commenting on the
first few sitras using the first verse of the Bhdgavata.

Commenting on the beginning portion of a text in lieu of a full comment-
ary is a fairly common shortcut method. In any Brahma-siitra commentary,
the explanation of the first four sarras, called the catuhsitri tika, is con-
sidered the most crucial part of the commentary. Such explanations are
usually lengthy, detailed and indispensable. So also with commentaries on
the Bhdgavata Purana, the explanation of the first few verses are by far the
most extensive and involved. For example, the sixteenth-century Advaitin,
Madhustidana Sarasvati, wrote a commentary on only the first verse called
Srimad-bhagavata-prathama-sloka-vyakhya.

Jiva Gosvami is certainly not the first commentator to notice connections
between the first verse of the Bhdgavata and the Brahma-siitra. As early as
the thirteenth century, Madhvacarya quotes a verse from the Garuda Purana
ascribing the meaning of the Brahma-siitra to the Bhagavata:

This [Bhagavata Purana) is the meaning of the Brahma-sitras and
determines the meaning of the ( Mahda) Bharata. It is a commentary
on the Gayatrt and it is reinforced by the meaning of the Veda. It is
the essence of the Puranas, and it is directly spoken by Bhagavan. It
has twelve books, one hundred chapters, eighteen thousand verses,
and the name “Srimad-bhagavatam.”"

Jiva quotes these same verses in the Tattva-sandarbha and mentions the
phrase “artho ‘yam brahma-sitranam” at the beginning of his Catuhsiitrt
Tika, in order to highlight the reasonableness of his endeavor."” Next, in the
fourteenth century, Sridhara Svami quotes Brahma-siitra 1.1.5 in his explana-
tion of the word “abhijiiah” in the first verse:

So then, is the material aggregate [pradhana) intended as the object
of meditation (in this verse), since it is the cause of the world? That
is ruled out. Abhijiia (the knowing one)—on him (we meditate).
Because of the scriptural passage, “He thought, ‘Let me now create

artho ‘yam brahma-sttranam bharatartha-vinirnayah
gayatri-bhasya-riipo ‘sau vedartha-paribrmhitah
purananam sara-ripah saksad bhagavatoditah
dvadasa-skandha-yukto ‘yarm $ata-viccheda-sarhyutah
granthostadasa-sahasrah srimad-bhagavatabhidah
(Bhagavata-tatparya-nirnaya 1.1.1, p. 4)

19 Jiva, however, reads “sama-ripah” instead of “sara-riipah,” giving the meaning, “It is the
Sama-veda among Puranas.”
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the worlds.” He created these worlds.” And also because of the rule,
“Tksater nasabdam.”*

There are other ways of explaining “abhijiia”—as simply “skillful” or “clever,”
for example. But here, Sridhara understands the word “abhijiia” as fulfilling
the same purpose in the first verse as “Tksater nasabdam” does in the Brahma-
sutra: it denies the possibility of an insentient creator. This is a distinctly
Vedantic concern, and to ascribe such intentionality to the Bhdgavata Purana
is nothing short of regarding it as a self-consciously Vedantic text.”'

Indeed, one can hardly avoid making connections with the Brahma-sitra,
given the language of the first verse. Phrases such as “janmady asya yatah,”
“anvayadd itaratas ca,” “trisargo ‘mrsa,” and “satyam param,” have obvious
Vedantic connotations and provide a mine of possibilities for any comment-
ator.” It seems, however, that Jiva Gosvami was the first to fully capitalize on
these interpretive opportunities in his Paramatma-sandarbha and, to a lesser
degree, the Krama-sandarbha (his running commentary on the Bhdgavata
Purana). Jiva draws a word-for-word correlation between the first verse and
the first five sitras of the Brahma-siitra, sparing no pains to substantiate his
theses with profuse quotations from the Upanisads.

Let us now take a quick look at Jiva’s system of connections with the
Brahma-siitra, in order to gain an overall understanding of the structure of
his commentary. In Table 4.1, the right-hand column lists words or phrases
from the first verse of the Bhagavata, while the left-hand column gives the
words from the Brahma-sitras which are explained by them.

A similar table can be made for the theological concepts and debates that
Jiva finds embedded in the first verse (see Table 4.2).

As one would expect from a Vedantic commentator, Jiva supports his argu-
ments mainly with quotations from the Upanisads, which are in fact the
vedanta, or conclusion of the Vedas. Here, we can also chart the Upanisadic
passages that Jiva correlates with the first verse (Table 4.3). Several of these
passages are the visaya-vakyas (statements under consideration) for the
sutras listed above.

tarhi kim pradhanam jagat-karanatvad dhyeyam abhipretam netyaha. abhijiio
yas tam. “sa iksata lokan nu srja iti. sa imaml lokan asrjata” iti $ruteh. “Tksater
nasabdam” iti nyayac ca.

(Bhavartha-dipika 1.1.1)

2l Madhusiidana Sarasvati makes extensive use of the Brahma-siitra in his commentary on the
first verse. He was probably a junior contemporary of Jiva, however, and so his influence on
him is unlikely.

2 Tt is, of course, not necessary that one makes connections with Vedanta, despite the ample
opportunity. See, for example, the Caitanya-mata-marijusa, a commentary on the Bhagavata
by Srinatha Cakravarti, the guru of Kavikarnapira. Cakravarti reads the first verse solely in
terms of Krsna’s qualities and activities, with no mention of any Vedantic issues.
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Table 4.1 Correlation between the first five siitras of the Brahma-siitra and the

first verse of the Bhagavata Purana

Brahma-siitra

First verse of the Bhagavata

athatah

brahma
e Brahman’s svarapa-laksana
e Brahman’s tatastha-laksana

jijidsa

Jjanmady asya yatah

sastra-yonitvat

Sastrayonitvat (Sankara’s 2nd interpretation)
tat tu samanvaydat

tat tu samanvayat (Madhva’s interpretation)
tksater nasabdam

tksater nasabdam (Madhva’s interpretation)

satyam
param

e dhamna svena sada

nirasta-kuhakam

e janmady asya yatah
dhimahi
Jjanmady asya yatah
anvayad itaratas carthesu

tene brahma hrda ya adi-kavaye

anvayad itaratas carthesu
muhyanti yat sirayah
abhijiiah svarat

abhijiiah svarat

Table 4.2 Vedantic discussions from the first verse of the Bhdagavata Purana

Vedantic discussions

First verse of the Bhagavata

Refutation of Advaita—theory
of superimposition (adhydsa or aropa)
and the falsity of the creation
Refutation of Advaita—doctrine
of one soul (eka-jiva-vada) and the
doctrine of illusion (vivarta-vada)
karma-jiiana-samuccaya, or the
necessity of proficiency in karma for
knowledge of Brahman
Brahman possesses essential saktis
e Bhagavan’s personal or internal
energy (svartipa or antaranga sakti)
e the external or deluding energy
(bahiranga or maya Sakti)
e the living entities (fatastha or jiva Sakti)
Brahman’s saktis and qualities are non-material
tri-partition of the elements (¢trivrt-karana)

Brahman has a non-material form

Bhagavan is the highest human goal
(parama-pusartha)

tejo-vari-mrdam yatha
vinimayo yatra trisargo
‘mrsa and janmady asya
yatahdhimahi

satyam

dhamna svena and svarat
e dhamna svena

®  kuhakam

o dhimahi

sadd nirasta-kuhakam

tejo-vari-mrdam yatha
vinimayah

svarat and janmady
asya yatah

dhimahi
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Table 4.3 Correlation between various Upanisadic passages and the first verse of

the Bhagavata Purana

Upanisadic texts
(in order of appearance)

First verse of the Bhagavata

Chandogya 8.1.6: tad yatheha karma-jito
lokah kstyate . . . (on the temporariness
_ of the fruits of karma)
Svetasvatara 5.9: sa canantyaya
kalpate (on the permanence
of knowledge of Brahman)
Mundaka 3.1.3: niraiijanah
paramam samyam upaiti
Taittiriya 2.1.2: satyam jiianam
anantam brahma
Brhadaranyaka 3.9.28: vijianam
anandam brahma
Taittiriya 3.1.1: yato va imani
bhitani jayante . . .
Chandogya 6.3.4 and 6.4.1 (tripartition):
imas tisro devatas ekaika bhavati . . .
Brhadaranyaka 2.1.20: satyasya satyam iti . . .
Chandogya 6.2.3: tat tejosrjata
Mundaka 1.1.9: yah sarvajiiah sarvavid . . .
Brhadaranyaka 4.4.22: sarvasya vast
Svetasvatara 6.8: na tasya karyam
karanam ca . . .
Svetasvatara 9.9: sa karanan . . .
Taittiriya 2.1.2, 3.6.1, and 2.1.3; Chandogya
6.2.1, 6.8.7, and 6.2.3; Brhadaranyaka
1.4.10, and 1.4.1—all catophatic statements
describing Brahman in positive ways
Chandogya 6.2.2 and Tuaittiriya
2.7.1—apophatic statements
Chandogya 6.2.1-3: tad aiksata
bahu syam prajayeya . . .
Aitareya 1.1.1-2: sa aiksata . . .
Brhadaranyaka 2.4.10: evam va aresya
mahato bhiitasya nisvasitam . . .
(The Vedas and other scriptures are the
breath of the Great Being)
Svetasvatara 6.1.8: yo brahmanam
vidadhati parvam . . .
Svetasvatara 3.19: sa vetti visvam
nahi tasya vetti

satyam

satyam

satyam

satyam and dhamnd svena sada
nirasta-kuhakam

dhamna svena sada
nirasta-kuhakam

Jjanmady asya yatah and trisargo
‘mrsa

tejo-vari-mrdam yatha vinimayah

trisargo ‘mrsa

Jjanmady asya yatah

Jjanmady asya yatah

Jjanmady asya yatah

janmady asya yatah and svarat

Jjanmady asya yatah
anvaydat

itaratah (vyatirekat)
abhijiiah

abhijiiah
tene brahma hrda ya adikavaye

tene brahma hrda ya adikavaye

muhyanti yat sirayah
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Besides the Vedantic connections, another correlation that proves irresist-
ible to commentators is with the Gayatri mantra.> The word “dhimahi” at
the very end of the first verse is a clear indication to most writers that the
Bhagavata Purana intends to explicate the meaning of the Gayatri. After
all, is not the proper classical form for the first person plural optative
“dhyayema?” Furthermore, the Purdna also ends with “dhimahi,” signifying
that the entire text was expounding on the Gayatrl.

As we saw above, the verses quoted by Madhva from the Garuda Purana
include the Gayatri as one of the texts elucidated by the Bhagavata. Sridhara
Svami quotes verses from two other Puranas in this regard:

“Dhimahi”—Dby beginning with the Gayatri, it is shown that this
Purana consists of that Brahman-knowledge called Gayatri. As it is
said in the Matsya Purana, during the discussion of donating a
Purana, “That text which is based on the Gayatri, which describes
all the details of dharma, and which has (the story of) the killing of
Vrtrasura is called the Bhagavata.”® ... And in another Purana,
“That book which has eighteenth thousand verses and twelve books,
where the Brahman-knowledge of Hayagriva and the killing of Vrtra
are described, and which begins with the Gayatri—the wise know it
as the Bhagavata.”*

Sridhara also says that the line “tene brahma hrda ya adi-kavaye,” (“he
revealed the Veda to the first sage through the heart”) elucidates the mean-
ing of the Gayatr1.*® The Gayatr is a prayer asking the Lord to inspire the
intelligence, and the first being to be thus inspired was Brahma. Since he
received the four-verse Bhdgavata at the beginning of creation, the Bhdagavata
can be considered a form of the Gayatri.

3 The Gayatri mantra is hymn 3.62.10 of the Rg Veda.
* The phrase “yatradhikrtya gayatrim” is also found in the Agni Purana (272.6), to which Jiva
credits the verse when he quotes it in the Paramdtma-sandarbha (105).

» dhimahiti gayatrya prarambhena ca gayatry-akhya-brahma-vidya-ripam etat
puranam iti darSitam. yathoktarh matsya-purane purana-dana-prastave
‘yatradhikrtya gayatrim varnyate dharma-vistarah. vrtrasura-vadhopetam tad
bhagavatam igyate. . . . puranantare ca ‘granthostadasa-sahasro dvadasa-skandha-
sammitah. hayagriva-brahma-vidya yatra vrtra-vadhas tatha. gayatrya ca
samarambhas tad vai bhagavatam viduh.

(Bhavartha-dipika 1.1.1)

>

Jiva reads “vadhotsiktam” (drenched with the killing of Vrtra) in place of “vadhopetam.’

2 tat tu hrda manasaiva tene vistrtavan. anena buddhi-vrtti-pravartakatvena gayatry-

artho darsitah.
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Jiva Gosvami follows Sridhara closely in this discussion, repeating all
of his quotations from other Puranas. In particular, Jiva seizes the phrase
“yatradhikrtya gayatrim” (“that text which is based on the Gayarri”), and
attempts to show that both the Gayatri and the Bhdagavata have Bhagavan
as their primary subject matter. The Gayatri is the root-text, he argues, from
which the Bhdgavata arises and upon which it comments. Jiva explains the
meaning of the Gayatri twice in the Bhdagavata-sandarbha, first in the Tattva-
sandarbha, and then in our passage at the end of the Paramatma-sandarbha.
In both places, he quotes a series of verses from the Agni Purdana that explains
the Gayatri word-by-word. Only in the Paramatma-sandarbha, however, does
he make an explicit correlation with the first verse of the Bhdgavata. We can
present his scheme as shown in Table 4.4.%

Finally, at the very end of his explanation of the first verse, Jiva connects
the verse with all four chapters of the Brahma-sitra (Table 4.5) and the ten
topics addressed by a major Purana (Table 4.6).%

The point of these far-reaching correlations is not so much that the first
verse explains them in full, but that the “seeds” or hints of them are present
here. Jiva does not spend much time justifying these correlations; by this
point he expects the reader to be able to see his reasoning and ponder its full
implications.

Table 4.4 Correlation between the Gayatri mantra and the first verse of the
Bhagavata Purana

Gayatrt First verse of the Bhagavata
om Jjanmady asya yatah

bhiir bhuvah svah tat yatra trisargo ‘mrsa

savitr svarat

varenyam bhargah param

dhimahi dhimahi

dhiyo yo nah pracodayat tene brahma hrda yah

*7 Radhamohana Tarkavacaspati, a Gaudiya commentator from the eighteenth century,
gives a different schema in his commentary on the first verse. The correlations are as
follows: savituh—janmady asya yatah; varenyam—param, bhargah—satyam; devasya—svarat,
dhimahi—dhimahi; and dhiyo yo nah pracodayat—tene brahma hrda ya adi-kavaye (Joshi
1964: 387).

These are listed in the second book of the Bhdagavata Purdana For a discussion of the ten
topics or characteristics (in contrast to the five usually described), see the notes to my
translation of the relevant section in Jiva Gosvami’s Catuhsitri Tika. For a thorough study
of the five characteristics as they are found in the major Puranas, see Das Purdna Paiicalaksana
by Willibald Kirfel (1927).

2!

>3
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Table 4.5 Correlation between the chapters of the Brahma-siitra and the first verse
of the Bhagavata Purana

Chapters of the Brahma-sitra First Verse of the Bhagavata
Samanvayadhyaya anvaydad itaratas ca
Avirodhadhyaya muhyanti yat sirayah
Sadhanadhyaya dhimahi

Phaladhyaya satyam param

Table 4.6 Characteristics of a Purana embedded in the first verse of the Bhdagavata
Purana

Ten characteristics of a Purana First verse of the Bhagavata

creation, secondary creation, Janmady asya yatah
maintenance, and destruction
(sarga, visarga, sthana, and nirodha).
The reigns of the Manus (manvantara)
and the activities of the Lord
(tsanukatha) are included in maintenance

nourishment (posana) tene brahma hrda ya adi-kavaye
impetus (#ti) muhyanti yat siarayah
liberation (mukti) dhamnda svena sada
nirasta-kuhakam
shelter (a@sraya) satyam param
Conclusion

As we can see from the preceding pages, Jiva Gosvami takes great delight in
drawing a world of meaning from a single verse, and then arranging those
meanings into a systematic theology of Caitanya Vaisnavism. Such delight
and fearless exegesis arise from a deep conviction in the inherent value and
profundity of his text, the Bhagavata Purana. Indeed, such conviction is the
defining characteristic of a religious reader and commentator. Paul Griffiths
describes this well in Religious Reading:

The first and most basic element in these relations [between religious
readers and their works] is that the work read is understood as a
stable and vastly rich resource, one that yields meaning, suggestions
(or imperatives) for action, matter for aesthetic wonder, and much
else. It is a treasure house, an ocean, a mine: the deeper religious
readers dig, the more ardently they fish, the more single-mindedly
they seek gold, the greater will be their reward ... There can,
according to these metaphors, be no final act of reading in which
everything is uncovered, in which the mine of gold has yielded all

112



VEDANTA IN THE BHAGAVATA PURANA

its treasure or the fish pool has been emptied of fish. Reading, for
religious readers, ends only with death, and perhaps not then: it is a
continuous, ever-repeated act.

(1999: 41)

For religious readers, the variety and depth of meaning in a sacred text are
limited only by the limitations of the human intellect. Thus, we find Sridhara
Svam reflecting before beginning his commentary on the Bhdagavata Purana:
“Where am I, so slow-witted? And where is this task of churning the ocean
of milk? Indeed, what will an atom do where even Mount Mandara sinks?”*
Nevertheless, Sridhara dives into the ocean, confident that the Lord will
support his endeavor, even as he supported the Mandara Mountain.

Just as it is the nature of religious readers to continuously draw fresh
insights from what they read, so it is the job of the commentator to make
this possible. The act of commentary is one kind of religious reading, wherein
the commentator aids other readers in extending and deepening their
involvement with the text. We may recall Jonathan Z. Smith’s oft-quoted
statement: “Where there is a canon we can predict the necessary occurrence
of a hermeneute, of an interpreter whose task it is to continually extend the
domain of the closed canon over everything that is known or everything
that is” (1978: 23). We have already seen this at work in our situation. The
Bhagavata Purana is the most important member of the Caitanya Vaisnava
canon, and the first verse is one of its essentials components. Thus, we find
that Jiva Gosvami, the chief interpreter of his tradition, extends the domain
of the first verse over the entire range of sacred Sanskrit literature—the
Brahma-siitra, Upanisads, Gayatri, Puranas, Mahabharata and, ultimately,
the Vedas. Each word of the first verse becomes the repository for a whole
body of texts, concepts, discussions, and debates. Indeed, the conviction
that one’s canon is “comprehensive and all-encompassing, that it contains
all significant learning and truth,” is, according to John Henderson, “the
most universal and widely expressed commentarial assumption regarding
the character of almost any canon” (1991: 89).%

» kvaham manda-matih kvedam manthanam ksira-vari-dheh

kim tatra paramanur vai yatra majjati mandarah
(Bhavartha-dipika 1.1.1)

Sridhara is referring to the churning of the ocean of milk carried out cooperatively by the
gods and demons for the purpose of extracting the elixir of immortality. The Mandara
Mountain was to serve as a churning rod, but it kept sinking into the ocean’s unfathomable
depths. Visnu then descended as the tortoise (Kiirma) and held up the mountain on his back.
Henderson identifies two other widely held commentarial assumptions regarding the character
of canons, namely, that they are well ordered and coherent (1991: 106), and they are self-
consistent (ibid.: 115). Both of these are, of course, extremely important assumptions, or
rather theses requiring demonstration, for Vedantic commentators.

30
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Furthermore, this “vision of cosmic comprehensiveness, or of totality and
wholeness,” says Henderson,

[is not] simply an illusion that strikes only the eye of the committed or
faithful beholder or the confirmed exegete. For, as a general rule, the
works that are selected for canonization in various traditions do have
a wide scope and, in some cases, an almost encyclopedic character.

(ibid.: 89-90)

The Brahma-siitras, for example, in their terse and obscure style, cover—or
at least make room to discuss—the entire range of Upanisadic teachings, a
wide variety of Vedantic doctrines, and numerous opposing viewpoints. In the
same vein, the first verse of the Bhdgavata covers as much ground as is pos-
sible for a single verse. The meter is the nineteen-syllabled sardiila-vikriditam,
the individual phrases in each line are terse and difficult like sitras, and the
overall meaning ranges from creation to revelation to meditation.

Still, what is interesting in the case of commentaries on both the Brahma-
sutra and the first verse of the Bhdgavata, and what Henderson fails to note,
is the attempt to find comprehensiveness and all-inclusiveness in as small a
space as possible. The desire to boil everything down to its most concen-
trated form, to distill the very essence, is a typically Indian commentarial
drive. Thus, we find innumerable “four-verse” groups that are purported to
contain and convey the meaning of the entire text: the four-verse Bhdgavata,
the four-verse Bhagavad-gita, the four-sitra Brahma-sitra, and so on. Fur-
thermore, as a general principle of exegesis, it is often said that one should
be able to find the meaning of the entire work in its first verse.*' Jiva Gosvami
follows this principle in correlating the ten characteristics of the Bhagavata
Purana with its first verse. Similarly, he finds all four chapters of the Brahma-
sitra present in the first verse, even though he has already used it to com-
ment upon the first five sitras.

This attempt to correlate the large and small, the macro and the micro, is
not so much about explaining the text as it is about showing its universal
applicability. As we noted above, Jiva offers very little explanation of his
choice of connections with the Gayatri, the ten topics of a Purana, or the
chapters of the Brahma-sitra. He is happy simply to note that all of these
are somehow latent in the Bhdagavata’s first verse. Nor do these connections
further elucidate the meaning of the verse itself; that was done exhaustively
earlier in the passage, when Jiva commented upon the five sitras. The pur-
pose of their presence, rather, is to show that the Bhdgavata is applicable

! For example, Govindaraja, in his commentary on the Valmiki Ramayana, elicits the entire
story of the Ramayana from Valmiki’s curse on the hunter who killed one of a pair of cranes.
This curse took the form of a single verse in anustubh meter, and provided Valmiki with the
poetical inspiration to compose the Ramdyana in the same meter.
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beyond the range of its immediate meaning, to all areas of scriptural learn-
ing. Indeed, Griffiths identifies application as one of the most common
purposes of commentary, wherein the commentator is interested “to offer
suggestions or recommendations as to how the work commented upon might
be used, applied, or deployed” (1999: 90).*

Even here, however, things are not as simple as they seem. By the time
one reaches the end of section 105 in the Paramdatma-sandarbha, one won-
ders what is being applied to what—whether the Bhdgavata’s first verse is
commenting upon the Brahma-siitras, Upanisads, and Gayatri, or the other
way around. Although we know from Caitanyite theology that the Bhdagavata
Purana is considered a commentary on the Brahma-sitra, we also know that
the entire section 105, including Jiva’s Catulsitri Tkd, is meant to explain
the meaning of the Bhdgavata (using the six indicators). So is the Bhdgavata
elucidating the meaning of the Brahma-sitra, or is the Brahma-sitra ex-
plaining the Bhdgavata? Which is the commentary, and which is the root
text (miila)?

Indeed, at this point in the history of Sanskrit literature, the answer is not
so clear. Beyond the Bhagavata, the Ramayana, Mahabharata, and Puranas
in general have been regarded as clarifying, expanding, and supporting the
meaning of the earlier literature—Vedas, Upanisads, and Vedanta. Indeed,
the smrti literature sees itself in that role.** We saw the phrase “vedartha-
paribrmhitam,” “reinforced by (or furnished with) the meaning of the Veda,”
in the verses from the Garuda Purana cited by Madhva. There is also the
traditional half-verse found in the Mahabharata: “itihasa-puranabhyam
vedam samupabrmhayet,” “One should reinforce the Veda with the Purana
and Itihasa [Ramayana and Mahabharata).” Govindardja, a Srivaisnava
commentator on the Valmiki Ramdyana, states at the beginning of his
commentary,

This work reinforces the Veda (vedopabrmhana-ripah) and reinforces
the meaning of the Vedanta (vedantartham upabrmhayati), for there
is the statement, “As a general rule, the Dharma-§astra relates the
meaning of the previous part (i.e., the Pirva-mimamsa), and the
Itihasa and Purana reveal the meaning of the Vedanta.”*

2 However, Griffiths describes application only in terms of exhortation or recommendation—
applying the text to human activity. He does not account for instances such as ours, where
the text is applied to areas of learning rather than activity.

3 The term “smrti” (“remembered”) refers to the corpus of sacred literature other than the
Vedas and Upanisads, which are known collectively as sruti (“heard”).

4 ayam ca prabandho vedopabrmhana-riipo vedantartham upabrmhayati. “prayena

purva-bhagartho dharma-sastrena kathyate. itihasa-puranabhyam vedantarthah

prakasyate” iti vacanat.
(Bhiisana commentary on Ramdyana 1.5.1, p. 84)
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By the late medieval period, however, the balance of power in the Sruti—
smrti relationship had begun to shift, so that the Puranas were now “rein-
forcing” or “supporting” the Vedas in the sense of holding them up or
bearing their weight. Christopher Minkowski, in his study of Nilakantha’s
works, has called this phenomenon “an inversion of the principle of
up-abrmhana” (2002b: 18). Nilakantha, the seventeenth-century author of
the famous Bharata-bhava-dipa commentary on the Mahabhdrata, wrote
several works in the genre called Mantra-rahasya-prakasa, in which he at-
tempted to show how the storyline of a particular Purana could be found in
the verses of the Rgveda. Examples include the Mantra-kasi-khanda (elicit-
ing the Skanda Purana’s glorification of Kasi from the Rgveda), the Mantra-
bhagavata (eliciting the story of Krsna from the Rgveda), and the
Mantra-ramayana. Although at first glance it seems as though Nilakantha is
simply strengthening the authority of Puranic narratives by grounding them
in the Veda, in reality, Minkowski argues, the exact opposite is taking place.*
The reversal is especially true in the case of the Bhdgavata Purana:

We have come far afield from using a Puranic story to explain an
elliptical Rgvedic one. It rather appears to be the reverse—the
Rgvedic verse explains a Puranic story . . . Puranic episode y becomes
the foundation for Vedic verse x, its bolster and the justification for
its reading. This is not amplification of the Vedas, but support
of them in a different sense. In the historically changed context,
it is the Bhagavata Purana, which had grown so influential in
Nilakantha’s era, that can bolster the Vedas, and not the other way
around.

(ibid.: 18-19)

In fact, the Bhdgavata had achieved precedence much before Nilakantha’s
time, owing to the influence of Caitanya’s and Vallabha’s movements.
Indeed, Jiva Gosvami is a pace-setter and early protagonist of this Sruti—
smrti reversal process. By establishing the Bhdgavata Purana as the scripture
par excellence in the Tattva-sandarbha, and using the Purdna as the sole
basis of his entire system, Jiva effectively subordinates all scriptural know-
ledge to the Bhdagavata. Thus, by the time we reach the end of the Paramatma-
sandarbha we are in the interesting situation mentioned above: the
Brahma-siitra is being used to explain the first verse of the Bhdgavata, which

3 Minkowski reaches this conclusion after a careful analysis of Nilakantha’s commentary on
the Harivamsa and his various Mantra-rahasya texts. For details, see “Nilakantha’s Vedic
Readings in the Harivam$a Commentary” (2002b) and “Nilakantha Caturdhara and the
Genre of Mantrarahasyaprakasika” (1999). I am grateful to Minkowski for providing me
access to these as yet unpublished articles.
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is itself meant to be a commentary on the Brahma-sitra. Or, to put it
another way, we have a Bhdgavata-based commentary on the Brahma-siitra
in the middle of a passage that is meant to be explaining the Bhdgavata.

This close dialogue between the Vedantic and Puranic traditions is one
of the outstanding achievements of Jiva Gosvami. As Minkowski writes in
regard to the Mantra-rahasya texts, “Nilakantha’s innovation lies not in
newness of technique or of knowledge, but in the way existing techniques
and knowledges are taken together, across what we would today call ‘dis-
ciplinary boundaries,’ in the service of a new purpose” (1999: 25). Much the
same can be said of Jiva Gosvami and his Bhdgavata-sandarbha. As a theo-
logian writing even earlier than Nilakantha, Jiva was situated on the cusp
between a solid and time-tested heritage of Sanskrit Vedantic exegesis and a
fresh yet powerful tide of devotion to Krsna, much of which was being
expressed in vernacular languages. With training in, and commitments to,
both traditions, Jiva was able to tie them together by employing yet a third
stream of theological writing—the Puranic commentarial tradition, or more
specifically, commentary on the Bhdgavata Purana. In the process, Jiva was
able to bring into dialogue such diverse thinkers as Ramanuja, Madhva,
Sankara, and Sridhara, and still produce a distinctly Caitanya Vaisnava
system of theology.
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HISTORY OF THE
WRITTEN TEXT

The manuscript tradition

The passage selected here for editing comprises the final one-seventh of the
Paramatma-sandarbha. This section of the text has no independent manu-
script tradition apart from the Paramatma-sandarbha, or for that matter,
from the Sat-sandarbha as a whole, nor has it ever been published on its
own. It does, however, form a cohesive and potentially self-standing section
within the Paramadatma-sandarbha. The scope of the passage is delimited by
Jiva GosvamT’s application of the six indicators of meaning (tatparya-linga)
to the Bhdagavata Purana in order to determine its ultimate import. Thus, the
passage begins with the opening verse of the Bhdgavata and ends with the
verse Jiva has selected as the argument (upapatti). Beyond the explanation
of the sixth indicator, there is only one sentence which concludes the entire
Sandarbha: “pratyavasthapitam vadantity adi padyam,” “The verse beginning
with ‘vadanti’ has been firmly established.”

Manuscripts of Caitanya Vaisnava texts are found in highest concentra-
tion in three geographical regions: West Bengal, Vraja (the region around
Vrndavana), and Eastern Rajasthan (Figure 5)." All three locations have
been centers of influence for the movement—the first two during Caitanya’s
lifetime and the third during the rule of the Kacchwaha Rajput kings in the
eighteenth century.” The oldest manuscripts of the Gosvamis’ works are

Puri, Orissa, would also likely be a high-density area for Caitanya Vaisnava manuscripts,
given Caitanya’s continuous residence there during the last eighteen years of his life, and the
royal patronage bestowed by the Gajapati king, Prataparudra. Very little fieldwork has been
done in that region, however, and I do not have access to any catalogues of manuscripts from
Puri temples. During Jiva’s lifetime, the Gosvamis’ works were sent first to the devotees in
Bengal, care of Srinivasa Acarya, from where they found their way to the rest of the Caitanya
Vaisnava world.

During Aurangzeb’s rampages through the Vraja region in the late seventeenth centuries,
many of the images of Krsna being worshiped there were moved to Rajasthan for refuge.
With the Deities came their priests, providers and scholars. Most of the Kacchwaha kings
had Vaisnava tendencies, and Maharaja Jaisingh, in particular, established the image of
Govindadeva as the presiding Deity of Jaipur and bestowed royal patronage upon

S}
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Figure 5 The temple of Radha-Damodara in Jaipur, Rajasthan, which houses the
original image of Krsna worshiped by Jiva Gosvami.

Source: Photograph by Shyamal Krishna

generally found in Vrndavana, due, in large part, to the preservation efforts of
temple libraries. Many of these are housed today in the Vrindaban Research
Institute (VRI). According to Dr. Tarapada Mukherjee, who catalogued
many of the Institute’s manuscripts, the bulk of significant manuscripts

Govindadeva’s Caitanyite priests. For an account of the royal involvement with the worship
of Govindadeva, see Burton, “Temples, Texts and Taxes” (2000); Case, Govindadeva: A
Dialogue in Stone (1996); and Horstmann, In Favour of Govinddevjt (1999).
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came from the collection of the Radha-Damodara temple. This was Jiva’s
personal library, and it may have housed the collections of the other Gosvamis
as well. Jan Brzezinski writes:

Ripa stayed at Radha Damodara in his last days. His bhajan kutir
[place of worship] was there. One would naturally expect that he
should give his collection of manuscripts to his successor, Jiva. From
several dalils (testimonials) of the period, it is clear that the official
library (pustak thaur) of the school was there.

(1991: 473)

There is evidence that Raghunatha Dasa Gosvami, a resident of Radha
Kunda, also bequeathed his library to Jiva.’

The oldest known Sandarbha manuscript—a copy of the Bhagavat-
sandarbha dated to samvat 1746 (1689 AD), eighty years after Jiva’s lifetime—
is housed in the Vrindaban Research Institute. Many of the VRI manuscripts
however, date only from the 1800s, when there was a mass recopying of
texts in the Radha-Damodara library in an effort to preserve them from
decay.

By far the best-preserved Sandarbha manuscripts are found in Rajasthan,
due in large part to the arid desert climate and the preservation efforts of
the government-run Rajasthan Oriental Research Institute. Unsurprisingly,
most of these texts are dated to the eighteenth century, when the Caitanya
movement exerted most influence in the region.* Bengali manuscripts of the
Sandarbhas, or more specifically, manuscripts found in Kolkata, are less
carefully preserved (often due to neglect or unfavorable climate conditions).
They are found in both Devanagari and Bengali scripts, with the Bengali
ones usually of more recent provenance.’

The Bhagavata-sandarbha manuscript tradition is relatively stable; large
omissions or variations are not common.® In his edition of the Sandarbhas,

w

The information given here on the provenance of the VRI manuscripts comes from personal
correspondence with Dr. Jan Brzezinski, a student of the late Tarapada Mukherjee.

One of my Jodhpur manuscripts (J,) is dated samvar 1820 (1763 Ap), which would place it
near the end of Maharaja Jaisingh’s reign. The colophon says that it was written in the
temple of ST Vijaigopalaji in Jaipur by Vyasa Harilala. “Vijayagopala” was the name given
to Govindadeva after the Caitanya Vaisnavas’ victory in the debate with the Ramanandis at
Jaisingh’s court (Wright and Wright 1993).

