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Preface

Looking back at the beginnings of the research that was to become this book
with DVD 1 see that circumstances and material that turned up unexpectedly
guided me as much as the research plan I designed originally. In spite of the
clear research proposal necessitated by the literary genre of applications to a re-
search funds granting institution, the actual outcome of my work was not pre-
dicted therein. First the book and then the DVD took shape in very dynamic pro-
cesses. They became what they are now because I decided where to go while I
was on my way.

When I set out in 1996 for my encounter with the South Indian Brahmin
group called Vaikhanasa, not much had been published about their present-day
communities and ritual practices. Until then this group had been treated mainly
as a textual tradition of a relatively recent Vedic school. I became aware of the
Vaikhanasas’ living tradition first through Parthasarathi Bhattacarya’s letter to
Willem Caland, which Caland published in his preface to his edition of the Vai-
khanasasrautasitra (“A short note on the Vaikhanasasiitra”; Caland/Vira 1941:
xxviii-xxxi). In his letter Parthasarathi Bhattacarya emphasised that the present
day Vaikhanasas are temple priests with a rich ritual literature, and that they are
in several respects distinct from other vaisnava groups.

Then Gérard Colas’ erudite book Visnu, ses images et ses feux. Les métamor-
phoses du dieu chez les Vaikhanasa was published in 1996. This enlightening
and exhaustive study of the Vaikhanasas’ texts on temple rituals pulled me fur-
ther into investigating this group’s textual heritage along with their contempora-
ry ritual practice. However, trained mainly as a philologist, texts were my first
points of reference. In order to collect hitherto unknown texts of this tradition, I
applied for a travel grant which was generously granted by the Deutsche For-
schungsgemeinschaft (DFG). So I spent eight busy weeks in early 1998 in South
India, visited many centres of Vaikhanasa activities in Tamil Nadu and Andhra
Pradesh, and collected two big trunks full of Vaikhanasa publications. Back in
Germany I applied for a Habilitandenstipendium, which was granted by the
DFG in 2000. This stipend enabled me to visit those scholars who had already
done work on the Vaikhanasa tradition, namely Professor Gérard Colas in Paris
and Professor Guy R. Welbon in Philadelphia. Both contacts were invaluable for
my further research, not only because these scholars generously shared their
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knowledge with me, but also because they helped me immensely in refining my
research questions.

I then set out for another research trip to South India, this time for eight
months. The “heart” of this book is based on the Sanskrit text Dasavidhahetuni-
riipana, which I read in Chennai with the Sanskrit Pandit Professor Satakopan at
the Kuppusvami Shastri Research Institute (KSRI)." He not only helped me un-
derstand difficult passages of the text, but also gave me a first introduction into
South Indian Vaisnavism,

In South India I spent my time not only in libraries and in diverse Indological
research institutes, but also in following several invitations to witness, docu-
ment, and participate in domestic Vaikhanasa life-cycle rituals. A. Rangacharyu-
Iu and Dr S. Muttubhattar are two people who call for special thanks. They
established valuable contacts for me with several families and with Vaikhanasa
communities in South India. Rangacharyulu in Vijayawada, president of the “Sri
Vaikhanasa Samajam,” helped me in many ways. He introduced me to his uncle,
the late Anantacarya Padmanabha, a kind person and rich source of knowledge,
and he also also arranged for me to witness and document two visnubali per-
formances in Vijayawada. Parts of the video coverage of these two events are
presented on the accompanying DVD. S. Muttubhattar, Sanskrit lecturer at the
Vivekananda Sanskrit College in Chennai, kindly put me into contact with the
Vaikhanasa association “Sri Vaikhanasa Divya Vivardhini Sabha” in Tirumalai
(Andhra Pradesh) and its secretary, the late D.V. Chari. He also established con-
tact for me to the Vaikhanasa family in Cidambaram, where I took still pictures
of a performance of the prenatal life-cycle ritual known as visnubali. The visnu-
bali ritual is central to this book. Some of these pictures are also presented on
the DVD. Moreover, S. Muttubhattar patiently discussed with me all of my
questions, large and small, regarding the Vaikhanasa tradition.

During my stay in India, when the opportunities arose, I set out for diverse
domestic rituals, equipped first with a borrowed, then with my own video and
still cameras, as well as with an audio tape recorder. Although in the beginning I
had nothing but a vague plan for “using” my documentation, I recorded what-
ever I could. And in fact, the repeated listening to and viewing of my document-
ation helped me immensely in understanding and analysing the performances.

Many of the performers and Vaikhanasa Pandits I met had a great interest in
making information available to me, and were open with me even with regard to
legal cases over who could perform the rituals (see esp. 3.1). Some of the priests

1 Talso want to thank the always friendly and cheerful staff of the KSRI, especially Dr Ka-
meshvari, Dr Balasubramaniam, Dr Vasudevan, and Mrs Lalita.
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even took me along with them, so that I became familiar with their actual work-
ing conditions, and with South Indian vaisnava rituals in general, which was at
that time an entirely new field to me. It was certainly not always an easy task for
all those who helped me: as a single woman and foreign scholar, I am sure that I
often behaved improperly, even if it was just out of ignorance. Moreover, I was
not in command of the local languages Tamil or Telugu. Therefore my direct
communication was often restricted to those among the actors who spoke Eng-
lish, who then also acted as interpreters. And if all else failed, I had to manage
with Sanskrit. I was and still am amazed by the great hospitality and generosity
of many people who, although we never met before, invited me to stay in their
house, and to share their water and food.

Back in Germany I submitted my thesis in German, but decided to publish a
reworked version in English, in order to make it accessible to the many people
who so generously shared their thoughts and time with me.

In 2006 I had the chance to re-visit some of the places and people, and could
collect some more information especially on the legal cases pertaining to ritual
performance in southern Tamil Nadu (see 3.1.2). At that time I also got the con-
sent of the concerned participants to publishing the audio-visual material and
was able to clarify some more aspects of the performances I had witnessed and
documented. And, to my great joy, I met Govinda, son of Balaji and Shrividya
in Cidambaram, a “child of Visnu,” whose prenatal life-cycle ritual visnubali I
had witnessed five years earlier (see the picture on the cover of this book).

Will Sweetman (New Zealand) kindly agreed to do a draft translation into
English and to go through the work again, after I had made some changes. The
collaborative research program on “The Dynamics of Ritual” provided the sti-
mulating intellectual background for many revisions of the work and the funds
for the draft translation. The discussions there encouraged me even more to pub-
lish the edited audio-visual material along with the book. Anand Mishra and Bao
Do (both Heidelberg) helped me at various stages of the production of this book.
Finally, the DFG granted the funds for producing and publishing the book with
DVD, and the experienced cameraman and cinematographer Manfred Kriiger
produced the DVD with me.

The materials on which this work is based are diverse, and so are the me-
thods applied. In this book, being part of the series “Ethno-Indology,” a combi-
nation of textual and contextual approaches are employed (see Michaels 2005a).
First the texts are taken as witness of the tradition. Most of the works dealt with
here are Vaikhanasa texts and thus self-representations, which in part are orient-
ed inwardly, but in part also towards others. Here, especially the Dasavidhahetu-
niripana, and the Vaikhanasas’ ritual literature in Sanskrit occupy the central
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place (for this study only printed texts, not manuscripts, have been drawn on). In
dealing with these texts I follow Colas who says (2005: 32):
Ritual handbooks make no claim to be perfect works either from a linguistic or

literary point of view. ... Therefore, a philological approch focussing exclusively

on classical grammatical and linguistic criteria is less appropriate to their study.
As the Sanskrit texts dealt with here are mainly written to communicate subject
matter which should be comprehensive to ritual practitioners, and as they are to
be read and understood in close connection with practice (see Colas 2005b: 32),
I decided not to correct the occasional “irregularities” of the language,2 especial-
ly as these “irregularities” are no obstacles to understanding the content. The
evident “irregularities” of the Sanskrit used in the Vaikhanasa ritual texts that I
look at are the result of the dynamics of the non-classical, living priestly Sans-
krit (see Deshpande 1996). Unfortunately, only in very few cases can the texts
dealt with here be chronologically classified. The order in which they are pre-
sented is therefore determined by their content. Moreover, as many of these texts
are preserved only as short citations, they cannot be reconstructed as they were
structured as complete texts (see esp. 2.2.3-6).

However, since this work relies on the study of the relevant texts and on
fieldwork, the frame of mind that guides this work is based not only on the
(seemingly) stable textual representations, but also on my interaction with those
people who “own” and perform these rituals today, and to whom these rituals
are meaningful constituents of their identity. My research confirmed that ethno-
graphy and ethnology can help gain a better understanding of what is not ob-
vious in the texts. However, being aware that ethnography can also be mislead-
ing because we might be tempted to read ancient texts in the light of present day
practices (see Colas 2005b: 28f.), I present the diverse material and its analysis
separately and only combine the findings in the final section of the book. John
Strong calls this method “exegetical exploration” (Strong 1992: xii): not a single
text or other material, but a particular issue is focused on for presenting and dis-
cussing the problematics of a given tradition. The effort to understand these
issues is further developed “by the perspectives of different contexts and co-
texts” (Strong 2004: xv). Nevertheless, what I present, in the book as well as on
the DVD, is my perspective and interpretation of situations and texts, adding just
another point of view to the perspectives of the members of the Vaikhanasa tra-

2 Sanskrit terms and texts are transcribed according to the standard conventions. Tamil
terms and textual passages are transcribed according to the conventions used by the Mad-
ras Tamil Lexicon. In transcribing these texts, which are printed in Telugu, in Grantha and
in Devanagarf script, I follow the texts as printed, and make no corrections to the spelling.
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dition.” I decided to change the names of those persons mentioned in the section
3.1 dealing with past and ongoing controversial issues. In contrast to that, in the
section 4.3 on the ritual events I attended the names of the actors are given: they
invited me, they agreed to being filmed, they received a copy of the unedited
film after the event, and they act. So we should learn their names.

The DVD that goes with this book presents the video coverage and still pic-
tures of three visnubali performances. I perceive this visual representation also
as a “way of knowing” (see Grimes 2006: 40), which at the same time grants ac-
cess to data. Apart from the introduction to the DVD, I chose to use subtitles in-
stead of voice-over, in order to retain as much of the sensorial experience of the
ritual as possible. The DVD thus adds sound, colour, and motion to the textual
descriptions and interpretations of the events. I wish to convey that the rituals
talked about and analysed are not performed in a remote past, but that they are
integral part of the everyday religious life of those who perform them.® How-
ever, when I shot the rites, I was a novice in the field of videoing, and in the be-
ginning I planned to use the coverage mainly as a visual notebook. The DVD is
not a documentary of the events, although one of the performances is given in
full. Instead, I decided to arrange the material in a way that reflects my analysis,
guided by a comparative perspective.5 The material presented, edited and alrea-
dy pre-interpreted as it may be, gives the reader/viewer the possiblity “second
level participation.”

I wish to thank all the performers and participants in the rituals, who not only
so generously invited me to take part at these important events, but who also pa-
tiently bore with my ignorance and shared their knowledge, opinions and experi-
ence with me: K. Balaji Bhattachar and his wife Shrividya, their families, and
the priest Katukallur S. Manivanna Bhattacarya with assistants, Jvala Narasim-
hacaryulu and his wife Kalyani with their families, and the priest Parankusha

3 However, it is important to note that the views and perspectives represented in the book as
well as on the DVD are for the most part male ritual specialists’ perspectives: men author-
ed and transmitted the ritual texts, men are the main agents in the performances (as priest
and as officiator), and men offered their interpretations of the rituals to me. The women’s
voices and their understanding of the rituals were not within the scope of my investiga-
tion, but are certainly not less important than male perspectives.

4 The attitude I aimed at is perhaps best described by what Peter Kopping calls ‘surrender’:
“Surrender implies the attentiveness with which we listen to musical performances, or that
is characteristic of lovers’ relationships, this relationship which leads not to a losing of
self but to finding of it” (Kopping 2002: 259; quoted in Rao 2003: 20).

5 A detailed description and suggestions on how to view the DVD is given as Appendix 2 in
this book.
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Rangacaryasvami and assistants, Shrinivasa Cakravartin, his wife Vasudhara
and their families, and the priest Parankusha Vasudevacaryulu and his assistants.
Obviously, this work would not have come into existence without the help of
many individuals—only some of them can be mentioned here by name. I am
especially indebted to Dr S. Muttubhattar (Chennai) and A. Rangacharyulu (Vi-
jayawada), who helped me in many ways. Thanks are also due to Dr S. Sudar-
shan, the late D.V. Chari, P. Jagganatha Charyulu and his family, Dr Lakshmi
Narasimha Bhatta, P. Bhatta Brahmacaryulu, Dr M. Narasimhachari, Dr K.K.A.
Venkatachari, Dr M.A. Venkatakrishan, Venkatakrishnan Parthasarathy Bhatta-
car, Ch.B.R.K. Charyulu, A.G. Krishnamacharyulu, Dr Kameshwari, N.S. Par-
thasarathy Bhattachar, Dr Dominic Goodall, Parthasarathi Bhattacharya and Go-
palakrishna Bhattacharya, Gopalakrishnabhattacarya, Anjana und Michael Das-
Hasper, G. Prabhakara Charyulu, S. Raghuvirabhattacarya, P.V. Ramanacharyu-
Iu, the late Vedantam Ananta Padmanabhacaryulu Garu, Sylvia und Raghu
Stark-Raghunathan, P.K. Varadha Bhattachar and his family, Nalluru Vikhanasa
Bhattacharyulu, N.S. Dikshitalu, Sthapathy A.B.L. Guhanathan and Mrs Lalita.

Especially Reinhold Griinendahl, Gérard Colas, Guy R. Welbon, Siglinde
Dietz and Thomas Oberlies helped me with fruitful discussions, Alexis Sander-
son kindly commented on some of my translations, and towards the final stage
of the making of the DVD I profited a lot from valuable suggestions by Srilata
Raman, Ronald L. Grimes, Donna L. Seamone, Darrell Grimes, Anne Peters,
and Erik de Maaker. Moreover, I am greteful to Will Sweetman who prepared
the draft translation of the book into English, to Manfred Kriiger who produced
the DVD with me, and to Malcolm Green who checked the language of the
DVD’s subtitles. Among the many friends and good colleagues I wish to especi-
ally thank Jorg Gengangel and Axel Michaels who brought me to Heidelberg
where I found very stimulating working conditions in the Collaborative Re-
search Centre on “The Dyamnics of Ritual” (SFB 619) while I worked on this
book.

This book with DVD has been made possible through the generous funding
of the DFG (Deutsche Forschungsgemeinschaft), first with a travel grant in
1998, then with a Habilitandenstipendium from 2000 to 2002, and finally by
funding the publication of the book along with the DVD. I would also like to
thank the University of Oslo for a generous contribution to the funding to this
book with DVD.
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The present work examines and analyses the ritual tradition of the Vaikhanasas,
a Brahmanic community in South India.® The members of this group serve as
hereditary priests in Visnu temples, large and small, in the Indian states of Tamil
Nadu, Andhra Pradesh and Karnataka.” The repeated reformulations of the Vai-
khanasas’ identity as a group of ritual specialists dealt with in this book illumi-
nate the development of this Indian religious tradition from the premodern peri-
od to the present in adaptation to and encounter with changes in the socio-religi-
ous environment. I concentrate on what makes a person eligible to perform the
rituals in Visnu temples: does birth, or initiation, create the ideal intermediary
between humans and the god? This controversy has been ongoing for centuries
among South Indian devotees of the god Visnu (Vaisnavas). For several centu-
ries the discussion centered around the question of whether the Vaikhanasa
priests must undergo an initiation including a branding on the upper arms, or
whether their life-cycle rituals, and in particular the prenatal life-cycle ritual vis-
nubali, make them eligible to perform temple rituals. As hereditary temple
priests the Vaikhanasas’ stance is explicit: only they are Visnu’s children, preor-

6 The Vaikhanasas refer to themselves in English as the “Vaikhanasa community.” This com-
munity shows several features of a Brahmanic subcaste, such as transregional endogamy,
commensality, and the hereditary profession as temple priests or as ayurvedic doctors.

7 There are also temples in Kerala and Orissa which follow the Vaikhanasa ritual system.
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dained for temple service already before birth. Others, who receive an initation,
are only Visnu’s adopted children—or even his slaves.

In this book several perspectives on visnubali, the central Vaikhanasa ritual
in question, will be examined. First, I will deal with the changes in the interpre-
tation and—along with it—in the description of the “proper performance” of this
ritual in Vaikhanasa Sanskrit texts from the the mid-15" century to the 20" cen-
tury CE. Second, three concrete examples of local conflicts about the question of
whether the Vaikhanasas require initiation will be presented and analysed.
Third, three examples of present day performances of visnubali will be present-
ed, documented on the accompanying DVD and interpreted in the light of the re-
lation between text and performance, highlighting the importance of the acting
priest’s ritual competence.

In all parts of this book, an understanding of the rituals in their socio-religi-
ous contexts is aimed at. It is presupposed here that there always exists an inter-
dependence and close interaction of ritual and context, and that (when need aris-
es) ritual performances and the meaning attributed to these rituals are readily
adapted to changing circumstances. One main reason for this, I argue, is that the
rituals dealt with here are “lived religion”8 and as such are practices that would
become extinct if they lost contact with and relevance for the living world.” This
detectable flexibility of ritual stands, however, in stark contrast to the Vaikhana-
sas’ own traditional view. Their texts assume a continuity from time immemori-
al: the god Visnu incarnated in the form of the school’s founder, Vikhanas, and
taught the authoritative texts of this tradition, the Vaikhanasasiitras and the con-
tent of the Vaikhanasasamhitas to four sages, the Rsis. They then wrote down
the content of these texts in abbreviated form. The traditional view is that since
the time of the Rsis the Vaikhanasas’ ritual texts have been passed down in this

8 1do not, however, subscribe to the view that all ritual is necessarily religious ritual.

9 On the extinction of ritual systems, see Hiisken 2007b. I use the term “ritual” in this work
in a rather narrow sense, because the concrete actions I deal with are rituals in a narrow
sense: they are actions characterized by repetition and a verbal as well as cognitive fram-
ing, they are formally stylized, they refer to scripts and models, they are perceived and en-
acted as different from everyday behaviour, they are invested with (diverse) meaning(s),
they consist of building-blocks (rites), they are culturally constructed and traditionally
sanctioned, they take place at a specific place and/or time, they are structured, ordered, se-
quenced, and rule-governed (see Snoek 2006). Moreover, unlike Grimes (for example, in
2006b: 13), I use the term “ritual” for the idea as well as for the specific action. “Rite”
here denotes an element, a building block within a ritual. However, “ritual” is not a term
usually used in the Vaikhanasas’ discourse. There, rather the type of ritual is named. One
example is samskara, which I refer to as a “life-cycle ritual.” On the term and concept “ri-
tual” in South Asian languages, see Michaels 2006.
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form and the rituals have been performed in accordance with these texts ever
since."”

From a textual scholar’s point of view, however, it is evident that a major
change has in fact taken place in this tradition: a vedic “branch” (sakha) with its
own siitra turned into a community of temple priests with an extensive literature
on temple ritual. The oldest extant works of the Vaikhanasas do not even men-
tion their profession as vaisnava temple priests: the Vaikhanasasiitras are ritual
texts which describe the solemn sacrifices and the domestic rituals for this vedic
branch. In these works the cult of Visnu as Narayana is not yet prominent, al-
though a sectarian tendency towards vaisnavism is discernible (see Krick 1977).
Only in inscriptions from the 9™ century CE onwards are the Vaikhanasas de-
scribed as ritual specialists who also serve god on behalf of others."" It appears
that it was also in this period that the Vaikhanasas began to compose texts for
temple rituals, the so-called Vaikhanasasamhitas. The history of the Vaikhanasas
during the centuries which elapsed after the formulation of the sitras (3™ /4"
cent. CE) and before the formulation of these inscriptions and the early samhitas
is unknown.'? However, as temple priests they produced many texts on temple
ritual, but also on the domestic rituals of their tradition. For it is above all with
their specific domestic rituals, which they derive from the Vaikhanasasmartasii-
tra, that the Vaikhanasas identify themselves, and distinguish themselves from
other (ritual) traditions. This emphasis on the specific domestic ritual tradition is
inextricably bound up with a shift in the balance of religious power in South In-
dian vaisnavism, which made itself felt after the 12" century: the so-called Sri-
vaisnavas established themselves as the dominant power among the Vaisnavas;
at the same time this tradition opened itself also to non-Brahmanic groups. As a
consequence of this development the Vaikhanasas appear to have been increas-
ingly marginalized as temple priests. The prenatal life-cycle rituals (garbha-
samskara) of the Vaikhanasas then played a key role in their efforts to assert
their position as ritual specialists in temples through a reformulation of their reli-
gious and ritual identity. This change, manifest in the change in the interpretati-
on and performance of the prenatal life-cycle ritual visnubali (“the offering to
Visnu”), is presented and analysed here.

Some of the questions guiding this investigation are the following: How
ought we to understand the notion of “unchanging rituals” in the Vaikhanasas’

10 On the legendary origin of the Vaikhanasas see the detailed account in Colas 1996: 16ff.

11 See Colas 1996: 58ff.; see also Pathak 1959.

12 It is even uncertain, whether we in fact can speak of an uninterrupted Vaikhanasa tradition
(see Colas 1996: 42-44).
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case? Why is this notion of the rituals’ stability so important for the self-percept-
ion and representation of this group? What this group perceives as an attack on
the “core” of their identity is of most interest here. It is evident that in the con-
text at hand, rituals—and especially rituals of initiation—are an important marker
of identity.13 These rituals serve to determine the boundaries of the group.14
However, as rituals not only reflect, represent and alter identity, but also are sub-
ject to changes themselves, the present work addresses both the question of the
function of rituals in the formation, maintainance, and alteration of identity, as
well as the question of how rituals are transformed as a consequence of a chang-
ing self-perception of a group in a specific historical and local setting.

Printed Sanskrit texts of the Vaikhanasa tradition form the starting point of
the investigation. Here, this work breaks new ground with respect to the texts on
which it is based. Since the mid-twentieth century Indian and Western indologi-
cal research has engaged with the Vaikhanasas mainly as a vedic tradition, based
solely on their sttras (see 1.1). An exchange of letters between the Sanskritist
Willem Caland and the Vaikhanasa scholar Parthasarathi Bhattacarya (see 1.3)
in the late 1930s brought the extensive literature and the living ritual traditions
of the Vaikhanasas to attention in the West."” Between 1944 and 1959 Parthasa-
rathi Bhattacarya published several articles, and later Raghavaprasada Caudhart
and Laksminarasimha Bhatta likewise published several shorter works on the
Vaikhanasa tradition.'® Prompted by Willem Caland, some scholars of the Ut-
recht school also worked on this tradition’s texts on temple ritual, the Vaikhana-
sasamhitas. Thus, Jan Gonda gave attention to the change in the use of the man-
tras prescribed in the siitras in some of the samhita‘ls,17 and in 1965 Teunis Goud-
riaan published what remains so far the only complete translation of a Vaikhana-

13 The Vaikhanasas’ specific identity as a group of ritual specialists is here understood as
one of many social identifications, which together constitute the Vaikhanasas’ social iden-
tity. “Vaikhanasa identity” thus refers to their orientation to, and interaction with others,
as well as to their recognition and acknowledgement by others. As the demarcation line
between both self and other is here always defined through ritual, the Vaikhanasas will in
what follows be treated as first and foremost representatives of a ritual tradition, even
though other factors (theology, soteriology, etc.) also constitute important components of
their religious identity.

14 Rituals can establish a group’s boundary as forms of social practice (see Mol 1978a: 7) or
even, as in the present case, as manipulation of the body through branding and wearing of
a visible sign on the forehead.

15 See especially Caland 1928, also the foreword in Caland/Vira 1941.

16 See Caudhart 1967, 1972, 1986 and 1995; Bhatta 1972a and b; see also Gode 1961; Nara-
simha Reddy 1983; Ramanuja Tatacarya 1990.

17 See Gonda 1954 (234-262), 1972, 1977b, 1979 and 1981a.
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sasamhita into a western language.18 Almost two decades later V. Varadachari,
in his seminal work Agamas and South Indian Vaisnavism (Madras, 1982) offer-
ed a precise and insightful summary of the contents of many edited and unedited
Vaikhanasa texts on temple ritual."” Since the late 1970s, the French scholar Gé-
rard Colas has worked continuously on these texts in particular. He studied the
connection of the Vaikhanasasiitras to other texts of the same genre and probab-
ly of the same period,20 discussed individual questions of rituals and the specific
tradition of the Vaikhanasa school on the basis of their samhitas and other
texts,zl and published a partial edition and translation of the Vimanarcanakalpa,
the ritual text of this school most widely used in contemporary practice.22 The
results of his dissertation on the Vaikhénasasamhit5523 informed his seminal work,
Visnu, ses images et ses feux. Les métamorphoses du dieu chez les Vaikhanasa
(1996). Therein he deals in detail with the ritual texts ascribed to the four mythical
Rsis.24 The further extensive literature of the Vaikhanasas has nevertheless until
now scarcely been studied;” still less has the contemporary situation of this vais-
nava group and its rich tradition been granted scholarly attention.”®

18 In addition Goudriaan dealt with the Vaikhanasa tradition in two articles in 1970 and
1973. For a review of Goudriaan’s translation, see Brunner 1969.

19 In India in the 1990s two works were published, entitled Vaikhanasagama (Ramachandra
Rao 1990) and Vaikhanasa Agama Kosa (1991; the series was continued 10 years later).
These contain extracts from the sambhitas, arranged according to content.

20 See Colas 1992 and 1994.

21 See Colas 1986a, 1986b, 1988, 1989 and 1992.

22 See Colas 1984b and 1986b.

23 See Colas 1995b.

24 On pp. 94-97 Colas presents a relative chronology of the Vaikhanasasambhitas and shows
that the oldest group of samhitas was probably composed after the ninth century and be-
fore Vedantadesika (14th century). The newer samhita texts are considerably more di-
verse, which makes even a preliminary dating virtually impossible.

25 Even though Caland had already been made aware of the Dasavidhahetuniripana by Par-
thasarathi Bhattacarya (see Caland 1928: 235f.), this text was not subsequently dealt with
(see also Ramachandra Rao 1990: 24-26). Of the extracanonical works, until now only
the Sitrabhasya of Nrsimha Vajapeyin (Muttu 1996) and the Moksopayapradipika (Colas
1985) have been studied.

26 At present, apart from Gérard Colas (see bibliography, s.v. Colas), only Guy R. Welbon
(Philadelphia, U.S.A.) studies this tradition. From the 1960s he collected material on his
many research visits to South India. He also photographed and filmed some rituals in Vi-
jayawada and Machilipatnam (see Welbon 1984). Welbon’s fieldwork in Andhra Pradesh
was acknowledged in detail in an issue of the monthly journal Vaikhanasapattrika in the
1980s. He informed me in 1998 that he is writing a monograph on two great Vaikhanasa
scholars of the 20th century, namely Parthasarathi Bhattacarya (see 1.3) and Anantapad-
manabhacaryulu Garu (see 4.6.2).



18 Introduction

In this book special attention is given to those texts in which the Vaikhanasas
seek to distinguish themselves from other religious groupings, and in which they
demarcate their own tradition over against other vaisnava traditions. The Vai-
khanasas strove to define and defend their unique identity through Vaikhanasa
texts on temple ritual, the samhitas and still more in the domestic ritual literatu-
re. These texts continually—albeit rarely explicitly—use the arguments which
were first systematically developed by the Vaikhanasa scholar Srinivasa Diksita
in his text Dasavidhahetuniripana, “the description of the tenfold reason (why
the Vaikhanasas are superior).” This text gives information on the situation of
the Vaikhanasas and on their strategies to establish their superiority over other
traditions. Therefore, the Dasavidhahetuniriipana lies at the heart of this investi-
gation. The central issue which runs through the Dasavidhahetuniripana con-
cerns the legitimation of the Vaikhanasas, as priests, to establish contact be-
tween the devotees and god. This right seems to have been challenged and the
relevant discussion remained alive until well into the twentieth century.

Part 1 is entirely given over to the Vaikhanasa Sanskrit text Dasavidhahetu-
niriipana. Its author Srinivasa Diksita is introduced (1.2) after the background
and aims of this text, together with its position within the literature of the Vai-
khanasas is given (1.1). Then follows an evaluation of the relation of the Dasavi-
dhahetuniripana to its Sanskrit commentary. Particular attention is paid to this
commentary’s author, Parthasarathi Bhattacarya, as it is his influence which was
decisive in the formation and representation of the Vaikhanasa community of the
twentieth century (1.3). To this is added an overview of the literary, historical
and intellectual context from which the Dasavidhahetuniripana emerged (1.4).
The text itself is available in electronic form at the website “Gottingen Register
of Electronic Texts in Indian Languages” (http://www.sub.uni-goettingen.de/eb-
ene_1/fiindolo/gretil.htm).

In the Dasavidhahetuniriipana, still more than in the Vaikhanasasambhitas,
reference is made time and again to the fact that the Vaikhanasa tradition is “ve-
dic”: because the Vaikhanasas follow the vedic Vaikhanasasiitra, they are “ve-
dic.” In this regard it is particularly important that they have undergone the eigh-
teen life-cycle rituals (samskara), prescribed by their siitra. Only then are they,
and they alone, entitled to perform the temple rituals.”” On the basis of the ritual
texts of the Vaikhanasas, it can be shown that the meaning and function attri-
buted to several life-cycle rituals—and with them their execution—have under-
gone considerable changes. Above all, of the five prenatal life-cycle rituals, only
one has developed into an essential characteristic of the Vaikhanasas and up to

27 See also Colas, 1996: 137 and 150f.
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the present day plays an important role as marker of their specific identity. At
stake in the debate with other vaisnava groups is the right to perform temple
rituals, and at the heart of this discussion lies the question whether a temple
priest must bear a branding on the upper arms as part of an initiation, or whether
for the Vaikhanasas the prenatal life-cycle ritual called visnubali serves the same
purpose. Also in question is the Vaikhanasas’ contention that initiation and
branding does not entitle one to perform rituals, and thereby serve as an interme-
diary between humans and the god.

In establishing a causal connection between the vedic-ness (vaidikatva)28 of
their tradition and eligibility to perform temple ritual the Vaikhanasas use two
frames of reference: the Veda and temple ritual. The Veda, in which temple ritu-
al is largely unknown, is declared the primary factor which legitimates the Vai-
khanasas to practise temple ritual as their profession. What idea lies hidden be-
hind this connection of opposites? Most promising here is the Vaikhanasas’ dis-
cussion of why the pejorative term for temple priests, devalaka, is not to be used
for them (2.1.2). This discussion ultimately concerns the central issue, whether
group membership and religious legitimation is achieved through descent or
through initiation: is one born, or made, a true follower of Visnu? For the Vai-
khanasas, who emphasize their prenatal samskaras, their specific identity is dir-
ectly linked to descent and marriage. Initiation and/or conversion into their
group are thus impossible. As this inherited identity is constituted without free-
dom of action or will, it is felt to be beyond discussion.” By contrast the notion
of initiation includes a certain permeability: although certain preconditions have
to be fulfilled, it is in principle possible to become member of a group through
initiation. The Vaikhanasa author Srinivasa Diksita is distinguished by the fact
that he connected both ideas hierarchically, and thus adapted the Vaikhanasa tra-
dition in the course of the debate over this life-cycle ritual to competing group-
ings who favored initiation. Nevertheless it is precisely by doing so that he se-
cured the continuance of the Vaikhanasas’ own distinct tradition. In order to
trace this process, in this work reference will also be made to sources from the
rival vaisnava ritual school, the Paficaratra. Although the sources allow neither a
relative nor, still less, an absolute chronology for this process, at least glimpses
of it can be presented on the basis of the inner logic of the textual traditions.

In part 3 the recent past and the present are dealt with. The conflict over ‘ini-
tiation versus visnubali’ apparently remained current for centuries—at times

28 In this model, the Vaikhanasas are above all characterized by their vedic-ness (vaidika-
tva), by contrast to other traditions, which are described as “tantric” (tantrika).
29 See Michaels 1998b: 88; see also Giesen 1999: 18ff.
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seeming to lie dormant, while at other times flaming as open dispute. For the
19™ and 20" centuries some external textual witnesses are available. The dispute
in part led even to physical clashes and in many places a solution was sought
through resorting to legal courts. Here court records for one such clash in Sin-
ghapérumal (Tamil Nadu) are presented and analysed, occasionally supplement-
ed by statements of individuals who were involved in these conflicts. It is appar-
ent here that such clashes were never limited to the religious arena, but also sig-
nificantly influenced, and were influenced by, other contextual factors. The
function of ritual in social interaction will be highlighted in the light of what the
sources reveal about the rituals’ significance for diverse interest groups, who
sought to advance their religious, economic and political interests simultaneous-
ly. The materials are sifted to show which arguments are brought forward for the
diverse positions and how these arguments changed in the course of the docu-
mented development. The analysis points to fundamental shifts in power relati-
ons, which are expressed by the changing course of the debate. It is apparent that
here too the dichotomy of family descent and voluntary membership to a group
plays an essential role, even though over several decades arguments other than
those substantiated in textual sources were used.

While in part 1 and 2 it is demonstrated that not only textual prescriptions but
also the meaning attributed to a ritual can change, depending on the contextual
necessities, and while in 3.1 the changing discourse on ritual in the context of a
legal dispute is traced, part 4 accounts for the fact that ritual is informed not only
by texts, but is a practice and performance in the first place.3 % Ritual is obviously
a kind of action, and the analysis of concrete enactments at a specific time, in a
specific place, and by specific groups and individuals is crucial for understand-
ing central factors informing a ritual’s change or stability. However universal
the rituals may be, they are always also particular (Grimes 2006b: 2). This is ob-
vious from the comparison of the primary ritual handbooks with three actual
performances of the visnubali ritual in part 4: the performance is not a one-to-
one enactment of the textual prescriptions (4.4).>' Three enactments of visnubali
that I witnessed and documented are described and compared with the texts that
are used during the performance, and with each other. This documentation is il-

30 Grimes says (2006: 42): “’The real rite’ is a construct that glosses over the differences
among three things: ritual texts, ritual performances, and ritual memories.”

31 Tambiah (1979: 115) already indicates this “dual” aspect of rituals: on the one hand they
appear invariable and stereotyped, on the other hand no performance is ever one and the
same ritual as another. For a critique of Tambiah’s still too static view on ritual see Gri-
mes 2006: 136. On the structure and the ‘individualizing’ factor of vedic sacrifices and
samskaras, see B. K. Smith 1989: 127-137.
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lustrated with photographs. Additionally, this book contains a DVD; and the ma-
terial presented on the DVD is part of the primary material used in the writing of
part 4. Despite almost identical wording in the ritual handbooks the enactments
diverge greatly from one another. The analysis deals with the questions of how
the connection between text and performance can be characterised and what this
implies for our understanding of ritual texts in the given setting. Here it becomes
clear that the acting priest decisively contributes to a ritual’s actual form, where-
as not a single word is said about his role in the ritual texts. How does such a seri-
ous discrepancy between text and performance come about? A still more informa-
tive question here concerns the reasons why this discrepancy is not felt to be such
by the participants themselves. During the ritual the priest embodies theoretical
and practical competence. Therefore the socio-religious context in which a priest
acquires his special abilities and qualifications will also be discussed. Section 4.6
is concerned with the individual careers of three such ritual specialists.

The present work is dedicated to diverse dimensions of those rituals which
substantially mark the specific Vaikhanasa identity. Through changes in these ri-
tuals, the Vaikhanasa tradition is “invented” anew, and canonized again.32 In
part 5 answers will be sought to the questions which arise in the light of the
historic conflict of the Vaikhanasas with the Srivaisnavas. In what ways did the
religious tradition of the Vaikhanasas change, how did it adapt to other compet-
ing movements, where did it seek to differentiate itself? What role did rituals
play in this process? It is clear that rituals change with (religious) identity. Ritu-
als are nevertheless generally perceived rather as eternal and invariant.”® There-
fore sequences of actions repeated in the same way are in popular parlance fre-
quently termed ‘ritual.” However, the rituals to which the Vaikhanasas constant-
ly appeal are quite clearly neither static nor closed systems. The tradition evi-
dently tends to incorporate innovations very quickly.34 Causes of change in ritu-
als are to be sought both within as well as outside the Vaikhanasa tradition. The
Vaikhanasas themselves perpetuate the view that their tradition is unaltered
“since time immemorial.” They thus see their own tradition through just those
glasses which are usually willingly put on in the observation of rituals: rituals
are felt to be fixed and unalterable, which in fact they are not. Do theoretical ap-
proaches, which seek to explain why flexible rituals are felt to be fixed, there-

32 What Tambiah (1979: 136) says of poets in purely oral traditions is equally valid for the
performance of rituals: “in fact he preserves the tradition by the constant recreation of it.”

33 See Staal (1979: 11): “rituals are always guarded jealously and with extreme conservati-
vism” and Platvoet (1995: 28): “Ritual is an ordered ‘flow’, or sequence, of social inter-
action, conventionalized and formalized by repetition and thereby made customary.”

34 Platvoet (1995: 30f) calls this “traditionalizing innovation.”
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fore also explain the image which the Vaikhanasas themselves form of their tra-
dition? Or conversely, does the investigation of exactly this dimension of the
Vaikhanasa tradition offer solutions to the question of why rituals in general are
perceived to be fixed? In part 5 such questions are contemplated.



1 The Dasavidhahetuniriipana

The Das’avidhahetunirﬁpana,35 “the description of the tenfold reason (why the
Vaikhanasas are superior),” is the first extant Vaikhanasa text which explicitly
expresses the central positions of this ritual school over against other vaisnava
traditions. The text’s date is unclear, but there is strong evidence that it was
composed later than 1350 CE (see 1.2). The author Srinivasa Diksita felt himself
obliged to differentiate his position from other traditions, and thereby to empha-
size the merits of the Vaikhanasas. He clearly perceived his own ritual tradition
to be under threat. The object of parts 1 and 2 of this book is to examine the un-
derlying religious conflict on the basis of written sources, and to analyse the
Vaikhanasas’ strategies, which were intended to establish them as a distinct and
hierarchically superior group of vaisnava temple priests in the religious milieu of
South Indian temple culture.

In the Dasavidhahetuniriipana several distinctive features of the Vaikhanasa
school are emphasized and elaborated, often in order to demarcate them from ri-
val ritual traditions such as the Paficaratrins. The explicitly stated intention of
the Dasavidhahetuniripana is to demonstrate the Vaikhanasas’ superiority over
other traditions (DHND 2.1-3):

Now the tenfold reasons will be mentioned to show the superiority of the Vai-
khanasasiitra over all other satras, which is composed by the four-faced [god]
Brahma, who is (also) referred to with the word vikhanas, (and) who is created
by the highest Brahman, (namely) the glorious Narayana who is characterized by
all the auspicious qualities like truthfulness etc., and to show the superiority of
those following this (Vaikhanasa) siitra over all others.

At the start of the Dasavidhahetuniripana the author presents, in abbreviated
form, the ten statements which he employs to underpin these claims and for
which the text is named (DHND 2.5-9):

These (ten reasons) are [1:] because it [the Vaikhanasasutra] is established by
Vikhanas, who is the cause of the entire world; [2:] because it is the first among
all siitras; [3:] because it follows the way of the $ruti in all (its ritual) actions; [4:]
because it teaches all its (ritual) actions with mantras; [5:] because it has niseka

35 The text is an introduction to the Tatparyacintamani by the same author, a commentary
on the Vaikhanasasmartasitra, to which it is also prefixed in its DevanagarT edition. The
few statements of the editor Parthasarathi Bhattacarya on the manuscripts he used suggest
that the two texts have always been handed down together. The contents also suggest this,
for the Tatparyacintamani occasionally makes reference to the Dasavidhahetuniriipana or
assumes knowledge of its contents.
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as its first life-cycle ritual; [6:] because it teaches the eighteen bodily life-cycle
rituals; [7:] because it contains the totality of (ritual) actions together with their
components; [8:] because it is accepted by Manu etc.; [9:] because of the ab-
solute supremacy of the glorious Narayana, who is the only cause of the entire
world; [10:] and because of the evidence, that those who practice the dharma as
expounded in this sttra, are dearest to the Adorable One.
These reasons are laid out one after another in what follows in the Dasavidhahe-
tuniriipana, the length of the ten sections differing greatly. Srinivasa Diksita
cites different Grhya- and Dharmasiitras, the Mahabharata, the Ramayana, di-
verse dharmasastras, upanisads and puranas, some ritual texts of the Paficaratra
tradition, and Vaikhanasa texts on temple ritual. The author connects these
(mostly metrical) quotations with his own statements and explanations in prose.
By and large Srinivasa Diksita relies in his arguments on texts which were
apparently either generally accepted as authoritative in his time, or on texts of
his own or the rival ritual tradition. All are anonymous in so far as they cannot
be ascribed to any historical author. Srinivasa Diksita conspiciously neither re-
fers to his contemporaries nor does he mention his immediate predecessors. A
chronological classification is therefore very difficult (see 1.4). In what follows,
the position of the Dasavidhahetuniriipana within the Vaikhanasa literature shall
be described.

1.1 On Vaikhanasa literature

Since the third century of the Common Era the Vaikhanasas have produced an
extensive literature, chiefly in Sanskrit. The composition and publication of
works in this tradition continues today, perhaps more than ever (see Hiisken
2001b). Unfortunately, the works not by contemporary authors are not yet even
close to being chronologically classified. As so often with Indian literature, es-
pecially with texts on rituals, so also these texts have undergone many times a
process which Hans Bakker (1989: 331f.) describes as “composition in transmis-
sion”: in the course of their being handed down, they are continually modified
and amplified, the alterations being made in a formulaic style with little indivi-
duality. This certainly applies to the texts assigned to authors who cannot be pla-
ced historically, but also to the texts of historical authors.

One recurrent theme throughout all the Vaikhanasa literature is the appeal to
the Vaikhanasasttra as primary authority.36 The term Vaikhanasasttra is used as

36 Traditionally, a siitra is described as “complete” when it contains each of the following
sections: grhyasitra (relating to domestic ritual), Srautasiitra (relating to the solemn sacri-
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a short form of Vaikhanasasmartasitra (also Vaikhanasakalpasiitra) which con-
sists of Vaikhanasagrhyasitra, Vaikhanasadharmasitra and Vaikhanasaprava-
rasitra. These three parts are often handed down in one manuscript. The siitra
was probably not composed before the third century of the Common Era.”” Both
the Vaikhanasasmartasitra and Vaikhanasasrautasitra have been edited in In-
dia and Europe several times, but only the grhya- and dharmastitra have been
translated into western languages.38 It was on the basis of these texts that a num-
ber of European scholars became preoccupied with the characteristics of this ve-
dic school in the early 20" century.39 This period also saw the start of active edi-
torial work—prompted especially by the Vaikhanasa scholar Parthasarathi Bhat-
tacarya—in the small village Igavaripalem in the south of Andhra Pradesh. The
publication series Srivaikhanasagranthamala was established there, and it was
there that a number of texts of the tradition were published—in limited editions
and printed in Telugu script—for the first time.*’

While the only printed text on the solemn sacrifices is the Vaikhanasasrauta-
sﬁtra,41 there is a whole series of treatises dealing with domestic rituals of this
tradition. Apart from the two extant commentaries on the Vaikhanasasmartasiit-
ra, namely the Vaikhanasasutrabhasya of Nrsimha Vajapeyin and the Tatparya-
cintamani of Srinivasa Diksita (see 1.2 and 1.4), a series of ritual handbooks
must be mentioned here. These so-called Prayoga texts contain various detailed
and practically-oriented instructions, which may be consulted for teaching or
even during the performance of the rituals. By contrast to the commentaries,
these texts mostly do not quote the siitra word for word, but describe how that

fices), dharmasiitra (codes of conduct) and Sulvasttra (mathematical calculations relating
to sacrifices and altars). The Vaikhanasasiitras do not contain a Sulva section of their own,
but a chapter entitled “pravarasiitra,” which deals with genealogy. There exists also an
“appendix” to the sttra, namely the Vaikhanasagrhyaparisistasiitra, which has most prob-
ably not been preserved but for some quotations given in the Dasavidhahetuniriipana and
the Tatparyacintamani (see 1.4).

37 On the dating, see Bloch 1896, Caland 1926 and Keith 1930.

38 A German translation of the Vaikhanasadharmasiitra by Eggers (1929) was published at
the same time as Caland’s 1929 translation.

39 In 1896 the first western researcher to work on the Vaikhanasasitras, Theodor Bloch,
completed his habilitation thesis entitled Uber das Grhyasiitra und Dharmasiitra des Vai-
khanasa. This was followed by articles by Caland (1926, 1928, 1930), Sieg (1930), Char-
pentier (1930), Randle (1930) and Keith (1930).

40 See Colas 1984a; see also Hiisken 2001b.

41 In Andhra Pradesh a prayoga text by Bharadvaja Krsnamacarya on the Vaikhanasasrauta-
sitra entitled Adhanasaptaka or Vaikhanasasrautaprayogaklpti is said to exist. I was not
able to trace this text.
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which is alluded to in the siitra is to be translated into ritual action. In this the
prayogas do not necessarily follow the order of events as specified in the sitra,
but are rather arranged according to the sequence of the performance in actual
practice. In Andhra Pradesh and Tamil Nadu today, the texts Pirvaprayoga and
the Sitranukramanika are used for domestic rituals, with the exception of death
rituals (see 4.3).42 The death and ancestor rituals are described in separate ritual
handbooks.” Besides these compendia there are also some publications devoted to
the description of particular life-cycle rituals (samskara). These works date from
the twentieth century and are mostly composed in Telugu, Tamil and Sanskrit.*!
Finally there are some publications concerned with daily and other regular ritual
activities such as the the twilight rituals, the application of the sect marks, ete.®

A particular mantra collection of the Vaikhanasas, the Vaikhanasamantra-
prasna, is closely connected to the Vaikhanasasttras. The formulae, hymns and
verses which are to be recited in the course of various rituals are assembled in
this collection.*® The first four chapters (prasna) contain the mantras required
for domestic rituals,”’ the remaining four chapters provide the mantras for
temple rituals.*® Among these the seventh chapter, entitled Paramdatmikopani-
sad, is of particular significance for the Vaikhanasa tradition and has several
commentaries.*’ Willem Caland, the editor of the Vaikhanasasrautasitra, ap-

42 There is also the Siatradarpana of Nrsimha Vajapeyin (see 2.2.2.2), the Srivaikhanasasii-
triyaparaprayoga and the Sitraprayoga. There appears to have been a whole series of fur-
ther ritual handbooks which are not extant as complete texts. Only short extracts are cited
in Parthasarathi Bhattacarya’s commentaries on the Dasavidhahetuniripana and on the
Anandasamhita (see 2.2.2.3-4,2.2.4.4-7).

43 Paitrmedhikaprayoga, Vaikhanasasraddhaprayoga and Vaikhanasasitriyaparaprayoga.

44 Annaprasanavivaranamu, Upanayanavivaranamu, Caulavivaranamu, Namakaranaviva-
ranamu, Narpatu samskarankalil nanku samskarankal, Vivahaprayoga and Vaikhanasa-
sitriya Asada Upakarma.

45 Ariya ventiya 108 tarmarikal, Ahnikaprasnapatramulu, Ahnikamrta, Urdhvapumdravivara-
namu, Trikalasamdhyavandanamu, Ramadesikahnika, Vadhidharmacandrika, Vaikhanasa-
Sravanaprayoga, Santikalyanamu, Sravanapirnimavaisistyamu, Samdhyavandana, Sam-
dhyavamdanavivarana and Kanyaka jananasoca nirnaya | Brahmacari asoca nirnaya.

46 On the parallel transmission of two recensions of this mantra collection, in places differ-
ing considerably from one another in points of detail, see Colas 1996: 222ff.

47 1In his introduction to the Vaikhanasasmartasitra, Caland discusses the structural corre-
spondences of the relationships between the first four chapters of the Vaikhanasamantra-
prasna with the Vaikhanasagrhyasitra and of the Apastambiyamantraprasna with the
Apastambiyaghryasiitra.

48 The second part of the mantra collection is discussed and translated by Howard Ray Res-
nick in his 1997 dissertation.

49 Paramatmikacandrika, Paramatmikamantravyakhya and Paramatmikopanisadbhdasya.
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parently also had a manuscript for a mantra collection (mantrasamhita) of the
Srautasiitra at his disposal. This text is, however, not extant.”® In addition there
exist more recent compilations of mantras and other texts to be recited during in-
dividual rituals in temples and in the domestic sphere.51

As members of a Brahmanic caste of vaisnava temple priests, the Vaikhana-
sas have produced an extensive literature on temple ritual, the oldest texts of
which are the so-called Vaikhe"masasar.nhite"ls.52 Four Rsis, namely Marici, Atri,
Kasyapa and Bhrgu, are regarded as the authors of these works.” They are direct
pupils of the mythical founder of the Vaikhanasa school, Vikhanas. Together
with the sttras, the Vaikhanasasamhitas, which are all but two in verse, are tra-
ditionally taken to represent the canon of the Vaikhanasas (Vaikhanasasastra or
Vaikhanasabhagavacchastra). In these Vaikhanasasambhitas all aspects of the
temple cult are dealt with: the preparation of a temple’s construction site, its ac-
tual construction, the production of images of the deities and their installation,
the ritual requisites and the preparation of fireplaces in the temple, and the regu-
lar temple rituals including the diverse temple festivals.

Only one of the Vaikhanasasamhitas has a commentary;54 but there are many
handbooks on temple ritual based on the sambhitas. These shorter texts are nowa-
days turned to for practical advice.” For the most part these works consist of
collections of quotations from different Vaikhanasasamhitas. As with the hand-
books for domestic ritual, particularly the newer compilations add explanations

50 See Caland/Vira 1941: xv; see also Gopalakrishnamurty 1966: 36-39.

51 Abdikamantravivaranamu, Vivahopanayanadimamtraprasnarthaprakasika, Vaikhanasa-
mirtabhagavadyajanamantrabhaga, Narayanastaksari mahamantranusthana, Srivaikha-
nasasitrokta dvadasasiuktani, and Srt'matvikanasamunimnukruhz‘tam Srivaikanasasast-
rokta visesasiktarkal.

52 As the structure and content of these texts closely resemble those of the agamas of the Sai-
va schools and of the vaisnava ritual school Paiicaratra, most Indian and western authors
refer to these texts as Vaikhanasagamas. This term is however, not used by the texts them-
selves. Rather, the terms kanda/khanda, adhikara/adhikarana or samhita are used as self-
designations (see Colas 1996: 45; see also Caudhart 1995: 406).

53 The printed samhitas are Adisamhita (Chapter 18), Anandasamhita and Vimanarcanakal-
pa of Marici, Kriyadhikara, Khiladhikara, Prakirnadhikara, Yajiiadhikara and Vasadhi-
kara of Bhrgu, Jiianakanda of Kasyapa and Samirtarcanadhikarana of Atri.

54 Anandasamhitavyakhya.

55 1 was able to observe how during some rituals even complete passages from these hand-
books were read out, where the acting priest did not know the text by heart. Moreover,
these texts are also used in the education of the student priests.
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in modern Indian languages. The texts deal above all with the regular temple
worship, particular religious festivals and temple inaugurations.*®

Beyond strictly ritual works, the Vaikhanasa tradition has produced many
more texts. There are collections of praise songs and poems,57 more general vais-
nava religious texts not exclusively connected to the Vaikhanasa tradition®® and
treatises concerned with themes such as the dimensions of ritual implements and
fireplaces.59 Furthermore there exist accounts of teacher-pupil lineages specific to
the Vaikhanasas® and hagiographies of Vikhanas and Srinivasa Diksita.61

Of interest here are above all those texts in which the Vaikhanasa seek to set
themselves apart from other religious and ritual currents, in which they define
their specific identity over against the other. Some of these works seek to provi-
de a distinctive philosophical profile for the ritual school,”? others again draw
contrasts between the ritual characteristics of their own tradition and those of
other groups."3

56 Arcandtilaka, Arcananavanita, Arcavataramu Sri Vaikhanasamu, Agamavyasasamputi,
Abdikaprayoga, Artistava, Krsnapuskaravidhi, Dhyvarcayajanavidhi, Dhanvantariprati-
sthakalpa, Dhyanamuktavali, Nityarcanavidhana, Nityarcanavidhi, Pratisthanukramani-
ka, Pratisthavidhidarpana, Pratyabdikaprayogadarpanamu, Balakrsnatiruvaradhanamu,
Brahmotsavanukramanika, Bhagavadarcaprakarana, Bhagavadaradhanakrama, Bhaga-
vadaradhanacandrika, Bhagavadutsavanukramanika, Mahasamproksanam, Mahasanti-
prayoga, Mrutsarnkrahanam/Ankurarpanam, Visnvarcanasarasamgraha, Visnvalayarca-
navidhi, Vaikhanasam, Vaikhanasavispvaradhanakrama, Srikasyapasmrti, Verkatesvara-
subhodhaya, Vaikhanasanityarcanavidhi, Samiirtasamanyarcanavidhi, Snapanavidhi,
Snapanani, Hanumadarcanoktavidhi and Hanumadarcanotsavavidhi.

57 Acaryastava + Kodandaramastava, Krsnaryastottarasataka, Trisati, Vikanasaccaryal
stotrapata, Vikhanasacarya Divyaprabandha, Vikhanasdcaryastutisataka, Vaikhanasa-
caryastutisataka, Laksminarayanasaranagatistavamu, Sristutisumamarjari and Vaikha-
nasastotraratnavali.

58 Abhijiianasakuntalavyakhya, Isavasyopanittu, Isavasyopanisat, Gajendra Moksamu, Go-
damahima, Corasamvada, Rasikaraiijanabhana, Ramabhadrastutisataka, Ramanuja vai-
bhavamu, Ramaryasataka, Rukminikrsnasamvada, Laksmihayagrivatattva, Laksmihaya-
grivasahasranamavali and Satapramanadipika.

59 Yagakundadinirnaya.

60 Vaikhanasaguruparampara and Vaikhanasacaryaparamparanusamdhanakrama.

61 Vikhanasacaritra, Vikhanasotpatticaritra, Vaikhanasakathamathanamu, Vaikhanasula
caritra, Srinivasadiksitendracaritra and Srivikhano Mune - Vaikhanasulu.

62 Uttamabrahmavidya, Uttamabrahmavidyasara, Uttamabrahmavidyasarasamgraha, Mok-
sopayapradipika, Laksmivisistadvaitabhasya and Nigamaciidadarpana.

63 Grhyasitradharmanirnaya, DasSavidhahetuniripanandhratatparya, Dasavidhahetuniri-
panavyakhyana, Dharmacandrika, Dharmajijiiasavivadapracuramu, Vaikhanasakalpasii-
travaiSistyamu, Vaikhanasamu, Vaikhanasavijaya, Vaikhanasavaibhavamu, Vaikhanaso-
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These works constantly—if seldom explicitly—make use of the argumentative
apparatus first systematically developed by Srinivasa Diksita in his Dasavidha-
hetunirﬁpana,64 which is discussed in detail in the present work. The central
question, which drives the Dasavidhahetuniriipana, concerns the Vaikhanasas’
eligibility (adhikara), to act as priests in Visnu temples. Is it birth or initiation
which makes a person eligible to act as intermediary between the world and the
other-worldly? This debate persists until well into the twentieth century. It is dis-
cussed in some rather polemical works® on the basis of the question of whether
the Vaikhanasas must undergo an initiation involving a brand on the upper arms,
or whether for them their life-cycle rituals, and in particular the prenatal life-
cycle ritual visnubali, confers the right to perform temple ritual.

1.2 The author Srinivasa Diksita

The author of the Dasavidhahetuniriipana enjoys high standing in contemporary
Vaikhanasa communities as may be gathered, for example, from a letter of the
Vaikhanasa pandit Parthasarathi Bhattacarya to Willem Caland. In his letter Par-
thasarathi Bhattacarya (see 1.3) describes some differences between the Vaikha-
nasas and other vaisnava groups and declares that only the Vaikhanasas acknow-
ledge Srinivasa Diksita as their teacher:®
[...] these Vaikhanasas do not worship in their houses the Alwars and Acharyas
of the other Shree Vaishnavites, [...] They do not worship the Mathadhipatis of
either Advaita or Dvaita schools of philosophy likewise. Thus they form a sepa-
rate independent minority within the Vaishnava community, as the followers of
their Acharya and Bhashyakara Srinivasa Dikshita.

Many Vaikhanasa texts—irrespective of their content—begin with a formula hon-
ouring Vikhanas and Srinivasa Diksita, who is also known as Srinivasamakhin,

pakhyana Sajjanasambhava, Sarasamgraha, Sarasamgrahamardana and Siddhantalesa-
darsa.

64 The arguments used by the same author in the Vaikhanasamahimamaiijari are also based
on those developed in the Dasavidhahetuniriipana (see 1.4).

65 Taptacakrarnkanakhandana, Paramartharamabana and Vaikhanasataptacakrankanavija-
yatilavatila.

66 Quoted as “A short note on the Vaikhanasastitra” in Caland’s introduction to his edition of
the Vaikhanasasrautasiitra (Caland/Vira 1941: xxviii-xxxi).
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Vedantadesika, Srinivasaryadiksita, Srinivasaryayajvan and Srinivasamakhive-
dantadesika.”’

What is known about Srinivasa Diksita’s life comes from the introductory
verses of the Dasavidhahetuniripana (DHNP 1.1-20), from the text Srinivasa-
diksitendracaritra (abbr: SDC),* from some verses of a Vaikhanasa guruparam-
pare"l69 and from sporadic statements in Tatparyacintamani. According to these
sources, Srinivasa Diksita was the son of Govindacarya and Rukmini, from a
Vaikhanasa family of the Kausika clan. He was born in Sri Venkatacala (Tiru-
malai, Andhra Pradesh, also known as Vrsagiri). Like his father Govindacarya,
he was a follower of VenkateSa/VenkateSvara, the form of Visnu worshipped in
Tirumalai. His grandfather on his mother’s side, Srinivasa Yajvan, is the author
of a now lost Karika, a commentary on domestic rituals.” Srinivasa Diksita is
considered notably learned—for instance the Paficaratra doctrine is supposed to
have been as well known to him as his own tradition. Moreover he was known
for regularly performing diverse lavish $rauta sacrifices.”"

Some clues regarding Srinivasa Diksita’s relative place within the history of
the Vaikhanasa tradition may be garnered from his position in several lists of
teacher-student succession (guruparampara). Such guruparamparas are an ex-
pression of respect towards those who transmit and embody the tradition and at
the same time provide religious legitimation to the individual who recites and
transmits the guruparampara. In practice nowadays a neophyte during or after
his initiation into a certain religious denomination is taught to recite a verse
which mentions his teacher and his teacher’s teacher. Thus, two generations of
religious teachers are preserved in the living memory of a student. In contrast,
the lists presented in Appendix 1 stretch from Visnu-Narayana as the first teach-
er to the reciter’s own teacher in person.72 From a scholarly point of view, these
guruparamparas are therefore not to be taken literally in their entirety. The lists

67 In the Dasavidhahetuniripana alone four different names or combinations of component
parts of individual names are used for Srinivasa Diksita (DHND 1.3, 1.6, 1.19, 122.12; see
SDC, p. 17). Here the name Srinivasa Diksita will be used throughout.

68 This text was published under the title Srinivasadiksitendracaritramu, and is also quoted
almost in its entirety in the Sanskrit commentary Dasavidhahetuniriapanavyakhyana (pp.
12—-19) and appended to the edition of the Vaikhanasamahimamaiijart (pp. 73-79).

69 "Sﬁvaikhﬁnasa—Guruparamparﬁ,” in Vaikhanasam, p. 5 (see Appendix 1).

70 This is taken from a short passage in the Tatparyacintamani, where some verses from the
Karika are quoted (TPC 464.6-14).

71 See SDC: pp. 15 and 17. The components of Srinivasa Diksita’s name (-makhin, -desika
or -yajvan) refer also to his sacrifical activity.

72 See, e.g. MOP, p. 1: srilaksmivallabharambham vikhanomunimadhyamam / asmadacar-
yaparyantam vande guruparamparam //. See Colas 1985: 117.
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consulted agree extensively for the distant past,73 divide temporarily into two
different strands which differ in detail but not substantially,74 and then diverge
ever more from each other. It can safely be assumed that Srinivasa Diksita, who
is unanimously represented as being knowledgeable in many areas, had several
teachers.” Srinivasa Diksita’s father Govinda[ca]rya is included in four of the
six guruparamparas. While two guruparamparas do not explicitly mention Stini-
vasa Diksita’s immediate teacher, the Laksmihayagrivasahasranamavali names
Sundararya, whereas Ahnikamrta and Moksopayapradipika suggest that his
teacher was Narahari (Naraharibhattacarya), for they place him between Sriniva-
sa Diksita and his father. Three guruparamparas are in substantial agreement in
respect of Srinivasa Diksita’s successors, who are named as Vipranardyanacar-
Venkatacarya and Govindarya. In spite of all differences the most important
facts for our purpose are that Srinivasa Diksita is consistently presented as hav-

73 One exception here is the text Vaikhanasacaryaparamparanusamdhanakrama, which
names far more mythical Rsis than the other guruparamparas.

74 They cite almost identical names up to Anantacarya. The Vaikhanasacaryaparamparanu-
samdhanakrama follows the Srivaikhanasa-Guruparampard after the teacher Vipra-
narayana.

