MEDITATION AS DEVOTIONAL PRACTICE IN
JIVA GOSVAMIN’S PHILOSOPHY OF EDUCATION

Barbara A. Holdrege

In the philosophy of education articulated by Jiva Gosvamin in the Krsna
Sandarbba and Bbakti Sandarbha, he emphasises the critical importance of
incorporating internal meditative practices alongside external bodily prac-
tices in the training of the sadhaka in the advanced phases of raganuga-
bhakti. The role of meditation in Jiva’s philosophy of education is par-
ticularly evident in his discussion of Vraja-dbaman, Krsnas abode, in the
Krsna Sandarbha, in which he maintains that while the earthly Vraja can be
engaged with the material senses through bodily practices such as pilgrimage,
the transcendent Vraja-dhaman, Goloka-Vrndavana, is beyond the material
senses (atindriya) and can only be apprehended through direct experience
(anubbava) attained by means of meditation. Although Goloka-Vrndavana
is not visible to the material eye (carma-caksus), it can be ‘seen’ (root drs)
through direct visionary experience (saksat-kara or saksat-dariana). Jiva
invokes the authority of Vyasa and the other sages who, while immersed
in samadhi beyond the material realm of prakrti in the depths of medita-
tion, attained a direct cognition of Gopala Krsna in his transcendent Vraja-
dhaman and then recorded their cognitions in the {stras.! He declares the
direct experiences of the sages (vidvad-anubbava) to be the ‘crest-jewel of
all pramanas’ in that the records of their experiences preserved in the {stras
are authoritative testimonies of valid knowledge for future generations.? He
claims, moreover, that these experiences are not the exclusive prerogative
of the sages of the past but can be attained ‘even today’ by advanced prac-
titioners of raganuga-bhakti who incorporate meditation into their regimen
of sadhana-bhakti as a form of devotional practice.?

! Krsna Sandarbba 106, 115, 116, 153.
2 Krsna Sandarbba 115.
3 Krsna Sandarbha 106.
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Jiva allots a pivotal role to various meditative practices as a critical compo-
nent of the Gaudiya path of sadbana-bbakti, and more specifically raganuga-
bhakti, that can serve as means to attain direct experiential realisation of
Krsna’s vigraha, absolute body, and his unmanifest /ilz in the transcendent
Vraja-dhaman. Jiva declares that ‘one should engage in bhakti-yoga in the
form of meditation (dhyana)’,* and he deploys a number of strategies to
distinguish the Gaudiya meditative practices that are integral to bhakti-yoga
from the meditation techniques advocated by yogic and tantric traditions.

MEDITATION IN RAGANUGA-BHAKTI

In the Krsna Sandarbba and Bbakti Sandarbba Jiva Gosvamin discusses a
range of meditative practices, which he variously terms smarana, contempla-
tive recollection; dhydna, meditation; bhavana or cintana, contemplation;
and mantropdsand, meditation by means of a mantra on a particular [ila.

Smarana and dhyana

Jiva’s representations of meditative practices in the Krsna Sandarbba and
Bhakti Sandarbba build on the formulations of Rapa Gosvamin in the Bhakti-
rasamrtasindbu. Rupa includes dhyana, meditation on the Lord, and smrti,
remembering the Lord, among the sixty-four practices of vaidhi-bbakti and
also allots a significant role to smarana, contemplative recollection, in his dis-
cussion of the advanced practices of raganuga-bhakti.> Rupa defines dhyana
as ‘skilful contemplation (cintana) of the forms (ripas), qualities (gunas),
playful activities (kridas), and service (sevd)’ of the Lord and then invokes
verses from the Purdnas to illustrate each of these forms of meditation.¢ He
defines smrti as ‘any form of mental connection (manasa sambandha)’ with
the Lord and includes among his illustrations remembering the Lord, his
name (naman), and his abode, Vraja-dbaman.” In his discussion of raganuga-
bhakti, Rupa also provides the basis for the meditative practice of smarana,
contemplative recollection:

One should dwell (vdsa) continually in Vraja, absorbed in vari-
ous stories (katha) about it, remembering (root smr) Krsna and

4 Bhakti Sandarbba 317. All translations of Sanskrit passages are my own.

S Bhaktirasamytasindbu 1.2.87; 1.2.178-182; 1.2.175-177. Regarding the practice of
smarana, see 1.2.294-295, quoted below.

6 Bhaktirasamrtasindbu 1.2.178—-182.

7 Bhaktirasamrtasindbu 1.2.175-177; 1.2.213.
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his beloved associates whose devotional mode accords with one’s
own. One who wishes to realise a particular devotional mode
(bhava) should perform devotional service (seva) emulating the
residents of Vraja with both the sadhaka-ripa (practitioner’s
body) and the siddba-ripa (perfected body).?

In his commentary Jiva maintains that these verses by Rapa encapsulate
the central method of raganuga-bbakti and suggests that this method ideally
involves dwelling in Vraja with both the physical body ({arira) and the mind
(manas). Even if the raganuga sadhaka is not able to live physically in the
earthly Vraja, then he or she should dwell mentally in the transcendent Vraja
through the regular practice of smarana, contemplative recollection. This
practice involves emulating an eternal associate of Vraja whose devotional
mode accords with the sadbhaka’s own inherent nature (svaripa) with both
the sadbaka-riapa and the siddba-rapa. Jiva glosses sadbaka-ripa as the
‘body as it is’ (yathavastitha-deba) and siddha-ripa as an ‘internal meditative
body (antas-cintita-deba) that is suitable for one’s intended devotional service
(seva) to Krsna'.? Jiva's understanding of raganuga-bhakti thus centres on the
meditative practice of smarana, which entails constructing a meditative body
through which the sadhaka can dwell mentally in Vraja even when residing
outside of the earthly dhaman. I will return to Jiva’s notion of the meditative
body later.

In the Bbakti Sandarbba Jiva provides an extended analysis of smarana
that evokes Rupa’s characterisations of dhyana, smrti, and smarana. Jiva
defines smarana as contemplative recollection of the ndamans, names; ripas,
forms; gunas, qualities; parikaras, eternal associates; sevd, service; and [ilds,
playful activities, of Krsna.!® His analysis of smarana distinguishes five
stages: 1) smarana, thinking about Krsna in any manner; 2) dharana, with-
drawal of the attention from external sense objects and focusing the mind on
Krsna; 3) dhyana, meditation on the forms (riipas) of Krsna and his other
aspects; 4) dbruvanusmrti, a more advanced stage of meditation in which
consciousness flows towards Krsna in an unbroken stream; and 5) samadhi,
the most advanced stage of meditation in which the sadhaka attains a state of
complete absorption in which the object of meditation—XKrsna, svayam Bha-
gavan—shines forth (root sphur). In his analysis of the five-stage meditative

8 Bhaktirasamrtasindbu 1.2.294-295.
? Jiva Gosvimin’s commentary on Bhaktirasamrtasindbu 1.2.294-295.
10 Bhakti Sandarbba 275-279.
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practice of smarana, Jiva thus appropriates and recasts three terms that are
central to the practice of yogic meditation in Patafijali’s eight-limbed pro-
gram of Yoga (astanga-yoga)—dharana, dbyana, and samadhi—embedding
them in a devotional framework focused on realisation of Krsna. Moreover,
he explicitly distinguishes his understanding of samadhi from the yogic ideal
of asamprajiiata-samadbi: whereas the yogin attains an objectless state of ab-
sorption in the lowest aspect of the Godhead, Brahman, which is impersonal
and formless, the bbakza attains a state of absorption in the highest aspect
of the Godhead, Bhagavan, who is personal and possessed of a self-luminous
absolute body.!!