This assessment is based on my own visits to various manuscript collections in Rajasthan and
Kolkata. Although my research was focused primarily on manuscripts of the Sandarbhas,
I believe my observations could be applied to the larger body of Caitanya Vaisnava texts.
The exception to this is the Krspa-sandarbha. Chinmayi Chatterjee’s Jadavpur University
Press edition notes that the text “is full of doubts and discrepancies. Manuscripts are not
always complete. Difference of readings is major in certain cases” (ii). Brzezinski concurs,
and suggests that Jiva Gosvami himself may have revised the work (1990: 26).

~
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Puridasa Mahasaya identifies twenty-five locations in the Bhdgavata-
sandarbha and twelve in the Paramatma-sandarbha where manuscripts differ
in a significant way, that is, by variant readings or omissions of more than
two lines of Jiva’s own words (and not simply substantiating quotations).
In the passage I have selected for editing, Puridasa does not identify any
significant differences, although my own work has uncovered a couple of
such locations.

The relatively recent composition of the Sandarbhas and their exclusive
use within sectarian circles are probably reasons for the texts’ stability in the
manuscript tradition. “[W]ithin limited geographical regions, and language
groups with their own script, textual transmission tends ( . . . this is a tendency
and not a necessity) to be comparatively protected from serious contamina-
tion” (Vasudeva 2000: xix). Although in our case, the main scripts in use
were Devanagari and Bengali, both widely employed in North India, the area
of distribution was contained within the geographical limits of the Caitanya
movement. The most frequent type of meaningful variation involves the
inclusion or omission of quotations that Jiva uses to substantiate his line of
argument. The Asiatic Society manuscript (K,), stands out in this regard,
often omitting or paraphrasing Upanisadic quotations. While K, is closely
related to the first Jodhpur manuscript (J,), it is nevertheless unique in its
tendency to avoid “extra” proof texts.

As the critical apparatus shows, the available witnesses naturally fall
into two groups—the Alwar (A,), Vrndavana (V,), and second Jodhpur (J,)
manuscript in one group, and the Asiatic Society (K,) and first Jodhpur
(J,) manuscripts in another. The Dhaka manuscript (D) seems to alternate
between the two sets of readings. A, is in fact directly copied from V ; it shares
all of V,’s errors, and adds many of its own, often resulting from an obvious
misreading of V. The lines of V, are wavy, leading the scribe of A, to return
to the beginning of a line he has already copied. In every instance of this, the
beginning of the repetition in A, matches the start of a line in V,. In other
places, A, inserts V,’s marginalia corrections in the wrong place, leading to
meaningless phrases. Example: The word hetuta on the first line of folio 35
of V, has the correction “ha 2” directly above it, indicating that the letter
“ha” should be inserted at the appropriate place on line two. A, misses the
“2” and instead inserts “ha” in the first line, giving the impossible reading
“hetuhata.” A, shows no evidence of having had access to any other witness.
I have collated A, for half of the passage, which should be sufficient to
demonstrate its redundancy.

There are basically three types of readings: (1) superior readings; (2) com-
peting readings that are equally plausible; and (3) obvious scribal errors.
The differences between the two groups (J,K; and V,J,) are mostly of the
second type, and are abundant in number. This is not sufficient in itself,
however, to establish a common ancestor for each pair of manuscripts, since
horizontal transmission can lead to variants being imported from a foreign
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line of transmission. That is, in addition to his primary witness, a scribe may
have access to another manuscript from a different line of descent. When
he considers the second manuscript’s readings better, he may import those
readings into his own text, thus “contaminating” the first manuscript’s
tradition. In this case, transmission occurs horizontally, across the family
tree, rather than simply down it. Thus, a pair of manuscripts may share
resemblances not because they have the same archetype, but because one of
them has imported readings from the other’s line.

A scribe will only import those readings, however, which he believes to be
superior to the ones he already has. Therefore, shared variants of the third
type, namely, obvious scribal errors, provide the surest evidence of a shared
archetype. A scribe would not import such errors from a foreign line,
nor would he create them by his own volition. Each of our pairs also shares
such scribal errors: for example, “sartipa” (J,K,) for “svartpa” (V,J,),
“vidhanacaranas” (J,K,) for “vidhanacanas” (V,J,), and “sarvas” (V,J,) for
“sarvas” (J,K,). Still, every witness also has unique errors not possessed by
the others, ensuring that none is a direct copy of another.

The Dhaka manuscript is a recent witness, probably from the late nine-
teenth or early twentieth century, and has likely suffered from contamina-
tion. It generally selects the best possible reading, fluctuating between the
two groups in the process. It shows a slight nearness toward K,, as one
would expect from geographical proximity. Based on this information, we
can produce the following tentative stemma (Figure 6).’

Another source of variant readings is Puridasa’s printed edition of the
Sat-sandarbha, published in Gaurabda 464 (1950 ap). For the Paramatma-
sandarbha, Puridasa utilizes seven manuscripts and three printed editions
in selecting his readings. Of his manuscripts, only the one from Dhaka
(P;, or D) is available to me. I know of the existence and location of two

SN\,
AN N
J] K, V, 1,

N

Figure 6 Pragmatic stemma.

7 My stemma here has turned out to be bipartite. For a discussion of the problem of the unnatural
prevalence of stemmatic bipartism, see Vasudeva (2000: xxvi).
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others (P, and P_,), but have as yet been unable to access them. The rest
are untraceable.®

Puridasa’s work is by far the most useful printed text of the Sandarbhas,
as it is based upon a broad range of sources from both Vrndavana and
Bengal. Although his readings are quite dependable, they are selected for
comprehensiveness and comprehensibility. Thus, if a passage is not found
in some manuscripts, his tendency is to still accept the reading, as long as the
passage complements or “fills out” the argument of the text. If my own range
of manuscript sources is any indication of the tradition in general, then
it seems that Puridasa fails to note quite a few omissions in his sources, at
least in regard to missing quotations from scriptural texts. Furthermore,
based on my work with the Dhaka manuscript, it appears that Puridasa
does not list all meaningful variants in his apparatus, but only those which
are significantly different in meaning and which he considers to be as plaus-
ible as his own reading.

This makes it impossible to determine relationships between his manu-
scripts sources. Since we cannot assume that all of Puridasa’s manuscripts
agree with his reading (even when no differences are listed in his apparatus),
I have not included his manuscripts in my positive apparatus, nor have I
given them any weight in selecting readings. I have, however, for the sake of
completeness, included all the variants provided by Puridasa in my apparatus.

Supporting evidence for the stemma provided above can be gleaned by
examining the manuscript tradition of the other Sandarbhas. Manuscripts
of the six Sandarbhas are almost always found together, as a set copied by
the same scribe. Thus, it is likely that similar relationships would hold for
the other Sandarbhas as they do for the Paramdatma-sandarbha. In order to
test this conjecture, I made a spot comparison of Bhagavat-sandarbha manu-
scripts, of which I had six at my disposal: two from Vrndavana, two from
Jodhpur, one from Alwar, and one from Kolkata. As mentioned above,
Puridasa notes twenty-five locations where there are significant additions,
omissions, or alternate readings found in his sources. I visited these loca-
tions in each of my manuscripts of Bhagavat-sandarbha and found a pattern
largely in agreement with the Paramatma-sandarbha tradition. The Alwar
manuscript always follows one of the Vrndavana manuscripts, which in turn
usually agrees with the other Vrndavana manuscript and one of the Jodhpur
manuscripts. The second Jodhpur manuscript agrees often with Kolkata
(although this correspondence was weaker than the others).

Puridasa’s own register of variants supports a similar split. He uses three
manuscripts from West Bengal, two from Puri, two from Vrndavana, and
one from Dhaka. In almost all cases, the Bengali manuscripts agree on their

¥ Puridasa’s PurT manuscript (Py,) has been moved from the Gangamata Matha and its present
location is unknown.
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reading. In all cases but two, the Vrndavana manuscript of Vanamalilala
Gosvami disagrees with the Bengali sources, but Puridasa’s second Vrndavana
manuscript (of Vrndavanacarana Dasa) almost always agrees with them.

The following is a description of the Paramdatma-sandarbha manuscripts

I have used in producing the edited text of Jiva Gosvami’s Catuhsitri
Tika:

Ay

This manuscript is held in the Alwar branch of the Rajasthan Oriental
Research Institute (R.O.R.1.), catalogued as ms. number 1799 in vol. XXI
of the Catalogue of Sanskrit and Prakrit Manuscripts ( Alwar Collection).
It was originally listed as ms. number 834 in the Catalogue of the San-
skrit Manuscripts in the Library of His Highness the Mahardja of Ulwar,
by Peter Peterson, M.A., D.Sc., Professor of Sanskrit in the Elphinstone
College, published in Bombay, 1892, at the “Times of India” Steam
Press. The manuscript is written in clear, evenly spaced Devanagari on
paper measuring 20 x 38 cm., with 43 folios, and approximately 13 lines
of text per side. Scribal errors abound and there are no marginalia. The
first twenty folios are missing. My chosen passage begins on folio 35.
The colophon states, “And may SrT Radha-Krsna be pleased by this.
The number of $lokas: 1758. May there be auspiciousness. Completed
in Margasirsa(?) 12, Tuesday, samvat 1913 [1856].”

The manuscript is part of the University of Dhaka Sanskrit manuscript
collection, catalogued as ms. number 2396-C. It is written in modern
Bengali script on paper measuring 30 x 11 cm., with 59 folios and
approximately 14 lines per side. The text is carefully written with few
scribal errors or marginalia. Anusvara is not used in place of every
nasal, and sandhi is not applied before “iti.” The avagraha is used. The
manuscript begins “sri-krsna-cainya-devo jayati.” The selected passage
begins on folio 49. The colophon provides no information regarding
date or location of composition. D is identical to Puridasa’s fifth source
(P,, below).

. This manuscript is held at the Jodhpur branch of the R.O.R.I., cata-

logued as ms. number 7068 in vol. II-B of the Catalogue of Sanskrit and
Prakrit Manuscripts (Jodhpur Collection). 1t is written in Devanagari
on paper measuring 30.5 x 12.5 cm., with 27 folios and approximately
19 lines per side. The text is copied carefully. There is little marginalia
and no punctuation, although the scribe leaves extra space and refrains
from applying sandhi at places where there might be a danda. The
manuscript opens with “$r1-radha-ballabho jayati | atha paramatma-
sandarbhah 3 ||”. The selected passage begins on folio 23. The colophon
states, “May Sri Radha-Krsna be pleased with this labor. It was written
for the sake of my own study by Vyasa Harilala, a resident of Jini
and a resident of S1T Vrndavana in mind. Completed on sarivat 1820
[1763 aD], Phalguna, krsna-paksa 8, Friday in Jainagara (Jaipur), in the
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temple of Sri Vijai Gopala.’ $17 Radha-ballabha is victorious. After this,
there will be Sri-krsna-sandarbha.”

This Jodhpur manuscript is held at the Jodhpur branch of the R.O.R.1.,
catalogued as ms. number 9993 in vol. II-B of the Catalogue of Sanskrit
and Prakrit Manuscripts (Jodhpur Collection). 1t is written in rounded
Devanagart script on paper measuring 28.5 x 12 cms, with 66 folios and
approximately 11 lines per side. Marginalia consist mostly of minor
corrections to the text. The selected passage begins on folio 55. The
colophon provides no information about the date or location of writing,
although the catalogue tells us that it dates from the nineteenth century.

: This manuscript is held at the Asiatic Society in Kolkata, W. Bengal,

catalogued as ms. number 679 (II1) in The Catalogue of Sanskrit Manu-
scripts in the Collections of the Asiatic Society (Government Collection).
It is written in Devanagari on paper measuring 14 x 31 cm., with 74
folios and approximately 10 lines per side. There is a significant amount
of marginalia, all of which is written in thin, modern Bengali script. The
manuscript opens with “namo ganesaya. namah $ri-krsnaya.” The selected
passage begins on folio 63. The last two folios are written in a different
hand, marked by the absence of dandas and avagrahas (which are use in
the rest of the manuscript). The colophon provides no information about
the date or location of writing, although the Sti-krsna-sandarbha (number
679 1V) is dated samvat 1929 (1872 ap). K, may be older than this,
however, since the six Sandarbhas in the Asiatic Society collection do
not seem to form a homogenous set. Both the Bhagavat-sandarbha and
Krsna-sandarbha undergo a change of hand and paper-type in the mid-
dle of the text. The Bhagavat-sandarbha was copied (in Devanagari) by
a Vaisnava-seva Dasa of Vrndavana, while the Bhakti-sandarbha is writ-
ten in Bengali script. All six are badly eaten by worms, and some folios
have been covered in plastic to prevent further damage. This plastic has
turned yellow and hazy, however, obscuring the text in many places.

: This Vrndavana manuscript is held at the Vrindaban Research Institute,

catalogued as ms. number 753 in the Catalogue of Manuscripts Micro-
filmed. Tt is also held at the Indian Institute Library, Oxford, as part of
the Vaisnava Literature Microfilm Collection of the Adyar Library, the
Institute for Vaisnava Studies, and the American University, listed in
the collection’s catalogue as “Bhagavata Sandarbha III-—Paramatma
Sandarbha.” According to the fact sheet placed at the beginning of the
microfilm, the manuscript is from the Sumra Kufija library of Hari
Sankara dasa in Vrndavana. V, is written in Devanagari script on paper
measuring 35 x 18 cm., with 39 folios and approximately 15 lines per
side. The marginalia often provide helpful glosses and specify referents

’ This last phrase is in Hindi: $ri-vijai-gopalaji ke mandira-visa.
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of pronouns. The manuscript begins “sri-radha-krsnabhyam namah.” The
selected passage begins on folio 32. The colophon simply says, “May St
Radha-Krsna be pleased with this. The number of verses: 1758.”

This edition of the Bhagavata Sandarbha was edited by Akificana Srimat
Puridasa Mahasaya, published by Sri Haridasa Sarma, a resident of
Vrndavana, and printed in Calcutta by Istalyant Printers. The first four
Sandarbhas are bound together in one volume, and the last three in
another. All the title pages are stamped “vikreya nahim hai,” “not to be
sold.” The text is given in Bengali script, with Bhdgavata verses in a
slightly larger font. No translation is provided. All verse quotations are
numbered consecutively. The central verse of each anuccheda is identified
by the anuccheda number written before it. Sources of quotations, along
with verse numbers in most cases, are provided before the quotations,
within the text itself. There is a register of footnotes supplying variant
readings. Puridasa uses the following manuscript and printed sources
for his text of the Paramadtma-sandarbha (the subscripts are the letters
he assigns to each source):

Manuscript no. 1216 from the Varahanagara Gauranga Grantha

Mandira in Kolkata.

P,.. Manuscript preserved in the library of Srimad Vanamalilala
Gosvami Mahodaya, a resident of Vrndavana.

P, Manuscript dated 1716 Saka (1794), obtained from Srimad

Vaisnavacarana Dasa Mahasaya, a resident of Kesighata (Thora),

Vrndavana.

Py, Manuscript number 123 from the Srf Gangamata Matha in Purf,
Orissa.

P.., Manuscript number 2396-C from University of Dhaka Library.

(See manuscript D above.)
P Manuscript no. 1443 from Vangiya Sahitya Parishat in Kolkata.
P,. Manuscript obtained from Gauramandala (Navadvipa, W. Bengal).
P Text published in Vangabda 1299 (1893 Ap) by S1T Ramanarayana
Vidyaratna in Mursidabad-Baharampur.
P;,, Text published by Sri Syamalala Gosvami in Vangabda 1307
(1901 AD).
Text published in Vangabda 1348 (1942 ap) by Sri Radharamana
Gosvami Vedantabhiisana, as part of the Sri Bharati Granthamala
series of the Indian Research Institute.

I have not made use of the following manuscripts:

Ay

This manuscript is held in the Alwar branch of the Rajasthan Oriental
Research Institute (R.O.R.1.), catalogued as ms. number 4618 in vol. XXI
of the Catalogue of Sanskrit and Prakrit Manuscripts ( Alwar Collection).

129



V,:

JIVA GOSVAMI’'S CATUHSUTRI TIKA

According to the catalogue, the manuscript is written in Devanagari on
paper measuring 19 x 36 cm. and dates from the nineteenth century.
The manuscript is incomplete in 23 folios, and lacks the final section
with Jiva Gosvamt's Catuhsitri Tika (anuccheda 105).

This manuscript is held at the Central Library of the University of
Burdwan (W. Bengal), catalogued as “Bhagavata-sandarbha,” ms. no.
290. According to the catalogue, the manuscript is complete in 8 folios,
with 8 lines per page and 55 letters per line. Obviously, this cannot
be the case. The text is dated to Saka 1745 (1823 ap). The Burdwan
catalogue lists two more Bhdgavata-sandarbha manuscripts, both of
which are incomplete and damaged. A further two manuscripts are listed
as “Bhagavata-tika,” but judging from the opening verse provided
(tau santosayata santau . .. ), they seem to be Sandarbha manuscripts.
Both are incomplete, although one (ms. number 242) has 100 folios, and
so might contain my relevant section. I have been unable to visit Burdwan
to check on this manuscript.

This Chennai manuscript is listed as “Bhagavata Sandarbha” in the
Purana section of the Catalogue of the Samskrit Manuscripts in the Adyar
Library, Part 1. It is in Bengali script and is incomplete. The manuscript
keeper of the Adyar Library was unable to locate the manuscript.

: This Kolkata manuscript of the Bhdagavata-sandarbha is held at the

Vangiya Sahitya Parishat, catalogued as ms. number 1443 in 4 Descript-
ive Catalogue of the Sanskrit Manuscripts in the Vangiya Sahitya Parishat.
According to the catalogue, all six Sandarbhas are written in Bengali
script, dated to Vangabda 1283 (1877 ap), and are complete. The Parishat
librarian was unable to access the manuscripts due to renovation work
in the library building. This manuscript is identical to Puridasa’s P_,.
This manuscript of the Paramatma-sandarbha is held at the India
Office of the British Library in London, catalogued as ms. number 3527
in the Catalogue of the Sanskrit Manuscripts in the Library of the India
Office, Part IV. The manuscript is written in modern Bengali script on
paper measuring 16'/4 in. x 5'/4 in. The text is erroneously identified as
“Paramartha-sandarbha” in the margins of the manuscript. It is incom-
plete in 26 folios, ending abruptly in the 71st paragraph, and therefore
lacks the relevant final section of the text.

This Vrndavana manuscript is held at the Vrindaban Research Institute,
catalogued as ms. number 11186 in The Catalogue of Sanskrit Manuscripts,
part III. Tt is written in Devanagari script on paper measuring 34.4 x
18 cm., and is complete in 46 folios. This manuscript is part of a set of
Sandarbhas manuscripts donated by the library of Raghunatha Dasa
Gosvami at Radha Kunda, and so should be utilized in the editing
process. I hope to examine the manuscript during a future visit to India.

Vi, V4, Vs, Vi These manuscripts are held at the Vrindaban Research Insti-

tute, catalogued in The Catalogue of Sanskrit Manuscripts, parts I-111, as
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numbers 713-B, 5025, 6040, and 8247, respectively. All four are incom-
plete to varying degrees, and lack the relevant section with Jiva Gosvami’s
Catuhsutrt Ttka. As in the case of manuscript L, V; is erroneously named
“Paramartha-sandarbha.”

Printed editions

As we can see from Puridasa’s sources, the publication history of the
Paramatma-sandarbha dates back to the latter part of the nineteenth
century. From my search through the National Library and Asiatic Society
Library in Kolkata, it seems that Paramdatma-sandarbha was first published
by Ramanarayana Vidyaratna in 1893 with an accompanying Bengali trans-
lation. After that, there was Syamalala Gosvami’s Kolkata edition in 1901,
Satyananda Gosvami’s in 1927, and Radharamana Gosvami’s in 1942.
Several other publishers who produced editions of the Tattva-sandarbha
(as early as 1919 in the case of Nityasvaripa Brahmacar’s edition) did not
continue on to the later Sandarbhas, or else skipped straight to the Bhakti
and Priti Sandarbhas.

The text has been published several times in recent years. Ramanarayana
Vidyaratna’s edition was reprinted in 1999 by the Sanskrit Pustak Bhandar
in Kolkata. Both Haridasa Sastri and Syamdas (Syamlal Hakim) have pub-
lished the six Sandarbhas with Hindi translation and commentary, using
Puridasa’s text as their source. Syamdas places his commentary after large
sections of the text, elucidating concepts and defining key terms. His work
was invaluable to me as a point of entrance into the Sandarbhas and as an
aid in clarifying difficult passages. Haridasa Sastri tends to blend his com-
mentary into the translation, along with excerpts from Jiva Gosvamt’s Sarva-
samvadini. The Jadavpur University edition of Paramatma-sandarbha, with
introduction by Chinmayi Chatterjee, is basically a reprint of the Sanskrit
text as found in Syamalala GosvamT’s edition.

Major variants

As mentioned above, there are two locations in the Catuhsatri Tika that
show significant differences in reading between the two manuscript families.
The first occurs within the explanation of the phrase “athatal” in the first
sutra. Both K, and J, insert an extra paragraph discussing the relationship
between study of the ritual section of the Vedas (karma-kanda) and the
knowledge section (jiiana-kanda). The paragraph mostly repeats what has
been, or will be, stated, and does not provide any new reasoning. It occurs
in different locations in both manuscripts. In J,, a few lines of text that
occur before the passage are repeated after the passage. All this suggests
the paragraph’s foreign origin, and so I have chosen to omit it from the
edited text.
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The second variant passage consists of a long quotation from the Agni
Purana explaining the meaning of the Gayatri. This quote, along with a
brief comment after it, is not found in either J, or K,. In this case, I have
chosen to include the passage, for the following reasons. Most of the Agni
Purana verses, along with some commentary, are found in the Tattva-
sandarbha. Even there, however, some manuscripts include the passage, while
others do not (Elkman 1986: 99-100; Puridas 1951: 7-8). All manuscripts of
the Tattva-sandarbha, however, contain this statement: “A similar explana-
tion [of the Gayatri] will also be given in this regard in the commentary on
Bh.P. 1/1/1” (Elkman 1986: 100). The only commentary on the Bhdagavata’s
first verse that includes an explanation of the Gayatri occurs at the end of
the Paramatma-sandarbha—that is, in the Catuhsitri Tika being studied
here. This statement, therefore, provides internal evidence that the 77ka
constitutes an integral part of the Sandarbhas. It also tells us that Jiva
Gosvami had planned a more detailed explanation of the Gayatri in this
section of the Paramatma-sandarbha.

Now, all manuscripts of the Catuhsitri Tika contain a basic explanation
of the GayatrT in terms of the Bhdgavata’s first verse, regardless of whether
or not they include the Agni Purana quotation. However, this basic explana-
tion explicitly refers to the Agni Purdna, and includes a one-line quotation
from it. Thus, even if the full-length quotations found in the Tattva-sandarbha
and Catuhsitrt Ttka were both interpolated, we would still know with cer-
tainty that Jiva was aware of, and approved, the Agni Purana’s explanation
of the Gayatrt. It therefore seems prudent to include the full quotation, at
least in the interest of completeness. In order to reach a more secure deci-
sion, however, we would need to know more about the Sandarbha manu-
scripts as complete sets—whether the Sandarbha manuscripts that exclude the
Agni Purana quotation in the Tattva-sandarbha include it in the Paramatma-
sandarbha, and vice versa, or whether the quotation is completely absent
from some Sandarbha sets.

Finally, manuscript K, omits quotations from the Upanisads and other
texts with some regularity. Since scriptural quotations are at the heart
of any Vedantic commentary, and since K, is alone in its omissions (even
J, often does not follow), I have chosen to include the quotations.

Editorial conventions followed in the critical edition

The critical apparatus has three registers. The first register notes any signific-
ant differences in reading that are not amenable to inclusion in the main
list of variants, which comprises the second register. The third register provides
references for passages quoted in the text. When there are only two registers
on a page, however, they are the last two.

The main register of variants is a positive one. In other words, the phrase in
the text upon which variants are to be reported is repeated in the apparatus,
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followed by a lemma sign (]) and a list of manuscripts that contain the
accepted text. This is followed by the variant readings found in other manu-
scripts. All entries are listed according to the number of the line (given in
bold script) upon which they appear. Multiple entries on the same line are
separated by a bullet point and different manuscript readings within the
same entry by a comma. All explanatory words and comments in the appar-
atus are italicized. In noting variants, sandhi before “iti,” the doubling of a
consonant in a conjunct with “r” as the first member, the exchange of “va”
and “ba,” and the substitution of the anusvara for a nasal consonant are all
ignored. When listing a word in the positive apparatus, the left-hand sandhi
will often be resolved for ease of identification, in which case the sandhi
should be ignored as irrelevant to the difference in reading. Furthermore, a
variant reading will sometimes introduce a new possibility of sandhi (e.g.,
the variant “atra” for “tatra”), in which case the reader should apply the
appropriate sandhi. Finally, spacing between words is provided only for ease
of reading, since none of the manuscripts space words (other than what is
noted by an underscore _).
I make use of the following conventions in the critical apparatus:

e Words within angle brackets < > were found in the margin, along
with some indication of their intended location in the main text of the
manuscript.

e The abbreviation om. (omitted) precedes the name of the manuscript in
which the positive reading was not found.

e The abbreviation unm. indicates that the variant reading would make
the verse unmetrical.

e A question mark is placed in place of a letter that I have been unable to
identify.

e  Strikethrough (e.g. dosa) indicates that the words have been deleted in
the manuscript, while a dash (-) is placed in place of a deleted letter that
is unrecognizable.

e An underscore (_) denotes a space in the manuscript text.

The register of variants retains readings that are negligible or impossible.
Since the manuscript examination process is not yet complete (V, and
K, still need to be examined), a reduction of the apparatus would be
premature.

In the third register, I have looked up Jiva Gosvami’s quotations in current
editions of texts and given either the verse or page number. The following
printed editions were used: Ollivele’s edition of the Upanisads; Motilal
Banarsidass’s Upanisat-samgraha (for the Vaisnava Upanisads); the Poona
critical edition of the Mahabharata; the Baroda critical edition of Visnu
Purana; Dutt and Joshi’s Agni Purana; the Poona Oriental Series Amarakosa,
the Melkote critical edition of the Sribhdsya, and the Sarva-Miila-Grantha
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edition of Madhva’s Bhdgavata-tatparya-nirnaya.'® Full references for these
texts can be found in the bibliography at the end of this book. When I have
been unable able to locate a particular quotation, I have indicated this with
a question mark in parentheses following the name of the text to which it is
attributed.

A final note: in the following chapter, there are 15 lines of Sanskrit text
on each page, and every fourth line has been numbered for the reader’s con-
venience. Due to formatting constaints, however, each line of Sanskrit text
often does not fit on a single line of the printed page and so the remaining
words are indented and continued on another line. This does not, however,
affect the overall numbering of 15 lines per page and the additional words
should still be considered part of the preceding line for purposes of the critical
apparatus.

Editorial conventions followed in the translation

In the translation, English words in parentheses were added by me for the
sake of clarity. When a Sanskrit phrase is enclosed in parentheses, I am
providing the original terminology used by Jiva. Words from the Bhdgavata
Purana verses upon which Jiva is commenting are italicized for ease of
identification. No other Sanskrit words are italicized. All section headings
and sub-headings are my own.

In the notes to the translation, I have attempted to clarify difficult pas-
sages, fill out steps in the argument, give background information that Jiva
Gosvami assumes of his readers, and point out correlations in language
and reasoning with other authors. I have also provided the Sanskrit text
of Bhagavata verses, since Jiva’s comments correspond directly to particular
words in the text.

' An interesting observation can be made regarding Jiva Gosvami’s use of his sources. In the
Tattva-sandarbha and at the beginning of the Catuhsitri Tika, Jiva quotes a couple of verses
from the Garuda Purana that describe the Bhdagavata as the purport of the Brahma-sitra. In
the early nineteenth century, Rammohan Roy wrote in his Gosvamir Sahita Vicara:

In our country there is practically no reliable tradition regarding the transmission
of Purana-s, and one could easily compose Puranic verses in simple Sanskrit.
Taking advantage of this fact, the Vaisnavas of this region [i.e., Bengal] have
composed verses, attributing them to the Guruda Purapa, in order to have an
authority for calling the Bhagavata a commentary (on the Brahmasiitra).

(49-50, quoted in Elkman 1987: 149)

As it turns out, I have been able to locate these same verses in Madhva’s commentary on
the Bhagavata Purana, the Bhagavata-tatparya-nirnaya. Since Jiva mentions this work in the
Tattva-sandarbha as one of his sources, it is likely that he drew the verses from there. Thus,
the accusation, if it is to be made, must be shifted farther up the tradition. Even there, however,
it is difficult to think of a motivation for fabricating these verses, since the Bhdgavata does
not hold the same preeminent position in the Madhva tradition as it does in the Gaudiya.
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Zatha pirvaritya caturvyiihatvadyavisamvaditaya yad atra
trivytihatvarm darsitam tatra
prathamavythasya $ribhagavata eva mukhyatvam
yatpratipadakatvenaivasya
mahapuranasya $ribhagavatam ity akhya | yathoktam idam
bhagavatam nama puranam
4 brahmasammitam iti | tasya hi pradhanye sadvidhena lingena
tatparyam api paryalocyate |
upakramopasamharav abhyasopiirvata phalam |
arthavadopapattl ca lingam tatparyanirnaye ||
ity uktaprakarena | tatha hi tavad upakramopasarmharayor aikyena
8 janmady asya yatonvayad itarata$ carthesv abhijiiah svarat
tene brahma hrda ya adikavaye muhyanti yat stirayah |
tejovarimrdam yatha vinimayo yatra trisargomrsa
dhamna svena sada nirastakuhakam satyarm param
dhtmabhi ||
12 kasmai yena vibhasitoyam atulo jianapradipah purda
tadriipena ca naradaya munaye krsnaya tadriipina |
yogindraya tadatmanatha bhagavadrataya karunyatas

' 1 avisarhvaditaya] A,DJ,J,P,,, avisarhvaditaya<avirodhitaya> V, « trivytihatvarh darsitam]
DJ,J,K,V,, trivythasya A,, trivythatvam P, ¢ tatra prathamavythasya] DJ,J,K, VP, om.
A, 2 mukhyatvarh] DJJ,K,V,P,, mukhyatvam A, ¢ pratipadakatvena] A,DJ,K,V P,
pratipadatvena J;, 4 pradhanye] A;DJ,J,V,P;,,, pradhanyena K,P,, ¢ lingena] A;DJ,J,K P,
<lingena>V, 5 paryalocyate] A,J,J,K,V P, paryayenocyate DP,, 6 After upasarhhara®, A,
repeats °nasya sribhagavatam (line 3) . . . sadvi®. 13 vibhasitoyam] A,J,J,K,V,, vibhagitoyam
D 15 yogindraya] DJ,J,K,V,P,, yogindraya A,

>3 idam...brahmasammitam, Bhagavata 1.3.40 6 upakramo...nirnaye, (?) 9
janmady . . . dhimahi, Bhagavata 1.1.1 kasmai . . . dhimahi (next page), Bhagavata 12.13.19
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tac chuddharh vimalam viSokam amrtar satyarh param
dhimahi || 105 ||
atra purvasyarthah arthoyam brahmasititranam iti garudokter
asya mahapuranasya
brahmasutrakrtrimabhasyatmakatvat prathamam tad
upadayaivavatarah | tatra plirvam

param dhimahiti | param

$ribhagavantam dhtmahi dhyayema | tad evam muktapragrahaya
yogavrttya brhatvad

brahma yat sarvatmakar tadbahi$ ca bhavati tat tu
nijarasémyadibhyah strya iva

8 sarvebhyah param eva svato bhavatiti

milaripabhagavatpradar$anaya parapadena

brahmapadam vyakhyayate | tac catra bhagavan evety abhimatam
| purusasya tadamsatvan

nirviSesabrahmano gunadihinatvat | uktam ca
sriramanujacaranaih sarvatra

brhatvagunayogena hi brahmasabdah | brhatvam ca svariipena
gunais$ ca

12 yatranavadhikatiSayah sosya mukhyarthah | sa ca sarvesvara eveti

| uktarh ca pracetobhih

nahyanto yad vibhiittnarh sonanta iti giyase iti | ataeva
vividhamanoharanantakaratvepi

tattadakarasrayaparamadbhutamukhyakaratvam api tasya
vyafijitam | tad evarmh mirtatve

siddhe tenaiva paratvena tasya

' 1 dhimabhi || 105 || ] A,J,V,, dhimahi || 10 || 5 || D, dhimahi 105 J,K,, dhimahi P,; 2 atra]
A,DJ,V P, tatra J,K, ¢ arthoyamm] DJ,J,K,V P, arthaya A, 3 prathamam] A,J,J,K,V,,
prathamam <sttrarh> D < upadayaiva] A,DJ,J,K,P.,, upadayaiva <avataranika> V, 4
yojanayam] A,J,J,K,V P, yojaniyam DP,, 6 tad evarh mukta] A,J,J,P,,, tad evalmukta D,
tad evamukta K,V,P,P;, ¢ pragrahaya] DJ,J,K,P,, pragrhaya A,, pragra<ha>ya V, °
yogavrttya] A,DJ,J,V P, vrttya K, 8 param eva svato] A,J,J,V,P,, paramesvarato D,
param eva K, ¢ milarGpabhagavatpradarsanaya] A,DJ,P; PP, Suddhatvapradarsanaya

