THE INFLUENCE OF ORTHODOX VAISNAVISM ON
VISISTADVAITA VEDANTA AND PANCARATRA

Gerhard Oberhammer

The aim of my paper is not to provide new insight into the
development of the VisSistadvaita Vedanta or the Pancaratra but rath-
er to point out a gap in our research, which is to blame for our almost
complete absence of an adequate and historically documented grasp
of the rise of the Ramanuja School, the intellectual milieu of its
emergence and the role that the Paficaratra played therein.' To begin
let me point out that when I speak of orthodox Vaisnavism in the title
of this paper, this term does not mean the amorphous religious and
cultural phenomenon that can be perceived, for instance, in the anon-
ymous literature of the Puranas. Of course, the Brahmanic orthodoxy
produced also this genre of literature. However, it is not this litera-
ture that gave the Brahmanic orthodoxy its particular outline that can
explain its being an effective force in the history of ideas. Both Ra-
manuja and the Paficaratra moved in the charged atmosphere of theo-
logical and philosophical discussions which must have been charac-
teristic of this orthodoxy and which have been transmitted in the epic
and religious anonymous literature only inexplicitly and often in a
secondarily derived epic form.

To put the Vaisnava orthodoxy into concrete terms: It belonged
to a religious and philosophical tradition that was bound to its Vedic
origin, that was moulded by a Brahmanic style of thinking and liv-
ing, and that manifested itself by the Brahmanic ritual, especially the
domestic ritual as well as by the Dharma literature and the early phil-
osophical systems. At the time of the Ramanuja School’s rise, this
orthodoxy had to a great extent already become monotheistic and
was strongly moulded by the philosophical and theological thinking
of the Vedanta tradition.

Above all probably only scholars of this orthodoxy had the
necessary depth reflection to enable Ramanuja’s Visistadvaita Ve-

! Credit must go to JOHN CARMAN for giving us at least an idea of the
milieu in which the Ramanuja School emerged in his book on the theology
of Ramanuja (CARMAN 1974). In that context it was undoubtedly not possi-
ble to elaborate further than he did.
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danta to arise. Ultimately, this orthodoxy was probably also the seed
of the religious movement of the Alvars. The Alvars, who are often
considered in historical descriptions to have been the formative pre-
cursors of the Ramanuja School, did not actually contribute to the
formation of the ideas of the Visnu faith as characteristic of the Ra-
manuja School, but introduced a certain spirituality, a style of piety,
to the scholasticism of their time, similar to the mediaeval mysticism
of the Occident. They did not lay the foundation of the philosophical
and theological reflection by which the Ramanuja School initially
gained its typical identity. In the formative period of the school one
could count perhaps Bhaskara and his Bhedabhedavada to the scho-
lastic tradition of this Vaisnava orthodoxy and also Yadavaprakasa,
Ramanuja’s forgotten Vedanta teacher. He was not an isolated phe-
nomenon but must have had a group of adherents, however small it
may have been, and he founded his own tradition of interpreting the
Brahmasiitras. Likewise, Nathamuni belonged to this orthodoxy. As
far as can be seen from the fragments of his Nyayatattva, Nathamuni
was a true scholastic with a lively interest in philosophy and even
natural philosophy, but we do not actually know why he was referred
to as being the first Acarya of the Ramanuja School. Because he was
the grandfather of Yamunamuni? Perhaps, but as far as the extant
fragments of his Nyayatattva testify probably also because his think-
ing was already directed towards the teachings of the school in many
aspects of his philosophical endeavour, even if he did not actually
reach the central ideas of Visistadvaita theology.

However, Ramanuja’s Visistadvaita Vedanta cannot be traced
back to only the scholasticism of the Vaisnava orthodoxy. The ques-
tion would still stand as to where did the religious and theological
aspects of the school derive from. These are usually not treated in de-
scriptions of its history of philosophy. These religious and theologi-
cal aspects can also not be traced back to the Pancaratra, but rather
point to an independent branch of the tradition.

In the Brahmasiitra tradition, for example, neither a theology of
the Goddess, the teaching of the eternal vibhiiti of God nor the spiri-
tuality of the Sarandagati is necessary. The Paficaratra, to which the
school’s ritual practice might be traced, lacks however the theologi-
cal model that is characteristic of Ramanuja and his Visistadvaita
Vedanta, which is essentially determined by the concept of the rela-
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tional being of the brahman.? This concept is fundamentally moulded
by the “ontological difference” between the paramatman and the
sentient (cif) and insentient (acif) entities of the world, this being a
difference that is neither bridged by an idealistic monism nor by an
evolutionary scheme.

In connection with this symposium, it is perhaps of particular
importance to point out this ontological difference. It was just this
ontological difference, together with the concept of the relational
being of the brahman, that offered the school the possibility to adopt
the religious concepts of the Paficaratra, but Ramanuja himself barely
mentions how these concepts are to be unified. An incidental remark
of Ramanuja in his commentary on the Utpattyasambhavadhikarana
of the Vedantasiitras® shows that the reception of concrete concepts
of Paficaratra theology, as for example, of God, was indeed made
possible by this ontological difference. Ramanuja makes this remark
in order to justify the Paficaratra by interpreting it through concepts
of his own teaching. He interprets here the Paficaratra doctrine that
the four vyithas and other divine beings arise from the Supreme God
from the point of view of his own theology, i.e., that the God Vasu-
deva, who is identified with the Supreme brahman (param brahma),
appears in four forms® by assuming the physical shapes (vigraha) of
the vyithas and the other divine beings according to His own wish.’

