SERVICE AS AN END IN ITSELF: VISISTADVAITIC
MODIFICATIONS OF PANCARATRA RITUAL

Marion Rastelli

In a paper read at the XXVIII. Deutscher Orientalistentag in
Bamberg in March 2001,' I compared the Nityagrantha, traditionally
ascribed to Ramanuja,” to its presumed source, the 28" chapter of the
Ahirbudhnyasambhita.

Both texts are descriptions of the daily pija, from the morning
bath through the proper worship of God. The NG follows the twenty-
eighth chapter of the AS very closely and the words of large passages
are the same.’ For this reason, outwardly the pijas that are per-
formed according to the prescriptions of the two texts look similar.
However, the NG also gives prescriptions that are not included in the
AS. These primarily prescribe meditations through which the wor-
shipper is to assume a particular attitude, and meditations done in or-
der to visualise God and His cosmological environment. Both kinds
of meditation reveal concepts that do not derive from the AS but
rather from the Visistadvaitic milieu of the NG’s origin. I would like
to deal here with the devotee’s attitude and leave the NG’s cosmolo-
gy aside for now.*

The attitude as it is to be assumed according to the NG refers
mainly to two matters, namely, the ritual’s purpose and the relation-
ship between God and His devotee.

According to the AS, the ritual’s purpose is the fulfilment of
various wishes such as long life, victory, land, money, sons as well

' RASTELLI 2005.

* Although it is disputed whether he really authored this work (cf.
CARMAN 1974: 18-22, 63f., and 298-300), I won’t deal with this question
here, since in our context it is not of importance. Crucial to us is that the NG
is an authority for the school of Vi$istadvaita Vedanta and highly valued by
this tradition (cf. the references to the NG in Venkatanatha’s Pafcaratrara-
ksa: 55,151f.; 56,3; 57,17ff,; etc.; cf. also n. 14).

> Cf. the parallel wording of the two texts in the appendix of
RASTELLI 2005.

* For cosmology in the NG and especially the concept of Vaikuntha
cf. RASTELLI 2003: 427f.
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as emancipation from transmigration.” According to the NG howev-
er, the ritual is not performed to fulfill wishes. Its purpose is the ser-
vice (kaimkarya) of God.® Service of God should be the worshipper’s
only pleasure and thus, his only desire.” This purpose of the ritual is
reflected by the worshipper’s attitude during the ritual. He is to
assume the devotion of a servant and is to be humble and filled with
fear.®

This already reveals the relationship between the devotee and
God as described in the NG. As the worshipper is God’s servant, he
does not operate actively and self-confidently as is common in the
Paficaratra, in which ritual is usually simply a means for a goal, but
rather he is dependent upon God in his acts. The real agent is God
and not the worshipper. God causes the devotee to worship Him. He
uses the devotee as an instrument to please Himself. The NG pre-
scribes several meditations to be done at certain points during wor-
ship to make the devotee aware of this relationship.” Thus, by means
of these particular meditations, the ritual’s purpose and his relation-
ship to God are always present in the devotee’s mind.

The NG, being based on a Paficaratra text, is an impressive ex-
ample of how Pafcaratra ritual was modified by the Visistadvaita
Vedanta. Although not externally changed, in their essence the
meaning and context of the ritual have indeed become different, in its
adaptation to the Visistadvaitic view of religious action. In this pa-
per, I would like to present yet another example of ViSistadvaitic
modifications of Paficaratra ritual.

S AS28.1-2.

6 Cf. NG 182,5f,, 182,15, 182,17, 186,15, 187,5 and RASTELLI 2005:
120ff.

7 Cf. the description of the devotee as “one whose only pleasure is the
service of the Venerable” (bhagavatkainkaryaikaratih, NG 181,5).

¥ Cf. NG 187,13f.: “[Thinking] ‘accept this, which is exceedingly nu-
merous, complete, dearest, and which causes endless bhakti’, he should
make the offering while prostrating and bowing down on account of his
endless fear and modesty.” (atiprabhiitam atisamagram atipriyatamam atyan-
tabhaktikrtam idam svikurv iti pranamapiirvakam atyantasadhvasavinaydava-
nato bhiitva nivedayet.). For further examples see RASTELLI 2005: 121.

? Cf. NG 181,5f, 182,7-9, 182,24, 187,20-23 and RASTELLI 2005: 122ff.
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Venkatanatha’s Paficaratraraksa also describes a Paficaratra rit-
ual. In the second and third chapters of this text, the prescriptions for
the so-called paiica kalas, the five periods of time, are taught. These
prescriptions determine the entire daily routine. The daily routine is
divided into five periods of time which are called approaching (abhi-
gamana), appropriating (updaddana), worship (ijya), studying (sva-
dhyaya), and Yoga. The prescriptions for the parica kalas are given
in several Paficaratra Samhitas.'”

These Sambhitas, which according to the tradition were revealed
by Visnu Himself, are the main authorities for Venkatanatha in the
PRR and one of the main sources of his treatise. To give but one ex-
ample: his description of the parica kalas starts with quotations from
the Jayakhyasamhita and the Padmasambhita."'

Another source used by Venkatanatha are texts of the Visista-
dvaita Vedanta tradition, namely, texts of Yamuna, Ramanuja, Ra-
manuja’s disciples (Sisya), and his disciples’ disciples (prasisya)."”
Venkatanatha writes that this last group, Ramanuja’s disciples and in
turn, their disciples, also taught the parica kdlas as the daily routine
and used the Samhitas as the basis of their descriptions.13 Further, he

" E.g. JS 22.64¢-81b, PausS 38.282-293a, SanS rsirdtra 1, PadS cp
13, NarS 30.1-21, SriprsS 17. For the parica kalas according to the early
Sambhitas cf. RASTELLI 2000.

"' PRR 47,9-49,10 = JS 22.64c-81b; PRR 50,7-19 = PadsS cp 13.1-6b.

"2 For Yamuna see e.g. the quotation of GAS 29-31 in PRR 80,7-12;
for Ramanuja e.g. n. 13. According to Venkatanatha, Vangivamses$vara is
an example of one of Ramanuja’s disciples (PRR 52,17f)), and Narayana-
muni is a disciple of Vangivamsesvara (PRR 152,6f. and 153,1). For these
two disciples see below pp. 294ff. and n. 40.

1> Cf. PRR 52,15-17: “For this very reason the Bhasyakara’s (i.e., Ra-
manuja’s) disciples and their disciples (...) taught the daily routine solely as
divided by the five periods of time.” (ata eva hi bhasyakaranam sisyah pra-
sisyas ca (...) panicakalakalpanayaiva dinacaryam upadidisuh.) and 81,10f.:
“First, in this case, for the one who is devoted to the daily practice as taught
by the Bhasyakara, when brahma muhiirta, etc., have arrived, the obligation
is summarized according to the works of his disciples and their disciples as
well as according to the Sambhitas, etc., which are their sources.” (tatra bha-
syakaroktanityanusthananisthasya brahmamuhiirtadipraptau yat kartavyam
tat tavat tacchisyaprasisyagranthatanmilabhiitasamhitadyanusarena sam-
grhyate.).
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argues that the prescriptions for the pija of the NG, which he con-
siders to have been written by Ramanuja,'* imply the performance of
the paisica kalas and that thus Ramanuja had also already prescribed
them."”

A third source used by Venkatanatha are texts of the orthodox
tradition, the Smrtis. Venkatanatha argues at length that the prescrip-
tions of the Smrtis do not contradict those for the five periods of time
as taught in the Sambhitas, but rather that the pasica kalas are implied
in the Smrtis.'®

Through these arguments, Venkatanatha establishes relation-
ships between the texts of all three traditions, the Paficaratra Samhi-
tas, the works of the Visistadvaita Vedanta Acaryas and the Smrtis of
the Vedic orthodoxy, and finally argues that all three traditions teach
the same ritual. This argumentation was necessary for the ensuing
modifications of the original Paficaratra ritual as well as the Smarta
ritual by the Visistadvaitic tradition.

In the PRR, the purpose of ritual is also kaimkarya, service of
God. This service is often qualified by the term ananyaprayojana,
“without any other end” or svayamprayojana, “end in itself.”"”

'Y Cf. e.g. PRR 81,3f.: “And at the beginning of every ritual, the re-
spective mantra that is taught in the scripture of the Venerable and in other
[texts] and the sentence ‘only the Venerable’, etc. (= NG 182,24) that is
taught in the Nitya[grantha] of the Bhasyakara are to be recited.” (sarvesu
ca karmarambhesu bhagavacchastradyuktatattanmantro bhagavan evetyadi-
kam bhasyakaranityoktam ca vakyam pathitavyam.).