In the case of those yogins who take up the path of bhakti as adherents of
Santa-rasa and are focused on experiencing Krsna as an object of meditation
but do not seek an intimate emotional relationship with him, Jiva maintains
that they do not attain the highest form of samadhi, but rather they experi-
ence the intermediary aspect of the Godhead, Paramatman, in which Krsna
appears in his four-armed form as Visnu, the inner controller (antar-yamin)
within the heart. The highest state of samadhi is attained only by advanced
practitioners of raganuga-bbakti who seek to realise a passionate (rdga) loving
relationship with Krsna by cultivating one of the four principal rasas, devo-
tional modes, that are embodied by the eternally perfected associates who
reside with Krsna in the transcendent Vraja-dbaman: dasya-rasa, the mode
of service, exemplified by the attendants of Krsna; sakhya-rasa, the mode
of friendship, exemplified by the gopas; varsalya-rasa, the mode of parental
love, exemplified by Nanda and Yasoda and other elders; and madbhurya-rasa,
the mode of erotic love, exemplified by the gopis.

Jiva’s comments on the role of meditation in raganuga-bhakti suggest
that the rdganuga sadbakd’s experience of samadhi surpasses that of the ad-
herent of §anta-rasa in three ways. First, the form that manifests in the
raganuga sadhakd’s experience of samadhi is not Krsna’s four-armed antar-
yamin form as Paramatman but rather his two-armed gopa-miirti, cowherd
form, that is the svayam-ripa, essential form, of his absolute body (vigraba)
as Bhagavan. Second, the raganuga sadhaka’s experience of samadhi difters
from that of the adherent of Santa-rasa not only in terms of the specific form
of Krsna that manifests but also the locus of that form: the raganuga sadhaka
penetrates beyond the experience of Krsna’s four-armed form as Visnu seated
in the lotus of the heart and awakens to the luminous gopa-miirti of his

11 Bhakti Sandarbha 278-279.
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absolute body enthroned in the yoga-pitha of the lotus of Goloka-Vrndavana,
the transcendent Vraja-dhaman.'? Third, the manifestation of Krsna that
unfolds in the samdadhi of the raganuga sadhaka includes not only his vigraba,
absolute body, and his dhaman, transcendent abode, but also his /ild, and
more specifically his aprakata lild, unmanifest [ild, in Goloka-Vrndavana.'3

In his discussions of smarana and dhyana, Jiva ultimately establishes a
hierarchy of religious experience in which, among the various ripas, dbamans,
lilas, and parikaras of Krsna that the raganuga sadhaka might seek to realise,
he singles out a highly particularised experience of samdadbi as the culmi-
nation of meditative practice: the experience of the gopa-murti of Krsna’s
vigraba in his supreme dhaman, Goloka-Vrndavana, engaged in the Goloka-
lila that is characterised by madburya (sweetness) and rdga (passion), with
the gopas and gopis as his parikaras. Jiva asserts that pure rdaganuga-bbakti
is found only in Goloka-Vrndavana and not in any other dhaman, and he
celebrates the glories of meditation (dhyina) on Krsna, pirna Bhagavan,
as Vrajendranandana, the son of Nanda the lord of Vraja, in the Goloka-
lila. Among the various playful activities in the Goloka-/ild, he extols in
particular meditation on Krsna’s love-play with the gopis in the rasa-lila,
circle dance, which is the rabasya-lila, the most recondite of /ilas, and which
is surpassed in greatness only by his love-play with Radha, the most beloved
of the gopis.!4

With respect to the specific types of meditative practice advocated by
Jiva, he suggests that the practice of smarana, as mentioned earlier, involves
contemplative recollection of Krsna’s namans, ripas, parikaras, and lilas.'5
Moreover, as we shall see, the implication of his analysis is that irrespective
of which of these elements is adopted as a vehicle in meditation, meditation
on Krsna in his transcendent dhaman is the critical component that gives the
raganuga sadhaka’s meditative practice a unique character that distinguishes
it from other types of meditation techniques advocated by yogic or tantric
traditions.

In his discussions of meditation in the Krsna Sandarbba and Bbakti
Sandarbba, Jiva mentions a number of different techniques that are distin-
guished primarily by the specific type of meditation device that is used as

12 A yoga-pitha is the ‘seat of union’ where the deity is stationed in the centre of a mandala
and is used as a focal point in meditation.

13 Bhakti Sandarbba 279, 286, 330-332.

14 Bhakti Sandarbba 325, 338.

15 Bhakti Sandarbha 275-279.
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a vehicle for transcending—whether Krsna's namans, ripas, parikaras, or
lilas. The namans that are used as vehicles in meditation are mantras that
incorporate the name(s) of Krsna;!¢ the ripas include iconic forms such
as Krsna’s gopa-miirti as well as aniconic yantras that serve as meditation
devices; the parikaras are the eternal associates of Vraja with whom sadbakas
seek to identify in meditation; and the [ilas are the particular playful activities
that provide a focal point for different meditation sessions. In the course of
elaborating on these various meditation techniques, Jiva refers to devices and
practices that are often associated with tantric ritual traditions—including
mantras, mandalas, yantras, bhita-suddhbi, nyasa, manasa-pija, and mudras—
but, as I will discuss in a later section, he seeks to invest these devices and
practices with distinctively Gaudiya valences by reinscribing them as forms of
sadbana-bbakti aimed at constituting a perfected devotional body, as distinct
from tantric sadhana aimed at constructing a divinised tantric body.

Mantra meditation and mandala visualisation

Jiva advocates mantra dbyana, meditation utilising mantras that are ascribed
the status of sound-embodiments of Krsna, as one of the most efficacious
means of realising the supreme Godhead in his transcendent dhaman.
Mantra meditation, as represented by Jiva, is often accompanied by visuali-
sation techniques and bodily practices through which the sadbhaka engages
with the mind, speech, senses, and other faculties various aspects of Krsna—
his gopa-mirti, aniconic yantra, dbaman, parikaras, and lilis—and thereby
gradually transforms the sadhaka-riipa, material psychophysical complex,
culminating in the realisation of a siddbha-ripa, a perfected nonmaterial
devotional body that is suffused with the qualities and substance of the
absolute body of Bhagavan. For example, Jiva suggests that while medita-
ting with a mantra that is a sound-form of Krsna, the sadhaka should also
meditate on the transcendent dhaman and conjure a world that engages
the entire sensorium through its captivating array of forms, sounds, tex-
tures, tastes, and fragrances.!” While meditating with a mantra such as
the eighteen-syllable mantra, the sadbaka should visualise Krsna engaging
with his parikaras in particular lilas in Vraja-dbhaman.'® As I will discuss
later, Jiva also recommends a specific form of mantra meditation termed

16 For a discussion of the relationship between naman and mantra, see Bbakti Sandarbha
284.

17 Bhakti Sandarbha 295, 286.

18 See, for example, Bhakti Sandarbba 312.
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mantropdsand, which entails meditating by means of a mantra on a particular
[ila at a particular place (sthana) in the dbaman."