* For this concept see OBERHAMMER 1999.
* BS1 2.2.39-42.

* “The Supreme brahman itself, which is called Vasudeva, being af-
fectionate to those who seek refuge [with it], exists in four forms according
to its own wish in order to give refuge to those who seek refuge with it.”
(SriBh 11, 324,12: vasudevakhyam param brahmaivasritavatsalam svasrita-
samasrayaniyatvaya svecchaya caturdhavatisthate.) “For the devotees at-
tain this Supreme brahman, which is called Vasudeva, whose body consists
of the complete six [divine] qualities, [and] which is divided into the Tran-
scendent One (strictly speaking: the “Fine One”), the vyithas and the vibha-
vas, if [they] worship it in the right manner according to [their] authority ...”
(ibid. 325,1f.: tad dhi vasudevakhyam param brahma sampurnasadgunya-
vapuh suksmavyihavibhavabhedabhinnam yathadhikaram bhaktaih
abhyarcitam samyak prapyate.)

> Cf. SriBh 11, 325,7-9: “Hence, as Samkarsana and the other [vyiihas]
also have the form of the body of the Supreme brahman according to its
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By this, in the end he places the vyithas and the other divine beings —
considered, as the later tradition would call it, to be manifestations of
God’s eternal vibhiiti — into the brahman theology while maintaining
the transcendence of the Supreme brahman. In this sense, the deci-
sive impetus to Ramanuja’s theology may have come, e.g., from the
Narayana theology of the Subalopanisad,” which stemmed from the
orthodox tradition. In all these aspects of the religious faith of the
Ramanuja School, the Vaisnava orthodoxy mentioned above seems
to be tangible, although its identity is scarcely discernible by merely
denominating it as the Bhagavatas.

The denotation of the term bhdgavata is unclear. In the forma-
tive period of Ramanuja’s Visistadvaita Vedanta, if we are to believe
Yamuna’s Agamapramanya, it seems for example to have designated
a certain social group and not a particular doctrinal tradition. In the
Agamapramanya, the Bhagavatas are Vaisnavas who claim to be
Brahmins and who in their religious faith are Paficaratrins. This last
feature is confirmed by Ramanuja’s commentary on the Utpatty-
asambhavadhikarana of the Vedantasitras. Here, probably under the
influence of Sankara’s commentary on these Sttras, Ramanuja refers
to the tradition under discussion as Bhagavatas, but clearly under-
stands their doctrine as one of the Paficaratra. Sankara’s commentary
on this passage is unclear on its part, because Sankara mentions both
Bhagavatas and Pafcaratrasiddhantins, but it is not clear if he really
equates their doctrines.” As Sankara reports, these doctrines are dif-

own wish, there is no contradiction with the authority of the Sastra that
teaches this, because [this Sastra] teaches the ‘coming into existence’ in the
form of assuming bodies according to His own wish on account of the af-
fection for those who seek refuge with [Him], as it is proven even by the
Sruti: ‘Being unborn, he arises in many forms’ (TA 3.13.1).” (atah sankar-
sanadinam api parasyaiva brahmanah svecchavigrahariipatvat, “ajayamano
bahudha vijayate” iti Srutisiddhasyaivasritavatsalyanimittasvecchavigraha-
sangrahariipajanmano ’bhidhanat tadabhidhayisastrapramanyasydpratise-
dhah.)

® Cf. OBERHAMMER 1998b: 26fT,

7 Cf.: “With respect to this, the Bhagavatas teach: The Venerable
One, the only Vasudeva, whose nature is pure knowledge, is the [divine]
principle in the true sense. Having divided Himself, He appears in four
parts: in form of the Vasudevavyiiha, the Samkarsanavyiiha, the Pradyum-
navyiiha and the Aniruddhavyiiha. Vasudeva is called the Supreme Self (pa-
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ferent, even if they possibly represent Paficaratra concepts merely of
different periods. In any case, we cannot consider the Paficaratra as
the scholastic milieu in which the specific brahman doctrine of Ra-
manuja arose.

Hence, does the Vaisnava orthodoxy, as we tried to define it
above, offer scholastically the fertile soil that enabled the Ramanuja
School to arise? Let me present a few observations that may not an-
swer our question, but will make it more concrete through the philol-
ogical analysis of small units of text.