' This is argued in the discussion of whether prapannas must follow
the prescriptions for the pafica kdlas or not. According to Venkatanatha,
they must indeed follow these prescriptions. In the first step of the discus-
sion, he shows that the prescriptions of the NG are meant for prapannas
(PRR 55,14-56,9). Then he argues that the NG’s prescription for the pija
also implies the appropriating (upadana; PRR 56,10-16) and approaching
(abhigamana; PRR 56,16-57,1) done first as well as the following studying
(svadhyaya; PRR 57,1-9) and Yoga (PRR 57,9-16) and that thus Ramanuja
had also taught the parica kalas.

6 PRR 60,1-76,15.

7 Cf. PRR 45,5; 57,15; 58,3f,; 59,7; 72,10-16; 73,8-10; 78,5; 92,10;
158,12; 159,1; 159,13; 159,18; 175,7; 177,1 and the passages quoted in the
following footnotes.
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The term svayamprayojana is also used by Ramanuja in his
commentary on two verses of the Bhagavadgita. These verses state
that a sacrifice or any act should be performed because “it is to be
performed” (yastavyam, karyam), meaning because it is a duty and
not because one expects a result.'® Ramanuja explains that the gerun-
dives yastavyam and karyam, by which the idea of duty is expressed
in the BhG, mean that the sacrifice or act is to be performed “as wor-
ship of the Venerable as an end in itself (svayamprayojana).”"’ This
means, firstly, that all acts are to be performed as worship of God
and, secondly, that these acts do not have any other end than the acts
themselves.

Acts of this kind are also imaginable in the worldly sphere, as
Venkatanatha, commenting on the above passage of Ramanuja,
explains: “Although there is no activity without aiming at an end,
following the principle of gratifying a friend as previously men-
tioned, the meaning that an activity such as a sacrifice, etc., itself is
the end is still possible.”® By the principle of gratifying a friend,
Venkatanatha refers to Ramanuja’s Gitabhasya on BhG 5.29. The
verse in the BhG states that he who has recognised God as a friend of

" BhG 17.11: “A sacrifice that is prescribed by a rule [and] that is
performed by [persons] who do not desire a result, having directed [their]
mind upon [the thought] ‘[it] is to be sacrificed’, is endowed with sattva.”
(aphalakanksibhir yajiio vidhidrsto ya ijyate | yastavyam eveti manas sama-
dhaya sa sattvikah ||) and 18.9: “Arjuna, an act that is laid down [and] per-
formed [while] [thinking] only [it] is to be performed’, having renounced
attachment and a result [of the act], is known as the renunciation endowed
with sattva.” (karyam ity eva yat karma niyatam kriyate ’rjuna | sangam
tyaktvd phalam caiva sa tyagas sattviko matah ||).

' GBh 439,30f. on BhG 17.11: “[It] is to be sacrificed, [meaning] it
is to be sacrificed as worship of the Venerable as an end in itself.” (yastav-
yam eveti bhagavadardadhanatvena svayamprayojanatayda yastavyam iti)
and 454,18 on BhG 18.9: “[It] is to be performed as a form of My worship,
[meaning] as an end in itself.” (madaradhanaripataya karyam svayampra-
yojanam iti).

2 TC 440,5f.: yady api prayojanam anuddisya na pravrttis tathapi
praguktasuhrtsamaradhananydyena yajiiadipravrtter eva prayojanatvabhi-
sandhis sambhavati.
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all beings obtains peace (santi).”' Ramanuja interprets this in the
sense that having recognised God as a friend, one thinks easily and
naturally of the practice of karmayoga, which includes various forms
of God’s worship, because everyone wishes to gratify a friend with
no other purpose than to please him and to cultivate the friendship.”

This is also the purpose of God’s worship. The purpose is only
to worship God, that is, to please him, as an end in itself.”® The rea-
son for a devotee’s desire to please God can also be explained by the
comparison to gratifying a friend. A person wants to gratify a friend
because he or she likes him and thinks that he is a very special per-
son. The same is true for God’s devotee. He knows that there is no
other object that can be compared to the unsurpassed nature of God.
That is why he does not long for any other object, which would be
only of lesser value in comparison.

I BhG 5.29: “Having recognised me as the enjoyer of [all] sacrifices
and austerities, as the great sovereign of all worlds [and] as the friend of all
beings, he will obtain peace.” (bhoktaram yajiiatapasam sarvalokamahes-
varam | suhydam sarvabhiitanam jaatva mam santim rcchati ||).

> GBh 178,7f. on BhG 5.29: “That is to say, having recognised me as
the great sovereign of all worlds [and] as the friend of everybody, then [the
thought of] karmayoga that has the form of My worship arises easily, for
everybody strives to gratify a friend.” (mam sarvalokamahesvaram sarva-
suhrdam jidatva madaradhanaripah karmayoga iti sukhena tatra pravartata
ityarthah suhrda aradhanaya hi sarve prayatante.). Cf. also TC 178,241
“if the reason of gratification, that disregards any other end, is friendship”
(sauhardasya prayojanantaranirapeksasamaradhanahetutve).

» Cf. PRR 58,11: “[Daily worship] is to be performed only for the
purpose of the Venerable’s pleasure.” (bhagavatprityekaprayojanatayanu-
stheyam) and 78,6: “by the performance of service that is prescribed by the
scriptures and has the form of delighting the Venerable” (bhagavatsampri-
nanaripasastriyakainkaryavyaparena). Cf. also TC 440,1f.: “by [persons]
who are free from desire for a result, that is to say, by [persons] who disre-
gard [everything] beyond the pleasure of the paramatman” (phalakanksa-
rahitair iti. paramatmaprityatiriktanirapeksair ityarthah.).

2* PRR 140,3-5: “The fact that there is no other end due to the aver-
sion to any other object because of the certainty of the Venerable’s nature,
etc., which can be enjoyed and is unsurpassed, is also proved in the same
place (i.e., in the three Gadyas). In this condition [of aversion], he who is
appropriate for worship for his pleasure is the Venerable, who is extremely
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However, if we please a friend, it usually also gives us pleas-
ure. This is also true of the worship of God as indicated by Venka-
tanatha in his portrayal of the devotee’s question: “How will this
great bliss of the service of the Lord, which is an end in itself and a
sprout of emancipation, (...) be achieved?”> Here we see that ser-
vice of God is a source of pleasure for the devotee as well, and that it
gives him hope for emancipation from transmigration. Thus the wor-
shipper could also benefit from his service.

Unfortunately, Venkatanatha robs us of these illusions. In the
end, the pleasure of worship felt by the devotee and even the bliss of
emancipation are not his. As everything exists only for the pleasure
of God, this is also true for the devotee’s pleasure and bliss. Venka-
tanatha compares the devotee to a domesticized parrot in a king’s
harem. When the parrot is fed with milk this is not for the parrot’s
pleasure, but for the amusement of the king and his harem. In the
same way the devotee’s pleasure is not for himself but for God.
Thus, service or worship of God is really an end in itself, and disre-
gards any pleasure of the devotee that it may cause.”

close, as a friend, etc., are.” (niratisayabhogyabhagavatsvaripadiniscayena
visayantaravaimukhyad ananyaprayojanatvam api tatraiva sidhyati. yasyam
dasayam bhagavan atyantasannah suhrddadivat svacchandaradhanayogyo
bhavati.)

» PRR 93,1-3: ayam apavargankurabhiitasvayamprayojanasvami-
kainkaryamahanandalabho (..) katham bhavisyati.

6 Cf. PRR 139,10-15: “And the fact that it has no other purpose ends
in the disregard of the bliss of the experience of the arman. This is also
taught: ‘The three remaining devotees, however, are known to desire a re-
sult. The dharma of them all is decreasing. The enlightened one, however,
resorts to emancipation.” (MBh 12.328.31). As [here] the same principle is
[applicable], with this the wish for possessing fruits even with regard to the
bliss of the experience of the Venerable is refused, because even the bliss of
an emancipated [soul] is caused by the Highest One alone, who is indepen-
dent, for the sake of His own pleasure just as the joy of a parrot of an
emperor’s harem when it tastes milk.” (ananyaprayojanatvam catmanubha-
vanandanairapeksyaparyantam. tad apy uktam — ye tu Sistas trayo bhaktah
phalakama hi te matah | sarve cyavanadharmanah pratibuddhas tu moksa-
bhak || iti. etena tulyanydyataya bhagavadanubhavanande ’pi phalitvabhipra-
yo nirastah. muktanandasyapi sarvabhaumantahpurasukaksirasvadanasukha-
vat svatantrena parenaiva svaprityartham upapaditatvat.).
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The concept of ritual as being service of God and an end in it-
self is characteristic of the Visistadvaita Vedanta tradition. In the
early Paficaratra Sambhitas such as the Jayakhya-, Satvata-, and Paus-
karasamhita this concept cannot be found at all. In some parts of the
Pauskarasamhita and Paramasamhita, as well as in the later Padma-
samhita and Paramesvarasamhita, it is stated that ritual is to be
performed without expecting a result,”” but, at least in the earlier
Sambhitas, the view that ritual leads to both emancipation (mukti) and
worldly pleasures (bhukti) is more prevalent.”