Among the mantras that are recommended for use as vehicles in medi-
tation, Jiva extols in particular the efficacy of the eighteen-syllable mantra—
klim krsnaya govindaya gopijana-vallabbdya svahi—which he celebrates as
the maha-mantra that is the ‘king of mantras’ and that embodies Krsna’s
svariipa, essential form.2 Jiva discusses the eighteen-syllable mantra in the
Krsna Sandarbha and the Digdarsanitika, in his commentaries on the Brabma
Sambitd’s representation of Goloka-Vrndavana as a thousand-petalled lotus-
mandala. The Brabma Sambhita (5.2-5.5) portrays Goloka as a thousand-
petalled lotus that is encompassed by a quadrangle called Svetadvipa. The
text identifies Krsna’s dbaman with the pericarp (karnikdara), or seed-vessel,
of the lotus, which it depicts as a hexagonal yantra with six points. In
his commentaries on the Brabma Sambita’s portrayal of the lotus-mandala,
Jiva locates the six parts (padas) of the eighteen-syllable mantra in the six
corners of the hexagonal yantra that is the pericarp of the lotus: 1) krsnaya,
2) govindaya, 3) gopijana, 4) vallabbaya, 5) sva, 6) ha. He asserts, moreover,
that the varna-sounds of the mantra are nondifterent from Krsna’s svaripa.!

In order to provide canonical authority to ground his claim regarding the
special status of the eighteen-syllable mantra, Jiva invokes the Gopalatapani
Upanisad, which provides an extended exposition of the eighteen-syllable
mantra as the quintessential sound-embodiment of Krsna, in which it divides
the mantra into five parts (parica-pada) rather than six: 1) klim krsnaya,
2) govindaya, 3) gopijana, 4) vallabbaya, 5) svaha.?? ‘Tust as the wind enters
into the world and assumes five forms in each body [as the five breaths],
in the same way Krsna, although one, manifests as sound ($abda) in five
parts (paiica-pada) for the welfare of the world.2 According to another
verse from the Gopalatapani Upanisad that is repeatedly invoked by Jiva,
this fivefold (pafica-pada) mantra comprising eighteen syllables is the sonic

19 Krsna Sandarbba 153.

20 Krsna Sandarbba 106; Digdarsanitika on Brabma Sambita 5.3; Bbakti Sandarbha 285.

2t Krsna Sandarbba 106; Digdarsanitika on Brabma Sambita 5.3. For an analysis of
Jiva Gosvamin’s commentaries on the Brahma Sambitd’s (5.2-5.5) representation of Goloka-
Vrndavana as a thousand-petalled lotus-mandala, see Holdrege (2014), chapter 5.

2 Gopalatapani Upanisad 1.12.

23 Digdarfanitika on Brabma Sambita 5.3, citing Gopalatiapani Upanisad 1.16. See also
Haribbaktivilasa 1.159-192, which provides an extended glorification of the eighteen-syllable
mantra as the foremost of mantras that is primarily drawn from the Gopalatapani Upanisad’s
exposition of the mantra, citing 1.2-8, 1.14-16, 1.19-24, 1.26-27.
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counterpart of the fivefold (pasica-pada) vigraha of Krsna that consists of
sat-cit-ananda, being, consciousness, and bliss: ‘I, along with the Maruts,
constantly seek to please with a most excellent hymn of praise the one and
only Govinda, whose fivefold (parica-pada) vigraba consists of sat-cit-ananda
and who is seated beneath a devadaru tree in Vrndavana.’? Jiva also invokes
another verse from the Gopalatapani Upanisad that describes how Brahma
the creator meditated (root dhya) with the eighteen-syllable mantra, after
which Krsna appeared (root bhii + avir) before his eyes (purastat) in the garb
of a gopa (gopa-vesa).? In the same way, Jiva suggests, those who mentally
repeat (root jap) this mantra that is the sound correlate of Krsna’s vigraha
will ‘see’ (root drs) the absolute body of Gopala Krsna in the form and garb
of a cowherd (gopa-vesa-dhara), attaining a direct visionary experience of
Bhagavan comparable to the cognitions attained by Brahma the creator and
Vyasa, the acclaimed 75i of rsis.2¢

Although he does not explicitly discuss its role in meditation, the im-
plication of Jiva’s analysis of the lotus-mandala with the hexagonal yantra
in its centre is that it is used together with the eighteen-syllable mantra
inscribed on the yantra as a meditation device that involves activating both
the auditory and visual modes of perception, culminating in a synaesthetic
experience in samadhi of the unmanifest structures of Krsna’s dhaman that
transcends the material senses (prakrtendriyas) and engages the nonmaterial
senses (aprakrtendriyas). Although Jiva leaves out of his analysis the specific
instructions for this particular meditation, I would suggest, based on his
discussions elsewhere, that the meditation involves mentally vocalising the
divine names contained in the mantra in sequence while simultaneously
visualising the corresponding parts of the mandala in sequence. As the
mental vocalisation of the mantra progresses—from ‘krsnaya’ to ‘govindayd’
to ‘gopijana-vallabbaya—the visualisation of the mandala progresses con-
currently, from the encompassing quadrangle of Svetadvipa, where Krsna
manifests as the adi catur-vyabas—Vasudeva, Samkarsana, Pradyumna, and
Aniruddha—to the lotus of Goloka, where he manifests as Govinda, the
keeper of cows, to the pericarp at the heart of the lotus, where he manifests
as Gopijanavallabha, the beloved of the gopis, enthroned on the yoga-pitha.
As the sadhaka’s attention moves inward through the auditory channel by

24 Jiva Gosvamin cites Gopalatipani Upanisad 1.34 five times in Krsna Sandarbba 93, 99,
106, 153.

25 Krsna Sandarbba 93, citing Gopalatapani Upanisad 1.26.

26 Krsna Sandarbba 93. See also Bbakti Sandarbha 312.
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mentally vocalising the eighteen-syllable mantra that is the sonic form of
Krsna, the attention simultaneously moves inward through the visual channel
and arrives at the centre of the lotus-mandala where the sadhaka visualises
Krsna’s aniconic form as the hexagonal yantra on which the varnas of the
eighteen-syllable mantra are visibly inscribed in letters. Finally, the sadhaka
transcends the material senses altogether and awakens in samadhi to the
luminous, reverberating gopa form of the vigraha pulsating with nonmaterial
light and sound in the yoga-pitha of the transcendent Vraja-dbhaman. This
synaesthetic experience not only engages the nonmaterial senses of seeing
and hearing, it also engages the nonmaterial senses of taste and touch as the
sadbaka savours the sweet, exhilarating flow of rasa, ambrosial nectar, in the
dhaman. Relishing this synaesthetic experience in the depths of samadhi,
the sadhaka surrenders at the feet of the supreme Godhead: ‘svaba’, ‘T ofter
myself to you.’