J,,  <Mpradarsanaya> K,,  <S$uddhasattva>miulartpabhagavatpradar§anaya V,,

mulartpatvapradarsanaya P, 9 tac] A|DJ,V P, sa J K, « bhagavan evety] A,DJ,J,K,V P,

bhagavan ivety P,, 10 nirviSesabrahmano] A,DJ,J,K,V P, nirgunasya brahmano P;,, 12

sosya mukhyarthah] DJK,, sosyamuksartho A,, sosya mukhyorthah J,, sosya

<brahmapadasya> muksarthah V,, sosya brahmasabdasya mukhyorthah P, < sa]

A,DJ,J,K P, sa <bhagavan> V, 13 giyase] DJ K,V P, giyateti (unm.) A,, giyate J, 14

tattadakara] DJ,J,K,P,,, tattayakara A, tatta<da>kara (<da> could be read <ya>) V,

2 arthoyam brahmasutranam, Garuda (?), quoted in Madhva’s Bhagavatatatparyanirnaya

1.1.1, (p. 4) 4 athato brahma jijiasa, Brahmasatra 1.1.1 10 sarvatra . ..sarvesvara eva,

Sribhasya 1.1.1, p. 3 13 nahyanto . . . giyase, Bhagavata 4.30.31

)
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I2visnvadirtipakabhagavattvam eva siddham tasyaiva
brahmasivadiparatvena darsitatvat |
tatparyam taddhyana eva | tad
uktam ekadase svayam bhagavata
4 $abdabrahmani nisnato na nisnayat pare yadi |
$ramas tasya Sramaphalo hy adhenum iva raksata || iti |
tato dhimahity anena $riramanujamatar jijiasapadam
nididhyasanaparam eveti |
sviyatvenangikaroti $ribhagavatanama sarvavedadisararipoyam
grantha ity ayatam |
8 dhimahiti bahuvacanam kaladesaparamparasthitasya sarvasyapi
tatkartavyatabhiprayena
anantakotibrahmandantaryaminam purusanam amsibhiite
bhagavaty eva
dhyanasyabhidhanat | anenaikajivavadajivanabhtito vivartavadopi
nirastah | dhyayatir api
bhagavato mirtatvam eva bodhayati dhyanasya murta
evakastarthatvat | sati ca susadhe
12 pumarthopaye duhsadhasya purusapravrttya svata evapakarsat
tadupasakasyaiva
yuktatamatvanirnayac ca | tatha ca gitopanisadah
mayy aveSya mano ye marh nityayukta upasate |
sraddhaya parayopetas te me yuktatama matah ||

' 1 rupaka] A,J,K,V,P,, riipa DJ, * brahmasivadi] A,DJ,J,K,P,,, <brahma>$ivadi V, 3 uktam
ekadase] A|DJ,J,V,P,,, uktarh 11| 11 tad-uktatir K, 4 na] DJ,K,P,, na A|V,, ntaJ, 6 tato]
A,DJJ,V P, ato K, * $riramanujamatam . . . sarvavedadisara om. J,. There is a carat sign
at the point of ommission, but the top margin of the folio is torn, making the supplied
text unknown. ¢ ramanujamatam] J K,V P, ramanujamantamm A,, ramanujamata D, om.
J, 7 sviyatvena] A,DJ K P4, om. J,, sviyatvena <sadhanatvena> V, » bhagavatanama] DV P,
bhagavatenama A,, bhagavatam J,K,, om. J, * sarva ... grantha om. J K, * vedadi] DP,,,
dehadi A,, om. J,J,K,, ?edadi V, ¢ grantha] DP,, gratha A,V,, om. J,J,K, 9 ananta]
A,DJJ,K,P,, anan<ta> V, 10 dhyayatir] DIJJ,K, VP, dhyayantir A, 11 eva]
A,DJ LK, V,, api P, ¢ ca] A|DJJ,V,Py, om. K, ¢ susadhe] A,J,V,K,, susadhye DJP,,
su<khalapratyayah>sadhye V, 12 duhsadhasya] DJ,J,V,, duhsadhyasya A P.,, duhsadhya
K, » <tadupasaka ... nirpayac ca> K, 13 yuktatamatva] A,J,J,K,V,P, yuktamatatva D *
gita] A,DJ,V,P,, srigita J K,

> 4 sabda . .. raksata, Bhagavata 11.11.18 14 mayy ... matah, Gita 12.2
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"?ye tv aksaram anirdeS$yam avyaktarm paryupasate |
te prapnuvanti mam eva sarvabhiitahite ratah ||
klesodhikataras tesam avyaktasaktacetasam
4 avyakta hi gatir duhkham dehavadbhir avapyate ||
idam eva ca vivrtam brahmana
sreyahsrtim bhaktim udasya te vibho
kliSyanti ye kevelabodhalabdhaye |
8 tesam asau klesala eva Sisyate
nanyad yatha sthiilatusavaghatinam || iti |
ata evasya dhyeyasya svayam bhagavattvam eva sadhitam |
Sivadaya$ ca vyavrttah | tatha
dhimahtti lina dyotita prthaganusandhanarahita prarthana
dhyanopalaksitam
12 bhagavadbhajanam eva paramapurusarthatvena vyanakti | tato
bhagavatas tu tathatvam
svayam eva vyaktam | tata$ ca
yathoktaparamamanoharamdrtitvam eva laksyate | tatha ca
vedanarm samavedosmiti | tatra ca brhatsama tatha samnam ity
uktamahimni brhatsamni
brhad dhamar brhat parthivam brhad antariksam brhad divam

! 3 avyaktasakta] A,J,J,K,V P, avyakta<sakta>D 6 srtim] DJ,J,K,P,,, smrtith A,V, 10 ca]
A DJL,K,V,P,, catra J, 11 anusandhana] JJ,K,P,, anusadhana A, anusandha?a D,
anusaandhana V, 12 dhyanopalaksitam] A,DJ,J,K,V,, dhyanopalaksita P, ° parama]
AJ LK VP, om. D 13 tathatvamm] A,DJ,J,K P, tathatvam <paramapurusarthatvam>
V, ¢ yathokta] DJ,J,K,P,, yathoktam AV, 14 laksyate] JJ,K,V,P,, laksate A|D -
<tatha...vamam iti (first line, next page)> K, * vedanam ... mahimni brhat] A J,, om.
DJ,, in the margin in K,V, 15 samni] A,J,J,V,, samni D, <samni> K, * antariksam] A,J,J,V,,
antariksamh DP,, <antariksam> K,

1 ye...paryupasate, Gita 12.3 2 te...ratah, Gita 12.4 3 kleso .. .avapyate, Gita 12.5
6 Ssreyah...avaghatinam, Bhagavata 10.14.4 14 vedanam...asmi, Gita 10.22 -
brhat...samnam, Gita 10.35 15 brhad dhamam...vamebhyo vamam (next page),
Brhatsama (?)
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"*>’brhad dhamarh brhadbhyo vamarm vamebhyo vamam iti | tad
vyakhyatam | athata ity asya vyakhyam aha satyam iti | yatas
tatrathasabda anantarye
atahsabdo vrttasya hetubhave vartate tasmad atheti
svadhyayakramatah prak
4 praptakarmakande pirvamimarmsaya samyak karmajianad
anantaram ity arthah | ata iti
tatkramatah samanantaram praptabrahmakande
tittaramtmamsaya
nirneyasamyagarthedhitacarad yatkificidanusamhitarthat kutah
kutascid vakyad dhetor ity
arthah | pirvamimarhsayah
purvapaksatvenottaramimamsanirnayottarapaksesminn
8 avalyapeksatvad aviruddhamse sahayatvat karmanah
santyadilaksanasattvasuddhihetutvac
ca tadanantaram ity eva labhyam | vakyani caitani tad yatheha
karmajito lokah ksiyate
evam evamutra punyajito lokah kslyate | atha ya ihatmanam
anuvidya vrajanty etams ca
satyakamams tesarm sarvesu lokesu kamacaro bhavatiti na sa
punar avartata iti sa
12 canantyaya kalpata iti nirafijanah paramam samyam upaititi |
idamh jianam upasritya mama sadharmyam agatah |
sargepi nopajayante pralaye na vyathanti ca || iti ca

' K, omits tasmad (line 3) to vyathanti ca (line 15).

2 2 $abda] A\DJ,J,V P, om. K, 3 vrttasya] A;DJ,K,P,,, vrttasya <nispannasya> J,, vrttasya
<gatasya nigpannasya> V, ¢ hetubhave] DJJ,K,V P, hetabhave A, 5 tatkramatah]
A,DJ,V P, tat<svadhyaya>kramatah J, ¢ samanantaram] J,P., samanantara A,DJ,V, *
praptabrahmakande tattaramimarsaya nirpeya] A,DJ,V,P., praptabrahmakandottaram
mimamsanirneya J, 6 samyagarthe] DJ J,P,,, samyagarthe AV, ¢ dhitacarad] A,J,V,P,,
dhitacara J, « yat] A,J,J,V,, —<yat> D ¢ anusamhitarthat kutah kutascid] J,, anusamhitarthat
kutascid DP,,, anusamdhitarthat kutah kutascid A,V,, anusamhitarthan kutah kutascid J,
7 nirnaya] DJJ,P,, nirneya A,V, 8 avasyapeksatvad] J,, avasyapeksyatvad DP,,
avaSyapiksatvad A,, atasyapeksatvad J,, @avasyapeksatvad V, ¢ sahayatvat] DJ,J,V P,
sayahayatvat A, 9 santyadi] DJ,P., $antadi A,, $ant<y>adi J,, santtyadi V, * laksana]
AJJ,V P, laksanam D ¢ ity eva labhyam] DJ,V P, ity eva labhya A,, i<tye>va labhyam
J, 10 ksiyate evam] A DJ,V,P,, ksi eva J, 11 vrajanty] A,DJ,V P, vrajant J, ¢ tesam]
DJ,J,P, tesu AV, 12 paramam] DJJ,V P, param A, 13 iti] AJJ,V,P,, om. D 14
jhanam upasritya] J,J,P,4, jianam mapasritya A,, jianam apasritya DV, « mama] A J,J,V,P,,
mana D 15iti ca] A,DJ,V,, iti J|P4

2 atha...hetubhave, Sribhasya 1.1.1 p. 2 10 tad...bhavati, Chandogya 8.1.6 12
na...avartate, (?) * sa canantyaya kalpate, Svetasvatara 5.9 « nirafijanah . . . upaiti, Mundaka
3.1.3 14 idam...ca, Gita 14.2

w
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!23tad etad ubhayarh vivrtarh $§riramanujasarirake
mimamsapirvabhagajiiatasya

karmanolpasthiraphalatvat taduparitanabhagavaseyasya
brahmajianasya

anantaksayaphalatvac ca | plirvavrttat karmajianad anantararm
tata eva hetor brahma

4 jhatavyam ity uktam bhavati | tad aha sarvadivrttikaro bhagavan

8

12

baudhayanah vrttat

karmadhigamad anantarar brahma vividisetti | etad eva
purafijanopakhyane ca

daksinavamakarnayoh pitrhtidevahiis$abdaniruktau vyaktam asti |
tad evarh samyak

karmakandajiananantaram brahmakandagatesu kesucid vakyesu
svargadyanandasya

vastuvicarena duhkhartpatvavyabhicarisattakatvajnianaptrvakam
brahmanas tv

avyabhicariparamanandatvena satyatvajianam eva
brahmajijiasayam hetur iti | athata ity

asyarthe labdhe tannirgalitartham evaha satyam iti |
sarvasattadatra vyabhicarisattakam ity

arthah | param ity anenanvayat satyam jianam anantam
brahmety atra $rutau ca brahmety

anena | tad evam anyasya tadicchadhinasattakatvena
vyabhicarisattakatvam ayati | tad

evam atra tad etad avadhi vyabhicarisattakam eva dhyatavanto
vayam idanim tv

avyabhicarisattakam dhyayemeti bhavah | atha paratvam eva
vyanakti dhamneti |

dhamasabdenatra prabhava ucyate prakaso va |
grhadehatvitprabhava dhamanity
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! After “vyaktam asti” on line 6, K, inserts the following:

tad evam <sam>pratisamkalpyamanam yad upasanam tat phalabhttasya
bhagavatah paramarthatvat mukhyavrttasatyapadarthatvena
krtacarakarmatmopasanaphalabhiitasya svargader vyavaharikasatyatvabhivyaktya
nasvaratvam vyanjayan karmanah purvavrttatvam alpasthiraphalatvadilaksanata
(end of folio).

The next folio is missing. For a likely continuation of this passage, see similar passage found
in J, (next page, footnote 1). K, resumes three pages later.
1 $riramanuja) DJ,J,K,, ramanuja A,V,P,, * mimamsa] A,J,J,K,V,, mimasa D * bhagajnatasya]
DJ K,V P, bhavagajhatasya A,, bhagajhatasya <karmajnanam> J, 2 phalatvat] J K,
phalatvam A ,DJ,V P, * jianasya] J K,, jdanasya tu A,DJ,V P, 3 anantaksayaphalatvac
ca] J,K,, anantaksayaphalatvam $rayate DJ,P,, anantaphalatvam $riyate AV, * parvavrttat]
JK,, atah purvavrttantat A,V P, atah purvam vrttat J,, tatah parvavrttat D < jhanad
anantaram tata eva hetor] J,, jianad ana<ntara>ntata eva hetor K,, jianad anantaram
DJ,P,, jhananantaramh A,V, 4 bhavati] A,DJJ,K,V,P,, bhavatiti P, < sarvadivrtti]
DJ,J.K,P,,, sarvavrtti AV, « vrttat] A,DK,V,P,,, vrttat <parvoktat> J,, vrttat <???>J, 5
vividiseti] DJ,J,K P, vividisati AV, «iti] A J,J,K,V,, om. D 6 daksinavama] A,DJ,K,V,P_,
daksinavamayoh J, ¢ sabdaniruktau] DJ,J,K, P4, niruktau AV, 7 kesucid vakyesu] J,J,V,P.,
cid vakyesu A,, kesu D 8 sattakatva] A J,J,K,V P, sattatva D 9 parama] J,, paramatama
A,DJ,V,, paramatvam Pj,, paratama P4 * eva] A|DJ,V P, € J, 10 asyarthe labdhe] J,J,V P,
asyorthe ladhve A,, asyarthalabdhe D < sarvasattadatra vyabhicari] AJ,J,K,V,P.,
sarvasattvadaatra<hya>vyabhicari D, sarvasattadav avyabhicari P, sarvasattvad
atravyabbhicari P, sarvatravyabhicari P,, 11 ity anena] DJ,J,V P, ityameva A, 12 anyasya]
A,DJ,P,, anyasya <karmanah> J,V, ¢ iccha] DP,, icha A,J,J,V, ¢ ayati] DJ,J,V P, ayati A,
* tad evam atra] ADJ,V,P,, om. J, 13 dhyatavanto] A,DJ,V P, dhyayanto J, ¢ vayam]
DJ,J,V\P,, vayam A, 15 dhamasabdenatra] J,, atha dhamasabdena A,V,, atra dhamasabdena
DJ,P,, * grha] A|DJ,V,P, geha J,
3 1 mimarhsa . . . vividiseti (line 5), Sribhasya 1.1.1 p. 4 6 pitrhii and devahi, Bhagavata
4.25.50-51 11 satyarh . .. brahma, Taittirya 2.1.2 15 grha . . . dhamani, Amarakosa 3.3.124

)
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"*3amaradinanarthavargat | na tu svartipam | tatha
kuhakasabdenatra prataranakrd ucyate |

tac ca jivasvartpavaranaviksepakaritvadina mayavaibhavam eva
tatas$ ca svena dhamna

svaprabhavartpaya svaprakasaripaya va Saktya sada nityam eva
nirastam kuhakam

mayavaibhavam yasmat tam | tad uktarh mayam vyudasya
cicchaktyeti | tasya api Sakter

agantukatvena svenety asya vaiyarthyam syat | svasvartipenety
eva vyakhyane tu svenety

anenaiva caritarthata syat | yatha kathaficit tatha vyakhyanepi
kuhakanirasanalaksana

$aktir evapadyate | sa ca sadhakatamata riipaya trtiyaya vyakteti |
etena

mayatatkaryavilaksanam yad vastu tat tasya svarpam iti
svariipalaksanam api gamyam |

tac ca satyam jiianam anantarm brahmeti vijianam anandam
brahmeti | $rutiprasiddham

eva | etac chrutilaksakam eva ca satyam iti vinyastam | tad evarm
svartpasakti$ ca saksad

evopakranta atah sutaram evasya bhagavattvam spastam | atha
mukhye satyatve yuktim

dar$ayati yatreti | brahmatvat sarvatra sthite vasudeve bhagavati
yasmin sthitas trayanam

gunanam bhutendriyadevatatmako yasyaivesituh sargopy ayam
amrsa Suktyadau

rajatadikam ivaropito na bhavati | kintu yato va imanfti
srutiprasiddhe brahmani yatra

sarvada sthitatvat samjiamurtiklptis tu trivrtkurvata upadesad iti
nyayena yad
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! J, has the following reading, starting line 2.

...mayavaibhavam eva | tad uktarh mayarm vyudasya cicchaktyeti (tasya
api...gamyam) tad evam sampratisamkalpyamanam yan nididhyasanam tat
phalabhiitasya bhagavatah paramarthatvan mukhyavrttasatyapadarthatvena
krtacarakarmatmopasanaphalabhtitasya svargader vyavaharikasatyatvabhivyaktya
nasvaratvam vyafjayan karmanah purvavrttatvam alpasthiraphalatvadilaksana-
tadyatharthyajnanasya ca hetutvam krodikaroti mukhyam satyatvam eva vyanakti
svena dhamna svartipasaktya sada nityam eva nirastarh kuhakarh mayavaibhavarm
yasmat tam | It then continues with tasya api (for a second time), with a few
differences from the first instance.

In summary, J, omits the text from eva tatas (line 2) to yasmat tam (line 4), and repeats the
text from tasya api (line 4) to api gamyam (line 8), placing the first instance within parenthe-
ses. Between the repetitions, it inserts the paragraph given above.

In order to distinguish the readings of the two instances in the apparatus below, (J,) will
signify the reading of the first instance.
1 nanarthavargat] DJJ,V,P,, nanarthavargat A, 2 viksepakaritvadina] A,DJ,V P,
viksepakaditvadina J, « svena] DJ,J,V P, $vena A, 3 nirastamm] A,DV P, nirastaJ, 4 tam]
A,DV,Py, om. J, 5 agantukatvena] A,DJ,J,V P, agantukatve (J,) * eva] A;D(J))],V P,,
eveti J,, evarh Py 6 caritarthata] D(J,)J,J,P,,, caritarthata A,, caritarthata V, (post corr.) ¢
nirasana] A,D(J,)J,V,P,, nirasanatva J, * laksana] A,D(J)J, VP, laksana J, 7sa...vyakteti
om. ], * sadhakatamata] A,D(J)J,V,P;P,,, om. J,, sadhakatama P, * rupaya] A I,V P, ripa
D(J)P;, Py, om. J, » trtiyaya] D(J,)J,V P, trtiyaya A, om. J, 8 vijianam . . . $ruti om. J, 9
anandam] DJ,P, ananda AV, 11 upakranta atah] DJ,J,V,, upakranto atah A,, upakranta
tatah P, ¢ mukhye] J,P., om. ADJ,, <mukhye> V, 12 brahmatvat . .. bhagavati om. J; *
sthitas] J,P.,, sthita A,DV, sthitam J, 13 atmako yasyaivesituh sargopy ayam] A,DJ,V P,
atmakajagat sargoyam J, 14 kintu...satya eva (next page, line 1) om. J, * brahmani]
DJ,V,P,,, brani A,
4 mayam . .. chaktya, Bhagavata 1.7.23 9 satyam ... brahma, Taittiriya 2.1.2 ¢ vijianam
anandam brahma, Brhadaranyaka 3.9.28 14 yato va imani, Taittiriya 3.1.1 15 samjia
... upadesat, Brahmasitra 2.4.20

S
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"*3ekakartrkatvac ca satya eva | tatra drstantenapy amrsatvar
sadhayati teja-adinam
vinimayah parasparamsavyatyayah parasparasminn
amséenavasthitir ity arthah | sa yatha
mrsa na bhavati kintu yathaive§varanirmanam tathety arthah |
imas tisro devatas trivrd
4 ekaika bhavati | yad agne rohitam riipam tejasas tadriipar yac
chuklam tad apam yat
krsnam tad annasyeti §ruteh | tad evam arthasyasya $rutimalatvat
kalpanamilas tv
anyarthah svata eva parastah | tatra ca samanyataya nirdistanam
teja-adinam visesatve
sankramanam na $abdikanam hrdayamadhyarohati | yadi ca tad
evamamsyata tada
8 varyadini maricikadisu yathety evavaksyata | kimh ca tanmate
brahmatas trisargasya
mukhyam janma nasti kintvaropa eva janmety ucyate | sa punar
bhramad eva bhavati |
bhramas ca sadrSyavalambi | sadr§yam tu kalabhedenobhayam
evadhisthanam karoti |
rajatepi Suktibhramasambhavat | na caikatmakam
bhramadhisthanam bahvatmakam tu
12 bhramakalpitam ity asti niyamo mitho militesu
viduravartidhimaparvatavrksesv
akhandameghabhramasambhavat | tad evam prakrtepy anadita
eva trisargah pratyaksam
pratiyate | brahma ca cinmatrataya svata eva sphurad asti |
tasmad anadyajiianakrantasya
Jivasya yatha sadripatasadrSyena brahmani

! J, skips from bhavati (line 4) to ayam abhiprayah (next page, line 4). It cites the passage yad
agne . . . annasya before imds tisro . . .

1 ekakartrkatvac] A,J,V,P,,, ekakartrtvac D « drstantenapy amrsatvam sadhayati] DJ,P,,,
amrsatre drstantenapy amrsyatvam sadhayati A,, <amrsatre> drstantenapy amrsatvam
sadhayati V|, amrsatve drstantah J, « adinam] DJ,V P, adinam A, 2 paraspara] DJ,J,P,,,
parasparaspara A,V, ¢ ity arthah] DJ,P,, om. A,V,, iti <arthah> J, 3 kintu
yathaivesvaranirmanam tathety arthah] A,DJ,V,P,, tatha ca ?atih J, * imas] A,J,V,P,,
hantemas DJ, ¢ tisro] DJ,J,V, (post corr.) P, triyo AV, (ante corr.) 4 bhavati] A,J,J,V P,
bhavati <agner ity asya sarvaripena sahanvayah> D ¢ agne] A,J,J,V P, agre<gne> D ¢ yac]
A,DJ,V P, yatah J, 5tad annasya] A,DJ,J,V,, tat prthivyah tad annasya P, * iti] A,J, VP,
ity adi D, i<tya>di J, 6 anyarthah] A,J,V,, anyorthah DP, ¢ nirdistanarh] DJ,V P,
nirdistanamm A, 8 avaksyata] A,J,V,P,, avaksyate D ¢ kim ca] AJ,V,P,, kintu D 11
sambhavat] A,J,V P, <sa>mbhavat D 13 evam] DV P, eva A,, evarh <mayaprakarane>
J, 14 trisargah] DJ,P,,, trisarga A,, trisargah trisarga V, * cinmatrataya] DJ,V P, cinmatraya
A, « sphurad asti] DA,J,V,P,,, sphurati P,

* 3 imas . . . bhavati, Chandogya 6.3.4 4 yad agne . .. annasya, Chandogya 6.4.1

S}
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23trisargabhramah syat tatha trisargepi brahmabhramah katham na
kadacit syat | tata$ ca

brahmana evadhisthanatvam ity anirnaye sarvanasaprasangah |
aropakatvam tu jadasyeva

cinmatrasyapi na sambhavati | brahma ca cinmatram eva tanmatam iti |
tatas ca Srutimala

4 eva vyakhyane siddhe soyam abhiprayah | yatra hi yan nasti kintv

anyatraiva drSyate

tatraiva tadaropah siddhah | tata$ ca vastutas tadayogat tatra tatsattaya
tatsatta kartumh na

Sakyata eva | trisargasya tu tacchaktiviSistad bhagavato mukhyavrttyaiva
jatatvena

Srutatvat tadvyatirekena vyatirekat tatraiva sarvatmake sosti | tatas
tasmin na caropita$ ca |

8 aropas tu tathapi dhamnety adirityaivacintyasaktitvat tena

liptatvabhavepi tacchankartpa

eva | tatha ca ekadesasthitasyagner jyotsna vistarini yathety anusarena
tatsattaya tatsatta

bhavati | tato bhagavato mukhyam satyatvam trisargasya na mrsatvam
iti | tatha ca $rutih

satyasya satyam iti tatha prana vai satyam tesam esa satyam iti |
pranasabdoditanam

12 sthulasiksmabhatanam vyavaharatah satyatvenadhigatanam

milakaranabhatam

paramasatyam bhagavantam darSayati | atha tam eva tatasthalaksanena
ca tatha vyafjayan

visadarthataya brahmasttranam eva vivrtir iyam sarhhiteti bibodhayisaya
ca tadanantaram

stitram eva prathamam anuvadati janmady asya yata iti |

"L has the following reading for tacchakti (line 6) ... tatraiva (line 7):
tacchaktivisistabhagavadvyatirekendatyantabhavat tatraiva . . .

K, resumes with vyatirekenatyantabhavat tatraiva, which seems to be the same alternative reading found
in J, for tacchakti (line 6) . . . tatraiva (line 7).

% 4 abhiprayah] A ,DJ,V P, bhavah J, » yan] DJ,J,P,,, om. A,V, 5 aropah]J,J,V,P,,, daropa A, * tad ayogat]
ADJ P, tad ayogat <rajatatvayogat> V,, tu tad ayogat P,, * tatra] A|DJ,J,P, tatra <$uktau> V, *
tatsattaya] A,DJ,J,P,,, tatsattaya <suktisattaya> V, e tatsatta] A,DJ,J,P,,, tatsatta <rajatasatta> V, 6
tacchakti] A|DJ,J,P,,, tacchakti <trisargaka?t> V, 7 na] A|DJ,V,P_, nasav J,K, 8 tathapi] A,DJ,V,P,
tena paramesvarasya J K, ¢ rityaiva] DJ,J,K,P,,, rityeva AV, ¢ tena] A,DP,,, tena <trisargena> V,, tena
<tena trisargena> J,, om. J K, ¢ tacchankartipa] A,DV,P,, tatpratyayaripa J,K,, tacchankartpa
<liptatvasankarapa> J, 9 eckade$asthitasyagner jyotsna vistarini yathety anusarena] A ,DJ,V P,
dipatajjyotsnavistaravat J,K, 10 bhagavato] A,DJ,V P, parame$varasya J, K, ¢ trisargasya] A,J,J,K,V,,
trisargasya ca DP, * mrsatvam] A DJ,K,V, (post corr.), mithyatvam J,V, (ante corr.) P, 11 tatha]
AJ LK VP, om. D «esa] JJ,K,, eva A DV,P,, 12 sthulasiksmabhttanam] DJ,J,K,V P, om. A, ¢
vyavaharatah] A,DJ J,V P, vyavaharatas ca K, « bhatarm] A DJ, K,V P, bhtta J, 13 bhagavantam]
A D],V P, paramesvaram J K, ¢ darsayati] J,K,, dar$ayatiti A,DJ,V P, ¢ ca tatha] A,J,V,P, tatha D,
om. J\K, ¢ vyaijayan] A J,V,, vyaijayan prathamam DJ,K P, 14 vivrtir] DJ,J,K,V, (post corr.) P,
vivirtir AV, (ante corr.) 15 prathamam] A, DJ,V,P,, om. J\K,

9 ekadeSa . . . yatha, Visnu 1.22.54 11 satyasya . . . eva satyam, Brhadaranyaka 2.1.20 15 janmady asya
yatah, Brahmasitra 1.1.2
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"Zjanmaditi srstisthitipralayam | tadgunasarvijiano bahuvrthih |
asya visvasya

brahmadistambaparyantanekakartrbhoktrsamyuktasya

pratiniyatadesakalanimittakriyaphalasrayasya manasapy

4 acintyavividhavicitraracanaripasya yato yasmad acintyasaktya

svayam upadanartpat

kartradirtipac ca janmadi tam param dhimahity anvayah | atra
visayavakyam ca bhrgur vai

varunir varunam pitaram upasasara adhthi bhagavo brahmety
arabhya yato va imani

bhiitani jayante yena jatani jivanti yat prayanty abhisamvisanti

8 brahmeti tat tejosrjatety adi ca | janmadikam ihopalaksanam na

tu viSesanam | tatas

taddhyane tan na pravi$ati | kintu Suddha eva sa dhyeya iti | kim
catra prag

uktaviSesanavisistavisvajanmades tadrSahetutvena sarvasaktitvam
satyasankalpatvarm

sarvajfiatvam sarvesvaratvam ca tasya sticitam | yah sarvajiiah
sarvavid yasya jianamayarm

12 tapah sarvasya vasity adi $ruteh | tatha paratvena

8}

nirastakhilaheyapratyanikasvartpatvam
jiianadyanantakalyanagunatvam ca siicitam | na tasya karyam
karanam ca vidyata ity adi

brahmajijiasayam
janmadyasya yata ity asangatam syat | niratiSayabrhad brmhanam
ceti nirvacanat | tac ca

1 janmaditi] DJ,J,K P, janmad iti A,V, 2 paryantaneka] A,J,J,K,V P, paryantam eka
DP;P, 4 acintyasaktya svayam upadanariipat kartradirGpac ca] A,J,J,V,P,, acintya
... katradirtpac ca D, om. K, 6 adhthi] A,J,V,, adhihi bho J,K,P,,, adhimahi D - ity
arabhya] DJ,J,K P, iti arabhya A,V, 7 jivanti] DJ,J,K,P.,, om. AV, * abhisarmvisanti]
icchasva> D 8 tat tejosrjatety adi ca] DJ,J,V,P,, tat tejosrjatoty adi ca A,, <tat tejosrjatety
adi ca> K, « visesanam] A,DJ, KP4, viSesanarh <visesanam cet svaripabhttarm bhavati> V, 9
suddha eva sa dhyeya iti] A,J,V,, Suddham eva taddhyeyam iti DJ,P,,, Suddham eva dhyeyam
ity ayati K,, Suddha eva dhyeya iti Py, * catra] DJ,K,V,, catre A, ca atra J|P,; 10 janmades
tadrsa] AJ,J,V P, janmaditadrsa D, janmadi K, 11 After sarvajhah, A, repeats prag. ..
hetutvena (line 10). « <yah ... sruteh> K, 12 tapah] A,DJ,V,P,, tapah yahJ, 13 gunatvam
ca] DJ,J,K,V,, gunatva ca A, gunatvam P, ¢ <na ... sruteh> K, 14 jijiasyam] A,DJ,J,V P,
jijfasyam K, 15 yata] DJ,J,K P, yatonvayad AV, * brhad] J,K,P,,, brhat A;DJ,V,
1janmadi . . . asya, Sribhasya 1.1.2 p. 272 4 acintyavividharacana, Sribhasya 1.1.2p. 272 6
bhrgur . . . tad brahma, Taittiriya 3.1.1 8 tat tejosrjata, Chandogya 6.2.3 11 yah. .. tapah,
Mundaka 1.1.9 12 sarvasya vasi, Brhadaranyaka 4.4.22 « akhila . . . guna, Sribhagya 1.1.2
p.272-73 13na...vidyate, Svetasvatara 6.8 14ye tu. . . tucchataiva syat (next page, line 8),
Sribhasya 1.1.2 p. 283-84
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"“brahma jagajjanmadikaranam iti vacanac ca | evam uttaresv api
sutresu

sttrodahrtasrutigane ceksanadyanvayadarsanat satrani
stitrodahrtasrutaya$ ca na tatra

pramanam | tarkas$ ca
sadhyadharmavyabhicarisadhanadharmanvitavastuvisayatvan na

4 nirviSesavastuni pramanam | jagajjanmadibhramo yatas tad

brahmeti svotpreksapakse ca

na nirvisesavastusiddhih | bhramamilam ajianam ajianasaksi
brahmety upagamat |

saksitvam hi prakasaikarasatayocyate | prakasatvam tu jadad
vyavartakam svasya parasya

ca vyavaharayogyatapadanasvabhavena bhavati | tatha sati
savisesatvam tadabhave

8 prakasataiva na syat | tucchataiva syat | kim ca tejovarimrdam ity

anenaiva tesam

vivaksitam setsyatiti janmadyasya yata ity aprayojakarm syat | atas
tadvisesavattve labdhe sa

ca visesah Saktirfipa eva | $akti§ cantaranga bahiranga tatastha
ceti tridha darsita | tatra

vikaratmakesu jagajjanmadisu saksaddhetuta bahirangaya eva
syad iti sa mayakhya

12 copakranta | tatastha ca vayamh dhimahity anena | atha yadyapi

bhagavatomsat

tadupadanabhiitaprakrtyakhyasaktivisistat purusad evasya
janmadi tathapi bhagavaty eva

taddhetuta paryavasyati | samudraikades$e yasya janmadi tasya
samudra eva janmaditi |

tathoktam

! 2 stitrodahrta] AJ,J,K,V,P,,, siitrodaharana D * ceksana] DJ,J,K,V,P,,, caksana A, * tatra]
DJ,J.K,P,,, atra A,, atra <nirvisese> V, 4 bhramo] D (post. corr.) A,V P, bhrama D (ante
corr.) J,J,K, * svotpreksapakse] J,J,K, Py, sotproksapakse A,, sotpreksapakse DV, 5 ajiianam
ajnanasaksi] A,J,V,P., ajianam saksi J,, ajianasaksi DK, ¢ brahmety upagamat]
A,DJ,K,V,P,, brahmeti upagamat J, 6 prakasatvamm] A,DJ,J,K,V P, prakasa<ka>tvam
J, * jadad] AJJ.K, VP, jadadi D 7 ca] J,J,P,, om. A\DK,V, * yogyatapadana] DJ,J,K,,
yogyatapadana A,V P, * svabhavena] A, DJ,K,V,P,,, sva<riipena> J, « tadabhave] A,J,J,K,P,,,
tad<tasya visesasya>abhave D, tadabhave <savisesatvave> V, 8 na] A J,J,K,V P, <na>
D - tucchataiva syat] J,J,K,V P, om. A,, <tucchataiva syat> D ¢ <kim ca . . . syat (/ine 9)>
K, « tesam] AJ,J,V P, tesam <visesanam> D 9 tad] A, DV P, tattad J,J,K, 13 akhya]
AJ K\ VP, akhya D+ 14 hetuta] DJJ,K,V P, hetuhata* A, 15 tathoktam] A,DJ K,V,,
yathoktam J,P4