In the Paramasambhita, we find two rather long sections that are
apparently quotations® and that give the Samhita the character of
bhakti spirituality that is typical of this Paficaratra text in its extant
form.” Both are texts with a remarkable level of religious reflection

ramdtman), Samkarsana, the jiva, Pradyumna, the manas, Aniruddha, the
ahamkara. Among these, Vasudeva is the supreme primal principle, the
others, [i.e.,] Samkarsana, etc., are His product. If one worships this Vener-
able One, the Supreme Lord, who is of such a kind, by approaching, appro-
priating, worship, studying and yoga during one’s entire life (literally, for
one hundred years), one, being [thereby] free from afflictions, reaches the
Venerable One.” (BSiBh 259,20-260,1: tatra bhagavata manyante — bha-
gavan evaiko vasudevo nirafijanajiianasvariipah paramdrthatattvam, sa ca-
turdhatmanam pravibhajya pratisthitah — vasudevavyitharipena, samkarsa-
navyithariupena, pradyumnavyitharipenaniruddhavyithariipena ca. vasude-
vo nama paramdtmocyate. samkarsano nama jivah. pradyumno nama ma-
nah. aniruddho namahamkarah. tesam vasudevah para prakrtir itare sam-
karsanddayah karyam. tam itthambhiitam paramesvaram bhagavantam
abhigamanopdadanejyasvadhydyayogair varsasatam istva ksinakleso bhaga-
vantam eva pratipadyate iti.) In contrast, in a later passage Sankara speaks
about this teaching as follows: “And these [beings, namely,] Samkarsana
and the others are not considered as the individual self (jiva), etc. How
then? They all are agreed to possess the lordly qualities jiiana, aisvarya,
Sakti, bala, virya, and tejas. They all are Vasudeva (lit. Vasudevas), fault-
less, sovereign, and perfect.” (BStBh 260,22-24: na caite samkarsanadayo
jivadibhavenabhipreyante; kim tarhi? isvard evaite sarve jianaisvaryasakti-
balaviryatejobhir aisvaryadharmair anvita abhyupagamyante — vasudeva
evaite sarve nirdosa niradhisthand niravadyds ceti). Sankara ascribes this
teaching to the Paficaratrasiddhantins (cf. BSGBh 261,10).

8 Cf. OBERHAMMER 1998a: 33ff. and OBERHAMMER 2004: 165ff.

? For the composition of the Paramasamhita cf. CZERNIAK-DROZDZO-
WICZ 2003: 344t
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and style, although they are not poetic texts in the narrowest sense.
One of the texts is a sort of meditative analysis of existence in sam-
sara, ending with an invocation of Visnu and taking refuge in Him
(ParS 30.37-67). The other text, ParS 29.21-33, is a hymnal invoca-
tion (stuti) of Visnu, which, similar to the first text, passes into a re-
flection of existence in samsara in its second part. It also deals with
taking refuge in Visnu. Both texts represent a type of literature that
seems to be, with regard to its content, more closely related to the
thinking of the classical systems of salvation, which strive for eman-
cipation from samsara, than to the religious hymns (stotra, stuti) of
the later Ramanuja School.

(a) The first text reflects on individual existence in samsdara
with a rather unusual forcefulness and personal grief. I would like to
present the text in an abridged form to impart an idea of its diction
and contents: “I was born alone ... at that time and as [ am ... (37) I
was also born in some land at an earlier time ... (38) And more, there
will be another future birth of mine ... (39) And nobody follows me
when I am born from the mother’s womb or when I die alone. (40)
... The place [where I live] is not mine, nor this property, nor [this]
powerful position, nor these servants, nor these wives, nor these
sons, nor these dear ones. (45) ... This disease troubles me, this old
age troubles me, (46) and I have other grief. This is my feeling. What
[I] saw last year, I see [again] this year. (47) The duty that was done
then must be done [again] now; the meal that was eaten on a bygone
day will be eaten [again] today. (48) ... Where did I come from be-
fore? Where will I possibly go again? How much [time] will I possi-
bly spend here? I do not know all this. ... (56) Therefore I seek any
refuge that is granted to those who are devoted exclusively [to
Visnu]. (57) Otherwise, my fear does not disappear in transmigra-
tion. (58) ... And in the epics, the Puranas, in the world, in the Ve-
das, or in the Agamas I do not see any being that is higher than
Visnu. Therefore I take refuge only in you who is a friend of those
devoted [to you]. (63-64) Being desireless [and] firm in resolution, I
will never think of wishes mentally, in deed [or] verbally. (65) What
is the use of [the fulfilment] of one or two wishes? [What I] desire is
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perfection. Therefore I take refuge in Hari without expecting fruits,
with firm devotion committed only [to Him] ... (67)""°

In connection to our question, this text is important because it
is earlier than the Paramasamhita’s extant text, which was already
quoted by Yamunamuni, and because it testifies to a conception of
the sarandgati whose basic idea hardly deviates from the conception
of the Ramanuja School and yet whose spirituality and practice clear-
ly differ from the latter. Our author attains the motive for the sarana-
gati from a quite rational analysis of the individual’s existence in
samsara’s clutches and being lost in it without a resort, and not from
a feeling of personal sinfulness and wretchedness as is found in later
periods. Furthermore, any reference to a ritual dimension of the sara-
ndagati, such as a mantra to be used, is lacking, as well as any refer-
ence to the Goddess as a mediatress (purusakara), which is not less
characteristic. Here the Sarandgati is an expression of a spirituality,
not a ritual act.