Jiva explicitly connects mantra meditation with visualisation of a cos-
mographic mandala in another context in the Krsna Sandarbba in which he
invokes a passage from the Svayambbuva Agama that recommends meditation
(dbyana) utilising a fourteen-syllable mantra while meditating (root dhya
or root smr) sequentially on the various realms of a hierarchical cosmog-
raphy.??  While meditating on the mantra, the sadhaka is instructed to
meditate in sequential order on a series of realms, which are arranged like
the concentric rings of a mandala centred around Krsna, who is seated on his
throne in Vrndavana. The process of visualisation moves from the outermost
ring of the cosmographic mandala, the material realm of prakrti, through
a series of nonmaterial realms that are hierarchically arranged according
to increasing degrees of transcendence. After meditating on the gunas of
prakrti, the sadbaka meditates on the waters of Viraja, which separate the
material realm from the nonmaterial realms. He or she then meditates
sequentially on the various nonmaterial realms, from lowest to highest:
from the realm of Brahman, the abode of liberated sages, to the domain
of Paravyoman, the abode of the eternal gods (devas), to the realms of
the four vyithas, Aniruddha, Pradyumna, Samkarsana, and Vasudeva. The
final phase of the meditation involves a lavish visualisation of the domain
of Vrndavana in its transcendent splendour: resplendent with wish-fulfilling

27 The Svayambbuva Agamd’s cosmography evokes aspects of the cosmography elaborated
in the Uttara Kbanda of the Padma Purana, which is adapted by Krsnadasa Kaviraja in his
representations of Gaudiya cosmography in the Caitanya Caritamrta. For a brief overview

of this cosmography, see Holdrege (2014), chapter 1.
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gems; nourished by the ambrosial waters of the Yamuna; abounding in trees,
vines, perpetually blooming flowers, and nectarean fruits; and filled with the
sounds of singing birds and intoxicated bees. The meditation culminates in a
visualisation of the youthful (kifora) divine body of Krsna seated on a throne
in the midst of a gem-laden pavilion (mandapa) in Vrndavana, immersed in
the blissful ocean of rasa that flows from his [ila.28

Mantropasand

In the Krsna Sandarbba Jiva recommends a specific form of meditation
termed mantropasand, which involves meditating on a particular /ild in a
particular place (sthana) in Vraja-dbaman by means of a mantra. He intro-
duces this meditation technique as part of his discussion of the two aspects
of the unmanifest lila: mantropasand-mayi lila, which is a specific [ila that is
mentally constructed by means of meditation utilising mantras; and svarasiki
lila, the continuous stream of [ild that is spontaneously relished as the
natural flow of rasa.?® Jiva defines mantropasana-mayi lila more specifically
as a particular /ila that is constructed by meditation (dhydna) utilising a
particular mantra and whose distinctive identity is delimited by the particu-
lar place (sthana) associated with that /ila. He cites examples of mantras
from a number of authoritative {Gstras that can be used in the practice
of mantropasana. Verses from the Gopalatipani Upanisad are considered
particularly efficacious mantras because the Gaudiyas invest this post-Vedic
Vaisnava Upanisad with the transcendent authority of §ruti as the record
of that which was ‘heard’ (root §ru) and ‘seen’ (root drf) by the ancient
rsis through direct experience of Gopala Krsna in his transcendent dhaman.
Jiva cites the following passage from the Gopalatapani Upanisad in which
Brahma the creator responds to a question by the primordial sages about
the nature of Krsna’s form (riipa) and recommends meditation on a series
of slokas that describe the gopa form of Krsna engaged in a specific [ild in
which he rests with his gopa and gopi companions beneath a wish-fulfilling
tree near the Yamuna River in Vraja-dhaman:

The golden one [Brahma], said: [Krsna’s form] is in the garb of
a cowherd (gopa-vesa), is the colour of a rain-cloud, is youthful,
and is resting under a wish-fulfilling tree. Here are the slokas
[for meditation]: The Lord’s eyes are like lotuses, his colour

2 Kyspa Sandarbba 106, citing an unidentified passage from the Svayambbuva Agama.
2 Krsna Sandarbba 153.
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is that of a rain-cloud, and his garments are dazzling like light-
ning. He has two arms (dvi-bbuja), his hands are positioned in
the jaiana-mudra (knowledge gesture), and he wears a garland
of forest flowers. He is surrounded by gopas, gopis, and cows,
is adorned with divine ornaments, and rests beneath a wish-
fulfilling tree in the centre of a jewelled lotus. He is fanned
by breezes that mingle with the waves of the Kalindi [Yamuna].
Anyone who contemplates (root cint) Krsna in his heart (cezas)
in this way will be liberated (mukta) from the cycle of birth
and death.30

Although Jiva does not explicitly describe the specific method through
which lokas such as these are utilised as mantras in meditation, he does
indicate that during the practice of mantropasana the sadhaka engages the
particular [ila that is the focus of the meditation through ‘hearing’ (root
$ru), implying that the sddhaka mentally vocalises the mantra that describes
the [ila while visualising the discursive content of the mantra. Thus, for
example, as the sddhaka mentally vocalises the slokas from the Gopalatapani
Upanisad quoted above, he or she visualises the particularities of Krsna’s gopa
form engaging in this particular ‘resting’ (Sayana) lila with the gopas, gopis,
and cows in a particular locale in Vraja-dbhaman: under a wish-fulfilling tree
on a jewelled lotus near the Yamuna River.

Through regular practice of mantropasana involving visualisation of a
series of discrete [ila tableaux, the sadhaka penetrates more and more deeply
into the unmanifest structures of the /il in the transcendent dhaman and
becomes increasingly immersed in the flow of rasa. In the advanced phases of
raganuga-bhakti, the sadhaka awakens to the constantly flowing dynamism of
the svarasiki lila in which the constructed world of /ila tableaux gives way to a
spontaneous stream of rasa-filled fila. According to Jiva, the svarasiki aspect
of the unmanifest /i, in which the sadhaka relishes through direct experi-
ence a continuous stream of [ild flowing with rasa, is like the Ganga River,
whereas the mantropdsand-mayi aspect of the lila, in which the sadhaka
mentally constructs one [ila after another, is like a series of pools (bradas)
arising from that river. Moreover, Jiva suggests that when the practice of
mantropasand finds fruition in the unbroken flow of the svarasiki lila, then
the process of ‘hearing’ (root $ru) gives way to true ‘seeing’ (root drs) in which
Krsna himself directly appears before the sadhaka in the depths of samadbi.

30 Krsna Sandarbba 153, citing Gopalatapani Upanisad 1.8-11.
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‘O Lord, who are greatly praised, you become seated in the
lotus of the heart absorbed in bbhava-yoga. Your devotees” path
to you is by hearing and seeing. In whatever form they con-
template (root bhii + vi) you in meditation (dhbi), in that form
(vapus) you manifest out of your graciousness.” In accordance
with this statement [from the Bbagavata Puranal], when the
mantropasand-mayitva finds fruition in svdrasiki, then even to-
day he [Krsna] at times manifests (root sphur) as if immediately
in the hearts of sadbakas.3!

Realising the siddha-riipa

In the culminating stage of realisation in rdganuga-bbakti, as represented
by Jiva, the sadbhaka goes beyond the role of a passive witness enjoying the
continual play and display of Krsna's unmanifest /il and enters into the
lila as an active participant and established resident of Vraja-dbhaman. This
final stage of realisation is accomplished through the attainment of a siddba-
ripa, a perfected devotional body. Jiva's analysis suggests that just as the
unmanifest /ild has two aspects—the discrete /ila tableaux that are mentally
constructed through mantropasand, and the continuous stream of svarasiki
lila that is a spontaneous expression of Krsna’s blissful nature—the siddha-
ripa also has two aspects: the meditative body that is mentally constructed
through meditation;*? and the eternal, nonmaterial body that is an amsa,
portion, of the self-luminous effulgence (jyotir) of Krsna.3® With respect
to the first aspect, as mentioned earlier, the rdaganuga sadhaka constructs
in meditation the siddbha-ripa as an ‘internal meditative body (antas-cintita-
deba) that is suitable for one’s intended devotional service (sevd) to Krsna’.34
Under the guidance of the guru, the sadhaka visualises a meditative body
that best expresses the rasa, or devotional mode, that accords with his or her
unique essential nature, svariipa, and eternal body, siddha-ripa. The process
of visualisation involves identifying with those parikaras, eternal associates
of Krsna in the transcendent Vraja-dbaman, who embody this particular
flavour of prema-rasa—whether the attendants of Krsna, who embody dasya-
rasa; the gopas, who embody sakbya-rasa; Nanda and Yasoda, who embody