8 tucchataiva syat (end of quote which begins on previous page, line 14), Sribhasya 1.1.2
p. 283-84

)
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"prakrtir hy asyopadanam adharah purusah parah |
satobhivyafjakah kalo brahma tat tritayam tv aham || iti |
tasya ca bhagavato janmadyasya yata ity anenapi murtatvam eva
laksyate | yato mirtasya
4 jagato martisakter nidhanartpatadrsanantaparasaktinam
nidhanartposav ity aksipyate |
tasya paramakaranatvangikarat | na ca tasya murtatve saty
anyato janmapatet
anavasthapatter ekasyaivaditvenangikarat sankhyanam
avyaktasyeva |
sa karanam karanadhipadhipo
8 na casya kascijjanita na cadhipah |
iti $rutinisedhat | anadisiddhaprakrtasvabhavikamirtitvena tasya
tatprasiddhes ca | tad
evar murtatve siddhe sa ca miurto
visnunarayanadisaksadripakah $ribhagavan eva
nanyah | tatha ca danadharme
12 yatah sarvani bhiitani bhavanty adiyugagame |
yasmims$ ca pralayam yanti punar eva yugaksaye ||
ity adikarh tatpratipadakasahasranamadau tatraiva tu yathoktam
anirde$yavapuh $riman
iti | evarh ca skande

" 1 hy asyo] J,P,,, ya_syo A,V,, yasyo DJ,K, * upadanam adharah] A,J,J,K,V,P,,, upadana<m
a>dh<a>rah D 2 tv aham] A,DK,P,, tv aham J, tv a<ha>am J,V, 3 yata] DJ,J,K,P,
yatonvayad A,V, ¢ laksyate] A,DJ,J,K,V P, labhyate Py, ¢ yato] A\DJ,J,V,Py, om. K, 4
murtisakter] A,DJ,J,P,,, miurte<sakte>r K,, muartisakter <murtyupadakasakteh> V, -
<rOpatadrsa . . . nidhana> J, (eyeskip) S karanatvangikarat] DJ,J,K P, karanatvangikarat
A,V, * saty anyato] A,DJ,V,P,, sati anyato J, saty a<nya>to K, 6 evaditvena] A,DJ,J,K,P,,
eva<na>ditvena V, ¢ <sankhyanam avyaktasyeva> K, ¢ sankhyanam] A,JJ,K P,
sankhyanam D 7 karana] DJ, K P, karana A,V,, kaarana J, 8 casya] JJ,K,P,, vasya
AV, 9 nisedhat] A ,DJ J,K,P,, nisedhat <anyato janmabhavah> V, < tatprasiddhes]
A,DJ,J,K P, tat <$rutau> prasiddhes V, 10 visnu] DJ,J,K,P,,, visnur AV, 11 tatha ca]
A,DJ,J,V,, tatha ca mahabharate K,, tatha ca danadharme P, 14 <tatraiva...$riman>
K, 15iti] A,DJ,V P, ity adi J,, <iti> K, * evam ca] AIDJIJZKIVIPMV, ata eva Py,
prakrtir...tv aham, Bhagavata 11.24.19 7 sa...cadhipah, Svetasvatara 9.9 12
yatah . .. yugaksaye, Mahabharata (Anusasanaparva) 13.135.11, quoted in Bhavarthadipika
1.1.1 (Sridhara Svami attributes it simply to the smrti) 14 anirdesyavapuh §iman,
Visnusahasranamastotra 19

S
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"“srasta pata ca sarhharta sa eko harir T$varah |
srastrtvadikam anyesam daruyosavad ucyate ||
ekadeSakriyavattvan na tu sarvatmaneritam |

4 srstyadikam samastam tu visnor eva parar bhavet || iti |

mahopanisadi ca sa brahmana srjati sa rudrena vilapayatity
adikam | ata eva vivrtam
nimittamatram iasya visvasarganirodhayoh |
hiranyagarbhah $arva$ ca kalasyar@ipinas tava || iti |

8 tava yo ruparahitah kalah kalasaktis tasya nimittamatram iti

vyadhikarana eva sasthf |

tathadyovatarah purusah parasyety adi | yadamsatosya
sthitijanmanasa ity adi ca | tad

evam atrapi tathavidhamirtir bhagavan evopakrantah | atha
tatasthalaksanena param

nirdharya tad eva laksanam brahmasttre $astrayonitvat tat tu
samanvayad ity

12 etatstitradvayena sthapitam asti | tatra prvasitrasyarthah | kuto

1

)

brahmano

jagajjanmadihetutvam tatraha $astram yonir jianakaranam yasya
tattvat | yato va imanity

adisastrapramanakatvad iti | natra darSanantaravat
tarkapramanakatvam |

tarkapratisthanad atyantatindriyatvena
pratyaksadipramanavisayatvad brahmanas ceti

1 eko] DJJ.K P, eka A,, ekah V, 2 srastrtvadikam] J,J,K,V P, srastrtvadikam A,
srstrtvadikam D 3 eka] A, DJ,K,V P, eka <bahirangakaryam> J, 4 tu] A J,J,K,V,P.,
<hi> D 5 vilapayatity] DJ,J,K,V,P,, vilapayatity A, 6 nimittamatram] J,K P, nimitarh
param A;, nimittarh <matrarh> pararh V,, nimittarh param DJ,P;,, 7 Sarva$] K P, sarva$
A,V,, sarvas (with some mark of correction over the “sa”) D, <Sarva>$ J,, ?arvas J, 8 tava]
AJ,K,V P, tatra J, « matram] A ,DJ,K,V P, matratvam J, * sasthi] DJ, K P, sasthyau
AJ,V, 9 amsato] DJ,J,K,V P, amsato A, * After sthitija®, A, repeats °va yo ruparahitah
(line 8) . .. matram iti. » nasa] DJ,P,, nasa AJ,K,, nasaa V, 10 tathavidha] A,DJ, K,V P,
tatha tathavidha J, ¢ eva] A,DJ,J,K P, om. K, ¢ upakrantah] A,DJ,J,K,P,,, upakrantah
<visnunarayanadisaksadripah> V, ¢ atha] AV, tad evamm DIJ,J,K,P, 11 nirdharya]
DJ,J,K,P,, nidharya AV, e laksanam] A,DJJ,K,P,, <tatastha>laksanamh V, <« After
samanvayad i°, A, repeats ca tad (line 9) . . . tathavidha. 13 tatraha] DJ,J,K,V P, tatra A,
 sastram] DJ,K,V,, $a?tra A,, sastra J, * imani] A,DJ,J,K,V,, imani bhatani P,, 15
indriyatvena] DJ,J,K, VP, indrayatvena A, * pramana] DK,, pramana A,V,P,,, pramanad J,
1 srasta...bhavet (/ine 4), Skanda (?) 5 sa brahmana. .. vilapayati, Mahopanisad (?)
6 nimitta . . . ariipinas tava, Bhagavata 10.71.8 9 adyo ... parasya, Bhagavata 2.6.42 ¢
yad . ..nasa, Bhagavata 6.9.12 11 $astrayonitvat, Brahmasatra 1.1.3 « tat tu samanvayad,
Brahmasiitra 1.1.4 13 yato ... bhatani, Taittiriya 3.1.1 15 tarkapratisthanat, Brahmasiitra
2.1.11 « atyanta . . . brahmanah, Sribhasya 1.1.3 p. 286

150



A CRITICAL EDITION

"“bhavah | vainasikas tv avirodhadhyaye tarkenaiva
nirakarisyante | atra tarkapratisthanam
caivam 1$varah karta na bhavati prayojanastinyatvan
muktatmavat | tanubhuvanadikam
jivakartrkam karyatvat ghatavat | vimativisayah kalo na
lokastinyah kalatvat
4 vartamanakalavad ity adi | tad evam
dar$ananugunyenesvaranumanam
dar$anantarapratiktlyaparahatam iti $astraikapramanakah
parabrahmabhtitah sarvesvarah
purusottamah | $astram tu
sakaletarapramanaparidrstasamastavastuvijatiyasarvajiiyasatya-
nkalpatvadimisranavadhikatisayaparimitodaravicitragunasagaram
8 nikhilaheyapratyanikasvaripam pratipadayatiti na
pramanantaravasitavastusadharmyaprayuktadosagandhah | ataeva
svabhavikanantanityamartimattvam api tasya sidhyati |
athottarastitrasyarthah |
brahmanah katham $§astrapramanakatvam tatraha tat tv iti | tu
sabdah
12 prasaktasankanivrttyarthah | tacchastrapramanakatvarm
brahmanah sambhavaty eva |
kutah samanvayat | anvayavyatirekabhyam upapadanam
samanvayas tasmat | tatranvayah
satyam jianam anantam brahmeti | anando brahmeti ekam
evadvitlyamh brahmeti | tat
satyam sa atmeti | sad eva somyedam agra asid iti | brahma va
idam ekam evagra asid iti |

"' 1 vainasikas] J,P,;, vainasikas <nastikah> D, vainasikas <baudhadayah> J,, vainasikas
<bodhadayah> V, » <vainasikas <baudhadayah> ... nirakarisyante> K, 2 tanu] D (ante
corr.) J,K,V|, nanu D (post corr.) P4, na tu J, * bhuvana] DJ,J,K,P,,, bhuvana V, 3 visayah]
DJ KP,,, visayam J,, visayah <vicaraspadah> V, 4 anumanam] DJ,J,K,V,, anumanam tu
P, 5 pratikalya] DJ,J,V P, pratigunya K, « pramanakah DJ,J,K,V P, pramanikah Py, *
paridrsta] J,J,K,V P, pari<si>sta D 6 sarvajiiya] J,P.,, sarvajna D, sarvajham J,, sarvajia
K,V, *satya] DJ,K,V,P,, <satya>1J, 10 sidhyati] DJ,J,K,V,, sidhyatiti P,; 13 samanvayas]
J,P., samanvayanva D, samanvayah J,K,V, * K, and D provide the following quotations after
tatranvayah, in this order: yatova . ..,sadeva...,ckameva. .., tad aiksata . .., tattejo...,
brahmava...,atmava...,tasmadva...,ekoha...,satyam jhanam ..., anando brahma
14 J,, K,, and D omit all the “iti”s in lines 14 and 15. 15 ekam] DJ,J,K P, om. V,
21$varah . . . vartamanakalavad iti, Sribhasya 1.1.3 p. 302 5 darsananugunyena . . . gandhah
(line 9), Sribhasya 1.1.3 p. 304—05 11 tu $abdah . ..samanvayat, Sribhasya 1.1.4 p. 307—
08 14 satyam jianam anantam brahma, TaittirTya 2.1.2 « anando brahma, Taittiriya 3.6.1 ¢
ekam . .. brahma, Chandogya 6.2.1 ¢ tat . ..atma, Chandogya 6.8.7 15 sad eva somyedam
agra asit, Chandogya 6.2.1 « brahma . . . asit, Brhadaranyaka 1.4.10

S}
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"atma va idam eka evagra asit purusavidha iti | puruso ha vai
narayana iti | eko ha vai
narayana asid iti | tad aiksata bahu syam prajayeyeti | tasmad va
etasmad atmana akasah
sambhita iti | tat tejosrjateti | yato va imani bhiitani jayanta iti |
puruso ha vai
4 narayanokamayata atha narayanad ajojayata yatah prajah sarvani
bhitani |
narayanah param brahma tattvarh narayanah param |
rtarh satyarm param brahma purusam krsnapingalam | ity
adisu |
atha vyatirekah | katham asatah saj jayeteti | ko hy evanyat kah
pranyad yad esa akasa
8 anando na syad iti | eko ha vai narayana asin na brahma na ca
Sankara ity adisu | anyesam
ca vakyanam samanvayas tatraiva vaksyate | anandamayobhyasad
ity adina | sa caivam
paramanandariipatvenaiva samanvito bhavatiti tadupalabdhyaiva
paramapurusarthasiddher na prayojanastinyatvam api | tad evam
satradvayarthe sthite tad
12 etad vyacaste anvayaditarata$ carthesv iti | arthesu nanavidhesu
vedavakyarthesu satsu
anvayad anvayamukhena yato yasmad ekasmad asya janmadi
pratiyate tathetarato
vyatirekamukhena ca yasmad evasya tat pratiyata ity arthah |
ataeva tasya
§rutyanvayavyatirekadarsitena paramasukhartpatvena
paramapurusarthatvam
"1 See previous page for the order of quotations given by K, and D. « atma va idam eka eva]
K,P., atmaivedam D, atmaivedam idam J,, atma va idam eka evagra asid iti atmaivedam
1.V, *J,, K, and D omit all the “iti”’s in lines 1-3. * puruso ha vai narayana iti] J,V,P., om.
DJ K, 2 prajayeyeti] DJ J,K,V,, prajayeyetiti P,; 3 puruso ... pingalam (/ine 6)] J,V,P.,
om. DJ|K, 6 ity adisu] DJ,V,, ity adih J,K,, ity adisu ca P, 7 saj jayeta] DJ,K,V,P,
safjayeta J, 8 syad iti] J,V,, syad ity adi D, syad J|K, ¢ eko...$ankara] J,V,P,, eko
narayana asin na brahm<a> na ca $ankara D, om. J,K, ¢ ity adisu] DJ,V P, ityt adih J, ity
adih K, * <anyesam . . . ity adina> K, 9 ca] J,J,V,P,, om. D ¢ caivam] DJ K,V P, cevam
paramh J, 10 upalabdhyaiva] DJ,K P, upalabhyaiva J,V, 11 purusartha] DJ,K,V,P,,P;,
purusarthatva J,, purusarthatva P, 12 iti] J,J,K,V,P,,, om. D < arthesu] J,J,K,V,P.,
<arthesu> D ¢ nanavidhesu] J,V,, nanavidhesv api DJ, K,P.; 13 tathetaro] J,P,,, tatha itaras
ca D, tatha itaratah J,K,, tatha itarato V, 14 evasya] J,K,V,P,, evasya <janmadi> D,
evasya ca J, ¢ ity arthah] DJ,V P, iti yojana J|K, 15 rapatvena] J,J,K,V P, rapatve D ¢
purusarthatvam] V|, purusarthatvam ca DJ, K P, purusartha<tvarm ca> J,
> 1 atma. .. purusavidha, Brhadaranyaka 1.4.1 ¢ puruso ha vai narayana, Narayanopanisad
1 <+ eko...asit, Mahopanisad 1.1 2 tad...prajayeyeti, Chandogya 6.2.3 -
tasmad . . . sambhatah, Taittiriya 2.1.3 3 tat tejosrjata, Chandogya 6.2.3 * yato . . . jayante,
TaittirTya 3.1.1 * puruso . . . bhatani, Mahanarayanopanisad (?) 5 narayanah ... narayanah
param, Mahanarayanopanisad 11.4 6 rtam . .. pingalam, Mahanarayanopanisad 12.1 7
katham . . . jayeta, Chandogya 6.2.2 « ko hy ... na syat, Taittiriya 2.7.1 8 eko ... Sankara,
Mahopanisad 1.1 9 anandamayobhyasat, Brahmasatra 1.1.12
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"“dhvanitam | eko ha vai narayana asid ity adiastrapramanatvena
prak sthapitartipatvam

ceti | atheksater naSabdam iti vyacaste abhijfia iti | atra sttrasyarthah
idam amnayate

chandogye sad eva somyedam agra asid ekam evadvitiyarh brahma
tad aiksata bahu syam

4 prajayeyeti | tat tejosrjatety adi | tatra paroktarm pradhanam api

Jjagatkaranatvenayati | tac

ca nety aha iksater iti | yasmin Sabda eva pramanam na bhavati tad
asabdam anumanikam

pradhanam ity arthah | na tad iha pratipadyam | kutosabdatvam
tasyety asankyaha iksateh

| sacchabdavacyasambandhivyaparavisesabhidhayina tksater dhatoh
$ravanat | tad aiksateti

8 Tiksanam cacetane pradhane na sambhavet | anyatra ceksapiirvikaiva

srstih | sa aiksata

lokann u srjeti sa iman lokan asrjatety adau | tksanam catra
tadasesasrjyavicaratmakatvat

sarvajilatvam eva krodikaroti | tad etad aha abhijfia iti | nanu
tadantm ekam evadvitiyam

ity uktes tasyeksanasadhanam na sambhavati tatraha svarad iti |
svasvariipenaiva tatha

12 tatha rajata iti | na tasya karyarm karanam ca vidyata ity adau

svabhaviki jianabalakriya

ceti $ruteh | eteneksanavanmurtimattvam api svabhavikam ity ayatam
| ni§vasitasyapy agre

darsayisyamanatvat | tac ca yathoktam eveti ca | atha $astrayonitvad
ity asyarthantaram

vyacaste tena iti | tac carthantaram yatha

" 1 dhvanitam] DJ,J,K,V P, niscitam P, ¢ pramanatvena] J,J,K,V P, pramanatve D -«
ripatvam] DJ,J,K,V P, ripam Py, 2 atra] DJ,V P, tatra J,K, * sttrasyarthah] DJ,J,K,V,
sttrarthah P, 3 chandogye] J,J,V,P,,, cchagndogye D, chandopyevam K, * somya] J,J,P,,,
saumya DKV, ¢ brahma] DJ,J,K,V,, brahmeti P, 4 tatra DJ,J,K,V,, atra P, * paroktam]
DJ,K,V P, paroktam <sankhyoktarh>J, 5 bhavati] J,J,K,V P, bhavatiti D 7 sacchabda]
DJ,J,K,V P, tacchabda P, ¢ aiksateti Tksanarh] DJ,K,V,, aiksatetiksanarh J,P,; 8 cacetane]
DJ,J.K P, va cetame V, ¢ anyatra] DJ,J,K, VP, atra Py, * ceksa] DJ,K,V P, cesta J, °
aiksata] DJ,V P, iksata J\K, 9 lokann u] J,K P, lokann u? D, lokan u J,, lokan na V, « iti
sa iman lokan asrjata] JJ,V|P,, om. DK, ¢ iksanam catra] DJ,J,K,V P, iksanapratitih
P, 10 tadanim ekam] J,J,K,V P, tadani<m eka>m D 11 uktes] J,P,,, ukteh J,K,, ukte
DV, - tatraha] DJ,J,K P, tatraha V, 12 tatha] DJ,K,V P, om. J, * tasya] J,J,K,V P,
yasya D 13 ceti] DJ,J,K,V,, cety adi P, * api] DJ,J,K,V,, api tasya P, * <ni$vasitasyapy
agre darsayisyamanatvat> K, ¢ niSvasitasya] DIJ,J,V,, nih$vasitasya P, 14 tac ca...
canyasyeti (next page, line 2) om. K,

2 1eko ... asit, Mahopanisad 1.1 2 iksater naséabdam, Brahmasiitra 1.1.5 3sad...brahma,
Chandogya 6.2.1 « tad aiksata . .. tejostjata, Chandogya 6.2.3 5 yasmin . .. pratipadyam
kutah, Sribhasya 1.1.5, vol. 2, p. §—6 6 iksateh . ..sambhavet, Sribhagya 1.1.5, vol. 2,
p- 6 8 iksapurvikaiva. .. as;jata, Sribhasya 1.1.5, vol. 2, p. 6-7 ¢ sa. .. asrjata, Aitareya
1.1.1-2 12 na...kriya ca, Svetasvatara 6.8
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Zkatham tasya jagajjanmadikartrtvarm kathar va
nanyatantroktasya pradhanasya na
canyasyeti tatraha | $astrasya vedalaksanasya yonih karanam
tadriipatvat | evam va aresya
mahato bhiitasya ni$vasitam etad yadrgvedo yajurvedah
samavedotharvangirasa itihasah
4 puranam vidya upanisadah $lokah siitrany anuvyakhyanani
vyakhyananiti $ruteh | $astram
hi sarvapramanagocaravividhanantajianamayam tasya ca
karanam brahmaiva $riyata iti |
tad eva mukhyam sarvajiiarh tadrs$am sarvajiiatvam vina ca
sarvasrstyadikam anyasya
nopapadyata iti proktalaksanam brahmaiva jagatkaranam na
pradhanar na ca jivantaram
8 iti| tad eva vivrtyaha tene brahma hrda ya adikavaya iti | brahma
vedam adikavaye
brahmane brahmanam prati hrda antahkaranadvaraiva na tu
vagdvara tene avirbhavitavan
| atra brhadvacakena brahmapadena sarvajianamayatvam tasya
jiapitam | hrdety
anenantaryamitvam sarvasaktimayatvam ca jiapitam | adikavaya
ity anena tasyapi
12 siksanidanatvat sastrayonitvarh ceti | Sruti$ catra
yo brahmanam vidadhati ptrvam
yo vai vedams$ ca prahinoti tasmai |
tam ha devam atmabuddhiprakasam

' 2 ca] DJ,V,P,, va J, * anyasya] DJ,J,P,,, anyasya <jivasya> V, ¢ va] DJ,J,K,P,, om. V, *
aresya] K,V P, are asya DJ,J, 4 itihasah] DJ,J,K,, itihasa V,P.  puranam] DJ,J,V,P,
puranah K, ¢ vidya upanisadah slokah] DJ,J,P., om. K,, vidya upanisada $lokah V, ¢
anuvyakhyanani] J,V,, upasutrani DK,P,,, upas@trant J, « vyakhyanani] J,J,V,P,, khilany
upakhilani ca K,P;,P;,, khilany upakhilani ca vyakhyanani D 6 eva] DJ,J,K,V,, evarh P, ¢
anyasya] DJ,K,V,P,,, asya J, * nopapadyata] J,J,K,V P4, nopa<pa>dyata D ¢ ca] DJ,J,K,P,,,
om.V, 8tad] DJJ,V P, etad K, 9 hrdaantahkarana] DJ,K,V,, hrdantahkarana J,P, 10
sarva] DJ,K,V P, brahma J, 11 sarvasaktimayatvam ca] DJ,J,V P, sarvasaktitvam ca
bhagavato K, 12 nidanatvat $astra] DJ,K,V,, nidanatvac chastra J,P,, 15 buddhi]
DJ,J,V,P,, <buddhi> K,

2 2evam . . . vyakhyanini, Brhadaranyaka 2.4.10 13 yo . . . prapadye (next page), Svetasvatara
6.18
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"?mumuksur vai $aranam aham prapadye || iti |

muktajiva api tatkaranam nety aha muhyantiti | yatra brahmani
vedakhye stirayah

Sesadayopi anena ca SayanalilavyafjitaniSvasitamayavedo
brahmadividhanacanas ca yah

4 padmanabhas tadadimirtikah $ribhagavan evabhihitah | vivrtam

caitat pracodita yena

purd sarasvatity adina | atha tat tu samanvayad ity
asyarthantaram yatha $astrayonitve

hetus ca dréyata ity aha tat tv iti | samanvayotra samyak
sarvatomukhonvayo vyutpattir

vedarthaparijiianam tasmat tat tu $astranidanatvam nisciyata iti
jive samyag jianam eva

8 nasti pradhanam tv acetanam eveti bhavah | sa vetti viSvam na hi

tasya vettiti $ruteh | tad

etad asya tadiyasamyagjiianam vyatirekamukhena bodhayiturm
jivanam sarvesam api

tadlyasamyagjianabhavam aha muhyantiti | sirayah Sesadayopi
yat yatra Sabdabrahmani

muhyanti | tad etad vivrtarh svayarm bhagavata

12 ki vidhatte kim acaste kim antidya vikalpayet |
ity asya hrdayam loke nanyo mad veda kascana || iti |

anena ca saksadbhagavan evabhihitah | atheksater nasabdam ity
asyarthantaram abhiijia

ity atraiva vyafijitam asti| tatra satrarthah nanv asabdam
aspar$am aripam avyayam ity adi

! 2 tatkaranam] DJ,K,V,P,, tat <tasyah $iksayah> karanarmh J, * muhyantiti] DJ,J,K,P,,,
muhyanti V, ¢ yatra brahmani vedakhye] V,P,, om. DJ K,, yatra-brahmantvedakhye J, 3
vidhanacanas], vidhanacanias$ (post. corr.) D, vidhanacaranas$ J,, vidhanacanas$ <?aturah> J,,
vidhanacarana$ K,, vidhanaca_na$ V,, vidhanakhyata$ P, vividhananalocana$ Py,
vidhanacanas P, 4 evabhihitah] DJ,J,P,, eva<bhi>hitah K,, evabhihitarh V, 6 atra]
DJ K,P,,, atra <atra bhagavati> J,, atra <bhagavati> V, 7 tasmat] DJ,J,V,, <ta>smat
K,, yasmat P, « $astra] DJ,J,K,V,, sastrayoni P, ¢ samyag] J,J,K,P,,, samyak DV, ¢ jianam
eva] DJ,K P, jianam J,V, 8 vettiti] J,J,K,V P, vettetyadi D 9 etad asya] DP,,, etasya
J, P, ctasya <asya bhagavatah> J,, etadasya <bhagavatah> K,, etad asya <bhagavatah>
(in a very different hand from the usual marginalia) V, * tadiyasamyagjianam] J P,
tadiyasamyak  jianam D, tadiyasamyagjianamh  <vedasambandhijianarm> J,,
<vedasambandhi>tadiyasamyagjiianam K, tadiya<vediya>samyagjnanam (“vediya” in a very
different hand from the usual marginalia) V, 10 samyag] J, K,V P, samyak DJ, ¢ strayah]
DJJ,V P, surayah K, « yat] DJJ,K,V,, yad P,; 11 muhyanti tad etad] J,J,V,P, tad etad
D, mu<hyanti tadeta>d K, 13 ity asya] DJ,J,P,, ityatya K,, ity asya V, 14 anena]
DJ,J,K,P,, ane V, ¢ ca] DJ|J,V|P,, om. K, ¢ evabhihitah] DJ,V,P,,, eva abhihitah J,,
eva<bhi>hitah K, 15 tatra] DJ,J,K,V,, atra P4 ¢ nanv] DJ,K,V P4, nanu J,

4 pracodita . . . sarasvati, Bhagavata 2.4.22 8 sa vetti. .. vetti, Svetasvatara 3.19 12 kim
vidhatte . . . kascana, Bhagavata 11.21.42 15 asabdam ... avyayam, Katha 3.15

S}
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"*sruteh | katharh tasya $abdayonitvar tatraha prakrtam brahma
$abdahinam na bhavati |
kuta tksateh tad aiksata bahu syam prajayeyety atra bahu syam
iti Sabdatmakeksadhatoh
$ravanat | tad etad aha abhijiah bahu syam ity
adisabdatmakavicaravidagdhah | sa ca
4 sabdadisaktisamudayas tasya na prakrtah prakrtiksobhat
purvatrapi sadbhavat | tatah
svarfipabhiita evety aha svarad iti | atra ptrvavat tadrsam
sadharmatvarh murtimattvam api
siddham | yathahuh sttrakarah antas taddharmopadesad iti |
ato$abdatvadikam
prakrtasabdahinatvadikam eveti jiieyam |
atrottaramimamsadhyayacatustayasyapy artho
8 darsitah | tatranvayad itarata$ ceti samanvayadhyayasya muhyanti
yat siiraya ity
avirodhadhyayasya dhimahiti sadhanadhyayasya satyam param iti
phaladhyayasyeti | tatha
gayatryarthopi spastah | tatra janmadyasya yata iti pranavarthah
srstyadiSaktimattvavacitvat | tad evam evagnipurane
gayatrivyakhyane proktam tajjyotir
12 bhagavan visnur jagajjanmadikaranam iti | yatra trisargomrseti
vyahrtitrayarthah |
ubhayatrapi lokatrayasya tadananyatvena vivaksitatvat | svarad iti
savitrprakasakaparamatejovaci | tene brahma hrdeti
buddhivrttipreranaprarthana sicita |
tad eva krpaya svadhyanayasmakarm buddhivrttih prerayatad iti
bhavah | evam evoktam

"1 $ruteh] J,K,V,P,,, $rute J, * prakrtam] J,J,P,,, prakrtam <prakaranalabdham> DK,V, °
sabdahinam] DJ,K,V P, sarirahinarh J, 2 kuta] J,J,V,, kutah DK,P, 3 $abda] DJ,J,K P,
sabda V, 5 tatah] J,J,K,V,, tat DP,, ¢ atra] DJ,J,K,P,,, atra ca V, * tadrsam sadharmatvam
murtimattvam] DJ,V,P,,, tadrséamartitvadikam J,K,, tadrsamh sadharmakatvam murtimattvam

P, 6 yathahuh...upadesad itij DIJP, om. JK;,  yathahuh...upadesad

<stiryamandalamadhye sthitadharmopadesat> iti V, 7 atrottaramimamsadhyaya] DJ,J,P,,,

atro<ttaramimamsa>dhyaya K, <$loke> atrotta<ra>mimarmsadhyaya V, ¢ api] DJ,J,V P,

om. K, 8 tatranvayad] DJJ,V P, tatra anvayad K, ¢ ca] DJJ,V,P, om. K, 9

phaladhyayasyeti] J,J,K,V,P,, phaladhyayasyati D < tatha] DJ,J,K,P,, yatha V, 11

saktimattva] DV,P,,, saktimattattva J K,, saktimatta<??> J, « tad evam . . . karanam iti (/ine

12)] DJ,V\Py, om. J)K, ¢ proktam] J,J,K,V P, coktah D 13 ubhayatra] J,J,K,V,P,

ubhayatra <arthadvaye pranavarthe vyahrtitrayarthe ca> D 14 prakasaka] DJ,K,V P,

prakasa J, 15 tad eva] DJ,J,V,P,, tad evam K, ¢ svadhyana] DJ,J,K P, svadhyana V, ¢

asmakam] DJ,J,V P, om. K, * vrttih] DJ,J,K P, vrtti V, < iti] DJ,J,V,P,, iti hi K,

2 tad...prajayeya, Chandogya 6.2.3 6 antas taddharmopadesat, Brahmasatra 1.1.20

11 taj jyotir . . . karanam, Agni 216.7

)
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*3gayatrya ca samarambha iti | tac ca tejas tatra antas
taddharmopadesad ity adi
sampratipannam yanmirtam tadadyanantamurtimad eva
dhyeyam iti | tatha
cagnipuranasya kramasthavacanani
4 evarm sandhyavidhim krtva gayatrimh ca japet smaret |
gayaty ukthani §astrani bhargam pranams tathaiva ca ||
tatah smrteyam gayatrT savitri yata eva ca |
prakasini sa savitur vagriipatvat sarasvati |
8 tajjyotih paramam brahma bhargas tejo yatah smrtah |
bhargah syat bhrajata iti bahulam chandasiritam ||
varenyam sarvatejobhyah $restham vai paramam padam |
svargapavargakamair va varaniyam sadaiva hi ||
12 vrnoter varanarthatvaj jagratsvapnadivarjitam |
nityam $uddham buddham ekam nityam bhargam
adhiSvaram ||
aham brahma param jyotir dhyayema hi vimuktaye |
tajjyotir bhagavan visnur jagajjanmadikaranam ||

"' J, and K, skip from dhyeyam iti (line 2) to tatha dasalaksanarthah (two pages below), omit-
ting the entire quote from the Agni Purana and the brief note on ahamgrahopasana. There
are no markers or marginalia indicating that text is missing

1 dharmopadesad ity] DJ,P,,, dharmamnayad ity J,, dharmad ity K,, dharmopadesadi V, ¢
adi] DJ,J,, atra K|, om. V,, adina P,; 2 dhyeyam] DJ,J,V P, jieyam K, * tatha] DJ,V P,
tatra Py, 3 cagnipuranasya kramasthavacanani] DJ,P,,, ca agnipuranasya kramasthavacanani
V,, cagnipuranakramavacanani Py, S5 bhargam pranarhs] DV,P,, bhargapranas J, 7 J,
skips from prakasa® ro syat (line 9). There is a carat mark indicating that some text is to be
inserted, but the top margin of the manuscript page is torn. 8 tajjyotih] DP,,, jaga<ta>jjyotih
V, ¢ bhargas] V,, bhargadhas D 11 svarga] D (post. corr.) J,P., sarga V, 12 vrnoter] J,P,
vrouter D, vrnote V, 14 jyotir] J,V P, jyoti D

1 gayatrya ca samarambhah, quoted in Bhavarthadipika 1.1.1, p. 13 (Sridhara Svamt simply
says “puranantare ca.”) * antas taddharmopadesat, Brahmasttra 1.1.20 4 evam ... yah sada
(two pages below, line 1), Agni 216.1-18

S}
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"ivarh kecit pathanti sma $aktiriparm pathanti ca |
kecit stiryam kecid agnim daivatany agnihotrinah ||
agnyadirGpi visnur hi vedadau brahma giyate |

4 tat padam paramam visnor devasya savituh smrtam ||
dadhater va dhimahiti manasa dharayemahi |
nosmakam yac ca bhargas tat sarvesam praninam dhiyah ||
codayat prerayad buddhim bhoktfnam sarvakarmasu |