Thus this feature of service as an end in itself is not originally
part of the Paficaratra ritual but essential to the Visistadvaitic view of
ritual, and therefore had to be introduced into the ritual performance
as it was adopted from the Pafcaratra. As we have seen in the NG,
this was not done by external changes of the ritual, but by the inclu-
sion of a special attitude that the worshipper must assume. The
means for assuming this attitude are auto-suggestive meditations and
reflections that are to be performed in the course of the ritual. In the
following I would like to describe an example of these meditations
that is particularly interesting. My description is based primarily on
Venkatanatha’s PRR as well as on Vangivam$e$vara’s Ahnikakarika,
which was also used as a source by Venkatanatha.

The meditation in question is to be performed everyday imme-
diately upon waking up in the morning while still sitting in bed. In
this meditation, the devotee is to critically reflect upon his own past,
that has uselessly elapsed, until he feels despondent. Having reached
this despondency (nirveda), he must shake it off again and then de-
cide to perform the service of God in the future.

In detail, how is this to be done? The devotee wakes up in the
morning, usually at brahma muhiirta, that is, presumably about one

7 According to the PausS, the PadS, and the ParS (see e.g. PausS
36.261, PadS cp 21.35cd, ParS 10.145¢cd, 19.526ab), the renunciation of re-
sults of rituals is a characteristic of the Ekayanas, a group among the Paiica-
ratrins, and, according to the PadS, also of the Mantrasiddhantins (PadS cp
21.11c-12; for these different groups of Paficaratrins cf. RASTELLI forth-
coming). For the ParS see e.g. 30.5c.

% See e.g. PausS 32.127cd, 38.19¢d, JS 20.243ab, SS 5.85ab.
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and a half hours before sunrise.”” Already while waking up he thinks
of God, uttering His name several times: “harir harir harih.”*® Then
he sips water or, if water is not available, touches his right ear, which
is a possible substitute.’’ Subsequently, still sitting in bed and recol-
lecting the Yoga that he has practised as the fifth of the five kalas in
the night, he begins to meditate on the infinite time that has uselessly
passed, reflects on past and future stages of his life as well as on
what he did or did not do, and reaches thereby great despondency.”
According to Venkatanatha, this meditation is to be carried
through by means of a specific yogic method called ‘consciousness
of distinction’ (vyatirekasamjiia). The ‘consciousness of distinction’
is the second of four successive stages of consciousness that are

* In his commentary on the Yaj (Mit 33,16), Vijiane$vara explains
brahme muhurte as being pascime ’rdhaprahare, “in the [second] half of
the last prahara” (one prahara is three hours). If we consider the sunrise as
the beginning of the day and the end of the night, this is one and a half
hours before sunrise. According to Medhatithi, the brahma muhiirta is in
the last yama (= prahara) of the night (ManuBh 500,26).

% PRR 87,17-89,7.

3! For sipping water (@camana) cf. KANE II: 315f., for touching one’s
right ear as its substitute, ibid. 653.

32 PRR 89,8-13: “He is to get up in this manner [and] perform the sip-
ping after sleep, which is primary, or [its substitute] in the form of touching
the right ear, which can be done at that time. [Then], still sitting in bed,
having recollected the Yoga, [which has been performed in the previous
night,] having the senses subdued in order to consider the different past and
future stages of life and to examine what has been done and what has not
been done by means of the method of the ‘consciousness of distinction’,
which is the form of the second state among four successive conscious-
nesses called ‘endeavouring’ (yatamana), ‘distinction’ (vyatireka), ‘only
one sense organ’ (ekendriya), and ‘subduing’ (vasikara), which are taught
in the Yoga scriptures, he is to reflect upon the infinite time that has use-
lessly passed with concentration [and thereby] reaches greatest despon-
dency.” (evam utthaya nidrantacamanam mukhyam daksinasravanasparsarii-
pam va tadanim sakyam vidhdya tasminn eva Sayane samasinah pratisamhi-
tayogo yogasastrokte yatamanavyatirekaikendriyavasikarakhye kramabhavini
samjiidcatustaye dvitiyavastharapavyatirekasamjiianyayena bhiitabhavidasa-
visesaparamarsaya krtakrtapratyaveksanaya ca niyatendriyah samahito ’ti-
krantam anantam kalam nirarthakam avalokya nirvedam param gacchet.).
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mentioned by name in Sankara’s Yogasiitrabhasyavivarana and that
are described in several other commentaries on Yogasitra 1.15.%> Ac-
cording to these Yoga texts, these four states of consciousness are
characterized by vairdgya, absence of worldly desires, and are
reached by specific mental exercises.

The ‘consciousness of distinction’ is preceded by an initial
form of consciousness that is called yatamana, literally ‘endeavour-
ing’. In this state of consciousness, absence of desires is reached by
recognising the defects of the objects of the senses.”* Then, in the
state of the ‘consciousness of distinction’ with which we are con-
cerned here, the yogin reaches the ability to distinguish between the
goals that he has already achieved and those that he has yet to

3 See YSuBhV 44,15f., Bhavaganesa’s Pradipika 18,32-19,3, Nagoji-
bhatta’s Vrtti 19,5-16, Ramanandayati’s Maniprabha 19,19-24, and Sada-
sivendra Sarasvati’s Yogasudhakara 19,31-35. Unfortunately, with the ex-
ception of the YSuBhV, these commentaries are much later than Venkata-
natha (seventeenth/eighteenth to twentieth centuries; see the bhumika of
YSt). To date, I have not found any earlier explanations.

3 Cf. Bhavaganesa, quoting a description of the four stages of con-
sciousness from “another treatise” (tantrantare): “The first degree is the
freedom from desires that is taught as ‘endeavouring consciousness’, [that
is,] the practice of perceiving defects and other [exercises] that cause the ab-
sence of desires, that (that is, the practice) is preceded by knowledge.” (Pra
18,37f.: jianapurvakam vairagyasadhananam dosadarsanadinam anustha-
nam yatamanasamjiiatvena paribhasita vitrsna prathama bhumika.). Nago-
jibhatta follows Bhavaganesa almost verbatim (NVr 19,6f.). Cf. also Rama-
nandayati’s Maniprabha: “Among these, the absence of desires that is the
‘endeavouring consciousness’ is the endeavour for the maturation of the im-
purities such as attachment and others that are present in the mind and drive
the sense organs to [their] objects.” (Mani 19,19f.: tatra ragadinam citta-
sthanam kasayanam visayesv indriyapravartakanam pakartham prayatno
yatamanasamjiiavairagyam). The explanation of the YSA deviates from the
others and emphasizes the aspect of endeavouring in particular: “The state
of endeavouring (yatamanatvam) is the effort in the sense of: ‘I will discern
what is substantial [and] what is unsubstantial in this world by help of the
guru and the scriptures’.” (YSA 19,32f: yatamanatvam namdsmiii jagati
kim saram kim asaram iti gurusastrabhyam vijiiasyamity udyogah).
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achieve, as expressed in this yogic context: ‘these senses are subdued
and these are still to be subdued’.”’

In this manner the devotee is to meditate upon his past and his
future and ascertain what he has achieved and what is still to be
achieved, what his successes were and what his failures were.