75 See the number of his teachers mentioned by Anantapadmanabhacaryulu Garu (4.6.2).

76 In his introduction to his edition of the Tatparyacintamani (p. iv) Parthasarathi Bhattacar-
ya ascribes a text called Grhyasiitraprayogavrtti to one Vasantayajin, from which he cites
the part on visnubali in his commentary to the Anandasamhita (pp. 118-119). Eggers
(1922: 16) mentions that Singaracarya names a text by Vasantayajin called Paficaratra-
nirakara. The India Office Library Catalogue lists only one work of Vasantayajin, a text
named Vaikhanasasamhitavyakhyana. So far I have not been able to consult these texts.
One Vasantaydjin has also commented on the 18th chapter of the Vaikhanasa text Adi-
samhita. Colas (1996: 93) assumes that this Vasantayajin lived after Srinivasa Diksita.
However, in two guruparamparas one Vasantaka or Vasantayajyacarya is also named be-
fore Srinivasa Diksita.

77 Anantanarayana is supposed to have written a commentary on the Vedantasttra entitled
Varttikagrahini.

78 This is a namesake of our Srinivasa Diksita, who is also called Srinivasamakhin. A stu-
dent of Anantanarayana, or of one of his students, possibly produced the text Uttarabrah-
mavidya. According to Mr. Charyulu (Kothalanka), manuscripts of this text are available
in the Sanskrit Kendriya Vidyapeetha Library (Tirupati) and one manuscript is in the pos-
session of V. Ayyamacharyulu (Kakinada). The commentary on this text, Uttamabrahma-
vidyasara, was edited in early 2007 by Dr. SudarSanan Bhattar of the Tanjaviir Sarasvatt
Mahal library. The same Srinivasa Diksita is supposed also to have written a commentary
on the Abhijiianasakuntala of Kalidasa (ed. Ramanuja Tatacarya, Cennai 1882; available
in the Adyar Library, Chennai, shelfmark “Rare 1882 Kal AS sk Tat”).
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ing lived after Nrsimha Vajapeyin, Bhatta Bhaskara’ and Anantacarya, and that
he lived several generations before any author whose date can be fixed with
some certainty.

Neither Dasavidhahetuniriipana nor Tatparyacintamani provide concrete
evidence for the lifetime of their author. Nowhere does Srinivasa Diksita expli-
citly refer to the works of any historically placeable author. The citations which
both texts contain allow only an approximate terminus post quem due to the
equally uncertain dating of the cited texts. In the Dasavidhahetuniriipana,
among the Vaikhanasasamhitas, Srinivasa Diksita cites at length only the Anan-
dasamhita and the Puratantra.* The few further references to the sambhitas are
isolated verses from Yajiiadhikara, Vasadhikara and from Kasyapa’s Jaanakan-
da. In the Tatparyacintamani Srinivasa Diksita cites in addition Vimanarcana-
kalpa, Kriyadhikara, Prakirnadhikara, Niruktadhikara and Arcanadhikara.®!
Thus both the earliest samhita texts as well as those texts presumed to be the lat-
est of the samhita corpus are cited. It can therefore be safely assumed that Dasa-
vidhahetuniriipana and Tatparyacintamani have been composed after the Anan-
dasamhita was compiled, that is most likely after the 13® century CE (see Colas
1996: 69, 95). This fits with the date arising from the Paficardtra texts Srinivasa
Diksita cites, and also with the fact that he refers to several Srivaisnava concepts
which were not widely in use before the 14" century CE. The other texts cited
by Srinivasa Diksita do not give any additional hints as to his dates (see 1.4).%

On the basis of Srinivasa Diksita’s Paramatmikopanisadbhasya, Gérard Co-
las (1996: 93) presumes that the author lived after VedantadeSika, that is after
the second half of the 14™ century CE.* The author of Srinivasa Diksita’s hagio-
graphy Srinivasadiksitendracaritra, Sundarardja, confirms that Srinivasa Diksita

79 Only the Vadhiidharmacandrikd names Bhatta Bhaskara before Nrsimha Vajapeyin. In
the Tatparyacintamani Srinivasa Diksita refers twice briefly to a Bhaskara (TPC 439.17-
18, 503.8-9).

80 To the best of my knowledge, the Puratantra, which is ascribed to Bhrgu, is extant only
in citations and not preserved as an independent text. The sections of text from the Pura-
tantra and the Anandasambhita cited in the Dasavidhahetuniripana and the Tatparyacinta-
mani are very similar in content.

81 As of this writing, Niruktadhikara and Arcanadhikara have most probably been printed
but were not at my disposal. Vaikhanasa scholars are mentioned by name at only three
points in the Tatparyacintamani. Bhatta Bhaskara is mentioned twice, and there is one
reference to Srinivasa Diksita’s grandfather on his mother’s side.

82 Ramachandra Rao (1990: 1) states that Srinivasa Diksita composed the Laksmivisistadvai-
tabhasya in 1059 CE while Sridhara Babu (1977) supports the view that he lived in the
13th century. However, neither author gives any reason for the dating.

83 See Potter 1983: 296; see also Hopkins 2002, part 1.
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lived after Vedantadesika when he states that Srinivasa Diksita in his Vaikhana-
samahimamarijari comments on VedantadeSika’s text Sa]janasambhava.84 At
the same time, however, he gives Srinivasa Diksita’s year of birth as 1198 CE,
which is several decades before Vedantadesika’s birth.®

The first secure ferminus ante quem is the lifetime of the author of Srinivasa
Diksita’s hagiography, Sundararaja from the Illatttr agraharam near Shenkotta
in Kerala (b. 1841, d. 1905), son of Varadaraja Aiyangar and K{S[lé_lmbé_ll.% It
can certainly be assumed that more than a century must divide Sundararaja and
Srinivasa Diksita, otherwise Sundararaja would surely not have placed him so
long before himself. It is therefore probable that Srinivasa Diksita lived in the
period after VedantadeSika and at least a century before Sundararaja, i.e. be-
tween 1370 and 1740.

Apart from Dasavidhahetuniriipana and Tatparyacintamani further six texts
are ascribed to Srinivasa Diksita. Caland used three different manuscripts of
Srinivasa Diksita’s commentary on the Vaikhanasasrautasiitra (entitled Vaikha-
nasasrautasitravyakhya or Srinivasadiksittya) for his edition of the Vaikhanasa-
Srautasitra.¥’ In Sundarardja’s Srinivasadiksitendracaritra (p. 21) an astrologi-
cal treatise entitled Tithinirnayakarika is also named. This text seems to be no
longer extant. In his commentary on the Brahmasitra, entitled Laksmivisistad-
vaitabhasya, Srinivasa Diksita seeks to give the Vaikhanasas a philosophical
profile of their own, which is in agreement with the postulated vedic descent and

84 See SDC: p. 25. Sundararaja refers here to the chapter sajjanasambhavagranthah vaikha-
nasotpattiprakara of the Vaikhanasamahimamarijari (VMM: pp. 36-37). A text entitled
Sajjanavaibhava (or Sajjanasambhava?) is ascribed to the Vedantadesika who is also the
author of the Paricaratraraksa. The text was published in Telugu script as 7th volume
(anubandha) of the series Srivaikhanasagranthamala and a manuscript of the text is avail-
able in the Government Oriental Manuscript Library, Chennai (No. 5395). There is no
consensus as to whether the text is actually authored by this Vedantadesika (see Colas
1996: 67). However, A. Krsnamacaryulu from Narsapur, who translated the text into Te-
lugu, explicitly supports the view that the Sajjanasambhava is actually a work of the
author of the Paricaratraraksa.

85 SDC 13: trimsatuttara(trisatyuttara)catussahasresu vyatitesu kalivarsesu sarvajitvatsare
tumgasthe savitari tatha camdre ca, vaisakhe prajapatye naksatre slaghaniye lagne sadh-
Vi sa prasavistaprabhiitagunam kam api putram bhuvanamitram. This dating is, however,
not internally consistent: the year 4300 of the Kaliyuga corresponds to the year 1198, but
the expression sarvajitvatsare does not apply to this year. According to the southern ca-
lendar the closest sarvajit years to the year given here are 1227 or 1167 CE.

86 He is also the author of the Uttarabrahmavidyasara. On his further works, see Kunjunni
Raja 1958: 253.

87 See Caland/Vira 1941: xii—xiv. Mr. Charyulu (Kothalanka, Andhra Pradesh) claims to be
in the possession of several further manuscripts of this text.
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with the temple ritual. Therein he argues for a position which differs from Visis-
tadvaita in some points (see Ramacandra Rao 1990: 104, 112). Paramatmikopa-
nisadbhasya is a commentary on the seventh chapter of the mantra collection of
the Vaikhanasas (see 1.1). Finally Srinivasa Diksita composed the Vaikhanasa-
mahimamarijart (see 1.4), in which he elaborates on the characteristics of the
Vaikhanasa tradition. Therein he deals in particular with the Vaikhanasa idea of
“taking refuge in Visnu-Narayana” (see 2.2.5).

1.3 Parthasarathi Bhattacarya, editor of the Dasavidhahetuniripana

The Dasavidhahetuniriipana has been edited twice by the Vaikhanasa scholar
Parthasarathi Bhattacarya (b. 1895, d. 1987). When he first edited the text, in
1931 at the age of 36, he supplemented it with a commentary of his own in Sans-
krit (Dasavidhahetuniripanavyakhyana, abbr. DHNV) and with detailed expla-
natory notes in Telugu.88 In addition the work contains a citation index of 13
pages, so that the in total the book comprises 748 pages. The size of the Dasavi-
dhahetuniripanavyakhyana thereby surpasses that of the Dasavidhahetuniriipa-
na by far. The second edition of this text followed in 1967, printed this time in
Devanagari characters and without Parthasarathi Bhattacarya’s Sanskrit com-
mentary. Now, however, Parthasarathi Bhattacarya published the Dasavidhahe-
tuniriipana together with stitra commentary TatparyacintGmani by the same
author.* In the foreword to the Devanagari edition the editor simply remarks
that the manuscripts used were all made available to him by Vaikhanasa fami-
lies, and that the mistakes and omissions in all the manuscripts were identical.
He consulted at least three manuscripts for this edition, made available to him by
three persons from Andhra Pradesh (Akulamannadu, Tirupati, Nalldru). As he
does not mention his 1931 edition it remains unclear whether the textual basis
for the two editions is the same. The DevanagarT text of the Dasavidhahetuniri-
pana comprises 122 printed pages. This edition is the source of all references to
the Dasavidhahetunirapana in the present volume and of the reproduction in

88 This first edition of the Dasavidhahetuniripana was printed in Telugu script. The Dasavi-
dhahetuniriipanavyakhyana has not been drawn on systematically here, but only for un-
clear passages of text. The Telugu explanatory notes have not been used at all for the pre-
sent work.

89 The older Telugu edition is available only in a few libraries worldwide, and can hardly be
used due to the brittleness of the paper. Even in the restored copy in the Niedersichsi-
schen Staats- und Universititsbibliothek Gottingen (shelfmark A 2000 A 35512) many
passages are illegible.
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electronic form at the website “Gottingen Register of Electronic Texts in Indian
Languages” (http://www.sub.uni-goettingen.de/ebene_1/fiindolo/gretil.htm).

Parthasarathi Bhattacarya is a very important figure for the Vaikhanasa com-
munities in the 20" century. Therefore a few words should be said here about him
and his career, so far as it can be reconstructed.” Parthasarathi Bhattacarya was
one of six sons of a very conservative vaisnava Brahman in a small village in
Andhra Pradesh (Akulamannadu, near Machilipatnam, Krsna District). His father
sent him to a mission school, so that he—alone among his family—should learn
English, in order to be in a position to communicate with the representatives of
the colonial power. Parthasarathi Bhattacarya was so successful in this that he
even won prizes in Bible Study. The knowledge of English he gained in his youth
enabled him to establish contact with Willem Caland in the late 1920s, just at the
time when the latter was preparing his edition of the Vaikhanasasmartasitra.

Parthasarathi Bhattacarya dedicated a large part of his energy to the preserva-
tion and propagation of the Vaikhanasa ritual system. Most of the Vaikhanasa-
samhitas which are in print today were edited by him®' on the basis of manu-
scripts collected by his father, his grandfather and himself in Andhra Pradesh
and Tamil Nadu. However, many of the manuscripts which he used for his editi-
ons later fell victim to a fire in his house in his home village, to which he had re-
treated after his retirement. It is also essentially thanks to Parthasarathi Bhatta-
carya’s initiative, that a centre for editing Vaikhanasa texts with its own press
was established in the small village of Igavaripalem in southern Andhra Pradesh
where since the beginning of the 1920s the Vaikhanasagranthamala series of
Vaikhanasa texts was published.92

Parthasarathi Bhattacarya’s comprehensive textual knowledge enabled him
to participate actively from the 1920s in the discussions over whether the Vai-
khanasas have to undergo an initiation with branding—as influential Srivaisna-
vas demanded (see 3.1)—or whether they were qualified to perform temple ri-

90 Most of the information on Parthasarathi Bhattacarya’s life and works was communicated
orally to me in fall and winter 2000 by several Vaikhanasas in Tirumalai, Vijayawada and
Machilipatnam; above all by the late D. V. Chari, the then secretary of the “Sri Vaikhana-
sa Divya Vivardhini Sabha.” These details have been further supplemented by informa-
tion provided by Prof. Guy R. Welbon, Philadelphia.

91 Several texts which were in fact edited by Parthasarathi Bhattacarya were not published
under his name. He sought to honour others, for example his brothers, by ascribing edi-
tions to them.

92 See Colas 1984b; see also Hiisken 2001b.
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tuals by virtue of their prenatal life cycle ritual visr_lubali.93 In 1927 he attended a
joint meeting of the Vaikhanasas and the Srivaisnavas, but was then excluded
because he apparently represented the Vaikhanasa interests very uncompromi-
singly (see 3.1.1). Almost all the texts which Parthasarathi Bhattacarya himself
composed in Sanskrit and Telugu are concerned with the eligibility of the Vai-
khanasas to perform temple ritual: the Sanskrit commentary Dasavidhahetunirii-
panavyakhyana and its Telugu gloss DasSavidhahetuniripanandhratatparya, the
Sanskrit commentary on the Anandasambhita, the Paramartharamabana and Vai-
khanasa vaibhavamu, but also diverse articles in Sanskrit, Telugu and English
published in the Journal of the Sri Verkatesvara University Oriental Institute.
He was well-known as a very capable Sanskrit scholar and as an authority in
both the theory and practice of the Vaikhanasa ritual system.

In the 1950s Parthasarathi Bhattacarya was employed in the administration of
the Journal of the Venkate$vara temple in Tirumalai. In his position as “Agama-
pandit” he did all that he could to further the interests of the priests employed in
this an in other Vaikhanasa temples. To this end he founded in 1959 in Tiruma-
lai the trans-regional Vaikhanasa organization “Sri Vaikhanasa Divya Vivardhi-
ni Sabha,” whose aim it is to facilitate the publication of more Vaikhanasa texts
and to improve the education of the priests.”* In general Parthasarathi Bhattacar-
ya sought to better the position of the priests vis-a-vis the temple administration
on the one hand and the devotees and donors on the other. He is described by all
who knew him as an intellectual, calm and gentle man.

Parthasarathi Bhattacarya must have had an enormous textual knowledge at
his command for in his extensive Sanskrit commentary on the Dasavidhahetuni-
riipana he often supplements Srinivasa Diksita’s arguments with extended citati-
ons from diverse puranas, the Mahabharata and many other relevant legal and
ritual texts. From the many differences in details between the two editions,
which after all are separated by more than thirty years, emerges indirectly also a

93 Guy R. Welbon reports that Parthasarathi Bhattacarya was a legal advisor to a Muslim
landholder in Nellore District before he came to Tirupati. As such he occupied an inter-
mediary position between the landholder and his Hindu subordinates. Welbon found a do-
cument in Parthasarathi Bhattacarya’s papers from the early 19th century, which was
composed by the Tax Collector’s Office in Nellore and dealt with the question of
branding. However, I do not have any further information on the contents and the
circumstances of the document’s composition. Research in Tirumalai and Akulumanadu
have yielded nothing; possibly the document is no longer extant.

94 See “Sree Vaikhanasa Divya Siddhanta Vibardhini Sabha,” Memorandum of Association,
No. 7 of 1959 (Registered under Act XXI of 11860), Tirupati; 1992. On this, see Hiisken
2001a.
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development of the scholar Parthasarathi Bhattacarya. In the Devanagari version
he silently resolves some of the unclear or ambiguous passages of the Telugu
edition, especially some of the prose passages, which quote Srinivasa Diksita’s
opinion.95 The comparison of the two editions of the Dasavidhahetuniripana by
one and the same scholar distinctly examplifies the process of “composition in
transmission” (Bakker 1989): in being transmitted (in this case in being edited),
the text is “improved” from the point of view of those who hand it down. As the
changes are not identified as such, the now altered text is again regarded as
“authoritative tradition,” and thus canonized.

1.4 The Dasavidhahetuniriipana in its literary context

The chief difficulty in dating Srinivasa Diksita arises from the fact that he does
not explicitly refer to preceding or contemporary scholars of other traditions and
their texts. The citations from other texts presented in the Dasavidhahetuniriipa-
na, which substantiate the ‘ten reasons’ consistently come from “$ruti, smrti, pu-
ranas etc.” (DHN 2.11-12). These sources and how Srinivasa Diksita relates to
them shall be described now.

Although Srinivasa Diksita refers to the vedic authority of the Vaikhanasa-
sttras in almost every one of his ‘ten reasons’, he only occasionally cites this
text verbatim. One reference occurs in connection with the discussion of devala-
katva, i.e. with the charge against the Vaikhanasas that, as temple priests, they
“worship god for money” (see 2.1.2). Here he seeks to show through a reference
to Vaikhanasasmartasitra 4.10 that worship of god in iconic form is prescribed
already in the Vaikhanasasmartasitra, and that therefore the charge of being de-
valakas cannot be upheld against the Vaikhanasas (DHNP 53.5-11).%° Here and
in another passage from the same part of the Vaikhanasasmartasiitra (DHN"
99.7-9),”” Srinivasa Diksita seeks to show that only Vaikhanasas accept Na-

95 The verse quotations from the authoritative texts, however, agree with the original texts, as
they are now available in print, more often in the Telugu than in the Devanagar edition.

96 The cited text reads (VaikhSmS 4.10): agnir vai devanam avamo visnuh paramas tadan-
tarena sarva anya devata iti brahmanam. tasmad guhe paramam visnum pratisthapya sa-
yam pratar homante ’rcayati: ““ *Agni is in truth the lowest of the gods, Visnu the highest.
All other gods are between these two’ thus [reads] a Brahmana. Therefore, once one has
installed the highest, Visnu, in an enclosed room, one worships him evening and morning
at the end of the sacrifice into the fire.”

97 The cited text reads (VaikhSmS 4.12): dvijatir atandrito nityam grhe devayatane va bhak-
tya bhagavantam narayanam arcayet. tadvisnoh paramam padam gacchatiti vijiiayate:
“The twice-born should worship the glorious Narayana always at home or in the temple
with devoted love. He reaches the highest residence of this Visnu, so it is taught.” Refer-
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rayana as the highest god (DHN P 97.15-18). Reference is also occasionally
made to Vaikhanasasmartasiitra 1.1, the beginning of the sttra. Niseka is there
listed as the first life-cycle ritual (samskara). This is the subject of the “fifth rea-
son” in the Dasavidhahetuniripana (DHNP 80.6-78 and 85.20; see 2.2.2).”® The
same passage is also referred to in the “sixth reason,” where the uniqueness of
the Vaikhanasasmartasitra is attributed to the fact that only here are eighteen
samskaras listed (DHND 86.5-8).

Thus in the whole Dasavidhahetuniriipana which time and again asserts the
centrality of the Vaikhanasasutras, the siitras themselves are in fact only quoted in
a very few places. The main reason for this apparent imbalance is that the entire
Tatparyacintamani which is attached to the Dasavidhahetuniriipana, is a com-
mentary on the Vaikhanasasmartasitra, and makes detailed reference to the siitra,
expounds it and cites it word for word. Evidently the author therefore did not feel
the need to refer to the siitra time and again in the Dasavidhahetuniripana.

It is far more remarkable, however, that precisely those siitra passage cited in
the the Dasavidhahetuniriipana are even today the most frequently cited passa-
ges of the Vaikhanasasiitras. The Vaikhanasas’ reference to their vedic tradition
appears to be expression of a more general tendency of contemporary Hindu tra-
ditions: while in daily practice constant reference is made to the textual corpus
of the Veda, its actual content is largely detached from the religious practice (see
B.K. Smith 1989: 13f. and 20f). In the case of the contemporary Vaikhanasa tra-
dition reference is made time and again to the authority of the “Vaikhanasasut-
ra” but the living tradition is concerned primarily with temple ritual, which does
not yet feature in the Vaikhanasasmartasitra. The Vaikhanasas, however, resol-
ve this imbalance by designating the Vaikhanasasitras together with the Vaikha-
nasasamhitas which describe temple ritual, as Vaikhanasabhagavacchastra, the
canon of their tradition.

Another mode of extending vedic authority to later texts is employed in the
“seventh reason” of the Dasavidhahetuniriipana (DNHD 90.1ff): “The siitra con-
tains the whole of the ritual actions together their component parts.” From ficti-
ve opponents the objection is then raised that several rituals are not described at
all in the Vaikhanasasmartasiitra. For these Srinivasa Diksita refers to a text cal-
led Vaikhanasagrhyaparisistasitra, in which all those rituals not mentioned in

ence is also made in Dasavidhahetuniriipana 95.12 to the hierarchy of the Brahmans (on
this see 2.2); the best Brahmans are those who acknowledge Narayana as the only and
highest god.

98 In Dasavidhahetuniripana 83.17-19 reference is made to Vaikhanasasmartasitra 3.10,
where the signs of pregnancy are listed. In other siitras the time for garbhadhana is deter-
mined by these signs (see 2.2.1).



1.4 The Dasavidhahetuniripana in its literary context 39

the Vaikhanasasmartasiitra are dealt with. In order to substantiate this, he quotes
in detail from this Vaikhanasagrhyaparisistasitra, the complete text of which
appears no longer to be preserved even in manuscript.99 The only extant portions
are the citations reproduced in Srinivasa Diksita’s works,'” some of which were
then absorbed by the Satranukramanika (see 4.3.1).

Srinivasa Diksita quotes the siitra of Bodhdyana considerably more often
than the siitra of his own tradition.'”" This affirms the special connection be-
tween these two branches of the Taittirtya school, which is dealt with in detail
by Krick (1977).' There are several aspects which both sttras have in com-
mon. For our purposes the most important agreement is that Bodhayana is the
only other siitra author to describe a prenatal samskara called “bali-offering to
Visnu” (see 2.2.2.1). Moreover, Bodhayana also knows a ritual named narayana-
bali, which again is otherwise only described by the Vaikhanasas.'"” And just
like the Vaikhanasasmartasitra, the Baudhdayanagrhyaparisistasitra (a later ap-
pendix to the Baudhayanagrhyasiitra) describes the installation of an iconic im-
age of Vi$1:lll.104 Nevertheless, one cannot establish any direct dependence in one
direction or the other (see Colas 1994: 523ff).

The special relationship between the Baudhayana and the Vaikhanasa traditi-
ons is also reflected in the Vaikhanasasamhitas. In these Bodhayana is occasio-

99  The first to draw attention to this text was Renou (1947: 189). Parthasarathi Bhattacarya
says nothing in his Sanskrit commentary about this text.

100 In the Tatparyacintamani Srinivasa Diksita often refers to this text as “grhya.” From the
citations it is apparent that the Vaikhanasagrhyaparisistasiitra was in verse, and that it
contained many grammatical mistakes.

101 Both Kane and Olivelle date the Baudhayanasiitras well before the Vaikhanasasitras.
Kane (1974a: xi) places the Baudhayanagrhyasiitra between 600 and 300 BCE; Olivelle
(2000: 4-10, 191, 7 fn. 10) dates the older parts of the Baudhdayanadharmasiitra, which
is thought to be roughly contemporary with the Baudhayanagrhyasiitra, to c. 500-200
BCE. Olivelle notes, however, that the sections added to the Baudhayanadharmasiitra
(2.17-18) appear to be a handbook for renouncers, and could have emerged at the same
time as the Vaikhanasasutras.

102 Krick (1977: 7) refers to the fact that both stitras emerged in South India, both are the
latest stitras of the TaittirTya school, and both reflect post-vedic religiosity (including al-
lusions to temples, piija, etc.).

103 For details, see Krick 1977. A hierarchisation of Brahmans on the basis of the samska-
ras they have undergone is also common to both texts (see VaikhSmS 1.1 and
BaudhGrS 1.7.1-20). The texts differ in that for Bodhayana the bodily samskaras are in-
cluded in the list of pakayajiias and are therefore treated as domestic sacrifices
(BaudhGrS 1.1.1-12), whereas for the Vaikhanasas there is a clear separation between
bodily samskaras and sacrifices (see VaikhSmS 1.1; see also Pandey 1949: 29f.).

104  See the seminal work of Harting (1922).
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nally mentioned as an apostate disciple of Vikhanas.'” The close relationship is
here expressed as competition. However, the attitude towards the Bodhayana
tradition is not uniform in the Vaikhanasasambhitas: Colas finds that on the one
hand in the Samiirtarcanadhikarana the Bodhayanasitra is brought into con-
nection with a “better” Paficaratra tradition, but that on the other in the Vasadhi-
kara following the “Baudhayanasastra” is described, just like the Vaikhanasa
tradition, as vaidika, in agreement with the Veda.

Likewise, Srinivasa Diksita sometimes repudiates the content of the Baudha-
yanasttras as inferior to the Vaikhanasa tradition while at other times he uses the
Baudhayana tradition to underpin his own position.m6 Nevertheless at all times
he allocates to the Baudhayanins a position subordinate to the Vaikhanasas.
Thus Srinivasa Diksita repeatedly demonstrates on the basis of references to one
or more acaryas (“masters” or “teachers”) in the Baudhayanasutras, that the
Baudhayanins recognize Vikhanas as authority (DHNP 10.6, 82.23-84.12). Sii-
nivasa Diksita deals with the Baudhayana tradition in more detail in the “fifth
reason,” which demonstrates that only the Vaikhanasas have niseka as the first
samskara. Here a particular closeness between the Baudhayanins and the Vai-
khanasas emerges, which Srinivasa Diksita presents as significant difference by
emphasizing the nuances (DHND 82.18-22; 83.2-5. 85.15). Similar structures
are revealed also in the treatment of other rituals where Srinivasa Diksita is at
pains to foreground the differences in spite of all common features (DHN® 73.6—
9,73.13-74.2,97.19-21, 97.22-25, 98.6-9).

Several times Srinivasa Diksita refers to other siitras where these equate vai-
khanasa with vanaprastha, a term describing those in the third stage of life (as-
rama) as “forest-dwellers,” who have given up heading a household and with-
drawn to the margins of the community.107 In some siitras the words vanapra-
stha and vaikhanasa are used synonymously. A close connection between the
two is in fact suggested by the Vaikhanasadharmasitra’s unusual close attention
to the religious rights and duties (dharma) of vz‘maprasthas.108 Srinivasa Diksita
seeks here to make clear that Vaikhanasas are not necessarily vanaprasthas (see
DHNP 21.2-23.10). Followers of other traditions who are in the third stage of

105 See AS 2.79-80; see also Colas 1996: 18.

106 See, for exampe, DHNP 75.11-14 and DHNP 89.12-13. Reference to Bodhayana as an
authority is also occasionally made in later ritual texts of the Vaikhanasas (see 2.2.2).

107 For details on the vanaprastha stage of life, see Sprockhoff 1981, 1984, and 1991; see
also Olivelle 1993.

108 On this connection see Bloch 1896; Caland 1926; Eggers 1929; Colas 1990, 1992a,
1996: 13-15; Pratap 1995; Muttu 1996. The actual connection between the Vaikhanasa-
smartasitra and the vanaprastha life-stage remains unclear at present.
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life, he claims, often follow the Vaikhanasasitra and it is for this reason that
they are called vaikhanasa (DHNP 27.20-29.15). Srinivasa Diksita thus empha-
sizes that all those texts, which connect Vaikhanasa and vanaprastha with one
another, thereby refer to the section of the Vaikhanasadharmasitra. This implies
that the Vaikhanasasiitra chronologically precedes the other texts, and thus that—
as Srinivasa Diksita puts it in his “second reason”—the Vaikhanasasiitra is “the
first among sitras” and further, as is stated in the “eighth reason,” that others re-
cognize the Vaikhanasasiitra as authority.

At the beginning of the Dasavidhahetuniripana Srinivasa Diksita says expli-
citly that his argument is based upon “upanisads, Mahabharata, Ramayana, pu-
ranas etc.”'” Srinivasa Diksita cites some upanisads in order to prove the im-
portance of mantras in ritual,“o and to show that the samskaras contained in the
Vaikhanasasmartasiitra are already mentioned in the Veda.'"" Other quotations
from the upanisads serve to prove that making a samkalpa (formal declaration)
to “take refuge in Visnu-Narayana” is possible even before birth:'' while still in
his mother’s womb, Vamadeva recognized the sorrowful nature of cyclical re-
birth and made up his mind to take refuge in Narayana after his birth. Very im-
portantly, these quotations serve to connect the Vaikhanasas’ prenatal life-cycle
ritual visnubali with the concept of initiation: an initiation’s characteristic as be-
ing based on conscious desision is thus integrated into the prenatal life-cycle ri-
tual and—only for the Vaikhanasas—thereby “brought forward” to the time be-
fore birth (see 2.2.3).

The Mahabharata and diverse puranas are constantly quoted in order to
underline or to prove Srinivasa Diksita’s own statements. The following puranas
(in ascending order of frequency) are quoted:113 Visnupurana, Bhagavatapura-
na, Padmapurana, Brhannaradiyapurana, Garudapurana, Kiarmapurana, Skan-
dapurana, Varahapurana, Brahmakaivartapurana, Brahmandapurana, Visnu-
dharmottarapurana, Naradapurana, Vayupurana, Narasimhapurana, Lingapu-

109 The entire Dasavidhahetuniripana contains only two quotations from the Harivamsa.
The Ramdayana is only brought in as it can be used to show that the Vaikhanasas are not
just vanaprasthas (DHNP 21.19-25, 22.2-8).

110 The savitrT mantra is the subject of a quotation from the Talavakaropanisad (DHNP
74.4-22). A quotation from the Chandogyopanisad (DHNP 77.20-22) is likewise drawn
upon as proof that rituals should always be performed with mantras.

111 In DHNP 81.14-18 he cites the Mundakopanisad and the Chandogyopanisad, and in
DHNP 86.9-10 and 89.10-11 he cites the Mundakopanisad.

112 In DHNP 103.24-104.8 he cites the Garbhopanisad, in DHNP 104.9-13 he cites the
Mudgalopanisad, and in DHNP 104.21-22 he cites the Kaivalyopanisad.

113 The source of many quotations from the purdnas are not given in the text; see DHNP
18.24-19.6, 42.16-17, 56.14-15, 69.18-21, 121.16-122.3.
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rana, Brahmapurana, Matsyapurana, Agnipurana, Sambapurana as well as one
quotation from the Vi_s:_mdharma.114 In some places the author, possibly deliber-
ately, alters the content of the quoted text slightly. Thus in Dasavidhahetunirii-
pana 105.21-106.13 Srinivasa Diksita introduces a quotation from the Padma-
purana in order to illustrate his idea of “tantric prapatti” (see 2.2.5.2). In the
quotation branding of the upper arms as part of an initiation is rejected: as a
Brahman is to be seen as a house of the gods, his body is not to be injured, for
the damage or destruction of the house drives away the gods. As far as I can see,
this verse is not contained the printed editions of the Padmapurana. One chapter
of the Padmapurana does, however, deal in detail with branding on the upper
arms. There, in complete contrast to the quotation cited in the Dasavidhahetuni-
rigpana, only those Brahmans with a branding are described as “true followers of
Visnu.”'"® Similarly, in a citation from the Padmapurana in Dasavidhahetuniri-
pana 107.2-11 the Paficaratrins are accused of being “without loving devotion
(bhakti)” towards the god, as branded, and as being the lowest of the Brahmans.
The statement in the printed edition of the Padmapurana is considerably more
tolerant. There it reads that god is to be worshipped as taught by one’s teacher.
The Pafcaratrin and Vaikhanasa are there explicitly ranked equally.1 e

Beyond the puranas most quotations in the Dasavidhahetuniripana come
from the Mahabharata. Many of the verses can also be found in similar form in
the critical edition, mostly in the appendices. What is striking is that especially
those quotations which explicitly mention the Vaikhanasas or Vikhanas are not
given in the critical edition. Here and elsewhere the background to the differen-
ces in wording between diverse recensions of the same text would repay investi-
gation. For example Srinivasa Diksita presents the difference in Vaikhanasa and
Paficaratra ideas of the manifestations (mirti/vyitha) of god with a passage from
the so-called Vaisnavadharma from the Mahabharata.""’ According to his quo-
tation here, the Vaikhanasas worship god in five forms as Visnu, Purusa, Satya,
Acyuta and Aniruddha, while the Paficaratrins worship god in four forms as San-
karsana, Pradyumna, Aniruddha und Vasudeva (DHNP 23.19-24.2). Exactly the

114 Many passages from the puranas mentioned by name cannot be verified on the basis of
the printed editions available to me.

115 See PadmaP, uttarabhaga, 224.42-80.

116 See PadmaP, uttarabhaga, 253.54-56.

117 The so-called Vaisnavadharma of the Mahabharata is only preserved in the southern re-
cension (see Griinendahl 1984: 51-54 and 1997: 233f.). On the vyiha concept(s) in
some passages of the Paficaratrasamhitas, see Bock-Raming 2002 (esp. chapters 4 and
5); for critical assessments of Bock-Raming’s work see Padoux 2004, Rastelli 2004, and
Colas 2005a.
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same passage from the Vaisnavadharma is later cited anew in the Dasavidhahe-
tuniripana—this time in order to show that the Vaikhanasas also know the divi-
sion into four vyiihas (DHNP 44.22-452). The forms of god worshipped by the
Vaikhanasas are now listed as Purusa, Satya, Acyuta and Aniruddha, unlike the
four forms worshipped by the Paficaratrins named Sankarsana, Pradyumna, Ani-
ruddha und Vasudeva. It is quite clear here that the source text is re-interpreted
and its wording even altered according to need.

The category of texts which Srinivasa Diksita calls “smrti” is not easy to
grasp. Often he himself does not name his source. As a text, Smrtyarthasara is
named, as authors he names Vrddhamanu, Bharadvaja, Sér}dilya, Pracetas, Su-
mantu, Markandeya, more commonly Harfita, Sankha and Likhita, Yama, Vasis-
tha, Visnu, Manu especially often, Yajfiavalkya and Vrddhayajfiavalkya. Here
too, is much that cannot be found in printed editions that are available. At times,
however, it is clear that Srinivasa Diksita interprets the cited texts detached of
their original context. Thus, in an effort to show that only the Vaikhanasas have
niseka as first samskara (“reason five™), Srinivasa Diksita quotes from the Ya-
jAavalkyasmrti (DHNP 83.9-10) which in its original context refers to the three
twice-born varnas. Srinivasa Diksita reinterprets this to refer only to the Vaikha-
nasas. Only by removing the quotation from its original context is Srinivasa Dik-
sita able to use it as a proof of his argument.

In his Dasavidhahetuniriipana Srinivasa Diksita frequently refers to samhitis
of his own tradition. A quotation from the Anandasamhita occupies almost the
whole of the fourth chapter, covering almost five printed pages.118 Srinivasa
Diksita bases his account of the origin of the Vaikhanasas on this quotation. Na-
rayana’s commission to Vikhanas to take care of his worship is described in this
quotation, which also explicitly prescribes the visnubali ritual for the Vaikhana-
sas, forbids branding and deals with the question of why the Vaikhanasas are not
devalakas. In many cases the Anandasambhita passages in the Dasavidhahetuni-
ritpana agree with those of the Puratantra (not available in print), which is like-
wise quoted at length.119 Srinivasa Diksita refers more seldom to the other Vai-
khanasasamhitas mentioned by name, such as Yajiadhikara (DHNP 120.16-19),
Vasadhikara (DHNP 46.6-8) and Jianakanda (DHNP 97.11-14). Occasionally
Srinivasa Diksita also quotes from the so-called Bhagavacchastra, i.e. from a
Vaikhanasasamhita without indicating its precise source,'*” or he names only the

118 DHNP 10.17-15.7, see 53.21-22, 53.24-54.8. A whole section of this passage in the
Anandasamhita is given in the Telugu edition, but missing in the DHNP.

119 DHNP 4.8-9; 8.4-6; 32.20-39.32; 83.21-22; 103.14-17; 106.20-21.

120 DHNP 10.4-5; 31.6-32.9; 60.21-61.1; 63.5-63.9; 71.5-9.
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author and not the work."' In the Tatparyacintamani, by contrast, Srinivasa
Diksita quotes the Anandasamhita only once. In his text, he refers considerably
more often to Bhrgu (35 times) although without indicating a specific text. Over-
all Srinivasa Diksita ascribes as much authority to the Vaikhanasasamhitas as to
the other vedic texts for they—as works of the disciples of Vikhanas/Narayana—
likewise have vedic authority.

Although it is quite clear from the content of the Dasavidhahetuniripana
that the Vaikhanasas had to draw a dividing line between themselves and other
vaisnava movements, the text contains relatively few references to specific texts
of other groups. At those places where Srinivasa Diksita makes reference to the
rival group of the Paficaratrins or their authoritative texts, he very decidedly sub-
ordinates them to the Vaikhanasa tradition, for the most part, however, without
directly attacking them. Occasionally he is at pains to prove that the Paficaratrins
acknowledge the superiority of the Vaikhanasas, too. Thus a verse quoted from
the apparently no longer extant (Paficaratra) Ammasamhitd (DHN” 4.4-5)'%
speaks of Vikhanas as “cause of the world.” Respect and acknowledgment to-
ward the Vaikhanasas emerges also from three further quotations from the Pafi-
caratrasamhitas. The Vaikhanasas are there represented as admirable zice’\ryas.123
A verse from the Pauskarasamhita quoted repeatedly praises the Vaikhanasas as
truth-loving devotees, who take Visnu as the highest god.l24 In the printed text
of the Pauskarasamhitd, however, a similar verse praises not the Vaikhanasas,
but rather those Brahmans who have “only one goal,” whereas I could not make
out the verse quoted by Srinivasa Diksita.125 Conversely, according to the Dasa-
vidhahetuniripana it follows from another quotation from the Visvaksenasambhi-
ta that for the Paficaratrins Narayana is interchangeable with Ganesa (DHNP
47.21-48.6). Srinivasa Diksita repeatedly refers to the differences between Paii-
caratrins and Vaikhanasas (DHND 23.14-24.4): the Vaikhanasas worship five
forms (vyitha) of Visnu, the Paficaratrins by contrast four. Moreover, while the

121 DHNP 120.11-15: “Bhrgu”; DHND 120.20-23: “Kasyapa.”

122 One Atmasambhita is not among the texts listed by Schrader (1916: 6-12), nor is it men-
tioned in H.D. Smith/K.K.A. Venkatachari (1980) or in the 2002 Catalogue of Paricara-
tra Samhita.

123 The quotations come from Kapifijalasamhita (DHNP 62.16-19, 93.4-9) and Parames-
varasamhita (DHNP 43.22-25).

124 DHNP 24.6-8,42.25-43.2, 48.18-19, 118.12-15.

125 DHNP reads: vipra vaikhanasakhya ye te bhaktas tattvam ucyate, PauskaraS 36.260cd
reads instead: vipra ekayanakhya ye te bhaktas tattvato ’cyute. It might however be that
the verse cited in the DHNP is contained in the second volume of the Pauskarasambhita,
which was printed in 2006 and is not yet available to me.



1.4 The Dasavidhahetuniripana in its literary context 45

Vaikhanasas know the correct method of worship of Visnu’s forms, the Pafca-
ratrins perform this worship differently (DHN® 44.22-45.4). A long quotation
from the Paficaratra text Padmasamhita on the division of the day into five ritual
sections (paiicakala; DHNP 49.2-51.15)"* serves to present this description as
incomplete and faulty in comparison with the corresponding Vaikhanasa idea.
Likewise in order to show that the Vaikhanasa system is the better of the two a
verse is cited from the Sarikarsanasamhitd according to which the Paficaratra
system leads to salvation, whereas the Vaikhanasa system brings salvation and
fulfills all desires (DHND 24.19-20). Unlike the Vaikhanasa ritual system, Pafi-
caratra worship is performed without vedic mantras (DHNP 24.17-19). There-
fore the system of the Vaikhanasas is to be preferred. The idea of inferior “tant-
ric” Paficaratrins in contrast to superior “vedic” Vaikhanasas in one form or ano-
ther permeates the whole of the Das’avidhahetunirﬁpaﬂa.127 Srinivasa Diksita al-
so differentiates between the “tantric” Pafcaratra mode of “taking refuge (in
Visnu-Narayana)” and the “vedic” Vaikhanasa mode. A further quotation, the
source of which is also given as “Paficaratra,” states that the “tantric” taking re-
fuge in Visnu-Narayana involves abandoning the Veda (DHN® 105.6-7). This
motif is very important in Srinivasa Diksita’s argument for visnubali and against
the Paficaratra branding (see 2.2.4-6). Occasionally Srinivasa Diksita allows cri-
ticism towards the Paficaratrins to come from the mouths of others. Thus he in-
troduces some quotations from the puranas, according to which those initiated in
the Paficaratra—just like, for example, Saivas and Buddhists—are outside of the
vedic tradition and are therefore the lowest of the Brahmans, especially since
they bear a branding (DHN® 107.1-11). The citation continues that the Paficarat-
ra is a doctrine for those who have deviated from the way of the Veda (DHNP
107.12—-108.15) and that whoever follows the Paficaratra doctrine has to undergo
the same expiatory acts (prayascitta) as those who depart from the Veda (DHN”
108.16-109.4). Following the Paficaratra as well as being marked with the disk
and the conch is connected with the moral decline of the world in the Kaliyuga
(DHN® 109.15-110.11). Accordingly, argues Srinivasa Diksita, the traditions
which demand branding have not universal validity. It should be noted that the
quotations discrediting the Paficaratrins are not found in the editions of the texts
available to me.

126  On paricakala see Rastelli 2000 and 2006: 63-90.

127 A quotation “from the Paficaratra” (paricaratre) deals with the origin of the two traditi-
ons. According to this, the Paficaratra system of Visnu worship is “tantric,” while by
contrast that of the Vaikhanasas is based upon the Veda (DHNP 30.13-31.3).
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However, the depiction of the Paficaratra is not entirely derogatory: Srinivasa
Diksita describes the Paficaratrins as Vaisnavas and occasionally characterizes
them as Suddha, “pure” (DHNP 25.16-24). At one point, on the basis of non-ve-
rifiable quotations from the Paficaratra tradition, he sketches the following pictu-
re of the Paficaratrins: they are adherents of the Katyayanasitra (a branch of the
white Yajurveda) and belong to five gotras, namely Aupagdyana, Sandilya, Bha-
radvaja, Gautama, and Maufjayana (DHNP 66.9-13). This sketch is close to but
not identical with the depiction of those eligible to perform worship “for others”
(parartha) in some of the later Paficaratrasambhitas. The Pdalmasm.nhitd]28 names
only “Aupagayana and so on,” whose descendents are either madhyandinas (a
vedic school) or belong to the vedic kanva Sakha (so-called mantrasiddhantins or
bhagavatas). They are the only group eligible to do worship for others.'” The
Laksmitantra says in an inserted passage (see Rastelli 2006: 233, note 682)
which is explicitly based on the Padmasamhita, that those eligible to do “wor-
ship for others” follow the Katyayanasitra, belong to the vedic kanva or madh-
yandina schools, and are descendents of Kasyapa, Gautama, Bhrgu, Asvalayana
and Angiras (see Rastelli 2006: 235f.). A 14® century insertion into the Jaya-
khyasamhita names Aupagayana and Kausika, additionally Sandilya, Bharadvaja
and Mauiijyayana, all of whom study the vedic kanvi sakha."* In the Parasara-
sambhita (44.149-155)"" other Rsis are mentioned. There it is stated that only those
who belong to four gotras (ParasaraS 1.51-54), namely Veda$iras (Bharadvaja),
Bhargava (Vasistha), Maricipa (Vi§vamitra) und Kavasa (Kaundinya),13 ? are able
and eligible to worship Visnu “for others” (parartha)—even those who have under-
gone an initiation (diksa) cannot so this. The I_s’varasaz_nhitd13 3 (21.536¢d) names
the same Rsis as the Laksmitantra, namely Sandilya, Aupagiyana, Mauiijyaya-

128 The Padmasamhita was composed before Venkadesika (trad. dates 1270-1369), and be-
fore the Paramesvarasamhita (after 1100-13007?: see Rastelli 2006: 54): it is quoted by
both. Internal evidence also suggests that it is one of the younger Paficaratrasamhitas,
because it emphasises temple ritual and elaborates on the paficakala (see Rastelli 2006:
S1f.).

129 PadmaS 21.2-13; see Rastelli 2006: 229f.

130 JayakhyaS adhika patha 13; see Rastelli 2006: 237{f.

131 The Parasarasamhita was compiled before the 15th century CE (see Smith/Venkata-
chari 1980: 188.

132 Interestingly, these four Rsis are said to have undergone a “garbhadiksa,” an initiation
in their mother’s womb (ParasaraS 1.51-54).

133 While H.D.Smith/K.K.A. Venkatachari (1980: 85) estimate that the origin of this text is
to be placed about the 10th century CE, Rastelli (2006: 54 and 59, and note 55) convin-
cingly argues that it cannot have been composed before 1100 to 1300, the time of the
composition of the Paramesvarasambhita.
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na, Kausika and Bharadvaja. They are listed in the following context: Sandilya
conveyed the teachings to the four other Munis. Since then they—with Sandilya
as their leader—practise the worship of Hari (Visnu) according to the so-called
Satvatadastra and confer initiation according to this $astra upon their disciples,
who belong to their clans and who learn the kd(zvz‘-s’dkhd.134 Thus the description
of the Paficaratrins in the Dasavidhahetuniriipana is very close to the presentati-
on in the I$varasamhita and Laksmitantra. Srinivasa Diksita’s text might there-
fore have been composed only after the Isvarasamhitd, that is after 1300 CE.

In addition to the tendency to demarcation and ranking, a ban on assimilation
to the Pafcaratrins is added in some places in the Dasavidhahetuniriipana: a
Vaikhanasa who undergoes the Paficaratra initiation is labelled a devalaka (see
2.1.2). Conversely, as a Paficaratrin one may only perform worship of god once
one has undergone initiation (diksa) (DHND 63.14-15). Even the four Paficaratra
schools which each have their own initiation, should on no account be mixed,
according to one quotation from the Padmasamhita (DHN 66.1-15).'% Every
type of conversion is thus rejected by Srinivasa Diksita.

While he does allow the Paficaratrins a place among the Vaisnavas, this is
only in the non-vedic area. The Paficaratrins are thus, by contrast to the Vaikha-
nasas, depicted as being not “true” Brahmans, “outside the Veda” and therefore
also as having only limited right to perform rituals. "

While Srinivasa Diksita deals extensively with other vaisnava traditions, only
a few Saiva texts are quoted in the Das’avidhahetunirzzpana.137 Srinivasa Diksita

134 TévaraS 21.552-555; see Rastelli 2006: 239f.

135 On these four siddhantas in the Paficaratra literature, see Rastelli 2006: 185-255, and re-
ferences there.

136 It should be mentioned that the Paficaratrins were also criticised for their being tantrika
not only byVaikhanasas but also by others (e.g. Sankara and Kumarila). There is ample
evidence of this criticism in Yamuna’s Agamapramanya. Rastelli (2006: 235ff.) is even
able to show that such criticism also came from within the Paficaratra tradition.

137 In one place the Suprabhedagama (DHNP 25.4-14) is quoted. Here Srinivasa Diksita is
not concerned with the content of the other tradition, but rather tries to prove that even
there the precedence of the Vaikhanasas, who are described there as “vedic” (vaidika),
is established. It is said there that the worship of Hari in larger settlements should take
place according to the Vaikhanasa ritual system. Moreover, according to this passage,
the Vaikhanasas are “equipped with the samskaras which begin with niseka.” The
printed text of the Suprabhedagama does not contain this passage. However, the list of
samskaras in this text could well have been inspired by the Vaikhanasasiitra (see
SuprabhedA, caryapada, chapter 5; see Brunner 1967).
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does not concern himself with the content of $aiva doctrine or ritual."*® For him
the Saivas are quite clearly not opponents. They are invoked primarily to dispa-
rage other vaisnava groups by being placed on the same level (see DHN” 106.2—
6). Thus, according to a quotation from the Kurmapurana, Rudra (Siva) created
the Saiva §astras, which—like other §astras—are designed for those who do not
have the capacity to follow the (better) vedic path (DHND 109.15-111.3). The
Saivas are twice referred to when Srinivasa Diksita seeks to prove that different
traditions each have their own idea of adhikara, of “entitlement (to perform ritu-
als),”]39 and that the existence of such a concept does not per se mean that
“those entitled to worship” are to be perceived as devalakas (DHN® 53.5-19).
He concerns himself with the consecration (pratistha) of a §aiva cult image and
its worship only in connection with the Baudhdayanagrhyasesasiitra. He quotes
the relevant parts of it in order to demonstrate that the Baudhayanins—in con-
trast to the Vaikhanasas—do not accept Narayana as the highest god (DHNP
97.19-98.15)."" In some places Srinivasa Diksita reinterprets eulogies referring
to Rudra or Siva as referring in fact to Visnu-Nﬁrﬁyana.m

To sum up, when dealing with the Saiva tradition, Srinivasa Diksita is con-
cerned above all to prove that Visnu is more powerful than Siva/Rudra (see
DHNP 111.1-8)."*? It is quite clear that for Srinivasa Diksita the superiority of
the vaisnava traditions over against others is self-evident. The much more im-
portant area of debate concerns other (competing) vaisnava groups.

Apart from the canonical texts of the tradition, the Vaikhanasasiitra and the
Vaikhanasasamhitas, Srinivasa Diksita conspiciously does not relate at all to
other works by Vaikhanasa authors. He does not refer directly to the other im-
portant Vaikhanasa scholar, Nrsimha Vajapeyin, in any of his works. The com-
mentator Nrsimha Vajapeyin most probably lived considerably earlier than Sri-
nivasa Diksita: diverse teacher-pupil succession lineages place up to nine ge-
nerations of scholars between the two (see Appendx 1). Two works by Nrsimha

138 In a quotation from the Padmapurana the $aiva puranas are categorized as tamasa. Here
too the content is of no concern to Srinivasa Diksita (DHNP 88.4-5).

139 On adhikara in a Saiva context see Gengnagel 2001.

140 Here Srinivasa Diksita also blames the Apastambins for following different gods and
doctrines (DHNP 98.16-99.2 and 99.11-12).

141 See, for example, the eulogies of Siva in the Sverasvatara Upanisad, referred to and re-
interpreted in DHN® 99.23-101.12, 111.9-14.

142 Rudra is also implicitly subordinated to Narayana in DHN® 81.7ff. There it is reported
that Rudra himself originated through niseka. Most such quotations are found toward
the end of the Dasavidhahetuniripana. These sections of the text have a rather edifying
character: rather than difficult lines of argument with many technical terms, here in-
structive and didactic tales are told (see DHNP 111.15-115.21 and 116.13-22).
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Vajapeyin on domestic ritual have been handed down and printed. These are a
sitra commentary Vaikhanasakalpasitrabhasya and the handbook Vaikhanasa-
grhyasiutradarpana. In the siitra commentary the author primarily explains the
wording of the Vaikhanasasmartasiitra; the handbook, by contrast, covers in
somewhat more detail the sequence of rites and matters not dealt with in the sit-
ra. Although Srinivasa Diksita does not refer directly to Nrsimha Vajapeyin, in
his Tatparyacintamani he obviously picks up on the function of the prenatal life-
cycle ritual (protection of the unborn child) which is introduced by Nrsimha Va-
japeyin (see 2.2.2.2). Passing over an earlier scholar of his own tradition in this
manner is of a piece with Srinivasa Diksita’s usual way of proceeding, namely
to refer only to works generally accepted to be authoritative, which are not
ascribed to particular historical authors. The evident purpose is to borrow the
“timeless” authority for his own text, and thus to transcend his own historical
and sectarian context.

Srinivasa Diksita does not refer to other historical Vaikhanasa authors, and
other authors do not refer to his works. The only exceptions are Parthasarathi
Bhattacarya’s commentary and his Telugu gloss. Within Vaikhanasa literature
the Dasavidhahetuniriipana is, not surprisingly, closely related to another text
by Srinivasa Diksita, the Vaikhanasamahimamarijari (VMM), which is likewise
concerned with highlighting the superiority of the Vaikhanasas. The Vaikhana-
samahimamariijar? was edited in 1918 in Telugu script, together with a commen-
tary by Sundararaja Bhattacarya called Candrika, as volume (kusuma) 6 of the
series Srivaikhanasagranthamala. A reprint of this text was published in Tirupa-
ti in 1998. The work has so far attracted little attention, even among Vaikhanasa
scholars. It mainly deals with the Srivaisnava soteriological concept of “taking
refuge in Visnu-Narayana” (Sarandgati, prapatti). For long stretches the Vaikha-
nasamahimamariijar? agrees word for word with the Dasavidhahetuniripana
though without explicitly noting the reliance.'” Themes mentioned only briefly
in the Dasavidhahetuniriipana are deepened and further developed. Thus in the
Vaikhanasamahimamaiijari Srinivasa Diksita identifies elements of the “taking
refuge”—primarily the mantras used in it—with ritual elements of the Vaikhana-
sas’ prenatal life cycle ritual visnubali (see 2.2.5.3).

143 VMM 16.26-27 / DHNP 103.6-7; VMM 16.28 / DHN” 103.10-11; VMM 16.29 /
DHNP 103.24; VMM 16.29-7.1 / DHNP 104.21-24; VMM 17.1-4 / DHND 103.14-15;
VMM 17.27-28 / DHNP 104.15-16, VMM 17.28-18.1 / DHNP 104.17-20; VMM
18.1-5 / DHNP 104.21-24; VMM 18.6-8 / DHNP 105.1-5; VMM 18.9-13 / DHN”
105.6-10; VMM 19.2-14 / DHNP 105.11-106.7; VMM 19.14-15 / DHNP 106.14-16;
VMM 19.15-21 / DHNP 106.17-24.
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On the one hand the central themes of the Dasavidhahetuniripana (the right
to temple service, the obligation to be branded, the method of taking refuge in
Visnu-Narayana, etc.) show that the work itself is a reaction to burning ques-
tions of Srinivasa Diksita’s time, on the other hand in the Dasavidhahetuniriipa-
na he never explicitly refers to these discussions as current in his time. The ob-
jections raised against the Vaikhanasa tradition and named in the Dasavidhahe-
tuniriipana are not ascribed to any identifiable personality or tradition. We find
there always “if one says ...” or “... this is what is in doubt.” Srinivasa Diksita
thereby transcends the historical conditions of his own life time and shifts the
objections as well as his refutations to the “vedic” level, to the level of divine re-
velation. Conversely, this is also the reason why hardly any later authors expli-
citly refer to Srinivasa Diksita’s Dasavidhahetuniriipana, even though the argu-
ments developed therein continue to be used up to the present: the significance
of the Dasavidhahetuniriipana, which otherwise has left hardly a trace in the
Vaikhanasa literature and the contemporary tradition, lies above all in providing
these “timeless” lines of argument.

As shall be argued in what follows, it was not their immediate rivals whom
the Vaikhanasas had to resist but rather the Srivaisnava religious leaders. The
latter are therefore the audience to which the Dasavidhahetuniriipana is addres-
sed. These were not only important for their religious impact, but also for their
influence on the rulers. As Appadurai (1978) clearly shows, in South India, be-
tween 1350 and 1700, temples were fundamental for the maintainance of the king-
ship. In this situation the sectarian leaders provided the links between kings and
temples: endowments by the king were not necessarily made directly but through
them. This dynamic set of relationships between warrior-kings, Srivaisnava leaders
and temples had important consequences not only for the sectarian development
but also for the temples and their “staff,” the priests. On the plane of king and secta-
rian leaders basically an exchange of politics and ecomomics took place: the kings
“linked themselves to the temple as a source of honor, through the patronage of
sectarian leaders and the re-allocation of land and cash to these sectarian figures”
(Appadurai 1978: 62). The temples and with them the priests were dependent on
the Srivaisnava leaders who were to provide or deny the temples the means to
maintain or even enhance their ritual schedule. It is against this background that
the discussion raised in the Dasavidhahetuniriipana has to be understood. In Sri-
nivasa Diksita’s time evidently the idea prevailed that being a ‘true Vaisnava’
inevitably meant “taking refuge in Visnu-Narayana,” which went hand in hand
with a branding of the upper arms of the adept. Those who were branded stood
higher in the religious hierarchy than those without a brand. Most likely it was
the Srivaisnavas who pressed the Vaikhanasas to be branded so that in the speci-
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al situation of temple worship they were not dependent on priests who were in a
‘unfit’ to perfrom worship and, most importantly, who did not accept the Sri-
vaisnavas as their religious leaders.Since conferring an initiation implies that the
initiant is (and forever remains) in the inferior position, the acceptance of the
branding on the side of the Vaikhanasas would have established a subordinate po-
sition with respect to the Srivaisnavas. Although the Vaikhanasas evidently man-
aged to maintain their more independent position, Srinivasa Diksita clearly sought
to avoid attacking prominent representatives and religious leaders of the Srivais-
navas. On the one hand this was surely for diplomatic reasons, especially since
they were certainly socially and economically dependent on the Srivaisnavas, on
the other hand, however, it was also for exactly the reason given above: the argu-
ments became irrefutable and timeless, as they were raised to the “vedic” level.






2 Rituals in the Dasavidhahetuniriipana
2.1 Domestic ritual and temple ritual in the Dasavidhahetuniripana

2.1.1 The Vaikhanasas’ entitlement to perform temple ritual

The ritual tradition of the Vaikhanasas practices both its own repertoire of do-
mestic ritual—codified in the Vaikhanasasmartasitra—and its own repertoire of
temple ritual—codified in the Vaikhanasasamhitas. During Srinivasa Diksita’s
life time the Vaikhanasas were evidently mostly temple priests. Yet in the Dasa-
vidhahetuniriipana temple ritual itself is only marginally dealt with. In both Da-
Savidhahetuniriipana and Tatparyacintamani, Srinivasa Diksita is primarily con-
cerned with the domestic rituals of the Vaikhanasas. However, he does postulate
a close connection between domestic and temple ritual: only a Vaikhanasa who
has undergone the domestic life-cycle rituals (samskara) is entitled to perform
temple ritual. A temple priest of the Vaikhanasa tradition must have undergone
the eighteen samskaras listed in the Vaikhanasasmartasiitra (see 2.2). According
to the Vaikhanasasamhitas these samskaras are even more important than other
qualifications for the priestly office such as learnedness, knowledge of the Veda
etc. (see, e.g. AS 3.24). Familial origin—expressed and confirmed through the
samskaras—is thus presented as the primary legitimation to practice the priestly
office in the Vaikhanasa tradition. Qualifications subsequently acquired such as
learning, skillfulness, etc. can only be supplementary but are not the fundament-
al prerequisite. The Vaikhanasa samskaras thus represent, as it were, a bridge
between two apparently irreconciliable “ritual disciplines.” As “vedic” rituals
the samskaras confirm the Vaikhanasas’ accordance with the Veda. At the same
time they entitle them to carry out temple ritual, which is at best only marginally
mentioned in the vedic textual corpus. This close connection of vedic ritual and
temple ritual is taken further in those samhita passages where temple ritual is
equated with the performance of vedic §rauta sacrifice.'** The charge of neglect-
ing the performance of Srauta ritual and the study of the Veda (see Kane 1974b:

144 See Ramachandra Rao 1990: 72-73; Colas 1996: 49, 193, 283f., 350f.; Varadachari
1982: 107. In the Vaikhanasasamhitas the five vedic sacrificial fires are identified with
the five martis in the temple (see Krick 1977: 88; see also Colas 1996: 267ff). Another
strategy is adopted in Anandasamhita 4.44ff. There Visnu is said to have ordained that
the rituals in siitra and smrti which are not carried out by the Vaikhanasas, are still to be
considered as “being performed,” because they are performed by the Rsis on the Vai-
khanasas’ behalf.
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711) is thus countered by including temple ritual, too, in the “vedic” realm for
the Vaikhanasas.