8 drstadrstavipakesu visnuh stryagniripabhak ||

§varaprerito gacchet svargam va $vabhram eva va |
1savasyam idar sarvam mahadadijagad dharih |
svargadyaih kridate devo yo harhsah purusah prabhuh |

12 dhyanena purusoyam ca drastavyah stiryamandale ||
satyam sadasivarh brahma visnor yat paramarm padam |
devasya savitur devo varenyarm hi turfyakam ||
yosav adityapurusah sosav aham anuttamam |

' 5 dadhater] DJ,P,,, dadhate V, 9 iévara] J,P,,, 1évarah DV,  §vabhram] J,P,, svabhram
DV, 14 devo] DJ,V,P,,, bhargo Py,
2 1 Sivam . . . (quotation continued from Agni 216.1-18)
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'?jananam $ubhakarmadin pravartayati yah sada || ity etani |
yatradhikrtya gayatrim varnyate dharmavistarah |
vrtrasuravadhotsiktam tad bhagavatam ucyate || ity adini
ca |
4 tasmad bhargabrahmaparavisnubhagavacchabdabhinnavarnataya
tatra tatra nirdista api
bhagavatpratipadaka eva jiieyah | madhye madhye tv
ahamgrahopasananirdesas tatsamya
iva labdhe hi tadupasanayogyata bhavatiti | tatha
dasalaksanarthopy atraiva dréyah | tatra
sargavisargasthananirodha jandmady asya yata ity atra |
manvantaresanukathe ca
8 sthanantargate posanam tena ity adau | Gitir muhyantity adau |
muktir jivanam api
tatsannidhye sati kuhakanirasanavyafijake dhamnety adau |
aérayah satyarh param ity atra’
| sa ca svayambhagavattvena nirnitatvat $rikrsna eveti
purvoktaprakara eva vyakta iti | tad
evam asminn upakramavakye sarvesu padavakyatatparyesu tasya
dhyeyasya savisesatvarm
12 murtimatvam bhagavadakaratvam ca vyaktam | tac ca yuktam |
svarfipavakyantaravyaktatvat |
yosyotpreksaka adimadhyanidhane yovyaktajive$varo
yah srstvedam anupraviSya rsina cakre purah sasti tah |

' 1etani] DJ,V,, adi P,y 2 gayatrim] DJ,P,,, gayatri V, * varnyate] J,P,,. kirtyate Dv,p, P, 7
sargavisarga] DJ,K,V P, trisargavisarga J,  ca] J,J,K,V,P,, om. D 8 sthanantargate]
DJ K,P,,, sthanantargate <palanantargate> J,, sthanantargate <palanasyantarbhiite> V, ¢
utir muhyantity adau] J,V,P,, Gtir muhyantity adyau D, Gtir muhyantity adau J,, <utir
muhyantity adau> K, ¢ jivanam api . . . vyanjake] DJ,V P, om. JJK, 9 atra] DJ K,, adau
J,V,P, 10 nirnitatvat] DJ,J,K,P,4, om. V, 11 evam asminn] DJ,J,V,, eva yasminn K P, *
vakye] DJ,J,K P, vakyesu V, ¢ tatparyesu] DJ J,K,P,, tatparye V, 12 murtimattvam]
J LK, P, mirtitvarh D, om. V, » bhagavad] J,V P, sribhagavad DJ,K, ¢ akaratvam] DJ,K,P,,,
akaram J,V, 13 svarupa] DJ,V P, sartpa J K,

1 yah sada, (end of quotation from Agni 216.1-18) 2 yatradhikrtya . .. ucyate, Agni 272.6
and quoted in Bhavarthadipika 1.1.1 (Sridhara Svami credits the verse to to the
Puranadanaprastava of the Matsya Purana) 7 sargavisargasthananirodhah, manvantaresanu-
kathe, posanam, Bhagavata 2.10.1 8 posanam, Gtih, muktih, Bhagavata 2.10.1 9 asrayah,
Bhagavata 2.10.1 14 yosyotpreksaka . . . harim (next page, line 2), Bhagavata 10.87.50

3 See Tattva-sandarbha 55-56. BhP 2.10.1-7

)
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I2yam sampadya jahaty ajam anu$ayl suptah kulayam

yatha
tam kaivalyanirastayonim abhayam dhyayed ajasra
harim || iti |

ato dharmah projjhitety adav anantaravakyepi kim va parair ity
adina tatraiva tatparyam

4 darsitam | tathopasarhharavakyadhinarthatvad

upakramavakyasya natikramaniyam eva |

kasmai yena vibhasitoyam ity adidarsitam tasya
tadrsaviSesavattvadikam |

yathaivatmagrhitir itaravad uttarad ity atra
sankarasarirakasyaparasyam yojanayam

upakramoktasya sacchabdavacyasyatmatvam upasamharasthad
atmasabdal labhyate

8 tadvad ihapi catuhs$lokivaktur bhagavattvam darsitam ca

srivyasasamadhav api tasyaiva

dhyeyatvam | tad etad eva ca svasukhanibhrtetyadi
$ridukahrdayanugatam iti || 1 || 1 ||

§rivyasah || athopasarmharavakyasyapy ayam arthah | kasmai

garbhodakasayipurusanabhikamalasthaya brahmane tatraiva yena
mahavaikuntham

12 dar$ayata dvitiyaskandhavarnitatadrsasrimiirtyadina bhagavata

1

)

vibhasitah prakasitah na tu

tadapi racitah | ayam $ribhagavatartipah pura purvaparardhadau
tadriipena brahmartpena

tadrapina Srinaradartipina yogindraya $risSukaya tadatmana
$rikrsnadvaipayanartipena |

tadatmanety asyottarenanvayah | tatra tadatmana $riSukartipeneti
jieyam |

1 sampadya jahaty] DJJ,K,P,, samyag vyajahaty V, 3 projjhitety adav] DJ,K,V P,
projjhitakaitvaotra parama ity adau J, * anantara] DJ K,V P, antara J, 4 darsitam]
DJ,J,V,P,, om. K, « tatha] J,J,K,V,P,, yatha D 5 vibhasitoyam] J,P.,, vibhasitoyam atula
J;, vibhasitoyam DK,V, 7 upakrama] J,V P, upakranta DJ,K,P;P, < atmatvam
upasamharasthad atmasabdal] J,J,V,P,,, atmatva<m upasamharasthatma>sabdal D, atmatvam
upasarhharasthad atmasabdal K, « labhyate] J,J,K,V P, laksyate Py, 8 vaktur] DJ,P,
vaktr J KV, e« srivyasa] DJ,J,K,P,, <$ri>vyasa V, 9 etad] DJ, K,V Py, om. J, * adi]
DJ,J,V,P,, adi darsita K, * $uka] J,J,K,V,, Sukadeva DP,, * anugatam iti | 1|1 |] DJ,K,V,,
anugatam iti 1 1 J,, anugatam iti P, 10 api] DJ,J,K,P., om. V| 11 garbhodaka] DJ,K,V P,
garbhoda J, 12 varnita] J,J,K,V,P,,, varnita D ¢ vibhasitah] J,J,K,V P4, vibha?itah D * na
tu tadapi racitah] DJ,J,V P, <na tu tada racitah> K, 15 uttarenanvayah] J,V,, uttarenapy
anvayah DK, P, uttarena<pya>nvayah J, ¢ $ridukariipeneti] DJ, K,V P, sriSukariipeneti
<nena bhagavata> J,, §riSukartpena $rikrsnariipeneti P,,

2 ajasram harim (end of quotation from Bhagavata 10.87.50) 3 dharmah projjhita, ki va
paraih, Bhagavata 1.1.2 5 kasmai...ayam, Bhagavata 12.13.19 6 atmagrhitir itaravad
uttarat, Brahmasttra 3.3.16 9 svasukhanibhrta, Bhagavata 12.12.69
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23tadrpenety adibhis tribhih padair na kevalam catuhsloky eva
tena prakasita kim tarhi

tatra tatravistenakhandam eva puranam iti dyotitam | atra
madriipena ca yusmabhyam iti

sankocenanuktopi $ristitavakyaseso gamyah | evarh sarvasyapi
sribhagavataguror mahima

4 darsitah | sankarsanasampradayapravrttis tu

srikrsnadvaipayanakartrkaprakasanantargataiveti prthag nocyate |
tat param satyam

$ribhagavadakhyam tattvarh dhimahi | yat tat param anuttamam
iti sahasranamastotrat

parasabdena ca $ribhagavan evocyate | adyovatarah purusah
parasyeti dvitlyat |

8 brahmadinam buddhivrttiprerakatvenabhidhanad

gayatryarthopalaksitena dhimahiti

gayatripadenaiva yathopakramam upasarharan gayatrya apy
arthoyam grantha iti

dar$ayati | tad uktarh gayatribhasyarfiposau bharatarthavinirnaya
iti || 12 || 13 || $risttah ||

12 athabhyasena

kalimalasarmhatikalanokhileso
harir itaratra na giyate hy abhiksnam |
tha tu punar bhagavan asesamurtih

16 paripathitonupadar kathaprasangaih || 106 ||

8

w

J, has one folio (65) missing. Folio 64 ends with ki tarhi (line 1) and folio 66 begins with
tatra tatra pravrttir (page X, line y). This may otherwise be the result an eyeskip from from
tatra tatra (line 2) to the same on page X, with folio numbering having been given later to
account for the absent text.

Starting brahmadmam (line 8) to the end of the manuscript, K, is written in a different
hand. The script is less rounded, the letters are shorter and more angular, dandas are not
used, and there are more lines on a page
1 catuh] J,J,K, VP, catu D 2 iti dyotitam] DJ,P_,, eva dyotitam K,, iti dyo<ti>tam V, ¢
yusmabhyam iti] DK,V,P,, yusmabhyam iti ca J, 3 vakya] DK,V P, om. J, 4 pravrttis
tu] J,V P, pravrttih—K, 5 érikrsna] J,P.q,—krsna K|, krsna DV,  prthag] J,K,V,, prathan
D, prthan Py, 6 param] DV,P,,, padam J, pa?(r or djam K, 7 ca] JJK,V,P, om. D 8
gayatryartho] I,V P, gayatrya artho D, gayatryatho K, 10iti || 12 || 13| ] DV,, iti 12 13
J,K,, iti P,;, 12 athabhyasena] DV,P,,, athabhyasena’ J,, ?tha2bhyasena K, 16 paripathito]
J,K,V P, parithito D ¢ prasangaih || 106 || ] DV, prasangaih 106 J,K,, prasangaih P,

6 yat tat param anuttamam, Visnusahasranamastotra 78 7 adyah ... parasya, Bhagavata
2.6.42 10 gayatri. .. vinirnayah, Garuda (?), quoted in Madhva’s Bhagavatatatparyanirnaya
I.1.1, p. 4 13 kali ... prasangaih, Bhagavata 12.12.66
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"“kalano nasanah | itaratra karmabrahmadipratipadakasastrantare
| akhileso
viradantaryami narayanopi tatpalako visnur vapi na giyate kvacid
glyate va tatra tv
abhiksnam naiva giyate tusabdovadharane saksac chribhagavan
punar iha $ribhagavata
4 evabhiksnam giyate | narayanadayo va yetra varnitas tepy asesa
eva murtayovatara yasya
sah | tathabhiita eva giyate na tv itaratreva tadavivekenety arthah
| ataeva tat tat
kathaprasangair apy anupadam padam padam api laksikrtya
bhagavan eva pari
sarvatobhavena pathito vyaktam evokta iti | anenaptrvatapi
vyakhyata
8 anyatranadhigatatvat || 12 || 12 || $rTstitah ||

atha phalena
pibanti ye bhagavata atmanah satam
12 kathamrtarm $ravanaputesu sambhrtam |
punanti te visayavidasitasayam
vrajanti taccaranasaroruhantikam || 107 ||
satam atmanah prane$varasya yad va vyadhikarane sasthyah
satam svasya yo bhagavan
16 tasyety arthah | tesarh bhagavati svamitvena mamataspadatvat |
atra kathamrtam
prakramyamanarm $ribhagavatakhyam eva mukhyam yasyam vai

' 1nasanah] J,V,P,,, nasana DK, * virad] DJ,K,V,P,,, jivady Py, 2kvacid giyate va] J,K,V,P,
om. D 3 bhagavata] DJ,K,V,, bhagavate P, * giyate] DV,P,,, giyata iti J,K, 4 varnitas]
DJ K,P,, varnita V, 5 avivekenety] J,K,V P, avivekena ity D 6 padam] J,K,V P, om.
D - laksikrtya] DK,V P, laksyikrtya J, 7 vyakhyata] DK,V P, vyakhyata 3 J,
anadhigatatvat || 12| 12| ] V,, anadhigatatvat || 12 || D, anadhigatatvat 12 12 J,, anadhigatatvat
12| 12 K,, anadhigatatvat P,;, 9 phalena], phalenapi DP,,, phalena* J,, phalena_ K,V, 10
bhagavata] DJ,P, bhagavatia K,, bhagavata (unm.) V, 13 antikam || 107 || ] DV,, antikam
107 J,K,, antikam P,, 14 sasthyah] J,K,V,, sasthi DP,, * svasya] DJ,K,V,, atmanah svasya
P., ¢ bhagavan tasya] DJ,K,V,, bhagavams tasya P,; 16 prakramyamanam] DJ K P,
prakaSyamanarh V,, prakathyamanam P,

11 pibanti...antikam, Bhagavata 2.2.37 16 yasyam vai $rilyamanayam (next page),
Bhagavata 1.7.7

)
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"*§rayamanayam ity adikam ca tathaivoktam iti || 2 || 2 ||
$ridukah ||

atharthavadena
4 yam brahma varunendrarudramarutah stunvanti divyaih
stavair
vedaih sangapadakramopanisadair gayanti yam samagah |
dhyanavasthitatadgatena manasa paSyanti yam yogino
yasyantam na viduh surasuragana devaya tasmai namabh ||
108 ||
8 stavair vedai$ ca stunvanti stuvanti | dhyanenavasthitar niScalam
tadgatam yanmanas tena || 12 || 13 || $ristitah ||

athopapattya
12 bhagavan sarvabhiitesu laksitah svatmana harih |
dr$yair buddhyadibhir drasta laksanair anumapakaih || 109 ||
prathamam drasta jivo laksitah | kaih dr$yair buddhyadibhih | tad
eva dvedha darsayati
drsyanam jadanam buddhyadinam dar$anam svaprakasam
drastaram vina na ghatata ity
16 anupapattidvara laksanaih svaprakasadrastrlaksakaih | tatha
buddhyadini kartrprayojyani
karanatvat vasyadivad iti vyaptidvaranumapakair iti | atha
bhagavan api laksitah | kena

"1 uktamiti || 2] 2] V,, uktam iti || 1 || 2 || D, uktam ity arthah 2 2 J|K,, uktam iti P, 3
arthavadena] DK,V P,,, arthavadena’ J, 4 marutah] K,P,;, maruta DJ,V, ¢ divyaih] DV,P,,,
divyai J|K, 5 upanisadair] DJ,V,P, upanisadaihr K, 7 namah || 108 || ] DV,, namah 108
J,)K,, namah P,;, 8tena| 12| 13| ]V, tena| 2| D, tena 1213 J,K,, tena P,; 11 upapattya]
DK,P,,, upapattya® J,, upapattya <tarkena> V, 12 bhagavan] J,K,V,P,, bhagavana D 13
drsyair] DK,V P, drSyai J, * drasta] DJ,K,P,, drastra V, ¢ anumapakaih || 109 | ]
DV,, anumapakaih 109 J K,, anumapakaih P, 14 kaih] J,K,P,, kai? D, kair V, « tad]
DJ K,P,, tad <laksanam> V, 15 <buddhyadinam ... tatha> V, (eyeskip) 17 karanatvat]
DJ K,V,, karanatvad P * vasyadivad] DK,V P, vasyadivad <basol??> J,

2 4 yam...namah (line 7), Bhagavata 12.13.1 12 bhagavan...anumapakaih, Bhagavata
2.2.35
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l’Zsarvabhﬁtesu sarvesu tesu drastrsu pravistena svatmana
svamsartipenantaryamina | adau

sarvair drastrbhir antaryamf laksitah | tatas tena bhagavan api
laksita ity arthah | sa ca sa

ca purvavat dvedhaiva laksyate | tatha hi kartrtvabhoktrtvayor
asvatantryadar$anat

4 karmanopi jadatvat sarvesam api jivanam tatra tatra pravrttir

antahprayojakavisesam vina

na ghatata ity anupapattidvarantaryamt laksyate | esa hy
anenatmana caksusa darsayati

§rotrena Sravayati manasa manayati buddhya bodhayati tasmad
etav ahuh srtir asrtir iti

bhallaveyasruti§ ca | atha tasmai cantaryamitvaiSvaryaya tesu yadi
sarvarms$enaiva pravisati

8 kopi paras tada svatah parnatvabhavad ani§varatvam eva syad ity

anupapattidvarantaryamiripena tasyamsena bhagavan api

laksitah | ataeva gitopanisatsu
athava bahunaitena kim jiatena tavarjuna |
vistabhyaham idam krtsnam ekams$ena sthito jagat || iti |
12 visnupurane ca svasaktilesavrtabhiitasarga iti | tatha jivah

prayojakakartrpreritavyaparah |

asvatantryat | taksadikarmakarajanavad ity evam antaryamini
tattve vyaptidvara siddhe

punas tenaiva bhagavan api sadhyate |
tucchavaibhavajivantaryamisvartipam i$varatattvam

nijamsitattvasrayam tathaiva paryapteh |

' 1 sarvesu tesu] DJ,K,V,, sarvesu bhiitesu P, * riipena] DV P,,, riipa J,K; 2 tena] DK,V,P,,,
tena <antaryamina paramatmana> J, 3 dvedhaiva] DK, dvedhai<va> J,, dvaidhaiva V,,
dvidhaiva P, 4 tatra tatra] DJ,K P, tatra <?? ... > tatra J,, tatra tatra <kartrtvabhoktr?e>
V, 5 dvarantaryami] J,J,K,P,, dvara antaryami DV, 6 iti] DJ,JJ,K,P,, 1 V, 7 etav]
DJ,K,V P, etav <jivatmaparamamanau> J, 8 tesu] DJ,K,V P, tesu <??2j?v?su> J, 10
gitopanisatsu] DJ,K,V,, $rigitopanisatsu J,P 4

2 6 srtir asrtih, Bhallaveyasruti quoted in Madhva (?) 10 athava...jagat, Gita 10.42 12
svasaktilesavrtabhutasargah, Visnu (?)
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!23rajaprabhutvasritataksadikarmakaraprayojakaprabhutvavad iti
| athavatra
yathendriyaih prthagdvarair artho bahugunasrayah |
eko naneyate tadvad bhagavan §astravartmabhih ||
4 ity evodaharaniyam | anenaiva gatisamanyam ca sidhyatti || 2 || 2
|| $riSukah ||
pratyavasthapitam vadantity adipadyam ||

iti kali-yuga-pavana-sva-bhajana-vibhajana-prayojanavatara-sri-
$ri-bhagavat-krsna-
8 caitanya-deva-carananucara-visva-vaisnava-raja-sabha-sabhajana-
bhajana-$ri-rpa-
sanatananusasana-bharati-garbhe $ribhagavatasandarbhe
paramatmasandarbho nama
trtiyah sandarbhah ||

' 1 prabhutvasrita] DJ,J,K,V P, bhrtyasrita Py, « prabhutvavad] DJ,J,K,V,, prabhutvadivad
P, ° atra] J,J,K,P,, atraa D, atra <upapattau> V, 3 tadvad] J,J,K,V P, tadvat D -
sastravartmabhih] J,J,K P, $astraryormibhih V, 4 anenaiva] DJ,K,V P, anayaiva J, *
sidhyatiti || 2 | 2 || ] DJ,K,V,, sidhyatiti 22 J,, sidhyatiti P,; 8 sabhajana-bhajana] J,K,V P,
jana-bhajana D, sabhajana J, 9 garbhe] DJ,J,K,V,, garbhe satsandarbhatmake P, °
sribhagavatasandarbhe] DJ J,V,, om. K,, S$risribhagavatasandarbhe P, ¢ paramatma]
DJ,J,K,V,, érisriparamatma P, 10 trtiyah sandarbhah] DK,V P, trtiyah sandarbhah 3 J,,
trtiyah sandarbhah || 3 || J,

2 Colophons:

A,: anena ca $riradhakrsnau priyatam $lokankah 17 || 58 || || Subharh bhayat || || miti
margasirasudi || 12 || mangalavara || samvat 190 13 || ||

J;: anena $ramena $riradhakrsnau priyetarm || likhitam atmapathanartharh
vyasaharilalena jonyam(?) vasina $rivrndavanabasina manasa || sarh 1820 miti
phalguna krsna 8 $ukravasare jainagare Srivijaigopalaji ke mandiravisa(?)
$riradhaballabhojayati | atah param $rikrsnasandarbho bhavisyati

T,: §17 érih || $rh || Srah || ||

K,: sr??7ava??? (worm-eaten)

V,: anena ca $riradhakrsnau priniyatam || $lokankah || 1758 ||

P,: sanatanasamo yasya jyayan $riman sanatanah | $rivallabhonujah sosau $rapo
jivasadgatih ||

P.,: Sribhagavatasandarbhe sarvasandarbhagarbhage | paramatmabhidheyosau
sandarbhobhiit trtiyakah || samaptoyam $risriparamatmasandarbhah || mtlam—109;
lekhyah 2758 $lokah ||

* 2 yatha...vartmabhih, Bhagavata 3.32.33 5 vadanti, Bhagavata 1.2.11
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7
TRANSLATION AND NOTES

Establishing the meaning of the Bhagavata

Now, by the previous method, the three-fold manifestation' will be shown
here, without being contradictory to the four-fold manifestation,” etc. In the
three-fold manifestation, the first manifestation, St Bhagavan has superior-
ity. This Maha-purana has the name SiT Bhagavata because it teaches about
him. As it is said, “This Purana, called Bhagavata, is equal to the Veda.”?
The chief purport of the Bhagavata will be considered from different angles
according to the six indicators (linga). “Opening and concluding statements
(upakrama-upasamhara), repetition (abhyasa), novelty (aptrvata), result
(phala), subordinate statements of commendation or praise (arthavada), and
reasoning (upapatti) are the indicators to determine the purport.”™

The opening and concluding statements: the first indicator

So by this method, to begin with, (the meaning is seen) by the unity of the
opening and concluding statements (upakrama and upasamhara):

The three-fold manifestation (tri-vyitha) is Brahman, Paramatma, and Bhagavan, as mentioned
in Bhagavata 1.2.11.

The four-fold manifestation (catur-vyttha) consists of Vasudeva, Sankarsana, Pradyumna,
and Aniruddha. See Caitanya-caritamrta, Madhya-lila Chapter 20 for a detailed discussion
of catur-vytha theology.

%)

w

idam bhagavatam nama puranam brahma-sammitam
(Bhagavata 1.3.40)

The compound brahma-sammitam can also be translated as “consists of Brahman,” thus
establishing the divinity of the Bhagavata.

upakramopasamharav abhyaso ‘ptrvata phalam
arthavadopapatti ca lingam tatparya-nirnaye

166



TRANSLATION AND NOTES

Let us meditate on the Supreme Truth, from whom there is the
creation, etc. of this (universe)—inferred by positive and negative
concomitance in things—who is the all-knower, self-luminous, who
revealed the Vedas through the heart to the first sage, about whom
the gods are confused, in whom the threefold evolution is not false—
like the exchange of fire, water, and earth—and who, by his own
strength, is always free from deception.’

Let us meditate upon the pure, spotless, sorrowless, immortal,
Supreme Truth, which out of compassion illuminated this unparal-
leled lamp of knowledge to Ka (Brahma) long ago. Through that
form (Brahma), he gave it to Narada, and through him to Krsnamuni
(Vyasa), and through him to Yogindra (Suka), and through him to
Bhagavadrata (Pariksit).°

Here is the meaning of the first verse: “This Bhagavata is the meaning of the
Brahma-siitra.”” Because of the Garuda’s statement that this Maha-purana
is the natural commentary on the Brahma-sttra, we will first introduce only
that aspect (namely, its being a commentary on the Brahma-siitra).

Explanation of Brahma-siitra 1.1.1: Satyarii Pararit Dhimahi

The meaning of “Brahma-jijiiasa”: Param Dhimahi

by the half-verse beginning tejo-vari-mrdam. This (the second half of the
verse) is first because it comes first when construing the meaning.® Thus,

° Bhagavata 1.1.1, the upakrama:

janmady asya yato 'nvayad itarata$ carthesv abhijiiah svarat

tene brahma hrda ya adikavaye muhyanti yat strayah

tejovarimrdarm yatha vinimayo yatra trisargo ‘mrsa

dhamna svena sada nirastakuhakam satyarh param dhimahi.
(Translation based on Sheridan 1994: 51-52)

=N

Bhagavata 12.13.19, the upasarmhara:

kasmai yena vibhasito ’yam atulo jiana-pradipah pura
tad-ripena ca naradaya munaye krsnaya tad-rupina

yogindraya tad-atmanatha bhagavad-rataya karunyatas

tac chuddham vimalam viSokam amrtarh satyam param dhimabhi.

-

artho ‘yam brahma-stutranam, Garuda Purana (?), quoted in Madhva’s Bhagavata-tatparya-
nirpaya 1.1.1.
In other words, when the verse is semantically analyzed, the second half has priority be-
cause it contains the verb and the main object. Therefore, it explains the first stitra of the
Brahma-sttra.

%
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“brahma-jijiiasa” is explained by param dhimahi. Param, the Supreme, is SrT
Bhagavan.” Dhimahi is dhyayema.'

By yoga-vrtti that is free from the restraints (of rudhi), param refers to
Brahman.!" Due to greatness, Brahman is within everything as the soul and
also outside it. Therefore, it is by nature superior (param) to everything,
just like the sun is to rays, etc. Thus, to indicate his original form,'? the word
“brahman” is explained by the word “param.” And this is intended here to
be Bhagavan alone, because the purusa is only a portion of Bhagavan,'* and
the undifferentiated Brahman is devoid of qualities and the like (and there-
fore neither of them can be the referent of param).

And the revered Sr1 Ramanuja said, “The word ‘brahman’ is always asso-
ciated with the quality of greatness. Its primary meaning (mukhyartha) is
‘he in whom there is an unlimited abundance of greatness, both in essential
form (svariipa) and qualities (guna).” He is indeed the controller of all.”™
And the Pracetas say, “There is indeed no limit to your opulence. Thus you
are praised as unlimited.”'® Thus, it has been suggested that although he has
varieties of captivating, eternal forms, he still has a chief form which is
supremely wonderful, and which is the basis of all those forms. Then, once
it is established that he possesses such a form, by that very supremacy it is
established that he is also Bhagavan, who has the forms of Visnu and
others, because it has been shown that he is superior to Brahma, Siva,
and others.

©

Sridhara glosses param as paramesvaram.

Dhimahi is the Vedic form of dhyayema (optative, first person, plural).

“Yoga-vrtti” refers to the meaning of a word based on its etymology, whereas radhi is its
conventional meaning. Here, Jiva Gosvamt is using the etymological meaning of “Brahman”
(from “brmh,” “to be great”) to connect it with param in the Bhagavata’s first verse.

The original form (mula-ripa) is Bhagavan. So the word “param” explains “brahman”
because it refers to Brahman’s original form beyond everything, namely, Bhagavan. In this
way, Jiva is tying together the words “param,” “brahman” and “bhagavan.”

There are three purusas who oversee the working of the material cosmos, namely,
Karanodakasayi, Garbhodakasayi, and Ksirodakasayi. The first purusa glances over the
material energy (prakrti) and begins the process of creation, producing all the universes from
his pores. The second purusa then enters each universe, and from his navel sprouts the lotus
of Brahma. The third purusa accompanies each jiva as the overseer. All three are partial
manifestations of Bhagavan.

S

sarvatra brhattva-guna-yogena hi brahma-$abdah. brhattvam ca svartpena gunai$
ca yatranavadhikatisayam so ‘sya mukhyo ‘rthah. sa ca sarvesvara eva.
(Sribhasya 1.1.1, p. 3)

na hy anto tvadvibhiitinam so ‘nanta iti giyase
(Bhagavata 4.30.31)
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Now, the explanation of “jijhasa” is dhimahi, because enquiry (jijiasa)
about him is verily meditation (dhyana) on him. Bhagavan himself says this
in the eleventh, “If one is well versed in the Veda but is not deeply absorbed
in the Supreme, then the fruit of his labor is only the labor itself, just like
that (labor) of a man protecting a cow which gives no milk.”'® Thus,"”
I agree with Ramanuja’s view on the word dhimahi, namely, that deep medi-
tation (nididhyasana) is the intended meaning of the word “jijiasa.”"® Thus,
we arrive at the conclusion that the text called Srf Bhagavata is the embodi-
ment of the essence of all the Vedas, etc.

The plural form, dhimahi, (is used) in order to convey the necessity of
meditation for everyone situated in a time, place, or parampara. This is
because it speaks of meditation on Bhagavan, who is the source (amsi)
of the purusas who dwell within unlimited millions of universes." By this
(explanation of dhimahi), the doctrine of apparent transformation (vivarta-
vada) (of the Advaitins), which is the very life of the doctrine of a “single
jiva” (advocated by a section of the Advaitins), is set aside. The root “dhyai”
(in dhyana) reminds us that Bhagavan also possesses form, because medita-
tion on one who has form is not a difficult thing. When there is an easy
means of obtaining a human goal (pum-artha), a person naturally does not
execute what is difficult. Therefore, meditation on a formless one is by itself
inferior. For this reason, it has been determined that the worshipper of him
with form is the foremost among yogis. So says the Gitopanisad:

' Bhagavata 11.11.18.
17 §yamdas p. 191.

dhyana (or nididhyasana) is central to Ramanuja’s Vedantic exegesis, for he sees it as the
intended referent for many Upanisadic terms such as manana, vedana, dar$ana, upasana
and bhakti. Ramanuja quotes a series of Upanisadic passages which exhort one to perform
these activities in relation to the Self, and then says, “atra nididhyasitavya ity adina aikarthyat
‘anuvidya vijanati,” ‘vijidya prajhiam kurvita’ ity evam adibhih vakyartha-jianasya
dhyanopakaratvat ‘anuvidya,” ‘vijnaya’ ity antudya, ‘prajharm kurvita,” ‘vijanati’ iti dhyanarm
vidhiyate.” “Because these passages, such as ‘nididhyasitavyah . .., all have the same mean-
ing, and because knowledge of their syntactical meaning is helpful for meditation, therefore
after first stating (the need for knowledge), they enjoin meditation” (ibid.: 15-16).
The three purusas mentioned above are antaryamis for their respective realms of jurisdic-
tion, namely, the complete aggregate of the material energy, the particular universes, and the
individual jivas. Jiva Gosvami discusses the various purusas in anuccheda 2 of the Paramatma-
sandarbha, where he quotes the Naradiya Tantra in support of the threefold classification.
Here, reference is made to the second purusa, Garbhodakasayi Visnu, who appears in
many forms because of the differences in the creation (bahubhedad bahubhedah). Jiva wants
to draw attention to the fact that although Bhagavan is one, the jivas are many, and all of
them are implied in the word dhimahi.
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Those who fix the mind on me and always engage in worshipping
me with great faith, I consider the best.”” But those who worship the
imperishable, indescribable, Unmanifest, and who are devoted to
the good of all beings, they too reach me.*' There are great troubles
for those attached to the Unmanifest. The unmanifest state is
achieved with difficulty by those who are embodied.?

This is also clarified by Brahma: “O mighty Lord! Those who reject the path
of bhakti, which is the source of all welfare, and strain to obtain mere
knowledge, suffer. Suffering is all that is left, and nothing else, just as in the
case of those who thresh empty husks.”?

Thus, it has been established that the object of meditation is Bhagavan
himself. Siva and others have been ruled out. Also, the prayer that is expressed
by the optative form of dhimahi, which is not associated with any other
object, makes it apparent that the worship of Bhagavan is implied by medi-
tation, because of his being the highest human goal. Therefore, the optative
verb makes it self-evident that Bhagavan is the highest human goal,* and it
indicates that he has a supremely captivating form, as previously stated.

So also (in the Gita), “Of Vedas, I am the Sama Veda.”* Also therein,
“And of Samas, I am the Brhatsama.”?® In the Brhatsama, whose greatness
is thus declared, it is stated, “The abode is great, the earth is great, the sky
is great, heaven is great, the splendor is great, more splendorous than great
things, more beautiful than beautiful things.”*

The meaning of “athatah”: satyari

“athatah” is satyam. This is because there the word “atha” has the sense of
“coming directly after.” The word “atah” signifies that that which has been
completed is the reason (for the present endeavor).” Therefore, “atha” means
“according to the sequence of Vedic study, when the ritual section of the
Vedas (karma-kanda) has already been mastered by means of the ptrva-
mimarsa—immediately after acquiring a full knowledge of karma...””

* Gita 12.2.

? Gita 12.3-4.

2 Gita 12.5.

» Bhagavata 10.14.4.

In other words, all living beings would be requested to meditate on Bhagavan only if he were
the worthiest goal to be attained.

Gita 10.22.

* Gita 10.35.

" Brhatsama (?).

This sentence is essentially quoted from Ramanuja’s commentary on Brahma-sttra 1.1.1:
atrayam atha $abda anantarye bhavati; atas sabdo vrttasya hetubhave (1985: 2).