(b) The second text that I mentioned'' is first of all important
because it later became part of the text that is transmitted under the
name Jitamtestotra (JSt), although earlier than Periyavaccan Pillai’s

' ParS 30.37-67: aham ekah prasiito *smi ... | asmin kale yatha casmi
... || 37 pirvam apy abhavaj janma visaye mama kutracit | ... janmantaram ca
me bhavi kim apy asti ... | na ca mam jayamanam va kutascin matur dasrayat |
ekaki (em. ekaki) mriyamanam va kascid apy anudhavati || 40 ... naivaspadam
mamaivedam dhanam aisvaryam eva va | ete bhrtya ime dara ete putra ime
privah || 45 ... badhate mam iyam vyadhir badhate mam iyam jara || 46 santa-
po me paras ceti mamaiveyam ca vedand | pirve samvatsare dystam asmin
pasyami vatsare || 47 tatra pirvam krtam karyam atra kartavyatam gatam |
atite divase bhuktam annam adyapi bhujyate || 48 ... kuto ’ham agatah pirvam
kva gamisyami va punah || 55 kiyad va viharamy atra na jane sarvam idrsam |
... tasmdc charanam icchami kimcid ekantisamhitam || 57 anyathd mama sam-
hare (em. samsare) bhayam va na nivartate | ... na ca visnoh param kimcit
pasyami purusam sthitam || 63 itihdsapuranesu lokavedagamesu ca | tasmat
tvam eva Saranam prapadye bhaktavatsala || 64 manasa karmand vaca
nirapekso drdhavratah | na karomi ca kamesu kadacid api manasam || 65 kim
mamaikena kamena dvabhyam va siddhim (em. siddhir) ipsitam | tasmat pha-
lam anakamksat (em. andakamksan) prapadye saranam harim || 66 ekantady-
dhaya bhaktya ...

' parS 29.21-33.
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commentary on this text.'” We can determine that the text of ParS
29.21-33 was actually inserted into the Jitamtestotra by the fact that
also its introductory $loka from the ParS was inserted into the Sto-
tra.” In the Paramasamhita, this text is also a quotation. It is identical
to Rgvidhana I11.33ff. and was adopted into the Paramasamhita from
there, unless both were adopted from an earlier text. Obviously, this
text belongs to the orthodox Vaisnava tradition. The Stotra quoted in
the Sambhita is neither a Visistadvaita Vedanta work nor a Paficaratra
work. In addition to this, the Stotra is important, because, just like
the text discussed above, it is also bound to a Sarandgati spirituality
that represents an initial stage of the Sarandgati practice in the later
Visistadvaita Vedanta of the Ramanuja School. The text itself has
two parts. The first part, beginning with the verse 29.21, is devoted
to a hymnal praise of God, whereas the second part expresses the
speaker’s need for salvation.

When the speaker who takes refuge has invoked God as “the
common deity of deities and demons,” as the creator and the destroy-
er of the world, and as the only resort and the rescuer from samsara
(29.21-24), he praises God as the transcendent supreme being that is
still accessible to His bhaktas and who disposes of everything with
antithetic invocations: “You have neither a form nor a shape, nor
weapons, nor a place. Nevertheless you appear in a human form (pu-
rusakara) to the [people] devoted to you. (25) There is nothing that
is beyond the range of your sight. [However,] you are visible to no
one. There is nothing that is not known by you, but you, [being tran-
scendent,] are not apprehended by anyone. (26)”'* Following these
antithetic invocations, the author proceeds to more intensive direct
praise: “[You are] the first cause of [all] effects, the highest [object]
that can be designated by words, the supreme perfection of the yo-

12 This text is a late collation of stotra-like invocations of Visnu,
which, with minor variations, all begin with the verse MBh 12.336.44 from
the Narayaniya.

> For the composition of the Jitamtestotra cf. OBERHAMMER 2004:
165, n. 442.

' ParS 29.25f.: na te ripam na cakdro nayudhani na caspadam |
tathapi purusakaro bhaktanam ca prakasase || 25 naiva kimcit paroksam te
pratyakso ’si na kasyacit | naiva kimcid asidhyante (em. asiddham te) na ca
siddho ’si kasyacit || 26.
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gins. They know that [only you are] the absolute Supreme [Being].
(27),,15

In the second part of the Stotra, our author introduces the mo-
tive of fear in samsara, which becomes the inducement to take ref-
uge in God. Thereby, the taking of refuge that is expressed in the be-
ginning of the Stotra'® is proven to be a formula of confident wor-
ship: “O Lord of the deities, I am afraid in this transmigration that
contains great danger. Protect me, o Lotus-eyed One! I do not know
a better refuge. (28) At all times and in all places, o Acyuta, [be it] in
[this] body, [be it] in death, great fear is growing within me. (29)
Also in other lives, there is not any cause for salvation other than
Your lotus feet, by which I attain the good state [of emancipation].
(30),,17

The correspondence of the Stotra’s structure and the contents
of this second part to the text from the Paramasamhita mentioned
earlier is certainly not coincidental. It rather shows that we are deal-
ing here with a literary type of religious poetry, unless one of the two
texts was influenced by the other. In addition, both texts, including
the text that was incorporated into the Jitamtestotra, lack any hint of
a ritual saranagati practice. In both, the idea of taking refuge fits
well into an orthodox Vaisnava tradition moulded by bhakti spiritu-
ality, in which taking refuge is an expression of confident bhakti and
in which reflection on the hopelessness of samsara is the actual mo-
tive for taking refuge.'® In addition, both texts are not chance quota-
tions from the broad stream of traditional orthodoxy but, at least in
the case of the Paramasamhita, are conscious adoptions of orthodox

'S ParS 29-28: karyanam karanam purvam vacasam vacyam utta-
mam | yoganam (em. yoginam) paramd siddhih paramam te param viduh ||.