Venkatanatha also describes the aim of this meditation in yogic
terms. He says that it is to be performed “in order to remove defects
such as attachment to objects, etc., that have derived from the fact of
being connected with primary matter, which is the substratum of the
three gunas, which are characterized by uneven ripening™® and “in
order to increase the indifference to transmigration (samsara) by per-
ceiving the continuity of the stream of unfavourable groups such as
sleep made of rajas and tamas, etc., that are most rejectable as [they]
disturb the experience of the Venerable™’. The terminology used
here is characteristic for the Yogasastra, and the aim described by
Venkatanatha, namely, indifference (vairagya) to objects that is
attained by perceiving their defects, is also an important step on the
Yogic way to salvation and is thus characteristic for the Yoga sys-

3 Cf. Pra 18,38-19,1: “The second degree is the ability to ascertain
the distinction: ‘these senses are subdued and these are to be subdued’.” (ji-
tany etanindriyani etani ca jetavyaniti vyatirekavadharany ayogyata dvitiya
bhumika.), NVr 19,8 (almost verbatim), Mani 19,20f.: “Then the absence of
desires that is the ‘consciousness of distinction’ is the ascertainment of the
difference between certain impurities that have matured and those that will
mature.” (tatah pakvanam kesamcit kasayanam paksyamanebhyo vibhaga-
vadharanam vyatirekasamjiiavairagyam), YSA 19,33f.: “Distinction is the
discrimination: ‘among the defects that were recognised before [as being
present] in one’s own mind, so many have matured by the discernment that
was practised [and] so many are left’.” (svacitte piirvam vidyamananam do-
sanam madhye ’bhyasyamanena vivekenaitavantah pakva etavanto ’vasista
iti vivecanam vyatirekah.). For the two other states see Pra 19,1-3, NVr
19,8-16, Mani 19,21-24, YSA 19,34f.

3% PRR 90,7f: visamavipakavisesagunatrayasrayabhiitaprakrtisam-
baddhataya sambhavitavisayasamgadidosaparihardya.

7 PRR 90,11f.: bhagavadanubhavavicchedakataya heyatamarajasta-

momayanidradipratikillavargapravahanuvrttidarsanena samsaravairagyopa-
cayartham.
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tems.*® Venkatanatha’s manner of describing the morning meditation
conveys the impression that it is a yogic technique by which the
devotee’s past and future is reflected upon without any emotion in
order to achieve complete indifference. However, nirveda is under-
stood as being despondency rather than indifference. This is indi-
cated by Venkatanatha in another passage’ and is impressively
shown by Vangivams$e$vara’s Ahnikakarika, which is referred to and
quoted in part by Venkatanatha.*’ In this text, the aim of the morning

¥ Cf. e.g. YSuBh 44,2-5 on YSi 1.15: “Indifference is the subduing
consciousness, [i.e., consciousness] that has nothing to reject and nothing to
accept and that does not enjoy [objects], of one who has no greed for ob-
jects seen [by him] such as women, food, drink [or] power, who has no
greed for objects heard about, [i.e.,] the attainment of heaven, bodilessness,
being absorbed into primary matter, [i.e.,] a mind that perceives the defects
of objects even in contact with heavenly and non-heavenly objects by
means of reflection.” (striyo *nnam panam aisvaryam iti drstavisaye vitrs-
nasya svargavaidehyaprakrtilayatvapraptav anusravikavisaye vitrsnasya
divyadivyavisayasamprayoge ’pi cittasya visayadosadarsinah prasamkhya-
nabalat anabhogatmika heyopddeyasinya vasikarasamjia vairagyam.). Cf.
also the descriptions of the ‘endeavouring consciousness’ in n. 34.

3 Cf. PRR 9,14f. which describes the inner defects as nirvedavisaya
(see for the entire passage n. 58). This term can only be understood as “ob-
jects of despondency” and not as “objects of indifference.”

“ PRR 89,19-90,4. For the manner how this meditation is concretely
done, Venkatanatha also refers to the Samhitas and to Narayanamuni: “And
the different manners of [practising] despondency are to be examined in
several special Sambhitas. This very [subject] is summarised by Narayana-
muni: ‘Having got up at brahma muhiirta, uttering harir harih [and] being
characterized by sattva, sitting in bed [and] being concentrated, I consider
the time that has uselessly passed [and] thereafter become despondent.”
(PRR 89,13-18: nirvedaprakaras ca vividhas tattatsamhitavisesesv anusan-
dheyah. tad idam samgrhitam narayanamunibhih — brahme muhiirte sattva-
stho harir harir iti bruvan | utthaya Sayane tatra samasinah samahitah | vyar-
tham viksya gatam kalam nirvidyaham itah param || iti.). It is striking that
Venkatanatha does not quote any passages from the Sambhitas. The reason
for this is perhaps that in fact no such passages from a Sambhita describing a
meditation of this kind exist. To date, I have not found any passage of this
kind. I will come back to this point later (see p. 309). The title of this work
by Narayanamuni that Venkatanatha quotes is as yet unknown. Cf. for
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meditation is clearly despondency and not indifference,’ and conse-
quently the devotee directs his attention rather to his failures than to
his successes.

Vangivams$esvara’s description first explains how the devotee
is to feel while meditating and subsequently portrays what he is to
think concretely:

“When brahma muhurta has arrived, the man who is devoted
to Visnu is to abandon sleep with a clear mind and is to utter harir
harir harih. (2) He is to get up [and, still] sitting in this bed, having
the senses subdued, he is to consider the period of [his] life that has
uselessly passed with a trembling, despondent heart (3) and over-
whelmed by severe threefold pain such as the [pain] related to one-
self, etc.,*” like a deer, which has been licked by a forest fire, roam-
ing in the forest, (4) [or] like a bird whose wings have been cut in the
trap of transmigration, seeing no means for a way out even in future
lives. (5) Ashamed and dejected by his improper [and] exceedingly
loathsome acts that he does and that he remembers having done, (6)
he should understand that his own atman, which is the inauspicious
support of insentient (acif) [objects], etc., is ill-bred, unable to be in-
structed, [and] a mine of bad qualities. (7) Standing [there] between
death and birth, not having reached a way out, like a worm that is
bursting in a burning [piece of] wood, (8) distressed and dejected
while reflecting on this, his condition, he should think in the follow-
ing manner at first, [thereby] approaching his well-being (hitam at-
manah)®. (9)

Alas, for me, having been caused to mount the wheel of trans-
migration, being drawn towards [it] by the strong ropes of actions in
the course of time, in the form of movable and immovable beings, a

Narayanamuni and titles of his works that are available in the form of man-
uscripts SINGH 1958: 124f.

*! This is also a possible meaning of nirveda according to APTE 1992
(see s.v. nirveda: complete indifference to worldly objects).

** The threefold pain is pain related to one self (adhyatmika), i.e.,
mental or bodily pain, pain inflicted by other beings (adhibhautika) and
pain effected by the powers of nature (addhidaivika); see, e.g. YBh 82,9 and
YSuBhV 82,22-27 (on YSi 1.31).

* For this formulation see below, p. 307.
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long fruitless series of births has passed, in which Govinda’s pair of
lotus feet was not worshipped, (11) in which the flavour of the nectar
of good deeds, knowledge and devotion (bhakti) was not tasted, in
which the boat for bringing [myself] over the infinite ocean of trans-
migration was not seen, (12) which was adverse to all virtuous con-
duct that is taught by the sruti and the smrti, in which good, elderly
[people] were not respected, in which intercourse with bad [people]
was chosen, (13) in which disobedience even to the gurus, the acar-
vas and the forefathers was practised, in which conduct according to
the varna and the stage of life was abandoned, in which the Vedic
way was lost, (14) in which the conception of oneself was wrongly
ascribed to the bodies of deities and other [beings] that were pro-
duced by one’s own acts, in which happiness and sorrow that arise
accordingly from this conception were steadfast, (15) in which the
supreme satisfaction that is produced by the knowledge about one’s
real nature did not arise, which was, like an animal, exceedingly sat-
isfied by the [three] constituents of primary matter, (16) in which
[there] was no end of acts, which did not know the atman, which was
not filled with devotion (bhakti) to Hari, which was not zealously ac-
tive [with regard to the desired end] because of the want of devotion
in the rituals, beautiful homages, etc., for Him, (17) [a series of
births] which was constantly enticed (pralobhyamana) by the maya
of the Venerable, which is called ‘primary matter’ and made of
[three] constituents, which, based upon the three constituents, infi-
nitely transforms herself into various forms according to the acts that
were done by the infinite individual soul (jiva), which is concealed in
itself, [the maya], which is exceedingly difficult to be overcome by
the souls that are free from surrender (prapatti) to God, having con-
cealed the knowledge of the embodied [atman] with good and bad
deeds, which are also called ‘ignorance’, like a flame of fire with
smoke, having adorned her body with the [elements’] qualities,
[namely,] sound and such like, which rest on herself, having shown
her beauty to the arman, standing [in front of him], having concealed
the paramatman’s true form, which is characterised exclusively by
being joy and delight that together destroy the superiority [of all
else], with only her [three] constituents, [a series of births], which
was absolutely satisfied by this [maya] but did not know its own
well-being, which resembled mute sleep, (18-23) which increases the
great fear of myself, who is walking without a companion towards
Yama’s abode on a very long, inauspicious path that cannot be pro-
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tected, that is without any support, without any shadow [and] without
any refuge. Even if [this series of births] is gone by, it always stands
in front of me as if [it were still there]. (24-25) Even if it is over, it
also [produces] a form of this kind in the present birth. Through just
this [series of births], a very long time has passed as though it were a
tiny moment. (26) Alas, I, who indeed sees [all this], did not reach
contact with joy, did not expiate the flood of sins, [because I did] not
worship Hari’s feet. (27) What shall I do? At whose feet shall I pos-
sibly throw myself down? Whom shall I possibly tell about these cir-
cumstances of mine that are so difficult to overcome?”**