Jiva is following Ramanuja’s interpretation of “athatah.” He quotes the relevant passage below.
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“Atah” means “according to this sequence (of study), immediately after
the brahma-kanda has been arrived at and all its meaning ascertained by
means of the uttara-mimamsa, and by reason of the specified meaning of a
statement that has already been studied,...” It is understood that (the
uttara-mimarnsa should be studied) after the ptrva-mimamsa because the
parva-mimamsa is the prima facie view in relation to the uttara-mimamsa,
which is the conclusive response.** And in those sections where it is not
in conflict, the plrva-mimamsa can be helpful to the uttara-mimarsa.
Another reason (to first study the plrva-mimarsa) is that ritual brings
about purification of the mind, which is characterized by such qualities
as peace.

And we also have these statements,’’ “And as here in this world the
possession of a territory won by action comes to an end, so in the here-
after a world won by merit comes to an end. Those here in this world who
depart after discovering the self and these real desires obtain complete
freedom of movement is all the worlds.”* “He does not return again.”
“He (the jiva) partakes of infinity.”* “The pure person attains the highest
equality.”® “Those who, resorting to this knowledge, have attained my
own nature are not born during creation, nor do they suffer during
destruction.”

Now, both of these’” are described in SrT Ramanuja’s commentary:

It is said that the fruits of karma, which is known from the earlier
section of Mimarsa, are impermanent and paltry, and the fruits
of knowledge of Brahman, which is learnt in the later section, are
imperishable and infinite. Therefore, Brahman should be known
subsequent to the knowledge of karma. This is what is stated
here. The same has been said by the very first commentator (on
the Brahma-sttra), the blessed Baudhayana, “Immediately after

3

=3

The utility of the purva-mimarsa (Jaimini’s sttras) for the student is that it functions as the
purva-paksa—the prima facie view to which the argument is directed. By studying that first,
one can understand the uttara-mimarnsa (Badarayana’s Brahma-stra), which provides the
proper conclusion (uttara-paksa or siddhanta). This understanding of the relation between
plrva-mimamsa and uttara-mimamsa is not taken from Ramanuja, who sees the two as
putting forward a single, coherent viewpoint.

These Upanisadic passages are quoted in order to highlight the difference between this
temporary world and the eternal world of Brahman. The contrast between the two is the
main lesson to be learned by studying the pirvamimamsa.

Chandogya 8.1.6. Translation by Olivelle.

Source unknown.

Svetasvatara 5.9.

Mundaka 3.1.3.

Gita 14.2.

That is, the eternal and the temporary, or the paths of karma and brahma-jiana.

3

32

b

3

@

34
3

o

3

-

3

]

171



JIVA GOSVAMI’'S CATUHSUTRI TIKA

the study of karma has been completed, there is inquiry into
Brahman.”*

This is also apparent in the story of Purafijana, in the etymology of the

= 9

words “pitrh@” and “devahti,” (which correspond to) the right and left

ears.” The reason for inquiry into Brahman (brahma-jijiasa) is the know-
ledge of the reality (satyatva) of Brahman’s constant, supreme happiness.
This occurs after complete knowledge of the karma-kanda, and after delib-
erating on the real nature of the happiness found in heaven, etc., which is
described in certain statements found in the brahma-kanda, and thus realiz-
ing that it is actually transitory and miserable.

Once this meaning of “athatah” is known, he now gives the meaning
that is ultimately arrived at.** Satyam is the unchanging (or constant) exist-
ence, which gives existence to everything else. We get this meaning because
of the syntactical connection (anvaya) of satyam with param. In the $ruti
passage, “satyam jianam anantarh brahma,”*! satyam is also syntactically
connected with Brahman.* Then, because the existence of another person
is dependent on his wish, that person’s existence turns out to be transitory.

8 mimarmsapurvabhagajiiatasya karmano ‘Ipasthiraphalatvat uparitanabhagavase-

yasyanantaksaya-phalatvac ca purvavrttat karmajianad anantaram tata eva hetor
brahma jhatavyam ity uktam bhavati. tadaha vrttikarah—vrttat karmadhigamad
anantaram brahmavividisa iti.

(1985: 4)

¥ The story of Purafjana is related by Narada to Maharaja Pracinabarhi in the fourth book of
the Bhagavata. The story is an analogy for the life of the King himself, by which Narada
hopes to awaken him to his sinful ways and their consequences. The apertures of the body
are represented by different gates of Purafijana’s city, which he “enters” for different kinds
of sense enjoyment. The southern and northern gates, corresponding to the right and left
ears when facing east, are described as the pitrhoi-dvar (the gate invoking the Pitrs) and the
devahti-dvar (the gate invoking the devas), respectively. The right ear is used for hearing
karma-kanda, leading to enjoyment in the realm of the Pitrs, whereas the left ear is used for
initiation into brahma-jiana, leading to realm of the gods (or God). The important point
here is the order in which Puraiijana visits these gates. Sridhara Svami explains, “$ravana-
kale ca baladhikyad daksina-karnah prathamam pravartate. $astre ca prathamar srotavyam
karma-kandam.” “The right ear comes first because it has greater power when hearing. So
also in the matter of scripture, the karma-kanda should be heard first” (commentary on
4.25.50-51).

So far, Jiva has explained the phrase “athatah” in its usual mimarnsa context. Now he proceeds
to explain in terms of the Bhagavata’s first verse, or more specifically, by the word satyam.
“Brahman is existence, knowledge, infinity.” (Taittiriya 2.1.2).

Because the words are in apposition, it can be concluded that satyam is param is Brahman,
and that the existence (satzyam) of Brahman is supreme ( param). This is the same conclusion
that was reached by the “usual” method of explaining “athatah,” given above. Thus, satyam
is the proper commentary on “athatah.”

40

4

4

S

172



TRANSLATION AND NOTES

So here, the sense is, “Until now, we have been meditating on the things of
transitory existence. Let us now meditate on the one whose existence is
unchanging.”*

The essential definition: Dhamna Svena . . .

Now, dhamna clearly indicates (the Lord’s) supremacy. Here, the word dhama
refers to power (prabhava) or splendor (prakasa), since there are various
kinds of meaning given in the Amarakosa and other lexicons.* “Dhama
means house, body, light, or splendor.”® It does not, however, mean “one’s
own form (svariipa).”*® Also, the word kuhaka refers to that which deceives,
namely the maya power which covers and tosses the jiva’s svariipa.”’ So (the
meaning of the whole phrase is), “(We meditate on) him, by whose $akti—
that is, by whose personal power or splendor (svena dhamnd)—the power of
maya the deceiver (kuhakam) is always (sada) destroyed (nirastam). So it is
stated, “Casting away maya by the $akti of knowledge . ..”* If this $akti
were incidental (to Bhagavan), the word svena would be pointless. But when
svena is explained in the sense of “his own svariipa,” the interpretation is
successful.¥ In whatever way we explain (the phrase dhdmna svena sada
nirasta-kuhakam), we arrive at the same conclusion: the $akti has the quality
of destroying deceit. That is made clear by the third (instrumental) case,
which has the sense of “the most effective means.”>

* Jiva Gosvami has thus given the same sense to satyam param dhimahi, as he did to athatah

4

i

Sridhara glosses dhamnd as mahasa (also “power” or “splendor”).

4

&

grhadehatvitprabhava dhamani
(Amarakosa 3.3.124)

4

>

If dhama did mean svaripa, it would make the next word in the verse—svena, his
own—redundant.

The maya-sakti of Bhagavan has two functions in relation to the jiva, namely, obscuring his
natural properties of sac-cid-ananda (avarana), and casting him into various confusing situ-
ations (viksepana). Sridhara explains kuhakam as kapatarn mayalaksanam, deceit that is a
characteristic of maya.

This phrase occurs in a prayer by Queen Kunti to Krsna (Bhagavata 1.7.23). “You are the
original purusa himself, the Lord who is beyond prakrti. Casting away maya by the cit-sakti,
you are situated in your own beatitude (kaivalya).”

Jiva Gosvami here introduces the key Caitanyite concept of svarupa-sakti, the internal or
personal energy of Bhagavan. Above, it was said that the word dhama does not mean
svartipa, but rather the sakti which is his splendor (prakdsa). Here, the word svena is glossed
as svartpa. Thus, from dhamna svena we get svaripa-sakti.

Jiva is referring to Panini’s rule in the Karaka section of the Astadhyayi: “sadhakatamam
karanam,” “the instrument has the sense of ‘most effective means’” (1.4.42).
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By this, we can also understand his essential definition as that principle or
entity which is distinct from maya and its effects. Thus, we can understand
the svarfipa-laksana.’! This is quite well known through §ruti statements,
“Brahman is existence, knowledge, and infinity,”*? “Brahman is wisdom and
bliss.”> The word satyam is used to indicate these $ruti passages. The svaripa-
Sakti has already been directly mentioned (by dhamna svena), and so it is
very obvious that this (Supreme Truth) is Bhagavan.

Refutation of Advaita: Tejo-vari-mydan . . .

Now, yatra gives the reason for his being the chief Truth.** Bhagavan
Vasudeva, being Brahman, is situated everywhere. The creation, consisting
of the living beings, senses, and gods, based on the three gunas, is situated
in him, and he is their master.” That creation is not false (amrsa). It is not
superimposed upon his energies, etc., like silver (on a shell). Rather, it is
always situated in Brahman, who is referred to in the famous $ruti passage
“From which these . . .,”* For this reason (it is said in the Brahma-siitra),
“But the creation of name and form is from him who made it tripartite, for
this is the teaching.”’ By this rule, the creation is certainly real (satya), for
it has only one creator.

In the verse, the non-falsity (of the creation) is also established by an
example. The exchange of fire, etc., is the mutual transposition of portions
(of each element). This means that a portion of each element is situated in

o

Following Sridhara Svami, Jiva now explains the verse in terms of the categories of svariipa-
laksana (essential definition) and tatastha-laksana (definition per accidens). According to
Sridhara, the second half of the verse offers Brahman’s svariipa-laksana, whereas the first
half offers the tatastha-laksana.

Brhadaranyaka 2.1.2.

Brhadaranyaka 3.9.28.

Here, Jiva Gosvami begins his explanation of the difficult third line, by which he refutes the
advaita view of the creation as a superimposition (aropa or adhyasa) on Brahman.

This sentence is a paraphrase of Sridhara’s gloss: “yatra yasmin brahmani trayanarh maya-
gunanar tamo-rajah-sattvanam sargo bhutendriya-devata-rupo ‘mrsa satyah.” Jiva expands
on Sridhara’s gloss of yatra (yasmin brahmani, “in which Brahman”) by identifying Brah-
man with Bhagavan: “brahmatvat sarvatra sthite vasudeve bhagavati yasmin,” “in whom, in
Bhagavan Vasudeva, situated everywhere, because of his being Brahman.” Jiva thus makes
the term “brahman” a qualifier of “Bhagavan” that indicates Bhagavan’s all-pervasiveness.
This is in accord with the respective functions assigned to Brahman, Paramatma and Bhagavan
in Gaudiya theology.

“That from which these beings are born; on which, once born, they live; and into which they
pass upon death—seek to perceive that! That is brahman!” (Taittiriya 3.1.1, translation by
Olivelle).
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samjia-murti-klptis tu trivrt-kurvata upadesat
(2.4.20)
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the others.”® This (transposition of elements) is not like a falsity, but only as
the Lord created them.” “Each of these three deities becomes threefold. The
red appearance of a fire is, in fact, the appearance of heat, the white, that of
water, and the black, that of earth or food.”*

Since the interpretation given here is based on the $ruti, other imaginary
interpretations are automatically defeated. In those interpretations, fire and
the other elements, which were indicated in a general way (in the verse), are
explained in a particular way. This does not please the grammarians. If this
was what the Bhagavata meant, it would have said “like water in a mirage”
and similarly for the other elements.®' Moreover, in that view, the threefold
creation (trisarga) is not born from Brahman in the primary sense of the
word “born”. Rather, the word janma is taken in the sense of superimposi-
tion (aropa). In other words, that superimposition takes place due to error
(bhrama). Now error depends upon similarity. But similarity can make both
entities the substratum of error, given a difference in time. Therefore, there
is also the possibility of having the erroneous knowledge of a shell in

8 teja-adinam vinimayah paraspararsa-vyatyayah parasparasminn ams$enavasthitih ity arthah.
Jiva is speaking here of trivrt-karana, a process of partition by which each of the base
elements—earth, water, and fire—are compounded with parts of the other two. First each
element is divided into equal halves, and one half is further halved. Then, the half part of
each element is combined with a quarter of each of the other two. The resultant three
compounds are named “earth,” “water,” and “fire” depending on the predominant element
in each. In order to account for the other two elements—sky (akasa) and air (vayu)—
Sankara and Ramanuja expanded trivrt-karana into pafici-karana, a similar process of five-
fold partition.

Here, Jiva strongly disagrees with Sridhara, who takes vinimaya as the mistaken appearance
of one element in another, like fire reflected in water, or the mirage of water on land. By this
interpretation of tejo-vari-mrdam yatha vinimayah, the phrase becomes an example of the
insubstantial nature of the trisargah. Jiva, however, takes vinimaya in the sense of trivrt-
karana, which means that the Bhagavata here is giving an example of the method in which
Brahman undertakes the real trisarga.

imas tisro devatas trivrd ekaika bhavati. yad agne rohitamh ripam tejasas tad-
ripam yac chuklam tad apam yat krsnam tat prthivyah tad annasya.
(Chandogya 6.3.4, 6.4.1, translation by Olivelle)

6! The purvapaksin here is Sridhara Svami who writes:

vinimayo vyatyayo ‘nyasminn anyavabhasah. sa yathadhisthana-sattaya sadvat
pratiyata ity arthah. tatra tejasi vari-buddhir marici-toye prasiddha. mrdi kacadau
vari-buddhir varini ca kacadi-buddhir ityadi yatha-yatham thyam

Vinimaya is transposition—the appearance of one thing in another. That (appear-
ance) passes as reality because of the underlying existence. In this regard, the
perception of water in a mirage, which is the fire element, is well known. There is
also the perception of water in glass, which is the earth element, the perception of
glass in water, and so on with the other elements, substituting them as appropriate.
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silver.®> There is no hard and fast rule that the substratum of error is only
one and that the things created by error are many. For this reason, it is
possible to confuse trees, smoke, and a mountain at a great distance with a
large cloud. So also in this case, the threefold creation (trisarga) is being
directly perceived since time immemorial, and Brahman shines forth on its
own, because it is pure consciousness.”® Then, if the jiva, who has been
oppressed by beginningless ignorance, has the confusion of the trisarga in
Brahman, why is it never the case that he also has the confusion of Brahman
in the risarga? So one has to conclude that Brahman becomes the sub-
stratum (of ignorance). If this is not so, then there will be the contingency
of total chaos.

Besides, agency of superimposition cannot take place for pure conscious-
ness, even as it cannot take place in the case of an insentient entity. But their
(the Advaitins’) view is that Brahman is pure consciousness. Therefore, when
the explanation is established based on $ruti, the following viewpoint would
emerge: the superimposition of something occurs in the place where that
thing does not actually exist, but is seen elsewhere. Thus, in actual fact,
because the superimposition is not connected to the actual object, the object’s
existence cannot give rise to the superimposition.** Rather, because the
threefold creation (trisarga) is born from Bhagavan—in the primary sense

2 Normally, one mistakes a shell for silver (since silver is the desirable object), but there is also
the possibility of mistaking silver for a shell. This is because both objects are similar, and the
perceiver has had a separate (“given a difference in time”) perception of each item. The
Advaitins claim that Brahman mistakenly appears as the world, due to the superimposition
of the latter on the former. The challenge, then, is whether Brahman and the world are
similar enough to cause such confusion, and whether the world can also mistakenly appear
like Brahman. The answer, of course, will be negative for both. The Advaitin could then
argue: it is impossible to have the mistaken appearance of Brahman in the world, because
there is no one-to-one correspondence—the world is multifarious and Brahman is only one.
To this, Jiva replies that it is in fact possible to have the superimposition of a single object on
a collection of objects, as when a mountain, smoke, and trees are all together mistaken for a
cloud. This argument against the Advaita theory of superimposition is found in Sudarsana
Stri’s Sruta-prakasika.
In other words, both Brahman and the world are independently knowable entities, like silver
and a shell, and so there is no obvious reason why one should be real and the other a
product of confusion.
The point is this: by definition the actual object is absent from the superimposition; therefore
there is no connection between the superimposition and the object upon which it is super-
imposed. For example, when silver is superimposed on a shell, the actual silver is absent, and
so there can be no connection between silver and the shell. Therefore, the shell cannot give rise
to the appearance of silver. Similarly, when the world is superimposed on Brahman, there is,
by definition, no world actually present there, and so there is no connection between the world
and Brahman. Therefore the world’s existence cannot be derived from Brahman’s supreme reality.
Jiva Gosvami is arguing here against the explanation given by Sridhara Svamr, who glosses
the words trisargomrsad as “sargo ‘mrsa satyah,” “the creation is real,” but then explains that
reality as follows: “yat-satyataya mithya-sargo ‘pi satyavat pratiyate tam param satyam ity
arthah.” “The Supreme Reality is he by whose reality even the false world appears to be real.”
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(of “born”)*—and Bhagavan is qualified by the trisarga-$akti, and because
this is taught by negative concomitance (vyatireka), therefore the trisarga
exists in Bhagavan, the all-soul, as distinguished from him. It is not super-
imposed on him. Nevertheless, there is only a suspicion of superimposition,
since he is untouched by the trisarga, due to the inconceivable Sakti, by the
same reasoning as (we used in explaining) dhamna, etc.

And so, “just as the light of a fire situated in one place spreads,”® in the
same way, the creation’s existence arises by Bhagavan’s existence. Therefore,
Bhagavan’s existence is primary, and the threefold creation is not false. And
likewise, the sruti, “‘“The real behind the real,” and indeed the pranas are
the real, and behind them, this (self) is the real.”®” The word “prana” refers
to the gross and subtle elements, which are known to be real by practical
experience. Thus, the $ruti proves that their original cause, the Supreme
Truth (parama-satya), is Bhagavan.

Explanation of Brahma-satra 1.1.2: Janmady Asya Yatah

The definition per accidens

Now, the verse also reveals that same Bhagavan by definition per accidens
(tatastha-laksana). First of all, desiring to inform us that this samhita® is
a commentary on the Brahma-sitra, full of brilliant meanings, the verse
begins by restating the second sttra: janmady asya yatah. Janmddi is creation,
maintenance, and annihilation.” It is a tad-guna-samvijiana bahuvrihi

6 That is, not in the sense of aropa, or superimposition, which is an indirect meaning of janma.

66 eka-de$a-sthitasyagner jyotsna vistarini yatha
parasya brahmanah $saktis tathedam akhilam jagat

Just as the light of a fire situated in one place spreads, so the energy of the
supreme Brahman (pervades) the entire universe.
(Visnu Purana 1.22.54)

7 Brhadaranyaka 2.1.20.
% The Bhagavata calls itself the “satvata-sarnhita,” perhaps as a reference to its connection
with the Paficaratrika sambhita tradition.

anarthopasamar saksad bhakti-yogam adhoksaje
lokasyajanato vidvams cakre satvata-samhitam

The learned (Vyasa) composed the satvata-samhita for people who do not know
bhakti-yoga for Adhoksaja (Visnu), which directly removes unwanted things.
(1.7.6)

% The following commentary on janmady asya yatah, up to the discussion of Bhagavan’s
saktis, is basically a summary of Ramanuja’s commentary on that sttra.
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compound.” The syntactical order of the words in the verse (anvaya) is as
follows: Let us meditate (dhimahi) on him, the Supreme (param), from whom
(yatah) there is the birth, etc. (janmadi) of this world (asya). The world, which
is full of many agents and enjoyers, from Brahma to the clump of grass,
which includes a variety of wonderful creations that are inconceivable to the
mind, and which is the repository of the results of both fixed duties and those
occasioned by a particular time or place, comes from him.”" Through the
inconceivable $akti, he is himself the material cause as well as the agent, etc.”

And here is the statement under discussion (visaya-vakya): “Bhrgu, the
son of Varuna, once went up to his father Varuna and said: ‘Sir, teach me
brahman.’” Beginning like this, (the passage continues), “That from which
these beings are born; on which, once born, they live; and into which they
pass upon death—seek to perceive that! That is brahman!”” And also, “It
created fire (tejas)...”™

The world, which has birth, etc., is an accidental characteristic (upalaksana);
it is not a defining characteristic (visesana).” Therefore, the world is not
included during meditation on him. Rather, we should only meditate on
him, the pure. Furthermore, it has already been stated that Brahman is
characterized by qualities.” Here, the fact that such a Brahman is the cause
of the birth, etc., of the world indicates that he possesses all Saktis, his
purposes are fulfilled, he knows everything, and he is the lord of every-
thing.”” “He knows everything. He is omniscient. His austerity consists of

" Janmadi is a neuter singular possessive compound—“that which has janma as its first mem-
ber.” It thus refers to the triad of birth, maintenance, and annihilation. Because janma is
included in this triad, the compound is a tad-guna-samvijiiana bahuvrihi, that is, a possess-
ive compound in which the constituent elements are included in the object to which the
compound refers. A standard example of such a compound is lamba-karna, “the long-eared
man,” where the long ears are included in the man to which the compound refers.

Jiva is using the same language as Ramanuja, who writes: “asya acintya-vividha-vicitra-
racanasya niyata-desa-kala-phala-bhoga-brahmadi-stamba-paryanta-ksetrajia-misrasya
jagatah” (1985: 272).

This refers to the two causes of the world recognized in Vedanta, namely, the material cause
(upadana-karana) and the efficient cause or the agent (nimitta-karana). Brahman is both,
albeit through his $akti.

Taittiriya 3.1.1 (translation by Olivelle).

Chandogya 6.2.3. The passage describes the process of creation from the original single
existence (sat). This sat created fire that created water that created food. The passage thus
fits neatly with the Bhagavata verse.

Ramanuja agrees: “jagat-srsti-sthiti-pralayair upalaksana-bhutair brahma pratipattum
sakyate” (1985: 278). To say that the world is an upalaksana of Brahman is another way of
affirming that it is part of his tatastha-laksana, and not svartipa-laksana.

At various points in the commentary, Jiva has shown that Brahman possesses the qualities
of paratvam (supremacy), mirtatvam (form), satyatvam (truth or existence), and so on.
Now, Brahman’s relation to the world indicates further qualities, even though that relation
is only an accidental characteristic of his.

Ramanuja  says:  “jagan-nimittopadanataksipta-sarvajhatva-satya-sankalpatva-vicitra-
saktitvady-akara-brhatvena pratipannam brahmeti” (1985: 279).
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knowledge.””™ “The controller of all,” and so on in the $ruti.” This supre-
macy indicates that his essential form (svariipa) is opposed to all detestable
things, which are destroyed in him, and that he possesses unlimited auspicious
qualities, such as knowledge.®® “It is known that he does not have a body or
sense organs,” and so on in the $ruti.’!

The nature of Bhagavan

As for those who claim that an unqualified substance is the object of inquiry,
in their view, janmdady asya yatah would be inappropriate for the inquiry
into Brahman.® (Their view is incorrect) because the etymology of “brahman”
is “unsurpassed greatness and growth” and it is stated here that Brahman is
the cause of the birth, etc., of the world. Similarly, in the following siitras, as
well is in the groups of $ruti passages cited by them, we see that qualities
such as “thinking” (iksana) are associated (with Brahman).%* For this reason,
the sttras and the $rutis cited by them do not prove the above view.

The subject matter of logic is that it is concerned with a thing in which the
properties of what is to be proved are invariably associated with the properties
of the means of proof.* Therefore, logic also does not prove an unqualified
substance.

7

=

Mundaka 1.1.9.

Brhadaranyaka 4.4.22. The passage continues, “[This Self is] the lord of all, the ruler of
all. ... He is the master of all. He is the ruler of beings. He is the protector of beings.”
Ramanuja says: “yatah yasmat sarvesvaran nikhila-heya-pratyanika-svartipat satya-sankalpaj
jhananandady-ananta-kalyana-gunat . . .” (1985: 273-274).
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8 na tasya karyam karanam ca vidyate na tat-samas cabhyadhikas$ ca drsyate

parasya $aktir vividhaiva $riiyate svabhaviki jiana-bala-kriya ca
(Svetasvatara 6.8)

It is known that he does not have a body or sense organs. It is seen that there is
none equal to, or greater than, him. It is heard that (his) $akti, which is supreme,
manifold, and part of his very nature, is knowledge, strength, and activity.

This verse plays a key role in establishing the doctrine of three saktis in Caitanya Vaisnavism.
This phrase can also be translated as: “In their view, “janmady asya yatah” would be
qualified entity, this stitra could not be describing the same substance as the first siitra,
which, according to this view, speaks of the unqualified Brahman. Thus, the second sttra
becomes unrelated to the first, and becomes irrelevant for one inquiring about Brahman.
Sttra five, tksater nasabdam, is associated with Chandogya 6.2.1-4: “In the beginning, dear
child, there was only this existence (sat), one without a second. . . . It thought (aiksata), ‘Let
me become many. Let me propagate.””

Jiva is referring here to vyapti, which is the invariable concomitance of the sadhya and
sadhana (or hetu). Vyapti is at the heart of any logical inference (anumana). For a definition
of each term and examples, see the discussion on the Bhagavata’s reasoning-verse (upapatti)
in Chapter 4 of this book.
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“Brahman is that from which there is the error (bhrama) of the birth, etc.,
of the world.” Even accepting this imaginary view of yours, an unqualified
substance is not established, because you must admit that basis of confusion
is ignorance, and the witness of ignorance is Brahman. And Brahman is said
to be a witness because he is essentially luminous.® But luminosity is what
distinguishes (a conscious entity) from an inert object, because by nature it
makes itself and other things available for ordinary experience. Thus, (Brah-
man has) the condition of being qualified.*® Without that, there would be no
luminosity. There would be nothing.®” Moreover, (the Mayavadis think that)
their doctrine will be proven by the phrase tejo-vari-mrdam. (But if we accept
their view,) janmady asya yatah becomes pointless.®

Therefore, once Brahman is proved to be qualified, that quality turns out
to be Sakti. And Sakti has been shown to be threefold—internal (antaranga),
external (bahirangd), and marginal (tatastha). Among these, the external
sakti alone forms the direct cause in regard to the world’s modifications,
such as birth. Therefore, the external $akti also has the name “maya,” as
previously mentioned. And we are the marginal $akti, referred to by the
word dhimahi.

Now, the birth, etc., of this world are from the purusa, who is a portion
of Bhagavan, and who is qualified by the Sakti called prakrti that is the
material cause of the world. Even so, the purusa’s causality ultimately
culminates in Bhagavan alone. Something that takes birth in a part of the
ocean, takes birth in the ocean itself. As it is said, “Prakrti is the material
cause of what is existent, the supreme purusa is the support, and time is
what manifests it. But I, Brahman, am these three (prakrti, purusa, and
time).”¥

And even janmdady asya yatah indicates that Bhagavan possesses form. He
is the repository of unlimited supreme $aktis that are the source of the form
energy (mirti-Sakti) pertaining to the world, which has a tangible form. This
is implied because he is accepted as the supreme cause. But while he possesses

A witness is able to perceive an object only when it is illuminated. Since Brahman is the first

and independent perceiver, he must be self-illuminating. That is, he illuminates himself and
others by his own luminosity.

Earlier in his commentary, Ramanuja defines a quality (visesa) as a vyavartaka—that which
distinguishes one object from another. Since being luminous is what distinguishes a conscious
entity from an inert one, luminosity is a quality, or visesa. Since Brahman is essentially
luminous, he must be qualified, or savi$esa.

The last three paragraphs are directly quoted from Ramanuja’s commentary on Brahma-
sttra 1.1.2 (1985: 283-284).

As described above, the Advaitins interpret tejo-vari-mrdam yatha vinimayah as the false
appearance of one element in another, and then conclude from this analogy that the world is
a superimposition on Brahman. This means that in fact nothing substantial comes from
Brahman, which makes the phrase janmady asya yatah pointless.

This verse (Bhagavata 11.24.19) is spoken by Krsna to Uddhava.
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form, he does not take birth from another being, due to the problem of
infinite regress. So, only one single principle must be accepted as the first,
just like the Unmanifest (avyakta) of the Sankhya philosophers.” This is
because of the specific denial by the following scripture: “He is the cause,
the ruler of the ruler of the senses. No one is his parent or ruler.”" (The
Lord is proved to have form) because of the declaration by this very $ruti.
This form is beginningless, perfect, non-material, and natural.

Bhagavan is Narayana

Thus, once it has been established that he has a form, it follows that the
person who possesses form is Bhagavan, and none other. Bhagavan is
directly Visnu, Narayana, etc. As in the Dana-dharma, “From whom all
beings arise at the beginning of the first age, and in whom they are again
destroyed at the end of the age . . .”** This and similar teaching are found at
the beginning of the Sahasra-nama. As it is said therein, “He has an indes-
cribable form. He is beautiful.”®® So also in the Skanda, “The creator,
protector, and destroyer is Lord Hari alone. Others’ being the creator, etc.,
is said to be like a wooden, female doll. The entire creation, etc., arises in
every way from Visnu alone. It is not, however, produced by the complete
Self, but only from the activity of a part.””* And in the Mahopanisad, “He
creates through Brahma. He destroys through Rudra. . . .”* Therefore, it is
described, “For the creation and destruction of the universe, Hiranyagarbha
(Brahma) and Sarva (Siva) are mere instruments of formless time, which is
yours, the Lord’s.”” (Hiranyagarbha and Sarva are) mere instruments of
your time, that is, the time-$akti, which is formless. “Your” is a vyadhikarana-
sasthi, a genitive which is separately construed.”” “The first incarnation of

% Even the non-theistic Sanikhya system must accept a primeval entity, called the avyakta,

from which everything evolves, but which itself has no cause.
Svetasvatara 9.9.

2 Mahabharata (Anus$asana-parva) 13.135.11.

% Visnu-sahasra-nama-stotra verse 19.

% Skanda (?).

> Mahopanisad (?).
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% nimitta-matram 1$asya visva-sarga-nirodhayoh

hiranyagarbhah $arvas ca kalasyartpinas tava
(Bhagavata 10.71.8)

The verse is spoken by Uddhava to Krsna.

The words tava iasya (of you, the Lord) are not in agreement with the other genitives in the
verse, namely, kalasya artpinah (of formless time). The Lord is not being identified with
time. Rather, he possesses time, which is one of his $aktis, and time, in turn, possesses the
instruments Brahma and Siva. Thus, tava is twice removed from the subject of the sentence,
and so bears a different case-relation (vyadhikarana) than kalasya.
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the Supreme is the purusa....””® And, “From whose portion there is the
maintenance, birth, and destruction of this (world) . . .”” In this way, it has
been described here that the one who has such a form is Bhagavan alone.

Explanation of Brahma-siitra 1.1.3—4: Anvayad Itaratas Carthesu

Explanation of “S’dstra-yonitvdt”

Now, after ascertaining the Supreme by the definition per accidens, that
feature is now established by the two sitras of the Brahma-stitra, “sastra-
yonitvat” and “tat tu samanvayat.”'” So, (here is) the meaning of the first
stitra: Why is Brahman the cause of the birth, etc., of the world? That is
stated here: because he is one about whom scripture ($astra) is the source
(yoni) or cause of knowledge. That is to say scriptural passages such as
“from whom these beings . . .”!"" are the means to prove him.'”* Tarka (logic)
is not a proof in this regard, as is the case with other philosophical systems
as well. “Tarkapratisthanat (because logic has no basis).”'® The import is:
since Brahman is not the object of any means of knowledge (pramana) such
as perception (pratyaksa), because he is completely beyond the ken of the
senses. '™

The Buddhists will be refuted by logic itself in the second chapter of the
Brahma-sitra (avirodhadhyaya). Here, (we show that) logic has no basis:
“The Lord is not the doer, because he has no purpose to be served, just like
a liberated soul. The body, world, etc., have the jiva as their doer (creator),
because they are effects, like a pot. Time—about which there are differences
of opinion—is never devoid of the world,'” because of its very nature of

©
=

Bhagavata 2.6.42.

Bhagavata 6.9.12. Yamaraja is speaking here of Visnu, whom he mentions by name in
subsequent verses.

1% Brahma-siitra 1.1.3-4.

11 Taittiriya 3.1.1.

Ramanuja writes in his commentary on this sttra:

)
8

102

sastramh yasya yonih karanam pramanam, tac chastra-yoni. tasya bhavah
sastra-yonitvam. tasmad brahma-jiana-karanatvac chastrasya tad-yonitvam
brahmanalh . . . $astraika-pramanakatvad ukta-svaripam brahma, ‘yato va imani
bhutant’ ity adi-vakyam bodhayaty evety arthah.
(1985: 285-286)
19 Brahma-sitra 2.1.11.
Ramanuja: atyantatindriyatvena pratyaksadi-pramanavisayataya brahmanah (1985: 286).
That is, there was no time when the world did not exist.
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being time, just like the present time,” and so on.'” Thus, inferences about
the Lord according to one philosophical system are refuted by another,
opposing philosophical system.'”

For this reason, the Greatest Person, the Lord of all, the supreme Brah-
man is proved only by scripture. The scriptures establish that he is different
from all things which are known by any other means of knowledge (pramana);
that he is an ocean of limitless, abundant, immeasurable, noble and wonder-
ful qualities, including knowing everything, having his purposes fulfilled,
and so on; and that his form is opposed to all detestable things. He does not
have even a hint of the defects that result from similarity to objects which
are known by other pramanas.'® In this way, it is established that he has a
form which is eternal, unlimited, and of his own nature.