2.1.2 Temple priests as devalakas

Some of the Vaikhanasasamhitas and certainly the Dasavidhahetuniripana make
clear that a legitimation of sorts through the authority of the Veda was absolutely
necessary. The temple priests had long had a low status among the different
Brahman subcastes, and were labelled with the pejorative term devalaka. In
several places in the Dasavidhahetuniripana Srinivasa Diksita seeks to demon-
strate that the Vaikhanasas are by no means devalakas. The Vaikhanasas’ ap-
proach to what appears at first sight to be an irresolvable dichotomy between ve-
dic ritual and temple priesthood will be considered here on the basis of the dis-
cussion of the idea of devalaka in the Dasavidhahetuniriipana. In order to clarify
the basic issue, a short account of the usages of the word devalaka follows.'®
Already in the oldest layers of Brahmanic literature differences between di-
verse Brahmans are described. These differences rest on relative purity and im-
purity which depends, among other things, on their activities. By no means all
Brahmans are or were “priests,”*° nor are all “priests” Brahmans. Those Brah-
mans whose activities were non-religious were often assigned a lower status by
the texts (see Kane 1974b: 130). There were however also divisions which res-
ted solely on religious or ritual differences. Some of these factors change the sta-
tus of a Brahman for the better,'47 but some are polluting factors, which result in
a diminuished status. Here Kane (1974a: 132) quotes a statement of one Satatpa,
according to whom six groups of born Brahmans cannot be counted as such.
These are, for example, Brahmans who sacrifice “for many,” who sacrifice “for
the whole village,” or who are “employed by a village or town.” Here, ritual ac-
tivity for others, or as a profession, is regarded negatively. However, the term
devalaka is not used there. While devalaka in its original meaning referred most
probably—without disparaging connotation—to a person who carries a divine
image,148 devalaka is use in a broader sense, namely as temple priest, in many

145 1In what follows I rely above all on Colas 1996: 133ff.

146 1 use the term “priest” here throughout for ritual specialists who perform rituals on be-
half of others.

147  See, for example, the diverse categories of Brahmans mentioned in Baudhayanagrhya-
sitra 1.7 or in Vaikhanasasmartasitra 1.1 (see 2.2). This division is also referred to by
Devala (quoted by Apararka; see Kane 1974a: 131f.).

148 See Banerjea 1956: 40. However, in the Satvatasamhita of the Paficaratra tradition,
which is one of the older samhitas, the meaning “bearer of an image of god” is used
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smrti texts. In many cases the texts place a negative accent on the term.'* In two
commentaries a passage is cited according to which devalakas “live off god’s
wealth,” which here is clearly meant negatively. Some commentators on Manu
distinguish more carefully, in that they do not disparage the devakala in general.
According to them a devalaka is the servant of an image of god. These are dif-
ferentiated on the basis of their conduct: only those devalakas who practice their
office as a profession for more than three years are judged negatively.lso Yamu-
nacarya, a predecessor of Ramanuja, also takes a position on the devaluation of
the devakalas in his Agamapramanya. In his account the practice of worshipping
of god for a living is a family tradition of the devalakas.”' In general a negative
connotation attaches to the term devalaka when it is understood to refer to a pro-
fessional temple priest. Other texts, such as the vaisnava and $aiva agamas and
sambhitas but also many smrtis, put the devalaka in a low category on the basis of
the school followed, not on the basis of the profession as temple priest. These
devalakas are regarded as ritually impure and the doctrine represented by them
is not recognized or is subordinated to one’s own doctrine. It emerged from con-
versation with several Vaikhanasas that today the accusation that they are deva-
lakas is never, or only seldom, raised. However, although the term is not used,
even today temple priests have a rather low status. Throughout India they are far
below the diverse other Brahman subcastes in the socio-religious hierarchy.152
Only the Brahmans responsible for the funeral rituals have a lower status.'>

Then as now, this low view of temple priests is conditioned by several fac-
tors. Michaels (1994: 305-310) provides an outline explanation. The vedic reli-
gion knew no permanent temple and the place of sacrifice existed only for the

throughout in a pejorative sense. There it is said that one should neither see, touch nor
speak with a devalaka. Moreover it is said of the devalaka that he earns a living by
going around with the image of Visnu (Colas 1996: 133; see SatvataS 21.19-20). This
passage is repeated verbatim in the I§varasamhita (22.19-20). Colas (1996: 134) points
out that the old etymological derivation of the term devalaka as bearer of an image was
probably not originally connected with the temple cult, but rather with an itinerant cult,
which can still be observed in India today.

149 Thus according to Manu (ManuDhS§ 3.152) devalakas are not even to be invited to death
rituals (see Kane 1974b: 711). Devalakas are also represented negatively in the Maha-
bharata (see MBh 12.77.8, 13 App. 4.3251-2, 13.24.14 and 13.90.10).

150 See Kane 1974a: 109, note 232; see also Colas 1996: 135, fn. 2.

151 See Colas 1996: 134; see Pratap 1995: 50-51.

152 Presler (1978) gives an informative account and analysis of the efforts of the South
India Arcaka Association in the second half of the twentieth century to counter the low
regard for the arcakas. See also Fuller 2003: chapter 5.

153 See Bhattacharya 1896: 25; Fuller 1984, chapter 3; Reiniche 1989: 170-173.
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duration of the sacrifice itself and was afterwards dissolved. By virtue of their
birth, the priests were in a position to summon the gods. The maintenance of this
exclusivity was made more difficult by an increasingly sedentary way of life and
the ethnic and cultural mixture thus brought about."”* This was accompanied by,
on the one hand, an ever more polished art of sacrifice, and on the other, by an
intensified critique of vedic sacrifice and the position of priests. These are the
roots, Michaels argues, of the continuing Brahmanic scepticism toward temples:
a temple as a permanent place for the gods requires the worshipper to leave the
house which is comparatively secured against ritual impurities. It implies contact
with strangers and their impurities, and the difficulty of preserving relative puri-
ty in general. Those who are permanently exposed to these impurites, the temple
priests, were therefore viewed with suspicion. The acceptance of gifts, which is
normally polluting, also plays an important role here. While the status of the
temple priests is high in so far as they act as intermediaries between believers
and god, it is nevertheless low in that contact with the devotees and their gifts is
ritually polluting: the relative impurity of the giver is accepted together with the
gift (see also Colas 1996: 135). Moreover, unlike the domestic priest, the temple
priest is rarely in the position to choose the giver. This explains why in the
above-mentioned negative judgements of temple priests in ancient Indian litera-
ture regular “payment” (gifts) to priests is criticized most of all. Other explana-
tory models for the low status of temple priests refer to the differences from the
“ideal Brahman.” Thus Kane 1974b: 711) states that the low view of the temple
priest is connected with the fact that they have neglected the “principal” duty of
a Brahman, namely the performance of $rauta rituals."” The response of the
Vaikhanasas to these reproaches is discussed here.

The accusation that the Vaikhanasas are devalakas is first countered in the
Vaikhanasasamhitas, as Colas shows. The terms devala and devalaka are used
more often in the later than in the earlier samhitz‘ts.156 In what follows I summa-
rize Colas’s findings.

154 This may also be connected with the fact that, as Baines (1912: 27) suspects, the deities
worshipped in temples were originally “non-aryan” and were only gradually accepted
into the Brahmanic pantheon.

155 As convincing as these explanatory models are, group-specific and regional factors are
also influential in ranking within the caste hierarchy, as is clear from the example of the
Brahman priests of the MinaksT temple (see Fuller 1984: 49-54).

156 I could identify no response to such an accusation in the Paficaratrasamhitas. Apart from
the above-mentioned passages in the Satvata- and Isvarasambhita only the Parasarasam-
hita 1.42-43 deals with this issue: “He who worships Visnu for three days on behalf of
others in return for payment, is in truth to be called devalaka, and is excluded from all
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In Kriyadhikara 36.32-33 the term devalaka is used in a negative sense for
temple priests who practice their office for money or material goods. Here the
followers of the Vaikhanasasiitra are not explicitly excluded from this negative
evaluation. In the Prakirndadhikara we find two different definitions of a devala-
ka: according to Prakirnadhikara 35.477-483 a devalaka carries out worship for
money and is therefore to be excluded from all rituals. Notable here is that the
fault is put on the sponsor of the ritual (yajamana), whose duty it is to give the
temple priests land, and not money or goods, in return for their service. In Pra-
kirnadhikara 18.24 a devalaka is described as a non-Vaikhanasa Brahman who
worships Visnu in the temple. He is excluded from all rituals. This definition is
repeated almost word for word in Anandasamhita 3.23,"7 where it is also de-
monstrated in detail why the Vaikhanasas are to be excluded from this accusati-
on. As the Vaikhanasas are explicitly said to be Vaisnavas even before birth
(garbhavaisnava, see 2.2.3) and, as it were, born to do temple service, this ac-
cusation does not apply to them. In order to explain why only the Vaikhanasas
are eligible to be temple priests, and cannot be devalakas, Anandasamhita
3.24ff. argues that the Vaikhanasasiitra is the only vedic stitra which prescribes
worship on behalf of others (parartha) as well as worship for oneself (atmar-
tha/svartha)."”® The question of whether the Vaikhanasas may make a living
from temple service is dealt with in Anandasamhita 4.84-85: Visnu himself per-
mitted the Vaikhanasas to use his goods. The possessions of the god serve not
only the rituals of the shrine, but also the Vaikhanasa priests and their families.
Anandasamhita 17.14 goes still further: Visnu himself has said that benefitting
from his possessions brings spiritual liberation to a Vaikhanasa, provided it is
accompanied by worship and meditation on Visnu’s name. Should misfortune
make it necessary, the Vaikhanasas may sell land belonging to the temple and
even the image of the god (see AS 4.87).

Colas summarizes that in particular the later Vaikhanasasambhitas defend the
Vaikhanasas against the accusation of being devakalas. The most important ar-

rituals. He who worships Visnu, the rich, in order to fulfill his desires or for riches, is in
truth to be called devakala and is excluded from all rituals.”

157 Anandasamhita 4.79-82 distinguishes between kalpadevalakas, karmadevalakas and §ud-
dhadevalakas. A kalpadevalaka strives for worldly pleasures, a karmadevalaka is a tem-
ple priest who has not been initiated and has held the office for three years without hav-
ing been appointed to it by an acarya, and the Suddhadevalaka carries out worship in a
village or in the houses of others, as a result of which he is excluded from all rituals. Co-
las (1996: 136 and note 6) suggests—with reference to the quotation from the Sarikarsa-
nasamhita in DHNP 63.10-19—that this is a borrowing from a non-Vaikhanasa source.

158 Here reference is made to Vaikhanasasmartasiitra 4.10-12; see Colas 1996: 137f.
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guments are, as we could see, the “vedic” character of the tradition and the privi-
leges granted by Visnu himself.

These statements in the later Vaikhanasasamhitas pave the way for Srinivasa
Diksita’s understanding of devalaka. He leaves no room for doubt that the Vai-
khanasas could not possibly be devalakas."” In considering the fundamental
question of who then should be considered a devalaka, Srinivasa Diksita begins
from a definition of the devalaka as a temple priest who, for a period of more
than three years, makes a living from worship of the deity (DHNP 52.22-23). He
argues first that not all worship of a deity makes the performing person a devala-
ka, for this would include even domestic worship, which is repeatedly prescribed
in §ruti, smrti, puranas etc. (DHNP 52.24-53.2). Next he quotes some passages
from the Vaikhanasasmartasiitra, Aitareya Brahmana and the Rgvedasambhita
which in his interpretation lay down that the deity should be worshipped in his
five forms (miirti). Defying authorities such as these is “fruitless” (DHND 53.6—
17). Once it has been clarified that the worship of Visnu does not, of itself, result
in one being described as a devalaka, Srinivasa Diksita turns to the next questi-
on, namely whether in principle those who “use the goods of others” in order to
carry out the ritual in the temple (DHND 53.17) are devalakas. This Srinivasa
Diksita denies, as this too is prescribed in many places in the $ruti, smrti and the
puranas (DHNP 53.18-19). As evidence he quotes the section of the Ananda-
samhita, according to which the Vaikhanasas can very well make use of “the
goods of the deity” and may even sell the image of the deity (DHNP 54.4-5).

Srinivasa Diksita’s basic position is thus clear: neither the worship of Visnu
in the temple, nor the living thereby derived implies that the Vaikhanasas are de-
valakas. Here, however, reference to other groups is missing.'®

The question of what then actually makes a devalaka is discussed elsewhere
by Srinivasa Diksita. Descent (birth) or conduct (ethics / morality) are the alter-
natives suggested (DHNP 56.1-5). Since it is nowhere stated that “birth” makes
a person a develaka, “action” is considered. Here, “action” is classified into
“prescribed action” and “not prescribed action.” Actions prescribed by authorita-

159 He does not cite the relevant passages from Kriyadhikara and Prakirnadhikara, dealt
with above.

160 The situation is similar in Dasavidhahetuniripana 61.13—16, where Srinivasa Diksita
again explicitly takes up the question of whether the Vaikhanasas are to be considered
devalakas. Here he quotes a passage from the Mahabhdarata which describes the devala-
kas as impure persons, who are not suitable for certain rituals (MBh 13.90ff.). This pas-
sage of the Mahabharata cannot, however, be referring to the Vaikhanasas for, as Sii-
nivasa Diksita explains, Vyasa, the narrator of the Mahabhdarata, has therein describes
the Vaikhanasas as “dear to Indra.”
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tive texts cannot possibly result in a negative judgement of the concerned per-
sons, for this would imply that one denies the authority of $ruti, smrti, itihasa,
sttra and purana. The closing verse demonstrates that Visnu himself has ordain-
ed that $ruti and smrti are to be followed unconditionally. It is explicitly stated
there that the “loving devotion toward the deity” (bhakti) alone is not sufficient
(DHNP 56.6-7). Accordingly, Srinivasa Diksita concludes that only actions not
prescribed in Sruti and smrti, or contravention of these regulations makes one a
devalaka (DHN” 56.8). With these two passages Srinivasa Diksita clears the
ground for his own devalaka concept. He goes into detail on this issue from page
63 of the Dasavidhahetuniriipana. Implicitly he assumes that a devalaka may be
described as one who carries out “acts not prescribed in §ruti and smrti” or acts
in a way contrary to them. The question remains whether what is said in $ruti,
smrti and purana about the Vaikhanasas is valid for all (DHNP 63.1-3). The ans-
wer is introduced with a definition of a devalaka from within the Vaikhanasa tra-
dition (DHN® 63.5-9): a non-Vaikhanasa Brahman who worships Visnu in the
temple is a devalaka and is therefore excluded from the sacrifice. Moreover one
who is born in a Vaikhanasa family but has undergone a Paficaratra initiation
counts as belonging neither to the Vaikhanasa nor to the Paficaratra tradition, but
as a devalaka—just like one who performs temple service out of greed, hate or
blindness. Here it is not the Paficaratrins in general, but once again rather non-
Vaikhanasa Brahmans and, for the first time, especially “apostates” from the
Vaikhanasa to the Paficaratra tradition, who are described as devalakas. Here
once again the primary criterion for settling the question of whether or not a
temple priest is to be described as a devalaka is that a person must above all fol-
low the prescriptions given in his own authoritative texts and must not act con-
trary to “what is said in $ruti, smrti and puranas.” To follow one’s own rules is
each Brahman’s first duty. For the Vaikhanasas this first duty is directly con-
nected to their descent. Although a vedic branch is not in principle connected to
the family, in the case of the Vaikhanasi$akha this is actually the case, for one
can only be a Vaikhanasa when both one’s father as well as one’s mother stem
from a Vaikhanasa family. Those who do not come from the Vaikhanasa traditi-
on are excluded from the entitlement or obligation to worship Visnu in the tem-
ple as a temple priest. Srinivasa Diksita later tries to lend an air of universal vali-
dity to his own concept by having recourse to other traditions. He quotes some
other definitions of devalaka,m] offering them as evidence for his own definiti-

161 First he quotes the Paficaratrasamhita Sarikarsanasamhita (DHNP 63.10-19) and the
Saiva text Sivasekharatantra (DHNP 63.21-64.7). Both texts include a division between
the three categories karmadevalaka, kalpadevalaka and Suddhadevalaka which are, how-
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on, according to which a devalaka is a person who worships god in a way not
prescribed in his §astra or a person who worships gods other than Visnu (DHN"
64.18-19).

Then he lays the foundation for the central point of his own position: he ex-
plicitly establishes the connection between “not being in agreement with the Ve-
da” and devalakas on the basis of an etymology of the word devalaka.'® In this
way he prepares the ground for the argument that the Vaikhanasas, who have
established the vedic worship of Visnu, can on no account be considered devala-
kas. Srinivasa Diksita then cites a verse from one Atri in the text Smrtyarthasara
which serves as a summary and proof of his own statements on devalaka. This
verse refers to worship in accordance with the Veda and to motivation—the wor-
ship should not be carried out for material goods. Precisely these are the two key
issues: on the one hand the ethicization of the entitlement to performance of
temple service through the reference to the motivation, on the other hand accord-
ance with the Veda which in the case of the Vaikhanasas refers ultimately to
their descent. What is new here, however, is the element of loving devotion
(bhakti) to Visnu as a precondition for not being considered a devalaka (DHN"
65.5-6):

The one who worships Visnu in the manner prescribed by the Vedas with bhakti,

without pride and greed, he is not a devalaka.

This understanding of devalaka clearly implies that nobody apart from the Vai-
khanasas is eligible to worship Visnu in a temple, as does the following state-
ment (DHNP 38.4-38.15):

The invocation of Hari in a temple by Brahmans who do not follow the Vaikha-

nasasitra leads to the destruction of all the worlds. If worship is performed by
non-Vaikhanasa Brahmans in the temple out of ignorance or out of greediness or

ever, differently described. Srinivasa Diksita does not, however, mention the corre-
sponding division in the Anandasamhita (4.79ff.). He goes on to quote the cor-
responding definitions from the Visnudharmottarapurana, the Visnupurana and a smrti
(DHNP 64.8-17). I was not able to find any of these quotations in the printed texts.

162 DHNP 64.20-24: “Moreover: ‘dharma is called vrsa and he who causes its destruction
(laya), the gods know him as vrsa-la, he is lower even than one who cooks dog’s meat.’
As the word vrsala is derived in the sense of the cause of the destruction of the way pre-
scribed by the Vedas and §astras, so is it possible to derive the word devalaka in the
sense of promoting the destruction of way prescribed by the vedas from the root div,
which connotes krida-vijigisa-vyavahara-dyuti-stuti-moda-mada-svapna-kanti-gati.
And as gati is a synonym of marga (way; therefore the word devalaka) it being opposite
to those who establish the way prescribed by the Vedas i.e. the Vaikhanasas, is comple-
tely inapplicable to them.” Here Srinivasa Diksita refers to the root div, from which
deva is derived.
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even out of fear, (this leads to the) destruction of everything. If a non-Vaikhana-
sa Brahman performs worship in a temple, after six months he falls and even
goes to the hell. If a non-Vaikhanasa Brahman, even if versed in the four Vedas
together with its secondary components [‘limbs’ of the Vedas i.e. Siksa, kalpa,
chanda, etc.], performs worship in a temple, then that devala falls immediately.
The Brahman who is a non-Vaikhanasa and worships Hari in a temple, he is cal-
led devalaka and is excluded from all (ritual) actions. One should avoid speaking
with such a Brahman, to see him and especially to touch him, and even to invite
him for $raddha etc.
“The Brahman falls after six months,” “he immediately falls, he is called deva-
la,” even if he “knows the four Vedas.”'®® Not even knowledge of the Veda
(with its auxiliary sciences) protects a non-Vaikhanasa from being seen as a de-
valaka. Being in accordance with the Veda (vaidikatva), which the Vaikhanasas
time and again claim for themselves, is thus only a secondary virtue, which is
only effective when combined with membership of the Vaikhanasa tradition.'®
In Srinivasa Diksita’s opinion such definitions of devala/devalaka rest on the
idea of “one’s own dharma”: worship of the deity “for oneself” (atmartha) as
well as “for others” (parartha) is prescribed only for the vedic Vaikhanasa tradi-
tion. However, as this vedic school is inseparably bound up with the Vaikhana-
sas’ descent, anyone who provides service in a Visnu temple who is not from a
Vaikhanasa family is regarded as a devalaka. In these passages, the term never-
theless does not refer to a specifically mentioned group. Elsewhere Srinivasa
Diksita is more precise and describes both the followers of other sitras, as well
as the Paficaratrins, as devalakas. The context there is discussion of whether the
Paficaratrins and those who belong to a siitra other than the Vaikhanasasiitra fol-
low the division of the day into five ritual sections (paficakala). Paficakala is a
means to worship Visnu, structuring the daily individual ritual, and at the same
time the basic model for the daily schedule of temple rituals.'® According to
Srinivasa Diksita this is in fact an important criterion for being a true adherent of

163 Moreover, should it actually come about that a temple cannot be attended to entirely by
Vaikhanasas, even after after six months the Vaikhanasas’ claims to worship therein is
not invalidated. Measures are named for removing the impurities contracted by the
image of the deity through the touch of a person outside the Vaikhanasa tradition, and
the degree of impurity and thereby also the required expiation are determined by the
duration of the unauthorized worship (see DHNP 38. 16-39.9).

164 Here we find a structural correspondence with the processes which Michaels (1998) has
identified for Hindu religions at large: “the social order is largely determined by identi-
fications indicating systems of kinship and community life, originally derived from sa-
crificial rituals and then transferred to lineage.”

165 See the detailed discussion in Rastelli 2000 and 2006: 63-90.
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Narayana. He nevertheless also mentions several other criteria, which make a
person “not entitled (to temple service)” (anadhikarin) and thereby a devalaka
(DHN" 47.13-19):

But, in those (other) siitras there is not even the explanation of the real meaning

etc. of the twelve-syllabic (mantra).]66 Then by the reasoning that ‘(only where)

a wall is, (can one) paint a picture (on it)’, for those following other sttras which

are devoid of the explanation of (the right way) of wearing the sacred thread, of

worship during dusk,'®” and of invoking the Adorable One etc., there is not even
the smell of the complete devotion of paficakala etc. (Likewise) those who fol-
low the siitras which propagate the worship of other gods like Rudra etc. as equal
to Narayana, because there is the absence of the knowledge about the division in-
to four vyiihas and about the real nature of invoking the Adorable One. The de-
valaka character of the one who does not have the entitlement (to perform Vis-
nu’s worship) is propounded, (since) he invokes the Adorable One according to
the way prescibed in other (than the Vaikhanasa) siitras, or according to the way
prescribed by the Paficaratra (system of worship).
Then Srinivasa Diksita seeks to prove that the Paficaratrins are deficient with re-
gard to the god(s) they worship. According to quotations from the Paficaratra
text Visvaksenasamhita, which are in part given in the printed edition of the text,
for the Paficaratrins the iconography of Narayana and Vighnesa (Ganesa) are all
but interchangeable (DHN® 47.21-48.6). Srinivasa Diksita concludes that Nara-
yana is not actually the highest god in this tradition. This leads him to a second
point: if the Paficaratrins do not accept Narayana unconditionally as their highest
god, they cannot possibly perform paficakala (DHNP 48.7-10). Srinivasa Diksita
thus posits a direct connection between the recognition and worship of other
gods and the “correct” execution of paficakala.'® In this understanding it is only
by following paficakala that a person who performs temple rituals can avoid
being considered a devalaka.

Srinivasa Diksita concludes by falling back on the argument developed in
Dasavidhahetuniriipana 56.1-5: only those who act contrary to the instructions
in the §astras can be described as devalakas. Being a temple priest cannot in
itself make one a devalaka, for otherwise the relevant rules in the authoritative
texts would be meaningless (DHNP 65.7-8). Srinivasa Diksita moreover refutes
the objection that even worship of Visnu carried out in ignorance leads to hea-
ven, and hence that worship carried out “without §astra” or worship carried out

166 The twelve syllabic mantra is: om namo bhagavate vasudevaya.

167 Sandhyopasana or sandhyavandana; see Colas 1996: 253.

168 A similar idea is given in the Paramesvarasamhita 9.48: temples erected by Brahmans
devoted to paicakala and the four vyuhas alone are “the best” (see Rastelli 2006: 83).
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without entitlement must likewise lead to heaven, by noting that such worship is
contrary to the commands of Visnu (DHNP 65.9-10).'®

In his Dasavidhahetuniripana Srinivasa Diksita presents a truly coherent
concept of a devalaka. He does not question the traditional definition as a negati-
ve term for a temple priest as such. Rather he excludes only the Vaikhanasas
from this definition in that implies that such criticism is quite legitimate, but on-
ly if directed at non-Vaikhanasas.'” In this way he uses the accusation that the
Vaikhanasas are devalakas for establishing a demarcation over against other
groups, which rests on membership of their tradition and therefore also on the
Vaikhanasas’ birth status. While doing so he appeals to the incontestable autho-
rity of the Veda and thereby seeks to make the position of the Vaikhanasas itself
incontestable. Thus he claims that the Vaikhanasas confirm with the “prescripti-
ons in Sruti, smrti, puranas etc.,” which attests to their vaidikatva, their “being in
accordance with the Veda.” Only for them it is prescribed “by the Veda” that
they should worship the deity “for themselves” and “for others” (atmartha/par-
artha). Srinivasa Diksita thus constructs a specific Vaikhanasa identity, which is
derived from the regulations in their authoritative texts, but which is also insepa-
rably bound up with their group membership and thus ultimately from their ori-
gin or descent. This identity has an almost “physical” quality (see Giesen 1999:
19f.), and certainly has physical consequences: Visnu himself not only commis-
sioned the Vaikhanasas to worship him, but even allow them to live “from his
goods.” Conversely Srinivasa Diksita emphasizes repeatedly that all those who
do this without the corresponding commands in their own authoritative texts are
in fact devalakas. Such a line of argument in principle is applicable also to the
Paficaratrins, whose entire samhita literature—like that of the Vaikhanasas—con-
tains regulations for the worship of Visnu in the temple. Nevertheless, Srinivasa
Diksita explicitly categorizes the Pancaratrins as devalakas, arguing that for the
Paficaratrins Narayana is not actually the highest god. This renders them devala-
kas. The Vaikhanasas, by contrast, recognize Narayana as the highest god, as he

169 Yet another qualifying characteristic, namely taking refuge in the lotus feet of Visnu
(here: visnupadabjasamsraya), is certified by Srinivasa Diksita for the Vaikhanasas in a
quotation from the Vrddhaharitasmrti (DHNP 65.3—4). This “taking refuge in Visnu”
(prapatti) according to Srinivasa Diksita takes place in the Vaikhanasa tradition through
the prenatal samskara visnubali (see 2.2.5.2-3). On the basis of this passage Eggers
(1929: 17) suggests that the Vrddhaharitasmrti is closely related to the Vaikhanasas.
See also Krick 1977: 90f.

170 The only exception he mentions here is a Vaikhanasa who converted to the Paficaratra
tradition.
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shows in his discussion of the ritual division of the day into five sections (paii-
cakala).

The appeal to the traditional authority of the Vedas is also reflected in Srini-
vasa Diksita’s method: he quotes above all from non-sectarian texts of almost
pan-Indian significance and authority. Despite this certainly intentional non-sec-
tarian and “timeless” approach, these passages in the Dasavidhahetuniripana
clearly point out that Srinivasa Diksita was concerned with burning issues of his
time, and was reacting to criticism of his tradition.'”! However, on the basis of
the texts of the tradition it is entirely unclear whether, and to what extent, Srini-
vasa Diksita’s explanations on this topic were received directly by his contem-
poraries. It is evident, however, that through his work Srinivasa Diksita made
important arguments available to the Vaikhanasas with which they later did re-
spond to similar challenges.172

2.2 Vaikhanasa life-cycle rituals (samskara)

The life-cycle rituals (samskara) of the Vaikhanasas are very important in Srini-
vasa Diksita’s Dasavidhahetuniriipana. Two of the “ten reasons why the Vai-
khanasas are superior” refer directly to the samskaras: “5: because (the Vaikha-
nasasiitra) has niseka as its first ritual; 6: because it teaches the eighteen bodily
samskaras.” Indirect reference is also made to the samskaras in the explanation
of some of the other reasons: the Vaikhanasasiutra is supposed to follow the way
of the Sruti in all (its) rituals, it teaches all its rituals with mantras, and it con-
tains the totality of rituals together with their components. And indeed the sams-
karas of the Vaikhanasas do play a significant role in defining the religious and

171 It may be gathered from his remarks that profiting from the goods received by the god
or the temple had also been challenged. Such criticism is probably to be expected from
the donors rather than from competing groups in temple service such as the
Paficaratrins, since they also derived their living from temple service.

172 1In the literature after the Dasavidhahetuniripana the “devalaka” theme seldom plays a
role. It is dealt with in passing in the sixth chapter of the Mokspayapradipika, in
Bharadvaja Nrsimhacarya’s Arcanatilaka (2.24) and in Raghavacarya’s Grhyasiitra-
dharmanirnaya (pp. 20f. and 48-51). Two very short works by Maharaja Vatsapayin Ja-
gapatirdju Raya (Vaikhanasaropitadevalakatvanirakarana and Vaikhanasadharmacan-
drika) in Sanskrit and Telugu are concerned primarily with the devalaka accusation.
They use obviously identical quotations to Srinivasa Diksita and similarly come to the
conclusion: “It is proven a hundred times over that the Vaikhanasas are not devalakas.”
The text Vaikhanasavijaya of Uttamur T. Vatsyasaccakravarti Vira Raghavacarya (Tiru-
pati 1963), deals briefly with devalaka, without adding anything new to the discussion.
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ritual identity of this group on both the conceptual level and on the level of per-
formance.

Then as now the performance of samskaras is based on the way they are pre-
sented in the Vaikhanasasmartasitra, which is referred to repeatedly. Before a
detailed analysis of the treatment of one specific samskara central to the Vaikha-
nasas’ self-understanding, namely visnubali (2.2.2ff.), a few words shall be said
on samskaras as life-cycle rituals in general and among the Vaikhanasas in parti-
cular, since these do in fact differ from other sitra traditions. Here special atten-
tion shall be given to the prenatal samskaras.

Samskaras are life-cycle rituals which are carried out for a male member of
the three twice-born varnas: when he reaches a new stage of life, the transition is
accomplished and marked by a samskﬁra.173 These are social as well as ritual
events to which the family in a broader sense is invited. The ritual parts are led
by a priest (brhaspati, purohita, acarya). By far the best known, most costly and
most important samskaras are the initiation of a boy into the study of the Veda
(upanayana), and marriage (vivaha), which makes the Veda student into an in-
dependent householder with the right (and duty) to perform sacrifices on his
own. The marriage simultaneously marks the transition of the woman into the
family of her husband and is often described as “the first samskara” for a wo-
man. The rituals connected with death (antyesti) also remain important for both
women and men.

The term samskara is rendered “life-cycle ritual” here. In the older vedic lite-
rature the word samskara does not appear, although verb forms derived from
sam-s-kr do. These are for the most part used in the sense of “perfecting” or
“making fit.”'”* Domestic rituals, for which there is already evidence in the ve-
dic samhitas, are only later referred to by the term samskara (see M.S. Bhatt
1987: 103ft.). The only grhyasiitra which uses the term samskara for these do-
mestic life-cycle rituals is the Vaikhanasasmartasiitra, the latest of the grhyasit-
ras. However, although these rituals are not termed samskara in most grhyasut-
ras, these texts deal systematically and in detail with what later came to be called
samskaras, and later works on domestic rituals refer constantly to the grhyasit-
ras when they discuss the samskaras and their performance. Various purposes,
functions or meanings are ascribed to these life-cycle rituals. In the Piarvami-
mamsasiitra of Jaimini samskara refers to a purificatory act in the context of sac-

173 This statement is only true for Brahmanic ritual texts. In practice, however, there are in
fact many life-cycle rituals also performed for women (girls) and “non-twiceborn” castes.

174 See Kane 1974a: 190f. Kapani (1992/93: 5) adds that in the brahmanas the verbs sam-s-
kr- und abhi-sam-s-kr- are used in close connection to sacrificial activity.
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rifice. In one place samskara stands for the specific life-cycle ritual upanayana.175
The commentator on this work, Sabara, explains that samskaras qualify one for
particular actions. According to the Tantravarttika the samskaras are those actions
or rituals which “make one fit” in that they create new qualities.176 In the
extensive encyclopedia Viramitrodaya of MitramiSra, samskara is defined as a
special quality which inheres in the soul or in the body and which is activated
through the performance of rituals prescribed in the §astras (see Kane 1974a: 191).
A samskara is thus perceived by most authors as qualifying a person for par-
ticular actions or/and eliminating ritual impurities. As Kane (1974a: 192) sum-
marizes: “The samskaras had been treated from very ancient times as necessary
for unfolding the latent capacities of man for development and as being the out-
ward symbols or signs of the inner change which would fit human beings for
corporate life and they also tended to confer a certain status on those who under-
went them.” The Vaikhanasasmartasiitra presents a hierarchy of Brahmans on
the basis of the samskaras they have undergone, clearly illustrating these functi-
ons of the life-cycle rituals:'”’
A putramatra (“onlg a son”) is one who is just born from a Brahman out of a
Brahman woman;'"® he is endowed with the samskaras from niseka to jataka. He
who is endowed with (the samskara) upanayana is a Brahmana, because of the
study of the savitrT (mantra). Having learnt the Veda, being endowed with the
samskaras relating to the body up to marriage (panigrahana), he is a Srotriya as
soon as he is also offering the sacrifices of cooked food (pakayajfia). One who
has kindled his fire, who is keen on studying (the Veda), through the sacrifices of
havis (haviryajiia) is an anticana. Through the sacrifices to soma (somayajfia) he
is even a bhruna. Being endowed with these samskaras, due to (the practise of)
niyama and yama, he is a Rsikalpa (“equal to a Rsi”).179 Because of (the know-
ledge) of the four Vedas with their limbs, because of tapas and yoga, he is a Rsi.
One whose highest goal is Narayana, without dvandva," is a Muni. Thus, in

175 See Kanel974a: 190, with reference to Piirvamimamsasitra 111.8.3 and VI.1.35.

176 See Kanel974a: 190f.; see B.K. Smith 1989: 91f.

177 VaikhSmS 1.1: nisekad a jatakat samskrtayam brahmanyam brahmandj jatamatrah
putramatrah. upanitah savitryadhyayanad brahmano. vedam adhitya Sarirair a pani-
grahanat samskrtah pakayajiiair api yajan Srotriyah. svadhyayapara ahitagnir havir-
yajiiair apy aniicanah. somayajiair api bhrinah. samskarair etair upeto niyamayama-
bhyam rsikalpah. sangacaturvedatapoyogad rsih narayanaparayano nirdvandvo munir
iti samskaravisesat pirvat pirvat paro variyan iti vijiiayate.

178 On the significance of the samskaras for the mother, see 2.2.2.

179 These are the terms “discipline” and “restraint” from yoga (see Colas 1996: 31f.).

180 Caland translates with reference to Nrsimha Vajapeyin’s Bhdasya (1929: 2 and note 35):
“Being intent on Narayana (i.e. Visnu) and indifferent to opposite pairs of feelings
(pleasure and pain, etc.) he becomes a Muni.”
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consequence of the particularity of each preceding samskara respectively, he be-

comes the most excellent, thus it is taught.

This hierarchy is thus directly derived from the samskaras a (potential) Brahman
has undergone (sarira) or has himself carried out (vajiia)."*" The categories Rsi-
kalpa, Rsi and Muni have in addition special physical and mental capacities, and
exclusive devotion to (Visnu as) Narayana is described as the best quality of
all."®® Thus according to the Vaikhanasasmartasitra the minimal qualification
for being a Brahman is to be born as the child of a Brahman couple and to have
undergone the upanayana initiation. Maintaining the daily ritual fire and per-
formance of the several categories of sacrifices is evidently optional, as is full
devotion to Narayana.

The conception of the samskaras expressed here is summarized by B.K.
Smith (1989: 83) as follows: “Humans [...] are the result of both their inborn po-
tential and their realization of it, and these two components come in unequal
portions. Intrinsic, inherent potential and the actualization of that potential
through a personal record of ritual performance combine to create distinctions in
the ‘competence’ (adhikara) of particular individuals.” Humans are ritually
“constructed.” They are not human by biological birth, but rather become hu-
man, or their humanity gradually develops, through the samska'lras.183 This ap-
plies specifically to the Vaikhanasas: the Vaikhanasas not only gradually be-
come “better” Brahmans through the samskaras prescribed in their sitra, it is
only through the samskaras that they become Vaikhanasas at all.

Since in most grhyasiitras the samskaras are not labelled as such, it is left to
the much later commentaries, nibandhas, paddhatis and prayoga texts to desig-
nate as samskaras the rituals described. In the Vaikhanasasmartasiitra, by
contrast, the author of the sttra himself lists the forty samskaras right in the first
sentence, and classifies them as samskaras “relating to the body” (sarira) and as

181 On the subdivision of the samskaras into “bodily samskaras” and “sacrifice” see 2.2.
Baudhayanagrhyasiitra 1.7.1-8 contains a related passage on garbhadhana where simi-
lar categories are mentioned. This description is, however, closely connected to the ac-
tual ritual performance. There explanations are given as to how garbhadhana should be
enacted in order to ensure that the son to be born will belong to one of these categories
(BaudhGrS 1.7.9-21).

182 The commentator Nrsimha Vajapeyin adds here that the qualifications mentioned in addi-
tion to the samskaras refer to the vanaprastha and sannyasin stages of life (see NVB, p. 8).

183 B.K. Smith (1989: 82-86 and 92) therefore calls the samskaras “rituals of healing and
of construction.” See also Michaels 1998b: 88f., and Krick 1977: 74, 96.
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sacrifices (yajiia) respectively.184
life-cycle rituals.

The eighteen “bodily” samskaras listed in the Vaikhanasasmartasiitra repre-
sent a quite high number of life-cycle rituals. In other grhyasitras for the most
part eleven to thirteen such rituals are listed (see Pandey 1949: 31f.). The dhar-
masitras and smrtis recognize eleven to fifteen samskaras and in most later smr-
tis and nibandhas sixteen samskaras are listed. The more recent ritual hand-
books, paddhatis and prayogas, still count only ten to thirteen samskaras and
moreover state that several samskaras can be performed at once, provided that
the appropriate acts of atonement (prayascitta) for “going beyond the proper
time” are carried out. Thus according to these works the prenatal samskaras can
be performed together, the childhood samskaras likewise (up to upanayana) and
also the subsequent samskaras, which are then carried out immediately before
marriage (vivaha). This is in fact the contemporary practice, even in families
with an “orthodox” lifestyle (see Kane 1974a: 199).

The eighteen §arira-samskaras of the Vaikhanasas are (1) niseka, the first se-
xual intercourse of the newlywed couple in the fourth night after the marriage ri-
tuals, (2) rtusamgamana, sexual intercourse during the first “fertile period” (rfu)
of the married woman after the marriage rituals, which is to take place monthly
from this point on, (3) garbhadhana, the ritual confirmation of pregnancy, (4)
pumsavana, a ritual securing male offspring, (5) stmanta/simantonnayana, the
“parting of the (wife’s) hair” in the eighth month of her pregnancy, which is
connected with the emergence of consciousness in the child, (6) visnpubali, a bali
offering to and worship of, Visnu as Narayana (see 2.2.2), (7) jatakarman, birth
rituals, (8) utthana, when the mother gets up from childbed, (9) namakarana,
naming the newborn, (10) annaprasana, first feeding of solid food to the child,
(11) pravasagamana, the child’s first outing and return to the house, (12) pinda-
vardhana, “increasing of rice-balls,” i.e. the incorporation of the son into the po-
tential ranks of the family ancestors through feeding with rice, (13) caudaka/cau-
la, the first tonsure of the child in preparation for his “second birth,” (14) upana-
yana, the initiation into Vedic studies, (15) parayanavratabandhavisarga, taking
on and giving up of different observances, connected with the various objects of
study, (16) upakarma, the annual ritual of taking up of studies, (17) samavartana,

The samskaras “relating to the body” are the

184  Other texts which use the term samskara for life-cycle rituals also tend to classify them.
Thus the Haritadharmasiitra (I, p. 13) distinguishes brahma- and daiva-samskaras. The
samskaras which begin with garbhadhana are called brahma, and sacrifices are describ-
ed as daiva (see Kane 1974a: 193). Srinivasa Diksita also refers to this classification in
Tatparyacintamani 4.6-7 and 10 (see Hiisken 2005: 178, note 93). Sacrifices are also
described as samskaras in the Gautamadharmasiitra (7.14.20-21).
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the returning home after the completion of the Vedic studies, and (18) panigra-
hana, the “grasping of the (future wife’s) hand” (marriage).

Following the list of these eighteen “bodily” samskaras, the sacrifices which
one should perform as a married householder are named as further twentytwo
samskaras of the Vaikhanasas.'® Thus a total of forty samskaras are given in the
Vaikhanasasmartasiitra. Samskaras for the deceased and rituals which serve to
incorporate the deceased into the ranks of the ancestors are not among them, al-
though they are also dealt with in the Vaikhanasasmartasitra (5.1-15). This is
because death is a powerful cause of ritual impurity, with the result that the
death rituals are usually described seperately, and that the Brahmans responsible
for their performance have a still lower status than the temple priests.186

Before dealing in more detail with the prenatal Vaikhanasa samskaras, a few
words shall be said on the structure of the text and on the order of the samska-
ras’ description in the Vaikhanasasmartsitra. Like many other rituals, samska-
ras can be described as consisting of building blocks: most rites are not unique
to this specific event but are employed (at times in a different order) in other ri-
tuals as well.'"® These recurring elemental ritual units which form the “basis” of
the samskaras are described once in the sttra and are not explained for each
samskara. Instead, after the enumeration of the samskaras at the start of the sit-
ra, some general rules and the common building blocks (the preliminaries) for
the life-cycle rituals are given. These are applicable to the individual samskaras,
for which then only their specific ritual actions (the so-called pradhanahoma,

185 VaikhSmS 1.1: yajiias ca dvadasimsat brahmayajiio devayajiiah pitryajiio bhiitayajiio
manusyayajiias ceti paricanam aharaharanusthanam sthalipaka agrayanam astaka pin-
dapitryajiio masisraddham caitryasvayujiti sapta pakayajiiah agnyadheyam agnihotram
darSapirnamasavagrayanestis caturmasyo niridhapasubandhah sautramaniti sapta ha-
viryajiiah agnistomo ’tyagnistoma ukthyah sodaso vajapeyo ’tiratro 'ptoryama iti sapta
somayajiia ity ete catvarimsad bhavanti. The way these sacrifices are carried out is the
subject of the Vaikhanasasrautasitra. On the number of the Vaikhanasa samskaras and
their interpretation by Bloch (1896), Caland/Vira (1941: v), Kane (1974a: 195ff.) and
Pandey (1949: 17-23), see Hiisken 2005: 157f.

186 See Parry 1994, see also Buss 2006. This is also the reason why smasana is not dealt
with at all by Gautama and in other grhyasitras. Today the death rituals and the auspici-
ous rituals are often dealt with in separate handbooks. According to many Vaikhanasas,
it is nowadays difficult to convince priests of the Vaikhanasa tradition to perform death
rituals at all.

187 See, for example, Miiller 1992: 35. Hillebrandt (1897: 72f.) and, more clearly, Caland
(1897: 282ff., and 1908: vif.) convincingly argue that domestic rituals and sacrifices fol-
low a definite pattern, derived from the structure of the new- and full-moon sacrifices.
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“main offering”) are described in their respective sections. I follow this pattern
here and first list the elements common to the prenatal samskaras.

According to the siitra the performer first of all attains purity by taking a ritu-
al bath (snana) and ritually sipping water (acamana; VaikhSmS 1.2-5). He is al-
so instructed on the daily twilight rituals (sandhya) and on how to wear the sac-
red thread (VaikhSmS 1.3-5). Samskaras should always be performed on an aus-
picious and meritorious day.188 That it is such a meritorious day is determined
by five invited Brahmans, led by an acarya, in a ritual called punyaha (see
VaikhSm$S 1.6-7)."® At the end of punyaha the “priestly gift,” daksina, should
be given to the Brahmans.'” With this gift they take on the potential ritual impu-
rity of the yajamana (the officiator), and simultaneously the “fruit” of the ritual
accrues now to the yajamana, not to the priest. The samskaras are always accom-
panied by offerings into the fire (VaikhSmS 1.16-21). Vaikhanasasmartasitra
1.8 gives an account of the place and requisites for the domestic fire (agnyayata-
nam). Each offering into the fire begins with the aghara, an offering of clarified
butter.””" In addition, for all bodily samskaras—except rtusamgamanalgz—a nan-
dimukhasraddha is carried out, a sacrifice for the “happy-faced” ancestors.'”
The detailed description of the main offerings (pradhanahoma) for the individual
samskaras begins at Vaikhanasasmartasiitra 2.3. The sequence of the life-cycle
rituals described now in the Vaikhanasasmartasiitra does not correspond to the
list at the beginning of the siitra: there niseka is listed as first samskara, whereas
here upanayana is dealt with first (VaikhSmS 2.3ff.). This is followed by de-
scription of the rituals which are performed daily by those who are then newly
initiated (VaikhSmS 2.18). Then comes the description of the marriage rites

188 Following the detailed account of the bath, Vaikhanasasmartasiitra 1.2-5 reads: snatva
punye ’hani samskarahomam juhuyad iti vijiiayate.

189 Caland (1929: 14, note 10) assumes, that these Brahmans, called “rtviks,” are the same
as the invited “Srotriyas.” On the acarya Caland comments (1929: 13, note 1): “The
spiritual teacher of the person on whose behalf the act takes place. It is he that performs
all the acts.” However, I argue that this passage does not necessarily indicate that the
“officiator” (yajamana, the father of the unborn child) does not himself perform the
ritual. On this see 4.5.3-4.

190 VaikhSmS 1.7: atra daksinadanadane tatraivam syad iti vaksyate. See M.S.Bhatt 1987:
103-105.

191 VaikhSmS 1.9-15; the section ends with: ... iti sarvahomanam adir agharo vijiiayate.
For agnyayatanam, see 4.2.

192 VaikhSmS 2.1: atha Sariresu samskaresv rtusamgamanavarjam nandimukham kuryat.

193 VaikhSmS 2.1-2. See also Colas 1996: 290. Nandimukhasraddha is an offering to those
generations of ancestors who have transcended the liminal, unhappy and dangerous
stage of the deceased. This Sraddha is performed on auspicious occasions.
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(VaikhSmS 3.1ff.). For the remaining samskaras only the main rites are given in
detail, that is, the ritual acts which distinguish that particular samskara from the
other rituals in the same category.194 Only these main rites as they are given in
the Vaikhanasasmartasiitra will be referred to here in the description of the indi-
vidual prenatal samskaras.

2.2.1 Prenatal life-cycle rituals (garbhasamskara)

At six, the number of prenatal samskaras (niseka, rtusamgamana, garbhadhana,
pumsavana, simanta and visnubali) in the Vaikhanasasmartasiitra is very
high.195 It is debatable whether the prenatal samskaras are directed at the child or
at the mother.'*® However, in the Vaikhanasa tradition they are understood as
making the child “perfect” and “fitting” and at the same time having an effect on
the mother. Thus in the hierarchy of the Brahmans presented in Vaikhanasa-
smartasitra 1.1 (see 2.2), the prenatal samskaras and the birth rituals refer gram-
matically to the mother, although they are directed at the child."” Even more ex-
plicit is Nrsimha Vajapeyin who emphasizes the importance of the samskaras for
the mother in that he calls the prenatal samskaras ksetrasamskaras ‘“samskaras
for the field [= for the body of the mother].”'® Today it is generally assumed
that the prenatal samskaras are directed to the child, but are carried out through
the mother.'”’

194 For the description of other rites which are not given in detail here but which neverthe-
less play a substantial role in the contemporary performance of these samskaras, see 4.2.

195 Most grhyasiitras enumerate three prenatal samskaras: garbhadhana, pumsavana, and si-
manta (see Kane 1974a: 194f.). On the question whether niseka and rtusamgamana are
one and the same ritual in the Vaikhanasa tradition, see Hiisken 2005: 1571f.

196 See Pandey 1969: 56; see also Kane 1974a: 205. An important question in this debate is
whether the garbhasamskaras are to be performed in the first pregnancy only or in every
pregnancy (see Pandey 1949: 62). In the Vaikhanasasmartasiitra the opinion of “some”
is voiced in the prayascitta section: according to them the prenatal samskaras are only
carried out in the first pregnancy (VaikhSmS 6.3: garbhinyah prathame garbhe krta
garbhasamskaras, tasyah sarvagarbhanam samskara bhavantity eke). This is also the
current practice, not only in the Vaikhanasa tradition.

197 On the present day agreement among the Vaikhanasas that children from a union of a
Vaikhanasa father and a mother of a family which follows another siitra tradition are
considered “half pure,” see Hiisken 2005: 191.

198 NVB, p. 6: nisekad a jatakad ity atra maryadayam. nisekadayah satksetrasamskarah.

199 This fact is explicitly expressed by later texts on the domestic rituals, where the “formal
declaration” (samkalpa) which initiates the respective ritual, is given. The performer
(husband) says: “I will endow this wife [...] with the samskara [...]” (enam patnim [...]
samskarisye).
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Niseka”

Niseka in the Vaikhanasasmartasitra is the first sexual intercourse of a newly
married couple. Literally niseka means “pouring (of semen).” However, the term
niseka is not uniformly used in the grhyasiitras for this first sexual intercourse.
Other grhyasiitras have instead garbhadhana (“giving of a foetus”), rtusamgama-
na (“coming together during the fertile period”), and caturthivrata (“vow of the
fourth night [after marriage]”) or caturthikarman (“the ritual of the fourth night
[after marriage]”). The Vaikhanasasmartasiitra, in contrast, lists niseka and gar-
bhadhana and rtusamgamana. In the Vaikhanasasmartasitra niseka is indeed
different from rtusamgamana, and is given—among other rites—as part of the
procedures subsumed under the heading caturthivasa (VaikhSmS 3.8). Niseka is
“the first samskara” of an unborn child in the Vaikhanasa tradition, as is clear
from the opening sentence of the Vaikhanasasmartasiitra: “We will now explain
the samskaras, which begin with niseka” (atha nisekadisamskaran vyakhyasya-
mah).*" This use of the term niseka may be inspired by Manu’s Dharmasastra:
in three Slokas he uses the expression nisekdadi® to summarize the samskaras,
albeit without describing them (ManuDhS 2.16, 2.26 and 2.142).

In the subsequent Vaikhanasa literature niseka has long remained an impor-
tant topic. Thus the Vaikhanasasamhitas frequently refer to niseka as the first
samskara of the Vaikhanasas when defining the characteristics of a priest (arca-
ka) who legitimately carries out the rituals in a Visnu temple: vaikhanasena siit-
rena nisekadikriyanvit®, “endowed with the samskaras as laid down in the Vai-
khanasasiitra, beginning with niseka.”202 The samskaras beginning with niseka

200 1In a 2005 article, I track the textual history and present day concept of niseka, which
played an important role in establishing and maintaining the uniqueness and superiority
of the Vaikhanasa tradition within the vaisnava groups of South India. The summary
given here is mainly based on this article (Hiisken 2005).

201 See also VaikhSmS 6.1: atha nisekadisamskaranam prayascittam vyakhydasyamah, “we
now will explain the atonement for the samskaras beginning with niseka.” However,
there is also evidence that occasionally within the Vaikhanasasmartasiitra rtusamgama-
na and niseka are treated as one and the same ritual (VaikhSmS 6.2). Moreover, some
passages indicate that the impregnation (niseka/rtusamgamana) in some cases is also re-
ferred to as garbhadhana (see VaikhSmS 3.11 and 12). This hints at a potential inter-
changeability of the terms for these prenatal samskaras. It is possible that niseka as the
first cohabitation of the newly married couple initiates the regular monthly sexual union
during the fertile period of the wife, and thus is directly connected to procreation, but
also contains the aspect of defloration. Thus it encompasses two aspects which are also
expressed separately by the terms caturthivasa and rtusamgamana.

202 This phrase frequently appears in the samhitas; see AS 4.73ab, 9.2ab, 11.13cd, 13.37cd,
YA 51.2¢d, 51.33cd, SA 27.10ab, 65.122¢cd, KhA 1.38cd, 16.3ab, 41.6¢cd, KrA 1.22cd,
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are then contrasted with the initiation (diksa) of other vaisnava groups. Only
rarely is niseka not explicitly mentioned there. However, not a single passage in
the entire Vaikhanasasamhita literature dwells upon the question as to how and
when niseka is performed.

Nevertheless, in the commentarial literature the question is frequently discus-
sed whether niseka is identical with rtusamgamana or garbhadhana. Nrsimha
Vajapeyin rejects this opinion. He claims that the first sexual intercourse of the
newly married couple, which is described under the heading caturthivasa in Vai-
khanasasmartasiitra 3.8, is in fact niseka, whereas the other rites given there are
caturthivasa “proper.” Srinivasa Diksita, in his Tatparyacintamani and in the
Dasavidhahetuniripana labels niseka as the first samskara and as a peculiarity
of the Vaikhanasas. It is therefore, he argues, a characteristic mark of those who
are able and eligible to perform the worship of Nﬁrﬁyana.203 Niseka is the first of
the samskaras, but is described in the chapter on marriage (vivaha), because it is
the ritually performed sexual intercourse described in the siitra under the head-
ing caturthivasa (VaikhSmS 3.8). At the same time Srinivasa Diksita offers an
alternative procedure, during which the “intercourse” simply consists of uttering
the mantras, applicable at a marriage with a girl before maturity (kanya).204

In the subsequent Vaikhanasa literature only a very few texts deal with nise-
ka in more detail. One of them is Parthasarathi Bhattacarya’s commentary on the
Dasavidhahetuniriipana. The other group of texts are the handbooks (prayoga)
used by domestic priests (brhaspati) as guidelines for the actual performance of
the rituals. Parthasarathi Bhattacarya’s commentary on the Dasavidhahetunirii-
pana is very informative regarding the contemporary performance and interpre-
tation of the samskara niseka. While commenting on the Dasavidhahetuniriipa-
na’s “fifth reason,” Parthasarathi Bhattacarya explicitly says that niseka is per-
formed at the end of the vow called caturthivrata. He clearly subscribes to the
view first expressed in Stinivasa Diksita’s Tatparyacintamani, that the last sen-
tence in the caturthivasa (= niseka) section of the Vaikhanasasmartasiitra refers
to a case where the wife has not yet reached maturity. In that case niseka is per-
formed by only reciting the relevant mantras, which differ from the mantras to
be uttered when a man marries a grown-up woman. Parthasarathi Bhattacarya
evidently considers the “mantra-version” of niseka the regular procedure. How-

PrA 11.2ab, 18.4ab; see also AS 4.45-49 and 70-73; see also YA 23.11, and 51.33-34;
see also YA 51.1-7.

203 See DHNP 14.7-8, quoting AS 4.47-49, 4.72-73; DHNP 20.6-8; 25.5-11. Only once
does he mention “the samskaras beginning with niseka of the Pafcaratrins” (DHNP
66.9-13).

204 DHNP 13.19-21, TPC 402.4-5 and 7-8.
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ever, at the same time it is evident that he sees visnubali as a much more import-
ant defining element of Vaikhanasa identity than niseka. In his commentary on
the Anandasamhita he gives eight authoritative descriptions of visnubali by
different authors (see 2.2.3.3-2.2.4.7) whereas he offers not a single description
of niseka. The idea that niseka as the first samskara defines Vaikhanasa identity
is perpetuated in the Sanskrit prayoga texts, ritual handbooks for practitioners
which are in use today. In the Piarvaprayoga, in use in Tamil Nadu (see 4.3.2),
rtusamgamana and niseka are however depicted as one and the same ritual,
whereas in the text Siatranukramanika (2, p. 124; see 4.3.1) niseka is dealt with
in the section on vivaha, under the heading caturththoma. There we also find a
footnote on niseka, discussing its performance when it only consists of the reci-
tation of mantras. Even today many Vaikhanasas share the opinion that being a
Vaikhanasa is defined as “being endowed with the samskaras, beginning with
niseka.” Many practising domestic priests told me that niseka is performed im-
mediately after the marriage rituals, or three days later. However, nowadays ni-
seka is evidently rarely in fact performed—and if so, it frequently consists of the
recitation of mantras at the end of the vivaha ceremonies.”” In some performan-
ces the husband is made to touch the belly of the wife. However, on a conceptual
level, where the main concern is the eligibility to perform the temple rituals in
vaisnava temples, even today it is of great importance that a Vaikhanasa is in
fact “endowed with the rituals beginning with niseka according to the Vaikha-
nasasitra.” Thus, while the practice as well as the meaning attributed to niseka
evidently always were at variance, it remained important as a label for a Vaikha-
nasa identity among ritual specialists.

Rtusamgamana

In many grhyasiitras the first sexual union of a couple in the fourth night after
the marriage ceremony and the couple’s sexual intercourse during the woman’s
first “fertile period” after marriage (rtusamgamana) are combined under the
concept of garbha'ldhz‘lna.206 Since it involves three days of chastityzo7 brought to

205 A connection between the marriage age of girls and the actual performance of the nise-
ka ritual is also drawn by the brhaspatis. One brhaspati told me that in former times ni-
seka was performed when the couple had not reached puberty. At that time niseka con-
sisted of reciting mantras. Most probably this opinion stems from Srinivasa Diksita’s
expositions, which introduced a distinction between niseka as first sexual intercourse
and niseka as act consisting of mantra recitations.

206 Thus Bodhayana and Kathaka (see also Slaje 1997: 215 and 217f.).
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an end by a ritualized sexual intercourse, rtusamgamana as described in the Vai-
khanasasmartasiitra in fact resembles niseka (VaikhSmS) or garbhadhana (other
g.rhyasﬁtras).208 For rtusamgamana the period of chastity begins with the married
woman’s period, for niseka/garbhadhana with the wedding ceremonies. The ob-
servances which the married woman should follow during the first three days of
her period are described in Vaikhanasasmartasitra 3.9.*” She should not bathe
for three days, eat only once a day, from an earthen or iron vessel—or out of the
hands—, but never from a copper plate. She may not look at the planets, or sleep
during the day. On the fourth day she cleans her teeth, bathes in perfumed water,
wears a white gown, applies make-up and jewellery, speaks neither to another
women nor to a Sudra and does not look at other men, for the child to be con-
ceived will resemble the first man she sees after her bath. Then the best nights
for conception are named, and instructions are given for this samskara’s main ri-
tual acts. According to the Vaikhanasasmartasiitra, the central act is that a
certain paste made from different plantszm is smeared in a nostril of the wife.
The Vaikhanasagrhyaparisistasitra (see 1.4) adds that the paste is to be made
by virgins, and that they smear it in the nose with the tip of a new garment. This
is in fact current practice today. Moereover, the woman usually changes clothes
after this ritual and dresses in this new sari for the remaining ceremonies.

Garbhadhana

Following the list of samskaras at the beginning of the siitra, and the commenta-
ry, Caland uses garbhadhana as the heading for Vaikhanasasmartasitra 3.10. In
fact, however, the term garbhadhana itself is not used in this section. The ritual
described there is a confirmation of pregnancy.211 It is carried out when the wo-
man shows the following signs: swelling of the stomach, weariness, aversion to-
ward her husband, loss of appetite, increased production of saliva, hoarseness

207 Slaje (1997: 221, note 63) notes that in some grhyasitras the period of chastity is ex-
tended. Thus Bodhayana (BaudhGrS 1.7.9ff.) draws a connection between the ability of
the offspring to learn the Veda and the length of the period of chastity.

208 On the connection between the two rituals see Slaje (1997: 222ff.).

209 On this see Slaje 1997: 219; see also Hiisken 2001a. On menstruation as a period of fer-
tility, see Slaje 1995: 119, 122 and 126 and 1997: 207-234.

210 The nyagrodha (fig-tree), laksmT and sahadevT plants are mentioned.

211 Bloch (1896) describes this samskara correctly as a “special ceremony once pregnancy
is perceptible,” Caland (1929: 80) and Kane (1974a: 196) speak of a “ceremony to
secure conception.”
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and a quivering uterus.”'> The main sacrifice is as follows: the husband places
some barley corns into the the pregnant woman’s hand. Then he gives her the
“threefold food,” namely milk, sour curds, and melted butter to eat and brushes
her belly three times with a darbha grass bundle. This samskara resembles the
garbharaksana ritual from the Sankhayanagrhyasiitra (1.21.1-2) and the anava-
lobhana ritual of the Asvalayanagrhyasiitra (1.13.1.5-7). These rituals serve to
protect the embryo, and to avert a miscarriage (see Kane 1974a: 196).

The performance, timing and quite clearly also the meaning attributed to this
ritual differs from the corresponding accounts in other grhyasitras, where the
first sexual intercourse of the couple during the fourth night after the marriage
ceremony is called garbhadhana. However, also the Vaikhanasasmartasitra is
not consistent in this respect: it calculates the correct time for the performance of
other prenatal samskaras from garbhadhana, but here the “conception” of the
child must be meant, not the confirmation of pregnancy which follows about
three months later. A ritual confirming pregnancy can take place in the second
month, or perhaps even the third month, at the earliest. Then, however, the pre-
natal samskaras stmantonnayana and visnubali cannot take place, as specified in
the sttra, “in the eighth month counted from garbhadhana” (VaikhSmS 3.12 and
13), as this would be the tenth to eleventh month. In the Vaikhanasasmartasitra
evidently the term garbhadhana is first used for the ritual confirming pregnancy,
but in other places for the conception of the child.

Pumsavana

The next prenatal life-cycle ritual in the Vaikhanasasmartasitra is pumsavana
(VaikhSmS 3.11). The aim of this ritual is to influence the sex of the child.*"

212 Comparable signs of pregnancy are identified by Dr Osiander, director of the Gottingen
maternity hospital in his work “Dr. Friedrich Benjamin Osianders Grundrif3 der Entbin-
dungskunst, Teil 1: Schwangerschafts- und Geburtslehre” (Gottingen, 1802: 173-5):
“Shivering immediately after conception, [...] aversion toward the begetter, [...]
revulsion at certain foods and drinks, saliva flow and a tendency to much spitting, [...].”
See Schlumbohm 2002: 131ff.