16 - L,
ParS 29.22cd: sarvadacaranadvandvam vrajami saranam tava ||.

7 ParS 29.28-30: aham bhito ’smi devesa samsare *smin mahdbhaye |
pahi mam pundarikaksa na jane saranam param || 28 kalesv api ca sarvesu
diksu sarvasu cdcyuta | Sarire ca gatau capi vardhate me mahadbha-
yam || 29 tvatpadakamalad anyan na me janmantaresv api | nimittam kusa-
lasyasti yena gacchami sadgatim || 30.

8 For the saranagati in the earliest Vaisnava orthodox tradition cf.
OBERHAMMER 2004: 98ff.
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bhakti piety undertaken during the reworking'® of an earlier Paficara-
tra text.

(c) In the thirty-seventh chapter of the Ahirbudhnyasamhita,*
we also find a conscious adoption of traditional orthodox thoughts.
Here, however, these thoughts have been reinterpreted and have be-
come an occasion to form a new Tantric ritual. Following the de-
scription of an older ritual for the rescue of a sovereign who is hard-
pressed by his enemies, a second ritual is taught, which is described
as the “sacrifice of oneself” to the God Sudarsana who is to be wor-
shipped here, and which is designated by the old term nyasa. In this
sacrifice, the sovereign’s enemies are considered to be magical sub-
stitutes for sacrificial animals. The description of this ritual opens
with remarkably traditional orthodox thoughts that are not actually
related to the sovereign’s hardships, but are a quite traditional expo-
sition of the sarandgati: “That which he who has various desires can-
not attain by other means, that which he who strives for emancipa-
tion [can] neither [attain] by Samkhya, nor by Yoga, nor by bhakti,
(25) ... that [person] can attain this only by nyasa ... (26). The Su-
preme Being, the paramatman is attained only through this. They
who know the Veda (vedavidusah) say that the [nyasa] is sixfold ...
(27) The desire for adequateness (a@nukiilya), the avoidance of inad-
equateness (pratikiilya), the confidence: ‘He will protect [me]’, the
choice of [Him] as protector, (28) presenting of oneself (@tmanikse-
pa), [and] poverty, [these are] the sixfold [means of] taking refuge
(Sarandgati) ... (29) Thereby all the austerities of the ascetics are ac-
complished, all places of pilgrimage, all sacrifices and all donations
are accomplished at once, and thereby he partakes of the emancipa-
tion ... (35)*

¥ For this reworking cf. OBERHAMMER 1998a and CZERNIAK-
DRrozbpzowicz 2003: 341f.

% Cf. OBERHAMMER forthcoming.

2 AS 37.25-25: yad yena kamakamena nasadyam sadhanantaraih |
mumuksuna yat samkhyena yogena na ca bhaktitah || 25 ... tena tenapyate
tat tan nydsenaiva ... || 26 paramdatma ca tenaiva sadhyate purusottamah |
sodha hi vedaviduso vadanty enam ... || 27 anukiilyasya samkalpah pratikii-
lyasya varjanam | raksisyatiti visvaso goptrtvavaranam tatha || 28 atmani-
ksepakarpanye sadvidha saranagatih | ... krtany anena sarvani tapamsi ta-
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The meditative realisation of this nydsa in the form of a “sacri-
fice of oneself,” thus introduced, is metaphorically equated with a
Vedic sacrifice in the Ahirbudhnyasamhita (AS 37.39¢d-49): “The
body of [God], which has the form of the sacrifice, is regarded as the
vedi. (40) The sruti settles [that His] mouth is the ahavaniya fire,
[His] heart is the southern fire, and [His] belly is the garhapatya fire.
(41) The principle [of His] manas is declared to be the institutor of
the sacrifice, [and His] buddhi [is declared] to be [his] wife. The ene-
mies of him who took refuge in Him are declared to be the sacrificial
animals. (42) The jiva of he [who is offering the sacrifice] is called
the sacrificial food (havya).”** The description proceeds with this
equation down to the last detail. However in our context, this is
sufficient.

The contrast of the description of this nyasa to that which is de-
scribed in the introductory verses is striking. The first is understood
to be the “sacrifice of oneself,” whereas the latter is nothing other
than the spiritual act of “taking refuge” (Sarandgati) as it is taught by
the traditional orthodoxy. Among other things, this can be seen by
the six elements of the sarandgati. The verses under consideration
are also found verbatim in the Visvaksenasamhita® as well as in the
Laksmitantra®, and are ascribed to “people knowing the Veda”
(vedavidusah) in the Ahirbudhnyasamhita. They cannot derive from
the Paficaratra but, just as the entire Sarandagati spirituality, from an
orthodoxy bound to the Veda.”

However, where does the notion of the nyasa as a “sacrifice of
oneself” derive from? Vatsya Varadaguru, who describes the same

patam ... | sarve tirthah sarvayajiiah sarvadanani ca ksanat || 34 krtany
anena moksas ca tasya haste.