3 Krsna Sandarbba 153, which includes a citation from Bhdgavata Purana 3.9.11.

32 See, for example, Jiva Gosvamin’s commentary on Bhaktirasamrtasindbu 1.2.295;
Bhakti Sandarbba 312, 286.

33 See, for example, Priti Sandarbba 10.

34 Jiva Gosvamin’s commentary on Bhaktirasamytasindbu 1.2.295.
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vatsalya-rasa; or the gopis, who embody madhurya-rasa.® The sadhaka
then visualises his or her meditative body in a series of /ila tableaux and
through the agency of this body envisions directly engaging with Krsna and
his eternal associates in Vraja-dhaman: ‘T am personally (saksaz) a particular
resident of Vraja, [...] I am personally (saksat) attending Vrajendranandana,
the son of Nanda the lord of Vraja.®¢ Jiva’s analysis suggests that regular
meditation involving visualisation of the mentally constructed siddba-riipa
serves to catalyse an awakening in which the sadbhaka remembers (smarana)
his or her eternal siddbha-riapa and reclaims his or her distinctive role as
an eternal protagonist in Krsna’s unmanifest /ila in the transcendent Vraja-
dbaman.

The meditative practices of smarana and dhyana delineated by Jiva pro-
vided the basis for the complex techniques of lila-smarana visualisation that
were developed by Krsnadasa Kaviraja and later Gaudiya authorities as a
means to realise the siddha-riipa.’?

REALISING VRAJA-DHAMAN:
THE GAUDIYA RE-VISIONING OF PANCARATRA

I would suggest that the critical component that distinguishes the Gaudiya
methods of meditation recommended by Jiva Gosvamin from other types of
meditation techniques advocated by yogic or tantric traditions is meditation
on Krsna in his transcendent dbaman. This distinctive emphasis is particularly
evident in Jivas discussion of arcana, ritual worship, in the Bbakti San-
darbba, in which he connects meditation on Krsna in his transcendent Vraja-
dhaman, Goloka-Vrndavana, with a cluster of tantric ritual practices derived
from Paficaratra traditions. He frames his discussion by invoking two key
verses from the Bhdagavata Purana that discuss the relationship between
Vedic and tantric traditions: Bhdgavata Purana 11.27.7, which suggests that
there are three systems of worshipping Krsna—Vedic, tantric, and mixed—
and Bbagavata Purana 11.3.47, which asserts that the most expeditious
means of severing the knot of bondage is to worship Krsna through a mixed
system that utilises Vedic rituals along with tantric rituals. Following the
lead of the Bhagavata, Jiva suggests that the most effective system of worship

35 Bhakti Sandarbba 312, 286.

3¢ Bhakti Sandarbha 312.

37 For a brief overview of these techniques, see Holdrege (2014), chapter 2. For an analysis
of the role of these lila-smarana techniques in Krsnadasa Kaviraja’s Govindalilamrta and other
Gaudiya works, see Haberman (1988), pp. 123-133.
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is the mixed form that is based on the scriptural injunctions (vidhis) of
the brahmanical canon of $ruti and smrti texts—in particular, the Vedas,
Dharmasastras, and Puranas—together with the tantric ritual procedures of
the Agamas, and more specifically the Pajicaratra Sambitas3® Jiva subse-
quently provides a significant re-visioning of Paficaratra ritual procedures
for daily worship of the deity, including bbata-Suddbi, nyasa, and manasa-
pwja, in which he strips away many of the tantric elements and reframes the
procedures as part of a distinctively Gaudiya sadhana-bhakti centred on Krsna
in his transcendent Vraja-dhaman, Goloka-Vrndavana.?® Before examining
Jiva’s reimagining of these procedures, I would like to consider, first, the
specific practices that constitute this ritual regimen in Paficaratra traditions
and, second, the ways in which this regimen is reconfigured in the Hari-
bhaktivildsa, the authoritative Gaudiya ritual compendium that is generally
ascribed to Gopala Bhatta Gosvamin and that stipulates the regulations for
the sixty-four practices of vaidhi-bbakti.

The Paficaratra ritual regimen
The Jayakhya Sambita, one of the ‘three gems’ of the Pafcaratra canon,
provides one of the earliest and most extensive accounts in Hindu tantric
literature of the initiated sadhaka’s daily ritual regimen for transforming the
bbautika-sarira, material body, into a divya-deha, a divinised tantric body
that is qualified to offer worship to the supreme Godhead, who is referred
to as Narayana or Visnu.! The daily ritual regimen, as represented in the
Jayakhya Sambita, includes four principal components: bbita-suddhbi, nyasa,
manasa-yaga or antar-yaga, and bahya-yaga.

Bhiuta-fuddbi, purification of the bodily elements, involves an intricate
process of visualisation in which the sddhaka envisions the dissolution of
the material body and its reconstitution as a purified and divinised body.

38 Bhakti Sandarbba 284.

39 Bhakti Sandarbha 286.

40 For a discussion of issues pertaining to the authorship of the Haribbhaktivilasa, see De
(1961), pp. 136-143.

41 For an overview of the contents of the Jayakhya Sambita, see Smith (1975-1980), vol.
1, pp. 113-130. The terminus ad quem for the text’s composition is the tenth century, since it
is quoted by Utpaladeva (ca. 925-975 CE), an exponent of Kashmir Saiva traditions. Smith
(1975-1980), vol. 1, p. 113; Flood (2006), p. 101.

42 My discussion of this fourfold ritual regimen is indebted to Flood’s analysis (2006, pp.
106-119) of the Jayakbya Sambita’s representations of the ritual. For translations of chapter
10 of the Jayakhya Sambitd pertaining to bhita-Suddhi and chapter 11 pertaining to nydsa,
see Flood (2000) and Flood (2006), pp. 188-191. See also Gupta (1992) and Flood (1992).
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The sadhaka, while engaging in pranayama, visualises drawing into the body
with a series of inward breaths each of the five gross elements (bhirtas) in
sequential order—earth, water, fire, air, and space—and dissolving each in
turn into its corresponding subtle element (tanmatra)—smell, taste, form,
touch, and sound—after which the subtle element is expelled with an out-
ward breath. The sadbaka then envisions burning up the material body in
fire, immersing the ashes in the ocean of milk, and reconstituting a pure
luminous body that is identified with Narayana.

The next stage in the process of divinising the body is accomplished
through nydsa, imposition of mantras, in which the sadhaka ritually estab-
lishes deities in various parts of the body by mentally repeating the mantra
associated with each deity and touching the designated body part. Having
established the deities associated with Narayana—for example, his four prin-
cipal Saktis, his avataras Nrsimha and Varaha, and the four vyihas—through-
out the body, the sadhaka completes the process of divinisation by ritually
placing the seven-syllable mantra of Narayana on all parts of the body, from
head to toe, and visualising himself as fully divinised and identified with
Narayana: ‘Tam Lord Visnu, I am Narayana.’

The sadhaka then proceeds to perform manasa-yaga or antar-yaga, inter-
nalised mental worship, which involves an elaborate process of visualisation
that culminates in establishing Narayana on a lotus-borne throne in the
heart and making offerings to him mentally. The final phase in the ritual
regimen is bahya-yaga, external worship of the deity, in which the sadhaka
constructs a mandala and, after installing Narayana’s presence in the mandala
along with his retinue, makes offerings to him externally in the form of
flowers, incense, food, and so on.