213 Zinko (1998: 218-220) states that each act of procreation as such has as its purpose the
engendering of male descendants. Against this must be set the two options given in the
Vaikhanasasmartasiitra for rtusamgamana: if sexual intercourse takes place on an even
number of days after the onset of menstrual flow, a boy will be conceived, on an uneven
number of days by contrast, a girl. Moreover the choice of the nostril, into which the
woman receives the plant paste, also influences the sex of the child. From this it follows
that a daughter is not unwanted from the outset in principle. Already Chaudhuri (1938)
notes that pumsavana also serves to protect the child, regardless of whether it is male or
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This ritual should be carried out “in the fourth month after garbhadhana.” Zinko
(1998: 220-223) discusses this samskara in detail on the basis of comparison of
different siitra traditions and detects a common structure. The majority of the
texts give the second to third month of pregnancy as the right time, and it should
be perfromed under a male constellation. The objects used are mostly a nyagro-
dha branch, barley, mustard seeds, beans”'* and milk products. The nyagrodha
stems are often crushed and the paste is put into the right nostril of the woman.
In the Vaikhanasasmartasitra, however, the ritual element of the pulverizing
and the insertion of the paste into the nostril is prescribed for rtusamgamana.
According to the description of pumsavana in Vaikhanasasmartasiitra 3.11, the
woman receives some barley corns and mustard seeds in the right hand (or beans
and wheat in their place), together with a mixture of three dairy products (milk,
sour curds, and melted butter). She eats this mixture and the husband touches her
stomach while mantras are recited.

Stmantonnayana

According to Vaikhanasasmartasiitra 3.12 simantonnayana (also called siman-
ta)*"? is performed in the eighth month after garbhadhana. Several meanings are
attributed to this ritual: like the other prenatal samskaras it serves to protect the
unborn child, but it is also connected to the arising of consciousness in the foetus
(see Pandey 1949: 64). Harita says that stmantonnayana removes the “taint de-
rived from the parents” from the foetus (see Kane 1974a: 199) and many con-
temporary Vaikhanasa scholars opine that while the hair is parted mantras are
spoken, which call into being the consciousness of the child.*'® The process is
described in the Vaikhanasasmartasiitra (3.12) as follows: while mantras are re-
cited the husband takes a porcupine quill with three white stripes, to which, with
a blade of darbha grass, a branch of an udumbara plant (ficus oppositifolia) with
shoots, leaves and unripe fruit and kusa grass are tied. Placing this on the parting
line of the woman, the officiator (yajamana) draws it along the parting toward
the rear. The woman has to wear a garland and should have applied fragant un-

female. Moreover, in pumsavana pums can refer to both sexes, and allows the possibili-
ty to alter the grammatical form of the mantras if a daughter was desired, he argues.

214 According to Zinko (1998: 224) the objects symbolize the male genitals.

215 A detailed discussion of the origin of sTmanta/stmantonnayana as part of the marriage
rituals is given by Gonda 1956.

216 Gonda (1956: 14) refers to Vicor Henry (La magie dans I’Inde antique, Paris, 1904: 16)
who assumed that “the parting of the hair was the path along which the soul of the child
could easily enter the body of the expectant mother.”
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guents on her body. The husband then touches the stomach of the woman and
gives her a mixture of barley, milk, sour curds, and melted butter to eat. Accord-
ing to the Vaikhanasasmartasitra the next samskara (visnubali) immediately
follows this ritual, and in all three performances which I was able to observe and
document, stmanta was in fact carried out together with visnubali. Moreover, it
was also performed together with an atonement ritual (prayascitta) for “not car-
rying out the prenatal samskaras at the prescribed time.” This atonement ritual
makes good for any other deficiency that might have occured during the per-
formances (VaikhSmS 6.3).>" This ritual involved that a piece of gold (suvarna-
garbha; ideally in the form of an embryo) was tied around the belly of the preg-
nant women (see 4.4.3). In Tamil Nadu stimanta is nowadays often performed to-
gether with the “bangle ceremony” (valaikappu), which is supposed to ward the
evil eye off the woman and her child, and to keep the women in a cheerful
mood. The importance given to women during and around this ceremony might
reflect the instruction in the Asvaldyanagrhyasiitra (1.14.8) that “old Brahman
women, whose husbands and children are alive” are authorities for this ritual
(see Gonda 1956: 13).

Among the prenatal samskaras especially niseka and visnubali, the first and last
of the garbhasamskaras, play an important role in Srinivasa Diksita’s Dasavi-
dhahetuniripana and the subsequent ritual literature, as they are always used to
define and demarkate the Vaikhanasas’ specific identity.

2.2.2 Visnubali

The phrase vaikhanasena sitrena nisekadikriyanvit®, “equipped with the sams-
karas which begin with niseka” is often used in the Vaikhanasasambhitas as an di-
stinguishing characteristic of the Vaikhanasas over against other vaisnava
groups. There the expression serves to describe a person entitled to perform ritu-
als in a Visnu temple.””® Only after niseka can one be a Vaikhanasa; member-
ship of the group is established through the performance of this ritual. It is often
equated with initiation (diksa) among other Vaisnavas, and the Paficaratrins are
occasionally mentioned in this context.”"” Following a change of power relations
in South Indian temples after the 1" century CE, the emphasis on identification

217 Information I could collect in the Tirunelveli district also indicates that this is nowadays
the normal procedure.

218 In some Vaikhanasasambhitas, the Vaikhanasa samskaras are mentioned as precondition
of being employed even as a cook or a helper in the temple.

219 See YA 51.4ff., KrA 1.17f. and 36.32.
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and demarkation shifted from niseka to the last prenatal Vaikhanasa samskara
visnubali. The Vaikhanasas evidently had to explicitly mark out their identity as
distinct from and as superior to other vaisnava traditions. While the formal de-
fining characteristic (“endowed with niseka and so on”) was retained, the focus
was actually placed on visnubali. It changed in its performance, but also with re-
gard to the meaning attributed to it. This process will be followed up here.

Visnubali is the last of the Vaikhanasas’ prenatal samskaras named and de-
scribed in the Vaikhanasasmartasitra.” According to this text visnubali is to
be performed in the eighth month of pregnancy, directly after simantonnayana.
However, already in the sttra this prenatal life-cycle ritual shows some uncom-
mon features: it comprises a sacrificial fire as well as a pijja directed towards the
god Visnu, and includes the feeding of the god during this worship (naivedyam)
as well as the feeding of the god through sacrifice within the frame of the dome-
stic fire offering.221

The commentaries on the siitra and the prayoga texts further elaborate on the
performance of visnubali. There particular significance is attached to a rite
which comes at the end of this life-cycle ritual, namely when milk porridge is
offered to Visnu, after which the pregnant wife receives the remainder. A detail-
ed investigation of the relevant texts makes plain that after the redaction of the
siitra and before or during Srinivasa Diksita’s time this rite was enriched with
elements taken over from an initiation called paficasamskara that was prevalent
among other Vaisnavas. In short: the branding of the upper arms of the pafica-
samskara initiation was included as the branding of the milk porridge in the vis-
nubali samskara. This process was accompanied by a new interpretation of the
ritual, according to which in the course of this rite Visnu himself marks the un-
born child on the upper arms. The child thereby becomes a garbhavaisnava, an
adherent of Visnu while still in the womb. Visnubali thus came to bear features
of an initiation, while its basic characteristic as prenatal life-cycle ritual was re-
tained. In its modified form visnubali thus developed into the ritual representati-
on of the Vaikhanasas’specific identity: it came to express on the one hand their
membership of the group of Vaisnavas, and on the other their claim to superiori-
ty within these groups.

220 Two other grhyasiitras mention visnubali or “a bali offering to Visnu” (visnave bali):
the Bodhayanagrhyasiitra 1.11 and AgniGS 2.7 (see Krick 1977: 90 and note 85).

221 Kirick (1977: 86 and 80, note 45) argues that structurally both rituals are similar, since
both the vedic yajia and the Hindu ptja serve to honour and entertain the god as a
guest. Both rituals periodically renew the alliance with the god, which is interpreted and
enacted as identity with the god in the ourse of initation (diksa).
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On the basis of the relevant texts it will be shown here how those responsible
for handing down the tradition re-interpreted the ritual according to the need of
their actual socio-religious context. In this process, erstwhile innovations quick-
ly became tradition and thereby the point of reference for succeeding (re-)inter-
pretations.

The following passages on visnubali are arranged according to content. They
are taken from texts belonging to different literary genres.222 Their authors adopt
different approaches and place the emphasis differently in their interpretati-
ons.?? It is, however, not possible to reconstruct an historical ordering of the
texts on the basis of internal evidence. Rather, it will be shown at what points
visnubali has changed from the way it is described in the Vaikhanasasmartasit-
ra, and to what extent these changes in ritual practices and standards are accom-
panied by a change in the meaning attached to the ritual. I will thus apply here a
method which Strong (1992: xii) calls “exegetical exploration”: taking a particu-
lar issue as focal point for presenting and discussing the key issues of a given
tradition. The different interpretations of the visnubali samskara in the texts re-
veal a wide diversity of opinion and thereby also a high degree of variation and
flexibility with respect to the ritual components and their sequence. The refer-
ence point in the texts is invariably—explicitly or implicitly—the depiction of
visnubali in Vaikhanasasmartasiitra 3.13. This text is therefore discussed first,
and compared with the corresponding passage from the Baudhayanagrhyasiitra,
which also lists and describes visnubali as a prenatal life-cycle ritual (see
2.2.2.1). Then follow those commentaries and handbooks which closely follow
the stitra without introducing new ritual elements (see 2.2.2.2-3). Next comes
the Vreti of Vasantayajin, which is strongly influenced by the Bodhayana traditi-
on, but is at the same time is also very close to Srinivasa Diksita’s siitra com-
mentary Tatparyacintamani (see 2.2.2.4). The next text to be discussed establi-
shes a connection between visnubali and a ‘prenatal vaisnava nature’ (garbha-

222 The passages are taken from siitra texts, from stitra commentaries, from Vaikhanasa and
Paficaratra samhitas, and from more recent ritual handbooks. The passages cited below
(Sundararaja’s Prayogavrtti, Vasantayajin’s Vriti, Saiijivayajin’s Nibandhana, Venkata-
yogin’s Nibandhana, Gopanacarya’s Sitranukramanika, and Kodandaramayajvan’s
Smartakarmanukramanika) are not preserved as independent works. The passages on
visnubali are quoted here as they occur in Parthasarathi Bhattacarya’s commentary on
the Anandasamhita (AS [1998], pp. 95-100).

223 Some authors do not concern themselves with particular elements of the ritual. This,
however, does not necessarily imply that according to these texts these rites may not or
must not be performed. As is shown below, they may well have been excluded from
consideration as uncontentious and taken for granted.
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vaisnavatva). It is the Tatparyacintamani by Srinivasa Diksita (see 2.2.3). This
text also introduces an additional ritual element, namely the branding of the milk
porridge which the pregnant woman is given to eat. This rite corresponds to the
physical branding of the upper arms in other vaisnava groups in the course of
their initiation, called paficasamskara.

A brief account of paficasamskara among Paficaratrins and Srivaisnavas plus
some references to the Vaikhanasasambhita literature dealing with this issue will
be followed by a discussion of the detailed description of visnubali in the Vai-
khanasa text Anandasambhita (see 2.2.4.2). Herein the branding of the milk por-
ridge is clearly presented over three chapters as the ritual expression of the Vai-
khanasas’ equivalent to the “five samskaras” (paficasamskara) prescribed for
other Vaisnavas. Further Vaikhanasa ritual handbooks will then be presented
which take up the connection between visnubali and paficasamskara (see
2.2.4.4-7). Last to be considered are those textual passages which not only posit
a correspondence between visnubali and paficasamskara but also explicitly iden-
tify visnubali as the ritualized “taking refuge in Visnu-Narayana” (samasraya-
na/prapatti) of the Vaikhanasas, a soteriological concept of Paficaratra and Sri-
vaisnava origin (see 2.2.5.1-4). The chapter ends with a depiction of the connec-
tion drawn between visnubali and prapatti in the 1905 Vaikhanasa work Mokso-
payapradipika, and with a short account of the views of several contemporary
Vaikhanasa scholars from Tamil Nadu and Andhra Pradesh (see 2.2.5.5).

First, however, a brief comment on mantras. In the texts dealt with here two
types of these formulae can be distinguished. There are formulae which the act-
ing priest (or main performer) has to adapt to the context through appropriate
grammatical adjustment.”** These are grammatically correct and their content is
directly connected to the ritual act during which they are pronounced, or to the
meaning which is attached to this ritual act. Nevertheless, the understanding of

224 Thus the instructions in BaudhGrS 1.11 [payasahomal: “amusmai svaha namo” *’mus-
mai svaha namah” iti dvadasabhir yathalingam indicate that the performer/priest
should recite both “Kesavaya svaha” and “KeSavaya namah” and form the correspond-
ing mantras with the other eleven names of the god, too. Another example: BaudhGrS
1.11 [payasaprasana] reads: vyahrtibhih purusam udvasayamity udvasyannasesam pat-
nim prasayet, “After he has released (the god) with (mantras consisting of) the vyahrtis
(and) “I release Purusa” he gives the remainder of the food to his wife to eat.” The vya-
hrti mantras are om bhith, om bhuvah, om suvah and om bhiir bhuvas suvah. The offici-
ator should therefore recite: om bhith purusam udvasayami, om bhuvah purusam udva-
sayami, om suvah purusam udvasayami, om bhir bhuvas suvah purusam udvasayami
and then give the remainder of the milk porridge to his wife to eat. The term for this
adaptation is Ghah. Patafijali gives the need to be able to do @hah as one of the reasons
for the science of grammar (see Mahabhasya, p. 1).
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the mantras by those who recite them is of secondary importance: the main issue
is here the correct structure, and their correct intonation during the correspond-
ing ritual act. Except for the account of contemporary performance in 4.4, these
formulae will be translated here. Mantras of the other type are quotations from
the vedic samhitas. These are compiled in the Vaikhanasamantraprasna (see
1.1) and are quoted in the ritual texts in so-called pratika form, i.e. the beginning
stands for the entire mantra, knowledge of which is assumed. The content of the
mantra itself is also connected to the related ritual act. Thus mantras directed to
the god Visnu are prominent in visnubali. Here, even more than in the first type
of mantras, it is rather a matter of flawless and complete recitation than of under-
standing the content of the vedic words. Nowadays only few among those taking
part in the ritual acts are actually aware of the literal meaning of these mantras,
which are not translated here. Their source and full wording will be given in foot-
notes, and the translations of these source texts may be referred to for translations
of the mantras. What Humphrey & Laidlaw (1994: 74) say of speech acts within
ritualised actions in general is true also for the recitation of these mantras: “[...]
the communication here is not intrinsic to the ritual character of these acts. It
belongs rather to the ‘pre-existing’ linguistic act which has been ritualized.”

2.2.2.1 Visnubali in the sutras

Both the Vaikhanasasmartasitra and the Baudhdyanagrhyasﬁtra225 provide a
detailed description of a samskara named visnubali or “bali sacrifice to Vis-
1_1u.”226 The close connection between the Baudhayana and the Vaikhanasa tradi-

225 Kane (1974a: 196 and 226f.) mentions a passage from Angiras and quotations of
Vasistha and Agvalayana in the Samskaraprakasa which likewise refer to a ritual called
visnubali. As I did not have access to these works I rely on Kane’s description here.
Visnubali as portrayed by Vasistha (quoted in Samskaraprakasa: 178) takes place in the
eighth month of pregnancy. Asvalayana adds that the ceremony serves to avert harm to
the foetus and to enable an easy delivery. 64 oblations of boiled rice and ghee are
offered to Visnu on an altar in the shape of a lotus or svastika, set up to the south of the
fire. “Then to the north-east of the fire, a square plot should be smeared with cowdung
and be divided into 64 squares with white dust and 64 offerings of boiled rice should be
offered [...] and in their midst one ball of rice should be offered to Visnu with the
mantra loudly uttered ‘namo Narayana’ and the husband and wife should partake
separately of two balls of the same rice. Then the offering to Agni Svistakrt should be
made, daksina should be distributed and brahmanas should be fed” (Kane 1974a: 226).

226 Depending on context bali may describe a food sacrifice to gods, to divine beings or to
spirits, or to the dead (for details, see Kane 1974b: 745f.). By contrast with prasada (a
term for offerings which are in part subsequently distributed to devotees) this refers to a
gift which is not returned to those who offer it.
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tions, which later is expressed as rivalry in the Vaikhanasasambhitas, has already
been dealt with in 1.4.”*" In the post-siitra literature however, only in the Vai-
khanasa tradition visnubali becomes ever more prominent. Only the Vaikhana-
sas actually perform this life-cycle ritual up to the plresent.228 This specific deve-
lopment of the Vaikhanasa tradition is closely connected to the fact that maybe
already from the late 14® century CE onwards they sought to bind up their pro-
fession as temple priest with their specific sitra tradition, and here especially
with their prenatal life-cycle ritual visnubali. As the description of visnubali in
the siitra forms the basic framework for its further treatment in other texts, in
what follows first the relevant portions of the Vaikhanasasmartasitra will be
presented and compared in a table with the corresponding account in the Bau-
dhc'zyanag_rhyasLitm.229 The ritual is here subdivided into different phases or rites
which are labeled by key words. To facilitate comparison, reference will be
made to these keywords throughout this work when discussing other texts in so
far as they correspond to the depiction of visnubali in the siitra. ™’

227 Krick (1977: 811f.) moreover lists several structural similarities of visnubali and naraya-
nabali. Both rituals are given in the Vaikhanasa and Baudhayana traditions.

228 Many Smarta and Srivaisnava Brahmans in contemporary South India follow the Bau-
dhayanasiitra. However, as many practising brhaspatis in Tamil Nadu told me, visnubali
is not performed among them today.

229 In the Baudhayanagrhyasiitra garbhadhana, pumsavana, simantonnayana and visnubali
are listed as prenatal samskaras. According to BaudhGrS 1.1 and 1.11 the samskaras
“relating to the body” are included in the list of seven paka sacrifices, and are in this tra-
dition perceived as domestic sacrifices. In contrast, in the Vaikhanasasmartasiitra a
clear distinction emerges between the samskaras relating to the body (sarira) and sacri-
fices (see also Pandey 1949: 29f.).

230 In what follows these key words in square brackets refer to the diverse ritual sequences
in the texts, corresponding to the key words given in the table here.
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Vaikhanasasmartasitra 3.13: Baudhayanagrhyasitra 1.11:>"
visnubali visnave bali
[introduction]
atha visnubalim visnave balir astame masi pirvapaksa-

sya saptamyam dvadasyam rohinyam
Srondyam va

Now (we will explain) visnubali. (Visnubali is) the offering to Visnu. (It
is to be performed) in the first half of
the eighth month, on the seventh or
twelfth day during the rohini or §rona
[§ravana?] lunar mansion.

[punyaha]

brahmanan annena parivisya punya-
ham svasti rddhim iti vacayitva

After having served food to the Brah-
mans, and having made them to pro-
claim that it is an auspicious day (while
uttering the words:) “(May you attain)
well-being!” (and) “(May you attain)
prosperity!,”*

[purusavahana]
uttarapranidhav agnyadin devan om bhiih atha devayajanollekhanaprabhrty a
purusam om bhuvah purusam om suvah pranitabhyah krtva upotthaydagrenag-
purusam om bhiir bhuvah suvah purusam nim daivatam avahayati om bhiih puru-
cety avahya sam avahayami om bhuvah purusam

avahayami om suvah purusam avaha-
yami om bhiir bhuvas suvah purusam
avahayamity avahya

231 A short summary of visnubali is already given in BaudhGrS 1.10.13-17: astame masi
visnave ahutir juhoti “‘visnor nu kam” ity etena sitktena. visnave balim upaharati. vais-
navo hy esa maso vijiiayate. visnur hi garbhasya devata: “In the eighth month he com-
mends an oblation into the fire (while he recites) the (Visnu)hymn (beginning with)
‘visnor nu kam.” He offers the bali offering to Visnu. For this month is known as be-
longing to Visnu. Because Visnu is the deity of the foetus.” Only later, in Baudhayana-
grhyasiitra 1.11, is the performance of visnubali described in more detail.

232 On punyaha, see Kane 1974a: 216ff. The punyaha rite of the Baudhayana tradition is
described in Baudhayanagrhyaparibhasasitra 1.4 (pp. 127f.) and Baudhayanagrhyase-
sasitra 1.10 (pp. 191-193). For the Vaikhanasas punyaha is described in detail in Vai-
khanasasmartasiitra 1.6-7; see also 2.2.
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After having invoked the gods beginning
with Agni in the pranidhi pot,”* (placed)
north (of the fire), and after having invok-
ed: “Om bhuh (1 invoke) Purusa, om bhu-
vah (I invoke) Purusa, om suvah (I invoke)
Purusa, om bhiir bhuvah suvah (I invoke)
Purusa”

Now, after having done (the rites
which) begin with drawing the lines,
(thus assigning the place) for the offer-
. 234 .

ing to the god,” up to (placing) the
pranita-pots (at the side of the fire
pit),235 he stands up and in front of (the
fire pit) he invokes the deity Agni. Af-
ter having invoked thus: “Om bhiih 1
invoke Purusa, om bhuvah I invoke Pu-
rusa, om suvah I invoke Purusa, om
bhiir bhuvas suvah 1 invoke Purusa

122

[nirvapana,

aghara]

tathaiva nirvapadydagharam hutva

paridhanaprabhrtyagnimukhat krtva
daivatam arcayati

In a similar manner, after having perform-
ed the oblations, beginning with bestowing
(the clarified butter to the god) up to the
aghara rite

He worships the deity, after having per-
formed (the rites) beginning with the
placement (of darbha-grass) up to the
agnimukha ritual.>*

[dvadasanamavahana]

[algneh parvasyam darbhasanesu kesavam
narayanam madhavam govindam vispum
madhusidanam trivikramam vamanam Sri-
dharam hrsikesam padmanabham damoda-
ram iti namabhir devam visnum avahylal

After having invoked the god Visnu on
seats made of darbha-grass, east of the fire,
by the names Kesava, Narayana, Madhava,
Govinda, Visnu, Madhustidana, Trivikra-
ma, Vamana, Sridhara, Hrsikesa, Padmana-
bha, Damodara

[snapana]

apo hiranya pavamanaih snapayitva

apo hi stha mayobhuvah iti tisybhih hi-
ranyavarnas Sucayah pavakah iti ca-

tasrbhih pavamanas suvarjanah ity ete-

233
1896: 2).
234
235
236
following aghara and ajyabhaga.

This is the vessel named pranita in other traditions, filled with pranita-water (see Bloch

This ritual preparation of the fire-place is described in Kane 1974a: 207-210.
The vessels with water are placed to the north and south of the fire place respectively.
According to HirGrS 1.2.18 agnimukha are four offerings of clarified butter to the fire,
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nanuvakena marjayitva

he gives a bath (to the god while reciting
the mantras beginning with) apo ...*’, hi-
ranya ...m, pavamana _”1239

After having washed (the god while re-
citing) thrice apo hi stha mayobhuvah
... (and then) four times hiranyavarnas
Sucayah pavakah ... (and reciting) this
one passage pavamanas suvarjanah ...

[arcana]

tattannamndrcayaty

athadbhis tarpayati keSavam tarpayami
narayanam madhavam govindam vis-
num madhusidanam trivikramam va-
manam Sridharam hrsikesam padmana-
bham damodaram tarpayami iti. etair
eva namadheyair gandhapuspadhiipa-
dipaih amusmai namo "musmai namah
ity abhyarcya

He worships (the god) by reciting his re-
spective names.

Now he refreshes (the god) with water:
“I refresh Kesava, Narayana, Madhava,
Govinda, Visnu, Madhusiidana, Trivi-
krama, Vamana, éridhara, Hrsikesa,
Padmanabha, I refresh Damodara.”
And he worships these named deities
with scent, flowers, inscense and light
(while reciting:) “Salutations to this
one, salutations to that one!”

[visnusikta / vaisnavasiikta]

ato devadyair visnor nu kam tad asya pri-
yam pra tad visnuh paro matraya vicakra-
me trir deva iti dvadasahutir ajyena hutva

atha visnava ahutir juhoti vispor nu
kam tad asya priyam pra tad visnuh pa-
ro matraya vicakrame trir devah iti

After having offered the twelve offerings
with clarified butter (while reciting the
mantras beginning with) ato deva ...**

vis-

He now offers the oblations to Visnu
(while reciting the mantras beginning
with) visnor nu kam ..., tad asya priyam

237

This mantra is also called proksamantra; RV 10.9.1-3{5}, TS 5.6.1.4.3=1 [TS 4.1.5.1],

TA 4.42.4-5,AV 1.5.1,SV 2.1187,KS 16.4, VMP 1.4.19.

238

239 TB 1.4.8.1,2.6.3.4; VMP 1.3.9.

TS 5.6.1.1.1-6; MS 1.2.1: 9.12, 2.13.1: 151.7, AV 1.33.1, VMP 1.2.7.

240

This series of six mantras is called vaisnavastkta. The mantras are: (1) afo deva avantu
no yato visnur vicakrame prthivyah saptadhamabhih (RV 1.22.16.1-2{07}, VMP
1.27.85), (2) idam visnur vicakrame tredha nidadhe padam samiilhamasya pamsure
(RV 1.22.17.1-2{07}, TS 1.2.13.1, VMP 1.34.112); (3) trini pada vicakrame visnur go-
pa adabhyah ato dharmani dharayan (RV 1.22.18.1-2{07}, 8.12.27; TB 2.4.6.1); (4)
visnoh karmani pasyata yato vratani paspase indrasya yujyah sakha (RV 1.22.19.1-
2{07}); (5) tad visnoh paramam padam sada pasyanti siarayah diviva caksuratatam
(RV 1.22.20.1-2{07}, TS 1.3.6.2, 4.2.9.3); (6) tad vipraso vipan yavo jagrvamsah sam-
indhate visnor yat paramam padam (RV 1.22.21.1-2{07}).
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nor nu kam ..., tad asya priyam ..., pra tad
visnuh ..., paro matraya ..., vicakrame ...
(and) trir deva ..**!

..., pra tad visnuh ..., paro matraya ...,
vicakrame ... (and) trir devah ...

Jjayaprabhrtisiddham a dhenuvarapra-
danat

(the procedure) is to be followed from
Jaya up to the rite giving a fine cow (?)

[payasanivedana]

payasam dajyasamyuktam havir devam ni-
vedya

atha gudapayasam ghrtamisram annam
nivedayati

After having presented the milk porridge
mixed with clarified butter to the god as of-
fering

He now offers the sweet milk porridge
mixed with clarified butter as food (to
the god),

[payasahoma]

dvadasanamabhir ato devadyair visnor nu
kadyair ajyamisram payasam juhuyad

amusmai svaha namo 'musmai svaha
namah iti dvadasabhir yathalingam

with (the recitation of the mantras contain-
ing) the twelve names (and the mantras)
beginning with ato deva ... (and) beginning
with visnor nu kam ..., he should commend
the milk porridge mixed with clarified but-
ter into the fire.

(reciting the mantras containing) the
twelve (names) respectively: “To that
one, hail! Salutations! To that one, hail!
Salutations!”

[vedamantra]

rgyajuhsamatharvabhir mantrair vaisna-
vair devam samstiiya

vaisnavibhi rgyajussamatharvabhis sto-
trais stutibhis stuvanti

After having praised the god with vaisnava
mantras from Rg-, Yajur-, Sama- and
Atharvaveda,

They praise (the god) with eulogies and
praises, with the vaisnava (mantras)
from Rg-, Yajur-, Sama- and Atharva-
veda

241

This series of six mantras is called visnusiikta. The mantras are: (1) visnor nu kam virya-

ni pra vocam yah parthivani vimame rajamsi yo askabhayad uttaram sadhastham vicak-
ramanas tredhorugdyas / visnor aratam asi visnoh prstham asi visnoh Snyaptre sthas /
visnoh syir asi visnor dhruvam asi vaisnavam asi visnave tva (RV 1.154.1; TS
1.2.13.3.2-7; TB 2.8.3.2; VMP 1.18.59); (2) tad asya priyam abhi patho asyam [as-
thamj]/ naro yatra devayavo madanti / urukramasya sa hi bandhur ittha / visnoh pade
parame madhva uthsas (RV 1.154.05.1-2{24}, TB 2.4.6.2 + 2.8.3.2); (3) pra tad visnuh
tava te viryyaya mrgo na bhimah kucaro giristhah / yasyorusu trisu vikramanesv adhi-
ksiyanti bhuvanani visva (RV 1.154.2; TB 2.4.3.4); (4) paro matraya tanu va vrdhana
na te mahitvam anv asnuvanti / ubhe te vidma rajast prthivya visno deva tvam parama-
sya vitse (RV 7.99.1); (5) vi cakrame prthivim esa etam / ksetraya visnur manusedasa-
syan / dhruvaso asya kirayo janasah / uruksitih sujanim a cakara (RV 7.100.4; TB
2.4.3.5); (6) trir devah prthivim esa etam vicakrame Satarcasam mahitva / pra visnur
astu tava sah stavi yan tv esam hy asya sthavirasya nama (RV 7.100.3; TB 2.4.3.5 +

2.8.3.3).
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[pranama]

namontair namabhih pranamet

He should bow (to the god while reciting
the mantras) ending with “salutations to”
(and whch contain) the (god’s respective)

names.
[payasaprasana]
payasasesam patnim prasayati vyahrtibhih purusam udvasayamity ud-
vasyannasesam patnim prasayet
He gives the remainder of the milk por- After he has released (the god) with
ridge to his wife to eat. (mantras consisting of) the vyahrtis

(and) “I release Purusa” he gives the re-
mainder of the food to his wife to eat.
[outcome of the performance]

puman asyai jayata iti vijiayate

It is understood that a male child is
born to her.

The two texts correspond in many places, albeit that the Baudhayanagrhyasitra
is more detailed than the Vaikhanasasmartasiitra, especially on the preparations
for visnubali. In the Vaikhanasasmartasiitra it is tacitly assumed that visnubali
is performed immediately after stmanta. Therefore it is not necessary to give the
precise time in the [introduction].”** Moreover, the performance of punyaha is
not mentioned, as this ritual is carried out before sTmanta and the same ritual are-
na is used. Overall the Vaikhanasasmartasiitra is shorter, for example in [arca-
na]: while Bodhayana goes into detail on the different means for worship of god,
the Vaikhanasasmartasitra is content to note that god should be worshipped.
Both siitras unanimously prescribe in [purusavahana] that the god Purusa is to be
invoked.”” The twelve forms of Visnu are more often referred to in the Vaikha-
nasasmartasitra than by Bodhéyana:244 while in [dvadasavahana] the god is in-

242 The eighth month of pregnancy as the time for the performance of stmanta is specified
at the start of Vaikhanasasmartasiitra 3.12. For the choice of the right fortnight and day
further reference is made to pumsavana (VaikhSmS 3.12: atha garbhadhanadyastame
madsi simantonnayanam kuryat. pakso dinam ca vyakhyatam).

243 As Krick (1977: 81 and note 46; 83 and note 82) remarks, there is a strong interconnec-
tion between Visnu-Narayana and Purusa. Narayana, she argues, can be seen as Purusa
par excellence and the purusasiikta is a central element of Narayana worship (see Krick
1977: 911t.).

244 As Krick argues, the worship of these twelve forms of Visnu most probably did not ori-
ginate in the Vaikhanasa or Baudhayana tradition, but stems from a sacrifice which is
originally described as lasting for one year, mentioned in Visnusmrti, Rgvidhana and
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voked in these twelve forms on the darbha seats, according to Bodhayana he is
simply worshipped once the fire has been kindled. This may also be connected
with the fact that in [vaisnavasikta / visnusikta] the Baudhdayanagrhyasitra pre-
scribes the recitation of only the six mantras of the visnusikta, and not the six
mantras of the vaisnavasiikta for the offering of the clarified butter. By contrast
the Vaikhanasas recite twelve mantras, so that each form is assigned a mantra of
its own. The two siitras also differ in [payasahoma] on the mantras to be used:
while according to the Vaikhanasasmartasitra the milk porridge is offered into
the fire accompanied by recitation first of mantras containing the twelve names,
and then while reciting vaisnava- and visnusikta, Bodhayana ordains that one
should use the twelve names of the god for the sacrifice into the fire. In addition
to the laudatory verses and hymns in [vedamantra], in [pranama] the Vaikhana-
sasmartasitra requires the performer to bow before the twelve forms of the god.
Further differences between the two descriptions are minor.

It is however significant that Baudhayanagrhyasiitra [payasaprasana] expli-
citly states that the god is first to be dismissed and only then is the wife to be fed
the remainder of the milk porridge. Although it is to be assumed that the god is
also dismissed at the end of the ritual in the tradition of the Vaikhanasas, in Bo-
dhayana’s text this passage serves to make clear that the woman does not eat the
milk porridge in the presence of the god. Here the Vaikhanasa tradition does not
specify a precise end to the ritual. This fact prossibly encouraged the later deve-
lopment of, and the emphasis on, the rite of giving of the milk porridge to the
wife. A further central difference between the two texts is that the [outcome of
the performance] is found only in the Baudhayanagrhyasiitra where the purpose
of visnubali is stated. Here it is said to be, like pumsavana, a samskara to prede-
termine the sex of the unborn child: “a male child is born to her.” At no point in
the Vaikhanasasmartasitra is any statement made about the goal which is sup-
posed to be attained through visnubali. It is just this openness which permitted
the interpretation of visnubali as a ritual for the transmission of garbhavaisnava-
tva among the Vaikhanasas, of being a Vaisnava already before birth, as expres-
sed in later texts.

2.2.2.2 Visnubali according to Nrsimha Vajapeyin

Two texts by the commentator Nrsimha Vajapeyin dealing with the samskara
visnubali have been handed down. These are his commentary on the Vaikhana-

Mahabharata. Thus, a puja involving Visnu’s twelve forms replaces a one-year-long
cycle of sacrifices (Krick 1977: 87ff.).
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sagrhyasiitra, named Vaikhanasakalpasitrabhasya (NVB),** and the Vaikhana-
sagrhyasiitradarpana (SD). While in his Vaikhanasakalpasitrabhdsya Nrsimha
Vajapeyin’s primary concern is to explain some of the words and phrases used
in the Vaikhanasmartasiitra, the Vaikhanasagrhyasiitradarpana is a handbook
with more details on the sequence of the rites and on points not dealt with in the
sutra. The text and translations of the sections on visnubali are presented in what
follows one after the other (first NVB, then SD).

Visnubali in the Vaikhanasakalpasiitrabhdsya (NVB)
NVB 1, 142.3-6 [samkalpa], [outcome of the performance]

atha visnubalih garbhadhandad astame masy eva Suklapakse suddhe hani kartavyam as-
yah garbharaksartham visnubalim karisya iti sankalpya agharam krtvavahanakale

Now visnubali should be done in the eighth month after garbhadhana, on a pure day of
the bright fortnight. After (having expressed) the formal declaration: “I shall perform vis-
nubali for the sake of protection of her [= my wife’s] foetus,” (and) after having done the
aghara, at the time of invocation (of the god)

NVB 1, 142.15-16

uttarapranidhav agnyadidevan sarvadevan avahayamityantam avahya. ante om bhith pu-
rusadin avahya

In the pranidhi vessel standing at the northern side (of the fire), having invoked all the
gods beginning with Agni, ending with the words “I invoke ...,” and having concluded
by invoking Purusa and the rest (with the mantras beginning with): “Om bhih, ...”

NVB 1, 142.16-17 [nirvapa, aghara]

yathavahanam tathaiva nirvapam. svahakaram ca krtvaivam agharam hutvante

As the invocation, in the same manner the bestowing (of the clarified butter should be
done). In the end, after having recited the syllables svaha and thus offered the aghara into
the fire,

NVB 1, 142.17- 20 [dvadasanamavahana]

‘gneh purvasyam caturasram hastamatram tamdulaih sthandilam krtva tadiirdhve prag-
agran darbhan udagantam astirya tesu darbhdasanesu pratyanmukhan kesavadidvadasa-
miirtin uttarantam namabhih devam visnum kramenavahya

After having prepared a square platform from rice to the east of the fire, cubit-sized, and
after having scattered on it the darbha grass blades so that their tips point towards the
east, ending (the row) on the northern side (of the platform), he invokes on these darbha
grass blades the god Visnu, (in his) twelve forms of which Kesava is the first, (with man-

245 Quotations here are taken from the text printed in Telugu script.
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tras containing) the (twelve) names, so that they face west, ending (the invocation) at the
northern side (of the platform).

NVB 1, 142.20-21 [arcana]

puspagandhadyaih sodasopacaraih tattannamna pranavadinamontendrcayati

He worships (them) with the sixteen offerings beginning with flowers and incense, with
(mantras consisting of) the respective names, preceded by om and followed by namah.

NVB 1, 143.1 [vaisnavasikta / visnusiikta]

ato devadi visnor nu kadidvadasahutir ajyena hiitva

After having poured the twelve oblations with clarified butter into the fire (while chant-
ing the mantras) beginning with ato deva ... (and) vispor nu kam ...

NVB 1, 143.1-5 [payasanivedana]

payasa pakvam annam payasam djyasamyuktam ghrtaplutam hityata iti havih pratyekam
patre viksipya devam kesavadyam sarvam visnum nivedya samarpya dvikarmako 'yam
dhatuh devaya nivedya ity arthah tannamneti jatyekavacanam.

Milk porridge is rice cooked in milk; mixed with clarified butter is overflowing with cla-
rified butter; what is given into the fire is havis; (and) having placed for each into a ves-
sel (a portion of) havis, namely payasam. i.e., rice cooked with milk, drenched with ghee,
(this being called havis by derivation from the root hil, ‘to offer into the fire’) because it
is offered into the fire, and after having dedicated (and) presented everything to the god
Visnu as Kesava and so on. This root [=ni-vid] takes two (accusative) objects, (therefore)
the meaning is ‘having offered to the god’; with the name of (each of) the various (dei-
ties) is (a case of the use of the) singular to refer (not to the entity but to several that to-
gether form) a class.

NVB 1, 143.5-6 [payasahoma]

dvadasanamabhih ato devadibhir ajyamisram ghrtaplutam payasam juhuyat.

(While reciting mantras containing) the twelve names (and the mantras) starting with ato
deva ..., he should offer the milk porridge, which is mixed with clarified butter, over-
flowing with clarified butter, into the fire.

NVB 1, 143.10-11 [vedamantra]

rgyajussamatharvabhih caturvedasambandhibhih adibhir mantraih vaisnavaih sahasra-
Strsadyaih devam visnum samstiiya stutva samprarthya

After having praised, eulogised (and) petitioned the god Visnu with the with the Rk, Ya-

jus, Sama, and Atharva, [i.e.] with the beginnings proper to (each of) the four Vedas,
(and) with the vaisnava mantras, beginning with the sahasrasirsa ...
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NVB 1, 143.12-13 [pranama]
namontaih, namassabdah ante yesam tair namabhih kesavaya nama ityadibhih pratye-
kam pranamed dandavan namaskuryat.

with namah in the end (means): He should bow with the names followed by namah, that
is to say, he should do full prostration to each with (their) names followed by the word
namah, [.i.e. with] kesavaya namah (for the first) and so on.

NVB 1, 143.13-16 [payasaprasana]
payasasesam niveditam ca patnim prasayati bhojayati (sudarsanagayatrya Samkhagaya-
trya kramena patnim prasayatiti lokanusarinam kesamcid abhiprayo nasmakam,).

and he feeds his wife with the remainder of the milk porridge that was offered (to the
god); he makes her eat it. (He feeds his wife (while reciting) the sudarana gayatrT and
Samkha gayatrT one after the other, according to the understanding of some who follow
the popular practice, but not according to us).

NVB 1, 143.16-17 [on the fire]
ete garbhasamskarah laukikagnau aupdasanagnau va kartavyah pitur aupdasandagnau iti
eke iti vacanat.

According to some, these life-cycle rituals for the foetus should be done in the worldly
fire, or in the aupasana fire, according to the statement: ‘Some say in the aupasana fire
maintained ny the father [of the foetus].’

Visnubali in the Vaikhanasagrhyasitradarpana (SD)
SD 55.18 [introduction]

athastama eva masi visnubalih

Now in the eighth month (of pregnancy and) only (then) is visnubali (to be performed).
SD 55.18-22 [purusavahana]

pirvavad vadhiim upavesya agnim upasamadhaya sarvadevavahanante om bhith purusa-
din avahya

After having made his wife sit down as before, (and) after having kindled the fire, at the

end of the invocation of all the gods, he invokes (Purusa with the mantras) “Om bhiih (I
invoke) Purusa ...”

SD 55.20-21 [nirvapa] [ajyabhaga]
Jjustakarasvahakaran krtva ajyabhagante

after having recited the words justa and svaha [as components of mantras, indicating the
nirvapa], at the end of the ajyabhaga rite,
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SD 55.21-56.2 [dvadasanamavahana]
agneh puratas sthandilam kalpayitva uttarantam pragagran darbhan astirya tesu kesa-
vadidamodarantan udgantam avahya

after having made a platform in front of the fire, spread the darbha grass blades on it with
their tips pointing east and the last one in the northern direction, and after having invoked
on them (the twelve forms of god) beginning with Kesava and ending with Damodara;
the last one (invoked on the darbha grass blade) in the northern side,

SD 56.2-3 [snapana]

apohiranyapavamanais snapayitva
after having bathed (the god) with (the mantras that begin with) apo, hiranya, (and) pa-
vamana.

SD 56.3-4 [arcana]

pranavadibhir namontais tattannamabhir abhyarcya
after having worshipped (the god) with (mantras containing the twelve) respective
names, beginning with om and ending with namah.

SD 56.4-7 [vaisnavasiikta / visnusikta]

ato deva idam visnus trini pada visnoh karmani tad visnoh paramam tad vipraso visnor
nu kam tad asya priyam pra tad visnpuh paro matraya vicakrame trir devah prthvim iti
dvadasajyahutir hiitva

after having offered into the fire the twelve oblations of clarified butter (while reciting
the mantras beginning with) ato deva..., idam visnuh ..., trini pada ..., visnoh karmani ...,
tad visnoh paramam ..., tad vipraso ..., vispor nu kam ..., tad asya priyam ..., pra tad vis-
nuh ..., paro matraya ..., vicakrame ..., (and) trir devah prthvim ...,

SD 56.7-8 [payasanivedana]

ghrtamisritam payasam kesavadibhyo nivedya
after having offered the milk porridge mixed with clarified butter to the (twelve forms of
the god, namely) Kesava etc.

SD 56.8-9 [payasahoma]

dvadaSanamabhir ato devadyais ca payasam hutva

after having offered the milk porridge into the fire (while reciting mantras) with the
twelve names and (the mantras beginning with) ato deva ...

SD 56.9-10 [vedamantra]

rgyajussamatharvabhir mantrair vaisnavair visnusitktena samprarthya

With the (opening verses) of the Rg-, Yajur-, Sama- and Atharvaveda and with the vais-
nava mantras, (and) with the visnusikta,
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SD 56.10-11 [pranama]

namomtair namabhih pranamya

after having prostrated (while reciting the mantras containing the twelve) names, in
which namah comes at the end,

SD 56.11 [antahoma]

punyaham antahomam hutva

after having offered the punyaha (and) the antahoma,
SD 56.11-12 [payasaprasana]

Sesam payasam patnim prasayed

he should feed the remaining milk porridge to the wife.
SD 56.12-13 [on the fire]

garbhadhanadivisnubalyantam aupasandagnau kartavyam laukikagnau iti eke.

(The offerings during the life-cycle rituals) beginning with garbhadhana up to visnubali
should be commended into the aupasana fire; (and) according to some, into the worldly
fire.

Both Nrsimha Vajapeyin’s treatments of visnubali are more detailed than that of
the siitra but remain very close to it. Thus in both [introductions] the eighth
month is named as the right time, with NVB even adding the fortnight and day
from the simanta- and pumsavana sections of the Vaikhanasasmartasiitra. In
these texts visnubali clearly follows simanta: the sacrifice of clarified butter in
the [introduction] of NVB is made into a fire which is apparently already burn-
ing, and SD prescribes in [purusavahana] that the sacrificial fuel should be com-
mended into the fire. Furthermore in [dvadasanamavahana] both texts give de-
tails with regard to the position and sequence of the twelve “darbha seats” for
the god on the platform, as well as the prescribed order for the invocation of the
god. The ritual element of the “bathing” of the god in [snapana] seems to be the
only rite which is described in more detail in the sttra than in Nrsimha Vajape-
yin’s works.

However, one element is introduced by Nrsimha Vajapeyin, namely the
wording of the formal declaration (samkalpa). According to NVB [introduction]
the officiator [= father of the unborn child] should say: “I perform visnubali for
the sake of protection of her [= my wife’s] foetus.” Protection of the unborn
child is therby specified as purpose of this life-cycle ritual. This clearly differs
from the connection which the other commentator, Srinivasa Diksita, establishes
between visnubali, the idea of a “prenatal vaisnava nature” (garbhavaisnavatva),
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and the prenatal “taking refuge in Visnu-Narayana” (see below 2.2.3—6). More-
over, while in other texts the feeding of the wife with the remainder of the milk
porridge in [payasaprasana] develops into the central moment of the ritual, it is
precisely this rite which Nrsimha Vajapeyin in his SD has follow only after the
ritually marked end of visnubali. The final sacrifice called antahoma marks the
end of the ritual, and the god is dismissed.** By placing [payasaprasana] after
[antahoma] Nrsimha Vajapeyin indicates that the feeding of the wife is a rather
minor event. It might well be that he instituted this demarcation quite carefully,
for in NVB [payasaprasana] he refers to it in the following remark which is plac-
ed in parentheses, probably by the editor:**’ “He feeds his wife [while reciting]
the sudarS§ana gayatrT and Samkha gayatri one after the other, according to the
understanding of some who follow the popular practice, but not according to us”
The mantras sudar§ana gayatrT and Sankha gayatri are directed to the disk (cak-
ra) and conch (Sankha). The custom described foreshadows the marking of the
milk porridge with the disk and conch before it is administered to the wife, as
described in the Anandasamhita and in Srinivasa Diksita’s Tatparyacintamani.
There it is clearly stated that the milk porridge is branded with the heated metal
symbols of disk and conch while the two so-called sudar§ana mantras and the
two paficajanya mantras are recited. Whether the custom mentioned by Nrsimha
Vajapeyin represents an early stage or a regional variant of the marking of the
milk porridge cannot be decided.”® It is, however, crucial that Nrsimha Vajape-
yin explicitly distances himself from this custom (“... but not according to us”).
It may well be that Nrsimha Vajapeyin represented a rather purist current among
the Vaikhanasas, which opposed the growing Srivaisnava influence on the Vai-
khanasa tradition and which therefore also set itself against the adoption and in-
tegration of ritual elements which were felt to be foreign to that tradition.

246 In other sitra traditions this part of the ritual is called ucchistahoma or svistakrddhoma.
On the factors which demarcate the ritual, such as samkalpa at the start and antahoma or
visarjana (the “dismissal” of the god) as the endpoint for ritual actions see Michaels 2005.

247 The editor Parthasarathi Bhattacarya does not explain why the sentence is placed in pa-
rentheses. It might also be that this sentence is itself a remark of the editor. I regard this,
however, as improbable, for Parthasarathi Bhattacarya himself was a vehement advo-
cate of the idea of the prenatal vaisnava nature of the Vaikhanasas (see 1.3) and his own
father speaks similarly of the branding of the milk porridge with the heated symbols of
the cakra and Sankha (see 2.2.4.7).

248 Tt might well be that Nrsimha Vajapeyin did not live under direct Srivaisnava influence.
In some places (especially in southern Tamil Nadu) even nowadays disk and conch are
either drawn with a darbha blade on the milk porridge, or the sudar§ana and paficajanya
mantras are spoken over the milk porridge before it is administered to the pregnant
woman.
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2.2.2.3 Sundararaja’s Prayogavrtti (SR-vrtti)**

SR-vrtti (AS [1998] 95.15) [introduction]

visnubalav api sakalotpanne ahani

(When) the right time and day comes, during the (performance of) visnubali as well,
SR-vrtti (AS [1998] 95.16) [purusavahana]

agharadiparisecanante pranidhav uttare om bhith purusam ityadinavahya
at the end of the sprinkling of the aghara etc., after having invoked (the god Purusa) in

the pranidhi pot on the northern side (of the fire) with (the mantras) “Om bhiih (I invoke)
Purusa ...” etc.

SR-vrtti (AS [1998]95.17) [nirvapa, aghara]

nirvapante tais tair ajyam svaha tam hutva

At the end of the bestowing [clarified butter, and] after having offered clarified butter
into the fire with the respective [mantras ending with] svaha,

SR-vrtti (AS [1998] 95.17-21) [dvadasanamavahana]

agneh purato vrihibhis tandulair va krte sthandile kiircam uttaragram nidhayottaramu-
khah pranan ayamya gandhaksatapuspayutair adbhih pranidhim apirya tatpranidhijale
bhagavantam dhyatva tasmat sthandile tajjalam pavitrenadaya sravayan dvadasamiirtin
avahayet. keSavam avahayamityadi. asti ced grharcabimbam agneh pirvato vistare
pranmukham sthapyarcayen namamantraih

after making the platform with vrihi or tandula rice in front of the fire, (and) after having
placed the kiirca bundle[s] on it in such a way that the tips are in the northern direction,
and after having restrained his breath while facing the northern direction, he fills the pra-
nidhi pot with water containing scent, unbroken rice grain and flowers. After having
meditated upon the Adorable One in the water of that pranidhi pot, and while pouring the
water from it on the sthandila after taking it with a pavitra, he should invoke the twelve
forms of the god (with the mantras:) “I invoke Kesava” and so on. If there is an idol wor-

249 The text is mentioned by Parthasarathi Bhattacarya both in the introduction to the
Telugu edition of the Dasavidhahetuniripana (p. 2) and in the foreword to the Tatpar-
yacintamani (p. iv). Caland mentions a copy of the Telugu manuscript in the Govern-
ment Oriental Manuscript Library in Madras (Ms. No. 1610; Triennial Catalogue 2.1,
Sanskrit C, p. 2272) in the edition of the Vaikhanasasmartasitra. According to Eggers
(1929: 18) the Vaikhanasasamgrahasmrtimimamsa of Siﬁgara’lcﬁrya (Ducr.C.Ms.Nr.
1608b) also mentions the Grhyaprayogavrtti of Sundararaja. By his own report, Pandit
A. G. Krishnamacharyulu (Narsapur, West GodavarT District, Andhra Pradesh) is like-
wise in possession of a manuscript of this text. I did not consult the manuscripts, there-
fore I am not aware of any indication of the text’s or even the manuscripts’ dates. The
text given here is quoted in Parthasarathi Bhattacarya’s commentary on the Anan-
dasambhita (AS [1998] 95.15-27).
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shiped in the house, then after placing it on spread darbha grass in front of the fire, facing
western direction, he should worship it with the mantras of the (twelve) names (of the
god) [i.e. L.e. the twelve mantras each consisting of one of the twelve names in the dative
case followed by namah].

SR-vrtti (AS [1998] 95.21-22) [snapana]

padyadinapohiranyapavamanais snanam
(He should perform) the bathing (of the deities) with water for washing feet etc., and
with (the mantras beginning with) apo ..., hiranya ..., (and) pavamana ...,

SR-vrtti (AS [1998] 95.22) [arcana]

annadanacamanakadyantani (ca) namnaivarcayet.

and he should worship (the god) with (mantras containing the twelve) names (using)
food, water for rinsing the mouth etc. at the end,

SR-vrtti (AS [1998] 95.22-23) [vaisnavasukta]

athato devadyair vaisnavais sadbhis cajyam hiitva
after having now offered the clarified butter into the fire while (reciting) the six vaisnava
mantras, beginning with ato deva...,

SR-vrtti (AS [1998] 95.23) [payasanivedana]

devasya saghrtam payasam nivedayati.
He offers to the god milk porridge with clarified butter.

SR-vrtti (AS [1998] 95.23-24) [payasahoma]
athagnau saghrtapayasam dvadasanamabhir ato devadibhir visnor nu kadibhis ca

Juhoti.

Then he offers milk porridge with clarified butter into the fire, (while reciting the man-
tras containing) the twelve names and (the mantras) beginning with ato deva ... and (the
mantras) beginning with visnor nu kam ...

SR-vrtti (AS [1998] 95.24-25) [arcana]

punar devasya paniyacamanatambiiladini datva purusasiiktena
Again, after giving the god drinking water, water for rinsing the mouth, betelnut etc.,
(while reciting) the purusasukta,

SR-vrtti (AS [1998] 95.25-26) [pranama]

dvadasanamabhir namaskaram krtva patnim api pranamayet.

after having bowed while reciting the (mantras containing) the twelve names, he makes
his wife bow as well.
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SR-vrtti (AS [1998] 95.26-27) [piinyaha / antahoma]

punyaham antahomam ca kurvita, dvadasavaran brahmanan bhojayitva,

He should perform the punyaha and antahoma rituals. After feeding twelve good Brah-
250
mans,

SR-vrtti (AS [1998] 95.27) [payasaprasana]

visnuniveditasSesam payasam patnim prasayitva.

he should feed the wife with the rest of the milk porridge offered to Visnu.

Sundararaja in his Prayogavrtti gives more details and differs slightly from Nr-
simha V3ajapeyin on the placement of the twelve forms of the god in [dvadasana-
mavahana]. Moreover, here a domestic image (if available) is mentioned in the
ritual prescriptions and more details are given regarding the worship of the
twelve forms of Visnu in [snapana] and [arcana]. Sundarar3ja clearly agrees
with the Siatradarpana’s [payasaprasana] on one decisive point, namely the
feeding of the wife outside the actual ritual frame, after the [antahoma] and even
after the concluding feeding of the “good Brahmans.”®"

2.2.2.4 Vasantayajin’s Vrtti (VY-vrtti)™?

VY-vrtti (AS [1998] 96.11-15) [introduction] [purpose of the performance]

atha visnubalir iti. visesakalanirdesabhavad anantaratvad api atra ca garbhadhanady-
astame mdsi garbharaksartham visnubalir iti. tasmad garbhadhanadyastame masi pir-
vedyur abhyudayasraddham krtva punye naksatre simantasyante tantrayitva visnubalim

250 During narayanabali twelve Brahmans are invited who then represent the twelve forms
of Visnu (see Krick 1977: 81ff.).

251 This closeness of Sundararaja’s presentation to that of Narasimha Vajapeyin might indica-
te that the author of this passage is Sundarayajin Paramaikantin (Sundararajaka Bhattarya
/ Sundararajisendra / Sundarargjacarya; see Appendix 1) who is named in three gurupa-
ramparas after Nrsimha Vajapeyin and Bhaskara Bhatta, and before Srinivasa Diksita.

252 Vasantayajin’s Vrtti is mentioned by Parthasarathi Bhattacarya in his introduction to the
Telugu edition of the Dasavidhahetuniriipana (p. 2) and in the foreword to the Tatpar-
yacintamani (p. iv). A Vaikhanasasamhitavyakhyana is cited in the India Office
Llibrary Catalogue as a work of Vasantayajin. The “Censure of the Paficaratra” (Parica-
ratranirakara; SVUOI: 4965/2, 4984) is likewise ascribed to one Vasantayajin. Accord-
ing to Eggers (1929: 18), this text was used by Singaracarya. It is however unlikely that
one and the same person is in question here, for the author of the vrtti does not discuss
paficasamskara at all in connection with visnubali.
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kuryat. atra bodhdyanavacanam yathaitad dhrto baliharanam visnave ‘stame mdase sap-
tamyam dvadasyam rohinyam Sravane veti.*>

(The section beginning with) “Now (begins) visnubali”: in the absence of the direction
for a particular time (for its performance in the siitra), and also because it is (to be per-
formed) immediately after (sTmantonnayana), and because here it is stated: “in the eighth
month after garbhadhana,” (he should perform) “visnubali for the sake of the protection
of the embryo in the eighth month after garbhadhana etc.” After having performed the
abhyudaya§r2‘1ddha254 on the previous day, in an auspicious lunar mansion, at the end of
simanta, he should perform visnubali as a rantram.*> Bodhayana has taught: “This name-
ly is if offered (into the fire); it is the offering of bali to Visnu. (It is to be performed) in
the eighth month, during the seventh or twelfth day in the rohini or §ravana lunar man-
sion.”

VY-vrtti (AS [1998] 96.15-17) [purusavahana] [aghara]

uttarapranidhav agnyadin ityadi? nirvapyagharam hutvetyantam. agharahomakale tad-
uttarapranidhau devan agnyadisarvadevan avahya om bhith purusam ityadyais caturbhir
visnum api avahya

(Now the explanation of the siitra-passage) beginning with “(invoking the gods with) Ag-
ni as first in the pranidhi pot, placed north (of the fire)” and ending with “after having be-
stowed and then offered the clarified butter into the fire.” At the time of the aghara-ho-
ma, after having invoked all the gods, beginning with Agni, in that pranidhi pot placed
north of this fire, and also having invoked Visnu through the four (mantras) beginning
with: “Om bhiih (I invoke) Purusa ...”

VY-vrtti (AS [1998] 96.18-21) [nirvapa, aghara]

tathajyam nirvapya ahutis (hutva) caruna homantam agharam hutvatha simamtonnaya-
nanamtaram tad eva vyantahomam? krtvaditenvamamstha ityadyair antahparisekam ca
krtva dvau ca tantrayitva punar aditenumanyasvetydadyair mantrair adiparisekam ca kr-
tva visnubalim kuryat.

253 This is an abbreviated quotation of BaudhGrS 1.11: yathaitad dhute baliharanam. |...]
visnave balir astame masi pirvapaksasya saptamyam dvadasyam rohinyam Sronayam
va “This namely is if offered (into the fire); it is the offering of bali ... (visnubali is) the
offering for Visnu. (It is to be performed) in the eighth month, on the seventh or twelfth
(day) of the bright half of the month, during the rohini- or §ravana (?) lunar mansion.”

254 Abhyudayasraddha is another term for nandimukha, see 2.2.

255 Professor Sanderson informs me that in Mimamsaka technical language a tantram is a
subsidiary action (arigam) that needs to be done only once and thereafter serves all princi-
pal actions (pradhanam). This is probably the sense of tantrayitva here. The idea is that
when he begins the visnubali he does not need to repeat the subsidiary or subsidiaries that
were performed at the beginning, i.e. before the sTmanta, but can go straight on to the vis-
nubali, the initial performance of the tantram serving this principal action too. A subsidia-
ry (arigam) is an action necessary to the success of the principal (pradhanam).
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Likewise, having bestowed the clarified butter, having offered the oblations into the fire,
he performs the end of the homa, the aghara, with the caru oblation. Now, immediately
after stmantonnayana, he performs the anthoma for it, and after having performed in be-
tween the sprinkling (of water around the fire) with (the mantras) beginning with “Aditi,
you gave your consent! ...,” and having provided for the two [rituals as separate acts?],
he again performs the sprinkling of water (around the fire) in the beginning (while recit-
ing the mantras) beginning with “Aditi! Give your consent! ...” (Now) he should perform
visnubali.

VY-vrtti (AS [1998] 96.21-22) [purusavahana]

uttarapranidhav om bhith purusam ityadyais caturbhir visnum avahayamiiti avahy[a]
After having invoked Visnu in the pranidhi pot, placed north (of the fire), through the
four (mantras) beginning with om bhiith purusam ..., (and ending with) “... I invoke”

VY-vrtti (AS [1998] 96.22) [nirvapa, aghara]

ajyam nirvapya caturajyahutir hutva,

After having bestowed the clarified butter and having offered into the fire four offerings
of clarified butter,

VY-vrtti (AS [1998] 96.22-97.6) [dvadasanamavahana]

agneh piarvasyam darbhasana iti grharcanartham tad visnor bimbam yadi syad agneh
puarvasyam vistare sadhivase darbhasane pratyanmukham tad bimbam sthapayitva bim-
babhave svarnasakalam kiircam va nidhaya tasmin kiircaksatadbhih pranidhim apirya
tadapsu tam devam sakalam dhyatva kirce vadbhir dvadasanamabhir devam visnum
avahya

(Now the explanation of the passage) ‘on the darbha grass seat, placed in front of the
fire’: if an idol of Visnu for worshiping in the home is available, then, after having plac-
ed this idol on a scented darbha grass seat in front of the fire, with the face (of the idol)
in westward direction; or in the absence of an idol, after having placed on (the grass
spread) either a piece of gold or a kiirca bundle, (and) after filling the pranidhi pot with
water, with a kiirca bundle and with unbroken rice grains, and having visualized the deity
in his manifest form in the water of that (pot) or on the kiirca, (and) having summoned
the god Visnu with water using the twelve names

VY-vrtti (AS [1998] 97.6-8) [snapana]

snapayitva tannamndrcayati. apo hi sthadyair hiranyavarnadyaih pavamanadyais ca
bimbam snapayitva tadabhave snanam iti proksya

(Then follows): “after having bathed (the god), he worships him by reciting (the mantras
containing) the respective names.” After having bathed the idol (while reciting the man-
tras) beginning with apo hi stha ..., hiranyavarna ..., (and) pavamana ..., or, in the ab-
sence (of an idol), having sprinkled water (with a kiirca bundle) while reciting snanam,
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VY-vrtti (AS [1998] 97.8-9) [arcana]

dvadaSanamabhih padyacamanasnanaplotavastrottariyabharanayajiiopavitacamanapus-
pagandhadhiipadiparghyacamanair arcayati.