* AK 2-28: brahme muhiirte samprapte tyaktva nidram prasanna-
dhil | harir harir harir iti vyahared vaisnavah puman || 2 utthaya sayane
tasmin asino niyatendriyah | trastanirvinnahrdayah vyartham viksya gatam
vayah || 3 tapatrayena cakrantah tivrenadhyatmikadina | davajenagnina li-
dhah bhramyann iva vane mrgah || 4 samsaravagurantasthah linapaksa
ivandajah | apasyan nirgamopayam agamisv api janmasu || 5 akaryair atibi-
bhatsail kriyamanaih krtair api | lajjitas ca visannas ca smaryamanaih sva-
karmabhih || 6 avinitam asiksarham asadgunaganakaram | avadharya svam
atmanam acidadyasubhasrayam || 7 dahyamanendhanantasthah visphutann
iva kitakah | alabdhanirgamas tisthan madhye maranajanmanoh || 8 vihva-
las ca visannas ca vimrsan svam imam dasam | cintayet prathamam caivam
acaran hitam atmanah || 9 samsaracakram aropya balibhih karmarajju-
bhih | kalenakrsyamanasya jangamasthavaratmanah || 10 aho me mahati
yata nisphala janmasantatih | anaradhitagovindacaranambhoruhadva-
va || 11 anasvaditasatkarmajiianabhaktisudharasa | adrstanantasamsarasa-
garottaranaplava || 12 srutismrtyuditasesasadacaraparanmukhi | anupasita-
sadvrddha svikrta satsamagama || 13 asampaditasusrasagurvacaryapitrsv
api | tyaktavarnasramacara bhrasta vaidikavartmanah || 14 nijakarmajade-
vadidehadhyastatmabhavana | tadbhavananugodbhiitasukhaduhkhavyava-
sthitih || 15 anudbhiitasvayathatmyajiianajottamanirvrtih | pasuvat prakrtair
eva gunair adhikanirvrta || 16 na karmanistha natmajiia napi bhaktiyuta ha-
rau | nodyukta bhaktihinatvat tatkriyasvarcanadisu || 17 karmabhih punya-
papakhyaih avidyaparanamabhih | dhiimair ivarciragneyam jiianam avrttya
dehinah || 18 bhusayitva svakam deham Sabdadyaih svasrayaih gunaih |
darsayitva svasaundaryam atmane tisthamanaya || 19 nirastatisayahladasu-
khabhavaikalaksanam | samchadya svagunair eva svaripam paramatma-
nah || 20 gunamayya prakrtyakhyabhagavanmayayanaya | svasamlinanan-
tajivakrtakarmanuripatah || 21  gunatrayasrayanantavicitraparinamaya |
atidustaraya devaprapattirahitatmabhih || 22 pralobhyamana satatam ta-
yaivatyantanirvrta | ajanati tu svahitam mitkasvapnanukarini || 23 nispaniye
niralambe nicchaye nirapasraye | draghiyasy asubhe marge yamasya sada-
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We see that the aim of this meditation is despondency, despair
and depression. The devotee is far from indifference. He has become
desperate, overwhelmed by the failures committed in the past, and
does not see any way out.

What to do now? It is morning, the beginning of a new day.
The devotee is entirely despondent. This is not the best prerequisite
for the successful performance of a daily routine. Venkatanatha and
Vangivams$es$vara were also aware of this. Venkatanatha says: “This
being so, the activity of the subsequent service by means of the in-
crease, which has arisen, of one of the seven [disciplines] such as
discernment, abandoning, etc., and the decline of the opposite [ac-
tivities] cannot arise.”* The seven disciplines mentioned here are es-
sential requirements for the bhaktiyoga. They are viveka, explained
as bodily purity through the intake of appropriate food, vimoka, ex-
plained as absence of attachment, abhyasa, explained as the regular
practice of meditation, kriya, explained as the performance of the
five great sacrifices, etc., kalyana, explained as virtues such as sin-
cerity, uprightness, compassion, munificence, non-violence and non-
attachment, anavasada, explained as freedom from mental affliction
caused by adverse outward circumstances or the recollection of sor-
rowful objects, and anuddharsa, explained as the opposite of great
contentment.*® If the devotee is completely despondent, he is not able
to do activities of this kind and thus cannot serve God. Vangivam-
Se$vara, who is quoted by Venkatanatha, also says that all activity is
exhausted by nirveda (sarvakaryavasadaka).”

Thus, it is necessary to shake the despondency off and to as-
sume what is called “firmness characterized by sattva” (sattviki

nam prati || 24 gacchato me ’sahdyasya vardhayanti bhayam mahat | atitapi
sadaivaisa tisthativa puro mama || 25 gatayapidrsam riapam vartamane ’pi
Janmani | tayaiva sumahan kalah gatah ksana ivalpakah || 26 alabdhasu-
khasamsparso hy akrtaghaughaniskrtih | vinaiva haripadarcam aho pasyata
eva me || 27 kim karisyami padayoh nipatisyami kasya va | dustaram mad-
dasam etam kathayisyami kasya va || 28.

* PRR 90,14f.: evam sati vivekavimokadisaptakanyatamabhiitanava-
sadaviruddhavasadavasad uttarakainkaryapravrtter anispattih syat.

% Sribh vol. 1, pp. 63,4-65,4.
7 See n. 48.
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dhrti).** The concept of sattviki dhrti derives from the BhG. In this
text, three kinds of firmnesses are distinguished, each characterized
by one of the three gunas of the prakrti. Firmness characterized by
sattva is defined as follows: “Firmness by which one holds on to the
activities of the mind, the vital breaths and the senses because [this
firmness] is permanent by means of Yoga, is the firmness character-
ized by sattva, O Partha.”* Why the sartviki dhrti is the most suit-
able for shaking off nirveda can be better understood when we look
at its counterparts, the rdjasi and the tamasi dhrti: “Firmness, how-
ever, by which [a person] who desires a result holds on to dharma,
kama and artha with attachment, O Arjuna, is the firmness charac-
terized by rajas, O Partha. [Firmness] by which a dull [person] does
not give up sleep, fear, grief, despair, and passion is the firmness
characterized by tamas, O Partha.”® Hence sattviki dhrti does not
only control the mind, the vital breaths and the senses, but also aban-
dons desires for results as well as fear, despondency, etc.

So the devotee shakes off his despondency and realizes that
although he cannot change his past, he does have an influence on his
future. Vangivamse$§vara writes: “He, being firm-minded, makes the
following resolve again in order to obtain his goal, and [thereby] he
will raise his atman that is sinking in the ocean of births: ‘A birth
bygone simply is bygone. Which act [can] possibly [be done] with
regard to it? For if water flows away, a wise person must build a
dam. Wishing my well-being [and] fearing the ocean of births, I can
[only] act now to this extent, since time has passed.””' Then he de-

* AK 29: ,Having become despondent in this way, after that having
assumed the firmness characterized by sattva and having shaken off this de-
spondency that exhausts any activity, (...)” (iti nirvidya tadanu dhrtim
alambya sattvikim | vidhitya cemam nirvedam sarvakaryavasadakam ||, also
quoted in PRR 90,17f.).

* BhG 18.33: dhrtya yaya dharayate manahpranendriyakriyah | yo-
genavyabhicarinya dhrtih sa partha sattviki ||, also quoted in PRR 91,1f.

0 BhG 18.34-35: yaya tu dharmakamarthan dhrtya dharayate ’rju-
na | prasangena phalakanksi dhrtih sa partha rajasi|| 34 yaya svapnam
bhayam Sokam visadam madam eva ca | na vimusicati durmedha dhrtih sa
partha tamast || 35.