The Haribbaktivildsa: reconfiguring the Paficaratra ritual structure

This fourfold ritual regimen——bbhiita-suddhbi, nydasa, manasa-yaga, and babya-
yaga—is discussed in the fifth chapter (vildsa) of the Haribbaktivilasa, which
delineates the Gaudiya procedures for daily morning worship of Bhagavan
that it claims are ‘for the most part in accordance with the injunctions
(vidbis) of the Agamas™®—although, as we shall see, the text re-orients the
Visnu-oriented worship of the Vaisnava 4gamas by identifying Bhagavan,
the supreme Godhead who is the object of worship, with Krsna rather than
Visnu.

4 Haribbaktivilasa 5.3.
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The Haribbaktivilasa includes a brief description of bhita-suddhi, the
procedure through which the sadhaka attains a purified body and becomes
worthy of offering worship to Krsna.#¢ The text invokes the following
passage from the Trailokyasammobana Tantra, which describes bhita-Suddhi
as a process of visualisation involving the subtle physiology of the cakras in
which the sadbaka visualises drying up the body and consuming it in fire,
after which he or she envisions purifying the ashes of the incinerated corpse
with amrta, the nectar of immortality, thereby transforming the material

body into a divinised body.

The sage should purify his sinful body (deha) with the air in the
navel, and he should burn up the body (kalevara) with the fire
in the heart. He should contemplate (root cint) the full moon,
pure and filled with the nectar of immortality (amrta), resting
on the great thousand-petalled lotus situated in the forehead.
The sage should purify the remaining ashes with the flowing
streams [of amrta] from that [moon] and with these [mantras]
made of varpa-sounds. In this way he should cause the body
(vapus) composed of the five gross elements (paiica-bhitatmaka)
to become divine.*

After a brief discussion of pranayama, the Haribbaktivilasa provides an
extended exposition of nydsa.% Among the various forms of nydsa that are
described in the text, of particular interest for our purpose is the Kesavadi-
nydsa, as it is this nydsa that is explicitly mentioned by Jiva in the Bhaksi
Sandarbha, as we shall see. The Kesavadi-nydsa involves ritually placing on
the various parts of the body the varna-sounds of Sanskrit together with
the names of the fifty-one miirtis of Bhagavan, beginning with Kesava, and
the names of his fifty-one saktis, beginning with Kirti. The fifty-one mirtis
include, in addition to Krsna, the four vyihas, the twelve mirtis who are
the presiding deities of the twelve months,¥ avararas such as Varaha and

44 See Haribbaktivilasa 5.63-73.

45 Haribhaktivildsa 5.69-71, citing an unidentified passage from the Trailokyasammobana
Tantra.

4 See Haribbaktivilasa 5.88—165.

47 The twelve miirtis that are the presiding deities of the months are Keéava, Narayana,
Maidhava, Govinda, Visnu, Madhustdana, Trivikrama, Vamana, Sridhara, Hrsikeéa, Padma-
nabha, and Damodara. These twelve miirtis are classified as vaibbava-vildsas in Krsnadasa
Kaviraja’s taxonomy of Krsna’s divine forms. For an analysis of this taxonomy, see Holdrege

(2014), chapter 1.
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Nrsimha, and a variety of other manifestations of Bhagavan. The fifty-
one Saktis include Laksmi, Sarasvati, Durga, Kali, Uma, and a variety of
other female powers, although it is interesting to note that Radha is not
explicitly mentioned in the list.#® The section on Kesavadi-nydsa concludes
with the assertion that the sddhaka who performs this nydsa attains an
imperishable body (dehinab acyutatva) comparable to that of Acyuta, the
supreme Godhead himself.# The discussion of nydsas culminates in two
nydsas that serve as a means of suffusing the sadhaka’s entire psychophysical
complex with Krsna’s presence embodied in the pulsating sounds of his miila-
mantra, the eighteen-syllable mantra: aksara-nyasa, which involves ritually
placing each of the eighteen syllables of the mantra on all parts of the body;
and pada-nyasa, which involves placing the five parts (padas) of the eighteen-
syllable mantra throughout the entire body.>

The Haribhaktivildsa reconfigures the ritual structure of the Paficaratra
regimen of daily worship by interjecting an extended account of meditation
(dbyana) on Krsna in his transcendent dbaman immediately prior to its
discussion of manasa-yaga. The account consists primarily of a lengthy
passage from the Kramadipika followed by a passage from the Gautamiya
Tantra.5' In contrast to earlier verses in which the Haribbaktivilasa recom-
mends meditation (dhyana) on Bhagavan in his four-armed form as Visnu,
bearer of the discus, conch, club, and lotus, seated in the lotus of the heart,52
the Kramadipika passage recommends meditating (root smy or root cint) on
Bhagavan’s two-armed form as Gopala Krsna, bearer of the flute, seated on
an eight-petalled lotus on his yoga-pitha in Vrndavana. The meditation
involves a progressive series of visualisations that serve as a means of men-
tally constructing the domains of a mandala: Krsna’s transcendent abode in
Vrndavana, his divine body stationed in the centre of Vrndavana, his intimate
associates who surround him in the inner circle, and his divine retinue in
the outer circles of the mandala. The meditation begins with an elaborate
visualisation of Vrndavana in which the sddhaka engages the transcendent

48 This lack of mention of Radha in the list of saktis resonates with De’s observation that
‘the Radha-cult does not figure as prominently as it should’ in the Haribbaktivilasa in that
the text does not mention Radha in its accounts of meditation on Krsna and does not include
images of Radha and Krsna in its regulations for the construction of images, although it does
discuss images of Laksmi and Narayana and of Rukmini and Krsna (De, 1961, p. 139).

49 Haribbaktivilasa 5.97-116.

50 Haribbaktivilasa 5.158—164.

51 Haribbaktivilasa 5.168-217.

52 See Haribhaktivildsa 5.77; 5.99.
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forms, sounds, fragrances, textures, and tastes of this paradisiacal realm.
The meditation then shifts to the centre of the mandala where Krsna is
enthroned on his yoga-pitha, and the sadhaka embarks on a second visuali-
sation that explores in lavish detail every part of Krsna’s magnificent divine
body (deba), from the crest of peacock feathers on the top of his head to
the auspicious marks on the soles of his lotus-feet. In the next phase of
the meditation, the sadhaka’s vision expands outward from the centre of
the mandala and visualises in turn the cows, gopas, and gopis who encircle
Krsna. In the final phase of the meditation, the process of visualisation
moves beyond the inner circle of Krsna’s intimate companions in Vrndavana
to the various gods, sages, yogins, and celestial beings who form the divine
retinue in the outer circles of the mandala outside of Vrndavana.3

By reconfiguring the Paficaratra ritual structure to include an extended
meditation on Krsna in his dbaman, the Haribbaktivilasa appears to suggest
that this meditation is an essential prerequisite for the mdnasa-yaga, or
manasa-pija, that immediately follows. The sadbaka constructs in medi-
tation a mandala with Krsna enthroned on his yoga-pitha in the centre
of Vrndavana surrounded by his eternal associates and divine retinue, and
this mentally constructed mandala then provides the basis for the mental
offerings of the manasa-puja. ‘After meditating (root dhya) on Bhagavan in
this way and after invoking him, one should effortlessly perform piija to him
mentally (manasa) with all upacaras (offerings).”* The text then delineates
the procedure for establishing Krsna’s seat (pitha) within the sadhaka’s own
body (sva-deba), after which the sadbaka is instructed to perform an antap-
puja, internalised puja, in which he or she mentally offers to Bhagavan seated
within the heart the sixteen upacaras that form part of the standard pija
repertoire, including cloth, sandalwood paste, flowers, incense, a ghee lamp,
and food offerings.>

The Haribhaktivilasa concludes its discussion of the ritual regimen of
daily morning worship of Bhagavan with extensive regulations concerning
the performance of the bahya-yaga, which it terms bahib-pija and reframes

53 Haribhaktivildsa 5.168-203, citing Kramadipika 3.1-36. See also Haribbaktivildsa
5.204-216, which cites a parallel passage from the Gautamiya Tantra that recommends a
more abbreviated meditation (dhyana) on Krsna in which the sadhaka visualises in some
detail the divine body of Gopala Krsna, after which he or she briefly envisions the inner
circle of gopis, gopas, and cows that surround Krsna and then concludes the meditation by
envisioning the outer circles of gods, sages, and celestial beings.