Explanation of “Tat Tu Samanvayat”

Now the meaning of the other siitra (tat tu samanvayat): How is Brahman
proved by scripture? That is stated by “tat tu.” The word “tu” is for the
purpose of removing the doubt raised earlier.'” “Tat” indicates that Brahman
can be proved by scripture. Why? Because of samanvaya. Establishing

1% The above three sentences are part of an interesting section in the Sribhasya. Although the
point being made in each syllogism is acceptable to Ramanuja, he nevertheless argues against
them, simply to show that inference is not a valid means of gaining certain knowledge.
Ramanuja gives four inferences, but Jiva leaves out the third: “The Lord is not the doer,
because he does not have a body, like them (the liberated souls).” Jiva has already shown
that the Lord has a non-material form, and so he does not bring up the issue again here.

Jiva quotes Ramanuja exactly, excluding the third syllogism:

tanu-bhuvanadi ksetrajiia-kartrkam, karyatvat, ghatavat. iSvarah karta na bhavati,
prayojana-$tnyatvat, muktatmavat. i§varah karta na bhavati, asariratvat, tadvad
eva. na ca ksetrajianam sva-Sariradhisthane vyabhicarah, tatrapy anades siiksma-
sarfrasya sad-bhavat. vimati-visayah kalo na loka-$tnyah, kalatvat, vartamana-
kalavat iti.

(1985: 302)

Each statement has the structure of a Nyaya syllogism, containing the assertion (pratijiia),
reason (hetu), and example (drstanta), in that order.

Ramanuja deduces a slightly different moral from the exercise: “ato dar$ananu-
gunyenesvaranumanam dar$ananugunya-parahatam iti” (1985: 304). “Therefore, inferences
about the Lord according to perception are rejected, in accordance with the very phenom-
enon of perception.” Prior to this, Ramanuja had shown that our perception could both
establish and contradict inferences about the Lord.

The last three sentences are quoted from Ramanuja (1985: 304-305).

The “doubt raised earlier” in Ramanuja’s commentary is: “yady api pramanantaragocaram
brahma tathapi pravrtti-nivrtti-paratvabhavena siddha-ripam brahma na $astram pra-
tipadayatiti” (1985: 306). “Even though Brahman is not known by other means of proof,
still, he is also not proven by scripture. He is already established, since he is not dependent
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something by positive and negative concomitance (anvaya and vyatireka) is

samanvaya.'!’

Here (are the statements showing) positive concomitance: “Brahman is
truth, knowledge, infinity.” “Brahman is bliss.”!!" “Brahman is one alone,
without a second.”!!? “That is the truth. He is the Self.”!* “Son, this exist-
ence alone was in the beginning.”'"* “Indeed, this Brahman alone was in the
beginning.”'"> “Indeed, this Self alone was in the beginning, in the form of
the purusa.”''® “The purusa is indeed Narayana.”""” “Indeed, Narayana alone
existed.”"® “It thought, ‘Let me become many. Let me propagate.””'" “Space
was produced from this very Self.”'* “It created fire.”'*! “From whom these
beings are born . ..” “Narayana, who is indeed the purusa, desired. Then,
Aja (Brahma) was born from Narayana, from whom all living creatures (were
born).”'?* “Narayana is the supreme Brahman. Narayana is the supreme
reality.”'?® “Righteousness, truth, the supreme Brahman is the blackish-brown
purusa.”'** And so on.

Now, (the statements showing) negative concomitance: “How can the
existent arise from the non-existent?”'? “Who would breathe in, who would

on either activity or inactivity.” According to the Mimarsakas, scripture should deal with
inducements to action or the cessation of action (to do or not to do a thing). But Brahman
is an already existing entity, who neither has to be started nor ceased, and hence is beyond
the scope of the scriptures.

As non-technical terms, both samanvaya and anvaya can simply mean “logical connection,”
“consequence,” or “purport.” Thus, Ramanuja takes samanvaya as synonymous with anvaya:
“parama-purusarthatayanvayah samanvayah” (1985: 308). And later: “samanvayah samyag-
anvayah purusarthataya ‘nvaya ity arthah” (ibid.: 350), “Brahman is logically connected
with the scriptures as the ultimate human end or the true purport they deal with.”

Jiva, however, defines samanvaya in a technical sense, as the bipartite process of proof
involving positive and negative concomitance (anvaya and vyatireka). Thus, all the Upanisadic
passages that Ramanuja quotes to show that Brahman is the purport (samanvaya) of scrip-
ture are cited by Jiva under the category of anvaya. Jiva then gives other statements under
vyatireka. Together, these passages constitute samanvaya, or show that Brahman is the
samanvaya of scripture.

"' Taittiriya 3.6.1.

12 Chandogya 6.2.1.

'3 Chandogya 6.8.7.

!4 Chandogya 6.2.1.

!5 Brhadaranyaka 1.4.10.
Brhadaranyaka 1.4.1.
Narayanopanisad 1.

8 Mahopanisad 1.1.

' Chandogya 6.2.3.

Taittirtya 2.1.3.

12l Chandogya 6.2.3.

12 Maha-narayanopanisad (?).
Maha-narayanopanisad 11.4.
Maha-narayanopanisad 12.1.
Chandogya 6.2.2.
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breathe out, if that essence were not there in space as bliss?”'* “Indeed,
Narayana alone existed—not Brahma, and not Sankara.”'” And so on.

The samanvaya of other statements is stated later in the Brahma-sitra
itself by such aphorisms as “ananda-mayo ‘bhyasat.”'”® He (the ananda-
maya) is established by samanvaya due to having the form of highest bliss.
Having ascertained this, (we also know that) this enquiry is not without
purpose, since it is established that attaining him itself constitutes the supreme
human goal.'”

Thus, having settled the meaning of the two siitras, we explain it by the
phrase anvayad itaratas carthesu. This is the meaning of the phrase: “By
means of positive concomitance (anvayat) among the various kinds of mean-
ings (arthesu) of the Vedic statements, it is known that the birth, etc., of this
world (janmadady asya) take place from the One (yatah). Similarly, it is also
known in another way (itaratalh), namely, by means of negative concomit-
ance.” Therefore, it is suggested that he is the highest human goal,* since
he is revealed by positive and negative concomitance of the $ruti, and because
he is the form of supreme bliss. By the evidence of scriptural statements
such as, “Indeed, Narayana alone existed,” it has already been established
that he has a form.

Explanation of Brahma-sutra 1.1.5: Abhijiiah Svarat
Now, “Iksater nasabdam”"! is explained by abhijiia.'**> Here is the meaning of

the sttra: This is received in the Chandogya, “Son, this existence alone was

120

X

TaittirTya 2.7.1 (translation by Olivelle).

127 Mahopanisad 1.1.

128 «(Brahman is) ‘ananda-maya’ (full of bliss), because (in the context) there is repetition (of
various grades of bliss)” (Brahma-sutra 1.1.12).

Because bliss is the ultimate human goal, and Brahman is full of bliss, therefore Brahman is
the highest human goal. Thus, inquiry into Brahman is not without purpose.

Both Ramanujacarya and Jiva Gosvami are concerned to establish Brahman (or Bhagavan)
as the highest human goal because the Mimamsakas allege that inquiry into Brahman is
without purpose, since it does not deal with injunctions. See the discussion towards the end
of Ramanuja’s commentary on this sitra (1985: 350-351), or Rangacharya (1988: 247).
Brahma-sutra 1.1.5 “That which is not revealed (solely) by scripture is not (the cause of the
world), because of the root ‘Tks’.” Rangacharya and Aiyangar give an expanded translation
of the stitra from a Visistadvaita perspective, “Because the activity imported by the root 7ks
(to see, i.e., to think) is predicated (in relation to what constitutes the cause of the world),
that which is not revealed solely by the scripture, viz., the pradhana is not (the Sat or
Existence which is referred to in the scriptural passage relating to the cause of the world)”
(1988: xviii).

Sridhara also connects abhijia with Brahma-sttra 1.1.5: “tarhi ki pradhanam jagat-
karanatvad dhyeyam abhipretam. nety aha. abhijio yas tam. . . . iksater nasabdam iti nyayac
ca.” “Then is the pradhana the intended object of meditation, since it is the cause of the
universe? No. The verse said, ‘He (the object of meditation) is the one who is abhijiia.” And
this is because of the rule ‘Tksater nasabdam.””
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in the beginning, one without a second, Brahman.” “It thought (aiksata), ‘Let
me become many’. Let me propagate.” “It created fire,” and so on. Here,
the stitra says, “It is not the case that the material aggregate (pradhana), which
is spoken of by others,'** becomes the cause of the universe.”'** Adabda, or
the pradhana, is that regarding which scripture ($abda) is not the sole means
of knowledge (pramana), for it can be known by inference (anumana).'*
That pradhana is not the subject here (in the above Chandogya passage
describing the cause of the universe).'*

Why is the pradhana not known only by scripture? In answer to this
doubt it is said, “because of the root ks”’—that is, in the Upanisadic pas-
sage, “tad aiksata,” the root 1ks denotes a particular activity in relation to
the referent of the word “sat.” Thinking (iksana) is not possible for the
unconscious pradhana. In other Upanisads also, thinking is referred to
as always preceding creation. “He thought, ‘Let me now create the worlds.’
He created these worlds . .. ”"*” Here, thinking includes the quality of om-
niscience, since thinking consists of deliberation on all that is to be created.
This very fact is stated by the word abhijiia.

Objection: According to the statement, “one only, without a second,”
there was no instrument of thinking at the time of creation.'® In answer to
this, it is said, svardat. One who shines by his essential nature in such ways
is svarat. In the $ruti commencing with the statement, “it is known that he
does not have a body or sense organs,” we hear that “knowledge, strength
and activity belong to his very nature . ..”'* By this, we arrive at the con-
clusion that like thinking, form also belongs to his very nature. Also, it is
going to be demonstrated later that the act of breathing is also in his nature.
Thus, our interpretation is appropriate.

133 The intended opponents here are the Sankhya philosophers, who call the sum-total material
nature “pradhana.” Ramanuja makes this clear by including a reference to Kapila, the main
propounder of Sankhya: “jagat-karanavadi-vakyena maharsina kapilenoktam pradhanam
eva pratipadyate.”

13 Ramanuja puts this as a question: “tatra sandehah — kirh sac-chabda-vacyar jagat-karanarn
paroktam anumanikam pradhanam, utokta-laksanam brahmeti” (1985: 411).

135 There are three pramanas accepted as valid means of knowledge in Caitanyite theology—
sense perception (pratyaksa), inference (anumana), and scriptural revelation (sabda). See
Jiva Gosvami’s analysis of the different pramanas in Chapter 1 of the Sarva-samvadini.

136 Ramanuja: yasmin $abda eva pramanarh na bhavati tad aSabdam anumanikam

pradhanam ity arthah. na taj jagat-karanatvadi-vakya-pratipadyam.

(413)

137 Aitareya 1.1.1-2. The above paragraph follows Ramanuja very closely (1985: 414).

Since Brahman was all that existed, there was no mind to think with. This objection seems

to be original to Jiva Gosvami. Jiva’s answer is that Brahman does require a separate

instrument of thinking. Like all his activities, Brahman’s thinking is essential to him.

Svetasvatara 6.8.
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Another explanation of Brahma-siatra 1.1.3: Tene Brahma. . .

Now, we offer an alternate meaning of “$astra-yonitvat” by the word tene
(imparted). The alternate meaning is like this: Why is he (Brahman) the
agent of the birth, etc., of the universe? Why not the material aggregate
(pradhana), which is spoken of by other systems, or why not something
else? In reply, it is said: because he has a form that is the cause or source
(yoni) of the scriptures ($astra) called the Vedas.'"* From the $ruti: “Thus,
indeed, the Rg-veda, Yajur-veda, Sama-veda, Atharva-Angiras,'* the Itihasas
and Puranas, the sciences, Upanisads, verses, aphorisms, explanations, and
glosses—all this is the breath of this Great Being.”'* Scripture consists of
varieties of unlimited knowledge that is inaccessible to all (other) pramanas,
and its cause is heard to be Brahman alone. Thus, without the chief omnis-
cient being and without such omniscience, the creation of everything by
someone else is not possible. So Brahman alone, who possesses the charac-
teristics we have described, is the cause of the universe—not pradhana, and
not any other jiva.'#

This very point is explained by tene brahma hrda ya adikavaye. He revealed
(tene) the Veda (brahma) to Brahma, the first sage (a@di-kavaye), through the
mind or heart (hrdd) only, not through speech. Here, the word brahma,
which signifies greatness, reminds us that he (who revealed it) is full of all
knowledge. The word hrda reminds us that he is the inner controller and he
possesses all $aktis. Adi-kavaye reminds us that because he is the source of
instruction even to Brahma, he is the source of scripture. And here is the
sruti: “Desiring liberation, I seek refuge in that God who previously created
Brahma, who imparted the Vedas to him, and who is manifest to one who
has knowledge of the self.”!*

“The liberated jivas are also not the cause of creation,” he says by the
word muhyanti. “Even the siris, such as Sesa and others are bewildered
regarding the brahma, which is called Veda.”'*—this denotes only SrT

=

14 Ramanuja interprets “$astra-yoni” as a bahuvrihi possessive compound—“one who has
scripture as the source (of knowledge about him).” Sarikara offers a second interpretation
of §astra-yoni as a genitive tat-purusa—"the source of scripture”—which is how Jiva reads
it here. Madhva, however, argues against this interpretation because it makes the sutra
irrelevant to the context. For an overview of the debate surrounding the compound, see
Sharma (1986: 81-83).

According to the Bhagavata (1.4.22), when the original Veda was divided into four, the sage
Angira became the master of the Atharva-veda tradition.

142 Brhadaranyaka 2.4.10.

'3 In other words, Brahman’s being the source of scripture entails that he is also the source of
the universe.

Svetasvatara 6.18.

Here, Jiva Gosvami glosses siri in accordance with Srivaisnava usage, where the word applies
specifically to the ever-liberated souls (mukta-jivas). In a non-technical sense, siri can refer
to a god or great sage.
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Bhagavan, who is the original form (adi-mrti), who has a navel-lotus, who
is capable of creating Brahma and others, and who possesses the Vedas,
which consist of his breathing, manifested during his pastime of sleep. This
is described by the verse, “He who inspired the Vedic knowledge in the
beginning . . .”'

Another explanation of Brahma-sitra 1.1.4: Muhyanti Yat Sarayah

Now the alternate meaning of the siitra “tat tu samanvayat.” Even as there
is a reason in stating that the Lord is the source of the scripture, so there is
another reason—it is said, “tat tu samanvayat.” Samanvaya here is the
thorough knowledge of the meaning of the Veda, that is, proficiency in
analyzing (the meaning) completely and in every way. Because of this
(yasmat), one determines that (tat tu) Brahman is the source of scripture.'¥’

Perfect knowledge is not present in the jiva, and the pradhana is uncon-
scious."”® This is the meaning. In the $ruti: “He knows everything. No one
knows him.”'* Brahman has that complete knowledge—in order to drive
home this point by the negative method (vyatireka), the Bhagavata speaks
of the absence of that complete knowledge in all the jivas: muhyanti. Even
the siris, such as Sesa and others, are bewildered (muhyanti) regarding that
(yat), namely, Brahman who is the Veda. This very point is explained by
Bhagavan himself, “What does it enjoin? What does it indicate? What options
does it prescribe, after discussing it in different ways? No one in the world
other than I knows the secret of these (Vedic texts).”'® This verse directly
refers to Bhagavan alone.

146 pracodita yena pura sarasvati

vitanvatajasya satim smrtim hrdi
sva-laksana pradurabhut kilasyatah
sa me rsiam rsabhah prasidatam

May the best of sages be pleased with me. In the beginning, he inspired Vedic
knowledge about himself in Brahma’s heart. This knowledge filled Brahma’s
faithful memory, and appeared, indeed, from his mouth.

(Bhagavata 2.4.22)

Sridhara Svami takes this verse as indicating that the Gayatri was conveyed to Brahma
through the heart. Therefore, the phrase tene hrda in the Bhagavata is seen as a reference to
the Gayatri.

This alternate interpretation of tat tu samanvayat is drawn from Madhva, who glosses
samanvaya as samyag-anvaya—comprehensive knowledge of the entire range of scriptural
texts.

Therefore, only Brahman can know the complete meaning of the Veda.

Svetasvatara 3.19.

Bhagavata 11.21.42.
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Another explanation of Brahma-satra 1.1.5: Abhijiah Svarat

Now, the alternate meaning of “Tksater nasabdam” has been clearly revealed
by the word abhijiia itself. Here is the meaning of the sttra: One may ask,
“Since the $ruti says ‘(Brahman is) without words (asabda), without touch,
without form, imperishable,”'®" how can Brahman have scripture ($abda)
as the source of knowledge about himself?” This is answered: In this con-
text, Brahman is not without words (nasabdam). Why? Because of iks:
“It thought, ‘Let me become many. Let me procreate.”” According to the
§ruti, the root ks here consists of words such as “let me become many”!*
This very fact is stated by abhijiia.'> He is skillful in deliberation that con-
sists of words like “let me become many.” And his collection of energies,
including words, is not material, because it existed even before the agitation
of material nature (prakrti). Indeed, it is of his own nature. This is stated
by svarat.

It is established here that he possesses a form and qualities like those we
described before. So states the respected author of the siitras, “antas tad-
dharmopades$at.”'* Therefore, Brahman’s being without words, etc., should
be understood to mean that he is without material words, etc.

The meaning of the entire Brahma-siitra

Even the meanings of the four chapters of the Uttara-mimarmsa (Brahma-
sttra) are revealed here (in the first verse of the Bhagavata). Anvayad itaratas
ca here gives the meaning of the Samanvaya chapter,'> muhyanti yat siirayah

15

Katha 3.15.

This interpretation of iksater nasabdam is based upon Madhva, who reads the sutra as,
“Brahman is not beyond words (asabdam), because of the root iks.” Madhva does not,
however, accept “tad aiksata bahu syam” as the Upanisadic passage being discussed (visaya-
vakya). Rather, he glosses 1ksateh as iksaniyatvat, “because Brahman is an object of know-
ledge,” as in the Upanisadic statement, “purusam iksate” (Prasna 5).

Earlier, abhijiia was taken in the sense of sarvajna, “all-knowing.” Here, it is glossed as
vidagdha, “skillful, clever.”

Brahma-sitra 1.1.20. “The one within (the sun and the eye is Brahman), because his qualities
are taught.” This stitra makes reference to the Chandogya passages 1.6.6-8 and 1.7.1-5,
wherein the purusa is described as residing within the sun and within the eyes. He is
completely golden, from his hair to his toenails, he has lotus-like eyes, and he is above
all sin.

The connection here is clear: The first chapter of the Brahma-sttra shows that the consistent
purport of the Vedantic texts is Brahman. The phrase anvayad itaratas ca names anvaya and
vyatireka as the means of reaching this harmonious conclusion.
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of the Avirodha chapter,*® dhimahi of the Sadhana chapter,'” and satyam
param of the Phala chapter.'®

The meaning of the Gayatri

In the same way, the meaning of the Gayatr is also clear. In the verse, the
phrase janmddy asya yatah is the meaning of the pranava (omkara), because
it denotes Brahman’s possessing the energies of creation, etc.'” So it is said
in the commentary on the Gayatri in the Agni Purana, “That light is
Bhagavan Visnu, the cause of the birth, etc., of the universe.”'®® Yatra trisargo
‘mrsd is the meaning of the three vyahrtis.'®' The intention in both places
(janmdady asya yatah and yatra trisargo ‘mrsa) is to convey the idea that the
three worlds are non-different from that (tat, Brahman). Svarat denotes
the supreme splendor that illuminates the sun (savitr). Tene brahma hrda
indicates a prayer for inspiring the activity of the intelligence. “Out of
compassion, may he inspire the activities of our intelligence toward medita-
tion upon him.”' Thus, it is said, “Commencement takes place with the

Gayatr1.”'® And that splendor which is mentioned in the Gayatri, and con-
firmed by “antas tad-dharmopades$at,” and which possesses a primeval and
infinite form, should alone be the object of meditation. So also, we have the
statements of the Agni Purana, in order:

1% The second chapter, Avirodha or “non-conflict,” deals with possible objections to Vedanta

metaphysics. The phrase muhyanti yat sirayali makes it clear that objections arise
simply from the fact that everyone, including the ever-liberated souls, is bewildered about
Brahman.

The third chapter of the Brahma-siitra discusses the means of attaining moksa. The Bhagavata
specifies this as meditation.

Satyam param specifies the goal or result (phala) of meditation, namely, attaining the Supreme
Truth.

The whole world is said to come from Brahman in the form of omkara, and omkara
constitutes the world. As the Mandikya puts it, “OM—this whole world is that syllable!
... The past, the present, and the future—all that is simply OM; and whatever else that is
beyond the three times, that also is simply OM—for this brahman is the Whole”
(1-2, translation by Olivelle).

19°216.7.

! The three vyahrtis comprise the invocatory phrase, “bhiih bhuvah svah,” which names the
trisarga, or three realms of the universe.

Thus, tene brahma hrda explains “dhiyo yo nah pracodayat” in the Gayatri

This is a line from a verse quoted by Sridhara Svami from an unnamed Purana. It describes
the Bhagavata as the book which contains 18,000 verses and begins with the Gayatrt:
“yatra . .. gayatrya ca samarambhah.”

4

15

15:

3

159

16!

S

163

190



TRANSLATION AND NOTES

Thus, after performing the rites prescribed for the junctures of the
day, one should chant and remember the Gayatri, which is the
metrical form of the ukthas (a type of recited verse), the scriptures,
splendor (bharga), and the life-airs (prana).

His Gayatr1 is called SavitiT because she illuminates the sun
(savitr). She is called Sarasvati because she has the form of speech
(vac). The supreme Brahman is called Bhargas because he is that
light or splendor. That which shines is bharga. This is stated by
many Vedic hymns.

Varenyam is what is superior to all splendor, namely, the supreme
abode.

Indeed, it is always desirable, both for those who want heaven
and for those who want liberation.

It is devoid of the waking, sleeping, and other states of con-
sciousness. The root vrii has the sense of “choosing” (varanam).

Thinking “I am Brahman,” for liberation we should meditate on
the supreme light, the eternally pure, enlightened, single, eternal
splendor (bharga), the supreme master.

That light is Bhagavan Visnu, the cause of the birth, etc., of the
universe.

Some declared it to be Siva, some the form of Sakti, some Strya,
some Agni, and some—the agnihotris—declare it to be the Daivatas.
Indeed, Visnu assumes the form of Agni and the others. He is praised
at the beginning of the Vedas as Brahman.

The supreme abode of Visnu, who is God (deva) Savitr, is called
“tat.”

“Dhimahi,” from the root “dha,” means, “Let us carry it with the
mind.”

May that splendor (bhargas)—namely, Visnu, who has the form
of Strya and Agni—inspire (codayat) the intelligence (dhi) of us
(nah)—all the living entities, who are experiencing the seen and
unseen results of all our activities. Directed by the Lord, one goes
either to heaven or hell.

This entire universe, beginning with unmanifest matter (mahat),
is possessed by the Lord. Hari, God, the pure purusa and master,
plays by creating, etc.

Through meditation, this purusa should be seen in the orb of the
sun.

That supreme abode of God Visnu, Savitr, is true, vast, and
always auspicious. Indeed, it is the desirable fourth state.

That purusa who is Aditya (the sun god), who always induces
people’s good actions, etc.—I am he, the most excellent.'*

1% Agni Purana 216.1-18.
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“That text which is based on the Gayatri, which describes all the details of
dharma, and which is drenched with the killing of Vrtrasura is called the
Bhagavata.”'®® “And so on.

Therefore, because the words “bhargas,” “Brahman,” “para,” Visnu,”
and “Bhagavan” are all of the same category, wherever they are used in
these verses, they should be understood to refer to Bhagavan. Here and there,
ahamgrahopasana (meditation of the form “I am Brahman”) is enjoined.
This is due to the reason that one becomes qualified to worship the Lord
only when one has attained some similarity to him.'®

LEETS

The meaning of the entire Purana

Similarly, the meanings of the ten characteristics (of a Purana) can also be
seen here (in the first verse of the Bhagavata).'” Thus, “creation,” “secondary

165 Agni Purana 272.6. In his commentary on the Bhagavata’s first verse, Sridhara Svami
credits this verse to the Matsya Purana, and cites the subsequent verse as well. He also
quotes verses from the Padma Purana and “another Purana” describing the chief character-
istics of the Bhagavata, such as its relation to the Gayatri.

1% Jiva Gosvami gives more explanation of the Agni Purana verses in the Tattva-sandarbha,
anuccheda 22. See also my discussion of this passage in the first section of this chapter.

197 Usually, a Purana is said to deal with five topics, which are listed in a verse found in several
Puranas:

sarga$ ca pratisarga$ ca vams$o manvantarani ca
varmsanucaritam ceti puranam pafica-laksanam

A Purana has five characteristics: creation, secondary creation, dynasties, the
reigns of the Manus, and the activities of the dynasties.

The Bhagavata, however, gives ten characteristics of a Purana:

atra sargo visarga$ ca sthanarh posanam utayah
manvantaresanukatha nirodho muktir asrayah

Here are the creation, secondary creation, planetary region (or maintenance),
nourishment, impetuses, the reigns of the Manus, systematic narrations of the
Lord (or kings), destruction, liberation, and shelter.

(2.10.1)

The list is repeated in the twelfth book, with slight variations. The Bhagavata there
acknowledges the shorter list of five topics, and suggests that lesser Puranas deal with fewer
topics:

dasabhir laksanair yuktarh puranarm tad-vido viduh
kecit panca-vidham brahman mahad-alpa-vyavasthaya

O Brahmana! Those who are learned in this matter know that a Purana possesses
ten characteristics. Some say that there are five types, based on a difference of
elaboration or brevity.

(12.7.10)
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creation,” “maintenance (sthana),” and “destruction” can be seen in janmadady
asya yatah. “Manvantara” and “activities of the Lord” are included in “main-
tenance.” “Nourishment” can be seen in fene, etc., and “impetus,” in muhyanti,
etc. Since “liberation” is the jivas’ closeness to the Lord—which suggests
the destruction of illusion—it can be seen in dhamnd, etc. “Shelter” can
be seen in satyari param, etc. And that shelter is Sr1 Krsna, because it
has been settled that he is directly Bhagavan. This is clear by the method
described earlier.

Thus, it is evident that the object of meditation in all the imports of the
words and sentences in the opening statement (upakrama-vakya) possesses
qualities, form and the configuration of StT Bhagavan. This is but appropri-
ate, for it is also evident from another statement about his essential nature
(svartipa): “One should meditate upon the fearless Hari, who watches over
this universe in its beginning, middle, and end, who is the ruler of the jivas
and the unmanifested material nature, who creates this universe, first enters
it with the intelligent one (the jiva), makes the bodies, and regulates them,
who has banished material birth by his purity, and after attaining whom the
devoted soul gives up beginningless illusion (aja), just as a sleeping person
forgets his the body.”!®

Therefore, also in the next statement (of the Bhagavata)—“dharmah
projjhita'® . . .”—the words “what is the use of others?,” etc., show that that
the purport (of the Bhagavata) is the Lord himself.'”

The concluding statement

Similarly, the concluding statement (upasarmhara) cannot be ignored, because
the meaning of the opening statement is dependent upon the concluding

165 Bhagavata 10.87.50. Sridhara Svami says that “rsi” (sage) here refers to the jiva.
169 dharmah projjhita-kaitavo ’tra paramo nirmatsaranam satar
vedyar vastavam atra vastu $ivadarm tapa-trayonmulanam
srimad-bhagavate maha-muni-krte kirh va parair 1$varah
sadyo hrdy avarudhyate ’tra krtibhih susrGisubhis tat-ksanat

The highest dharma, free from deceit, of good persons who are without envy,
is found here in the Srimad-bhagavata, which was composed by the great sage.
The subject matter to be known here is genuine and it grants welfare, destroying
the three miseries. What is the use of other books? Those pious people who desire
to hear this Bhagavata immediately and at once capture the Lord in the heart.
(1.1.2)

' Tn this and the previous paragraph, Jiva returns to the larger purpose of his commentary,
namely, to show that Bhagavan is the subject of the entire Bhagavata. He concludes here
his discussion of the opening statement (upakrama), and proceeds to the conclusion
(upasamhara). Together, the two constitute the first indicator (tatparya-linga) for determin-
ing the import of a text.
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statement.!”! The verse kasmai yena vibhdsito ‘yam'™ shows that the Lord

possesses such distinctions, etc., (as described earlier). In the second inter-
pretation of “atma-grhitir itaravad uttarat”'” found in Sankara’s Brahma-
stitra commentary, the referent of the word “sat,” mentioned in the opening

=9

statement, is understood to be the atma, because the word “atma” is present

in the concluding statement. In the same way, here also the speaker of the

four-verse Bhagavata'” is understood to be Bhagavan, and he who is revealed

in the trance of SrT Vyasa is alone understood to be the object of medita-
tion.'” And this same Bhagavan was sought by the heart of Sri Suka: “Filled

' 'Which of the two dominates is a matter of debate among Vedantins. According to Madhva,
the indicators of meaning are listed in ascending order of strength. The concluding
statement should be taken more seriously than the opening statement, which may be reinter-
preted in light of the concluding statement. (Sharma, 1986: 85). Advaitins argue, however,
for upakrama-parakrama, namely, the precedence of opening statement over the conclusion.

(Murty 1959: 84-85).

Bhagavata 12.13.19, the concluding verse.

Brahma-siitra 3.3.16. For a translation of the siitra, see the footnote after the next one.

The four-verse Bhagavata is the essential teaching spoken by Visnu to Brahma at the dawn

of creation (2.9.33-36).

5 Jiva Gosvami brings up Sankara’s commentary here in order to make use of his interpretive
strategy; Sankara’s actual thesis is irrelevant to Jiva’s present concern, which is to show that
primary subject matter of the Bhagavata is Bhagavan.

Sankara offers two distinct interpretations of Brahma-sutra 3.3.16, depending on which
Upanisadic passage is chosen as the subject of discussion (visaya-vakya) for this siitra. In
his second interpretation, Sankara takes the Chandogya statement, “sad eva saumyedam
agra asid” (6.2.1) as the visaya-vakya, so that the meaning of the stitra becomes “The Self
is to be understood (in the Chandogya Upanisad) just as in the other (Brhadaranyaka
Upanisad), because of the subsequent (instruction about identity).” (Gambhirananda 671).

The issue at stake is whether the word “sat” in the Chandogya passage refers to the same
entity as the word “atman” in the Brhadaranyaka Upanisad (4.4.25), “sa va esa mahan aja
atma.” Sankara argues that it does, because of the identification made later in the Chandogya
(6.8.7): “tat tvarh asi,” “You are that” or, in other words, “the atma is the sat.”

Thus, Sankara has used a later statement of the Chandogya to interpret an earlier one, by
allowing the referent of the latter (atma) to determine the referent of the former (sat). Jiva
builds his argument on the same lines: The Bhagavata conludes with the identification,
“kasmai yena vibhasitah ayam . . . tamh satyam param”—“he who illumined this knowledge
to Brahma is the Supreme Truth.” It is already known (from previous discussion) that
satyar param refers to Bhagavan. Therefore, it can be concluded that the one who spoke
the four essential verses to Brahma, found earlier in the text, is Bhagavan—the same person
referred to here at the end. Thus, applying the Vedantic exegetical principle, the referent
of a later passage may be taken to determine the referent of the earlier passage, due to a
statement of identity in the later passage.

Similarly, the person who was perceived by Vyasa in trance is the object of meditation,
Bhagavan, because of another identification made here, “yena (narada-riipina) krsnaya
vibhasitah ayam . . . tam satyam param dhimahi”—“Let us meditate on the Supreme Truth
who illuminated this knowledge to Vyasa (through the medium of Narada).”

17.
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with his own happiness . ..”"7® (Thus ends the explanation of the first verse
of the Bhagavata, written by) SrT Vyasa.

Now, this is the meaning of the concluding statement:'”” Long ago (purd),
at the beginning of the previous parardha,'” this (ayam) Bhagavata was
illumined or revealed (vibhasitah) to Brahma (kasmai), who was situated on
the navel-lotus of the Garbhodakasayi Purusa, by Bhagavan (yena) who
possesses a beautiful form, etc., like that described in the second book (of
the Bhagavata),'” and who showed Brahma the great Vaikuntha at the very
place (where he was situated, i.e., on the lotus). Tad-ripena means “through
Brahma.” Tad-ripind means “through Sri Narada.” Yogindra is SriSuka. Tad-
armand means “through Sri Krsna-dvaipayana (Vyasa).” Tad-atmand is also
connected with what comes after it. In that case, tadatmana should be un-
derstood as “through SiT Suka.”'** By the three words, tad-ripena, tad-riping,

176 sva-sukha-nibhrta-cetas tad-vyudastanya-bhavo

'py ajita-rucira-lilakrsta-saras tadiyam
vyatanuta krpaya yas tattva-dipam puranam
tam akhila-vrjinaghnam vyasa-sinum nato ’smi

Sukadeva’s consciousness was filled with his own happiness, because he had
abandoned feelings for anything else. Still, his heart was attracted by the beauti-
ful pastimes of Ajita, the unconquered. I bow down to Vyasa’s son, the destroyer
of all evil, who mercifully revealed the Purana that is the lamp of truth about him
(the Lord).

(Bhagavata 12.12.69)

177 We repeat the verse here for reference with the explanation:

kasmai yena vibhasito ’yam atulo jiana-pradipah pura
tad-ripena ca naradaya munaye krsnaya tadrapina

yogindraya tad-atmanatha bhagavad-rataya karunyatas

tac chuddham vimalam viSokam amrtam satyam param dhimahi

Let us meditate upon the pure, spotless, sorrowless, immortal, Supreme Truth,
who out of compassion illuminated this unparalleled lamp of knowledge to Ka
long ago. Through that form (Ka), he gave it to Narada, and through him to
Krsnamuni, and through him to Yogindra, and through him to Bhagavadrata.