He worships (the god by reciting the mantras containing) his twelve names, with water
for washing the feet, water for rinsing the mouth, bath, cloth, garment, upper garment,
ornaments, the sacred thread, water for rinsing the mouth, flowers, scent, incense, light,
arghya water, and with water for rinsing the mouth,

VY-vrtti (AS [1998] 97.9-10) [vaisnavasiikta / visnusiikta]
dvadaSahutir ajyena hutveti. ato devadyair visnor nu kadyais sadbhis ca dvadasSamant-
rair juhvajyena hutva

(Now the explanation of the passage) ‘after having offered into the fire the twelve clari-
fied butter offerings’: after having offered the clarified butter offering into the fire with
the juhil ladle (while reciting the mantras) beginning with ato deva ... and the six (man-
tras) beginning with visnor nu kam ..., (and the) twelve mantras.

VY-vrtti (AS [1998]97.10-12) [payasanivedana]
payasam djyena hutva payasam havir dvadasanamabhir devam nivedya paniyacamana-
mukhavasam dadyat,

(The passage) “After having offered the milk porridge with clarified butter into the fire”
(means): after having offered to the god the milk porridge as oblation (while reciting the
mantras containing) the twelve names, he should give drinking water, water for rinsing
the mouth, and mouth-perfume.

VY-vrtti (AS [1998] 97.12-13) [payasahoma]

ajyamisram payasam juhuyad iti. kesavadyair dvadasanamabhir visnor nu kadyair man-
trais ca sajyam Sesam payasam hastena juhuyat.

(The explanation of the passage) “He should offer into the fire milk porridge mixed with
clarified butter”: he should offer into the fire with his hand [i.e. rather than with the juhii

ladle] that leftover milk porridge mixed with clarified butter, (while reciting the mantras
containing) the twelve names (and) the mantras beginning with visnor nu kam....

VY-vrtti (AS [1998] 97.13-14) [pranama]

namontair dvadaSanamabhir pranaman krtva

after having made [twelve?] bows while reciting the (mantras that have) namah as their
end (and that contain) the twelve names

VY-vrtti (AS [1998] 97.14) [payasaprasana]

tac chesam payasam patnim bhojayati.

he gives the remainder of that milk porridge his wife to eat.
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VY-vrtti (AS [1998] 97.14-15) [outcome of the performance]

tasyam vidvan ayusyabalarogyayuk chrimamt satputro jayata iti.

To her a wise, long-lived, strong, healthy, wealthy and good son will be born.

Vasantayajin’s Vrtti has the character of a sfitra commentary rather than of a ri-
tual handbook. Most sections begin with a short quotation or reference to the
corresponding passages in the Vaikhanasasmartasiitra. In the [introduction] Va-
santayajin also quotes the Baudhayanagrhyasiitra on the prescribed moment for
performing visnubali. In this respect it resembles the Tatparyacintamani (see be-
low, 2.2.3). In the section on [payasahoma] we find another agreement with Bo-
dhayana: here, unlike the Vaikhanasasmartasitra, only the recitation of the six
mantras of the visnusiikta, but not the vaisnavastkta is prescribed. In the final
section on section the [outcome of the performance] Vasantayajin follows the
Bodhayana tradition as well. There the birth of a “wise, long-lived, strong, heal-
thy, wealthy and good son” is identified as the desired effect of visnubali is,
whereas in the Vaikhanasasmartasitra no indication of the ‘purpose’ of this life
cycle ritual is given. Vasantayajin relies verbatim on Nrsimha Vajapeyin’s bhas-
ya for the “formal declaration” which expresses another desired [outcome of the
performance]: visnubali serves to protect the foetus. Vasantayajin, like Srinivasa
Diksita in the Tatparyacintamani, explicitly states that visnubali follows imme-
diately after stmanta, but goes beyond it in that he comments in detail on the ri-
tual marking of the boundary between simanta and visnubali in his section on
[nirvapa, aghara]. In contrast to the texts discussed up to this point, Vasantayajin
suggests in [dvadasanamavahana] that Visnu’s domestic image is to be used in-
stead of the twelve darbha grass seats to invoke Visnu’s twelve forms.

Vasantayajin’s account strongly relies on Bodhayana and closely resembles
Srinivasa Diksita’s presentation of visnubali in his Tatparyacintamani. How-
ever, unlike Srinivasa Diksita, here the rite [payasaprasana], the feeding of the
milk porridge to the wife, is not further developed and the author does not men-
tion the idea of garbhavaisnavatva.

2.2.3 Garbhavaisnavatva and visnubali in the Tatparyacintamani

In contrast to the passages dealt with so far, the further extant texts on visnubali
speak of a “prenatal (Sri)vaisnava nature” (garbhavaisnavatva, garbhasya Sri-
vaisnavatva) of the Vaikhanasas which is realised through the performance of
the samskara visnubali. This concept invariably goes hand in hand with a speci-
fic rite, namely a branding or marking of the milk porridge, which the wife re-
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ceives to eat after it has been offered to Visnu. The first text to introduce this
concept is Srinivasa Diksita’s sitra-commentary Tatparyacintamani (TPC).>*

TPC 434.3-8 [introduction] [outcome of the performance]

athetyadi. atha anantaram astame masi visnubalih. atra bodhayanah: “yathaitad dhuto
baliharanam. visnave balir astame masi pirvapaksasya saptamyam dvadasyam rohin-
yam Srondyam va. iti. “vaisnavo hy esa maso vijiayate visnur garbhasya devata.” iti. uk-
tadinat purvedyuh nandimukham krtva “asya garbhapustyartham garbhasya Srivaisna-
vatvasiddhyartham ca visnubalikarmana samskarisyami” iti samkalpya agharam hutva,
avahanakale.

(The explanation of the passage) beginning with “now”: now, immediately after (sTman-
ta), in the eighth month (of pregnancy), visnubali (is performed). Here says Bodhayana:
“This offering to Visnu among other offerings. The offering to Visnu is (performed) in
the eighth month, on the seventh or twelfth (day) of the bright half of the month, during
the rohini- or $ravana(?) lunar mansion” (and) “This month is known as belonging to
Visnu, Visnu is the deity of the foetus.” After having performed (the rite) nandimukha a
day before the above mentioned day, he formally declares: ... for the sake of the full de-
velopment of this foetus of hers [= my wife], and for the sake of attaining the Srivaisnava
characteristics of the foetus, I make (the foetus) perfect through the visnubali ritual.” Af-
ter having performed the aghara, during the time of invocation,

TPC 2 434.16-17 [purusavahana]

uttaretyadi. devam visnum. visnubalikarmatvat devam vispum ity uktam.

(Now the explanation of the passage) beginning with “in northern direction ....” (He in-
vokes) the god Visnu. Because it is the visnubali ritual, “the god Visnu” is mentioned.
TPC 434.17 [snapana]

snapayitva.

After having bathed (the god).

TPC 434.17-19 [arcana]

tatah vastrottariyopavitadini dadyat.

grhya: “hrdayad arkabimbad va dhyatvavahya suripinam /

pithe va tamdule vatha kusakiirce samarcayet //” iti.

Afterwards he should offer clothes, upper garments, the sacred thread etc.

The (Vaikhanasa)grhya(parisistasitra) says: “After having invoked the one who has
beautiful form from his heart or the orb of the sun, after having visualized him (there), he
should worship him either on a pedestal, or on rice grains, or on the bundle of kusa
grass.”

256 TPC 434.1-435.12.
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TPC 435.3—4 [vedamantra]

rgyajussametyadi. mantraih vaisnavaih. purusasiktasya caturvedikatvat purusasiiktena
ca stotram krtva

(Explanation of the passage) beginning with “Rg-, Yajur-, Sama- ...” (and) “with the
vaisnava mantras....” Because the purusasiikta is contained in the four Vedas, after ha-
ving praised (the god) with the purusasiikta,

TPC 435.4-5 [pranama]

“keSavaya namah” ityadyaih namo ‘ntail dvadasanamabhih dvadasakrtvah pranamya
pamiii ca pranamam karayitva

(With the mantras) “Salutation to Kesava” and so on: having bowed twelve times with
(mantras containing) the twelve names and namah in the end, he makes his wife (also) to
bow (to the god),

TPC 435.5-6 [cakrasankhaptja, cakrasankhapratapana]

pijitau sudarsSanapdaricajanyau tasminn agnau pratapya tabhyam prahutasese payase
‘nkayitva

After he worshipped the disk and conch, having them then heated in that fire, he marks
with them the remainder of the offered milk porridge.

TPC 435.6 [payasaprasana]

payasasesam patnim prasayati.

He gives the remainder of the milk porridge to his wife to eat.
TPC 12 435.7-12 [outcome of the performance]

simantena sahaiva krte visnubalau samkalpya paristirya parisicya uttarapranidhau “om

homah purusadibhyah. Sesam piirvavat kuryat.

yajiiavalkya: “dauhrdasyapradanena garbho dosam avapnuyat /

vairapyam maranam vapi tasmat karyam priyam striyah /" [=Yajiiavalkyasmrti 3.79] iti
samkocenausadhadika[h].

When visnubali is performed together with simanta, (the sequence of events is:) the
formal declaration, scattering (the darbha grass blades around the fire place), sprinkling
the water (around the fire place), invoking (the god) in the pranidhi pot standing north (of
the fire) with (the mantras) beginning with om bhith purusam ..., bestowing (the clarified
butter to the god), pouring the two agharas, offering into the fire, (namely) the offering
into the fire for Purusa and so on, in the right order. He should do the rest as before.
Yajfiavalkya says: “As a result of not giving (her) whatever she craves during pregnancy,
the foetus gets damaged, deformed or can even die. Therefore, that which is dear to the
woman should be done.” This, in short, is the medicine etc.
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Srinivasa Diksita’s statements on visnubali in his Tatparyacintamani are rather
short. Like Vasantayajin, he explicitly recognizes Bodhayana as an authority
when in the [introduction] he relies on the Baudhdayanagrhyasiitra for the correct
moment for visnubali which is not stated in the Vaikhanasasmartasitra. A fur-
ther similarity to Vasantayajin in content is also apparent in the section on [arca-
na]. Here Srinivasa Diksita quotes the VaikhanasagrhyapariSistasiitra, stating
that the god’s image can be set up for worship on a pedestal, on rice grains, or
on a bundle of kusa grass. However, the text does not mention whether the wor-
ship of Visnu in his twelve forms on the darbha grass seats is substituted by the
worship of the domestic image, as Vasantayajin indicates. There is a further ag-
reement between the Tatparyacintamani and Vasantayajin’s text on visnubali:
both describe how the procedure changes when simanta and visnubali are per-
formed together.

In contrast to the Vaikhanasasmartasiitra, where no purpose of visnubali is
set out, Srinivasa Diksita twice refers to the [outcome of the performance]. Ac-
cording to a verse quoted from the Yajiiavalkyadharmasastra, visnubali is said
to avert dangers from the foetus, and the samkalpa given in the [introduction]
names as another aim that it aids the “flourishing” of the foetus. Stinivasa Diksi-
ta connects this with the attainment of a “Srivaisnava nature” of the unborn child
(garbhasya Srivaisnavatvasiddhyartham), also mentioned in the samkalpa.
Along with this “prenatal Srivaisnava nature” he thus introduces with a few brief
words a new element into the visnubali ritual, namely [cakrasankhapija and cak-
rasankhapratapana]: disk (cakra) and conch (Sarikha) are worshipped and heated
in the fire. The milk porridge is then marked with these, and only then given to
the wife to eat.

2.2.4 Visnubali and paficasamskara

The connection Srinivasa Diksita establishes in the Tarparyacintamani between
the idea of garbhavaisnavatva and the branding of the milk porridge clearly
echoes the element of branding or marking which is a component part of an ini-
tiation of other vaisnava groups: a branding is the first element of the so-called
“five samskaras” (paficasamskara).
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2.2.4.1 Paficasamskara and branding among Paficaratrins and
Srivaisnavas

An initiation called paficasamskara seems to have served as a conversion or ini-
tiatory ritual into the vaisnava community from about the ninth century CEX" It
ideally consists of the following five rites:® (1) branding of the upper arms of
those to be initiated (tapasamskara) with heated metal symbols of two weapons
of Visnu-Narayana, namely disk (cakra) and conch (Sarkha),™ (2) applying the
so-called drdhvapundra marks on twelve places on the body (pundrasamska-
m),260 (3) receiving a vaisnava name (ndmasamskdm),261 (4) instruction in parti-
cular vaisnava mantras (mantrasai_nskdm),262 and (5) initiation into vaisnava ri-

257 Varadachari (1982: 418ff.) states that paficasamskara could already have been in use from
around 700 CE. Raman sees paficasamskara as “marker of vaisnava identity” at least since
the 9th century CE (2005: 92, and note 2). Both scholars refer here to Periyalvar, Tirupal-
lantu, verse 7. See also Jagadeesan 1989a: 120, and Jagannathan 1994: 29.

258 The procedure referred to here is apparently only one of many possibilities. On diverse
variants in contemporary performances, see Rangachari (1931: 34ff.), Gnanambal
(1971: 130ff.), and Raman 2005.

259 Varadachari (1982: 416) refers to certain vaisnava schools that mark the upper arms not
by branding but by applying sandal paste (see also Ramachandra Rao 1990: 141). This
mode of marking the body with Visnu’s weapons was also pointed out to me in Tirunel-
veli as praticed daily by Madhvas. However, I was not able to follow this issue up for
the present work.

260 The first pundra is painted on the forehead. Smith/Vekatachari (1980: 60) say that these
pundras are worn for the first time in the course of paficasamskara. Thereafter they
should be self-applied daily. A number of texts deal with the right method of applicati-
on. They unanimously state that the twelve forms of Visnu (KeSava to Damodara) are
invoked during application (see Rangachari 1931: 35). For two examples of contempo-
rary methods of applying these Grdhvapundras in the course of female initiation as part
of paficasamskara, see Raman 2005 (94 and 99). Today, it seems, a single irdhvapundra
is applied to a male child’s forehead the first time after his first birthday, when the ritual
called ayushoma is performed. The full set of twelve Grdhvapundras, however, is worn
only during and after paficasamskara.

261 This rite is nowadays omitted in vaisnava families because the initiants usually already
have a vaisnava name.

262 Nowadays the following three mantras are transmitted to a Srivaisnava in the course of
paficasamskara: 1) the tirumantra (also called miilamantra or astaksara): om namo nara-
yandaya, 2) the dvaya mantra: Srimannardayanacaranau Saranam prapadye; Srimate
narayandaya namah, and 3) the caramasloka (BhGrt 18.66): sarvadharman pratityajya
mam ekam Saranam vraja; aham tva sarvapapebhyo moksayisyami ma sSucah (see
Mumme 1987b: 2f.). Mumme (1987b: 23ff.) reports that in addition two further so-cal-
led caramaslokas are taught today in the course of paficasamskara, namely the ramayana
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tual practice (yagasamskara), which occasionally takes place in connection with
the transfer of a small cult image (vigraha). Among these, the element of brand-
ing is seen as of special importance, for as pars pro toto it can stand for the
whole initiation.***

How this initiation came into being has not yet been explored sufficiently.
Colas (1995a: 121f.) suggests that the model of an earlier Paficaratra initiation
could have contributed significantly to the formation of paﬁcasamskﬁra.264 One
important congruence of the initiations prescribed in the early Paficaratrasamhi-
tas and paficasamskara is that everybody, irrespective of caste / varna and gen-
der, is eligible to be initiatied.” It seems that this practice went out of use and
was then reinforced by Ramanuja who made paficasamskara the initiation into
Srivaisnavism in the 11"%/12" century.**® While in the beginning paficasamskara
conferred eligibility to learn the vaisnava doctrine and mantras, it later also in-
cluded the acceptance of the philosophical doctrine of ViSistadvaita, with a ge-
neral lifestyle based upon this doctrine. Today paficasamskara is seen as absolu-

caramasloka and the varaha caramasloka. This, however, seems not to be a general rule
but based on local traditions.

263 Other terms used frequently for this branding are taptamudra, taptacakrankana, tapa-
samskara, bahistapa etc. Paficasamskara is dealt with in separate Srivaisnava treatises
such as Saccaritraraksa of VedantadeSika, Siddhantacandrika of Paravastu Vedantacar-
ya, and the anonymous Sudarsanamimamsa. The texts Taptamiidrankanapramanasam-
graha of Campakes(av)acarya and the anonymous texts Paficasamskarankal, Pafica-
samskaravidhi and Paiicasamskaravisayasamgraha defend the practice of branding.
These works were in turn the subject of commentaries in Manipravala and Sanskrit (see
Varadachari 1975: 461ff.).

264 In the Paficaratrasamhitas various initiations are described, and the accounts given vary
from text to text, at times considerably. One cannot therefore speak of a uniform Pafica-
ratra initiation. Instead, the individual texts require separate consideration, based on de-
tailed in-depth studies. For an overview see the 1979 study by Sanjukta Gupta. Apart
from paficasamskara many more philosophical and ritual motifs of the Paficaratrasam-
hitas were adopted by the Srivaisnavas (see Colas 1995a: 121).

265 Krick (1977: 77) remarks that cult of Narayana-Visnu evidently always had been re-
markably inclusive. Thus, for example SavataS 16.17-22; 19.42—45 states that everybo-
dy can receive initiation. The later Paficaratrasambhitas, however, distinguish clearly be-
tween an initiation that confers the right to perform ritual for one’s own sake (svar-
tha/atmartha), and the initiation that confers eligibility to perform rituals for others
(parartha). The second type is not open for all and even the first type never extended
beyond “pure” Stidras. See also Hiisken 2009.

266 See Jagannathan 1994: 175. See also Raman (2007) on the post-Ramanuja hagiographic
accounts of paficasamskara which rather depict it as an initiation or conversion ritual of
sorts of a male elite. However, as she rightly cautions, the hagiographic accounts are not
to be taken literally, but rather depict an “ideal” reality.
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tely necessary to be considered a Srivaisnava, and to perform the vaisnava
rituals.*”’

Although Paficaratrins in the beginning not necessarily considered themsel-
ves Srivaisnavas, Ramanuja’s powerful influence upon temple organisation
made it indispensable for the Paficaratra temple priests to undergo paficasamska-
ra.”® This development is closely connected to the ambiguous status of temple
priests in general, as discussed in 2.1.2: they serve the god and at the same time
serve the devotees. In order to be suitable mediators between the god and Sri-
vaisnavas it was evidently considered imperative that they took this initiation.

However, Paficaratra soon assimilated to Srivaisnavism, and in its developed
form paficasamskara was encluded in some of the later Paficaratrasambhitas,
t00.”® Thus, in the Isvarasamhita, paficasamskara is explicitly mentioned and
described in the twenty-first chapter on initiation (dz‘lqsdvia’hi).270 Pancasamskara
is here seen as central part of the so-called vaibhavadiksa, which confers eligibi-
lity to worship Visnu (ISvaraS 21.1-28).%" According to this passage the brand-
ing rite should be performed as follows. The acarya first receives authorisation
from a vaisnava assembly to perform the initiation. He makes his way to the fire

267 See Venkataraman 1956: 173; Gnanambal 1971: 106; Varadachari 1982: 418.

268 See, in detail, Jagannathan 1994. The Paficaratra system developed in the Tamil
speaking area more and more into a ritual school accentuating temple ritual more than
philosophical aspects of their tradition. In contrast, the Vaikhanasa tradition from the
beginning seems to have been a primarily (temple) ritual tradition, which began to deve-
lop its own philosophical profile only recently (see Colas 1995a: 214f.)

269 For the time being it must remain unclear whether the so-called cakrabjadiksa or cakra-
mandaladiksa in the comparatively late Paficaratrasamhitas Padmasambhita (caryapada
2.7-61) and Visvamitrasamhita (chapter 9) was taken as a model for paficasamskara.
Although this initiation does not include branding, it has other elements in common
with paficasamskara: according to the Padmasambhita the acarya should affix the pundra
to the forehead of the candidate, confer a new name on him on the next day and initiate
him into the dvadasaksara and the astaksara mantras. Another similarity between this
diksa and paficasamskara is that women and $udras can also receive this initiation,
although the mantras taught to them do not, according to these texts, include the syllable
om (see Padmas$, caryapada, 2.61b—64; see Vi§vamitraS 9.30ff.).

270 TsvaraS 21.283cd-284ab: atah Sisyasya vai kuryat samskaran parica ca kramat // tapah
pundras tathda nama mantro yagas ca pamcamah //. Tapasamskara is described in Isva-
rasamhita 21.284-292, pundrasamskara in 21.293-317, namasamskara in 21.318-325,
mantrasamskara in 21.328-441, and yagasamskara in 21.442-448.

271 In this chapter, however, the eigibility to do worship “for others” is confined to descen-
dents of five Rsis (IsvaraS 21.510cd-511cd, 519). H.D.Smith/Venkatachari (1980: 526
and 536) suggests that the vaibhavadiksa, described in the sixteenth chapter of the Satr-
vatasambhitd, is a precursor of paficasamskara in the Isvarasamhita.
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place together with the pupil. There he worships the two symbols of disk and
conch, which have been installed with the appropriate mantras, and which have
been passed on to him by his own teacher. First, 108 offerings of clarified butter
are put into the fire while the miilamantra and the vaisnavigayatiT are recited.”’
The two symbols are held in the fire and are worshipped. Again the acarya
should make 108, or alternatively 28, offerings into the fire, while reciting the
cakra and the $ankha mantras. He then meditates on god, and on his teacher-pu-
pil succession lineage. Only then he brands first the right arm of the pupil with
the disk, and then the left with the conch. In closing he sprinkles the two sym-
bols with water and again sacrifices into the fire while reciting the miilamantra.
The use of the sudarSana and the paficajanya mantras, the 108 offerings into the
fire,”” the meditation on god and the heating of the symbols before the marking
in the Isvarasamhita’s description of paficasamskara tallies with the account of
the branding of the milk porridge which is to be administered to the pregnant
wife (garbhacakrasamskara) in the Anandasamhita (see 2.2.4.2). In spite of this
evident similarity the Isvarasamhita emphasizes quite sharply that Vaikhanasas
are in no way equal to Paficaratrins. Thus, in chapter 19 (prayascittavidhi) it is
stated that a ritual purification of the entire temple is necessary if a Vaikhanasa
performs ritual there,”™ and in chapter 21 (I§varaS 21.587) the Vaikhanasas are
even placed on the same level as Saivas. These statements point to a strongly
competitive relation of the two groups. The account of branding in the Sripras-
nasamhita (16.110-122) also shows considerable agreement with the Vaikhana-
sas’ branding of the milk porridge as described in the Anandasamhita. Particu-
larly noteworthy is here that after the branding the two symbols are sprinkled
with milk, and in closing the god is offered a sweet. This rite recalls the milk
porridge offering to Visnu in the course of visnubali and might thus indicate a
tendency among the Paficaratrins to match or assimilate to the competing Vai-
khanasas. Such a tendency also emerges from the second chapter of the Parasa-
rasamhitda, one of the later Paicaratrasamhitas (ParasaraS 2.3-70).”” There it is
stated that all the samskaras should be performed according to the “vaisnavasru-

272 According to I§varaS 21.287 the mantra concerned is tad visnoh paramam padam sada
pasyanti sirayah diviva caksuratatam (RV 1.22.20.1-2{07}, TS 1.3.6.2, 4.2.9.39).

273 According to Eggers (1929: 14) the 108 offerings into the fire are also mentioned by the
Vaikhanasa author Singaracarya in the Vaikhanasasamgrahasmrtimimamsa.

274 TsévaraS 19.458; see Mishra 1994: 11.

275 Smith/Venkatachari (1980: 188) argue that this text was not written long before the 15th
century CE.
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ti,”*"® and it is repeatedly ordained that the “way of the Veda” (vedamarga)
should be followed.”” In the brief description of these samskaras it is stated that
during the birth rituals (jatakarman) the father of the newborn child should draw
a disk and conch on the child’s arms as well as a pundra on the forehead. The
symbols should likewise be drawn on the child during the name-giving ceremo-
nies (namakarana). On this occasion the child should receive a name which
proves him or her to be a follower of Visnu. The drawing of the two symbols
should likewise be done as part of the childhood samskaras annaprasana (the
first feeding of solid food) and caula (tonsure before the upanayana initiation).*”®
Only in connection with upanayana does the actual paficasamskara ritual take
place.279 Thus in this Paficaratra text a close connection is established between
an initiation into the Srivaisnava fold and a person’s life-cycle rituals. In this re-
spect the Parasarasamhita’s treatment of paficasamskara resembles the Vaikha-
nasas’ strategy.280 However, in contrast to the Pafcaratrins the Vaikhanasas do
not combine elements of initiation and of life-cycle rituals, but rather identify
the two with each other. And while the rituals prescribed by the Parasarasamhi-
ta are to be performed after birth, the Vaikhanasas shift their process of becom-
ing Vaisnavas to the time before birth, and thus much more strongly link it with
family and clan affiliation.

In any case, as is evident from the Isvarasamhita and other later Paficaratra-
samhitas, paficasamskara became established as part of the or precondition to the
initiations of Paficaratra temple priests. Today the Paficaratra ritual specialists in
the temple have to undergo paficasamskara first, and then receive a further Pafi-
caratra diksa. Paficasamskara, including the branding of the upper arms, is per-
ceived as an inevitable prerequisite for learning the required mantras, for being

276 What is ment by “vaisnavasruti” is not clear. However, it is not unlikely that the siitras
with a sectarian tendency towards Vaisnavism are indicated here, such as Baudhayana
or Vaikhanasa. Another possibility is the Katyayanasitra, which is frequently mention-
ed as the shtra of those Paficaratrins who are eligible to perform ritual “for others”
(parartha).

277 ParasaraS 1.12. ParasaraS 3.10-13 adds that vedic mantras should be used by twice-
born for worhipping Visnu (see also ParasaraS 3.136).

278 See also the hagiographical accounts dealt with by Raman 2007.

279 Even today paficasamskara is usually performed in connection with or some time after
the upanayana samskara.

280 In the Parasarasamhita Vaikhanasas are not generally despised, but only if they do not
have paficasamskara, because only through paficasamskara does one perform prapatti
(see 2.2.5.1).
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able to serve the god who is present in the divine image, and to receive further
initiation.”™"

A close connection of paficasamskara and Paficaratra initiation is reflected in
several passages of the Vaikhanasasamhitas (see also Colas 1996: 170). Thus in
Prakirnadhikara 30.51f. the initiation of the Paficaratrins is described as brand-
ing. In this passage paficasamskara, which inter alia consists of branding, is thus
understood as in fact being the initiation (diksa) of Paficaratrins. Samiirtarcana-
dhikarana 65.120-125 is to be understood similarly. There the vaidika Vaikha-
nasas are contrasted with the tantrika Paficaratrins. The samskaras which begin
with niseka are administered to the Vaikhanasas according to their sttra, while
the Pafcaratrins have the samskaras according to other sttras (Bodhayana etc.)
and a branding. Like the Vaikhanasas, they are to be considered Vaisnavas, but
are agneya (literally “belonging to Agni”) in contrast to the saumya (literally
“belonging to Soma”) Vaikhanasas (see Colas 1996: 166, 171f., 226). According
to the Kriyadhikara non-Vaikhanasas must have a branding / mark so that they
can be employed in the temple as assistants to the priests.282 In the Anandasamhita
Paficaratrins are frequently characterised as “having a marking/branding” (see e.g.
AS 19.13, 19.15). A process called bahistaptacakradiksa / bahyataptadiksa con-
sists of the heating (of a metal symbol) of the disk in the fire which is used for
sacrifice in the course of the upanayana initiation. The arms of the Paficaratra
initiants are branded with this heated disk (AS 8.26-29). This clearly refers to the
branding element of paficasamskara and confirms the close connection of the life-
cycle ritual upanayana and the initiation into the Srivaisnava fold.**’

281 See Varadachari 1982: 351; see Gupta 1979: 85-87.

282 See Kriyadhikara 36.41 and 42ab. Prakirnddhikara 18.8-14, 25 and Yajiiadhikara
51.36-38 state that a helper in a Vaikhanasa temple must have undergone an initiation
(diksa), without saying what it consists of. Those passages in the Vaikhanasasamhitas
which describe the Paficaratrins as “having undergone an initiation (diksa)” and as
tantrika, without mentioning a branding or mark, refer not to garbhavaisnavatva as
demarcating the Vaikhanasas from the Paficaratrins but either to their samskaras, as
prescribed by the Vaikhanasasitra, by contrast with diksa (KhA 41.8-9, KrA 1.22), or
to Vaikhanasa worship in accordance with the Veda (vaidika) by contrast with the
“tantric” worship of those who have undergone diksa (KrA 1.17-18; VK 73 [p. 459];
YA 51.1-7). The Kriyadhikara is particularly explicit that the Vaikhanasa/Paficaratra
distinction is first and foremost a matter of the vaidikatantrika difference, while it is a
matter of different groups of Vaisnavas where a branding and garbhavaisnavatva is
dealt with (see Colas 1996: 176 and note. 1, see Ramachandra Rao 1990: 154f.).

283 This close connection is also indicated by some of the hagiographical accounts dealt
with by Raman 2007.
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These accounts in the Vaikhanasasamhitas are inevitably accompanied by a
prohibition on branding for the Vaikhanasas, and by the idea of a “prenatal
marking” of the Vaikhanasas which takes places during the visnubali samskara.
At times the Vaikhanasas are explicitly excepted from the obligation to undergo
paficasamskara: in the Kriyadhikara Visnu emphasizes that the Vaikhanasas are
Vaisnavas from the time of their birth (garbhavaisnava), that there is no brand-
ing for them, that they undergo the rituals which begin with niseka, that there is
no mantra initiation for them, and no teacher other than Visnu himself (KrA
36.53-54).%* This passage clearly refers to the diverse elements of paicasams-
kara. For the Vaikhanasas their vaisnava nature results from the prenatal mark-
ing as it is described in the Tatparyacintamani (see 2.2.3). A Vaikhanasa receiv-
es this marking even before his birth, for Narayana himself inscribes this on his
upper arms during the visnubali ritual in the eighth month of pregnancy. The
Kriyadhikara (36.42—45) explains that the child thereby becomes a Visnu’s own
son, while those who undergo initiation (diksa) are to be considered only his
adopted sons.”® For this reason post-natal branding for the Vaikhanasas is expli-
citly rejected (KrA 36.46—47). If they nevertheless accept a brand, they become
like the non-Vaikhanasas in as much as they may no longer carry out worship in
Vaikhanasa temples (KrA 36.52-53; see Ramachandra Rao 1990: 47f.).

2.2.4.2 Visnubali and paficasamskara in the Anandasamhita

The Vaikhanasasamhita called Anandasamhita contains very heterogenous ma-
terial. Several passages of this text may be composed possibly as late as the 13"
century CE, such as, for example, the chapters dealing with visnubali and with
paﬁcasamske"lra.286 Here, the Anandasamhita explicitly equates the branding ele-
ment of paficasamskara for the Vaikhanasas with the branding of the milk por-

284  KrA 36.53-54: vaikhanasa mama suta garbhavaisnavajatakah / tesam bahir na tapo na
punah karanam apadi I/ madbhaktiyuktasya madaurasasya nisekakarmadivirdjitasya |
vaikhanasasyasya na taptamudra na mantradiksa na gurur maya vinda /1.

285 KrA 36.42b—45: garbhe masy astame visnubalim kuryad yathavidhi I/ narayanah sva-
yam garbhe mudram dharayate nijam / tatkarasthena cakrena Sarikhena prathitaujasa I/
karoti cakrasankhankam sisor vai bahumiilayoh | vaikhanasena sitrena syad ayam gar-
bhavaisnavah I/ vaisnavam sitram etad dhi sarvasiddhikaram param | vaikhanasas ca
matputra dattaputras ca diksitah //; on this see Colas 1996: 177f.; see also Ramachan-
dra Rao 1990: 45. See also AS 4.50-51: krtamallamchananam ca garbhavaispavajan-
manam [ matputranam na cihnani dasas cihnasamanvitah // vaikhanasa mama suta gar-
bhavaisnavajatakah | tesam prthan na cihnani cakradinam gurur na hi /.

286 On the difficulties in dating this text, which acquired its present form most probably
around the 13th century CE, see Colas 1996: chapter 2, esp. 94ff.
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ridge during visnubali. Chapter 8 distinguishes three different categories of
“marking with the disk”™: (1) prenatal, (2) through applying/painting,®®’ and (3)
through branding.288 Those who bear the marking because they have undergone
the prenatal samskara visnubali while in the womb of a Vaikhanasa woman are
born already as Vaisnavas.289 The potential vaisnava nature existing in a Vaikha-
nasa is activated by this marking.290 B. K. Smith’s (1989: 86ff.) understanding of
the function of samskaras is in complete accordance with the Vaikhanasas’ own
interpretation: the potential existing in the person is realised through the ritual.

The act of marking is called “garbhacakra” in the Anandasamhita and is said
to take place in the course of the visnubali samskﬁra.zg] The entire tenth chapter
of the Anandasamhita is devoted to this procedure (AS [1998], pp. 111-123).
The garbhacakrasamskara propounded there is the branding of the milk porridge,
which is for the first time described in the Tatparyacintamani in the section
[cakrasankhatapana]. In the Anandasamhita this branding is described as an in-
dependent ritual, performed at the end of the offering of the milk porridge duing
visnubali, that is, at the end of section [payasahoma]. The rite begins with a new
formal declaration (sczmkalpcz):292

Now the procedure for performance of the garbhacakra (ritual). After the com-

pletion of the milk porridge offering as mentioned in the visnubali section of the
(Vaikhanasagrhya-)siitra, sitting before the god, meditating oneself as having the

287 Here nydsacakra refers to an initiation for vanaprasthas (Pratap 1995: 47-49).

288 AS 8.1: bhedam cakrankanasyaiva pravaksyami tapodhanah | garbhacakram nyasacak-
ram taptaii cakram iti tridha I/; see AS 8.13: aukheyanam garbhacakram nyasacakram
vanaukasam | vaikhanasan vinanyesam taptacakram prakirtitam //. According to this
verse the “Aukheya” and the ‘“Vanaukasas” count as Vaikhanasas (see Caland/Vira
1941: xxi; Caland 1928: 239; Colas 1996: 17f. and 174, note 1). In the Adisamhita,
however, the Vaikhanasas and the Aukheyas are described as different groups, says
Colas (1996: 18f.).

289 AS 8.2-3: cakrarkanam caiva maniipadesam tirthadikam Srikaribhuktasistam | prada-
tum ekah prabhavaty apapo vaikhanaso janmani cakradhart I atha visnubaler garbha-
samskara(c) cakralaiichanam | dhrtva vaikhanasagarbhe sarijata garbhavaisnavah /1,
see Pratap 1995: 48.

290 AS 8.7: bhramarena yatha kito loke ’smin bhramarikrtah | vaikhanasena tadbhinnas
tadripam prapyate 'rnikanat //.

291 AS 8.10cd-11: vaikhanasanam sarvesam garbhacakram udahrtam | yo visnubalisams-
karad garbhacakrena lafichitah | sa garbhavaisnavo jatamatray ity ucyate budhaih I1;
see Colas 1996: 182, note 5.

292 AS 10.1-3: atha garbhacakravidhih. (karta) siitroktavisnubalyuktapayasahomante. de-
vasya purata asina atmanam devaripam smrtva pranan ayamya “‘mama dharmapatnya
garbhasthasisor garbhavaisnavatvasiddhyartham garbhacakrasamskaram karisya” iti
sankalpya.
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god’s form, restraining his breath, (the officiator) formally declares: “I perform
this garbhacakrasamskara for the child which is in my duly wedded wife’s
womb, for the sake of its realising its vaisnava nature already in the womb.”
The performance of the ritual then differs according to whether the symbols of
disk and conch are permanently installed in a temple or domestic shrine, that is,
whether they are regularly worshipped so that the divine power is present in
them, or whether they have to be transformed into ritual objects specifically for
this perforrnance:293
He should quietly take the two symbols [i.e. conch and disk] made of copper
etc., if they are ritually installed with a mantra in a temple near the idol for wor-
ship, or installed in this manner [i.e. with mantra] near the idol for worshipping
at home. He should perform the marking (of the milk porridge) after having of-
fered into the fire with mantras. If the ritual of installing conch and disk has not
been performed, he should bring the conch and disk and, after the completion of
ajyabhaga ritual, install them according to the rules. After doing this, he should
sacrifice 108 offerings of clarified butter while reciting the respective gayatris
(directed at disk and conch). (Then) he should recite the sudar§ana and paficajan-
ya mantras, heat (the symbols) in the fire, mark the remainder of the milk por-
ridge, and give that milk porridge to his wife to eat.
As in chapter 8 of the Anandasamhita, in the closing verses reference is again
made to the three types of marking. These are described as obligatory for Vai-
khanasas (garbhacakra), non-Vaikhanasas (taptacakra) and vanaprasthas (nya-
sacakra) respectively.294
The eleventh chapter of the Anandasamhita deals with “external” marking
(bahyacakraprayoga, bﬁhyacakrdﬂkanaprayogavidhi),295 which is understood to
refer to nyasacakra for vanaprasthas, and to taptacakra for non-Vaikhanasas.

293 AS 10.4-6: tamradina krtav alayarcanabimbasannidhau mantrena sthapitau grharca-
nabimbasannidhau va tathaiva sthapitau cet tiisnim adaya mantrair hutvankanam kur-
yat. akrtapratisthasamskarau ce cakrasankhav adayajyabhagante vidhivat pratisthapya.
ante tattadgayatryastottarasatajyahutivr hutva sudarsanaparnicajanyamantrau japitva
tadagnau pratapya payasasese ‘nkanam krtva tat payasam patmim prasayati. Even to-
day both possibilities exist: while Varada Bhattacarya (see 4.6.3) before each occasion
installs the metal symbols of the disk and conch which he brings for the ritual perform-
ances, Anantapadmanabhacaryulu Garu (see 4.6.2) used the symbols kept in the temple
adjacent to his house. He therefore did not have to install them for each occasion.

294 AS 10.7: tatsuto bhagyavan dhanyo garbhavaisnavasaiijiiikah | aprakrto mahatmasau gar-
bhacakrena laichitah | garbhacakravihinas tu prakrtah patitas smrtah /I vaikhanasetaras
tadvattaptacakrena varjitah | nyasacakravihinas ca vanaprasthas tatha smrtal //.

295 The division into “external” and “internal” marking is reflected in the discussion in the
Dasavidhahetuniriipana on “tantric” taking refuge in Visnu-Narayana and taking refuge
in Visnu-Narayana “in accordance with the Veda” (see 2.2.5.2).
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First, reference is made, implicitly, to the fact that for the Vaikhanasas, because
of their visnubali samskara, all five elements of paficasamskara are already co-
vered:**
Those who are endowed with the visnubali life-cycle ritual [= tapasamskara] are
known as “followers of Visnu (already) in the womb.” Those who are endowed
with the visnubali life-cycle ritual carry the Grdhvapundra (mark on their body)
[= pundrasamskara]. Those who are endowed with the visnubali life-cycle ritual
are acaryas by birth [= namasamskara?]. Those who are endowed with the visnu-
bali life-cycle ritual have the eligibility to recite the mantras [= mantrasamskara].
Those who are endowed with the visnubali life-cycle ritual are eligible to per-
form Visnu sacrifices [= yagasamskara].
A few verses later the branding of non-Vaikhanasas is explained:297 a member of
the three twice-born classes should first sacrifice into his own fire. While he de-
posits the symbols of the disk and conch before an image of Visnu, the acarya ri-
tually installs them in front of the fire. While reciting the sudar§ana and the pafi-
cajanya mantra he offers into this fire. Afterwards he prays with mantras to the
god, and presses the two heated symbols on the student’s upper arms. The stud-
ent is to say: “I bear Hari’s disk and Hari’s conch for (my) liberation” and then
he gets up and venerates his teacher, full of happiness. From then onwards he
should be devoted to doing service to Visnu. The oblations into the fire should
be made in the acarya’s sacrificial fire, or, if the acarya is an ascetic (and thus

296 AS 111-3: garbhavaispavasamjiias te ye visnubalisamskrtah | iirdhvapundradhards te vai ye
visnubalisamskrtah /| janmany acaryasamjiias syur ye visnubalisamskrtah | mantra-
dhikarinas te vai ye visnubalisamskrtah Il samskrta visnubalina visnuyagadhikarinah /.

297 AS 11.20-32: harim samyak samabhyarcya piirvoktena vidhanatah | dvijatimam traya-
nam tu sve 'gnau svam homam dcaret // Sankhacakre samaddaya niksipte harisannidhau
| svagne samipe samsthapya dacaryo mantram uccaran / bhiim ananto ’gre tan ma ya iti
mantradvayam hunet // homad anantaram devam samyak samprarthya mantratah / Sis-
yasya bhaktiyuktasya visnutattvabhikanksinah /| arnkayed arisankhabhyam pratapta-
bhyam bhujadvaye I/ hares cakram hares Sarikham dharayami vimuktaye / ity uktva sa-
hasotthaya gurum natvabhivandya ca Il krtartho "ham krtartho "ham krtartho "ham na
samSayah [ ity uktva nandabharito nirbharasyantyadacaret | tatah prabhrti laksmisa-
kainkaryanirato bhavet I/ acaryagnau huned dhomam yates cakrarnkanam yadi | huned
devalayagnau va cakrasankham aninmaran I/ cakrarnkane ca Sadranam tatha sarkara-
Jjanmanam / vedakarmavihinanam tattad agnau huned ghrtam | paurandagnimukham krt-
va mantraih pauranikair hunet // tisnim devalayagnau va cakrasankhau pratapayet |
devasannidhi dipe va cakram Sankham pratapayet // ankayed arisankhabhyam pratap-
tabhyam bhujadvaye I/ hares cakram hares sankham pijayami vimuktaye / ity uktva Si-
ghram utthaya gurum natva prapijya ca / krtartho "ham krtartho "ham krtartho "ham
na samsayah // ity uktvanandabharito nirbhayas sarvadacaret / tatah prabhrti laksmisa-
kainkaryanirato bhavet //.
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does not maintain a sacrificial fire), into a temple’s fire. If Stidras or offspring of
a “mixed” union receive the branding, sacrifice is made into a fire that has been
kindled according to the rules of the puranas (not the Vedas), and mantras from
the puranas are recited instead of vedic mantras.”® Or, if the sacrificial fire
maintained in a temple is used, the metal symbols should be heated silently.
Another possiblility is to heat them in the flame of a lamp in the temple’s inner
shrine. After being marked with the symbols, the student says: “I worship Hari’s
disk and conch, for (my) liberation” and then worships his teacher.

In the Anandasamhita the different types of marking are hierarchically order-
ed and directly connected to the right to worship Visnu in the temple: while
those who are not Vaikhanasas become Vaisnavas through the post-natal initiati-
on involving branding, the Vaikhanasas are already Vaisnavas before birth (gar-
bhavaisnava), as a result of the branding of the milk porridge during visnubali.
This in itself gives them the right to worship Visnu in the temple, independent of
their competence and capability to do s0:2”

Be he qualified or unqualified, a person born as Vaikhanasa and marked by the

garbhacakra should worship Visnu, others may not (worship him).

Thus membership to the group confers the right to practice as temple priest.
Competence explicitly does not matter. The right to perform temple worship is a
birth-right and is derived from the “marking with the disk” which precedes birth.
The Vaikhanasas alone have access to this right.

The Anandasamhita even goes one step further: the marking of others can be
performed by the Vaikhanasas, because for their part they are already marked
with the disk before birth and, as “dcaryas by birth” (AS 11.1-3), they clearly
are eligible to do 50. This applies not only to branding, but also for the other
four rites of paficasamskara, the performance of which is laid out in chapter 12

298 Colas (1999: 45ff.) notes that also according to Samiirtarcanadhikara 73.17 Stdras and
Anulomas may receive the initiation described in the Anandasamhita. See also Colas
1996: 182f.

299 AS 8.12: ayogyo va suyogyo va garbhacakrena laiichitah / vaikhanasodbhavo vispum
arcayed itare na tu /.

300 AS 8.8-10ab: avaikhanasasitrena samskrta manuja bhuvi | brahmanah ksatriya vais-
yas Siadras sankaraja api /! vaikhanasam visnumayam gurum prapyabhivandya ca |
samprarthyanugraham tasya (tena?) taptacakrankita yadi /| pramukta sarvapapebhyo
vaikuntham lokam apnuyuh /. In Anandasamhita 9.3-5, however, a distinction is made
between those who have received paficasamskara from Pafcaratrins (Ggamadiksita), and
those who have received this initiation from Vaikhanasas (nigamadiksita); on this see
Colas 1990: 27. And in fact even today a qualitative distinction is made between those
marked by Vaikhanasas (as in Sriperumbudiir) and those marked by other Vaisnavas
(see 3.1.2).
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of the Anandasamhita. Tt might well be that in those instances where Vaikhana-
sas were forced to take upon themselves paficasamskara (see 3.1), they followed
the procedure mentioned here in the Anandasambhita.

The marking with the disk and conch described in chapters 10 and 11 of the
Anandasamhita thus corresponds in many ways with the account of branding as
a component of paficasamskara in some later Paficaratrasamhitas, such as the Is-
varasamhita. Thus, while the Srivaisnavas insisted on paficasamskara as precon-
dition for the elegibility to perform temple rituals, they are not explicitly men-
tioned, although their arguments are refuted. It becomes clear here one of the
most important issues for the Vaikhanasas was not to accept an acarya from out-
side their own tradition.

2.2.4.3 Garbhacakra versus taptacakra

The branding of the milk porridge at the end of the visnubali samskara in the
Tatparyacintamani implicitly and, in the Anandasamhita even explicitly equals
the branding of the upper arms in the course of paficasamskara. The Vaikhanasas
thus take over essential elements of this initiation and interpret their version as a
superior counterpart to paficasamskara, which is the initiation into the Srivaisna-
va fold. However the implied critique is not directed towards the Srivaisnavas,
but rather towards the Paficaratrins who accept this initiation. One of the reasons
for this critique is certainly the rivalry between the Vaikhanasas and the Pafica-
ratrins as temple priests in South India from the 10™ century onwards, which Co-
las (1996: 168f.) has already pointed out on the basis of inscriptions and the Vai-
khanasasamhitas. In the Vaikhanasa texts an explicit contrast between the two is
established in that the Vaikhanasas are exempted from postnatal branding of the
upper arms. For them, physical branding is performed on the milk porridge, and
transmitted to the child through the mother. This rite is integrated into the life-
cycle ritual visnubali. This samskara thus is made to include aspects of a “secta-
rian” initiation (garbhacakradiksa) while at the same time retaining its character
of a life-cycle ritual. However, what is made amply clear here is that anyone
who does service in a temple has to have the “branding,” be it before birth or af-
ter. Like the Pafcaratrins, the Vaikhanasas become Vaisnavas through this “ini-
tiation.” However, within the group of Vaisnavas they assert a claim to su-
periority based upon the fact that this initiation is performed as part of their ve-
dic life-cycle ritual visnubali. As this transformation of a Vaikhanasa into a
Vaisnava is realised already before birth, he is superior to other Vaisnavas who
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only receive this initiation during or after upanayana.301 An important issue at
stake is here that the Vaikhanasas do thus not accept a spiritual teacher (acarya)
from outside their own communiy. The marker of Vaikhanasa identity is first of
all descent (via their vedic samskara), but it encompasses and subordinates also
aspects of a sectarian initiation (dfk§d).302 As we have seen, in the Anandasambhi-
ta visnubali plays an important role. The last part, the branding of the milk por-
ridge (garbhacakra), is described in particular detail, although this branding is
not mentioned in the Vaikhanasasmartasiitra, nor by Nrsimha Vajapeyin. This
obvious extension of the ritual described in the sitra led several Vaikhanasa
scholars to offer comments and explanations.

2.2.4.4 Visnubali in Venkatayogin’s Nibandhana

Venkatayogin refers openly to this discrepancy when he states that the rite of the
Anandasamhita called garbhacakra was not instituted by Vikhanas himself, but ra-
ther by Marici, who is one of Vikhanas’ four immediate disciples. The ritual is to
that extent still obligatory. The actual visnubali samskara must nevertheless still
be performed first. At the same time, Venkatayogin clearly refers to the samkalpa
given in the section [introduction] in Nrsimha Vajapeyin’s Bhasya (see 2.2.2.2),
for he also states that visnubali serves to protect the unborn child.*”

301 This is also the reason why a Vaikhanasa—and only he—has the authority to extend ini-
tiation to others: they can even act as acaryas for others, in that they confer an initiation
which includes branding (see AS 11.1-3). However, this initiation conferred by Vaikha-
nasas does not entitle the concerned person to perform the worship of god in the temple,
but only enables them to help the Vaikhanasa priests.

302 Therefore in Vaikhanasa texts other vaisnava groups are only rarely ascribed an identity
similarly based on descent.

303 AS [1998] 98.17-24: atra verkatayogiyam nibandhanam: kim ca visnubalau maricina
proktavisesartho ’pi likhyate. vaikhanasanam tasyavasyakartavyatvat, sa ca vikhanasa
(kantharavena)nukto ’pi tacchisyair maricyadibhir adarenoktatvad avasyam acaraniya
eva, maricikalpe “atha garbhacakravidhis. sitroktavisnubalyuktapayasahomante. deva-
sya purata asina [reference to AS 10.1-3]” ityadi. itah piirvam api “atha visnubalir.
garbhadhanadyastame masy eva suklapakse suddhe "hani piirvavan mangalasnanadini
krtva patnya saha piirvavad asinah pranan ayamya “sriman gotro namadheyo "ham
Srimato  gotrasya namadheyasya mama dharmapatnya garbhasamraksanartham
visnubalikarma karisya” iti sankalpyeti sa evaha [reference to NVB 1, 142.3-6].
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Here says the Siatranukramanikd made by Gopanacarya: in this manner, after
having uttered the formal declaration “(On such and such) auspicious lunar day, I
perform by way of the first embryo in the womb of my rightfully wedded wife
the visnubali ritual for the sake of ritual perfection of all the (following) embry-
0s.” (Then) he collects the objects for worshipping the god like scent, flowers
etc., sudarSana (disk), paficajanya (conch), seat, kiirca grass bundle, and milk
porridge etc. After performing the offering of clarified butter into the fire, after
offering the milk porridge mixed with clarified butter while reciting the (man-
tras) visnor nu kam ... etc., and after having uttered the hymn (called) hiranya-
varnd, having said the gayatrT (mantra), uttering all sudar§ana mantras, (and) the
six syllabic (mantra of) Sudar§ana and the sudar§ana gayatri, offering into the
fire while reciting “To SudarSana, hail! To Paficajanya, hail! To Gadadhipati,
hail! To Sarja, hail! To Khadgadhipati, hail!,” praising the god with the mantras
of Rg-, Yajur-, Sama- and Atharvaveda, he should salute (the god) by reciting
(the mantras) beginning with KeSava and ending with “salutation to.” Having in
between (the two rites) sprinkled water around the fire place (and) having per-
formed the sudar§anagayatripiija, saying “I take Sudarsana,” dipping the disk in-
to the right portion of the milk porridge (and while reciting) ravipam, dipping the
conch into the left portion, (and) bowing (while reciting the mantras) bhiim
ananto ’gre (and) tan ma yaso ’gra, (he) should give the milk porridge as food to
his wife tor eat etc.

The sacrifice into the fire is framed by a ritual called pariseka/parisecana, in
which water is sprinkled around the fire in order to tame and restrict the god Ag-
ni to the fire place, and also to mark the beginning and end of a sacrifice. With
“sprinkling of water around the fire place in between two sections of the ritual”

304 This Satranukramanika is not the same as the Sitranukramanika which is used as a

305

ritual handbook in Andhra Pradesh today (see below, 4.3.1).

AS [1998] 98.24-99.9: atra gopandcaryanirmita sitranukramanika (bhattiyam): evam
“Subhatithau mama dharmapatnyah prathamagarbhadvara sarvagarbhasamskarar-
tham visnubalikarmana samskarisya” iti sarnkalpya devarcanartham gandhapuspadyar-
canadravyani sudarSanapaicajanyasanakiircapayasadini sambhrtyagharam krtva “vis-
nor nu ka”dyair ajyamisram payasam ca hutva “hiranyavarna” iti siiktena japitva ga-
yatrim uccarya sarve sudarSanamantran sudarSanasadaksaram sudarsanagayatrim
japtva “sudarSanaya svaha” “paricajanyaya svaha” “gadadhipataye svaha” “Sarjaya
svaha” “khadgadhipataye svaha” iti hutva, rgyajussamatharvabhir mantrair devam
samstitya namontaily keSavadibhih pranamet, antahparisekam krtva sudarsanagayatri-
pujam krtva “sudarsanam abhigrhnami”ti payase daksinabhage sudarsanam niksipya
“ravipam” iti vamabhage Sarkham niksipya pranamya “bhim ananto 'gre,” “tan ma
yaso ’gra” iti patnim payasam annam prasayed ityadi. The last two mantras are a su-
dar§ana mantra and a paficajanya mantra.
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the author Gopanacarya establishes a clear separation between visnubali and the
rite of the branding of the milk porridge. The latter thereby achieves the status of
an independent ritual, in which the worship of disk and conch plays a significant
role. In contrast to the Anandasamhitd’s account, the two symbols are not heat-
ed, but are simply immersed or pressed into the milk porridge on the right and
left. Diverse aspects which play a role in contemporary ritual practice are here
expressed. As I was told in Vanamamalai (Nanguneri, Tirunelveli district), the
marking of the milk porridge without having first heated the two symbols is a re-
gional variant prevalent in southern Tamil Nadu (see 3.1.2). While in Gopana-
carya’s Siutranukramanika the purpose of this samskara is not expressed, the
samkalpa mentions that this ritual is only performed during the first pregnancy,
but remains effective for all subsequently born children. This is the current
practice today in most siitra traditions: the prenatal samskaras are nowadays en-
acted only during the first pregnancy.

2.2.4.6 Saiijivayajin’s Nibandhana (SY-N)**
SY-N (AS [1998] 97.29) [introduction]

“atha visnubalih,” punnamni naksatre patnya saha snatva purvedyur nandimukham
krtva

(The explanation of the passage beginning with) “Now visnubali.” After having bathed
with the wife during a lunar mansion having a male name, (and) after having performed
the nandimukha™”’ on the preceding day,

SY-N (AS [1998] 97.30-31) [agnimukha]

agnimukhante dhata dadatu na imam me varuna prajapate na tvac cittam ca agnir bhi-
tanam rtasat. (iti)

(he recites the mantras) dhata dadatu na ..., imam me varuna ..., prajapate na tvac ...,
cittam ..., agnir bhitanam ... and rtasat ... at the end of the agnimukha.

SY-N (AS [1998] 97.31-32) [vaisnavasiikta / paficasiiktani]

ato devadisanmantraih (ca) paficasiktany djyena hutva

306 This Nibandhana seems to have been held in high regard by Parthasarathi Bhattacarya.
He cites it in his Anandasamhita commentary, and refers to it under the name Prayoga-
vrtti in the introduction to the Telugu edition of the Dasavidhahetuniripana (p. 2) and
in the foreword to the Tatparyacintamani (p. iv).

307 On nandimukha or nandimukhasraddha, see 2.2.1.

308 According to HirGrS 1.2.18 agnimukha are four offerings of clarified butter to the fire,
following aghara and ajyabhaga.



2.2.4 Visnubali and paficasamskara 121

After having offered clarified butter while reciting the six mantras beginning with ato de-
va ... and the five hymns,

SY-N (AS [1998] 97.32) [purusavahana]

tatah parisecanante vyahrticatustaye namavahanam purusasya krtva

afterwards, at the end of sprinkling the water around the fire place, having performed the
name-invocation of Purusa in the four Vyz?.h.rtis,'g09

SY-N (AS [1998] 97. 32—34) [dvadasanamavahana]

[a]param keSavadidamodarantam dvadaSamirtinam avahanam uttarapranidhau krtva-
Jyena justakaram tadante pranavadisvahantam caturthyam

after that, having invoked the twelve forms, beginning with Kesava and ending with Da-
modara, in the pranidhi pot, placed north (of the fire), having offered clarified butter

while saying justa, and at the end of which (he should recite the mantras) beginning with
om and ending with “hail!” (and the god’s names in) the dative case.

SY-N (AS [1998] 97.34-35) [vedamantra]

tena rgyajussamadharvabhir mantrair vaisnavair devam samstitya
After having praised the god with the vaisnava mantras from Rg-, Yajur-, Sama- and
Atharvaveda,

SY-N (AS [1998] 97.35) [pranama]

namontair namabhih pranamet.

he should bow (to the god) while reciting the twelve names, each (mantra) ending with
namah.

SY-N (AS [1998] 97.35-98.4) [payasanivedana]

tatpayasam taddajyasesendto devadyair visnor nu kadyaih kesavadidvadasSanamamantrair
abhimantrya

Then he mixes the milk porridge with the rest of the clarified butter, recites (the mantras)
beginning with ato deva ..., (and) beginning with vispor nu kam ..., and the mantras con-
taining the twelve names, beginning with Kesava.

SY-N (AS [1998] 98.4-5) [payasaprasana]

bhiis tvayi dadamiti patnyah prasanadanena garbhasthasisoh paficasamskarasattvam
siddhyati.

By giving (the milk porridge) to the wife for eating, saying “bhiis, I give you!,” the pafi-
casamskara-disposition is accomplished for the child in the womb.

309 This refers to the combination of the vyahrtis with the invocation of Purusa, as pre-
scribed by the siitra.
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Safijivayajin gives his version of the correct performance of visnubali which is a
creative account of the connection between visnubali, paficasamskara and gar-
bhavaisnavatva. Although in his delineation of visnubali no branding or marking
of the milk porridge is mentioned, he verbatim equates the five prenatal samska-
ras from the Vaikhanasasmartasitra with paficasamskara, “five samskaras.” Af-
ter emphasizing that only the Vaikhanasas are garbhavaisnavas and paramaikan-
tins, and are therefore entitled to perform public worship of Visnu,310 Safijivaya-
jin points out that in other siitras only three prenatal samskaras listed, whereas
the Vaikhanasas have five prenatal life-cycle rituals, namely rtusamgamana, gar-
bhadhana, pumsavana, stimanta and visnubali. These are “five samskaras” (pafi-
casamskara), and since “being endowed with paficasamskara” brings about
being a Vaisnava, the Vaikhanasas become Vaisnavas after visnubali, the fifth
and last prenatal samskara. Furthermore, this garbhavaisnavatva is a distinctive
feature of the Vaikhanasas, for the five prenatal samskaras are prescribed for
them alone.*"’

Safijivayajin also explains, in a similarly unique manner, why it is especially
through visnubali that this garbhavaisnavatva is attained.”'? Vikhanas, identified
with Brahma, marked himself by his own power, while he was still in his “mo-
ther’s womb,” that is, in the lotus flower, which grew from the navel of Naraya-
na. In this manner, Vikhanas became a garbhavaisnava and decided to pass on

310 AS [1998] 97.15-18: atra saiijivaydjiyam nibandhanam: bhagavatpijayam adhikarah
kasyety akanksayam Srutismrtisiitrapuranasamhitacaravihitatvam bhagavatkainkarya-
paramaikantikadharmopacaradikam Srivaikhanasanam garbhavaisnavanam eveti pra-
siddham.

311  AS [1998] 97.19-28: loke tavad apastambadinam paitrmedhakena samskarena saha so-
dasasusamskaresu garbhasamskaras traya eva garbhadhanapumsuvanasimanta iti. Ete-
sam vaikhanasanam tavan nityakarmany aurdhvadaihikam vina sarirasamskara astada-
Sa, tesu ca garbhasamskarah pafica. kim ca yatah? vaispavatvam paiicasamskaravat-
tvam bhavitavyam kila (tv asmata iti bhavah, tato ? matrgarbhasthasya Sisor janandat
param paricasamskaritvam asty eva, tatprakara ucyate, vaisnavasya kim va laksanam.
paficasamskaravattvam eva, tani paicapi samskarani garbha(stha)syaiva, rtusangama-
nagarbhadhanapumsuvanasimantavisnubalaya iti. garbhasya paficasamskarah. tesv as-
tame navame masi Sisujananat piarvam eva visnubalih kartavyah. tena samskarenapi
garbhasthasya Sisoh paiicasamskaravattvam bhavati.

312 AS [1998] 98.5-11: nanu visnubalisamskaraviSesena paficapi samskarah katham sid-
dhyanti, satyam, puravikhanas caturmakhas [caturmukhas)] svapitra Srimannarayane-
na? svajananakarananalinagarbhasthitisamaye svadehavihitavaisnavamudraprabhave-
na garbhavaisnavo bhitva svavihitagarbhavaisnavatvam svapranitasitranuydayinam
vaikhanasanam ucitam iti manasi nidhaya tasminn eva siitre visnubalir ity ayam gar-
bhasamskaro (’tyantam vilaksano) vihitah, tasmat samskarad garbhasthasisoh paiica-
samskaravattvam siddhyaty eva.
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this characteristic to his followers, the Vaikhanasas. He therefore instituted the
samskara visnubali in his siitra, so that once it has been performed the unborn
child has undergone paficasamskara and simultaneously is a garbhavaisnava.
Through his unique description of the ritual performance Safijivayajin brings
visnubali in line with the other prenatal samskaras. He adds a rite to the feeding
of the wife which in the Vaikhanasasmartasiitra is prescribed only for garbha-
dana, pumsavana and stmanta:*" the milk porridge should be administered to
the woman while the performer recites the mantras “bhiis, 1 give you,” “bhuvas,
I give you” and “suvah, I give you.” The transfer of this ritual element to visnu-
bali makes this last prenatal life-cycle ritual even more suitable to stand for all
five garbhasamskaras.