* AS 37.40cd-43ab: yajiaripadharasyasya Sariram vedir isyate || 40
asyam ahavaniyagnir hydayam daksinanalah | athasya garhapatydagnir uda-
ram Sruticoditam || 41 yajamano manastattvam buddhih patni prakirtita |

svasritapratyanikda ye pasavas te prakirtitah || 42 ... asya jivam havyam
pracaksate |.
B Quoted in PraP 1.17-26b. For the Visvaksenasamhita see below, p. 49.
LT 17.60f.

25 Cf. OBERHAMMER 2004: 113-121.
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notion in his Prapannaparijata,” ascribes it to the Veda of the Taitti-
riyas. In fact, a corresponding passage that equates the nydsa, the for-
est ascetic’s austere way of life, with the Vedic sacrifice is found in
TA 10.63.19ff. (= MNarU 24-25):*” “He should harness the atman
[in concentration] in this manner. This is the great correspondence
(mahopanisada) indeed, the secret of the deities ... For he who
knows thusly, the arman is the institutor of the sacrifice (yajriasyat-
ma yajamanah); confidence (sraddha) is [his] wife; [his] body is the
fuel; [his] breast is the vedi; ... [his] heart is the sacrificial post; [his]
desire is the melted butter (@jya); [his] anger is the sacrificial animal;
[his] ascetic heat is the fire.”*®

It is this doctrine of asceticism as a Vedic sacrifice from the
Mahanarayanopanisad that is found in Varadaguru’s text. However,
in this text this ascetic practice is reinterpreted to be a “sacrifice of
oneself” in terms of the sarandgati spirituality: “He should sacrifice
the living atman (jivatman) as an oblation (havih krtva) in the mighty
fire of the brahman, whose body the [living atman] is, with the [syl-
lable] om, which has the form of the dvaya[mantra]. (4) In this man-
ner, the practice of the prapatti [using this mantra], whose nature is
the pranava, is handed down. There, [in the Veda of the Taittirtyas],
the sacrifice in the body is prescribed for he who knows this. They
say that the prapatti, which is called nydsa, is the highest of the as-
cetic practices.”” These verses show that a Vaisnava orthodoxy, of
which I spoke at the beginning, also influenced the tradition of the
Ramanuja School in one of the school’s characteristic aspects of spir-
ituality. This can be seen by the fact that the Upanisad doctrine re-

26 Cf. PraP 2.1-6ab.

2" The verse AS 37.37ab is also found almost verbatim in MNarU
24.1. Cf. tesam tu tapasam nydasam atiriktam tapah Srutam | (AS 37.37ab)
with: tasman nyasam esam tapasam atiriktam ahuh (MNarU 24.1).

* MNarU 24-25: ity atmanam yuiijita. etad vai mahopanisadam de-
vanam guhyam. ... tasyaivam viduso yajiiasyatma yajamanah sraddha patni
Sariram idhma uro vedir ... hrdayam yipah kama djyam manyuh pasus
tapo ’gnih.

¥ PraP 2.4-6ab: jivatmanam havih krtva taccharire mahiyasi | brah-
magnau juhuyad om ity anena dvayaripind || 4 iti prapatter amndatah prayo-
gah pranavatmand | tasyaivam viduso yajiiah Sarire tatra kalpitah || 5 pra-
pattim tapasam esam nyasakhyam ahur uttamam |.
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lated here by Varadaguru to the prapatti, cannot be immediately de-
rived from the Ramanuja School in the manner he reports. In the
course of the exegesis of this passage, this doctrine rather presup-
poses a reinterpretation of the asceticism that is understood to be an
internalized sacrifice, a “sacrifice of oneself,” without already under-
standing it to be an act of prapatti.

The same reinterpretation must also be assumed for the Abhir-
budhnyasamhita passage. Here the interpretation of the nyasa of the
Upanisad as “the sacrifice of one’s own self* is also presupposed. It
is striking that the influence of the Vaisnava orthodoxy led here to
the emergence, typical for the general Tantric way of thinking, of a
new ritual for the rescue of a sovereign in distress in the tradition of
Sudarsana worship.*'

(d) Apart from this Vaisnava orthodoxy, the period following
Ramanuja, the thoughts of his school, as one could expect, also influ-
enced the theological concepts and the spirituality of the Paficaratra.
This is testified not only by the late Bharadvajasamhita, whose de-
scription of the prapatti is inconceivable without the influence of the
Srivaisnavas,’” but also by a text that is quoted repeatedly as an
authority in Varadaguru’s Prapannaparijata® and that is identified as
a Visvaksenasamhita by the editor of the text. The reason for this
identification is probably Varadaguru’s introduction of the respective
quotations with the words yathaha bhagavan Sastre visvaksenaya
Srpvate and the appearance of Senesa or Gar,lz'idhipa34 as the person
being addressed. However, the fragments transmitted by Varadaguru
cannot derive from the extant Visvaksenasamhita®, because in this

% In AS 37.43, the jiva of the meditating person becomes the offer-
ing, whereas in MNarU 25 the atman is the institutor of the sacrifice, desire
is the oblation, and anger is the sacrificial animal.

3! Cf. OBERHAMMER forthcoming.

32 Cf,, for example, the distinction between the drptaprapanna and
the artaprapanna in BharS 1.20, which was probably made by Varadaguru.
Cf. OBERHAMMER 2004: 81ff.

33 PraP 1.16-26ab; 2.3cd-4ab; 3.15-19; 6.3; 6.6-12ab; 6.34-44ab.
3* However, in PraP 3.19 dviradanana is found. For this cf. GUPTA 1976.