U AK 30-32: uddharisyan svam atmdnam majjantam bhavasagare |
punar niscinuyad evam sthiradhih svarthasiddhaye || 30 gatam eva gatam
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cides to spend his days henceforward worshipping Visnu: “Hence-
forward I strive to worship the feet of Sri’s splendour’” with concen-
tration for the rest of [my] life. Approaching Hari at dawn, after-
wards appropriating substances [for sacrifice], then worshipping
God, then also reciting mantras [and] also visualising the Supreme
God at the five times prescribed, in this manner always staying on
the path of the five periods of time, with devotion worshipping Hari
with auspicious perfumes, flowers, etc., that I procured according to
[my] ability, [in this way] I will spend [my] days.”*

However, the mere decision to worship Visnu is not enough, as
all kinds of obstacles may appear. Hence the devotee asks God to
make any such obstacles disappear.”* Vangivamsesvara writes: “He
is to request: ‘Having destroyed my former inauspicious, infinite, im-
perishable, beginningless, impure acts, which obstruct the ritual for

Jjanma kd nu tatra prati kriya| pravahaty eva hi jale setul karyo vijana-
ta|| 31 idanim kartum etavat sakyam kale gate sati | mayatmahitakamena
bibhyata bhavasagarat || 32. Cf. also PRR 90,19f.: “Thereby, etc., the re-
solve [to do] service that is capable of being done in future [and] is charac-
terized by being supported by the sattva-made firmness [arises], preceded
by quieting the remorse that equals the wish for building a dam for water
that has flowed off.” (ityadina gatajalasetubandhanabhilasatulyanutapapra-
Samanapirvakam  sattvikadhrtyavalambanatmakagamikalasakyakainkarya-
niscayah.).

2 Cf. StR 12: “Who is the splendour of $1i?”" (kah s$rih Srivah).

> AK 33-36: ita irdhvam aham tavat yavajjivam Srivah srivah | pa-
dayor arcanam kartum yatamanas samahitah || 33 abhigacchan harim pra-
tah pascat dravyani carjayan | arcayams ca tato devam tato mantran ja-
pann api || 34 dhyayann api param devam kalesiiktesu paricasu | vartama-
nas sada caivam paiicakalikavartmand || 35 svarjitair gandhapuspadyaih
Subhaih saktyanuripatah | aradhayan harim bhaktya gamayisyami vasa-
ran || 36, also quoted in PRR 91,4-11.

* PRR 93,1-3: “Then, as the next [step], the disappearance of hinder-
ing [things] is requested out of fear of how this great bliss of the service of
the Lord that is an end in itself and a sprout of emancipation will be
achieved [since] ‘the devotion of human beings is hindered by a myriad of
obstacles, O Govinda’ (Visnudharma 72.94cd).” (Venkatanatha then quotes
AK 37-38) (tad ayam apavargankurabhiitasvayamprayojanasvamikainkarya-
mahanandalabho vighnayutena govinde nynam bhaktir nivaryata iti katham
bhavisyatiti bhayat anantaram pratibandhakanivrttih prarthyate.)
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Him, by only His grace, may God fulfil my wishes’ and he is to utter
the following mantra: ‘He who wishes to worship You desires to
observe a vow. O Venerable, fulfil his wishes [so that he] realizes
[his] intention.””> Subsequently, Visnu is to be visualised, that is,
made mentally present, in order to achieve His grace, which is essen-
tial for doing service without encountering obstacles. >

> AK 37-39: etatkriyavirodhini pracinany asubhani me| karmany
anantany acchedyani anadiny asuciny api || 37 svayaiva krpaya devo vinas-
yasmanmanorathan | purayatv iti samprarthya mantram etam udirayet || 38
tvayy aradhanakamo [’ lyam vratam caritum icchati | sankalpasiddhyai bha-
gavan piirayasya manorathan || 39. AK 37-38 is also quoted in PRR 93,4-7.
The mantra given in AK 39 derives from SS 8.7c-8b. There it is uttered by
a guru for his disciple who wants to observe a vow (vrata). It seems odd to
recite this mantra also in the context of daily worship, but Alasinga Bhatta,
commenting the SS, is not lost for an explanation as to why the mantra is
also suitable for daily worship: “Although this stanza is to be declared by
the dcarya only on the occasion of a vow because the word ‘vow’ is ob-
served in this stanza beginning with ‘he who wishes to worship You’ and
because the disciple who is standing in front [of the teacher] is mentioned
by the two words ‘he’ [and] ‘his’, it is still also taught in the Nityarcana-
karika (= AK) written by Vangivamée$vara and other [works] because daily
worship has the form of a hundred years’ vow and because the two words
‘he’ [and] ‘his’ are also appropriate for speaking about oneself.” (SSBh
143,19-23: yady apy asmin tvadaradhanakamo ’yam ityadisloke vratasab-
dasya vidyamanatvad ayam asyeti padadvayena purova(rti)sisyasyoktatvic
ca vrataprakarana evdcaryena vijiiapaniyo ’yam Slokas tathapi nityaradha-
nasyapi satavarsikavrataripatvad ayam asyeti padadvayasya svatmavyava-
hare ’pi yogyatvac ca vangivamseSvarakrtanityarcanakarikadisv apy ayam
Slokah pratipaditah.).

¢ PRR 93,15-94,3: “Also the accomplishment of unhindered service
of such a kind will arise only through the Venerable’s grace (...). Also for
the achievement of this [grace] at first the visualisation only of Hari is
taught by ‘Having requested in this manner, he should visualise Hari in or-
der to realize his [intention] at first’ (AK 40ab), etc.” (evamvidhanirvighna-
kainkaryasiddhir api (...) bhagavatprasadad eva bhavisyatiti tatsiddhyar-
tham api prathamam harer eva dhyanam ucyata iti samprarthya tatsiddhyai
samsmaret prathamam harim ityadina.). Venkatanatha adds that the devotee
should actually take refuge in the lineage of his teachers (guruparampara-
prapatti) before visualising Visnu (PRR 94,4-13).
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This procedure, namely, sinking into complete despondency
and the ensuing resolve to henceforward live a life filled with the
service of God, must be done everyday. Venkatanatha provides de-
tailed explanations of why this is necessary. nirveda must be realised
daily in order to remove attachment to the objects of senses and in
order to increase indifference to these objects, as has already been
mentioned.”” The decision to perform service of God is to be done in
order to intensify this service, in order to remove inner defects such
as greed, lust and anger, which continue to exist as objects of de-
spondency [and] which obstruct devotedness to the Venerable, and in
order to avoid the service’s interruption through contact with objects
of the senses.”® In short, the daily repetition of this procedure is
necessary in order to bear in mind that it is appropriate to lead a life
in the form of service of God as an end in itself and why it is so.

A meditation in the morning is not an invention of the Visista-
dvaita Vedanta Acaryas. It is also taught in the Smrtis. Manusmrti
4.92 gives the following prescription for the householder (grhastha):
“He is to wake up at brahma muhiirta and think of [his] religious
merit (dharma) and [his] attainment of worldly prosperity (artha), of

°7 See above, p. 297.

¥ PRR 91,12-18: “First of all, here the words ‘henceforward’, “for the
rest of [my] life’, ‘always’, etc., show his desire on the day [he] begins [to
do] service. On the successive days this beginner’s first wish should indeed
be also pursued in the same way in order to accomplish the intensification
of unconditional service, in order to achieve the excellence characterized by
the complete disappearance of particular inner defects that are to be desig-
nated by the words ‘eighteen candalas’, ‘six vrsalas’, etc., that continue to
exist as objects of despondency [and] that obstruct the devotedness to the
Venerable, and in order to avoid the interruption of the optional service,
which is effected by very powerful causes such as the senses, organs, etc.,
which destroy the wisdom of the wise ones.” (atreta tirdhvam yavajjivam sa-
detyadayah sabdah kainkaryaprarambhadivase tavat svarasavahinah. utta-
rottaradivasesv api nirupadhikakainkaryopacayasiddhyartham nirvedavisa-
yatayanuvartamananam bhagavadasaktivirodhinam antaranam astadasacan-
dalasadvrsaladisabdavyapadesyanam dosavisesanam nihsesanivrttilaksana-
vaisistyalabhartham  prajiaprajiiapaharakaprabalataravisayendriyadimiila-
sambhavitapaksikakainkaryavicchedapariharartham cedam prathamam pra-
vartamanenaivam (v.1.) manorathanuvartanam karyam eva.).
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the bodily toil caused by them, and of the true meaning of the
Veda.”” Medhatithi (ninth century A.D.?%°), the commentator of the
Manusmrti, does not explain what thinking of dharma and artha ex-
actly means, but he writes that the householder is also to reflect upon
the relationship of dharma and artha to the bodily toil that he must
take upon himself in order to achieve his goals. If a small religious
merit (dharma) is produced by great bodily toil this contradicts other
dharmas and it is to be abandoned. Thinking about the true meaning
of the Veda means reflection on the “secret knowledge of the arman
(atmajiiana),” that is, the teachings of the Upanisads, or a mental
analysis of the Vedic ritual prescriptions.”’ According to Kulliika
Bhatta (A.D. 1150-1300?°%), thinking about dharma and artha means
thinking of one’s goal to practice both without their mutual contra-
diction.®®

The Yajiiavalkyasmrti® prescribes the following as the house-
holder’s practice in the morning: “And having got up at brahma mu-
hiirta, he is to think of his well-being.”® “His/One’s well-being” (at-
mano hitam) is the same formulation that was used by Vangivamse-
$vara,® and the Smrtis certainly are his source.”’ The opinions about
the meaning of this formulation differ among the commentators of

> Manu 4.92: brahma muhiirte budhyeta dharmarthau canucintayet |
kayaklesams ca tanmiilan vedatattvartham eva ca || 92.