It is quite clear that here too the question of entitlement to carry out ritual in
the temple is at stake. The entire section is introduced with this question: “Who
has the entitlement to do pija for the Adorable One?” By equating the five pre-
natal samskaras with paficasamkara, Safijivayajin is entirely in line with the
Anandasamhitd’s strategy. The Vaikhanasas’ identity marker visnubali stands as
pars pro toto for the five prenatal samskaras, like the branding element (tapa-
samskara) stands as pars pro toto for paficasamskara. Paficasamskara is here in-
corporated and subordinated to the Vaikhanasa concept of being Vaisnavas al-
ready before birth.

2.2.4.7 Visnubali in Kodandaramayajvan’s Smartakarmanukramanika

This text represents a unique description of visnubali, which can even be dated
and placed with some certainty: Kodandaramayajvan is Parthasarathi Bhattacar-
ya’s father (see 1.3). He lived in the second half of the 19" century in Akuluma-
nadu, near Machilipatnam, in the present Krsna district of Andhra Pradesh.

Like Gopanacarya, Kodandaramayajvan includes in the samkalpa the idea
that the samskara should only be performed during the first pregnancy. More-
over he states in the formal declaration the purpose of the ritual: “... to realise
the vaisnava nature of the foetus.” Like Venkatayogin in his Nibandhana, Ko-
dandaramayajvan emphasises in the samkalpa that the visnubali samskara is de-
scribed in the Vaikhanasasiitra, while by contrast the rite which makes the un-
born child a Vaisnava (garbhavaisnavesti, as Kodandaramayajvan calls it) was

313 According to the Vaikhanasasmartasitra, these mantras are prescribed during the feed-
ing of the woman with a mixture of milk, yoghurt and clarified butter at the end of gar-
bhadhana (VaikhSmS 3.10: “bhiis tvayi dadami’ty enam trivrtprasayed), pumsavana
(VaikhSmS 3.11: pirvavat trivrtprasanadiniti vijiiayate) and stmanta (VaikhSmS 3.12:

puarvavat trivrtprasanam punyahantam ity eke), but not during visnubali.
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instituted by Vikhanas’ immediate disciples, namely “Bhrgu etc.” This second
section of the ritual is introduced by its own samkalpa. Like Gopanacarya, Ko-
dandaramayajvan thereby emphasises that these are two ritual acts and calls the
second ritual the “remainder of Visr_lubali.”314 He describes it as follows: first the
performer should collect all the utensils required for the garbhavaisnava sacrifi-
ce. The actual rite then begins with the sacrifice of the milk porridge into the fire
used for visnubali. The two symbols of disk and conch should be “properly in-
stalled” and the prepared milk porridge mixture is branded with the heated sym-
bols. The milk porridge is then given to the pregnant woman to eat, while man-
tras are recited. This life-cycle ritual is valid for all the children of this woman;
“through it all of them will achieve a prenatal vaisnava nature.”™" Kodandara-
mayajvan’s description and the meaning he attributes to the diverse ritual ele-
ments thus correspond to the Anandasamhitd’s description and interpretation of
visnubali.

2.2.5 Visnubali as the Vaikhanasas’ “taking refuge in Visnu-
Narayana”

So far we have dealt here mainly with the branding of the upper arms and visnu-
bali as the Vaikhanasas’ mose of conferring vaisnavatva on the concerned per-
sons. However, another closely related meaning attributed to the paficasamskara
ritual is that it is identical with or goes hand in hand with “taking refuge in Vis-

314 AS [1998] 99.9-15: atrasmattatapadais srikodandaramayajvabhir anugrhita smarta-
karmanukramanika: enam patnim prathamagarbhe sarvagarbhasamskarartham pratha-
magarbhasamskaradvara sarvagarbhasthasisinam agarbhavaisnavatvasiddhyartham
Srivaikhanasasitroktavisnubalikarmana  bhrgvadibhir — upadistagarbhavaisnavestya
samskarisya iti sankalpya, ity arabhya etat paryantam visnubalim sitroktavat krtvanan-
taram enam patnim pathamagarbhe sarvagarbhasamskarartham vikhano matanusari-
bhir bhrgvadibhir upadistagarbhavaisn|avest]ya samskarisya iti sarnkalpya visnubalise-
sam dcarati.

315 AS [1998] 99.15-23: Sarnkharimudrarcanabimbadugdhadadhini ksaudram gudam Gjya-
daugdhe kiircasanadyarcanavastujatam sampadayed dauhrdavaisnavestyam. krtva ta-
tha payasahomam adau sitroktavad visnubalau tadagnau, hetipratistham vidhivat pra-
kuryat samanayet prag api samskrtan va hutva maricyuktavadabjapurvadaivatyam an-
yams ca maniivyathoktam, taptair havir hetibhir ankayitva mantrair havih prasayati
striyam tat. ityadi parvacaryasangrhitaslokair uktaritya ca Sanikhacakre grharcanabim-
bam ityady uktva, tasyah patnyas sarvagarbhasamskarartham sarvagarbhasthasisinam
agarbhavaisnavatvasiddhyartham visnuniveditacakradibhis taptam havih payasasesam
patnim antarvatnim prasayati ityady uktam.
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nu-Narayana” (Saranagati/prapatti) as a means of attaining salvation.”'® Srinivasa
Diksita evidently felt the need not only to defend the Vaikhanasa practice of not
undergoing paficasamskara, but also to explain how the Vaikhanasas then take re-
fuge in Visnu-Narayana. He argues that visnubali is the Vaikhanasas’ way of “tak-
ing refuge” and that the Vaikhanasas’ “taking refuge” is superior because it is
vedic, whereas other modes of “taking refuge” are tantric and therefore inferior.

2.2.5.1 Paficasamskara and “taking refuge”

The idea of “taking refuge in Visnu-Narayana” as a means of attaining salvation
in all likelihood came first up among the Paficaratrins,”’’ but was developed into
a fully fledged soteriological concept and then advocated above all in later Sri-
vaisnava texts, after Ra'lma'muja.3I8 In the works of Ramanuja himself—especially
in his Sribhasya—it is rather bhakti-yoga, that is the practice of devoted love as
the last stage after karma- and jfiana-yoga, which comes to the fore as the way of
salvation (see van Buitenen 1956: 24). While he seems to propose two sorts of
prapatti,319 the later doctrine of prapatti is developed and advocated above all in
the writings of Pillai Lokacarya (traditionally dated 1264—1327 CE) and Vedanta
Desika (traditional dates 1268-1369 CE; see Raman 2002). However, in this sec-
tion the content of these soteriological ideas®™ is of less interest than the discus-
sions about the connection of prapatti/Saranagati and paficasamskara in the con-
text of the right (adhikara) to perform temple rituals for others (pclrd;'thcl),321 and
especially the strategies of the Vaikhanasas to integrate these ideas into their own
tradition while still standing out over against the rival group of the Paficaratrins.
It remains unclear, how precisely paficasamskara came into being and how it
became connected to $aranagati/prapatti. Ramanuja seems to have established

316 Srinivasa Diksita deals with the theological-soteriological concept samasrayana/prapatti
and the ritual paficasamskara separately.

317 Oberhammer (2004: 136ft.) argues that the decisive Paficaratra texts Ahirbudhnyasam-
hita (chapter 37) and Laksmitantra (esp. 17.74), which draw most likely on another,
common source, an independent branch of the tradition.

318 Oberhammer (2004: 138) mentions Vatsyavaradaguru’s Prapannaparijatam.

319 Raman says: “The first one done by the jiiani, the most superior of all the devotees. It
was described in terms of a contemplative awareness (anusamdhana) of oneself as a
subordinate (Sesa) of Krsna-Vasudeva. The second sort of prapatti done by all the ordi-
nary devotees, was a simple act of taking refuge on order to be rid of certain obstacles
(...) to starting bhaktiyoga” (Raman 2007: 174).

320 See the treatment of prapatti in Raman 2007, which also includes a summary of research
to date.

321 It seems that this issue has to be seen in close connection with paficaratric influence on
this idea, an issue yet to be explored throughly (see Raman 2007: 174).
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paficasamskara as the ritual of initiation into Srivaisnavism, thereby also forma-
lising and standardising this ritual.** This had an effect upon the Paficaratrasam-
hitas, the authoritative texts of this group of specialists in vaisnava temple ritual.
In some of these texts paficasamskara is described as the obligatory first initia-
tion for Paficaratrins, especially so, if they want to perform rituals “for others”
(see 2.2.4.1). Probably in the period after Ramanuja paficasamskara also became
the ritual expression of “taking refuge in Visnu-Narayana,” an inner attitude
which for a believing Vaisnava is the prerequisite for salvation (see Varadachari
1982: 418ff). Raman (2005: 91) takes the ritual sequence of paficasamskara to
have been identified with the “taking refuge in Visnu-Narayana” since as late as
the 12"-13" century.323

A connection between prapatti/Saranagati and paficasamskara is also expres-
sed by the later Paficaratrasamhitas, albeit that here too a quite wide diversity of
opinion must be noted. According to the first chapter of the Se;asamhita‘324 those
who worship Visnu and observe the ritual division of the day into five sections
(paricakala) strive for salvation and have performed the “taking refuge.” They
are called prapanna (SesaS 1.5-8). At the same time only those who observe
paficakala and have undergone the initiation called paficasamskara are entitled to
know the content of this samhita (SesaS 1.30-37). It is also stated in this text
that the act of taking refuge requires that the person involved “bears the disk and
conch” (SesaS 15.259-263). It can therefore be assumed that according to the
Sesasamhita prapatti is performed together with or after paficasamskara. A direct
connection between the branding, or paficasamskara, and salvation emerges also
in the late Paficaratra text Brhadbrahmasamhita. The description of paficasams-
kara in this text corresponds in large measure to contemporary practice.3 » He
who bears the symbols of the disk and conch on the upper arms reaches Visnu,
because Narayana himself has promised him salvation (BrhadbrahmaS 1.2.21—
67 and 1.8.19). According to Brhadbrahmasamhita 3.6.25-38, where the relati-

322 Oberhammer (2004: 50f.) argues that especially Narayanarya (ca. 13th century CE)
tried to harmonize practice and belief, and that his thoughts in turn were adopted by the
later Ramanuja school.

323 While it is nowadays in some traditions accepted as practice that paficasamskara and
prapatti go together, there seems to exist no actual textual reference.

324 Smith & Venkatachari (1980: 435) state that this samhita is primarily directed toward
the laity, and is almost exclusively concerned with different mantras. The text is taken
to be a later work, because it insists on the direct connection between the concepts paii-
caratra, paiicakala and paficasamskara.

325 See Brhadbrahmasambhita 1.7.93-109 on mantrasamskara, 1.13.1-37 on tapasamskara
and 1.13.1-38-154 on pundrasamskara. In Brhadbrahmasamhita 3.10 the pundra form
of the Tenkalai school is prescribed (see below, 2.2.5.4).
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on of the believer to Narayana is described as a Sesa-Sesin relationship,326 true
believers bear the branding (Brhadbrahma$S 3.6.57-64; see 4.7.100). In particu-
lar, this branding frees the believer from all sins (Brhadbrahma$S 1.5.6—42). Ac-
cording to Brhadbrahmasambhita 2.5.69-99 it is the duty of a Bhagavata to bear
the branding and to perform prapatti. In the Parasarasamhita the term Paficarat-
ra is entirely traced back to pafcasamskara and paficakala, which go hand in
hand with prapatti (ParasaraS 1.9-20). Paficasamskara are moreover a precondi-
tion to be able to serve as a priest (arcaka) in the temple (ParasaraS 1.22, 3.127,
4.60-61), especially as the paficasamskara-diksa is the precondition for further
initiations (Parasara$ 4.161-163). >’ In the chapter on the “conduct of the pra-
pannas” (prapannavrttydacara, chapter 2) it is further stated that in the course of
the upanayana samskara they have their sons undergo paficasamskara, and that
during the other preceding childhood samskaras they draw the disk and conch on
the shoulders of the child. One becomes a Vaisnava, according to the Parasara-
samhita, by performing prapatti, regardless of which siitra one follows.**

By being combined with paficasamskara, potentially, the option of becoming
a Srivaisnava and of attaining salvation through “taking refuge in Visnu-Naraya-
na” became available to all. Yet, it involved another form of marking a boundary
against those who (still) remained outside the group of Vaisnavas. Ranked forms
of boundary-marking developed among the Vaisnavas (see Giesen 1999: 34f.):
soon a distinction emerged netween those who are eligible to confer paficasams-
kara and those who do not have this right. Only the descendants of the 74 Brah-
mans who were appointed by Ramanuja as religious leaders (acaryapurusa, sim-
hasanadhipati) were entitled to grant paficasamskara to other Brahmans.” The
Vaikhanasas’ specific position on paficasamskara initiation is undoubtedly also
to be understood against the background of this “popularization” of Srivaisna-
vism through the possibility of conversion.

326 This concept involves the idea that the believer is “part” (Sesa, ariga) of the god (Sesin,
angin) and contained within him.

327 This is the current practice even today, as my research in the Paficaratra mileu of Tamil
Nadu reveals.

328 In line with this, according to the Pardsarasamhita, branding is also required of the
Vaikhanasas.

329 Mumme (1993: 123) explains that many descendents of these acaryas today have inheri-
ted disciple Brahman families from their own acaryas. They perform paficasamskara
and lead the domestic rituals of their disciples. Today the group is, however, not in har-
monious unity: they are divided amongst themselves into smaller groups which often
harbour old rivalries over inherited temple honours etc. (see Varadachari 1982: 419).
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2.2.5.2 Vaidika and tantrika prapatti in the Dasavidhahetuniriipana

While a connection of this sort between paficasamskara and prapatti is not men-
tioned in Srinivasa Diksita’s Tatparyacintamani, it does appear in his Dasavi-
dhahetunirapana. Although the term paficasamskara never appears in the Dasa-
vidhahetuniripana, Srinivasa Diksita refers to this initiation by using different
terms signifying “branding” to stand for it.”*° The discussion of the necessity
and meaning of marking with the disk and conch is introduced in Dasavidhahe-
tuniripana 103.1-9 by two citations. Therein first the contrary position (piirva-
paksa) is given. It is argued there that ritual acts are futile when the initiant has
no branding:
The devotee should carry according to the injunctions the disk symbol which
takes away all the sins here and later (after death) destroys the circle of rebirth,
made either of gold, silver, copper or of iron with eight spokes and centre and
round, consisting of four flames (in four directions).
Sacrifice, gift, ascetic excercises, homa, eating (and) tarpana for ancestors, (all
this) done by a Brahman without the disk-mark has no result (or reverse results).
On occasion of §raddha, gift ceremony, vrata, sacrifice, marriage and initiation
ceremony, one should repect only a disk-marked Brahman and not others.

According to this statement, thus Dasavidhahetuniriipana 103.10-11, only those
who are marked with the disk etc. can be Vaisnavas, but not the Vaikhanasas. In
response to this Srinivasa Diksita now shows that the Vaikhanasas are also
marked. With one quotation from “Sruti” and two from the Vaikhanasasamhitas
Anandasamhita and Puratantra he explains that Narayana himself applies the
marking on the arm of a Vaikhanasa foetus (DHN® 103.12-17). In this way Sri-
nivasa Diksita proves that the Vaikhanasas are Vaisnavas already before birth
through visnubali. He then differentiates between “marking through branding”
and “prenatal marking,” establishes a direct connection between marking and
vaisnava nature, while assuming that the element of the branding of the milk
porridge is necessary component of visnubali.

Then Srinivasa Diksita connects the idea that Narayana himself marks the
unborn child with the idea that Narayana (Purusa) is the highest refuge for a
person. Consequently, he then identifies the prenatal marking with a prenatal
“taking refuge” (DHN® 103.19-23).

He thereby equates here two fundamentally different ideas: the prenatal
boundary marking through visnubali, which in principle is based upon descent

330 As Raman 2005 points out and elaborates in 2007, it might always have been the case
that the five samskaras were not necessarily performed in their entirety.
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but which in this case is understood as divine intervention (Narayana marks the
unborn child), is connected with the marking during an initiation, which involv-
es an act of will, a decision and verifiable qualification. In order to connect de-
stiny determined by birth and conscious decision-making, Srinivasa Diksita ar-
gues that the foetus in the eighth month of pregnancy is equipped with con-
sciousness and with the power of choice and thus of action. He proves with quo-
tations from diverse upanisads that the act of will involved in “taking refuge”
can be performed already by an unborn child. He quotes from the Garbhopani-
sad, according to which a person is already equipped with “knowledge” (jiana)
and “reflection” (dhyana) before birth, and which at the same time provides an
example to show that the resolution (samkalpa) to perform prapatti can in fact be
made before birth: while still in his mother’s womb, Vamadeva recognized the
sorrowful nature of cyclical rebirth and made up his mind to take refuge in Nara-
yana after birth (DHN® 103.24-104.8).>" A further quotation from the Mudgal-
opanisad reports how Indra taught Vamadeva about the path to salvation while
the latter was still in his mother’s womb, which initiated Vamadeva’s decision to
take refuge after birth (DHN® 104.9-14).

At this point Srinivasa Diksita introduces the central distinction between two
types of taking refuge, namely the “tantric” (tantrika) taking refuge and the tak-
ing refuge “in accordance with the Veda” (vaidika). First he characterizes vaidi-
ka prapatti: it consists of the invocation of the god Purusa etc. which is in ac-
cordance with the Veda, and which begins with the syllable om. This definition
clearly refers to the invocation of Purusa at the beginning of the visnubali sams-
kara described in section [purusavahana] of the Vaikhanasasmartasiitra (see
2.2.2.1). Srinivasa Diksita thereby establishes for the first time a direct link be-
tween “taking refuge in accordance with the Veda” and the prenatal life-cycle ri-
tual visnubali (DHNP 104.15-16). To substantiate this equivalence, he quotes a
verse from “Sruti” (DHND 104.18-19):

Through the sound a Visnu is expressed, the lord of all worlds, Hari. Through

the sound u (the goddess) Laksmi is expressed, who is carried by Visnu. The

sound m is the slave of both. This is the characteristic of pranava [= om].
The syllable om (a-u-m), with which the invocation of Purusa in visnubali be-
gins, therefore stands for the unity of Visnu, Laksmi and their slaves, that is,
their devotees. Hence om stands for the devotee’s taking refuge in Visnu and
Laksmi. What is more, Srinivasa Diksita continues, one is already marked with

331 Srinivasa Diksita here characteristically quotes only the resolve to take refuge in Nara-
yana but not, however, the resolve to take refuge in Samkhya, Yoga, Mahe§vara and
Brahma, which are also mentioned in the Garbhopanisad (see GarbhaU 4.4-7).
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the disk and conch through the pronunciation of om alone (DHNP 104.20), as he
proves on the basis of a short quotation from the Kaivalyopanisad (DHNP
104.21-22). Moreover, according to Srinivasa Diksita vaidika prapatti also in-
volves the devotee’s constant awareness that Visnu is the cause of all that is,
protects everything and encompasses everything in himself (sesin), while the de-
votee feels himself to be a part (Sesa, ariga) of the divine. Srinivasa Diksita’s
vaidika prapatti therefore consists of an enduring inner attitude with simultane-
ous emphasis on mantras and in particular the syllable om. Then he gives a brief
account of tantrika prapatti, which he attributes to the Paficaratrins (DHNP
105.4-7). The concerned persons give up the Vedas and take refuge with a pray-
er. Srinivasa Diksita rejects this form of taking refuge, because it involves a one-
off act and not an ongoing condition, because no mantras are used as part of it,
and because one does not call to mind that, as a devotee, one is part of the all-en-
compassing divine nature (DHN® 105.8-10; see Ramachandra Rao 1990: 77f).
However, apart from mentioning a prayer, Srinivasa Diksita does not go into de-
tail regarding the practical procedures for tantrika prapatti, while for vaidika pra-
patti he clearly indicates that this takes place in the context of the visnubali
samskara. Srinivasa Diksita only approaches the practical aspects of tantrika pra-
patti indirectly, when he returns to the marking. He insists that this “marking” is
by no means a ritual to be performed by all (DHNP 105.11-13), and in particular
it should not be performed by the twice-born (DHN® 105.14-15). The vaisnava
samskaras, as he calls them, are only to be conferred on women, Stdras and ser-
vants (DHND 105.16720).332 God is always present in the Brahmans, as they are
the “dwelling-place of the gods.” If this dwelling of the gods is damaged by
burning, the gods will abandon the body and the branded Brahman will no long-
er have the necessary ritual purity (DHN® 105.21-106.13). In summary, Sriniva-
sa Diksita recognizes branding only for those who receive initiation according to
a “tantric” doctrine (DHN® 106.14-16).** Those passages in authoritative texts

332 In this passage, which is marked as a quotation from the Bhagavatapurana, Upasloka is
described as devoted to Krsna, as a disciple of Narada, and as the teacher of the so-
called sattvata doctrine. According to the Pafcaratra text, Sanatkumdarasamhita
(indraratra 3.73-83), Satvata is a term for the Paficaratrins, because Krsna—the teacher
of the Paficaratra doctrine—belongs to the Satvata family.

333 I could not identify any of the verses from the Skanda, Visnu, Padma and Bhagavata pu-
ranas quoted here in the Dasavidhahetuniripana. Chapter 224 of the uttarabhaga in the
Padmapurana deals with the branding of the upper arms. However, according to this
source is it precisely a Brahman with branding who is a true Vaisnava (see PadmaP utta-
rabhaga 224.42-80).
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which demand “the bearing of the disk and conch™* therefore refer to “bear-
ing” in the form of a mental attitude, which is accompanied by the recitation of
mantras (DHN® 106.17-24).

Srinivasa Diksita then quotes several puranas to the effect that those initiated
in the Paficardtra—just like for example the Saivas and Buddhists—are outside
the vedic tradition and are therefore the lowest of Brahmans, especially since
they bear a brand (DHND 107.1-11). The Pafcaratra is a doctrine for those who
have departed from the vedic way (DHNP 107.12-20). Yet he concedes that it
has been created as protection for those who are outside the vedic tradition
(DHND 107.21-108.15). As a result of following the Pafcaratra doctrine those
who have deviated from the Veda must perform the corresponding acts of atone-
ment (prayascitta; DHN® 108.16-109.4). Following the Paficaratra as well as
the marking with the disk and conch are connected with the moral decline of the
world in the Kaliyuga (DHNP 109.15-110.11). Therefore, Srinivasa Diksita ar-
gues, the regulations which prescribe branding are not universally valid. At least
for the Vaikhanasas these rules are not valid because for them prayascittas are
prescribed when they undergo a branding (DHN® 110.13-17). Here he obvious-
ly refers to two passages in the Anandasamhita (AS 19.14 and AS 4.60). There-
fore, the Vaikhanasas’ marking takes place not through branding, but is rather an
enduring inner condition (DHND 110.17-20).

In the Dasavidhahetuniripana Srinivasa Diksita sees a direct connection be-
tween marking and vaisnava nature mediated through the element of the brand-
ing of the milk porridge. He identifies this prenatal marking with the soteriologi-
cal concept of “taking refuge”33 > and with it introduces the central distinction
between two types of “taking refuge”: that which is “tantric” (tantrika) and that
which is “in accordance with the Veda” (vaidika). The vedic taking refuge is an
enduring inner condition, realized with vedic mantras. It is first brought about
ritually in the course of the visnubali samskara which also simultaneously invol-
ves the prenatal marking of the unborn child with the conch and disk. That a
marking is in fact obligatory, in order to count as a Vaisnava and also as an ex-
pression of taking refuge, is not in dispute for Srinivasa Diksita. Physical brand-
ing, which takes place without mantras,>° is by contrast characteristic for
“tantric” taking refuge, and is not part of the vedic tradition. Srinivasa Diksita

334 One verse from the Anandasamhita and one from the Mahopanisad are quoted as ex-
amples.

335 Srinivasa Diksita also quotes a verse from the Vrddhaharitasmrti where taking refuge in
the lotus feet of Visnu is attested as a characteristic of the Vaikhanasas (DHNP 63.3-4).

336 Here a close investigation of and comparison with Venkatanatha’s understanding of pra-
patti/Saranagati would certainly be very fruitful, but is beyonde the scope of this work.
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thus does allow the Paficaratra a place among the Vaisnavas, albeit only in the
non-vedic realm. The Pafcaratrins are therefore, by contrast with the
Vaikhanasas, not “true” Brahmans, they are “outside the Veda” and are not
entitled to perform all rituals.

2.2.5.3 Prapatti in Srinivasa Diksita’s Vaikhanasamahimamaijart

The text Vaikhanasamahimamaiijart (VMM) is also ascribed to Siinivasa Diksi-
ta. In this text he is likewise concerned with the Vaikhanasa claim to superiority
over other vaisnava groups. Here the emphasis clearly lies on the identification
of the “taking refuge in Visnu-Narayana” with the visnubali samskara. The ideas
contained in the Dasavidhahetuniriipana are further developed in the Vaikhana-
samahimamaijari and Srinivasa Diksita provides a more profound theoretical
underpinning of the differentiation from other, “inferior” forms of taking refuge.
This is particularly clear from the identification of the ritual elements of visnu-
bali with different aspects of prapatti. Srinivasa Diksita makes explicit here that
it is only prapatti which entitles one (adhikara) to perform rituals.’ In Vaikha-
nasamahimamaifjart 4.27 he returns to the subdivision of prapatti into the two
categories, vaidiki prapatti and tantrikt plrapatti,338 introduced in Dasavidhahetu-
niripana 104.15-16. He now introduces a further subdivision: prapatti “in ac-
cordance with the Veda” is further divided into three hierarchically ranked cate-
gories, the “highest,” the “middle” and the “lowest.” In his concluding brief
explanation, Srinivasa Diksita states that visnubali is the “highest prapatti” be-
cause this act involves a sacrificial fire.*** If the act were performed without a
sacrificial fire, it would be the “middle prapatti.”34] Prapatti which occurs “only
through a prayer” is the “lowest.”** It is not clear here what is meant if it is per-

337 VMM 4.7-13: maricih: atha narayanaikavarasya paramaikantinah prapannasyaradha-
ne ‘dhikaro va? veti vicarah kriyate. tatra tadaradhanadhikarinah prapadane ‘dhikara
ity avagamyate. “yathavad adhikarino yajanadanahomarcanabharanyasanabhavana-
prabhrtibhis samaradhitah phalam disati devanam iti hi sampradayas subhas Srutissmr-
tiguritktibhir nayavatibhir abhati nah” iti bhinnakriyatvenoktatvad bhagavadaradha-
kasya prapadane ‘dhikara iti cet satyam.

338 VMM 4.27: prapattir dvividha, vaidikt tantrikt ceti.

339 VMM 4.28-29: tatra vaidiki trividha, uttama madhyamadhama ceti.

340 VMM 5.2-4: srutisiddhastadasasarirasamskaresu garbhagatasyastame mdsi visnubalir
iti yat kriyate tad uttamam; prapadanakarmatvat homadiriipena kriyamanatvac ca.

341 VMM 5.4-5: homadibhir vihinam madhyamam.

342 VMM 5.5-7: “ananyasadhye svabhiste mahivisvasapirvakam | tadekopayata yacna
prapattis Saranagatir Il iti mahavisvasapirvakatvena ydaciiamatrena yat kriyate tad a-
dhamam. Here he is in line with Vedanta Desika who devotes an entire chapter of his
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formed “without a sacrificial fire.” Srinivasa Diksita provides no further expla-
nation. The description of the lowest prapatti, which occurs “only through a
prayer,” clearly refers to the “tantric” prapatti described in Dasavidhahetuniri-
pana 105.4-7, which is there ascribed to the Paficaratrins. Here arises a inconsi-
stency within Srinivasa Diksita’s works: on the one hand he classifies this form
of taking refuge as tantriki prapatti (in Dasavidhahetuniripana 105.4-7), and on
the other he classifies it as the “lowest” vaidiki prapatti (in Vaikhanasamahi-
mafjart 5.1-7). However, elsewhere in the Vaikhanasamahimamafjari Stiniva-
sa Diksita himself ignores the subdivision into three types of prapatti “in accord-
ance with the Veda.” There we find, first, that only the Vaikhanasas perform
vaidiki prapatti (VMM 25.11-26.6). Subsequently Srinivasa Diksita gives a
somewhat more detailed account of prapatti: prapatti is “the highest” when one
takes refuge in Visnu and Laksmi in the form of a samskara. If one performs the
taking refuge as a permanent inner attitude, but not in the form of a samskara,
that is the “middle prapatti.” When prapatti takes place “with great trust and in
the form of a prayer,” then it is a case of the lowest form of prapatti and is
“tantric.”**

While in the Dasavidhahetuniriipana Srinivasa Diksita explicitly identifies
only the beginning of the visnubali ritual (namely the invocation of Purusa with
the mantras om bhith purusam avahayami etc.) with prapatti, in the Vaikhanasa-
mahimamarijar? his identification of individual rites goes significantly further.
There he explains that with the four mantras of the invocation of Purusa are re-
spectively Visnu, Mahavisnu, Sadavisnu and Sarvavyapin Narayana invoked.***
Moreover, the invocation of the twelve forms of Visnu (see above 2.2.2.1 [dva-
dasavahana]) specifically protects the child as the twelve forms are assigned to
the twelve parts of the body.** Both the sacrifice of the milk porridge mixed

Rahasyatrayasara (chapter 24) to refuting the doctrine that prapatti is simply a prayer or
request (see Mumme 2007: 119). See also DHNP 105.6-7.

343 VMM 26.26-29: anena dvayena prapattih nityatvena samskararipena kriyate cet tat
paramavaidikam uttamam. nityatvena samskararipena vina yat kriyate tan madhya-
mam. mahavisvasapirvakatvena tadekopayata yacanamatrena yat kriyate tad adha-
mam, vaidikakriyahinatvat. tantrikoktatvac ca.

344 VMM 8.2-5: bhiih purusa ity anena visnuh bhuvah purusa ity anena mahavisnuh suvah
purusa ity anena sadavisnuh, bhirbhuvassuvah purusa ity anena sarvavyapri naraya-
nah. “brahmacatuspad bhavati”ti paripirnasya narayanasya prapadandrtham om
bhith purusam ity adiprayogah; on these four aspects of Visnu see Colas 1986b: 135f.,
see Colas 1996: 112.

345 VMM 10.24-29: iti garbhagatasya tattatkalapeksaya raksakatvena, “lalate kesavayeti,
kuksau narayanaya ca, hrdaye madhavayeti, govindaya gale nyaset. visnave daksine
kuksau nama ity abhidhiyate, tatparsvabahumadhye tu madhusiidanam eva ca, trivikra-
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with clarified butter (see 2.2.2.1 [payasahoma]) and the bowing to the twelve
forms of the god (see 2.2.2.1, [pranama]) are identified with “self-sacrifice” or
“self-dedication” (atmasamarpanaldtmanivedana) as part of prapatti (VMM
11.1-12.5; 14.4-24). Later in the text Srinivasa Diksita explicitly names the
elements of bowing to the god, the sacrifice of clarified butter, and the fact that
an atonement is required if visnubali is not performed as major factors which
qualify visnubali as a form of prapatti.346

Entirely in keeping with his emphasis on the importance of mantras in the
context of vaidiki prapatti Srinivasa Diksita identifies the ritual components of
visnubali with the mantras essential for “taking refuge.”347 The mantras concern-
ed are the so-called tirumantra or asgﬁksara,348 the dyava mantra® and the cara-
masloka.™ These three mantras are collectively called rahasya or rahasyatraya.
Their interpretation forms the subject matter of many texts (rahasyagrantha)
from the 13" century onwards.”" Srinivasa Diksita here identifies the invocation
of Purusa with the astaksara mantra (VMM 15.17-20), and the remaining rites
of visnubali with the dvaya mantra.*>> This identification remains incomplete,

mam kanthadesSe vamakuksau tu vamanam, sridharam bahukevame hrsikesam tu kam-
thake. prsthe tu padmanabham tu kakuddamodaram nyaset. dvadasaitani namani vasu-
deveti miirdhni.” This assigning of the twelve parts corresponds to the application of the
twelve Grdhvapundras. There too the twelve names are recited, one name for each part
of the body. The explanation that this rite serves to protect the child (VMM 10.24 and
30) again clearly recalls Nrsimha Vajapeyin’s interpretation of the visnubali samskara
(see 2.2.2.2, NVB [samkalpal]).

346 VMM 15.12-15: ity namaskararipaprapadanam ‘“namaskaratmakam tasmai vidhayat-
manivedanam | prapattim tam prayumjita svamgaih pamcabhir avrtam //” iti ajyakaim-
karyariipena prapadanapratipadandat, akarane prayascittavidhandac ca, visnubalir iti
prapadanam evoktam.

347 In several places Srinivasa Diksita uses the term bharanyasa to refer to the mantras re-
quired for prapatti (see VMM 1.15, 3.12 etc.). In the Vatakalai school today, bharanyasa
is the term used for the request that god grant refuge to the person concerned.

348 Om namo narayanaya.

349 frfmanndrdyanacamnau Saranam prapadye, Srimate narayanaya namal.

350 BhGI 18.66: sarvadharman parityajya mam ekam Saranam vraja | aham tva sarvapape-
bhyo moksyayisyami ma Sucah //.

351 On this see Mumme 1988: 73—141.

352 VMM 15.15-23: kimca “om bhith purusam” ity arabhya ‘“‘namomtair namabhih prana-
med” ityamtair uktatvat rahasyatrayam api pratipaditam bhavati. katham iti ced uc-
yate. “om bhith purusam” ityadinastaksarapratipadanam; pranavam ca pratipadya pu-
rusasabdena narayanam pratipadya “‘justam nirvapami ’tyadisu “jus pritisevanavayor”’
iti sevaparatvenavagamyamanatvac chastaksarapratipadanam “kesavannarayanam”
ity arabhya “namomtair namabhih pranamed” ity anena dvayapratipadanam; dadau
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however, for Srinivasa Diksita does not deal with the caramasloka. Sundararaja
therefore adds at this point in his commentary on the Vaikhanasamahimamaiija-
1T, the Candrika, at this point, that the caramasloka is also represented by vis-
r_1ubali.353

It is significant here to note that the diversion into vaidika and tantrika pra-
patti recalls Venkata DeSika’s concern that prapatti must be vaidika. In his text
nikseparaksa he seeks to prove that Saranagati is vaidika (see Venkatachari
2006: 51f.).

In order to illustrate why the Vaikhanasas are marked with the disk and
conch in the visnubali ritual, and why this counts as prapatti “in accordance with
the Veda,” Srinivasa Diksita refers back to arguments from the Dasavidhahetu-
nirﬁpana.354 His discussion of the syllable om and the description of the “tant-
ric” prapatti repeats almost verbatim the corresponding passages in the Dasavi-
dhahetunirﬁpana,355 as does the explanation of the prohibition on branding for
Brahmans and the identification of visnubali as a marking by Narayana him-
self. ™ Even the question of the extent to which the foetus is able to consciously
decide to perform prapatti corresponds to the Das’avidhahetunirﬁpana.357 In the
Vaikhanasamahimamanjart Srinivasa Diksita only adds that the feeding of the
pregnant woman implies that the foetus also consumes the milk porridge (VMM
13.5-11).

pranavam pratipadya madhye purusadisabdaprayogan namontatvenoktatvac ca dvaya-
pratipadanam iti va.

353 VMMC 16.23-24: anenaiva “sarvadharman parityajya” ityadi caramaslokoktasarana-
gatisiddheh rahasyatrayam api pratipaditam bhavatity uktam.

354 See VMM 16.26-27 / DHN® 103.6-7; VMM 16.28 / DHN® 103.10-11; VMM 16.29 /
DHNP 103.24; VMM 16.29-7.1 / DHN® 104.21-24; VMM 17.3-4 / DHN® 103.14-15.

355 VMM 17.27-28 / DHNP 104.15-16; VMM 17.28-18.1 / DHN® 104.17-20; VMM
18.1-5 / DHNP 104.21-24; VMM 18.6-8 / DHN® 105.1-5; VMM 18.9-13 / DHNP
105.6-10.

356 VMM 19.2-14 / DHNP 105.11-106.7; VMM 19.14-15 / ca. DHN® 106.14-16; VMM
19.15-21 / DHNP 106.17-24.

357 VMM 5.8-17 / DHNP 103.24-104.8. In order to distinguish the Vaikhanasas from the
Baudhayanins, in whose siitra visnubali is also described, Srinivasa Diksita offers the
argument in the Vaikhanasamahimamaiijari, that the followers of the Baudhayana sit-
ras are no paramaikantins in addition to the worship of Visnu, since in their satra the
worship of other gods is prescribed (VMM 6.8-21).
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2.2.5.4 Prapatti and paficasamskara in the Tenkalai and Vatakalai
schools

Diverging views on the proper ritual enactment of prapatti not only distinguish
the Vaikhanasas from other Vaisnavas, but also emerge indirectly from some
Paficaratrasamhitas. Thus in the 15" chapter of the Sesasamhita in discussing
prapatti it is stated that the so-called bahayoga involves bearing the disk and
conch (SesaS 15.259-263), while by the term antaryoga certain (inner) virtues
are to be understood (SesaS 15.264-280). The Brhadbrahmasambhita also distin-
guishes between an antastapa and a bahistapa in relation to paficasamskara, that
is, an “inner branding” through mantras and an “outer branding” through heated
metal symbols (BrhadbrahmaS 4.1.3—15). This could reflect the discussion in the
Dasavidhahetuniriipana, or alternatively could be a foreshadowing, of another
clash in South Indian Vaisnavism, namely the splitting of the Srivaisnavas into
the two schools of the Vatakalai and the Tenkalai. This issue can only be
touched upon here; for details other relevant works may be consulted.”®

Between the 13" and the 15" centuries CE a division of the followers of the
Visistadvaita doctrine (the Srivaisnavas) into two movements became apparent.
Each would later establish their own works and their own teacher-pupil successi-
on lineage.359 The primary differences relate to the questions of precedence with
respect to the language of the tradition and authoritative texts, the question of
the nature of divine grace and therefore of taking refuge in god,360 differences in
the doctrine of “sin and forgiveness,” different degrees of integration of the non-
twice-born into the system, etc. The differences between the two schools harden-
ed to such an extent that today they form two largely endogamous vaisnava
groups.361 One of the disputed points was the question of whether prapatti
should take place alongside paficasamskara or not.

From a performace point of view this dispute is about the question of whe-
ther taking refuge is accompanied by a physical branding. For the Tenkalais the
initiant should perform prapatti as a component of paficasamskara, submitting

358 See Govindacarya 1912; Doraiswamy Iyengar 1983; Jagadeesan 1977 und 1989; Mum-
me 1987a und b, 1988, 1993 und 1999); Rangachari 1931; Siauve 1978; Venkatachari
1978. See also the bibliography in Raman 2007.

359 Mumme (1988: 2) notes that the religious leaders to whom each of the schools refers,
did not see themselves as founders of schools. This distinction first appears in the litera-
ture in the 16th—17th century. It is also from this period that separate guruparamparas
first become apparent.

360 See Mumme 1988: 73ff. and 261.

361 See Rangachari 1956: 177f; see Colas 1995a: 121f.
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himself to the god through the acarya and praying that he may be saved through
prapatti. For them, thus, prapatti goes hand in hand with their physical branding.
The Vatakalais also practice self-surrender through prapatti as a voluntary rite,
but separate from paﬁcasamskélra.362 They take the stance that one’s self-sur-
render should be done individually, and at a time when the person is mature
enough to understand what he is doing. In both schools, however, it evidently re-
mains uncontroversial that one of the preconditions for belonging to the Srivais-
nava group is branding in connection with paficasamskara. Unlike among the
Vaikhanasas, it is therefore never debated whether branding is necessary, but ra-
ther whether prapatti is accompanied by branding or not.

Membership of the Tenkalai or the Vatakalai school and the division of the
specialists in temple ritual between the Paficaratrins and the Vaikhanasas are es-
sentially separate issues.’® Nevertheless the division of the Srivaisnavas into
Vatakalai and Tenkalai also had an effect on the organisation of ritual in vaisna-
va temples. Membership of one or the other group is made clear through the sect
marks (Grdhvapundra) worn on the forehead and on other parts of the body.364
These marks are in most cases also applied on the image itself and are marked
on the temple walls. The temple priests also wear the Grdhvapundra and thereby
show that they belong to one of the two groups. At the same time the arcaka is
always also member of one of two distinct traditions of ritual practice, namely
Pancaratra or Vaikhanasa. Colas (1995a: 123f.) notes on this issue that while the
conflict between the Vatakalais and Tenkalais in itself only concerns the devo-
tees, it has also had an effect on temple ritual. Thus today a Vatakalai Vaikhana-
sa priest is usually forbidden to touch the image of the god Parthasarathi in the
(Tenkalai) Parthasarathi temple (Triplicane, Chennai). To that extent sectarian
disunity has here overridden the ritual tradition. Despite such overlaps, the rift
between the Vatakalais and Tenkalais has never permeated the whole Vaikhana-
sa group. This is based on the character of the Vaikhanasa tradition: this is not a
philosophical school, and does not represent a particular soteriology, but is a ri-
tual school. Whether individual Vaikhanasas belong to the Vatakalais or Tenka-
lais is therefore to some degree immaterial, as this only became important be-
cause of the respective temple’s sectarian affiliation and the public pressure re-
sulting from this, and did not primarily emerge from conviction. Thus unlike

362 See Mumme 1987b: 3; Mumme 2007: 109; see Rangachari 1931: 45f; see Siauve 1978:
9: 40, note 9 and Appendix B.

363 See Colas 1995a: 122f; see also Gnanambal 1971: 108.

364 The most visible distinguishing characteristic of the Tenkalais and Vatakalais is the
form of the Grdhvapundra (on this see Jagadeesan 1989, chapter 5).
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among other Vatakalai and Tenkalai Vaisnavas, among the Vaikhanasas there is
intermarriage and commensality throughout the two groups. Nevertheless even
today no Vaikhanasa would change which of the two groups he belonged to, Va-
takalai or Tenkalai, as the result of a move from one town to another. This may
be connected with the heritability of temple service, which involves a hereditary
affiliation of Vaikhanasa families to particular temples, which themselves are
classed as belonging to either the Vatakalai or the Tenkalai school.

2.2.5.5 Prapatti and visnubali in the twentieth century

The Moksopayapradipika (‘“Illumination of the method to achieve salvation”;
MOP), a 1905 work of the Vaikhanasa author Raghupati Bhattacarya, also deals
with visnubali and prapatti.365 The author of the Moksopayapradipika takes over
and, in part, further develops many arguments from the Vaikhanasamahima-
maiijart. In chapters 10-12 of the Moksopayapradipika Raghupati Bhattacarya
concentrates on exegesis of the three mantras essential for prapatti.366 Colas
(1985: 119) remarks that as a whole the Moksopayapradipika follows the sche-
me of ViSistadvaita handbooks and has much in common with the Rahasyatra-
yasara, a Manipravala text by Vedanta DeSika. Like the Vaikhanasamahima-
maiijarT the Moksopayapradipika distinguishes three types of prapatti, but these
are defined somewhat differently: adhama, the “lowest” sort of prapatti, results
from simply pronouncing the taking refuge. The “middle” form of prapatti is
that which takes place according to the tantra. This is not eternal, and does not
have the nature of a sar.nska"lra.367 The “highest prapatti” is that which a Vaikha-
nasa obtains by means of the visnubali ritual. Only this prapatti entitles one to
worship the god. For the author of the Moksopayapradipika the worship of god
prescribed in the Vaikhanasasmartasiitra is the right way to achieve salvation.
Both prapatti and the capacity to perform the invocation of god (aradhana) are
transmitted to the foetus through visnubali. The Moksopayapradipika also relies
on arguments familiar from the Vaikhanasamahimamarijar? in giving an account
of the grounds for the superiority of Vaikhanasa prapatti: because it is carried
out with vedic mantras, because it has eternal efficacy, because it takes the form
of a samskara, because it is commanded by god, because its omission would re-
quire a prayascitta, and because the Rsi Marici mentions this prapatti. The Mok-

365 For much of what follows, I rely on the 1985 study of this text by Colas.

366 Unlike the Vaikhanasamahimamanijari, the caramasloka is also dealt with here (Colas
1985: 118).

367 MOP pp. 63—64: tantrena yat kriyate tan madhyamam. nityatvabhavat samskararipa-
tvabhavat.



2.2.5 Visnubali as the Vaikhanasas’ “taking refuge in Visnu-Narayana” 139

sopayapradipika is much more detailed than the Vaikhanasamahimamaiijart in
refuting possible objections. The Moksopayapradipika is therefore clearly a
summary of the doctrine of the late Vaikhanasa tradition (see Colas 1985: 122).
According to it the invocation of god (aradhana) together with bhakti (loving
devotion) and prapatti is the best method for achieving salvation, and in particu-
lar for the Vaikhanasas, whose primary obligation is priesthood.

The Moksopayapradipika appears to be quite popular among Tamil- and Te-
lugu-speaking Vaikhanasas.™® In fact the Vaikhanasas today support the view
that visnubali is also accompanied by prapatti. Thus according to the Tamilian
Vaikhanasa scholar Gopala Krsna Bhattacarya visnubali corresponds to prapatti,
or the Saranagati of the “pupils of Ramanuja” whose most significant character-
istic is branding. The Vaikhanasa brhaspati Anantapadmanabhacaryulu Garu
from Machilipatnam (Andhra Pradesh; see 4.6.2) states that in the course of vis-
nubali the brhaspati whispers the three mantras in the pregnant woman’s ear.
Only after that is she given the milk porridge to eat. I was able to document an
act resembling this at a visnubali performance in Vijayawada (see 4.4.3). By
contrast, Parthasarathi N. Bhattacarya from Chennai states that the normal man-
tras in visnubali already bring about prapatti for the unborn child. If then the
three mantras are recited during visnubali, this is desacara, that is, local custom.
There is agreement, however, that for the Vaikhanasas visnubali is the indispen-
sable prerequisite for the worship of the god, just as paficasamskara is the prere-
quisite to Visnu’s worship for the Srivaisnavas. The worship of Visnu is in turn
the only way to salvation. From the Vaikhanasa point of view the essential dif-
ference between their own and other traditions is that taptacakrankana is not one
of the samskaras prescribed by the siitras, whereas visnubali is. >

368 The text has been edited three times, twice in Telugu script and once in Tamil Grantha
script.

369 According to the contemporary Vaikhanasa scholar Gopala Krsna Bhattacarya, the
branding of others by Vaikhanasas described in the Anandasamhita only rarely is
actually performed. If, however, the Vaikhanasas confer paficasamskara on others, the
performance exactly resembles paficasamskara within the Srivaisnava tradition. If those
who follow other traditions have paficasamskara performed by Vaikhanasas, this is for
the most part carried out in the context of upanayana. This by no means entitles them to
touch the image of god in the temple, or to pass on the blessing of god to the believers.
In Vaikhanasa temples they may only perform auxiliary services.
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2.2.6 Summary

Analysis of the diverse passages on visnubali reveals that all Vaikhanasa authors
draw on the siitra, some word for word, but all in content. Many texts—such as
those of Nrsimha Vajapeyin, Sundararaja and Vasantayajin—remain very close
to the text of the Vaikhanasasmartasiitra. At times a recognition of the authority
of the Baudhayanagrhyasiitra may be noted. Clear divergences from, or additi-
ons to, the siitra are almost inevitably provided with some explanation (see the
Nibandhana of Venkatayogin and the Smartakarmanukramanika of Kodandara-
mayajvan). This faithfulness to the sttra tradition connects the Vaikhanasas’
hereditary profession as temple priests with their specific sutra tradition. The
majority of the texts agree with Nrsimha Vajapeyin in understanding visnubali
as protecting the unborn child. Although Nrsimha Vajapeyin’s otherwise rather
“purist” attitude is not in the end generally accepted, the idea of visnubali as a
protective ritual is always present. Nevertheless Nrsimha Vajapeyin (or the edi-
tor of the text?) opposes the idea that there should be a role for Visnu’s symbols,
the disk and conch, in the course of the visnubali samskara. Many other texts do
not follow the commentator here, but rather expand the ritual to include the idea
that through visnubali the foetus becomes a follower of Visnu (garbhavaisnava).
The question which immediately arises from the very concept itself, namely to
what extent a foetus can actively “follow” a god, is dealt with by Srinivasa Dik-
sita. He demonstrates that the foetus possesses a will and the capacity to make
decisions while still in the mother’s womb, and therefore can decide to acknow-
ledge Visnu as the highest god, and thus take refuge in him. The idea of garbha-
vaisnavatva goes hand in hand with the introduction of a new rite into visnubali:
the milk porridge, which the pregnant woman is given to eat at the end of visnu-
bali, is first brandmarked with the two symbols of Visnu. Here the texts repre-
sent an almost direct interaction of scholarly reflection and ritual practice. This
new rite—the branding of the milk porridge—is labelled garbhacakrasamskara in
the Anandasambhita. This rite thus explicitly represents the performative expres-
sion of the postulated prenatal vaisnava nature (garbhavaisnavatva) of the Vai-
khanasas, as against the necessity of bearing a brand. The first component of the
“five samskaras” (paficasamskara), the branding of the upper arms with the heat-
ed symbols of the disk and conch (tapa), is thus transformed by the Vaikhanasas
into the branding of milk porridge. Thus the Vaikhanasas on the one hand re-
sembled other vaisnava groups in that they also have a branding rite, but at the
same time they differentiate themselves from other Vaisnavas in that they in-
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tegrated this “sectarian” initiation to their prenatal samskara Visnubali.370 This
initiatory rite is thereby subordinated to the Vaikhanasas’ religious identity
based on family descent. It is important to note that the Vaikhanasas’ authoritati-
ve texts explicitly forbid branding of the upper arms for the Vaikhanasas. The
garbhacakrasamskara, which is iterpreted as a superior counterpart to pafica-
samskara, adds the criterion of descent to that of initiation as the ritual realisa-
tion of membership of the group of Vaisnavas (cf. Michaels 1998b: 86ff). At the
same time the integration of the element of branding into the prenatal samskara
visnubali proved to be suitable to incorporate the Srivaisnava soteriological con-
cept of “taking refuge in Visnu-Narayana” (prapatti/Sarandgati) into the Vai-
khanasa tradition, since this taking refuge took place at the same time as pafica-
samskara among the Srivaisnavas, and was therefore identified with it. The Vai-
khanasas took over this combination of pafcasamskara with the specific idea of
salvation through prapatti again in a modified form, and subordinated it to their
code of identity which is based on on descent and which is ritually expressed
through the samskaras contained in their siitra. Srinivasa Diksita pursued the stra-
tegy of connecting the advantages of prenatal dedication through visnubali (im-
plying divine grace and intervention) with the advantages of initiation (implying
individual decision and qulaification). In the course of visnubali the unborn child
takes the decision to take refuge in Narayana. To that end, in the Dasa-
vidhahetunirapana and the Vaikhanasamahimamaiijari, elements of the ritualized
refuge-taking are identified with ritual elements of visnubali. This integration of
the Srivaisnava idea of prapatti is accompanied by a further hierarchisation of
vaisnava groups, in that Srinivasa Diksita differentiates between a the superior
taking refuge by Vaikhanasas which is “in accordance with the Veda” (vaidika)
and the inferior tantric taking refuge, for example among the Paficaratrins.

370 Following Colas it is to be assumed that this garbhacakradiksa is a recent innovation, as
it is only mentioned in the later Vaikhanasasamhitas. At the same time he notes that
even the quite old Samiirtarcanadhikarana knows the term garbhavaisnava, although
the initiation is not mentioned there. He suspects that the consumption of food branded
with vaisnava emblems is a more recent custom, and the representation of the prenatal
initiation as a samskara probably even more recent (see Colas 1996: 176f.). In this con-
text it is interesting to note that the so-called narayanabali samskara, mentioned in the
Vaikhanasa and the Baudhayana siitras, is structured similar to a diksa, connecting the
deceased person with Narayana (see Krick 1977: 77f.).






3 Branding for Vaikhanasas in the 19" and 20" centuries
3.1 Conflicts: enforced branding

3.1.1 Evidence in the texts

In some of the Vaikhanasasamhitas the branding ([tapta]cakrarikana) on the up-
per arms with the two symbols of Visnu (cakra: disk, Sarkha: conch) is explicit-
ly forbidden for the Vaikhanasas. In the Anandasamhita it is argued that only
slaves are branded. The Vaikhanasas, by contrast, are Visnu’s sons who bear his
mark from before their birth. Therefore Visnu himself forbids that the Vaikhana-
sas undergo such a branding.371 From such prohibitions it may be concluded that
at the time of the text’s compilation there were in fact Vaikhanasas who did
have their upper arms branded. This is sharply condemned in the Anandasambhi-
ta, on the grounds that it is tantamount to “giving up one’s own vedic
branch.™"* Ignorance, greed, infatuation or “compulsion by others” are mention-
ed as possible motivations for this wrong conduct. In consequence branded Vai-
khanasas may no longer carry out worship of Visnu in the temple and—as is also
stated in the Kriyadhikara—are forbidden to touch the god (that is, the image in
which he is present). Moreover, the Anandasambhita prescribes an act of expiati-
on (prayascitta) and a ritual called mahasanti (“great pacification”) for those
Vaikhanasas who take the brand upon themselves.’”® This passage implies that a

371 AS 4.50-53: krtamallamchananam ca garbhavaisnavajanmandm | matputranam na cih-
nani dasas cihnasamanvitah // vaikhanasa mama sutda garbhavaisnavajatakah / tesam
prthan na cihnani cakradinam gurur na hi // vaikhanasanam sarvesam madarcahetu-
Jjanmanam | Srautasmartakriyarhanam matprasadaikajivinam // mama vakyabalenaiva
te vai cakrankita matah | salagramesu sarvesu garbhe cakrasya dharanam / vaikhana-
sanam sarvesam garbhe cakrasya dharanam //. The commentary on AS (p. 56) replaces
krtamallamchananam with krtabhagavallamchananam.

372 AS 4.59-61: svasakham samparityajya parasakhanusaratah | sakharandas sa vijiieyas
sarvakarmabahiskrtah I/ ajiianad arthalobhad va mohad va parapidanat | taptamudra
bhaved yasya prayascittam vidhiyate I/ Srivaikhanasasitrasthas taptamudro bhaved ya-
di / alayam na viset pascat pijanam naiva karayet //.

373 AS 19.13-14: ajiianad arthalobhad va mohad va parapidanat | taptamudrah bhaved
yas tu sprasthum narhati kesavam /I vaikhanasakule jata ajiianad taptadharinah | pra-
yascittam mahasantim kramad arhanti Sastratah 1/; AS 19.16: ajiianad vabalan mohad
yadi cakramkito bhavet / vaikhanaso ’pi so ’vadyas sa sprastum narhati kesavam /1,
KrA 36.53: vaikhanasas caturvedr sarvakarmabahiskrtah | ajiianad vabalan mohat tap-
tamudro bhaved yadi | vaikhanaso ’pi vadhyah syat sprastum narhati mam api /| (vai-
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Vaikhanasa’s branding can be remedied. However, overall the branding of Vai-
khanasas seems not to be a prominent issue in the Vaikhanasasamhitas.

As discussed in 2.2.5, Srinivasa Diksita deals with branding especially when
he distinguishes between “taking refuge in Visnu-Narayana” (prapatti/Sarandga-
ti) “in accordance with the Veda” (vaidika) and “following a tantric doctrine”
(tantrika). He refers first to a general prohibition on branding for Brahmans ac-
cording to the Skanda, Visnu, Padma and Bhagavata purénas,374 but assumes that
branding is done by Paficaratrins. This implies that the Paficaratrins are not “true”
Brahmans, that they are not entitled to perform all rituals, and that they are
“outside the Veda.™"” Accordingly, under no circumstances should Vaikhanasas
undergo taptacakrankana, which is already evident just from the fact that an act of
expiation (prayascitta) is prescribed for them if they do (DHNP 110.12-17), says
Srinivasa Diksita.376 However, at no point does he refer to a case where a
Vaikhinasa has in fact taken a branding. This suggests that in Srinivasa Diksita’s
time forced branding of Vaikhanasas was not a prominent problem.377

The situation is quite different around the end of the 19™ century and in the
first half of the 20 During this period forcible branding was an important issue
for the Vaikhanasas in connection with their entitlement to carry out the worship
of Visnu in several South Indian temples. In his Report on a search for Sanskrit
and Tamil manuscripts for the year 1893-94 (No. 2, Madras, 1899, pp. 9f.)
Sesagiri Sastri reports that in many Visnu temples Vaikhanasa priests were
forced by “the Vaisnavas” to be branded. If the Vaikhanasas did not undergo
branding, they did not count as “true” Vaisnavas and their religious status was
correspondingly low. For many Srivaisnavas, who had themselves received paii-
casamskara, it was apparently out of the question to acccept consecrated water
(Tamil: tirttam) and sacrificial offerings (prasada/ Tamil: piracatam) from
them. According to Sesagiri Sastri’s report, these conflicts involved serious con-

khanasa mama suta garbhavaisnavajatakah | tesam bahir na tapo na punah karanam
apadi) /1. See also Colas 1996: 177.

374 DHNP 105.11-106.13. I was not able to verify the verses from these puranas cited in the
Dasavidhahetuniripana. Chapter 224 of the Uttarabhaga in the Padmapurana deals
with branding of the upper arms. According to this text, however, only a Brahman with
a brand is a true Vaisnava (see PadmaP uttara. 224.42-80).

375 Srinivasa Diksita attempts to prove that the Paficaratrins are not “true” Brahmans on the
basis of a series of quotations from diverse puranas (DHN® 108.13-15, 109.3-4, 16-19).

376 Here he is apparently referring to AS 19.13-14.

377 Only in connection with the discussion of devalakas (see 2.1.2) does he state that some-
one born in a Vaikhanasa family who has received the Paficaratra diksa is a devalaka.
Branding is not, however, explicitly mentioned here.
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sequences: many Vaikhanasas feared that they would lose their right to temple
service and with it their source of income.

This fight was also carried out in writing. The controversy produced quite an
extensive literature in the years after 1920, in which on the one side the Srivais-
navas and on the other the Vaikhanasas debated the question of whether brand-
ing of the upper arms was required for Vaikhanasas (see also Varadachari 1982:
343). Thus, for example, in 1928 Brundavan Rangacharyulu circulated among
the Vaikhanasas in Krsna District (Andhra Pradesh) a small text on this topic.
Jagannathacaryulu from Nalldru published the results of this opinion poll in
Sanskrit and Telugu under the title Vaikhanasadharmajijiiasavivadapracuramu
(Gumtiiru 1928). In the same year Vaikhanasas and Srivaisnavas together held a
conference on the issue in Poonamalli near Madras.””® Parthasarathi Bhattacarya
(see 1.3) presented the position of the Vaikhanasas at this event. Presiding over
the conference was a Srivaisnava scholar from Tirukostiyiir near Madurai, where
the problem was also topical. This Tirukostiylir Saumyanarayana Svami invited
the Vaikhanasas to give evidence for their position from their authoritative texts,
in order that the question might finally be resolved. The matter was evidently
taken to court later and was then decided in 1930 by the Madras Religious En-
dowment Board (MREB 1930, Court Order No. 6-1). The Vaikhanasa scholar
Nacciyarkovil Krsnabhattacarya composed the text Taptacakrarkanakhandana
in which he presented the Vaikhanasa position in fourteen pages, using quotati-
ons from the Vaikhanasasamhitas and from the Vrddhaharitasmrti, and where he
presented his own summary in Tamil.”” For the most part he cited the Ananda-
samhita and the Kriyadhikara, but also some verses from the Vaikhanasa texts
Puratantra,”™ the Yajiiadhikara and the Vimanarcanakalpa. He supplements
these with further quotations from the Vaikhanasasamhitas which state that other
employees of the temple must undergo branding if they do not belong to the
Vaikhanasa tradition (YA 51.34-37). In addition he refers to the great vaisnava
pilgrim centre in southern Andhra Pradesh, Tirupati/Tirumalai, where the wor-

378 The occasion for this conference is said to have been a conflict on the issue in Tirumali-
cai near Poonamalli.

379 Taptacakrankanakhandana by Krsnabhattacarya [niyaya paniniya mimamsatvaya paka-
vaccastiraparankata, vitvan nacciyarkovil kirusnapattacariyar vinayapiirvakamaka yelu-
tikkonta vinnappam], Madras Religious Endowment Board [Mataras rilijiyas yentomen-
tu porttar avarkal camukattirkku], 1930 Court order No. 6 [korttu 1930-m varusattil
O.A. No. 6-1], Advocate [vati]: T.M. Tatppankar Vakaiyar; Respondent [prativati]: M.
K. Rankacariyar Vakaiyar. A copy of this text is in my possession.

380 On page 2 of his Taptacakrankanakhandana Krsnabhattacarya also quotes three verses
from the Puratantra, also given in DHNP 35.20-24, 36.20-21 and 37.8-9.
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ship of Visnu is likewise carried out by Vaikhanasas without branding. Then he
cites evidence from the Vrddhaharitasmrti, stating that branding is prescribed
for all Vaisnavas but Vaikhanasas. The Taptacakrankanakhandana thus is a ra-
ther well-balanced account quite in keeping with the spirit of the Dasavidhahe-
tuniriipana in that it argues that everyone should observe the rules prescribed by
his own religious tradition. On the basis of this text it was decided that the Vai-
khanasas did not require branding and that for them the samskaras prescribed in
their siitra were sufficient.