54 Haribbaktivilasa 5.218.

55 Haribbaktivilasa 5.218-248.
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as external worship that is focused not on Bhagavan’s aniconic form as a
mandala or yantra but rather on his embodiment in an iconic image, mirti
or arcd, or in the aniconic Salagrama stone.%¢

Jiva Gosvamin’s re-visioning: from tantric sadbana to sadbana-bbakti

I would like to turn now to an analysis of Jiva’s re-visioning of the Paficaratra
ritual regimen for daily worship of the deity in the Bbhakti Sandarbha, which
appears to be based on the Haribhaktivilasa’s formulation of this regimen.
Although he does not explicitly cite the Haribhaktivildsa, in his discussion of
the procedures for ritual worship (arcana) he cites passages from the Agamas
that are also cited in the Haribbaktivildsa.’” He was clearly familiar with
the work, which he includes in the list of Sanatana Gosvamin’s works that
he provides at the end of the Laghuvaisnavatosani, his abridged edition of
Sanatana’s commentary on the tenth book of the Bhagavata Purana.’® In
any case, Jiva’s comments concerning the Paficaratra ritual regimen address a
version of the regimen that is comparable to the one delineated in the Hari-
bhaktivilasa—although, as we shall see, he reimagines the ritual procedures
for daily worship in ways that significantly alter their overall purpose. I
would argue that Jiva’s reformulations of the three components of daily ritual
worship that precede the babib-pija, external worship of the deity—bhita-
Suddhi, nydsa, and manasa-pija—are primarily aimed at re-orienting the
entire worship regime from a Pafcaratra form of tantric sadhana focused
on the construction of a divinised tantric body that is identified with the
deity to a Gaudiya form of sadhana-bbakti focused on the fashioning of a
perfected devotional body that is ontologically distinct from—while at the
same time in eternal relationship with—the divine body of Bhagavan in
Vraja-dhaman. In this context Jiva’s re-visioning goes further than that of
the Haribhaktivildsa.

5¢ The Haribbaktivildsa’s discussion of the babib-puja, which is the principal focus of
daily morning worship of the deity, encompasses the remainder of chapter 5 (5.249-480)
and chapters 6-8.

57 For example, in the opening section of his discussion of arcana in Bbakti Sandarbba
283, in which he emphasises the importance of undergoing formal initiation, diksa, before
engaging in arcana, Jiva Gosvimin cites a passage from ‘the Agama’ that is also cited in
Haribhaktivilasa 2.9-10, where the source is identified as the Visnurabasya. In his discussion
of manasa-pija in Bhakti Sandarbba 286, he cites an unidentified verse, ‘One should meditate
(root smy) on him in beautiful Vrndavana’, that is also cited in Haribbaktivildsa 3.110, where

the source is identified as the Mrtyusijaya Tantra.
5 De (1961), p. 141.
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At the outset Jiva provides a devotional framework for his discussion
by stating that his concern will be to present the procedures that ‘pure
bhaktas’ are to follow in daily worship: ‘I will now explain, to the best of my
ability, bhita-Suddhi and other practices pertaining to pure bhaktas.® He
recasts the entire purpose of bbita-Suddhbi, purification of the material body,
by explicitly asserting that the true bhakta does not seek to divinise the
body by identifying it with the body of Krsna, for such a practice would
be tantamount to abargrabopasand, worship of oneself as identical with
the Lord. In contrast to the Haribbaktivildsa, he eschews the language of
divinisation and any mention of the subtle physiology and reframes bhbita-
Suddbi as a distinctively Gaudiya practice in which the bhakta contemplates
(bhavana) the body not in the form of Krsna himself but rather in the form
of an eternal associate, parikara or parsada, who resides with Krsna in his
transcendent Vraja-dhdman and who embodies a particular rasa, devotional
mode. In this way the practice of bhita-suddhi serves as a method through
which an advanced practitioner of rdganuga-bhakti can realise the particular
rasa that accords with his or her svaripa, unique inherent nature.

Those whose sole goal is devotional service (seva) to him [the
Lord] should perform bbita-suddhbi up to the point of contem-
plation (bhavana) of one’s body (deba) as that of his eternal
associate (parsada), which leads to the realisation of the mode
of devotional service to Bhagavan that accords with one’s in-
herent inclination. [...] Thus wherever it is enjoined that one
should think of oneself in the form (riipa) of one’s own beloved
deity, one should instead contemplate oneself assuming the
form of an eternal associate because pure bhakzas abhor worship
of oneself as identical with the Lord (abangrabopasana). In
the latter case one’s identity [with an eternal associate] is in an
analogous sense only, since the bodies of the eternal associates
are composed of vifuddba-sattva, pure luminous being, which
is an aspect of the Lord’s cit-fakti.®0

In his reformulation of the practice of bhita-suddhbi, Jiva is thus careful to
emphasise that the bbakta’s body does not in actuality become identified with
the body of an eternal associate, for the eternal associates are nitya-siddbas,

59 Bhakti Sandarbba 286.
60 Bhakti Sandarbba 286.
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eternally perfected beings, whose bodies are composed of suddha-sattva, pure
luminous being, whereas ordinary bhaktas are sadbakas, practitioners of
sadbana-bbakti, whose bodies are composed of prakrti, matter, and who
have not yet realised their siddha-riipas, perfected nonmaterial bodies. For
example, if the bbaksa’s inherent nature is that of a gopi, then he or she will
visualise the body in the form of a gopi and will seek to identify with the
devotional mode—but not the actual bodies—of the nitya-siddha gopis who
reside perpetually with Krsna in Vraja-dbaman and who are paradigmatic
exemplars of madburya-rasa.6' Jiva suggests that this process of identifying
with the devotional mode of an eternal associate in Vraja-dhdman serves as
a means of purifying the bhakta’s material body through gradually imbibing
the pure nature of the nitya-siddha.¢?

With respect to nydsa, Jiva explicitly mentions the Kesavadi-nydsa, which,
as discussed earlier, is one of the key nydasas described in the Haribbaktivilasa
and involves ritually establishing the fifty-one miirtis of Bhagavan together
with his fifty-one faktis in various parts of the body. Jiva’s brief discussion
reaffirms the basic procedure of mentally repeating the mantra associated
with each deity (miirti or Sakti) and touching the designated body part. How-
ever, in contrast to the Haribbaktivilasa, which considers the entire body to
have been purified through bhita-suddhi and therefore does not object to
establishing the deity in all parts of the bhakta’s body, including body parts
such as the feet or anus that are deemed impure in the brahmanical hierarchy
of purity,®? Jiva insists that it is inappropriate for the bbakza to visualise the
deity becoming established in the ‘lowest parts of the body’.