80 K ANEI: 583.
! ManuBh 500,26-501,6.
2 KANE I: 759.

53 ManuA 501,12: “And he should consider [his] religious merit and
[his] attainment of worldly prosperity, [i.e., his] goal to practise [both] with-
out a mutual contradiction.” (dharmarthau ca parasparavirodhenanustha-
nartham avadharayet.).

% The Y3j is later than the Manusmrti. Its author knew the Manusmrti
and was intent upon improving it in many sections; cf. DERRETT 1973: 34.

% Yaj 1.115ab: brahme muhiirte cotthaya cintayed atmano hitam .

% However, in the AK “the well-being of the dtman” is not the object
but the goal of the reflection.

67 Manu 4.258 also prescribes a meditation on hitam atmanah in se-
clusion, here as a means of salvation.



308 Marion Rastelli

the Yajiiavalkyasmrti. According to Visvariipa (A.D. 800-825?7%%),
one’s well-being is the paramdtman.” This means that the house-
holder is to meditate on the paramatman in the morning. According
to Vijiianesvara (A.D. 1125?7°), thinking about one’s well-being
means reflection upon what has been done, what will be done, and
upon the doubts concerning the meaning of the Veda.”!

Some commentators of the Smrtis also provide information as
to why the early morning is a particularly suitable time for a medita-
tion of this kind. In their view, the mind is particularly bright and not
distracted by other objects in the early morning.””

We see here the similarities of these reflections with the morn-
ing meditation as described by Venkatanatha and Vangivamse$vara.
The meditating person looks at his life, takes stock of it, and con-
siders how he could achieve his goal. The goals in the Smarta texts
are different from those in the Visistadvaitic texts. In the former, the
goals are dharma, artha, and, as a result of the reflection on the
meaning of the Veda, emancipation (moksa). In the latter, the goal is
service of God as an end in itself. The verse of Manu mentioned
above is explicitly interpreted by Venkatanatha in this manner: “If
the thought of [his] religious merit (dharma) and [his] attainment of

8 KANE I: 564.

% BK 99,18-20: “He should think of his well-being, [i.e.,] of the pa-
ramdtman, because in reality only the [paramatman] is [his] well-being,
because [the reflection upon the paramatman] is not taught at another time,
and because this time is appropriate [for this reflection].” (atmano hitam pa-
ramatmanam cintayet tasyaiva paramarthato hitatvat kalantaranupadesac
casya ca kalasya yogyatvat.).

" K ANE I: 609.

"' Mit 33,16f.: atmano hitam krtam karisyamanam ca vedarthasamsa-
yams ca cintayet.

2 ManuA 501,14: “because the intellect is bright at this time” (tasmin
samaye buddhiprakasat), Mit 33,17: “because this time is suitable for truth
to occur as the mind is not distracted” (tadanim cittasyavyakulatvena tattva-
pratibhasayogyatvat). Venkatanatha writes about the time of brahma
muhirta: “In this way [the devotee] is characterized by sattva and has a
clear mind, as the darkness of the sleep has been removed at the right time.”
(PRR 82,7: evam praptakalam apanitanidratamaskatvena sattvasthah pra-
sannadhis ca bhavati.).
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worldly prosperity (artha) as well as the thought of the bodily toil,
which is the means for both [religious merit and attainment of world-
ly prosperity], is laid down [in the Manusmrti] in this respect, then
the religious merit (dharma) has the form of service. The attainment
of worldly prosperity (artha) is subsidiary to it. Thinking of bodily
toil serves the purpose of discriminating between the difficult and
easy means for these two.””> Here, we clearly see the reinterpretation
of a Smrti text from the Visistadvaitic point of view.

Let us now look at the Paficaratra Samhitas, which Venkata-
natha claims to be sources for the morning meditation as he describes
it.”* Of the Samhitas that are extant, those that are most likely the
earliest, namely, the Satvatasambhita, the Jayakhyasamhita, and the
Pauskarasamhita, do not describe a meditation of this kind at all. The
same is true of the Ahirbudhnyasamhita. According to these Sambhi-
tas, the devotee must take his morning bath immediately after wak-
ing up.”

As a comparison: according to Venkatanatha’s PRR, after the
visualisation of Visnu in order to remove obstacles for doing service,
the devotee is to praise (Vkirf) the vyihas, vyihantaras, and other
deities.”® Only then is he to get up and go for his bath.”’

According to the Padmasamhita, the devotee, still sitting in
bed, is to visualise Visnu and praise his name.”® According to the Pa-

7 PRR 92,14-16: yad atra dharmarthacintanam tadupayabhiitakaya-
klesacintanam ca smaryate tatra kainkaryaripo dharmas tacchesabhiito
*rthas tayor gurulaghipayavivekartham kayaklesacintanam.

™ Cf. n. 40.

7SS 6.216, IS 9.1ff. (The JS does not mention getting up, and starts
its prescriptions with the morning bath. Hence we do not actually know
what the devotee should do immediately after waking up. However, if a
morning meditation was important for the authors of the JS, they would
have prescribed it.), PausS 34.6, 38.285, 41.57, AS 28.3ff. (Here too, the
description starts only with the bath. In the NG, which is based on AS 28,
before going to his bath the devotee brings to his mind that the actual agent
is God and not he himself [181,5-7]).

® PRR 94,19-96,10.
" PRR 96,11-98.2.
78 padsS cp 13.5¢-6b.
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rame$varasamhita, the ISvarasamhita, the Bhargavatantra, the San-
dilyasmrti, the Markandeyasamhita, and the Aniruddhasamhita, the
devotee praises the names of various forms of Visnu while still
sitting in bed.” According to the Naradiyasamhita, the devotee
thinks of the purusottama and, having got up, respectfully greets Ma-
dhava.*® According to brahmardtra 5.134 of the Sanatkumarasam-
hita, the devotee visualizes Narayana after waking up.

The Visvaksenasamhita may have been influenced by the
Smrtis. According to this text, the devotee thinks of dharma, moksa
and artha (dharmamoksarthacintakah) after waking up.®' According
to the Laksmitantra, the devotee prays for the welfare of all beings
while getting up.™

According to the prescriptions for the paiica kalas of the SanS,
in the morning the devotee is to recall that everything he does is done
for God.® This comes close to the Visistadvaitic view of ritual: per-
forming ritual or any acts only to please God.*

The prescriptions for the parica kalas of the Sriprasnasamhita
are clearly influenced by the Visistadvaita Vedanta. According to

7 ParS 2.5-14 (names of the vyithas, the vyihdantaras, and the avata-
ras), IS 2.1¢c-2b, BhT 25.3cd (names not specified), SS 2.3¢-4 (names of
vyithas and pradurbhavas), MarkS 15.4 (names of Visnu and the ten avata-
ras), AnS 16.2ab (names not specified).

8 NarS 11.53¢-54b.
81 visS 20.21ab.

82 LT 28.18¢-19: “He should get up praying for happiness for all be-
ings to arise: ‘May all beings be on the pure path characterized by sattva!
May they resort to the husband of Sri forever! May they enter the supreme
abode!”” (asamsanah samuttisthet sarvabhutasukhodayam || 18 bhavantu
sarvabhiitani sattvike vimale pathi | bhajantam sripatim sasvad visantu pa-
ramam padam || 19).