Evidently this judgement was not unanimously approved. Thus Kumara Ta-
tacarya (Nalltr, Andhra Pradesh) published Ramabana, a Sanskrit text on tapta-
cakrankana in which he attempted to prove that the Vaikhanasa too required
branding.381 In his work he stated, falsely, that at the conference in Poonamalli
Parthasarathi Bhattacarya had also endorsed this opinion. Parthasarathi Bhatta-
carya therefore felt obliged to compose a detailed rebuttal: his Sanskrit text Pa-
ramartharamabana appeared in 1962. In his account Parthasarathi Bhattacarya
refers to various siitras, puranas, the epics, to Srinivasa Diksita’s works, to the
relevant passages in the Vaikhanasasambhitas, and to some authorities from the
Srivaisnava and Paficaratra traditions. He agrees explicitly with Tirukostiyir
Saumyanarayana’s 1930 decision that the Vaikhanasas did not require branding.

3.1.2 Sriperumbudiir and Vanamamalai

Many Vaikhanasas in Andhra Pradesh state that this conflict had never played a
large role there. For the contemporary situation in Andhra Pradesh too I was
only able to collect sporadic, extremely divergent and rather unspecific data.*®?
Interviews in Tamil Nadu were more productive. In this state there are some
places where Vaikhanasas are even today obliged to undergo branding, other-
wise they are not allowed to perform temple services. Two temples, in Sripe-
rumbudir and Vanamamalai, are often mentioned as examples.383 In summer

381 My copy of this text contains no title page. The text consists of 106 pages and is printed
in Telugu script.

382 Some of those I interviewed from Vijayawada, Machilipatnam, Narsapur, Nalltru and
Kothalanka stated that there is no temple in Andhra Pradesh in which branding is de-
manded of the Vaikhanasas. Others said that the branding of Vaikhanasas is quite usual
in Andhra Pradesh. I am unable either to confirm or to deny either position.

383 Furthermore, Tirukannapuram (near Tanjore) and Tiruvalli are also sometimes mention-
ed. I was however not able to follow this up.
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2005 I was finally able to speak with arcakas of these two temples. The summa-
ries of these conversations are provided here.*®*

S’riperumbudﬁlr385 is situated about 60km west of Chennai. The town is the
birthplace of Ramanuja, who institutionalized paficasamskara as the initiation in-
to Srivaisnavism (see 2.2.5.1), and who is said to have favoured the Paficaratra
ritual system over that of the Vaikhanasas.** Despite this, the ritual in the Sri-
Adikesava-Perumal temple in Sriperumbudiir is performed according to the Vai-
khanasa tradition, albeit for several generations now only by Vaikhanasa arcakas
who have undergone branding. The ritual of branding was first introduced there
by the jiyar of the local matha387 for the two families of temple priests active in
Sriperumbudiir, in the early twentieth century. The jiyar is said to have reacted
to pressure from devotees who demanded that the priests should have pafica-
samskara, especially as Ramanuja is closely linked to this temple. The arcakas at
that time did not have a choice. If they wanted to continue worship in this tem-
ple, they had to undergo this initiation. First, those Vaikhanasas who had inherit-
ed the right to temple service passed this on to other Vaikhanasas, as they were
not willing to undergo branding. Although the new arcakas agreed to be brand-
ed, they successfully insisted that this ritual be performed in a specific way: the
branding should not performed by the jiyar, but by the eldest acting priest of the
Vaikhanasa families doing service in the Adi-KeSava-Perumal temple.”® Ever
since then, whoever wants to perform the rituals in the temple has to receive
paficasamskara by the eldest acting priest there who is then also the concerned
person’s spiritual teacher (écaiya).389

384 The data presented in 3.1.2-3 are based on semi-structured, structured and narrative inter-
views I conducted with the persons concerned. However, the reader should be aware of
the fact that I do not intend to present the concerned persons’ views and interpretations
of events as ‘factual’, but rather as (retrospectively) constructed history.

385 I visited the temple in August 2005, and talked with one of the hereditary arcakas there.
As this is a controversial issue the names of those involved are changed thoughout.

386 See Carman 1974: 42; see Jagannathan 1994: 90 and 124; see also 2.2.5.1.

387 Mathas, “monasteries,” are centres of sectarian Hindu scholarship, which since at least
the time of the Pallavas have also been responsible in many towns for temple admi-
nistration or oversight of the religious affairs of the temple. A jiyar or mathadhipati is
the head of such a monastery; they are usually ascetics (sannydsin) of considerable
standing and influence (see Bhattacharyya 1956: 507f.).

388 The acting jiyar told me in 2005 that the arcakas should get paficasamskara from him,
but refuse to.

389 Even Vaikhanasas with a branding from other places may not perform worship there.
This has evidently not always been so strict: I was told that in the middle of the 20th
century two Vaikhanasas from Singhaperumal Koyil (see 3.1.3) were given paii-
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Nowadays the ritual itself is always performed in the parental house of the
future priest, after upanayana. It is celebrated in a grand manner: all the heredita-
ry priests of the Sriperumbudiir temple are invited. It is in their presence that this
ritual takes place. After the “presentation of the sprouts” (arikurarpana) Visnu is
invoked in a pot (kumbha) full of water, and several fire-offerings (homa) are
performed. On the next day again a fire-offering takes place, and a new name is
given to the young man (ndmadharana).390 Afterwards, the branding of his up-
per arms is performed. Every male member of the families of hereditary Vaikha-
nasa priests in Sriperumbudiir receives paficasamskara, and also the women who
are married to them receive it immediately after marriage. Female members of
the Vaikhanasa families in Sriperumbudﬁr, however, do not undergo this ritual
because they will be married to Vaikhanasas from other places, where branding
is not required.

Only paficasamskara performed in Sriperumbudiir by one of the arcakas there
makes a person eligible to perform the rituals in the Adi-Ke$ava-Perumal temple.
However, the Vaikhanasa arcakas of Sriperumbudiir have the right to perform
worship at certain festival days in the Vaikhanasa Parthasarathi temple in Chen-
nai, in spite of their branding, which is prohibited by the Vaikha‘masasamhite'ls.391
The branding had only been a problem when it came to maritial relations: the
Vaikhanasas from Chennai did not want to give their daughters in marriage to
Sriperumbudiir, as they would have to undergo paficasamskara there. I was told,
however, that this problem has been sorted out for the past three generations.

Vanamamalai is also known as Nanguneri.3 %2 The town lies in southern Ta-
mil Nadu, in Tirunelveli District. Here too the branding of the Vaikhanasas in
the Alakiyanampi temple is attributed to the local jiyar. His monastery was, and
remains, responsible for the management of the temple. He insists that only
those who have received the initiation from him personally may perform temple
services. The story behind this development is told as follows: vaisnava devo-

casamkara in Sriperumbudiir. This happened at a time when there was a shortage in
arcakas. These two were however relatives of one of the hereditary Vaikhanasa fami-
lies. They did perform worship in Sriperumbudiir with the local arcakas’ permission.

390 This name is used when he meets and greets elders, in a ritual called abhivadana.

391 1 do not know whether or not an expiation ritual (prayascitta) is performed by the Vai-
khanasas in Sriperumbudur after their paficasamskara. While the arcakas in Chennai
told me that the arcakas in gﬁperumbudﬁr were only allowed to carry out rituals in other
Vaikhanasa temples after having performed the relevant act of expiation there, this was
denied by the arcakas in Sriperumbudir.

392 The Interview with Narasimha Bhattacarya (Tirunelveli) was conducted on 5.9.2005;
and the interview with Sesadri Bhattacarya (Nanguneri) on 6.9.2005. As this is a contro-
versial issue the names of those involved in the cases have been changed thoughout.
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tees had for some time tried to enforce that the arcakas should touch the god on-
ly after having received paficasamskara, and that the jiyar should not be forced
to receive consecrated water from the hands of an arcaka without branding. Af-
ter they had not been able to achieve this, they took their chance as soon as it
was possible, roughly six generations ago. Once a year the god’s festival image
(utsavamiirti) is brought inside the matha, to the shrine called Arankar Nakar
Appan Canniti, where a ritual bath (abhiseka) is performed. As usual, his jewel-
ry was taken off. Among it was a silver “sacred thread” (yajiiopavita) with nine
strands. The perfoming priest removed it and—for the time being—put it on the
canopy above the place of the ritual bath. Afterwards he however forgot to put
the sacred thread back and it remained lying on top of the canopy. Later, some-
body came to clean the shrine, found the sacred thread and handed it over to the
jiyar. Now the jiyar felt that he was was in the position to compel the arcakas to
take upon them paficasamskara. Otherwise he would remove them from temple
service because they “neglected their duties.”*® All male members of the arcaka
families at that time were thus forced to have paficasamskara done by the jiyar.
They accepted it without further ado because they were under huge economic
pressure and felt that they could not fight against the jTyar.394 They did not have
any land set aside for their use (maniyam), and their only income came from the
daily ritual in the temple, with some extra income on auspicious days.395 They
were—and still are—fully dependent on the jiyar.

Even today the jiyar performs paficasamkara for the male members of the lo-
cal Vaikhanasa arcakas. While five families share the right to perform the ritual
in this temple, only two do in fact execute this right. One of these two families
came to Nanguneri from Tirukkuliir 40 years ago. Sesadri Bhattacarya, who is
30 years old, describes how paficasamkara was performed on him by the jiyar,
two years after his upanayana. The then acting jiyar had one of his subordinates
bring the fire-pit (homakunda), had the fire lighted, and had then the two metal

393 Another version of the initial incident is that the arcakas are forced to accept paifica-
samskara because they are also responsible for the worship in the Arankar Nakar Appan
shrine inside the Vanamamalai matha and therefore had to have paficasakara, performed
by the jiyar heading this matha.

394 It is however, noteworthy that also among the Vaikhanasas in Nanguneri there is an ex-
plicit awareness that the samhitas do not allow a branding. They refer to the fact that on-
ly those who do not believe in the efficacy of visnubali would perform this branding,
and if one does not believe in it, one should not perform worship at all. Moreover, all
persons I talked to in Nanguneri were well aware that in other places the Vaikhanasas
had successfully resisted the pressure to undergo paficasamskara.

395 On such hese “busy days” in a temple, see Good 2004: 99ff.
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symbols heated in that fire. The white mud (tiruman) which is usually applied
on the forehead was smeared on a betel leaf. The subordinate handed over the
heated metal symbols to the jiyar, who then pressed it in the betel leaf first, and
afterwards on Sesadri’s upper arms. While doing so he recited the mantras relat-
ing to the disk (sudarS§ana mantra) and conch (paficajanya mantra). Then the
jiyar instructed Sesadri in the astaksara mantra, the caramasloka and the
dvayam. Thus, the “five samskaras” are reduced to two in Vanamamalai, as was
commented on disapprovingly by several Vaikhanasas. At the same time it was
explicitly stated that the Vaikhanasas will not perform any prayaScitta
afterwards, because then they would not be allowed to touch the god. The same
holds true for other Vaikhanasas without paficasamskara. Therefore only the two
families mentioned above conduct worship in this temple. Apart from them, two
Vaikhanasa boys studying in the Nanguneri Veda school (see 4.6.5) evidently al-
so received paficasamskara by the jiyar so that they could be allowed to perform
certain services in the temple. However, it seems that the Vaikhanasas from this
temple, in spite of their branding, do participate in the performance of larger ri-
tuals (samproksana, balalayam) in other Vaikhanasa temples. In contrast to Sri-
perumbudiir, the Vaikhanasas in Vanamamalai do not confer paficasamskara on
others or among themselves. Although also those who want to do other services
in this temple are required to have paficasamskara, they are expected to have it
done by an acarya of their choice. At the same time it is emphasised by the Va-
namamalai arcakas that they do not recognise the jiyar as their spiritual teacher.
Another difference to Sriperumbudiir is that he wifes of the arcakas who have
undergone paficasamskara by the jiyar do not have to undergo this initiation.

The two situations in Nanguneri and Sriperumbudiir were assessed in a similar
way by my Vaikhanasa conversation partners. According to them, the economic
dependence of the Vaikhanasas initially was and still is an important factor. As
temple priests they depend on the income from the performance of rituals. The-
refore they have in any case no choice. Most of them are fully aware that brand-
ing is not in accordance with the samhita texts. Whether or not they perform the
corresponding act of expiation remains unclear. However, the Sriperumbudir
case suggests that the special tradition developed there also serves to secure the
claim of the local Vaikhanasa families that they alone have the right to perform
worship there, not only against Paficaratrins, but also against other Vaikhanasas,
who might try to challenge this right. Thus when I asked whether the local
Vaikhanasas confer paficasamskara on somebody else this was vehemently
denied, as this would result in the respective person’s right to perform worship
in Sriperumbudir. The prevalent system seems therefore not so different from
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the system in the major Paficaratra temples, namely the Varadarajasvami temple
in Kaficipuram, the Ranganatha temple in Srirangam, and the Srinarayanasvami
temple in Melkote: the arcaka families claim that they alone have the hereditary
right to perform the rituals in these temples, but in addition need an initiation
(diksa), which provides them with the necessary ritual competence (adhikaray).
This initiation is conferred by the eldest member of the local arcaka families.

3.1.3 Going to court: the Singhaperumal Koyil case

The S Pataladri Narasimhasvami temple (Singhaperumal temple) is located in
the village of Singhaperumal in Chingleput District, about 50km southwest of
Chennai. A conflict over the branding of the Vaikhanasa arcakas there has been
brought before the courts on several occasions since 1837, and was finally sett-
led out of court in the early 1980s. I present the case here on the basis of the do-
cuments given to me by the concerned arcaka families, and occasionally supple-
ment them by information from one person who was involved in the conflict.”®
The documented history of this conflict goes back to 1837. One family had
apparently long claimed to be the “Sthala Acharya Purushas” of the temple.
Their descendants understood this title to involve numerous rights relating to
temple ritual. They assumed that their ancestor Srinivasa Svami had had the
temple built, had consecrated it, appointed arcakas and established the procedur-
es for worship in the temple. Thus his descendants claimed the right to control
ritual in the temple, and to ensure that only “qualified” arcakas carried out ritu-
als. From their point of view an arcaka was only appropriately qualified once he
had received a branding (‘‘taptasamasrayana”),397 carried out by the “Sthala
Acharya Purusha” family. This idea appears to be connected with the fact that
members of this family are traditionally the religious leaders (dcarya) of a vais-
nava school (not named in the documents), where the “taptasamasrayana” ritual

396 The documents at my disposal are a copy of the indictment which was presented to the
Principal District Munsiff P.T. Raman Nayar on 29.10.1942 (Reference: O.S. No. 508
of 1942; abbreviated below as DM 1942), a copy of the judgement and the reasons for
the judgement of the District Judge of Chingleput, C. Kunhirama Menon of 26.11.1946
(Reference: A.S. No. 35 of 1944; abbreviated below as DJ 1946), and a copy of the
decision of the Deputy Commissioner, Hindu Religious and Charitable Endowments
(Administration) Department, Madras (Reference: O.A. No. 13/1959) of 6.10.1964
(abbreviated below as HRCED 1964). As this is a controversial issue the names of those
involved in the cases have been changed thoughout.

397 The term used throughout the documents for this branding is “taptasamasrayana” (tapta-
samasrayana). This term connects the first element of paficasamskara, the branding
(tapa) with the ritual of “taking refuge in Visnu” (samasrayana).
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is normal. The claim by the descendants of Srinivasa Svami that they had
“power of disposal” over the temple had already been successfully challenged in
court in 1875 by a great-grandson of one Varada Pillai. He was able to show that
his great-grandfather had been the sacrificer and patron (yajamana) at the time
of the temple’s foundation. The rights and duties of a so-called “dharmakarta”
were therefore inherited within Ais family and the claim by the descendants of
Srinivasa Svami was unfounded.”® Even though the claim of the descendants of
Srinivasa Svami to influence the temple’s affairs appears to have had no basis in
law, this family seems nevertheless to have been very influential, especially in
the 19" century, in relation to the temple’s religious affairs. They, for example,
had the hereditary right as so-called “Tirthagar” (Tamil tirttakarar). Among
other privileges, this involves the right to be the first persons to receive the di-
vinely-consecrated water (Tamil firttam) from the arcakas after worship.399 As
tirttakarars they had long asserted the demand that the arcakas must receive tap-
tasamasrayana from their hands. As early as 5.5.1837, Simha Mudaliar Svami, a
descendant of Srinivasa Svami, complained to the institution then in charge of
the administration of the temple (“government of Peishkar”) that the arcakas
worshipped the deity without having received taptasamasrayana from him.*®

398 The judgement of the District Court (Reference O.S. No. 18 of 1875) is cited in
HRECD 1964, p. 18: “Exhibit A to O show to my opinion conclusively that the plain-
tiff’s [the descendant of Varada Pillai; U.H.] great grandfather was the original founder
of the temple and that the plaintiff has the hereditary right to the Dharmakarthaship.”
“Dharmakarta” was a term designating the hereditary office of the trustee of a temple.
This usually refers to prominent inhabitants of the town who take care to ensure that
rituals are performed, that the rent for the temple land is regularly paid and who
represent the interests of visitors to the temple. In the documents relating to
Singhaperumal, from 1895 the term “Dharmakarta” is no longer used, but the
descendants of Varada Pillai are referred to as “hereditary trustees.” This honorary of-
fice made them responsible for oversight of the temple’s affairs. In 1917 it was again
confirmed by the courts (O.S. 42 of 1917 of the sub-court, Chingleput), that full re-
sponsibility for the management and supervision of the temple lay with the trustees, and
not with the descendants of Srinivasa Svami. After Independence this structure changed
again: in addition to the hereditary trustee, the District Court (Chingleput) installed a
Brahman and a non-Brahman trustee.

399 Among the mentioned documents is one from 13.7.1856 which also refers to claim by
one of the descendants of Srinivasa Svami to the status of tirttakarar for themselves. In
this document the then arcaka, Tata Bhattacarya, confirms that the tirttakarars are en-
titled to recite the verses known as “mantrapuspa” as worship to the deity.

400 See HRCED 1964, p. 26ff. The documents do not reveal what the reaction to this com-
plaint was.
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It appears certain that at least those arcakas in office up to 1895 did in fact
receive taptasamasrayana from the tirttakarar of the time. This was also regarded
as the current practice by the temple’s trustee. This is apparent from a letter writ-
ten by the hereditary trustee on 19.5.1895, in which he seeks to dismiss one of
more of the then incumbent arcakas “for misconduct.” For this reason he asks
the tirttakarar whether he has any objection to the replacement of these by arca-
kas who have not received taptasamasrayana from him. On the same day the tir-
ttakarar answered that he had nothing against this in principle, but that he would
not then be able to receive consecrated water (tirttam) from these arcakas. For
this reason he temporarily appointed an acting tirttakarar, thereby apparently as-
suming that the arcakas would soon undergo branding.401

In 1903/04, one of the tirttakarar’s successors again demanded that the arca-
kas undergo branding by him. However in this case the trustee took the side of
the arcakas. As a result the court upheld the arcakas’ refusal to be branded. A
further consequence of this process was that, for reasons which are not stated,
the tirttakarar was removed from his honorary position.*” The honours connect-
ed with the office were revived as the result of another court decision in 1908,
but the rights mentioned as connected with this position did not include the
branding of arcakas.*”

Sometime before 1920 Roja Gopala Bhattacarya, Gopala Simha Bhattacarya
and Venkata Narayana Bhattacarya took over the temple service, without having
been branded by the tirttakarar who at the time was engaged on a long pilgrim-
age. When he returned to Singhaperumal he lodged a protest with the trustees.
The trustees confirmed that in principle it is necessary that the arcakas receive
taptasamasrayana from the tirttakarar family. As the three arcakas had a credible
claim to have received the brand from one Srinivasa Bhattacarya from Tripli-
cane who in turn had received taptasamasrayana from the tirttakarar himself,

401 See DJ 1946, p. 9, and HRCED 1964, p. 27. Whether the arcakas concerned were actu-
ally relieved of their office is not clear from the documents. It nevertheless appears pos-
sible to me that the arcaka Ranganatha (born in 1926) was a descendant of the newly
appointed arcakas. According to the documents Ranganatha was in fact not branded,
and also had no hereditary connection to the temple. In the years 1932-33 he performed
the ritual in the temple, then testified in 1946 that he asserted no right to the perform-
ance of the ritual although evidently he then performed rituals in the Pataladri temple
until 1964.

402 District Court, Chingleput, Reference M.C. Nos. 34 of 1903 and 40 of 1904 (cited in DJ
1946, p. 6).

403 District Court, Chingleput, Reference O.S. 276 of 1907; see DJ 1946, p. 6.
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both the tirttakarars as well as the trustees let the case rest."” The identity of this
Srinivasa Bhattacarya from Triplicane is not clear from the documents. It is
however probable, that he was a distant relative of the arcakas who also belong-
ed to the Vaikhanasa tradition. Triplicane, a suburb of Chennai, is the site of the
famous Parthasarathi temple. Ritual in this temple is currently performed by two
Vaikhanasa families by turn; one of these families is related to the Vaikhanasas
in Singhaperumal. Today the arcakas from Singhaperumal at specific occasions
exercise the right to perform rituals in the Parthasarathi temple. Since Srinivasa
Bhattacarya from Triplicane is said to have received the branding from the tirtta-
karar in Singhaperumal, it is probable that the present connection was already in
place at the beginning of the 20" century.

Although the custom of the arcakas receiving the branding from the family of
the tirttakarars was evidently actually carried out for a long period, since 1921 at
the latest this has no longer been the case.*® This does not, however, mean that
branding of the Vaikhanasa was abandoned: for example in 1925 a child Roja
Bhattacarya is said to have received taptasamasrayana from his own father Cel-
lappa Rajam Bhattacarya. Nevertheless the branding itself was evidently not an
indispensable prerequisite for the performance of temple ritual, for in the years
1932 and 1933 Ranganatha carried out the temple service without having any
branding at all. This did not lead to any complaint on the part of the tirttakarars.

The documents reveal a considerable loss of authority over the arcakas for
the tirttakarar’s family from the beginning of the 20™ century, which the tirttaka-
rars clearly express in their indictment of 1944: “The arcakas have, however,
been making repeated attempts during the absence of the plaintiffs and their an-
cestors in their usual pilgrimages to get rid of the tutelage of the plaintiff’s fami-
ly” (DJ 1946, p. 3). In 1942 an incumbent arcaka died while still young—he was
the father of three children who were still under age, Perumal Bhattacarya, Sesa-
dri Narayana Bhattacarya, and Gopala KeSava Bhattacarya. At that time Perumal
Bhattacarya was just twelve years old and his brothers just six and three. Toge-
ther with the arcaka Parthasarathi Bhattacarya (son of Cellappa Rajam Bhatta-
carya, then 41 years old) the twelve year-old Perumal Bhattacarya took over the
hereditary temple service with the agreement of the trustees. For the tirttakarars
this involved considerable additional loss of status from their point of view, for
now they would, for example, have to respectfully receive the consecrated water

404 This was explicitly confirmed by the trustee for Venkata Narayana Bhattacarya in a do-
cument from 30.12.1921. Two further documents also confirm this for Roja Gopala
Bhattacarya, Gopala Simha Bhattacarya and Narayana Bhattacarya (see DJ 1946, p. 9).

405 See DJ 1946, p. 9; see HRCED 1964, p. 28.
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from a child. Moreover according the documents the tirttakarars assumed that
neither Parthasarathi Bhattacarya nor Perumal Bhattacarya had undergone tapta-
samasrayana. From the point of view of the Srivaisnava tradition, to which the
tirttakarars belonged, the status of the arcakas was therefore considerably lower
than their own. Possibly they also expected little resistance especially from the
child of the dead man—so now they lodged an indictment with the District Mun-
siff. % They thereby set in motion the process of a final decision on whether on-
ly branded priests could practice temple ritual. As the temple trustees were on
the side of the Vaikhanasas, temple service could continue without interruption
by the legal dispute.

As mentioned above, the tirttakarars had various demands. As descendants of
the founder of the temple they claimed to have oversight of all the religious af-
fairs of the temple. This included conferring taptasamasrayana on the arcakas.
The District Munsiff denied this central point, while nevertheless at the same
time confirming that in fact at this temple the arcakas had long received tapta-
samasrayana from each incumbent tirttakarar. But the Munsiff interpreted this as
the honour granted to the tirttakarar and not as an enforceable right. Moreover,
this custom had not been in use since 1920.*”7

As the next step the tirttakarars applied to the District Court (Chingleput) in
1944. In the first instance their complaint was directed against Perumal Bhatta-
carya and Parthasarathi Bhattacarya who, they claimed, had not reeived any
branding at all. Perumal Bhattacarya and Parthasarathi Bhattacarya were on the
one hand able to show convincingly that they had received taptasamasrayana
from Cinnappa Bhattacarya, who had in the meantime died.*”® Cinnappa Bhatta-
carya in turn had actually received the branding from the father of the two tirtta-
karars. The situation therefore resembled that of 1920, when Venkata Narayana
Bhattacarya, Gopala Simha Bhattacarya and Roja Gopala Bhattacarya took over
the temple service: here too the argument was that they had received taptasama-

406 A Munsif(f) was a low ranking judge under British government; in many cases this post
was filled by those considered by the British to be “village headmen.” The area of a
Munsif’s jurisdiction was mostly limited to suits not exceeding Rs. 1,000 in value (see
Wilson 1855: 356, s.v. Munsif; see also Imperial Gazetteer IV: 150).

407 See HRCED 1964, pp. 28f.: “... my answer to this issue is that according to the usage of
the temple it is necessary for an archaka to undergo TAPTA SMASRAYANAM at the
hands of [the tirttakarar; U.H.]. But I would add that this initiation is not a qualification
necessary to render him competent to do effective pooja but an honour rendered to the
[tirttakarar].”

408 In Sriperumudiir I was told that the two concerned persons received the branding (tapta-
samasrayana) from a priest in the Sriperubudiir temple, because they wanted to serve as
priests there.
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§rayana from Srinivasa Bhattacarya of Triplicane, and he in turn from the then
tirttakarar. At that time this was accepted without further ado.

It is clear from the documents that in 1944 the trustees entirely shared the opi-
nion of the arcakas and supported them. This may be connected to the fact that
the tirttakarars now had begun to call into doubt the authority of the trustees in
that they again claimed to be the direct descendants of the founder of the temple
and therefore also to have authority in relation to the religious interests of the
temple. In their deposition the trustees stated that the only necessary qualification
of the arcakas is that they should belong to the Vaikhanasa tradition and have
undergone samasrayana. However, as the choice of teacher is an important com-
ponent of this ritual, they explained: “Samasrayanam at the hands of the plaintiffs
could not be insisted on, as nobody could be compelled to choose a particular
person as his Guru” (see DJ 1946, p. 3). Thus the trustees only contradicted the
tirttakarars in that they stated that the branding does not necessarily have to be
performed by the tirttakarars, but they confirmed that a branding is required.

In their statement the arcakas themselves insisted that branding is not pre-
scribed for the Vaikhanasas, but rather that for them there is a prenatal ritual cal-
led “garbhasamasrayana.” Their primary argument, however, still is that they too
have already undergone a branding, albeit that this was administered by a repre-
sentative of their own tradition (see DJ 1946, p. 3).

Neither of the parties to the dispute questioned the hereditary nature of the
office of arcaka. The District Court Judge assumed that this clear regulation was
to be given absolute priority over other, perhaps supplementary, regulations,
especially since an irresolvable conflict would ensue if for their part the family
of the tirttakarars lost interest in carrying out this ritual. Moreover, this judge un-
derstood the connection between the religious tradition of the arcakas and the
tirttakarars as follows (DJ 1946, p. 7): “There is again the difficulty of the plain-
tiffs, who happen to be the Acharyas of their cult throughout India, having ne-
cessarily to go on long pilgrimages to distant parts of the country. The said Sam-
asrayanam moreover, is not part of a ritual which takes place in the suit temple
but one which is performed in the plaintiffs’ mutt or places of his pilgrimage
and, as such cannot be said to be a duty connected with the temple in the strict
sense.” Moreover it had been shown that the custom of branding the arcakas by
the tirttakarars had not in fact been long established, that it was not introduced
with the full agreement of all involved and furthermore was not appropriately
justified.‘m9 The tirttakarars’ complaint was therefore only upheld insofar as their

409 For example there were arcakas, who had no hereditary connection to the temple, who
had been permitted to carry out rituals there despite not having been branded. Moreover,
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status as hereditary tirttakarars was recognized. All further demands were reject-
ed in the decision of the District Court in 1946.

The tirttakarars therefore applied to the High Court on 4.7.1947; however their
complaint was also dismissed there.*'” In 1964 the issue was discussed in detail by
the Deputy Commission of Hindu Religious and Charitable Endowments
(Administration) Department in Madras. In the meantime the demands of the
tirttakarars had gone far beyond those they had brought before the District Mun-
siff and the District Court. They mention many irregularities in worship, in which
their rights were often not taken into account,’'" and that they have been hindered
in overseeing the rituals. Again they stated that the arcakas have to receive the
branding from them, and that the arcakas subsequently have to present a certificate
to this effect to the trustees in order to be permitted to carry out temple ritual.

In this instance reference to the texts of the Vaikhanasa tradition played a
considerably larger role than before: referring frequently to the Vaikhanasaga-
mas [= Vaikhanasasambhitas], the trustees now explicitly stated that the arcakas
were not obliged to undergo a branding. The fundamental precondition for them
to be allowed to perform the ritual in this temple was rather that they were male
descendants of one of the three houses which inherited the right to the temple
service. In principle other Vaikhanasas were also permitted to serve in the tem-
ple so long as they had the permission of the trustees (see HRCED 1964, p. 9).
As the tirttakarars were not in fact descendants of the founder of the temple, and
in addition not familiar with the content of the Vaikhanasasamhitas, the trustees
disputed their right to oversee the religious affairs of the temple (see HRCED
1964, p. 14).

Even the arcaka defendants (those named are Narayana Bhattacarya, Raman-
na and Gopala Srinivasa Bhattacarya) no longer mentioned in their statements
that they had undergone branding. Rather, their argument was then entirely
based on the Vaikhanasa texts. They even presented three works in Telugu script
to the HRCED""? and explained that they accepted that samasrayana was the
precondition for performance of the rituals. Nevertheless, they argued, in the
Vaikhanasa tradition this ritual is already carried out before birth, that is, after
the visnubali samskara. It is for this reason that taptasamasrayana is not prescrib-

in the meantime 22 years had elapsed since the last branding of an arcaka by a
tirttakarar, without any effect upon the temple ritual (DJ 1946, p. 8).

410 No documents relating to this process are available to me, and I take this information
from the detailed statement of the Deputy Commissioner (HRCED 1964).

411 According to this text, the tirttakarars for the first time insisted on receiving honours as
mathadhipatis (see HRCED 1964, p. 5).

412 The titles of these texts are not given in the documents.
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ed for the Vaikhanasas, they argued (HRCED 1964, p. 31). The result of the pro-
ceedings was that although the tirttakarars were acknowledged to have all the
usual rights pertaining to their honorary office, on all other counts their claim
was dismissed. The tirttakarars applied again to the High Court. Later, however,
the case was eventually settled out of court in the early 1980s by an agreement
which involved recognition that the branding was in no way necessary for the
arcakas.

3.1.4 Sons and slaves

The information at my disposal about the conflicts in Sriperumbudir, Vanama-
malai (both 3.1.2), and Singhaperumal (3.1.3) does not allow a seamless recon-
struction of the historical events. My primary concern here is therefore not to
give an account of the actual historical sequence of events, but rather to depict
contemporary and retrospective interpretations of the events that led to the pre-
sent state of affairs regarding the conflicts. Despite the diversity of the source
material, of the personal agendas of those informing me about the events, of di-
verse assessments of the events, and of the present states of affairs, I argue that
certain common patterns emerge.

It is clear that in some towns of South India there was in the 19" and 20"
centuries a conflict over the necessity of bearing a brand. While the Vaikhanasa-
samhitas reject such a branding and present the Vaikhanasas’ prenatal marking
as the Vaikhanasas® “brand” (2.2.4-5), it was only Srinivasa Diksita who estab-
lished the explicit identification of the “taking refuge in Visnu-Narayana” with
the Vaikhanasa samskara visnubali. Here, he was clearly at pains to maintain
and protect a distinctive Vaikhanasa identity. One important aspect in this con-
text is Srinivasa Diksita’s idea that the Vaikhanasas are “Visnu’s sons,” by con-
trast to other Vaisnavas, who are equated with slaves. This hierarchical ordering,
implying that family descent (sons) is of higher value than initiation (slaves), is
also at work in the specific Sriperumbudiir solution of the conflict. While the
Vaikhanasas are forced to adapt to the demands of the socio-religious context in
that they undergo a branding, they seek to preserve the distinctive character of
their tradition, which is based upon descent (family, caste). Here, this branding
is only performed within the Vaikhanasa families.*'® The pattern of demarcation

413 The statement of the honorary trustee in DJ 1946 (p. 3) that samasrayana is in principle
voluntary, and that therefore a Vaikhanasa may not be forced to recognize a particular
person as their spiritual teacher clearly expresses this attitude. While in the Srivaisnava
tradition is based on a conscious decision to profess one’s faith in the tradition, the Vai-
khanasas are assigned to their tradition before birth.
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expressed in the paficasamskara initiation is thereby incorporated into the speci-
fic Vaikhanasas’ code of identity.414

A much more serious boundary transgression occurs when the Vaikhanasas
are forced to draw their legitimation from personalities outside their own traditi-
on, as in Vanamamalai. This involves subordination to a Srivaisnava acarya (be
it the jiyar in Vanamamalai or the tirttakarar in Singhaperumal) and a dependen-
ce on representatives of another tradition insofar as the possibility exists for
them not to confer this initiation on the Vaikhanasa arcakas. In Singhaperumal
this was only temporarily the case, and attempts were repeatedly (and in the end
successfully) made to confine the execution of initiation to the Vaikhanasas’ fa-
mily descent group. However, here as in the Dasavidhahetuniripana, open op-
position to the demands of the Srivaisnavas is avoided, since they are the main
sponsors of temple ritual and the Vaikhanasas therefore always economically
depend on them. This dependence is explicitly mentioned as a decisive factor for
the situation in Vanamamalai. However, in 1920 and then again in 1942, in Sin-
ghaperumal the Vaikhanasas used the opportunity to carry out initiation only
within their own family and thereby to free themselves from the demands of the
Srivaisnavas, without having to come out in open opposition to them.

The several shifts of the basis of the argument in Singhaperumal are also sig-
nificant expressions of an overall development. While at first only “custom and
usage” were invoked, later the concept of a voluntary choice of one’s religious
teacher was also brought in. In the earlier documents the general question of
whether the arcakas need a branding or not is only of peripheral significance and
only as late as 1964 do the arcakas explicitly refer to visnubali in their statement
to the HRCED. Only at this point are their arguments based on their authoritati-
ve texts, which they even present to the Deputy Commissioner. The change in
argument here is closely connected to the modern temple reform in Tamil Nadu
(19"/20™ centuries). In the early 20" century many complaints were voiced
about the “ignorance” of the priests. At the same time books came to be seen as
the primary source of knowledge, and thus the agamas and samhitas were trans-
formed into “holy books” of temple ritual. Efforts were made to print and pub-
lish these texts and many agamas and samhitas were then also made available to

414 One informant said regarding Sriperumbudﬁr that the act of branding itself should not
be equated with the Srivaisnavas® usual paficasamskara. On the contrary, a ritual similar
to the prenatal visnubali samskara should be performed, in the course of which the me-
tal symbols of the disk and conch are heated and pressed on the shoulders of the person
concerned. It can be assumed from this statement that an attempt is made to integrate
into one’s own system the external elements that one is compelled to accept, and at the
same time to preserve the difference from other traditions.
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temple priests in an effort to “educate” them (see 4.6.5). In the specific case of
the Vaikhanasas, these efforts to publish their texts on temple ritual were also
promoted from within the tradition, above all by Parthasarathi Bhattacarya. The
rise of the Vaikhanasa temple in Tirumalai as a national and international pil-
grimage centre certainly also contributed to this development, as it was accom-
panied by the organizing of the Vaikhanasas under an umbrella association and
the printing and distribution of many Vaikhénasasamhitﬁs.415 The circulation of
these texts provided the Vaikhanasas with arguments for the discussion of theo-
logical and soteriological questions, as is clearly reflected in the HRCED docu-
ments pertaining to Singhaperumal: the arcakas themselves evidently quickly
learnt to make use of this development to their advantage. There the controver-
sial questions are for the first time discussed with reference also to visnubali and
the “authoritative texts” were produced as evidence before court.

415 On the publishing activities of the Vaikhanasas especially at the start of the 20th century
see 1.1; see Colas 1984b and Hiisken 2001b.



4 Samskara performance in the early 21* century

In part 2 the analysis of the Dasavidhahetuniriipana and other texts made clear
that especially the prenatal life-cycle rituals are important means to express and
transmit the Vaikhanasas’ specific identity. In spite of an assumedly unaltered
ritual tradition, the analysis of the texts (see 2.2.2-2.2.5) illustrates that the ritu-
als have in fact been subject to change: the Vaikhanasas’ interpretation and per-
formance of the visnubali samskara were adapted to the initiation ritual into Si-
vaisnavism, paficasamskara. However, within this complex process of adaptation
the Vaikhanasas emphasised only the features distinguishing them from other
vaisnava groups, and interpreted them as signs of superiority. In 3.1 the account
of conflicts in the recent past and in the present showed that the same issues
were and still are relevant in the 19th, 20" and 21* centuries. Moreover, the pat-
terns of interpetation remained the same, although the form (and the outcome) of
the debate differed depending on the historical and local contexts. Opening up
another perspective, in this section an account of three contemporary visnubali
performances is given. First the texts used during the performances are introdu-
ced, and the relevant sections are translated and compared with each other.
However, the focus of attention are not the textual sources as testimonies of sta-
bility or change, but rather the use of texts in the enactments, in order to explore
the nature of the connection between these two planes of ritual. This section
aims at showing how performance can help understanding texts. This does cer-
tainly not apply to every literary genre. However, especially the ritual hand-
books dealt with here are used by the performers themselves in practice—the
texts thus live in and through the performances. Moreover, the priests themsel-
ves are very clear about the fact that only from expertise in ritual performance
arises the competence to use a ritual handbook, whereas knowledge of ritual
texts alone does not imply competence in ritual practice. Ritual handbooks, Wel-
bon (1984: 72) says, “are written for functioning priests and serve them as com-
pendious references, sanctions, and models more than exhaustive procedural
guides.” Thus, many necessary details of performances are not at all included in
these handbooks, but are left to the training given by a teacher. In the process of
oral, embodied and textual transmission, some aspects of the respective rituals
are rather static, whereas others are modified, added, or left out. However, it
would be deceptive to assume that only those rites which are not given in the
texts are subject to change: many rites, knowledge of which is evidently (and
correctly) presupposed and which are not described in the texts are nevertheless
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performed almost identically in all three performances I could witness. Some
building blocks, which are part of many rituals, are described only once, if at all.
Here, by comparing three ritual events and the texts used, the reasons lying be-
hind the rituals’ potential variance shall be explored. How are rituals altered,
which elements underlie the changes and to which extent gives this change ex-
pression to, or is independent of, a distinct Vaikhanasa identity?

4.1 Ritual handbooks (prayoga, paddhati)

The ritual specialists among the Vaikhanasas today assume that the visnubali
samskara is performed as it is described in the Vaikhanasasmartasitra. In fact,
the ritual handbooks actually used for the performances are consistently based
on this sitra insofar as the ritual elements of visnubali given in the Vaikhanasa-
smartasitra (see 2.2.2.1) are basic elements in the ritual handbooks and in the
performances. However, ritual handbooks (such as those dealt with in 2.2.2.2—
2.2.4.7) were partly also written because the necessity arose to explain the siit-
ra’s content: practice and/or texts were not understood any more, or were inter-
preted differently. Although these ritual manuals do not have the same sacro-
sanct quality as the sttra they seek to elucidate, nowadays the rituals are learned
and performed rather with the help of these ritual handbooks than with the actual
sutra text. The various detailed and practically-oriented ceremonial instructions
in the ritual handbooks are consulted during the performances. These texts most-
ly do not quote the stitra word for word, but seek to describe how the instructi-
ons of the sitra are to be translated into ritual actions. In this they do not neces-
sarily follow the order of events as specified in the siitra, but are rather arranged
according to the sequence of the performance from a practical point of view,
mirroring the practice prevalent at the time of their compilation. They are not
necessarily written in high literary style or even in a very regular Sanskrit: their
main aim is the transmission of practice by way of textual pre- and descriptions.
These prescriptions are continously individuated through practice (see Colas
1995: 32).

4.2 Rites not specific to samskaras

In the handbooks reference is made to rites which are not explained or described
in detail therein. Miiller (1992: 35) rightly refers to these rites as “elemental acti-
ons” which need not be described extensively because the ritual specialists know
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them.*'® Although these rites are not specific to the performance of samskaras
alone, they are also important components of the three observed and described
stagings, and they shall be shortly introduced now.*"’

Visvaksenaradhana precedes the rituals to be performed. It is the invocation
of the god Visvaksena, who averts influences detrimental to the ritual.*'® Then
follows punyaha, the “announcement of the auspicious day” by the Brahmans
present. This is likewise a ritual which should precede most rituals and ensures
the success of the ritual undertaking. Acamana is the “ritual sipping” of water, a
purifying rite. The acamana water is taken from the punyaha vessel. Acamana
takes place at the beginning of the ritual and also at the beginning of individual
ritual units.*" The brhaspati trickles water onto the right palm of the officiator—
and occasionally also his wife—with a darbha grass bundle, who then slurps it
from the hand. Through the purifying effect of the water the condition of ritual
purity required for the ritual is attained. At the same time acamana is also done
after eating. Thus, the god, as honoured guest, is offered acamaniya, water for
rinsing the mouth (see also TAK 1, s.v.). Apart from acamaniya, also water for
washing the feet (padya) and other sanctified water (arghya) are offered tot he
deity in the course of regular worhsip.420 Pranayama, the “restraint of the
breath,” is likewise a preparatory ritual, which serves to attain the condition of
ritual purity. It compensates for wrong doings committed consciously or uncon-
sciously.421 It involves the yajamana using his right hand to alternately close one
of his nostrils and allowing the breath to pass in and out through the nose, or
holding it in. This rite is also to be performed daily by a Brahman in the course
of the morning rituals, called sandhyavandana.*> During the morning ritual one
should inwardly recite the gayatrT mantra, during the yajamana’s pranayama the

416 Miiller (1992) gives a very good summary of common introcductory and concluding rites
on pp. 36-44 of his work; here only those relevant for the ritual at hand are introduced.

417 See Kane 1974a: 212ff.; Miiller, in addition, makes reference to the rites snana, homa,
punyaha, daksina, agnyayatana, aghara, nandimukhasraddha, pranagnihotra, which are
explained in the siitra and shortly referred to in 2.2 of this book.

418 SAnukr 1, pp. 8-12. On the god Visvaksena see Gupta 1976. Visvaksenaradhana corre-
sponds to the Ganapatiptja of other Hindu traditions (on this see Kane 1974a: 213ff.).

419 See Kane 1974a: 315f., see Miiller 1992: 39f.; for acamana during pija see Tachikawa
2001: 29.

420 Tachikawa 2001: 37ff.

421 See Kane 1974a: 317 and 1973: 42.

422 On this see Kane 1974a: 315ff., see also the summary in Michaels 1998b: 261f.; see
also Tachikawa 2001: 30.
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brhaspati and the others present recite the gayatrT mantra out loud.*” The hand-
books refer to this rite only by saying pranan ayamya, “after he has restrained
the breath.”*** As an act of inner purification and concentration the restraint of
the breath precedes the “formal declaration” (samkalpa). In contemporary India
a ritual undertaking is almost always begun with a samkalpa.425 It emerges only
indirectly from the Vaikhanasa texts that a samkalpa sometimes also precedes
parts of the ritual which are perceived of as separate entities. It should, however,
be noted, that the samkalpa is not mentioned in the Vaikhanasagrhyasiitra. The
first time it appears is in Nrsimha Vajapeyin’s Bhasya. Thus the samkalpa might
have been assumed to be self-evident at the time of the siitra. A samkalpa invol-
ves a spoken statement, which identifies the act which follows it as a ritual act
and expresses the adoption of a “ritual stance” on the part of the main performer
(yajama‘ma).426 Thus one of the samkalpas to be expressed during visnubali is as
follows: “Through the visnubali ritual, [which is] the sacrifice for the Visnu-fol-
lower in [my wife’s] womb, I perform the samskara on this rightfully wedded
wife of mine, having [so and so] name and belonging to [so and so] gotra”
(SAnukr 2.22.19-23.4). Michaels (2005a: 50f.) shows that there are different
possibilities for the construction of such a “formal declaration.” In the present
case the samkalpa contains information about which ritual will be performed,
and to what end. In addition it names those whom the ritual will affect, i.e. those
who will be changed by the ritual: the unborn child and the wife of the yajama-
na. The wording of the samkalpa must be adapted to the situation and the partici-
pants. This fact implies that the samkalpa must be “consciously” declared. This,
however, cannot be confirmed from the three actual performances I witnessed.
Grammatically the yajamana is the subject of the act expressed in the samkalpa.
Nevertheless, in all of the observed cases, the yajamana was not aware of what
he should say, or of what the brhaspati said on his behalf. In one case the yaja-
mana did not even personally pronounce the samkalpa at the start of the ritual
(see 4.5.4). The samkalpa as a spoken statement is accompanied by a particular
posture of the hands and body. While the brhaspati says the samkalpa for the ya-
jamana, or says it first for the yajamana to follow, the yajamana adopts the fol-
lowing posture: the left hand lies palm down on the right thigh, the right hand

423 At all three stagings the gayatrT mantra recited was preceded by a vyahrti: om bhiir om
bhuvah om suvah om bhiir bhuvas suvah tat savitur varenyam bhargo devasya dhimahi
dhiyo yo nah pracodayat.

424  See Miiller 1992: 40.

425 On this see the detailed account in Michaels 2005a.

426 On the significance of the so-called “ritual stance” or “ritual commitment” for a rituali-
zed act see Humphrey & Laidlaw 1994: 5, 75, 88ff.
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covers the left, with the back of the hand facing upward. At the end of the sam-
kalpa water again plays a role as seal, confirmation and purification, namely
when the yajamana touches water. This takes place either by his touching a pot
containing water, or the brhaspati sprinkling some drops of water on the yajama-
na’s hands with the bundle of darbha grass. In each of the handbooks the requir-
ed wording of such a samkalpa is given, but they do not mention the appropriate
posture, or attitude, knowledge of which is evidently assumed. An important
component of the samskaras is the homa, the sacrifice into the fire which takes
place while mantras are recited.*”” The entire process of fire installation is called
aghara or agnipranayana in the Vaikhanasa tradition. The procedure is described
in Vaikhanasasmartasitra 11 (agharavidhanam). A Brahman lights his own do-
mestic fire during the marriage ceremonies. Afterwards, he should perform the
daily morning and evening offerings in it. However, since nowadays only few
Brahmans are able to attend to their domestic fire daily, those who do not do so
have to rekindle it for the performance of the samskfiras.428 The prescriptions for
the rekindling of the domestic fire are given in the ritual handbooks and can be
enacted, as present day practice reveals, on a large or small scale. This means
that sometimes the fire is produced “by friction” (agnimanthana), but in most
cases the fire comes “from the house of a learned Brahman,”429 that is from the
kitchen. In two of the visnubali performances I observed and documented, this
was done on a “small scale.” In these cases, the relevant mantras were recited,
while the fire itself was lighted from fire brought from the burning kitchen’s
hearth, brought to the ritual arena by a female relative of the main performer.
This is also called “laukika” (worldly, common). In the enactment of visnubali
in the temple setting in Vijayawada, however, the fire was installed on a “large
scale.” Agnimanthana was performed there in an elaborate way (also called vai-
dika, “vedic”). The fire resides inside the the arani (wooden blocks made of as-
vattha wood). These are then used to light the fire. A peg, a spindle and a rope
are then used to churn the fire.”® In both cases the fire place is prepared by
sprinkling water on it (proksana). Only then the burning fire is put onto the altar
or into the pit. In a next step, the gods Brahma and Soma are respectively in-

427 See Kane 1974a: 207ft., see Pandey 1949: 36-38.

428 The creation of the fire: either it is a ahavaniya agni, or an aupasana agni. Both are ge-
nerally the same, the same measurements apply, etc.

429 See Kane 1974a: 210; see DVD -> parts of the ritual -> preparatory rites -> vitalisation
of the fire.

430 See also Dharmadhikari 1989: 2; see also Ranade 2006; s.v. agnimanthana.
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voked at the sides of the fire pla(:e.431 The utensils used for the homa are puri-
fied,* and then follows paristarana, the strewing the darbha blades around the
fire. The ends of the blades should point towards north or east. This rite confines
the fire to the fire place and at the same time assures Agni, the god of the fire, of
his place. Some other preliminary rites are the preparation of the so-called brah-
mapranidhi and somapranidhi: two vessels are filled with punyaha water, aksata,
flowers, etc. Then a kurca is immersed in the water contained in these vessels
and mantras are spoken. Then the vessels are taken with the right hand, moved
clockwise, and placed on two sides of the sacrificial fire. After the other utensils
required for the sacrifice (e.g. ghee, caru rice) are purified a rite called nirvapana
is performed: the sacrificial ghee in the vessel is dedicated to Brahma and Soma
respectively. As I was told by many ritual specialists, nirvapana serves to assure
the two gods witnessing the sacrifice (Brahma and Soma) that the offering is de-
dicated to them. Afterwards the clarified butter is poured into the fire. The
wooden spoon used for this offering is called “sruva.” The formulas for the the
sacrifice into the fire mostly begin with the sacred syllable om, which is also re-
ferred to as “pranava.” The mantras which are recited during the offering into
the fire—which during visnubali includes milk porridge (payasa) as well as clari-
fied butter—end with the exclamation “svaha,” “hail!” All sacrifices into the fire
are framed by a rite called parisecana, the sprinkling of water around the fire
(see VaikhSmS 1.9, 1.14; prescribed for the beginning of an aghara). This rite
serves to tame and restrict the divinity to the fire, and also to mark the beginning
and end of a sacrifice. In the handbooks parisecana is mostly referred to only by
the first couple of words of the formula (adite 'numanyasva or adite 'nvamam-
sthah; see VaikhSmS 1.14). While the yajamana sits on the west, facing east, he
sprinkles water on the four sides of the sacrificial fire, having recited before the
sacrifice: adite 'numanyasva anumate 'numanyasva sarasvate ‘numanyasva de-
va savitah prasuva,” “Aditi, give your permission, Anumati give your permis-
sion, Sarasvati, give your permission, o god Savitr, allow [the sacrifice].” Once
the sacrifice to the fire is over, these deities are again called upon: adite ‘nva-
mamsthah anumate 'nvamamsthah sarasvate 'nvamamsthah deva savitah prasa-

431 As I was told, there exist local differences regarding the performance of this rite: in An-
dhra Pradesh usually two persons represent Brahma and Soma, while in Tamil Nadu
two vessels (kalasa) with a coconut are kept, which represent Brahma and Soma.

432 During this procedure the performer keeps all items (ladle, kiircas, etc.) in his left hand
and purifies it with proksana water.

433 The water is first sprinkled on the southern side (from west to east), then on the western
side (from south to north), then on the northern side (from west to east), and last on the
east ern side of the sacrificial fire (from south to north).
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vir, “Aditi, you have given your permission, Anumati, you have given your per-
mission, Sarasvati, you have given your permission, Savitr, you have allowed
[the sacrifice].” Bundles of blades of darbha grass,434 so-called kiircas, are used
for the sprinkling of water in parisecana, for the invocation of the god, and for
the transfer of worship materials to him. A kiirca is made up of differing num-
bers of blades of grass depending on the use intended. The kiirca is dipped in the
vessel containing the water ritually purified by punyaha, and this water is then
sprinkled with the kiirca. Visnubali involves both, sacrifice (homa) and pﬁjﬁ.435
The invocation (@vahana) of the god takes place at the beginning of a pija, ensur-
ing the divine presence. This piija implies that in the course of visnubali (and in
the Cidambaram performance also to cakra and Sankha) several items (upacdra)436
are offered to Visnu in his twelve forms. These are a seat (@sana; in this case
consisting of darbha-grass bundles), puspa (flowers), gandha (fragrant materials),
naivedya (food), dhupa (incense), and tambula (betel nuts). Here too water is
dripped on the offerings. It is poured together with the offering and thus seals that
the offering is not any more the sacrificer’s (see Miiller 1992: 46). Finally dipa
(light) a flamable piece of camphor is waved in front of the deity (arati),
honouring the deity (see Eck 1998). In the end, namaskara, the salutation to the
deity, is performed by the officiator. As these ritual elements hardly differed be-
tween the three stagings, one can speak of standardized transregional conventions.

4.3 The two ritual handbooks used during the performances

Many contemporary priests specialised in domestic rituals consult, or even read
out fully, Sanskrit handbooks during the less frequently performed rituals such
as the prenatal samskﬁras.437 In this section, the texts and translations of the pas-
sages on visnubali in the two ritual handbooks used in Andhra Pradesh and Ta-
mil Nadu are given, translated and compared with each other in order to isolate
and analyse variations on the textual level. For Andhra Pradesh it is the Sitranu-
kramanika, printed in Telugu script, and for Tamil Nadu it the Pirvaprayoga,
printed in Grantha script. The Sitranukramanika was printed in the 1920s, the
Piirvaprayoga first appeared in 1979. The two works are the most recent com-

434 The botanical name of this type of grass is poa cynosuroides; on this see Miiller 1992:
24, who refers to Gonda 1985.

435 See DVD -> Parts of the ritual -> main offerings -> pijja for visnu, and offering into the
fire.

436 See Kane 1974b: 705ft.; also Michaels 1998b: 265ft.; for a detailed description of the
performance of a piija with the “16 means of worship” see Tachikawa et al. 2001.

437 See B.K. Smith 1989: 138f.; see also Deshpande 1996.
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plete presentations of the domestic rituals of the Vaikhanasas with detailed de-
scriptions of diverse ritual elements in their prescribed order. For all their com-
mon features, there are differences especially in thoroughness, and in the order-
ing of ritual elements, which are discussed in section 4.3.4.

4.3.1 Satranukramanika

The text Satranukramanika was composed by the Sanskrit pandit Gudupadi Sri-
nivasacarya (he died ca. 1960) from Kakulapadu (Krsna District, Andhra Pra-
desh), and to date has only been printed in Telugu script.438 The Sitranukrama-
nika appears to have enjoyed great popularity from the beginning, as it has been
reprinted many times.

The text is divided into three volumes. The first volume deals with some pre-
paratory rituals, which precede many of the other rituals (see 2.2). The Sitranu-
kramanika here also describes different rites connected with setting up a fire-
place and kindling the sacrificial fire (aghara), and in addition the sacrifice in the
end (antahoma), which closes the rituals. The nandimukha sacrifice, to include
the ancestors in auspicious events (see 2.2), the related expiations, as well as an-
kurarpana, the “offering of shoots,” contribute to the success of the ritual. ¥’

The second volume of the Sitranukramanika describes the samskaras with
their associated expiations, and the third volume contains an account of the ritu-
als for the dead (antyesti), as well as daily performances such as the worship of
the domestic cult image, dietary prescriptions, sacrifices for particular months,
special rules for women during menstruation, etc.

The second volume of the Sutranukramanika is primarily of interest here. It
opens with the rekindling (punaradhana; SAnukr 2, pp. 1-2) of the so-called
aupasana fire. This is a domestic fire which is first kindled in connection with
the wedding rituals of the yajamana. The kindling of this fire marks him out as
the head of a household, with full rights to sacrifice. This fire should constantly
be attended to.**" If the daily sacrifices are interrupted, the fire must be “rekind-

438 However, one passage from the section on visnubali is given in abbreviated form in the
Piirvaprayoga, and to that extent also preserved in Tamil Grantha script.

439 Punyaha: SAnukr 1, pp. 13-27; aghara: SAnukr 1, pp. 28—77; antahoma: SAnukr 1, pp.
78; nandimukha: SAnukr 1, pp. 78-113; ankurarpana: SAnukr 1, pp. 114ff. In the first
volume of the Sitranukramanika some statements are illustrated with quotations from
Srinivasa Diksita’s Tatparyacintamani, from Nrsimha Vajapeyin’s Sitrabhasya and
from a work by Sundararaja.

440 In brief, the process of aupasana is as follows: the man sits to the left of his wife and
first sprinkles the fire with water (parisecana). He then puts a drop of clarified butter in
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led.”**! This is followed by an account of ritually seeking the assent of the as-
sembled Brahmans for the performance of the rituals, and by the first sacrifice
into the newly kindled fire.** The account of the actual aupasana begins on page
6 of the second volume. It is to be offered into the domestic fire twice daily,
morning and evening, after the ritual bath and after the evening rituals.** As
there are today hardly any Brahmans who perform aupasana in the prescribed
manner daily, it must be re-established with the appropriate expiations every
time before samskaras are performed. The Satranukramanika goes on to de-
scribe the expiations and then the main sacrifice for rtusamgamana (SAnukr 2,
8.16—-13.8), followed by a short discourse on the prenatal samskaras (garbha-
samskara), which are here identified as garbhadhana, pumsavana, stmanta and
visnubali.444 It is left open to the officiator to perform these samskaras together.
If he choses to do so, the rituals from punyaha up to the kindling of the fire have
only to be performed once (SAnukr 13.15-17). Moreover, the statement is also
to be found here that the performance of the five prenatal samskaras is valid for
all the children of this wife (SAnukr 2, 13.23-24). At this point brief exceptional
rules are given with reference to Vaikhanasasmartasitra 6.3: in the absence or
death of the child’s father, his father or brother, or a male relative of the preg-
nant woman, performs the garbhasamskaras. In these cases, the wording of the
formal declaration varies according to whether the husband is dead or merely
temporarily absent (SAnukr 2, 13.17-22). If a male child is born, without the
garbhasamskaras having been performed, the expiations should if possible be
performed individually, while the boy lies in the mother’s lap. If this is not pos-

his wife’s hand, then a handful of rice grains. The wife returns this to the man again,
who divides it into two parts (one part is the offering to Siirya, the other to Prajapati)
and puts it into the fire. If the woman is menstruating, aupasana is deferred for four days
and only resumed on the fifth day, with the appropriate expiations. It seems to be the
grhya continuation of the Srauta agnihotra (see Bodewitz 1976/2003: 194).

441 The “re-kindling” of the sacrificial fire in two of the three documented visnubali rituals
is shown on the DVD: > parts of the ritual > preparatory rites > vitalisation of the fire.

442 Parisatprarthana: SAnukr 2, pp. 2-3; punaradhanahoma: SAnukr 2, pp. 4-6.

443  For a summary of sandhyavandana see Michaels 1998b: 261ff. and note 111.

444 The correct moment in time for the performance of these rituals is first stated. This is
followed by the statement that these samskaras—i.e. expiations together with the main
sacrifice—are to be offered into the aupasana or in the laukika fire (the “worldly” fire,
which is used for cooking), and that for all four samskaras the nandimukha ritual is to
be performed on the day before (SAnukr 2, 13.9-13.14). Rtusamgamana is not included
in this enumeration, as this samskara takes place without nandimukha on the previous
day (see 2.2.1).
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sible, the expiations can also be performed together (SAnukr 2, 13.24-14.3).*%
For each of the samskaras described in what follows, two possibilities for the
formal declaration (samkalpa, on this see 4.5.4) are given, the wording of which
takes into account the circumstances, namely whether the garbhasamskaras are
carried out together or individually. At the beginning of the ritual series the Sii-
tranukramanika describes the officiating yajame‘ma’s446 request to the assembly
of Brahmans for their blessing on the planned rituals. In the course of this ritual
the performing priests receive the daksina gift in return for their contribution to
the success of the ritual and as compensation for the fact that with the gift they
take on the ritual impurity of the officiator (SAnukr 2, 14.13-15.7).%7 Only now
is the sacrificial fire established. In the samkalpa, all the rituals to be performed
are mentioned (SAnukr 2, 15.8-12). According to the Sitranukramanika the se-
quence of prenatal rituals is garbhadhanaprayascitta, garbhadhana, pumsuvana-
prayascitta, pumsuvana, stimantaprayascitta, simanta, visr'lubalipre‘lyaécitta448 and
Visr_lubali.449 The samskaras jatakarman, utthana, namakarana, varsavardhana,
annaprasana, pravasagamana, pindavardhana, caula, upanayana (with the appro-
priate atonement rituals), samavartana, vivaha and niseka (see 2.2) are dealt with
later in the second volume of the Sﬁtrﬁnukramanikd.45 0

4.3.2 Parvaprayoga

The Pirvaprayoga is a text by Srinivasa Pattaccaryaral [Bhattacarya], published
in Kumbhakonam (Tamil Nadu) in 1979 in Grantha Tamil and Tamil script. To-

445 1In all three performances documented this was the case: the preantal samskaras (or
some of them) were performed together, along with an atonement ritual for “not
performing them at the prescribed time.” Two instances of these prayascittas are
presented on the DVD (see “parts of the ritual” - > “atonement”).

446 In this section the father of the unborn child, who performs the ritual, is described
throughout as the yajamana or—in the subtitles of the DVD—as officiator.