33 See the bibliography s.v. VisS.



50 Gerhard Oberhammer

text Visvaksena is the teaching person and Narada is the listener.”®
Nevertheless, it seems that Varadaguru quotes from a text that after
all was a Visvaksenasamhita, since Rangaramanuja also quotes a
sentence from a Visvaksenasamhita that does not occur in the extant
text that bears this name but that is within the immediate context of
the fragment delivered in Varadaguru’s Prapannaparijata (6.6ff.)*":
mama prakarah pariceti prahur vedantaparagah. paro vyithas ca vi-
bhavo niyanta sarvadehinam || arcavataras ca tatha ityadivisvakse-
nasamhitavacanany anusandheyani*®.

According to Varadaguru, following the description of the five
modes of God in the Visvaksenasamhita, it also taught a theology of
the Goddess.”” Varadaguru quotes this passage (or perhaps sections
of it). I would like to discuss this text briefly as an example of the in-
fluence of the Ramanuja School. Rangaramanuja’s quotation men-
tioned above already documents this influence — not only because it
ascribes the doctrine of the five modes of God’s existence to people
“who know the Vedanta” (vedantaparagah), but also because this
doctrine seems to have been developed in the Ramanuja School.*
But the fragment on the theology of the Goddess, which was quoted
from the same context by Varadaguru, is also not conceivable with-
out the thinking of Ramanuja. The text of this fragment, which I
would like to discuss only with regard to its formal terminology and
the concepts connected with it without going into the theology of the
Goddess itself"', reads as follows: “I will likewise explain the es-
sence (svaripa) of Laksmi. Listen attentively! The pervasion [of the
world] through essence (svarilpena) according to the qualities (gu-

3% Of the fragments transmitted by Varadaguru, the introductory
phrase of only one seems to indicate that Visvaksena is the speaker. This in-
troduction of the fragment PraP 10.9ff. reads as follows: atmiyasamhitayam
tu yatha senesa uktavan. However, this fragment is also not found in the ex-
tant text of the Visvaksenasamhita.

37 Cf. OBERHAMMER 2002: 30f.
¥ NySV 394 8f.

% Cf. PraP 6.5: asya vaibhavam akhyati tattvato hi (ratne) yatha
harih | paravyihadikan pafica prakaran atmano vadan |)|.

0 Cf. OBERHAMMER 2000: 97ff., especially n. 280.
*! For the theology of the Goddess see OBERHAMMER 2002: 31-36.



The Influence of Orthodox Vaisnavism and VisSistadvaita Vedanta 51

natah) is taught as being common [to Us both (i.e., to Her and Me)].
(6) [And] just as I pervade the world through essence (svaripena)
according to the nature (svabhavatah), in the same manner all this is
pervaded by Her. She is the Governess (niyantri) and Mistress [of
all]. (7) In this manner She is also pervaded by Me, [and] I, the Lord,
am pervaded by Her. Hear the following difference between Me and
Her, Senesa! (8) She, the Mistress of all, my beloved [wife], is the
‘remnant’ with regard to Me. In the Veda, I am known as Her and as
the world’s Lord. (9) The twofold vibhiti is the ‘remnants’ with
regard to Her and Me. So it is well-known in the Upanisads and in
My Sastras, o Honour-giver! (10) — In the same manner, Bhiimi and
Nila are taught as being ‘remnant’ with regard to Me. In the same
manner, the pervasion of all souls through knowledge is acknowl-
edged. (11) However, there is no pervasion through essence for these
two, 0 You who knows the Upanisads!”42

In its basic ideas, i.e., the identity of God and Goddess, the
theology of the Goddess that is portrayed in this fragment could de-
rive from the Paficaratra tradition, for example, from the Laksmitan-
tra. Unfortunately, this cannot be substantiated at our current state of
Pancaratra research. At any rate, there is no reason for the thinking of
the Visistadvaita Vedanta of Ramanuja to adopt the doctrine of the
equality of the divine nature (svabhava) of God and Goddess, though
it is the concept that is usually chosen by the Sanskrit tradition in or-
der to adhere to the school’s monotheism, which is strived for not-
withstanding the belief in the Goddess. However, this doctrine owes
its conceptual elaboration and terminology as well as its final form as
given in the fragment to the terminology of the scholastic thinking of
the school.