8 San$ rsiratra 1.3¢-4b: “He should recall to mind: ‘Every [act], be-
ginning with the act of getting up from bed, that I do now I do as an act for
the Venerable.”” (Sayanotthanakarmadi kriyate ’tha yatha (em. maya) tu
yat || 3 tat sarvam bhagavatkarma karomity anucintayet |).

% Cf. also SanS rsiratra 1.6ab: “The period of time [called] ‘ap-
proaching’ is taught in this manner. The Lord of the gods is pleased by it.”
(ity ukto *bhigamah kalah pritas tena suresvarah |).
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these prescriptions, in the morning the devotee is to wash his hands
and feet, think of Visnu and then become conscious, among other
things, of the eternal union of the individual soul and the supreme
soul, which are in the relationship of a remnant (Sesa) and the owner
of the remnant (Sesin).” The teaching of the relationship between
God and the individual soul as that of a sesin and a sesa is one of the
characteristics of the Visistadvaita Vedanta.®

Finally, I would like to present the example of a Samhita that
has been heavily influenced by the Visistadvaita Vedanta, namely,
the Brhadbrahmasamhita.®” According to this text, in the morning the
devotee recalls his own dependence and Visnu’s independence. He
remembers that Visnu is the only acting agent (kartr) and he resolves
to be Visnu’s slave: “Having woken up at the end of the night, recit-
ing the list of Hari’s names, constantly keeping the Venerable guru’s
lotus feet in his mind’s thoughts, (29) [his] nature and [his] divine
game, the wise one is to bow to [His] attendants, [His] retinues, the
pavilion of the liberated [souls and] the lotus-born Goddess. (30) He
is to think of the Lord’s independence, of his own dependence, of his
own form as one who has taken refuge (prapannam), of the imper-
turbable service that must be attained, (31) of the exceedingly com-
passionate God who helps him, the Lord who is endowed with
knowledge and in whom ignorance disappears, (32) the faultless Hari
who is the agent after [the devotee] has shaken his agenthood off. ‘I
am going to perform servitude mentally, verbally and by bodily acts.

% SripréS 17.5¢-7a: “Having washed [his] hands and feet, he should
think of Hari, who removes the sins. Having recognised the knowledge [that
arises] by the grace of the guru, [his] being a vaisnava, which is unsur-
passed, [and] the eternal union of the individual soul and the supreme soul,
whose relationship is that of remnant and owner of the remnant, ...” (pra-
vaisnavatvam anuttamam | Sesasesitvasambandham jivatmaparamatma-
noh || 6 nityayogam iti jiiatva). Being a vaisnava is considered as mercy; cf.
ParS 29.33cd: “But I wish only being a vaisnava in all lives.” (kamaye vaisna-
vatvam tu sarvajanmasu kevalam ||).

% For e.g. Ramanuja’s teachings on the Sesin-sesa relationship see
CARMAN 1974: 147-157.

7 The BBS mentions Ramanuja by name (see 2.7.67-71). Cf. also
SMITH’s description of the text (1975: 297-315).
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(33) I am a slave. [I will] think of [my] inferiority mentally, verbally
and by acts. [I will perform] rituals of anointing, sprinkling and
adorning of the temple, (34) I will not do anything else that lacks the
union with the Lord of Sri, [and] even not die without the union with
Hari. (35) I will not verbally nor even mentally touch the thought of
not [being] a slave. Even in misery, I will not enter into non-slave[-
hood], O You who is compassionate towards miserable [beings]. (36)
Being afraid of the serpent of transmigration, I did not have any
other resort.” Having become resolute with a pure mind in this way,
he is to wash [his] feet with joy (or with clay, mrda?) (37) and
remove [his] night dress ....”"*"

Here we see clear differences between the Samhitas. The Sam-
hitas that are most likely the earliest do not prescribe any reflection
or meditation immediately after waking up at all. Other Sambhitas
prescribe the visualisation of Visnu and/or the praising of His names.
Only one Sambhita of those that I have examined prescribes all acts of
the devotee to be devoted to God. Two other Samhitas reveal having
been influenced by the Visistadvaita Vedanta as seen by the ideas
expressed in them and the terminology used for this purpose.
However, no Samhita teaches a reflection with the purpose of be-
coming despondent before resolving to live a life as a servant of
God. Thus we can conclude that this idea does not derive from the
Paficaratra Sambhitas.

% BBS 3.7.29-38a: pratibudhya nisaprante harinamavalim japan |
sriguro$ caranambhojam cetasa cintayan muhuh || 29 svaripam divyalilam
ca parsadan saparicchadan | vimuktamandapam devim padmajam prana-
med budhah || 30 svatantryam svaminah svasya paratantryam vicintayet |
prapannam atmano riapam prapyam kaimkaryam acyutam || 31 mahakaru-
nikam devam atmanam apakarinam (em. upakarinam) | svaminam vidyaya
yuktam avidyanilayam tatha || 32 svakartrtvam vinirdhitya kartaram ana-
gham harim | dasyam karisye manasa vacasa dehakarmana || 33 daso ’ham
manasa caiva vacasa naicyabhavanam | karmana mandiralepasekalamka-
ranakriya(m, em.) || 34 naham anyat karisyami srisasambandhavarjitam |
dehayatram api harer neva (em. naiva) sambandhavarjitam || 35 nadasa-
bhavanam vaca manasapi ca samsprse | nadasavesam krcchre ’pi karisye
dinavatsala || 36 samsarasarpabhito *ham ananyasarano *bhavam | iti sam-
kalpya putatma praksalya caranau muda || 37 ratrivasah parityajya.
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The procedure of causing oneself to become despondent and
then to make a new resolve is reminiscent of the sSaranagati as de-
scribed in Yamuna’s Stotraratna and Ramanuja’s Saranagatigadya.
Here too, the devotee first emphasizes his failures and then takes ref-
uge in God.*

A comparable reflection can also be found in the Paficaratric
Paramasamhita. This reflection is called tattvadarsana, “looking at
the truth.””® Its purpose is to increase bhakti.’' In this reflection, the
devotee thinks about life and his general situation in it: its imperma-
nence, his actual loneliness in life, and his dissatisfaction resulting
from these aspects of life. Reflecting in this way, the devotee sees
only one resort, namely, Visnu, and thus takes refuge in him.”> How-
ever, here the emphasis is not on the devotee’s personal failures but
rather on a general dissatisfaction with life. Therefore, the devotee is
not as emotionally involved as in the meditations intended to create
despondency, but he can look at the “truth” of life more dispassion-
ately. Nevertheless the end result of the meditations is similar: the
increase of bhakti on one hand and the increase of service on the
other.

To conclude let me summarize the material we have seen.
Venkatanatha teaches a ritual daily routine that is, according to his
view, prescribed by the Paficaratra Sambhitas. These rituals, collec-
tively called parica kalas in the Samhitas and they, too, being based

% See e.g. StR 22-23: “I am not grounded on the dharma, 1 do not
know the atman, 1 am not devoted to your lotus-feet. I am worth nothing,
without any other resort. O Yielder of Shelter, I take refuge with Your
foot’s sole. There is no despicable act in the world that I have not done a
thousand times. O Mukunda, now, at the time of their ripening, I, having no
resort, cry out before you.” (na dharmanistho *smi na catmavedi na bhakti-
mams tvaccaranaravinde | akificano ’nanyagatih Saranya tvatpadamillam
Saranam prapadye || 22 na ninditam karma tad asti loke sahasraso yan na
maya vyadhayi | so *ham vipakavasare mukunda krandami sampraty agatis
tavagre || 23), 47ff., 58f., 62, SarG 10 und 17.

% ParS 30.36, 69b, 71c.
1 ParS 30.35b and 36.

%2 ParS 30.37-67b. For a translation and discussion of this passage see
OBERHAMMER 1998a: 30-37; see also OBERHAMMER in this volume, pp.
42f.
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on the Smarta daily ritual,” are adjusted to the Visistadvaitic view of
ritual by inserting them into the framework of a special purpose and
meaning of ritual. This framework is service of God as an end in it-
self. An important means for conveying this purpose and meaning of
ritual are meditations that are performed before, during and after the
ritual. I have given you an example of such a meditation, which was
adapted from the Smarta ritual structure and whose content was re-
designed from the Visistadvaitic point of view.

In addition considering the examples of morning meditations
characterized by Visistadvaitic ideas that are described in some
Samhitas, we have seen that the influence on the performance of rit-
ual was not only in one direction, but there was also influence on the
Pancaratra from the ViSistadvaita Vedanta.

% See RASTELLI 2000: 123-129.