With respect to the Kesavadi-nyasa and other nydsas, whenever
the nyasa is focused on the lowest parts of the body (adbam-
anga), one should meditate (root dhya) on the specific mirti,
mentally repeat (root jap) the corresponding mantra, and then
simply touch that particular part of the body. However, one
should not meditate (root dhyd) on the deity of the mantra
becoming established in that part of the body because that
would not be appropriate for bhaktas.®

61 Bhakti Sandarbha 286, 312.
62 Bhakti Sandarbba 106.
63 See Haribbaktivildsa 5.164.
64 Bhakti Sandarbha 286.
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Like the Haribbaktivilasa, Jiva connects manasa-pija with meditation on
Krsna in his transcendent dbaman. As discussed earlier, the Haribbaktivilasa
suggests that meditation (dhyana) on Krsna in his dbaman is a prerequisite to
manasa-pijd, in which the sadhaka makes mental offerings to Krsna seated
within the heart. However, Jiva goes further than the Haribbaktivilsa in
asserting, first, that the meditation (dhyana) of true bhaktas should focus
on Krsna in the lotus of his transcendent dhaman Goloka-Vrndavana, not
in the lotus of the heart, and, second, that manasa-pija should also involve
contemplation of Krsna exclusively in bis dbaman, implying that the process
of mentally offering upacaras to him should be envisioned as taking place in
Vraja-dhaman rather than in the heart.

Whereas the meditation of the yogins is on [the Lord] stationed
in the lotus of the heart, the principal meditation (mukhbya
dhyana) [for bhaktas] is on Bhagavan stationed in his dhaman,
in accordance with the declaration [in the Mrtyuiijaya Tantra]
that ‘One should meditate (root smr) on him in beautiful Vrnda-
vana’. Thus manasa-puja involves contemplation (root cint) of
him exclusively (eva) in his dbaman. In the case of meditation
(dbyana) on the kama-gayatri mantra, which makes reference
to [the Lord] in the orb of the sun, this meditation also in-
volves contemplation (root cint) of him exclusively (eva) in his
dbaman. Thus it is declared [in the Brabma Sambita], ‘He who
is the Self of all resides exclusively (eva) in Goloka'—with an
emphasis on the particle eva, ‘exclusively’.65

Jiva further emphasises that even when the bhakza is residing in other
places outside of the earthly Vrndavana, he or she should manifest the
dbaman in meditation (dhyana) and contemplate (root cint) Bhagavan resid-
ing there. This manasa-pija should also include meditation on Krsna en-
gaged with his eternal associates (parikaras) in various [ila activities in his
dhaman. Moreover, Jiva maintains that the ultimate fruit of this meditation
is not a mental fabrication (kalpand-maya) of an imaginary world but an
actual cognition in samadhi of ‘reality as it is’ (yathartha) in which the bhakta
attains a direct visionary experience of the unmanifest /ild that unfolds

65 Bhakti Sandarbba 286, which includes citations from an unidentified verse from the
Mrtyuiijaya Tantra and from Brabma Sambitd 5.37. As mentioned earlier in n. 57, the verse
from the Mrtyusijaya Tantra is also cited in Haribbaktivilasa 3.110.
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eternally in the transcendent Vraja-dhaman, Goloka-Vrndavana, beyond the
material realm.s

Jiva suggests that during manasa-puja or antab-puja, internalised mental
worship, the divine body and the bhakta’s body interpenetrate one another,
with Krsna entering into the limbs of the bbaksa and the bhakta’s body
becoming immersed in the effulgence of the divine body. However, he
emphasises that it is important for the bbakta to maintain awareness of the
distinction between the divine body and the human body in order to avoid
the abhorrent practice of abangrahopasana, worship of oneself as identical
with the Lord. For example, when worshipping Krsna’s flute as part of the
manasa-pijd, the bbakta is instructed to contemplate the flute in Krsna’s
mouth, not in his or her own mouth. Even when displaying the bodily
gesture called the venu-mudra (flute gesture), which involves making the
gesture of holding Krsna's flute to the mouth, the bbakta is cautioned to
always maintain an awareness of the flute in relation to the body of Bhagavan
in order to avoid lapsing into abangrahopasana.

With respect to the worship of ornaments such as the flute that
form part of the antah-puja involving external upacaras, [the
bhakta], whose limbs are immersed (vilina) in the effulgence
(jyotir) of the Lord’s body and into whose limbs the Lord has
entered (root vi§ + ni), should contemplate it [the flute] in the
Lord’s mouth and not in his own mouth. The display of mudras
involving the Lord’s ornaments such as the flute—for example,
holding the flute to one’s own mouth—should be done only for
the purpose of showing him the various articles that are dear
to him. However, one should not contemplate these articles
as placed on one’s own limbs for the reason previously given
[ahargrabopasanal .57

In his re-visioning of bbita-Suddbi, nydsa, and manasa-pija as parts of
sadhana-bhakti, Jiva presents these internalised practices as components of
a process of psychophysical transformation that is based on a model of
embodiment that diverges in significant ways from the Paficaratra model.
The Paficaratra model of embodiment articulated in the Jayakhya Sambita,

66 Bhakti Sandarbha 286.
67 Bhakti Sandarbba 286. The venu-mudra is mentioned in Haribbaktivilasa 5.166 as one
of five mudras that should be displayed during daily morning worship of Bhagavan.
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like other tantric discourses, gives priority to the human body as the locus
of divine embodiment and represents the process of transformation as a
three-stage process: 1) in the first stage, bbita-Suddbi, the sadbaka visu-
alises the dissolution of the material body and the reconstitution of a pure
luminous body that is identified with the divine body of Narayana; 2) in
the second stage, nydsa, the sadbhaka further divinises the body by installing
divine powers throughout the psychophysiology and visualising the body
as fully identified with Narayana; 3) in the third stage, manasa-yaga, the
sadhaka establishes the divine body of Narayana in the heart of the divinised
human body, which provides the locus for the series of mental offerings.
The Gaudiya discourse of embodiment articulated by Jiva, in contrast, gives
priority to the transcendent dhaman as the locus of divine embodiment and
recasts the three-stage process of transformation within a devotional frame-
work: 1) in the first stage, bbita-Suddbi, the bbakta purifies the material
body by contemplating the body in the form of an eternal associate of
Krsna in his transcendent dhaman, Vraja-dhaman, thereby investing the
body with the pure nature of the eternal associate; 2) in the second stage,
nydsa, the bhakta further purifies the body by establishing forms of Krsna in
various parts of the body and thereby investing the psychophysiology with
the qualities of the divine body; 3) in the third stage, manasa-pija, the
bbhakta meditates on Krsna in his transcendent dhdman and immerses the
body in the pure effulgence (jyotir) of the absolute body of Bhagavan in
Vraja-dhaman, thereby bringing the process of purification to fruition.

The ultimate goal, as formulated by Jiva, is not to attain a divya-deba, a
divinised body that is identified with Krsna, but rather to realise a siddha-
deba or siddba-riipa, a perfected nonmaterial body that is like Bhagavan
(bhagavat-tulyatva), in that it is an amsa of the divine effulgence (jyorir) and
partakes of the qualities and substance of the absolute body, but that always
retains its distinct identity as a devotional body eternally engaged in a relation-
ship of inconceivable difference-in-nondifference, acintya-bhedabbeda, with
Bhagavan in the transcendent Vraja-dhaman.s®

8 Priti Sandarbba 10.
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