I8 A parardha is the number of human years equivalent to fifty years of Brahma’s time. We
are currently living in the second half of Brahma’s life, so the “beginning of the previous
parardha” would mean the very beginning of the creation.

Reference is made here to the ninth chapter of the second book, wherein we find the four
essential verses of the Bhagavata that were spoken to Brahma by Bhagavan. Leading up to
these verses, Sukadeva describes Brahma’s birth from the lotus that sprouts from the purusa’s
navel, Brahma’s search for the lotus’s origin, his performance of penance for a thousand
celestial years, and his vision of Bhagavan and his consort ST, surrounded by their devotees
in Vaikuntha. Verse sixteen describes Bhagavan as having a four-handed form, with smiling
face, reddish eyes, yellow garments, and the mark of Srivatsa.

Jiva here uses dehali-dipa-nyaya, the logic of the lamp on the threshold. Just as a lamp on
the threshold of a room illumines both the inside and outside, so a word may qualify both
what precedes it and what follows it. In the verse here, we are short of one pronominal
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and tad-atmand, it is made clear that not only the four verses, but rather the
entire Purana was revealed by Bhagavan, who entered each one of those
individuals.'"® And although out of humility SiT Sata did not say, “through
me to all of you,” this remaining statement should be understood here. Thus
the glory of all the preceptors of the Bhagavata is shown. The origin of the
Sankarsana Sampradaya, being included within the revelation of the author
Srf Krsna-dvaipayana, is not stated separately.'®?

Let us meditate (dhimahi) on that supreme truth (param satyam), the
reality called Bhagavan.'®® The word para denotes only Bhagavan, due to
(the statement of) the Sahasra-nama-stotra, “That which is supreme (para)
and unsurpassed,”’® and the second book of the Bhagavata, “The first
descent of the Supreme (para) is the purusa.”'®® Because the Gayatr is
named as the inspirer of the activity of Brahma’s intelligence, the word
dhimahi includes the meaning of the (entire) Gayatri. Thus, concluding as it
began—with the GayatrT word dhimahi—the Bhagavata shows us that this
book is the meaning of the Gayatri."®® This is stated, “That (Bhagavata)
forms a commentary on the Gayatr, and it conclusively settles the meaning
of the Mahabharata.”"®” (Thus ends the explanation of the concluding verse
of the Bhagavata, spoken by) SrT Suta.

5%

compound “tad-" and so the word “tad-atmana” is taken in apposition to both “krsnaya”
and “yogindraya.” Sridhara Svami does not argue for a double meaning, but simply sup-
plies another “tad-riipina” to stand for Vyasa and glosses “tad-atmana” as just “$uka-
ripena,” “through Suka.”

One could argue that since Bhagavan spoke only four nutshell verses to Brahma, the rest of
the Purana is a creation of the subsequent reciters. Jiva allays this doubt by reminding us
that the only agent in the verse is Bhagavan, who repeatedly recites the Purana “through the
form of” Brahma, Narada, et al. These reciters must be considered empowered by Bhagavan
and their words authoritative.

The meaning of this sentence is unclear to me. Syamdas translates it (into Hindi) thus: “In
the Sankarsana Sampradaya (Ramanuja Sampradaya), there is the view that the Bhagavata
appeared from the mouth of S$iT Sankarsana. But their Bhagavata is included within the
Bhagavata revealed by $r1 Krsna Dvaipayana. Therefore, there is no need to describe that
separately.” (215). I have not, however, come across any other reference to Ramanuja’s
tradition as the Sankarsana Sampradaya, nor do I know how it is included within Vyasa’s
Bhagavata.

This sentence mirrors Sridhara Svami: “tat parar satyarh $ri-narayanakhyarm tattvar
dhimahi.” Jiva glosses satyam param as Bhagavan instead of Narayana.
Visnu-sahasra-nama-stotra, verse 78. “Para” is name number 738.

Bhagavata 2.6.42. This statement precludes the possibility that the word “para” may refer to
the Purusas or any other divinities less than them. “Para” must therefore denote only Bhagavan.
Jiva follows Sridhara Svamt: “iti gayatryaiva yathopakramam upasamharan gayatryakhya-
brahma-vidyeyam iti darsayati.” “Thus, concluding as it began—with the Gayatri—it reveals
this Vedic (or sacred) knowledge called ‘Gayatri.””

Garuda Purana (?), quoted in Madhva’s Bhagavata-tatparya-nirnaya 1.1.1. In order to
show that the import of the Mahabharata is Bhagavan, Jiva quotes a passage in the Tattva-
sandarbha (21) from the Mahabharata which describes the text as “narayana-kathasrayam,”
“the abode of narratives about Narayana” (Moksa-dharma 170.14).
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Repetition and novelty—the second and third indicators

Now, by repetition (abhyasa): “Bhagavan Hari, the Lord of all, who drives
away Kali’s multitude of impurities and who possesses a perfect form, is not
repeatedly praised elsewhere, but here he is described in detail in every word
by the use of narratives.”'®

One who drives away (kalanah) means the destroyer. Elsewhere, in other
scriptures which teach karma and Brahman—the Lord of all, the inner
controller of the aggregate material bodies, Narayana—or his protector
Visnu—is not sung, or he may be sung in some places, but even in those
places he is not sung constantly. The word fu has the sense of specifica-
tion.'™ SrT Bhagavan himself, however, is constantly sung here (iha) in the
SrT Bhagavata. Or Narayana and others are described here, but they are
described as perfect forms (aSesa-murti) or descents (avatara) of him.
Bhagavan, who has such characteristics, is sung here, not—as in other
places—indiscriminately.'”” By the use of different narratives, Bhagavan is
pointed to in every word (anupadam) and is described (pathita) from all
perspectives (pari), or in other words, he is stated clearly.

This (verse) also explains novelty (aptirvata), because it is not obtained
elsewhere.'”! (Thus ends the explanation of the repetition and novelty verse
of the Bhagavata, spoken by) Sri Siita.

Result—the fourth indicator

Now, by the result (phala): “Those who drink the nectar of the stories of
Bhagavan, the soul of good people, and whose earholes are filled with that
nectar, purify the mind, which is polluted by sense-objects, and go near
his lotus feet.”"* “The soul of good people” means “the lord of their lives.”
Or else, it is a vyadhikarana sasthi—"“of that Bhagavan who is the property

188 kali-mala-sarmhati-kalano ‘khileso

harir itaratra na giyate hy abhiksnam

iha tu punar bhagavan asesa-martih

paripathito ‘nupadar katha-prasangaih
(Bhagavata 12.12.66)

18 By expressing contrast, “tu” points out that this special quality of the Bhagavata, namely

that it constantly describes Bhagavan, is found in the Bhagavata alone.

Even when the Bhagavata Purana describes divinities other than the original Bhagavan
himself (i.e., Krsna), it does so by putting them in proper relation to him, instead of
uncritically equating them, as other scriptures may do.

The verse states: “harir itaratra na giyate hy abhiksnam,” “Hari is not sung constantly
elsewhere.” This tells us the unique or unprecedented quality of the Bhagavata, which is the
same as the abhyasa, that is, constant and comprehensive glorification of Bhagavan.

190
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192 pibanti ye bhagavata atmanah satam

kathamrtam $ravana-putesu sambhrtam
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(atman) of good people,” because of their feeling of possessiveness in relation
to him, since he is their master.””® The nectarean narration that is being
commenced, namely, the SrT Bhagavata, is alone of primary importance.'*
It is similarly said: “Indeed, when it is heard . . .”'®> (Thus ends the explana-
tion of the result-verse of the Bhagavata, spoken by) SrT Suka.

The statement of praise—the fifth indicator

Now, by the statement of praise (arthavada): “He whom Brahma, Varuna,
Indra, Rudra and the Maruts praise with divine prayers; about whom the
Sama-chanters sing using Vedic hymns along with the subordinate divisions,
progressive recitations, and Upanisads; whom the yogis see with a mind that
is fixed in meditation upon him; whose limit the hosts of gods and demons
do not know; to that Lord I bow down.”'”® They praise with prayers and
Vedic hymns. Stunvanti is the same as “stuvanti.” (The yogis see him) with a
mind that is fixed (avasthitam) and focussed on him through meditation
(dhyanena)."”” (Thus ends the explanation of the commendatory verse of the
Bhagavata, spoken by) Sri Suta.

punanti te vidasitasayarm
vrajanti tac-carana-saroruhantikam
(Bhagavata 2.2.37)

Sridhara Svami also identifies this verse as a description of the §ravanadi-phalam, the fruit
of hearing the Bhagavata.

Sridhara glosses atmanah as atmatvena prakasamanasya, “one who shines due to being the
atman.”

The discussion between Sukadeva and Pariksit, which is the main conversational thread for
the entire Bhagavata Purana, commences in the second book. This result-verse occurs at the
end of the book’s second chapter, after the preliminary questions have been answered and
before Sukadeva’s main narration has begun.

19.

P

19:
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195 yasyam vai $riyamanayam krsne parama-puruse

bhaktir utpadyate pumsah Soka-moha-bhayapaha

Indeed, when one hears the Satvata-samhita (Bhagavata Purana), bhakti for the
Supreme Person Krsna arises, destroying one’s sorrow, illusion, and fear.
(Bhagavata 1.7.7)
196 yam brahma varunendra-rudra-marutah stunvanti divyaih stavair
vedaih sanga-pada-kramopanisadair gayanti yarh samagah
dhyanavasthita-tad-gatena manasa pasyanti yam yogino
yasyantam na viduh surasura-gana devaya tasmai namah
(Bhagavata 12.13.1, the first verse of the final chapter of the Purana)

“Progressive recitations” (pada-krama) refers to two methods of reciting Vedic hymns—

pada-patha, a simple sequential reading, and krama-patha, in which one starts with the first

word and moves to the second, then repeats the second and moves to the third, and so on.
197 The last two sentences are quoted from Sridhara Svami.
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Reasoning—the sixth indicator

Now by reasoning (upapatti): “By physical objects (drsyaih) such as the
intelligence, etc., by his own self (svatmanda), by characteristics (laksanaih),
and by arguments that lead one to make inferences (anumapakaih), Bhagavan
Hari is perceived in all beings as the seer.”'”® Firstly, the seer is understood
to be the jiva. How? Physical objects such as the intelligence demonstrate
this in two ways: (1) by the characteristics (laksanaih) which point to (the
existence of a) self-luminous seer. This is shown by the untenable (anupapatti):
“without the self-luminous seer, it is not possible for the inert physical
objects such as the intelligence to see.” And (2) by arguments that lead to
inferences (anumapakaih). This is shown by the invariable concomitance
(vyapti): “the intelligence, etc., are dependent upon an agent, because they
are instruments, just like an axe, etc.”'”

Now, Bhagavan is also understood. How? By (the presence of) his own
self (svatmana), his own portion, the inner controller (antaryami), who has
entered into all beings and seers (sarva-bhiitesu). The meaning is this: first,
by (understanding the nature of) all the (individual) seers, the inner con-
troller is understood; after that, by (understanding the nature of) the inner
controller, Bhagavan is also understood. Like before, each one is understood
in two ways (by untenability and invariable concomitance).

For instance, the antaryami is understood by this untenable (anupapatti):
“Because one can see that the jivas are not independent agents or enjoyers, and
because karma, or activity, is also inert, therefore the jivas’ inclination for being
the agent or enjoyer cannot take place without a particular, inner instiga-
tor.”*® This antaryami causes the self to see through the eye, hear through ear,
think through the mind, and to understand through the intellect. Therefore,
these two are spoken of in the Bhallaveya-$ruti, “moving and not moving.”>"!

Now, Bhagavan is understood through his portion antaryami, by this
untenable: “So as to account for his being the inner controller and the
supreme ruler, if someone superior enters the jivas with «// his portions, then

198 bhagavan sarva-bhiitesu laksitah svatmana harih

drsyair buddhyadibhir drasta laksanair anumapakaih
(Bhagavata 2.2.35)

1% The above paragraph is, for the most part, quoted from Sridhara Svamr, who also sees the
verse as providing two ways of knowing Bhagavan—by laksanas and anumapakas. See
Chapter 3 of the present work for a comparison of Sridhara and Jiva’s comments on this
verse.

In other words, the impetus for activity cannot be located in the jiva, nor in the activity
itself. Therefore, it must be found in the antaryami.

This quotation, consisting of only two words, “srtir asrtih,” is probably taken from Madhva’s
writings. It is difficult to translate, since we lack any context for the phrase. Syamdas
translates it into Hindi thus: “Therefore, the Bhaluveya Srutis [sic] call the living entity
knowable (jiieya) and the Paramatma unknowable (ajiieya)” (219).
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he would not be the Lord (iSvara), because of the absence of complete-
ness.”?? Therefore, in the SrT Gitopanisad, “Of what use will all this know-
ledge be to you, O Arjuna? With a single portion, I support this entire
universe.”” And in the Visnu Purana, “the creation is permeated by a
particle of his own energy.”*"

So also, the truth about antaryami is established by invariable concomit-
ance (vyapti): “The jivas are inspired by the instigating agent because they
are not independent, just like woodcutters and other laborers.” Once again,
this argument also establishes Bhagavan. “The not-very-influential jiva’s inner
controller is the I§vara, and he is dependent upon his own source. This is also
due to completeness, just like the lordship of one who employs woodcutters
and other laborers is (ultimately) dependent on the lordship of the king.”?*

Or here (in the Bhagavata), “Just as a single object, possessing many
qualities, is perceived in different ways by the senses, so also is Bhagavan
perceived by the different paths described in the scriptures.”?* Thus the point
may be illustrated. This establishes the sameness of destination.”’ (Thus ends
the explanation of the reasoning verse of the Bhagavata, spoken by) Sri Suka.

Thus, the verse beginning “vadanti” has been firmly established.*®

20!

5

If the Lord were to enter the jiva in his completeness, that is, with all his portions and
energies, he would exhaust himself in the creation, and no longer be the transcendent ruler.
% Gita 10.42.

24 The purpose of quoting these verses is to show that the Lord is not expended in his creation.
In other words, the complete Lord Bhagavan does not himself need to enter the jivas and
the world; a portion of him (the antaryami) is sufficient for the task.

The antaryamd is a secondary controller, just like one who employs workers on behalf of the
king. Again, if the antaryami were the complete Bhagavan himself, it would mean that the
Lord had lost himself in the creation.

20!
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206 yathendriyaih prthag-dvarair artho bahu-gunasrayah

eko naneyate tadvad bhagavan $astra-vartmabhih
(Bhagavata 3.32.33)

This verse appears near the end of Kapila’s instructions to his mother Devahiti, which take
up nearly nine chapters of the third book of the Bhagavata.

Another translation of gati-samanyam is “consistency of import.” Jiva Gosvami is here
referring to Brahma-satra 1.1.10, “gati-samanyat,” which states that the Lord (and not
pradhana or the jiva) is the cause of the world because there is consistency of import to that
effect in the scriptures. A slightly broader point is being made here by Jiva, namely, that all
the scriptures consistently point toward the same goal, Bhagavan, by employing different
methods of reasoning. In this way, Bhagavan is established as the object of reasoning, or
upapatti. In this regard, Jiva’s understanding of “gati-samanyat” is closer to Madhva, who
does not limit the scope of the shitra to just the issue of the Lord’s creatorship.

As we have seen, Jiva Gosvami began this section of the Paramatma-sandarbha by saying
that he would explicate the three-fold Godhead (trivytha), especially the primary manifesta-
tion, Bhagavan. He ends the section (and the Sandarbha) by saying that he has thoroughly
completed his task.
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OVERVIEW OF THE
BHAGAVATA-SANDARBHA

The first four Sandarbhas deal primarily with sambandha-jiiana, that is, know-
ledge of God, the living entities, the world, and the relationships between
them. The Bhakti-sandarbha covers abhidheya, or the means of reviving the
personal relationship between the living entity and Bhagavan, while the final
book, Priti-sandarbha, describes prayojana, the ultimate perfected state of
pure love for Krsna.

The first three Sandarbhas address questions of ontology in a relatively
non-sectarian way, using criteria of knowledge and proof-texts that would
be acceptable to an audience much broader than the followers of Caitanya.
Only when major issues regarding the status of the world, the personal
nature of divinity, and the individuality of the jiva have been settled does
Jiva Gosvami go on (in the Krsna-sandarbha) to identify that divinity with
Krsna and describe his unique characteristics, relying on scriptural sources
that are more internal to the tradition. This is interesting, for it means that
Jiva exhaustively describes Bhagavan without seriously describing Krsna;
that he explains the concept of /7la without addressing rasa; and that he
establishes the status of the internal energy (antaranga sakti) without men-
tioning S1T Radha. Of course, in the process of elaborating the qualities and
characteristics of Bhagavan, Jiva broadly identifies him with Visnu/Krsna,
but this is an assumption that many Vedantic writers will make, if only for
the sake of demonstrating the applicability of general principles. Visnu/
Krsna is present throughout the first three Sandarbhas, but not in the way
Caitanya Vaisnavas know him. Krsna, the son of Nanda Maharaja, the
Lord of the cows, and the beloved of Sr1 Radha emerges only in the later
treatises.

This kind of less-sectarian approach is a clear indicator of Jiva’s Vedantic
intentions in the first three Sandarbhas. Engagement in Vedantic discourse
requires awareness of a universe of discourse much broader than one’s own
community. Eric Lott notes, for example, that there is a “striking difference
in style” between Ramanuja’s Vedantic writings and his devotional ones.
“There is a remarkable avoidance of strictly sectarian material when he
writes as a Vedantin, even though his Vedantic formulation remains based
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scrupulously on the theology of his Vaisnava tradition.” While it is true that
“it is in the very nature of a theistic interpretation of Vedanta to remain
closely associated with a particular religious community,” still, a theist such
as Ramanuja or Jiva would not “intend his Vedantic writings solely for his
own sect” (1980: 4). In the case of Caitanya Vaisnavism, such sectarianism
would go against one of the main motivations for Vedantic discourse iden-
tified in Chapter 1 of this book, namely, to provide a generally acceptable,
philosophical foundation for the practice of bhakti.

Tattva-sandarbha'

The Tattva-sandarbha is the most widely read and frequently used of the six
Sandarbhas. It is the only one to have been commented upon by Baladeva
Vidyabhisana, the eighteenth-century author of the Govinda-bhdasya, and it
has received more scholarly attention in English than any other Sandarbha.
This could simply be attributed to the fact that the Tartva is the first,
shortest, and simplest of the six Sandarbhas, consisting of only 63 sections
(anucchedas). It could also be attributed, however, to the fundamental nature
of its subject matter. The Tattva lays down the foundation upon which Jiva
Gosvami builds his philosophical and theological edifice, as well as the
methodology by which he does it.

That Tattva-sandarbha has traditionally been divided into two parts: the
pramana-khanda, which deals with the standards of knowledge and metho-
dology to be used in the text, and the prameya-khanda, which delineates
the theses to be demonstrated by these methods. Jiva’s main concern in the
first part is to demonstrate the preeminence of the Bhdgavata Purana over
all other forms of scripture, and its exclusive status as the best means of
certain knowledge (pramana). He does this by first discussing the tradition-
ally accepted pramanas, such as sense perception (pratyaksa), inference
(anumana), and analogy (upamana), and rejecting them because of their
unreliability in ascertaining a transcendental subject matter. The only pramana
that is dependable and faultless in this regard is sabda—the testimony of
perfected souls given through scriptural revelation.

The crucial question then is: what qualifies as sabda?, and Jiva dedicates
the majority of the first part to answering this question. The unchallenged
repository of scriptural revelation is, of course, the Veda, but what the
category of Veda includes is initially not clear. The four samihitas—Rg,
Yajur, Sama, and Atharva—as well as the Upanisads are universally accepted,
but Jiva argues further for the inclusion of the Puranas, Mahabharata, and
Ramayana as the “fifth Veda.” He cites numerous passages in support, mainly

' A highly detailed summary of the six Sandarbhas can be found in S.K. De’s Early History,
(1986: 255-421). De also provides an exhaustive list of Jiva’s quotations from other sources.
Both proved very useful in preparing this brief outline.
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from the Puranas themselves, but also from the Upanisads. Not only are
the Puranas included in the Veda, Jiva reasons, but they are in fact better
than the rest of Vedic literature because they are available to all classes of
people. They are more easily understood by the people of this degraded age
(kali-yuga), and they present the intended meaning of the Upanisads and
four Vedas. Of all the Puranas, however, the Bhdgavata is the topmost,
being spotless (amala). Jiva rests this claim on supporting quotations from
various Puranas as well as the Bhdgavata itself.

The second part of the Tattva-sandarbha can be seen as a detailed elab-
oration of verses four to eleven of the first book, seventh chapter of the
Bhagavata Purana. These verses describe the trance of Vyasa, the author
of the Bhdgavata. While meditating, Vyasa saw the Supreme Person and his
external energy, which deludes the living entities and causes their misery. He
also saw that the masses were ignorant of the fact that devotion to the Lord
could bring an end to their suffering. He therefore composed the Bhdgavata
Purana for their upliftment, and afterwards taught it to his son Sukadeva.
At this point, the question is raised, “Why did Sukadeva study this vast
composition, given that he was already leading a life of perfection?” Sita
Gosvami answers with the famous verse: “Although these sages rejoice in
the self alone and although they are free of all bonds, they still perform
unmotivated bhakti for Urukrama (Visnu). Such are qualities of Hari!”?

Jiva takes this verse (along with those preceding it) as relaying the basic
import of the Bhdgavata Purana. Drawing various philosophical conclusions
from them, he uses the next dozen or so sections to argue against Sankara’s
nondualism. He attempts to show that the living entity is not the supreme
Brahman, but distinct from him; that the doctrines of pratibimba and
pariccheda are fatally flawed; that Vyasa’s experience does not support a
nondualist view; that apparently nondualist statements in the scripture need
to be interpreted in light of Vyasa’s experience; and that love of God is
superior even to the bliss of Brahman.

Jiva goes on to analyze Vyasa’s trance in terms of the categories of
sambandha, abhidheya, and prayojana. He states that the purpose of the
Sandarbhas is to ascertain these three things, and he will do so in accordance
with the understanding of Vyasa.

Bhagavat-sandarbha

As its name implies, the Bhagavat-sandarbha lays out the complete Caitanya
Vaisnava doctrine of Bhagavan—the personal, supremely worshipable, and
blissfully active repository of all powers, S1T Krsna. But, unlike the Krsna-
sandarbha, which deals specifically with the theology surrounding the person

2 atmaramas ca munayo nirgrantha apy urukrame/kurvanty ahaitukim bhaktim ittham-bhita-

guno harih (Bhagavata 1.7.10).
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of Krsna, the Bhagavat is interested more in the philosophical justification
for divine personhood. Jiva Gosvami deals with the problems posed by a
God who is eternally active and yet eternally unchangeable (avikara), who
is full of unlimited attributes and yet undifferentiated (nirvisesa), and who
is the creator of the phenomenal world and yet unsullied by its qualities
(nirguna).

It is in this Sandarbha that Jiva Gosvami introduces the Caitanya Vaisnava
doctrine of a three-fold Absolute. Although the Absolute Truth is nondual
and indivisible, it has three aspects: Brahman (the undifferentiated, imper-
sonal Reality), Paramatma (the localized form of the Lord present in every
part of the creation), and Bhagavan (the supreme, blissful Person who is the
object of devotion). The Paramatma and Bhagavan aspects are discussed in
the Sandarbhas named after them. There is no need for a separate Sandarbha
to explain Brahman because, Jiva reasons, anyone who understands Bhagavan
automatically knows Brahman. Besides, undifferentiated Brahman has already
been thoroughly described by the nondualist school of Advaita Vedanta.

Fundamental to the Caitanyite understanding of Bhagavan is the idea of
God as the possessor of all energies (Sakti). Jiva dedicates the majority of
the Bhagavat-sandarbha to delineating and justifying the concept of Sakti.
He classifies the Lord’s energies into three types—the mdaya-sakti (the mater-
ial energy which constitutes and creates this phenomenal world), jiva-sakti
(the living entities), and svaripa-Sakti (the Lord’s personal energy which
consists of his own nature). He further divides the svariapa-sakti into three
kinds: sandhint (the Lord’s power of existence), samvit (the power of know-
ledge), and hladint (the power of bliss). These correspond approximately to
the Vedantic categories of sat, cit, and ananda associated with Brahman.

Another concept introduced in the Bhagavat-sandabrha is [7la, divine play.
When faced with the question, “For what reason does Bhagavan display his
Saktis?,” Jiva answers that it is simply for the purpose of play (/7/a@). Play is
part of the essential nature of Bhagavan, arising out of his natural blissfulness.

Paramatma-sandarbha

After discussing the concept of Bhagavan, Jiva Gosvami turns his attention
to the second aspect of the three-fold Absolute, namely, Paramatma. Whereas
Bhagavan displays all the energies and opulences of the Absolute, Paramatma
manifests them only partially. Specifically, Paramatma is the form of the
Lord meant to deal with the workings of the material world and the living
entities within it.

Because the Paramatma works so closely with the material energy and the
living entities, the majority of this Sandarbha is dedicated to elucidating the
nature of these two and their relation to the Lord. Jiva Gosvamt asserts that
while the Paramatma is only one, the living entities (jivas) are many. Each
jva is eternally an individual, different from every other jiva. Nevertheless,
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the jivas all possess the same divine nature. They are eternal, conscious,
immutable, pure, and always dependent on the Paramatma.

The material energy (mdya) can be the cause of both bondage and eman-
cipation for the jivas. It has two main functions—to deal with the entangled
living entities and to provide for the creation, maintenance, and dissolution
of the phenomenal world. In its role with the living entities, it can either
liberate them through the power of knowledge (vidyd) or delude them by the
power of ignorance (avidya). Although maya is not part of Bhagavan’s
essential nature (svaripa), and although he is beyond its binding influence, it
nevertheless rests within Bhagavan and arises from him.

Questions concerning the nature of jiva and mdyd are a major locus of
disagreement between Vedantic schools of thought. As such, the Paramatma-
sandarbha serves to a large extent as the Caitanya Vaisnava statement against
conflicting philosophies, especially the traditional archrival, Advaita Vedanta.
Jiva Gosvami uses the concepts already introduced in the Bhagavat-sandarbha
to establish the Caitanyite viewpoint on problems of general concern. The
arguments against the doctrines of pariccheda and pratibimba outlined in the
Tattva-sandarbha are developed in detail here. The nondualist doctrine of
vivarta (the world as apparent transformation) is rejected in favor of Sakti-
parinama-vada (the world as a transformation of the Lord’s energy). The
Sankhya analysis of the field (ksetra) and the knower of the field (ksetrajiia)
is modified to accommodate a more theistic viewpoint. The theory of one-
ness between living entity and Brahman is replaced by a doctrine of incon-
ceivable difference and non-difference (acintya-bhedabheda). And the worship
of gods like Brahma and Siva is presented as inferior to, and subsumed
within, the worship of Visnu or Krsna.

Krsna-sandarbha

The primary concern of this work is to establish Krsna as Bhagavan. A
single phrase is chosen from the previously agreed-upon scriptural author-
ity, namely the Bhdgavata Purdana, and established as the maha-vakya—the
defining statement of the entire Purana. This phrase comes from a verse
found in chapter 3 of book one. It appears immediately after the Bhagavata’s
description of twenty-two different divine descents (avataras): “ete carhsa
kalah purisah krsnas tu bhagavan svayam,” “These avataras are portions
and sub-portions of the Supreme Person, but Krsna is Bhagavan himself.”
(1.3.28). Jiva asserts that because this statement is the maha-vakya, all con-
tradictory statements found in the Bhdgavata and other scriptures must be
reconciled to this one. He then goes on to demonstrate this hermeneutical
method on several apparently contradictory passages. He also marshals a
host of passages from various texts confirming the maha-vakya.

Just as S1T Krsna is the highest Deity, so everything and everyone related
to him are also the best of their kind. Srimati Radha, Krsna’s consort and
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greatest devotee, is the embodiment of his personal energy—specifically his
power of bliss (hladini-sakti). She is superior even to Laksmi and the queens
of Dvaraka, who are lesser manifestations of this same sakti. Krsna’s resid-
ence, Goloka, is the highest abode in the celestial sky, greater than the
abodes of Visnu. His youthful, two-handed form is the original, most essen-
tial, and sweetest form of the Godhead, more attractive than those forms
with many hands or non-human shapes.

The Krsna-sandarbha borrows much of its content from Rapa Gosvamt’s
Laghu-bhagavatamrta.® Both works deal extensively with the theory of divine
descent and provide a detailed classification of their types and relative im-
portance. They accept and delineate the Pancaratra system of catur-vyithas—
forms of Visnu appearing in sets of four to facilitate creation. Both introduce
the categories of manifest (prakata) and unmanifest (aprakata) in relation to
Krsna’s pastimes and affirm that these pastimes are being played out eternally
in one of these states. Similarities are also obvious in the discussion of the
Lord’s abode (dhama) and associates (parikara). There are a number of quo-
tations from the Puranas and Tantras which are used by both Ripa and Jiva.

Bhakti-sandarbha and Priti-sandarbha

While it is evident that Jiva drew heavily from the works of Rapa and
Sanatana in his last three Sandarbhas, this was by no means a simple repeti-
tion of their teachings. The special way in which he formulates and presents
their doctrines reveals Jiva’s priorities in composing the Sandarbhas.

In the Bhakti and Priti Sandarbhas, Jiva Gosvami borrows from two works
by Rupa Gosvami on the aesthetics of devotion—the Bhakti-rasamrta-
sindhu and the Ujjvala-nilamani. The former is divided into four parts, each
named after a directional ocean. From a preliminary comparison of the last
two Sandarbhas with Bhakti-rasamrta-sindhu, it appears that the Bhakti-
sandarbha corresponds roughly to the first part (eastern ocean) of Riipa’s
work. The Priti-sandarbha then picks up on the subject matter of the
remaining three oceans as well as the Ujjvala-nilamani.

In the Bhakti-sandarbha, Jiva restricts his treatment of bhakti to the stage
of regulated devotional practice (saddhana). He discusses its two levels and
the specific practices associated with each. He introduces the nine types of
devotion and the primary rasas. Jiva also provides us with a general descrip-
tion of bhakti in terms of its essential characteristics (svaripa-laksana) and
accidental characteristics (tatastha-laksana).

While the Bhakti-sandarbha charts the path of devotion (abhidheya),
the Priti-sandarbha reveals its ultimate destination and reward (prayojana),

* The Laghu-bhagavatamrta is named as a condensed version of Sanatana Gosvamt’s Brhad-
bhagavatamrta, although it is in fact concerned more with the theological justification of
ideas found in the Brhad-bhagavatamyta.
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namely priti—unmotivated, unceasing love for Krsna. This love consists of
a variety of rasas—intensified emotional states of love expressed in various
relationships between the Lord and his devotees. In the Priti-sandarbha,
Jiva Gosvami enters more deeply into the intricacies of rasa theology. He
makes a thorough analysis of the five primary rasas, as well as the seven
secondary ones.* He discusses the successive stages in the appearance and
growth of these sentiments in the devotee. He highlights the amorous senti-
ment (mdadhurya-rasa) as the perfection of love for Krsna. Through this
discussion, Krsna himself emerges as the overflowing reservoir of all rasa
and its chief relisher as well.

Although Jiva follows Rupa Gosvami faithfully in his account of bhakti
and rasa, there are important differences in approach and emphasis. The
relative space Jiva allocates to the exoteric and esoteric aspects of devotion
is especially significant. While Riipa devotes only one part (the eastern ocean)
of the Bhakti-rasamrta-sindhu to regulated practice, Jiva dedicates an entire
Sandarbha to its exposition. He places sadhana at the heart of his largest
Sandarbha and thus firmly grounds bhakti in the exoteric, regulated practice
of the devotee.

Even when Jiva deals with the higher levels of rasa, he prefaces and
intersperses his discussion with philosophical considerations that may have
been of less concern to Ripa Gosvami. Towards the beginning of Priti-
sandarbha, for example, Jiva includes a lengthy discussion on mukti, libera-
tion. He classifies their different types, assesses their relative worth, and
identifies their primary characteristics. Only after thoroughly analyzing the
concept of liberation, and rejecting it as the final goal, does he proceed to
the main topic of the Sandarbha. Similarly, Jiva Gosvami begins Bhakti-
sandarbha by addressing questions that underlie the devotional quest itself.
What need is there to perform bhakti in the first place? Is bhakti simply the
means to something higher, or is it an end in itself? Where does bhakti stand
in relation to other recognized paths to liberation such as the cultivation of
knowledge (jiiana), action (karma) or yoga? And is bhakti capable of stand-
ing on its own as a spiritual process, or must it be accompanied by these
others? Jiva is also keen to anticipate and respond to possible objections in
the course of his argument. It is as if he expects his reader to be a person of
mild skepticism who will test the coherence of the system by introducing
evidence from conflicting sources or by questioning the validity of the author’s
sources. One objection, for example, comes from the realm of orthodox poetics,
which regards bhakti as merely bhava (emotion) rather than full-fledged
rasa. Jiva’s rebuttal is of great theoretical interest, for Caitanya Vaisnava
aesthetics rests on the proposition that bhakti is rasa.

* The five primary rasas are peaceful devotion (Santa), servitude (dasya), friendship (sakhya),
parental affection (vatsalya), and amorous love (mddhurya). The seven secondary are humor
(hasya), wonder (adbhuta), chivalry (vira), compassion (karuna), fury (raudra), horror (bibhatsa),
and dread (bhayanaka).
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