2 PraP 6.6-12ab: tatha laksmyah svaripam ca vaksye srnu samahi-
tah | gunatas ca svaripena vyaptis sadharani mata || 6 maya yatha jagat
vyaptam svariupena svabhavatah | taya vyaptam idam sarvam niyantri ca ta-
thesvari || 7 maya vyapta tatha sapi taya vyapto *ham isvarah | mama tasyas
ca senesa vailaksanyam idam Srnu || 8 macchesabhiita sarvesam isvari val-
labha mama | tasyas ca jatatas caham isvaro vedavisrutah || 9 asya mama
ca Sesam hi vibhiitir ubhayatmika | iti srutisirassiddham macchastresv api
manada || 10 tatha bhiamis ca nilda ca sesabhiite mate mama | tathatmanam
ca sarvesam jianato vyaptir isyate || 11 svariipatas tu na tayoh vyaptir ve-
dantaparaga ||.
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In all probability, this applies to the doctrine of the Goddess’
being the sesa of God, which mitigates the fundamental conception
of monotheism. This doctrine introduces a hierarchic ontological re-
lationality of God and Goddess into the concept of the divine reality,
which ensures the ontological primacy of God in the sense of mono-
theism and which in the end makes a true Srivaisnava theology out of
the theistic brahman doctrine of Ramanuja.” The concept of the
“dual vibhiuiti” is probably also to be attributed to the Ramanuja
School. In the same way, the determination of the mutual pervasion
(vyapti) of God and Goddess by means of the conceptual differentia-
tion of svaripena gunatah44 and svaripena svabhavatah®, which en-
tails a clear distinction from pervasion through knowledge (jiianato
vyaptih)*, as applied to Bhiimi and Nila, reveals a scholastic termi-
nology and approach that I have not seen in Paficaratra texts. The ref-
erence of the pervasion of both according to the nature (svabhavatah)
and according to the qualities (gunatah) to the essence (svaripa) of
Goddess and God is especially striking. By this reference, the God-
dess is clearly distinguished from Bhiimi and Nila, to whom, as to all
other selfs, only a pervasion according to knowledge (jiianatah) is at-
tributed. This reveals a level of conceptual reflection that I do not
know from the Samhita literature, but that definitely corresponds to
the Visistadvaitic mode of thinking. Apart from the distinction be-
tween God’s svaripa and svabhava, which is an inherent part of Ra-
manuja’s theology, a similar scholastic terminology is found, for
example, in Ramanuja’s commentary on BhG 18.55*": “He who with
this kind of devotion truly recognizes Me as I am in [My] essence
(svaripatah) and in [My] nature (svabhavatah) as well as in [My]
qualities (gunatah) and in [My] vibhiiti, he, having truly known Me,

# For the concept of the being Sesa cf. OBERHAMMER 1996: 37ff. and
for its application to the Goddess, OBERHAMMER 2002: 36ff. and 126ff.

“ PraP 6.6.
4 praP 6.7.
46 praP 6.11.

7 bhaktya mam abhijandti yavan yas casmi tattvatah | tato mam tat-
tvato jaatva visate tadanantaram ||.
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immediately ... attains Me through [his] devotion.”* The same con-
ceptual distinctions as in the quotation from the Visvaksenasamhita®
are used here, without having been required by the commented verse
from the Gita and not having been interwoven in a speculative appli-
cation as in the Visvaksenasamhita fragment.

To conclude, I would like to point to a further conceptual dis-
cussion in the text, which can probably only be explained by a fa-
miliarity with teachings of the Ramanuja School. It is the idea that I
already mentioned, namely, that Bhiimi and Nila, who are “rem-
nants” of God in the same manner as Laksmi, do not pervade every-
thing through their essence (svaripena) but only through their
knowledge (jrignatah) like all souls. This can only be understood if
one knows that, according to the teachings of the Ramanuja School,
knowledge (dharmabhiitajiiana) moves to the objects and thus,
knowledge really can pervade everything.

Considering the fragment from the Visvaksenasamhita as a
whole, it gives the impression of being a text of the Ramanuja
School. This impression is also gained by the fragments of the Sam-
hita that Varadaguru quotes in connection with the Saranagati,” with
which I cannot deal here.’’

Looking back at the few examples that have been discussed,
which, having been chosen by chance, do not yet convey a picture in
its entirety, we see something that is too easily overlooked in histori-
cal reflections on the Paficaratra and the Ramanuja School: There
must have been a learned Vaisnava orthodoxy, which is not only per-
ceivable in the Puranas, that was bound quite concretely to philoso-
phical and theological thinking. Ultimately this orthodoxy seems to
have been the root of Ramanuja’s Visistadvaita Vedanta. This ortho-
doxy also had an important influence on the Paficaratra and its religi-
osity, though essentially limited to the Pafcaratra of South Indian

8 GBh 483,29f: svartipatah svabhavatas ca yo *ham gunato vibhiiti-
to ’pi yavams caham tam mam evamripaya bhaktya tattvato ’bhijanati mam
tattvato jiiatva tadanantaram ... bhaktito mam visate.

* For its interpretation, see Venkatanatha’s Tatparyacandrika (TC) on
this passage and OBERHAMMER 2002: 3 1f.

" E.g. PraP 1.17-26ab and also PraP 3.15cd-19.

>! For some thoughts on these fragments, see OBERHAMMER 2004: 121ff,
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traditions. As already mentioned, of the Vedanta authors earlier than
Ramanuja whose texts are extant, Bhaskara and Yadavaprakasa
probably belonged to this orthodoxy, though the latter must be con-
sidered to have been more complex than the few works of the Brah-
masiitra tradition seem to indicate. This is also evident, for example,
in the theology of the Goddess, if one regards the many doctrines
that were rejected by Venkatanatha in his commentary on Yamuna’s
Catuhsloki. In this commentary, Venkatanatha mentions seven dif-
ferent approaches to a theology of the Goddess, all of which he re-
futes and of which only two may have originated in the Paficaratra
milieu.”> Drawing sharper outlines than I have been able to do here
requires further intensive examination of the concrete texts, particu-
larly those of the Pancaratra.

52 Cf. OBERHAMMER 2002: 82ff.