447 Miiller (1992: 41) alse refers to the fact that the “fruit” of the ritual only after handing
over the daksina to the priest accrues to the yajamana.

448 Regarding the content, it is here required that as expiation for a visnubali ritual that is
not performed, or performed too late, the six mantras of the vaisnavasiikta and the
visnusiikta are recited four times each.

449 Garbhadhanaprayascitta: SAnukr 2, 15.13-16.16; garbhadhana: SAnukr 2, 16.17-17.22;
pumsuvanaprayascitta: SAnukr 2, 18.1-22; pumsuvana: SAnukr 2, 18.23-20.5; siman-
taprayascitta: SAnukr 2, 20.6-21.2; simanta: SAnukr 2, 21.3-22.6; visnubaliprayascitta:
SAnukr 2, 22.7-18; visnubali: SAnukr 2, 22.19-27.12.

450 This second volume of the Sitranukramanika contains a few quotations from the
partially preserved Vaikhanasagrhaparisistasiitra (see 1.4).
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gether with another prayoga text, the Vivahaprayoga, it describes the 18 samska-
ras of the Vaikhanasas.*' In the Pirvaprayoga the samskaras from niseka / rtu-
samgamana to parayanavratabandha are given, which is the “adoption of the pa-
rayana vow” during upanayana. The Vivahaprayoga describes all rituals con-
nected with marriage and ends with brief instructions on the duties of a house-
holder (grhasthadharma; VivahaP, pp. 88f.). In the Pirvaprayoga niseka is
named as the first prenatal samskara (see 2.2.1), after which rtusamgamanapra-
yascitta, rtusamgamana, garbhadhanaprayascitta, garbhadhana, pumsavana, si-
manta and visnubali are described.* After this follow jatakarman, utthanapra-
yadcitta, utthana, namakaranaprayascitta, namakarana, varsavardhanaprayascitta,
varsavardhana, annapra$anaprayascitta, annaprasana, pravasagamana- and pin-
davardhanaprayascitta, pravasagamana, pindavardhana, caulaprayascitta, caula
and a general expiation, for all post-natal samskaras performed up to the time of
upanayana (samanyaprayascitta), and upanayana with the appropriate vows.

4.3.3 Tabular comparison of the visnubali sections

In what follows, the descriptions of visnubali in the two prayoga texts will be
compared with one another. In the Siatranukramanika visnubali comes after the
description of the expiation for visnubali, in Pirvaprayoga after the description
of stimanta. The division of the ritual into phases is modelled according to the di-
vision in the Vaikhanasasmartasitra and the other texts dealing with visnubali
given in 2.2.2-2.2.4.7, with some additional subdivision. Where the two texts
contain parallel ritual sections they are compared with one another. In the left
column the text and translation from the Sitranukramanika is given, in the right
column the parallel passage from the Pirvaprayoga together with its translation.
For the sake of clarity the textual passages are put in a table. The Tamil passages
in the Pirvaprayoga are marked in curved brackets in the text and translation.
Many of the rites*® mentioned in both handbooks are only mentioned in this
section, but are dealt with in section 4.4 in connection with the account of the
practical performance of the rituals. The mantras and formulas mentioned for re-
citation in the texts are only translated when they are short invocations, sacrifici-

451 The Pirvaprayoga refers to, and even on occasion quotes, the Sitranukramanika.

452 Rtusamgamanaprayascitta: ParvaP, pp. 1ff.; rtusamgamana: ParvaP, pp. 13ff.; garbha-
dhanaprayascitta: ParvaP, pp. 25ff.; garbhadhana: ParvaP, pp. 28ff.; pumsavana:
ParvaP, pp. 33ff.; stmanta: ParvaP, pp. 35f.; visnubali: ParvaP, pp. 36ff.

453 This included the “restraint of the breath” (prandayama), the “sprinkling (of the fire)”
(parisecana), the ritual swallowing” (@camana), the “formal declaration” (samkalpa)
and “worship” (arcana).
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al or worship formulas to be composed by the officiator himself. Where the ex-
tracts use mantras from the Vedas, they remain untranslated.
While the visnubali section in the Sitranukramanika ends by quoting a verse

from the Anandasamhita,”

in the Pirvaprayoga an abbreviated citation from

the Satranukramanika [pranama]—[payasaprasana] is found at the end of the
visnubali section, containing further details on the performance of visnubali.455

Sutranukramanika

| Piirvaprayoga

[samkalpa]

SAnukr 2, 22.19-23.4

visnubalih. ukhavasagandhapuspayuk-
pranidhim bhiisanavastratandulan dara-
cakrasugavyapayasadyakhilam visnuba-
lau samaharet. iti sambharan sambhrtya
pranan ayamya deSakalau samkirtya (Su-
bhatithau) gotram namnim enam mama
dharmapatnim garbhavaisnavestya visnu-
balikarmana samskarisyami (apa).

ParvaP 36.9-14

visnubaliprayogah. pranan ayamya ... Su-
bhatithau / naksatre rasau jatam ... nam-
nim mama dharmapatnim garbhasthasi-
Soh raksanartham garbhasthacakranka-
nasiddhyartham garbhavaisnavasid-
dhyartham visnubalikarmana samskaris-
yami. apa.

Visnubali: For visnubali he should bring
together the pranidhi pot with mouth-
scent, incense and flowers, [and] orna-
ments, clothes, rice grains, [and] conch-
shell, disk, good cow-products, milk por-
ridge etc. all this. After having brought
together all these materials, he controls
his breath, announces the place and time,

The performance of visnubali. After hav-
ing controlled the breath ... on an auspici-
ous lunar day [he announces]: “Through
the visnubali ritual I perform the samska-
ra on my rightfully wedded wife, born on
[so and so] lunar mansion [and] in [so
and so] sign of the zodiac, in order to pro-
tect the child in the womb, [and] in order

454  SAnukr 2, 27.11-12: tatsuto bhagyavan dhanyo garbhavaisnavasamjiiikah / aprakrto

mahatmasau garbhacakrena lamchitah.
455

ParvaP 39.4-5: Srivaikhanasasitranukramanika {vilim matiri kanappatukiratu}, “It is

viewed like [the mantra / the syllable] vilim.” (?). ParvaP 39.6-25: pranan ayamya ...
Subhatithau asyah gotrayah namnyah. mama dharmapatnyah garbhasthasisoh garbha-
vaisnavatvasiddhyartham imam garbham garbhacakrakarmana samskarisye [= SAnukr
2, 25.23-26]. agnim parisicya. “bhiim ananto 'gre” “vandyo na esa” iti dvau cakra-
mantrau. “tan ma yaso ’gre” “asmad upasye” dvau samkhamantrau. hutva. ante tattat
gayatrya astottarasata ajyahutir hutva. [= (roughly) SAnukr 2, 26.1-7]. “sudarsanaya
vidmahe mahajvalaya dhimahi tan nas cakrah pracodayat svaha.” “sudarsanayedam.”
“vardhijataya vidmahe mahdasamkhaya dhimahi tan nah paricajanyah pracodayat sva-

ha.”

“Samkhayedam.” [= (roughly) SAnukr 2, 26.7-15] sudarsanaparicajanyau grhitva.

tattan mantrau japitva. tadagnau pratapya payasasesa 'mkanam kuryat. [SAnukr 2,
26.15-18]. tatah patnya saha pradaksina pirvakam devasya daksinatah uttarabhimu-
khas tisthan rgyajussamatharvabhir mantraih vaisnavair devais samstiiya. [= SAnukr 2,
26.19-21] kesavadidvadasanamabhih pranamet. sri bhagavantam anusmaran tam pa-
yasasesam patnim prasayet. [= (roughly) SAnukr 2, 27.3—4 and 27.9-10].
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([and] the auspicious lunar day) [and re-
cites]: “Through the visnubali ritual,
[which is] the sacrifice for the Visnu fol-
lower in [my wife’s] womb, I perform the
samskara on this rightfully wedded wife
of mine, having [so and so] name and be-
longing to [so and so] gotra.” [He then
touches] (water).

to attain the marking of the [child] in the
womb with the disk, [and] in order to
make the foetus a Visnu-follower [alrea-
dy] in the womb.” [He then touches] (wa-
ter).

[purusavahana]

SAnukr 2, 23.5-9

atha visnubalir uttarapranidhav agnyadi-
devan om bhith purusam om bhuvah pu-
rusam om suvah purusam om bhiir bhu-
vas suvah purusam cety avahya // om
bhith purusam avahayami / om bhuvah
purusam avahayami / om suvah purusam
avahayami / om bhiir bhuvas suvah puru-
sam avahayami //

PurvaP 36.14-17

uttarapranidha / vatapuram pranidhiyil
om bhith purusam avahayami / om bhu-
vah purusa ... mi / om suvah purusa .. mi
/ om bhiir bhuvas suvah purusa ... mi/

Now (begins) visnubali. After having in-
voked the gods beginning with Agni in
the pranidhi pot, placed north [of the fire]
[with the formulas]: om bhith purusam,
om bhuvah purusam, om suvah purusam,
om bhiir bhuvas suvah purusam. [The
mantras are]: “Om bhiih I invoke Purusa,
om bhuvah I invoke Purusa, om suvah 1
invoke Purusa, om bhiir bhuvas suvah 1
invoke Purusa.”

In the pranidhi pot, placed north [of the
fire] = in the pranidhi [vessel] kept in the
north. “Om bhiih I invoke Purusa, om
bhuvah 1 ... Purusa, om suvah 1 ... Pu-
rusa, om bhiir bhuvas suvah 1 ... Purusa.”

[purusarcana]

ParvaP 36.17-18
asandadisamastopacaran
kadalim alam nivedayami.

samarpayami.

I offer the seat etc., all the means of wor-
ship. I offer kadalim alam [mantras](?)

[nirvapana]

SAnukr 2, 23.9-12

tathaiva nirvapayet // om bhith purusaya
Jjustam nirvapami / om bhuvah purusaya
Justam nirvapami / om suvah purusaya
Justam nirvapami / om bhiir bhuvas suvah
purusaya justam nirvapami //

ParvaP 36.18-22

ajyanirvapanam / om bhith purusaya jus-
tan nirvapami / om bhuvah purusaya jus-
ta ... mi / om suvah purusaya justa ... mi/
om bhitr bhuvas suvah purusaya justa ...
mi/

In the same manner he should bestow [the
clarified butter by reciting]: “Om bhiih 1
bestow what is agreeable to Purusa, om

Bestowing the clarified butter [he re-
cites]: “Om bhiih 1 bestow what is agree-
able to Purusa, om bhuvah 1 ... what is ag-
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bhuvah 1 bestow what is agreeable to Pu-
rusa, om suvah I bestow what is agreeable
to Purusa, om bhiir bhuvas suvah 1 be-
stow what is agreeable to Purusa.”

reeable to Purusa, om suvah I ... what is
agreeable to Purusa, om bhiir bhuvas su-
vah I ... what is agreeable to Purusa.”

[aghara]

SAnukr 2, 23.12-15

tathaiva hutva / adite ‘'numanyasva * om
bhith purusaya svaha / om bhuvah puru-
saya svaha / om suvah purusaya svaha /
om bhiir bhuvas suvah purusaya svaha //
adite 'nvamamsthah * agharam hutva /

PurvaP 36.22-37.4

om bhith purusaya svaha / om bhith puru-
sayedam / om bhuvah purusaya svaha /
om bhuvah purusayedam / om suvah pu-
rusaya svaha / om suvah purusayedam /
om bhitr bhuvas suvah purusaya svaha /
om bhiir bhuvas suvah purusayedam /

He offers in the same manner into the
fire: “Aditi, give your permission” *,
“Om bhith, to Purusa, hail! Om bhuvah,
to Purusa, hail! Om suvah, to Purusa,
hail! Om bhiir bhuvas suvah, to Purusa,
hail!.” “Aditi, you have given your per-
mission.” * After having offered clarified
butter into the fire,

“Om bhith to Purusa, hail! Om bhiih this
is for Purusa. Om bhuvah to Purusa, hail!
Om bhuvah this is for Purusa. Om suvah
to Purusa, hail! Om suvah this is for Puru-
sa. Om bhiir bhuvas suvah to Purusa,
hail! Om bhiir bhuvas suvah this is for
Purusa.”

[preparation of the sthandila]

SAnukr 2, 23.15-19

agneh pirvasyam navavastrayuktam tan-
dulais caturasram hastamatram sthandi-
lam krtvottarabhimukhah gandhapuspak-
satayutair jalaih pranidhim apiarya tat-
pranidhijale bhagavantam dhyatva tat-
sthandile dvadasakiircan pavitrani va
prag agran udagantam nidhaya

ParvaP 37.4-6

agneh purvasyam vrihibhis tandulair va
hastamatram krte sthandile dvadasakiir-
can pragagram udagantam astirya

After having prepared a platform in the
east of the fire, quadrangular and cubit-
sized, with tandula rice grains covered
with a new cloth, he faces north and fills
the pranidhi pot with water mixed with
scent, flowers and unbroken rice grains.
After having meditated upon the glorious
one in the water in that pranidhi pot, he
places twelve kiirca bundles or pavitras
on that platform with their tips pointing
towards east, ending [the row] in the
north,

After having spread the twelve kiirca
bundles, with their tips pointing towards
east, ending [the row] in the north, on the
cubit-sized platform prepared of vrihi or
tandula rice grains in the east of the ritual
fire,

[dvadasanamavahana]

SAnukr 2, 23.19-24.1
tesu pranidhijalam kiircena sravayan

ParvaP 37.6-8
tesu daksinadi terku mutal kesavam ava-
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pratyafimukham kesavadidvadasanama-

bhir devam visnum avahya // om kesavam
avahayami / om narayanam avahayami /
om madhavam avahayami/ om govindam
avahayami / om visnum avahayami / om

madhustdanam avahayami / om trivikra-
mam avahayami / om vamanam avahaya-
mi / om Sridharam avahayami/ om hrsi-

kesam avahayami / om padmanabham a-
vahayami / om damodaram avahayami //

hayami ... damodaram avahayami /

Dripping on these [kiircas] the water from
the pranidhi-pot with a kuirca bundle, he
faces east and invokes the god Visnu with
his twelve names, beginning with Kesa-
va: “Om I invoke KeSava, om I invoke
Narayana, om I invoke Madhava, om I in-
voke Govinda, om I invoke Visnu, om 1
invoke Madhusitidana, om I invoke Trivi-
krama, om I invoke Vamana, om I invoke
Sridhara, om I invoke Hrsikesa, om I in-
voke Padmanabha, om I invoke Damoda-
ra.”

Beginning in [the seats’] south [=] from
the south [he invokes]: “I invoke Kesava
... I invoke Damodara.”

[instructions for the domestic image]

ParvaP 37.8-10

grahe arcanabimbam asti cet agneh piir-
vasyam pratyanmukham sthapayitva /
kraha aratana perumalai akniyin kilan-
tapuram éllappannavum

If there is an idol of the god in the house,
then he should place it in the east of the
fire, facing west = one may install Peru-
mal worshipped in the house on the east-
ern side of the fire.

[sna

ana)

SAnukr 2, 24.1-11
kesavadidvadasamiirtibhyas tattannama-
bhih prthakprthakkramenasanapadyaca-
manadini datva // keSavaya namah asa-
nam samarpayami/ ... damodaraya na-
mah asanam samarpayami // kesavaya
namah padyam samarpayami ... damoda-
raya namah padyam samarpayami / kesa-
vaya namah dcamanam samarpayami/ ...
damodaraya namah dcamanam samarpa-

ParvaP 37.11-13
kesavadidvadasamiirtibhyah tattannama-
bhih / prthakprthakkramena asanapadya-
camanani datva / apo hiranya pavama-
naih samsnapya /
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yami // apo hiranya pavamanais sam-
snapya // — apo hi stha mayobhuvah —
Jjanayatha ca nah // hiranyavarnah —
brahmavarcandya tva // pavamanas su-
varjanah — jatavedamorjayantya pundtu
// kesavaya namah snanam samarpayami
/— damodaraya namah snanam samar-
payami //

After having offered seat, water for wash-
ing the feet, and for rinsing the mouth etc.
to the twelve forms [of Visnu] beginning
with Kesava, with the respective names,
one after the other, in a row: “Salutations
to Kesava, I offer a seat ... Salutations to
Damodara, I offer a seat, Salutations to
Kesava, I offer water for washing the feet
... Salutations to Damodara, I offer water
for washing the feet. Salutations to Kesa-
va, I offer water for rinsing the mouth ...
Salutations to Damodara, I offer water for
rinsing the mouth.” After having bathed
[the twelve forms] with the [mantras be-
ginning with] apo ..., hiranya ..., pava-
manas ... [These are the passages from]
apo hi stha mayobhuvah [until] janayatha
ca nah, [from] hiranyavarnah [until]
brahmavarcandya tva, [and from] pava-
manas suvarjanah [until] jatavedamorja-
yantya pundatu. [He then recites]: “Saluta-
tions to Kesava, I offer water for bathing
... Salutations to Damodara, I offer water
for bathing.”

After having offered a seat, water for
washing the feet, and water for rinsing
the mouth, with [mantras] containing the
twelve names, to each of the twelve
forms [of Visnu], which begin with Kesa-
va, he gives bath [to them while reciting
the mantras beginning with] apo..., hi-
ranya... [and] pavamanah...

[arcana]

SAnukr 2, 24.11-13

evam plotavastrottariyabharanayajiiopa-
vitacamanapuspagandhadhiipadipargh-
yacamanaih pratyekam arcayati.

ParvaP 37.13-15

evam plotavastrottariyabharanayajiiopa-
vitacamanapuspagandhadhiipadipargh-
ya-camanaih pratyekam arcayati /

In this way he worships each of the [twel-
ve forms] with cloth, upper garment, je-
wellery, sacred thread, water for rinsing
the mouth, flowers, scent, incense, light,
arghya water and water for rinsing the
mouth.

In this way he worships each [of the twel-
ve forms] with cloth, upper garment, je-
wellery, sacred thread, water for rinsing
the mouth, flowers, scent, incense, light,
water for arghya and water for rinsing the
mouth.
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[visnusiikta / vaisnavasiikta]

SAnukr 2, 24.13-25.8

agnim parisicya // adite 'numanyasva —
prasuva // ato devadyair visnor nu ka-
dyair ajyena juhiiyat // ato deva avantu
no yato visnur vicakrame / prthivyas sa-
ptadhamabhis svaha // idam visnur vica-
krame tredha nidadhe padam / sa mii-
dham asya pamsure svaha // trini pada
vicakrame visnur gopa adabhyah tato
dharmani dharayanth svaha // visnoh
karmani pasyata yato vratani paspase in-
drasya yubhyas sakha svaha // tad visnoh
paramam padam sada pasyanti sirayah /
diviva caksur atatam svaha // tadvipra so
vipan yavo jagrvamsas samindhate / vis-
nor yat paramam padam svaha // visnor
nu kam viryani pravocam yah parthivani
nimame rajamsi yo askabhayaduttaram
sadhastham vicakramanas tredhorugayo
visnor aratam asi visnoh prstham asi vis-
nos japtre stho visnos syir asi vispor
dhruvam asi vaispavam asi visnave tva
svaha // tad asya priyam abhipatho asya-
nnaro yatra devayavo madanti / urukra-
masya sa hi bandhur ittha visnoh pade
parame madhya uthsas svaha // pra tad
visnus stavate viryaya mrgo na bhimah
kucaro giristhah. yasyorusu trisu vikra-
manesv adhiksiyantt bhuvanani visva sva-
ha // paro matraya tanuvavrdhana na te
mahitvam anvasnuvanti / ubhe te vidma-
rajast prthivya visno devatvam parama-
sya vidhse svaha // vicakrame prthivim
esa etam ksetraya visnur manuse dasa-
syan. dhrvaso asya kirayo janasa uruksi-
tim sujanima cakara svaha // trir devah
prthivim esa etam vicakrame Satarcasam
mahitva / pra visnur astu tava sastsavi
yantv esam hy asya sthavirasya nama
svaha // adite 'nvamamsthah ... deva sa-
vitah prasavih //

ParvaP 37.16-38.1
atodevadivisn-n-kadyaih djyena dvada-
Sahutir hutva / agnim parisicya / ato deva
/visnor nu kam ... visnave tva svaha /
visnava idam / tad asya ... utsa svaha/
visnava idam / pra tad visnu ... visva sva-
ha / visnava idam / paro matraya ... vitse
svaha / vispava idam / vicakrame ... ca-
kara svaha / visnava idam / trir devah ...
nama svaha / visnava idam /

After having sprinkled around the fire
[while reciting:] “Aditi, give your con-

After having offered the twelve oblations
of clarified butter into the fire [while re-
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sent” [until] ... stimulate,” he should of-
fer clarified butter into the fire [reciting
the mantras] beginning with ato deva
[and with] visnor nu ka. [He recites:] ato
deva avantu no yato visnur vicakrame /
prthivyas saptadhamabhis svaha // idam
visnur vicakrame tredha nidadhe padam /
sa miidham asya pamsure svaha // trini
pada vicakrame visnur gopa adabhyah
tato dharmani dharayanth svaha // visnoh
karmani pasyata yato vratani paspase in-
drasya yubhyas sakha svaha // tad visnoh
paramam padam sada pasyanti siirayah /
diviva caksur atatam svaha // tadvipra so
vipan yavo jagrvamsas samindhate / vis-
nor yat paramam padam svaha // visnor
nu kam viryani pravocam yah parthivani
nimame rajamsi yo askabhayaduttaram
sadhastham vicakramanas tredhorugayo
visnor ardatam asi visnoh prstham asi vis-
nos japtre stho visnos syiar asi visnor
dhruvam asi vaisnavam asi visnave tva
svaha // tad asya priyam abhipatho as-
yannaro yatra devayavo madanti / uru-
kramasya sa hi bandhur ittha visnoh pade
parame madhya uthsas svaha // pra tad
visnus stavate viryaya mrgo na bhimah
kucaro giristhah. Yasyorusu trisu vikra-
manesv adhiksiyantt bhuvanani visva sva-
ha // paro matraya tanuvavrdhana na te
mahitvam anvasnuvanti / ubhe te vidma-
rajast prthivya visno devatvam parama-
sya vidhse svaha // vicakrame prthivim
esa etam ksetraya visnur manuse dasa-
syan. dhrvaso asya kirayo jandasa uruksi-
tim sujanima cakara svaha // trir devah
prthivim esa etam vicakrame Satarcasam
mahitva / pra visnur astu tava sastsavi
yantv esam hy asya sthavirasya nama
svaha.” [Then he sprinkles water around
the fire reciting:] “Aditi, you gave your
consent” [until] “god Savitr you stimulat-
ed [the sacrifice].”

citing the mantras beginning with] ato
deva [and] visnor nu kam he sprinkles
water around the fire. [He recites] ato de-
va [and] visnor nu kam [until] visnave tva
hail! This is for Visnu! [He recites from]
tad asya [until] utsa hail! This is for Vis-
nu! [He recites from] pra tad visnu [until]
visva hail! This is for Visnu! [He recites
from] paro matraya [until] vitse hail!
This is for Visnu! [He recites from] vica-
krame [until] cakara hail! This is for Vis-
nu! [He recites from] trir devah [until]
nama hail! This is for Visnu!”
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[payasanivedana]

SAnukr 2, 25.9-12

payasam dajyasamyuktam kesavadidvada-
Sanamabhih pratyekam devesaya nivedya
// keSavaya namah ajyasamyuktapayasam
nivedayami ... damodaraya namah ajya-
samyuktapayasam nivedayami // tatah
paniyacamanamukhavasan pratyekam

dadyat //

ParvaP 38.1-3

payasam dajyasamyuktam havih devam ni-
vedya / perumalukkum, kecavati perumal-
ukkum. payasam annam nivetanam panni.

After having offered the milk porridge
mixed with clarified butter to each god
with [mantras mentioning] the twelve
names, beginning with Kesava: “Salutati-
ons to Kesava, I offer milk porridge
mixed with clarified butter ... Salutations
to Damodara, I offer milk porridge mixed
with clarified butter.” Then he should
give water for drinking, water for rinsing
the mouth, and mouth perfume to each of
them.

After having offered the oblation of milk
porridge mixed with clarified butter to the
god = and one may offer to Perumal and
to Kecavatt Perumal milk porridge and
food (rice). Milk porridge is the food =
the food is offered as nivedana [to the
god].

[payasahoma]

SAnukr 2, 25.12-22

agnim parisicya // adite 'numanyasva *
(keSavadi)dvadasanamabhir ato deva-
dyair visnor nu kadyair ajyamisram (pr-
thakpatre) payasam angusthanamikama-
dhyamair aksamatram avadaya juhuyat //
om kesavaya svaha / om narayandya sva-
ha / om madhavaya svaha / om govimda-
ya svaha / om visnave svaha / om madhu-
sidhanaya svaha / om trivikramaya sva-
ha / om vamandaya svaha / om Sridharaya
svaha / om hrsikesaya svaha / om padma-
nabhaya svaha / om damodaraya svaha /
ato devah (6) visnor nu kam (6) adite ’va-
mamsthah * (atra grharcabimbasya san-
nidhapanam aradhanadi ca kecid dacar-
yas samdcaksate).

ParvaP 38.3-7

homam ceyyavum. dvadasSanamabhih ato
devadi visnor nu kadyaih ajyamisram pa-
yasam annam juhuyat / kesavaya svaha /
kesavayedam / ... damodarayedam / ato
deva / visnor nu kam / adite "nvamam-
sthah /

After having sprinkled water around the
fire [reciting:] “Aditi give your consent!”
* He should offer milk porridge mixed
with clarified butter into the fire, [reciting
the mantras] containing the twelve
names, (beginning with Kesava), [and the

And one may perform the homa. He
should offer the food, the milk porridge
mixed with clarified butter, [while recit-
ing the mantras] with the twelve names,
[and the mantras] beginning with ato de-
va [and] visnor nu kam. [He should re-
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twelve mantras] beginning with ato deva
and visnor nu kam [and he should at the
same time] place an amount equal to aksa
seed with thumb, ring and middle fingers
(in a seperate vessel): “Om this is for Ke-
Sava, hail! Om this is for Narayana, hail!
Om this is for Madhava, hail! Om this is
for Govinda, hail! Om this is for Visnu,
hail! Om this is for Madhustidana, hail!
Om this is for Trivikrama, hail! Om this is
for Vamana, hail! Om this is for Sridhara,
hail! Om this is for Hrsikesa, hail! Om
this is for Padmanabha, hail! Om this is
for Damodara, hail! ([He recites the] six
[mantras beginning with]) ato devah
([and the] six [mantras beginning with])
visnor nu kam. [He sprinkles water
around the fire reciting:] “Aditi, you gave
your consent” * (Here some acaryas teach
the bringing and the worship of the idol
kept in the house).

cite:] “To Kesava, hail! This is for Kesa-
va ... This is for Damodara!” [And he
should recite the mantras beginning with]
ato deva [and] visnor nu kam [and finish
with] “Aditi, you gave your consent.”

[samkalpa 2]

SAnukr 2, 25.23-26

tato devasya purata asinah yajamanah
atmanam devariapam smytva // pranan a-
yamya desSakalau samkirtya (Subhatithau)
asya gotrayah namnyah mama dharma-
patnyah garbhasthasisoh garbhavaisna-
vatvasiddhyartham imam garbham gar-
bhacakrakarmana samskarisyami (apa).

Then the officiator sits in front of the god
and meditates on his self as having the
form of the god. He restrains his breath
and then announces the place and time
[and says] (on the auspicious lunar day):
“In order to attain the characteristics of a
Vaisnava already in the womb for the
child in the womb of my rightfully wed-
ded wife, who has [such and such] name,
and who is from [such and such] gotra, I
perform through the ritual of [imprinting]
the disk [already] in the womb the sams-
kara for this embryo.” [He touches] (wa-
ter).
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[cakrasankhapiija]

SAnukr 2, 26.1-4

Sankhacakrau arcasannidhau vidhivat
pratisthapya sthapitau cet tisnim adaya /
(akrtapratisthasamskarau ced vidhivat
pratisthapya) pirvoktasthandile nidhaya
tattannamamantrair asanapadydacamana-
puspagandhadhupadiparghyahavihpani-
yacamanamukhavasantam abhyarcya

After installing in the approriate manner
the conch and disk near the idol, and in
case they have already been installed, tak-
ing them quietly (if the samskara of in-
stalling has not been performed. He
should install them in the appropriate
manner), place them on the above-menti-
oned platform and worship them with
[the mantras containing] the respective
names; [he should offer them the foloving
means of worhip:] a seat, water for wash-
ing feet, water for rinsing the mouth,
flowers, scent, incensce, light, water for
arghya, oblations, water for drinking, wa-
ter for rinsing the mouth, and mouth per-
fume as last item.

[cakrasankhahomal]

SAnukr 2, 26.4-16

agnim parisicya adite ‘'numanyasva *
bhiim ananto ’gre vandyo na esa iti dvau
cakramantrau tan ma yaso 'gre asmad
upasye ti dvau Sarkhamantrau hutvante
tattadgayatryastottarasatajyahutiv hutva /
bhim ananto ’gre bhuvanasya gopta va-
mabhya iSanty amaramaras ca / kurvate
"gnau suhutan ghrtena svaha // vandyo
na esa vasusu nidadhyat tridha tridham
abibhryad adinanth svaha // sudarsandaya
vidmahe mahajvalaya dhimahi tan nas
cakrah pracodayat svaha // tan ma yaso
'gre tavate vasinam yajamahe syad bha-
vatah prasannah / tada vadaty uttamam
Jayante svaha // asmad upasyosyehi hi /
vrddhisarma bhavato darat svaha // va-
rdhijataya vidmahe mahasankhaya dhi-
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mahi tan nah pancajanyah pracodayat
svaha // adite "'nvamamsthah *

After having sprinkled water around the
fire [reciting]: “Aditi, give your consent!”
* At the end of offering into the fire
[while reciting] the two cakra mantras
bhitm ananto ’gre [and] vandyo na esa
[and then] the two Sankha mantras tan ma
yaso 'gre [and] asmad upasya, he should
offer 108 clarified butter offerings into
the fire while reciting the respective [cak-
ra and Sankha] gayatrt mantras. [The cak-
ra mantras are]: bhiim ananto 'gre bhuva-
nasya gopta vamabhya iSanty amarama-
ras ca. Kurvate 'gnau suhutan ghrtena
svaha [and] vandyo na esa vasusu nida-
dhyat tridha tridham abibhryad adinanth
svaha. [The cakra gayatiT mantra is:] su-
darsandya vidmahe mahajvalaya dhimahi
tan nas cakrah pracodayat svaha. [The
two Sankha mantras are:] tan ma yaso
‘gre tavate vasinam yajamahe syad bha-
vatah prasannah. tada vadaty uttamam
Jjayante svaha [and] asmad upasyosyehi
hi. vrddhisarma bhavato darat svaha
[The Sankha gayatrT mantra is:] vardhija-
taya vidmahe mahasankhaya dhimahi tan
nah paiicajanyah pracodayat svaha. [The
he recites]: “Aditi, you have given your
consent.” *

[cakrasankhapratapana]

SAnukr 2, 26.16-19
sudarsanaparicajanyau grhitva tattanma-
ntrau japitva tadagnau pratapya payasa-
Sese ‘'mkanam kuryat // bhism ananto ’gre
... ghrtena // vandyo na esa vasusu — bi-
bhryad adinan // tan ma yaso ’gre ... ja-
yante // asmad updasyo ... bhavato darat //

After taking the disk and the conch [and]
uttering the respective mantras, and after
he heated them in this fire, he should
mark the remainder of the milk porridge.
[He recites:] bhiim ananto "gre [until]
ghrtena [and] vandyo na esa vasusu [un-
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til] bibhryad adian, [and] tan ma yaso
"gre [until] jayante [and] asmad upasyo
[until] bhavato darat.

[vedamantra]

SAnukr 2, 26.19-27.3

tatah patnya saha pradaksinapiirvakam
devasya daksinata uttarabhimukhas ti-
sthan rgyajussamdatharvabhir mantrair
vaisnavair devam samstiiya // agnim ile
purohitam yajiiasya devam rtvijam / hota-
ram ratnadhdtamam // ise tvo ’rje tva va-
yava sthopayava stha devo vas savita
prarpayatu Sresthatamaya karmana apy-
ayadhvam aghniya devabhdagam iirjasva-
tth payasvatih prajapatir anamiva aya-
ksamas ma va stena iSata maghasamso
rudrasya hetih pari vo vrnaktu dhruva as-
min gopatau syata bahvir yajamanasya
pasin pahi // agna a yahi vitaye grnano
havyadataye / ni hota sathsi barhisi //
Sam no devir abhistaya apo bhavantu pi-
taye / Sam yor abhisravantu nah // ato de-
vah (6) visnor nu kam (6) sahasrasirsa
purusah ... santi devah //

PurvaP 38.7-9
rgyajussamatharvabhir mantraih vaisna-
vais sahasrasirsadyaih devam samstiiya

Then, after circumambulating [the fire]
with his wife, while he is standing south
of the god facing northwards, the god is
praised with vaisnava mantras from Rg-,
Yajur-, Sama- and Atharvaveda: agnim
ile purohitam yajiiasya devam rtvijam,
hotaram ratmadhatamam. ise tvo ’'rje tva
vayava sthopayava stha devo vas savita
prarpayatu Sresthatamaya karmana apy-
ayadhvam aghniya devabhdagam iirjasva-
tth payasvatih prajapatir anamiva aya-
ksamas ma va stena iSata maghasamso
rudrasya hetih pari vo vrnaktu dhruva as-
min gopatau syata bahvir yajamanasya
pasin pahi. agna a yahi vitaye grnano
havyadataye, ni hota satsi barhisi. Sam
no devir abhistaya apo bhavantu pitaye,
Sam yor abhisravantu nah, [and the] (six)
[mantras starting with] ato devah [and
the] (six) [mantras starting with] visnor

After having praised the god with the
vaisnava mantras from Rg-, Yajur-, Sa-
ma- and Atharvaveda [and those] begin-
ning with sahasrasirsa
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nu kam, [and the passage from] sahasra-
Strsa purusah [until] santi devah.
[pranama]
SAnukr 2, 27.3-8 ParvaP 38.9-15

pranavadinamontaih kesavadyair nama-
bhih pratyekam dandavat pranamet // om
kesavaya namah / om narayanaya namah
/ om madhavaya namah / om govindaya
namah / om visnave namah / om madhu-
sudandaya namah / om trivikramaya na-
mah / om vamandaya namah / om Sridha-
raya namah / om hrsikesaya namah / om
padmanabhaya namah / om damodaraya
namah //

pranamet / agnim ile ... dhatamam / ise-
tvorje ... pahi/agna ayahi ... bharhisi/
Sannodevr ... sravantunah / ato deva / sa-
hasrasirsam devam / inta mantirarnkalai
kaikippic collavum. kesavadidvadasana-
mabhih pranamet // namaskarikkavum.
kesavaya namah ... damodaraya namah /

He should prostrate like a stick to each
[god] while [reciting mantras] that have
om in the beginning, that end with namah
and that contain the names, the first of
which is KeSava: “Om salutations to Ke-
Sava, om salutations to Narayana, om sa-
lutations to Madhava, om salutations to
Govinda, om salutations to Visnu, om sa-
lutations to Madhustidana, om salutations
to Trivikrama, om salutations to Vamana,
om salutations to Sridhara, om salutations
to Hrsikesa, om salutations to Padmana-
bha, om salutations to Damodara.”

He should salute [and recite the following
mantras]: agnim ile ... dhatamam. iset-
vorje ... pahi. agna ayahi ... bharhisi.
Sannodevr ... sravantutah. ato deva. Sa-
hasrasirsam devam. He should recite
these mantras worshipping with joined
hands. He should salute the god [while
reciting the mantras] containing the twel-
ve names, beginning with Kesava. [He re-
cites:] “Salutations to Kesava ... Salutati-
ons to Damodara.”

[cakra§ankhapratapana]

ParvaP 38.15-16
payasasese cakrasamkhav amkhayitva le-
khayitva

After having marked [or] drawn the disk
and conch in the remainder of the milk
porridge

[payasa

rasana)

SAnukr 2, 27.9-10
bhagavantam anusmarams tam payasase-
sam patnim prasayati // tato 'ntahomah //

ParvaP 38.16-39.3

payasasesam patnim prasayet / homase-
sannattil Samkhacakram eluti tarpattinal
Jjapikkavum. bhiim ananto ’gre bhuvana-
sya gopta vamabhyam ramsanty amara-
maras ca/ kurvate ’gnau suhrtam ghrte-
na / vandyo na esa vasusu nidadhyat / tri-
dha tridham abibhryad adinah / tan ma
yaso 'gre tava ke vasinam yajamahe
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syad bhavatah prasannah. / tada vadatty
uttamam jayante / asmad upasyo ’syehi hi
/ vrddhisarmabhavato dharat / payasase-
sam patnim prasayet / antahomam /

While thinking of the glorious one, he
feeds his wife with the remainder of milk
porridge. Then [he performs] the final ho-
ma.

He gives the remainder of the milk por-
ridge to his wife for her to eat. And one
may write the cakra and $ankha into the
remainder of the homa with the tarpam

grass and recite it it. [He recites the cakra
mantras:] bhiim ananto 'gre bhuvanasya
gopta vamabhyam ramSanty amaramaras
ca. kurvate’gnau suhrtam ghrtena [and]
vandyo na esa vasusu nidadhyat. Tridha
tridham abibhryad adinah [and the and
the §ankha mantras:] tan ma yaso ’gre ta-
va ke vasanam yajamahe syad bhavatah
prasannah. tada vadatty uttamam jayante
[and] asmad upasyo’syehi hi. vrddhi-sSar-
mabhavato dharat. He makes his wife eat
the remainder of the milk porridge. [Then
follows] the final homa.

4.3.4 Comparison of the two ritual handbooks

For several reasons the Pirvaprayoga is considerably shorter than the Sitranu-
kramanika. Some of the rituals to be performed before each samskara are not de-
scribed seperately therein. Knowledge of them is evidently assumed. The expia-
tions for pumsavana, simanta and visnubali are also lacking. The Pirvaprayoga
assumes much more knowledge, experience and capacity for projection on the
part of the performer than the Sﬁtrdnukramanikd.456 In the latter mantras are of-
ten quoted in full, while the Piirvaprayoga only quotes the first, and occasional-
ly also the last words of the mantras to be recited. The performance of the re-
levant ritual acts are also only seldomly described in detail in the Piarvaprayo-
ga.*" This applies for example to the preparations for the ritual in [samkalpa],
the account of the platform and the invocation of the twelve forms of the god in
section [dvadasanamavahana] as well as their worship in section [snapana].

456 For example for the first invocation of god in [purusavahana] in the Sitranukramanika
the full wording of the Vaikhanasasmartasitra is quoted. In the Pirvaprayoga by
contrast only a keyword is quoted, which is explained in Tamil.

Thus in section [aghara] in the description of the sacrifice of clarified butter to Purusa,
the prior parisecana is explicitly mentioned only in the Siatranukramanika.

457
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Overall the Piirvaprayoga is evidently rather intended as an aide memoire for
experienced ritual specialists, while the Sitranukramanika is oriented toward
those with less experience. On the other hand, the Satranukramanika assumes a
better knowledge of Sanskrit on the part of the user, as it contains no explanati-
ons in Telugu, while the Pirvaprayoga often explains Sanskrit terms in Tamil.

The most significant differences between the two ritual texts is to be found in
section [samkalpa] and SAnukr [samkalpa 2]: the wording of the formal declara-
tions (samkalpa) differ considerably. According to the Satranukramanika the of-
ficiator should simply announce that “the sacrifice for prenatal vaisnava nature”
(garbhavaisnavesti) and visnubali will be performed. The Pirvaprayoga is
much more detailed. Here several goals or purposes of the ritual are explicitly
mentioned. According to this, visnubali serves to protect the unborn child, it
marks the unborn child with the disk, and it establishes the embryo’s “prenatal
vaisnava nature.” The Sitranukramanika, in contrast, does not mention these
specific aims in the first samkalpa, but only later [samkalpa 2], when a second
samkalpa is spoken. Here the purpose of the ritual is likewise said to be to
achieve a prenatal vaisnava nature for the foetus. According to the Siatranukra-
manika therefore, visnubali is constituted not by one, but by two rituals or sepe-
rate rites, with the second part being called “garbhacakrakarman,” following the
terminology introduced first by the Anandasamhita. Section SAnukr [cakrasan-
khapiija] deals with the installation of the two metal symbols of disk and conch
and their worship. This section, too, directly depends on the Anandasamhita, in
which this rite occupies a prominent position (see 2.2.4.2). Another borrowing
of the Sitranumanika from the Anandasamhita is the instructions regarding the
sacrifice of clarified butter to the fire during recitation of the cakra and $ankha
mantras, and the 108 sacrifices prescribed in SAnukr [cakrasankhahomal.

Due to the considerable variability of the ordering of the ritual elements in
the performance of rituals in practice (see below, 4.5), during which the ritual
texts are continually consulted, it is noteworthy how little the two ritual texts ac-
tually diverge in this respect. The differences concern only the moments for reci-
tation of the cakra and S§ankha mantras and for the marking of the milk porridge.
While in the Siatranumanika in [cakrasankhapratapana] the branding of the milk
porridge with the heated symbols follows immediately after the sacrifice of cla-
rified butter during recitation of the cakra and §ankha mantras, in the Pirvapra-
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yoga it only happens later in [cakrasankhapratapana], that is, immediately before
the feeding of the pregnant woman in [péyasaprﬁéana].45

Although the Piarvaprayoga is in general shorter than the Siatranumanika, it
nevertheless does contain some passages which describe ritual elements which
go beyond those in the Sitranumanika. Thus according to section [purusarcana]
of the Piarvaprayoga the yajamana should recite the following during the invo-
cation of purusa: “I offer the seat etc., all the means of worship.” This represents
a summary of the worship of Purusa who is invoked here, which is regarded by
the author as the inevitable next step after the invocation of. This could be a cha-
racteristic of the Tamil tradition, as it is only described in the Pirvaprayoga and
also only performed in Cidambaram (see 4.4.3 [purusarcana]). At three points
([aghara], [visnusiokta / vaisnavasikta], [payasahoma]) the Pirvaprayoga pre-
scribes short formulas which are not mentioned in the Sitranukramanika: at the
offering of clarified butter to the fire when the forms of god are mentioned by
name after the mantras which end in “svaha,” each time a formula should be
spoken by the receiver of the gift. For example, after “for Kesava, svaha” (...)
the formula “this is for Kesava” (...) should be spoken. The ritual element [in-
structions for the domestic image] also appears only in the Tamil tradition. Ac-
cording to this the domestic divine image should be set up in a particular positi-
on among the twelve seats. In the Sitranumanika by contrast (although the exi-
stence of this image is assumed; seee [payasahoma] and [vedamantral]), its posi-
tion is not prescribed.

Already in the Tamil introduction to the Pirvaprayoga a problem with re-
spect to the meaning of the visnubali samskara is brought to the attention of the
user. Various arguments which also play an important role in the Dasavidhahe-
tuniripana are brought to bear in this introduction, although the author of the in-
troduction does not refer to this text.*” Although not mentioned in the Siatranu-

458 Although in one Tamil passage of the Pirvaprayoga the drawing of the symbols is
mentioned as an alternative to branding, in actual practice this is only performed in
southern Tamil Nadu, as I was told.

459 It is mentioned in the introduction of the Pirvaprayoga that visnubali has a purificatory
effect upon a Vaikhanasa even as a foetus, that through visnubali the Vaikhanasas be-
come garbhavaisnavas, that they are special in as much as they follow only their own
stitra, and that this sttra is indeed the only vaisnava siitra. Moreover reference is made
here to the idea that the Vaikhanasas were the first Vaisnavas, and that all other vaisna-
va groups first emerged through divisions among the Vaikhanasas. Only the Vaikhana-
sas, according to the introduction, are so-called paramaikantins, which is also important
in relation to the temple rituals. As a garbhavaisnava a Vaikhanasa may perform temple
service immediately after upanayana, while other Vaisnavas first require a diksa.
According to this introduction, the marking of the milk porridge in the context of
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manika, the corresponding awareness of this problem is much clearer than in the
Pirvaprayoga due to the strong similarity between Sutranumanika and the tenth
chapter of the Anandasamhita. In the Piirvaprayoga a clearer separation is made
between the meaning attributed to the ritual elements and their performance,
while in the Satranumanika it is apparent that greater efforts are made to express
the meaning ritually or to reveal the connection between content and action.
Despite all the differences in detail, the similarities between the two ritual
handbooks predominate in the description of the visnubali samskara: there can
be no doubt that they present one and the same ritual of this specific tradition.
Not only the similarities in what is said, but also that which is not dealt with in
both texts is significant, as will become clear in the observation of ritual practi-
ce. Thus, neither handbook mentions the participation of the pregnant woman in
the ritual acts. Only in section [vedamantra] of the Siatranumanika do we read
that the yajamana should circumambulate the fire clockwise with his wife, and
then recite mantras standing in front of the divine image. Other than that, in both
texts, the woman is only mentioned as the one who should be fed with the milk
porridge.460 Neither are others present at the performance of the ritual mention-
ed. Only from punyaha, and the feeding of the Brahmans which ends the sams-
karas, is it to be assumed that others must be present. Above all it is remarkable
that there is not a single word in either text about the role of the brhaspati as the
priest who leads the ritual. Rather the two handbooks suggest that the yajamana
performs the recitations and the ritual acts independently without aid or specialist
doing or for him. As discussed in 4.5.3, it is exactly this factor which allows for a
considerable degree of variety in the performance of the ritual, even when the
written instructions are closely followed. As soon as the yajamana is identified
with the brhaspati at the start of the ritual, he as an individual fades into the back-
ground, and the form of the performance is laid entirely in the hands of the br-
haspati. Although it is the yajamana who formally authorizes the performance of
the ritual through the samkalpa, it is de facto the brhaspati who shapes the ritual.

visnubali is in principle performed through the drawing of the symbols (see PiirvaP, pp.
6-8) or even through mantras alone.

460 The passages on visnubali in other texts involve the woman somewhat more. Thus ac-
cording to SR-Vrtti [pranama] and TPC [pranama] the wife should also bow before the
twelve mirtis (see 2.2.2.3, and 2.2.3). According to SY-N the yajamana should take a
ritual bath together with his wife before the start of the ritual (see 2.2.4.6).
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4.4 Actual performance: three examples

In this section analysed material from three performances of visnubali which I
was able to observe and to document in South India is presented. This sheds
light on the relation between the written texts and the observable ritual act, that
is on the realization of the text in action, its “staging.” After the tabular compari-
son of the structure of the rituals in 4.4.2, a detailed description of the three ritu-
als follows in 4.4.3. Video and audio coverage of the stagings are presented on
the accompanying DVD. As only video clips and no photos are available for ma-
ny ritual sequences, some of the pictures in this section of the book are taken
from the digitized video sequences which affects the quality of the images.

Not only do the different stagings depart from the ritual handbooks in several
ways, but they also differ in many respects from one another. Here it becomes
clear, as will be discussed in detail in 4.5, that the basic text is only one factor
among many that influences the concrete enactment of a ritual. Many other fac-
tors are equally important: place, time, the officiator, other participants, gestures
and movements, language, speech acts, verbal and gesticular instructions, mate-
rials (clothing, ornaments, etc.), the interaction and relationship between the par-
ticipants, the nature of the reliance on the texts involved and much more. Especi-
ally the specialists contracted for the ritual, the so-called brhaspatis (priests),
have a considerable influence. For the staging of the ritual they rely on the one
hand on the ritual handbooks, but on the other also considerably on their perso-
nal experiences and pre-knowledge. Thus they also have in mind and follow un-
written “stage directions” for the rituals or individual rites. This personal back-
ground is based to a great degree on their training and the repetitions of the ritual
performances. As bearers of “ritual competence” they are the guarantors of the
proper performance and therefore also of the efficacy of the rituals. They embo-
dy the tradition and at the same time they are those who “individuate” the tradi-
tion each time the ritual is performed. Thus the individual development of the
priests who conduct the rituals is a decisive factor for the ritual form of the
samskaras. For this reason the training of the domestic priests of the Vaikhanasa
tradition is dealt with in section 4.6, which describes as examples the career of
three such ritual specialists. Finally some institutions for training ritual specia-
lists of the Vaikhanasa tradition are introduced and discussed in 4.6.5.

As we shall see, in spite the use of nearly identical texts, the actual perform-
ances differ to a great degree. Performance and performers, and the use of texts
during the enactments of the rituals are isolated as main factors contributing to
ritual variance, in spite of the widespread assumption that rituals are rather sta-
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tic, and also in spite of the professed view of the practitioners themselves, that
these rituals are performed “in the same way since time immemorial.”

Three performances of visnubali will now be compared with each other and
with the ritual texts which are used. Here I investigate questions such as how the
relationship between text and performance in general may be characterized, how
and why changes in the ritual come about, to what extent this is the expression
of a particular religious or ritual identity, and whether this allows us to draw any
further conclusions about ritual as a mode of action.

Through the mediation of my friends Dr S. Muttubhattar (Chennai) and A.
Rangacharyulu (Vijayawada) I was invited to three performances of prenatal
samskaras in Vaikhanasa families. One performance took place in Cidambaram
(Tamil Nadu), and two in Vijawada (Andhra Pradesh). The description and ana-
lysis presented here is based on my observations during the events, on the re-
peated revisiting of my audio-visual documentations, and on the semi-structured
interviews with the participants after the performances.461 On all three occasions
the garbhasamskaras were performed during the woman’s first pregnancy. In
Cidambaram I took photographs and made an audio recording of the events. In
the domestic setting in Vijayawada and in the performance in a small temple in
Vijayawada I was allowed to make video and audio recordings of the rituals.

After a comparative description and analysis of the circumstances (partici-
pants, equipment, setting, background, etc.), the descriptions of the three events
will be presented one after the other, peceded by one comparative table listing
the sequence of the rites. The text of the descriptions is provided with some pic-
tures. A detailed visual representation of the events is given on the DVD, both
comparatively and in the details of the individual performances. For those se-
quences described here which are given on the DVD, reference to the time code
is made in the text.

A few remarks shall precede the comparative description and analysis of the
performances. In the following detailed textual descriptions and in the subtitles
of the DVD the names of the diverse actors and participants are not given. In-
stead, I chose to refer to their ritual roles which are are not necessarily obvious
to the untrained eye but which is important information for this structural com-

461 On the events and the author’s position in the field, see also Appendix 3. The dates of
the performance of the samskaras were: 13.11.2000 Cidambaram, 27.11.2000 in the do-
mestic setting in Vijayawada, and 20.1.2001 in a small temple in Vijayawada. These
events involved the performance of the prenatal life-cycle rituals rtusamgamana, gar-
bhadhana, pumsavana, stmanta and visnubali in Cidambaram, stmanta and visnubali in
the domestic setting in Vijayawada, and garbhadhana, pumsavana, simanta and visnuba-
li performed in the temple setting in Vijayawada.
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parison of the diverse events. The priest who leads the rituals is referred to
throughout as the brhaspati here.*® He is the ritual specialist who directs and co-
ordinates the performance, and who also instructs the actual officiator, the father
of the unborn. The officiator is consistently referred to as yajamana here.*®?
Even during the smallest event, the one in the domestic setting in Vijayawada, at
least one further person was present to support the priest. In what follows I refer
to this person, or persons, as assistant(s). As the short formulas of invocation,
sacrifice and worship spoken by the brhaspati or yajamana have been given and
translated in the previous section 4.3, and the mantras from the Vedic samhitas
have already been given at full length in 2.2.2.1, they are only mentioned
here,*® rather than being given in full length in the text and/or translation. The
twelve forms of the god Visnu465 which play a role in the context of visnubali
are here referred to collectively as “murti.”

4.4.1 Comparison of the scene of the three performances

“Rites are not are not absolute performances in themselves. They are necessarily
associated with and permeated by social, practical and other realities since they
only take shape through and due to these factors” says Colas (2005: 28). Thus,
for example the family and professional background of the participants funda-
mentally informs the ritual enactments.

462 The titles most often used for these domestic priests are brhaspati, purohita or acarya. In
the context of temple ritual, the term acarya describes a “master” by contrast with a
simple temple priest, who is usually described as arcaka or, though rarely in the samhita
texts, as pujaka (see Colas 1996: 129f., 153). In the temple, the acarya is responsible for
the proceedings and leads the rituals while other priests are available to assist him. The
acarya takes the highest place in the hierarchy of ritual specialists in the temple (see
Colas 1996: 132, 143, 153f.). In order to avoid confusion in what follows I use through-
out the term brhaspati for the domestic priest who is charged with primary responsibility
for the performance of the samskaras. On the DVD, which is also available separately, 1
tried to avoid using too many technical terms. There he is referred to as “priest.”

463 In some places in the Siatranumanika the officiator is called “yajamana” (SAnukr 2,
5.14, 13.3, 14.6 and 25.23). On the DVD he is consistently referred to as “officiator.”

464 Some mantra series now have own names. Thus six mantras are collectively labelled
“vaisnavasikta” (see 2.2.2.1) another six mantras are called “visnustkta” (see 2.2.2.1),
and an extract from the Rgveda is labelled “purusastikta” (RV 10.90). For the sake of
simplicity, in the description of the stagings the collective names are used.

465 These are Kesava, Narayana, Madhava, Govinda, Visnu, Madhustidana, Trivikrama,
Vamana, Sridhara, Hrsikesa, Padmanabha and Damodara.
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Plate 1 (left): from left to right: brhaspati
Katukalltir S. Manivanna Bhattacarya, ya-
jamana K. BalajT Bhattacarya and his wife
Srividyﬁ (Cidambaram).

Plate 2 (right): from left to right:
brhaspati Parankusa Rangacarya-
svami, the pregnant woman Kalyant,
and yajamana Jvala Narasimhacar-
yulu (performance in the domestic
setting in Vijayawada).

WiehraPradedh = VIJaya wi

- Plate 3 (left):

{ | yajamana Sriniva-
sa Cakravartin and
his wife Vasudhara
(performance in
the Kodandarama
temple in Vijaya-
wada).
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Today, the performance of samskaras is always entrusted to a leading priest (br-
haspati) who performs the rituals for, and with, the actual patron (yajamana). In
each of the three cases at hand, the yajamana is the father of the unborn child
who is to undergo this life-cycle ritual.*® And in all the observed stagings the
yajamana is either a close relative of a practising temple priest, or himself a tem-
ple priest. Therefore either the yajamana himself,**’ or those who performed the
ritual for the couple,468 are experts in the performance of rituals, although they
do not necessarily have routine in this specific ritual. The brhaspatis who led the
three ritual events I documented all had close ties to the family of the respective
yajamana or his wife.*

In Cidambaram, besides the brhaspati Katukallir S. Manivanna Bhattacarya
only the yajamana K. Balaji Bhattacarya and—toward the end—his wife Srividya
were immediate participants in the ritual (see plate 1, p. 192). During the ritual
an assistant, namely K. S. Vasudeva Bhattacarya (the yajamana’s sister’s hus-
band and at the same time brother of the brhaspati), began to give instructions to
the yajamana as the brhaspati’s gestures were not immediately intelligible to the
yajamana. Another assistant joined the brhaspati during most of the recitation. In
the visnubali performance in the domestic setting in Vijayawada there were only
a few participants: the concerned couple, Jvala Narasimhacaryulu and his wife
Kalyani, the main priest Parankusa Rangacaryasvami (see plate 2, p. 192) and
the closest relatives of the pregnant woman in whose paternal home the ritual
was performed.

466 However, already in the Vaikhanasasmartasitra (6.3) it is stated that if the father is not
available, he can be replaced by a male (sapinda) relative of his side, or even by a male
relative of the pregnant woman’s side.

467 The yajamana in Cidambaram is a temple priest at the Govindardja shrine in the
Nataraja temple in Cidambaram, and the yajamana in the event performed in a domestic
setting in Vijayawada is a temple priest at a small temple in Hyderabad.

468 The yajamana of the performance in the temple setting in Vijayawada is the son-in-law
of the temple priest at the Kodandarama temple in Vijayadharapuram, Vijayawada. The
yajamana himself, however, has a secular profession and therefore his personal experi-
ence with performing rituals is very limited.

469 In Cidambaram, both the brhaspati entrusted with leading the rituals, as well as his bro-
ther who functioned as the assistant, are related to the yajamana. In the domestic setting
in Vijayawada a brhaspati from Penukanciprolu (Krsna District) was entrusted with per-
forming the visnubali and sTmanta samskaras. He is the father of the yajamana and at
the same time the maternal grandfather of the pregnant woman. The acting priest in the
performance in the temple in Vijayawada has inherited ties to the performing families
and is usually called for this family’s domestic rituals.
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Plate 5 (right): The
fire altar set up in the
Kodandarama temple

in Vijayawada.

Plate 4 (left): The fire
altar in the domestic
setting in Vijayawada.

Plate 6 (left): The
ready-made homa-
kunda provided in the
marriage hall in Ci-
dambaram.
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The assistant here is the father of the pregnant woman. He helped the brhaspati,
who was evidently not very experienced in this ritual, at many points with the
recitation, and performed some central acts for him, or for the yajaména.470

The third documented visnubali ritual also took place in Vijayawada. The
couple, Srinivasa Cakravartin and his wife Vasudhara (see plate 3, p. 192), en-
acted the ritual in the small Kodandarama temple, in which the Vasudhara’s fa-
ther serves as main priest. The performing priest, Paranku§am Vasudevacaryulu
comes from a nearby small town for this ritual. He brought three assistants, who
lended a hand in the staging of the ritual by reading from the ritual handbook,
taking over most recitations and in many ways leading the yajamana through his
actions.

The participation of the pregnant woman in the rituals appears to be variable,
and in the first place depended upon her state of health. Thus, the pregnancy of
Srividya in Cidambaram was problematic. She had been strictly confined to bed
for the last months, the only exception was this event. She was present from the
beginning of the ritual, but withdrew for long periods into a separate room.*”! By
contrast, in the visnubali performance in the temple setting in Vijayawada, Va-
sudhara was present during all rites and was considerably involved in the event.

As already mentioned, the normal practice today, even in orthodox families,
is to perform several samskaras at once.*’? In Cidambaram and in the Kodanda-
rama temple in Vijayawada all the prenatal samskaras were performed together.
In the event in the domestic setting in Vijayawada only the samskaras prescribed
for the eighth month of pregnancy, namely simanta and visnubali, were perform-
ed at that time.

In all three cases, however, the corresponding prayascittas, such as the
“atonement ritual for not carrying out the prenatal samskaras at the prescribed
time,” were enacted along with the ritual. These atonement rituals also make
good for any other deficiency that might have occured during the performances
(see VaikhSmS 6.3). This rite involves a piece of gold (suvarnagarbha; ideally in
the form of an embryo) that is tied around the belly of the pregnant woman.

470 Because of this simplicity, but also because I could cover this event fully with a (NTSC)
DV video camera (kindly provided by M. Hariharan, Chennai), I chose this occasion to
represent the “full ritual” on the DVD.

471 Because of her condition I was asked not to take video coverage. At that time videoing
domestic rituals was not yet common in this very conservative tradition and the use of a
video camera was evidently perceived as an unnecessary risk to the woman’s and
child’s health. But I was allowed to take still pictures, along with a professional photo-
grapher, who was hired by the family.

472 Kane (1974a: 199) says that this might have been the case already for several centuries.
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Plate 7 (left): A small metal throne stands at
the southern end of the rostrum. On it are the
symbols of the disk and conch, a small Navani-
takrsna, a figure of the snake Adisesa, and a sa-
lagrama stone.

Plate 8 (below): On a cloth with a layer of rice
grains are two rows of leaves. On the second
row the offerings for the twelve murtis are
placed. The metal symbols of the disk and
conch are laid on the first row.

Plate 9 (below): In the domes-
tic setting in Vijayawada a
long table north of the fire-

place served as the rostrum.

Two rows of twelve leaves for

the invocation of the twelve

e
miirtis are arranged onit. | . "--\""-\“
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The number of rituals performed at the respective occasions influenced the
length of the ritual activity. The scale of the family celebrations accompanying
the rituals differed greatly in all three cases. In Cidambaram up to 100 guests
were present at different times, who had even come from distant places in Tamil
Nadu such as Tenali or Chennai, just for this event. Quite clearly this is also a
question of prestige: at this occasion a professional photographer and two musi-
cians were engaged, and due to the number of invited guests the rituals took
place not in a domestic environment but in a rented “marriage hall.”

By contrast, the two stagings in Vijayawada were celebrated as family
events, with only the closest family members and a few friends. However, in the
performance in the Kodandarama temple in Vijayawada, many people were pre-
sent for their personal temple activities who were not invited for the samskara.
These differences are also determined by the profession of the yajamana or the
host. The Govindaraja shrine in the Nataraja temple in Cidambaram has very
close connections, stretching back to Ramanuja, with the Govindaraja temple in
Tirupati. It is therefore also closely connected with Tirumalai, the now largest
pilgrimage centre in India, which has also given rise to close familial relations.
The Govindaraja shrine in Cidambaram itself is likewise an important destina-
tion for vaisnava pilgrims. Thus the temple priests in Cidambaram also enjoy
considerable esteem within the vaisnava communities, and their lavish stagings
of rituals have to be understood within this context. The hosts of both celebrati-
ons in Vijayawada by contrast are arcakas in small Visnu temples, hardly known
beyond the bounds of the part of the town in which they are located. Moreover,
the respective yajamanas were not in their own circles, as in both cases the fami-
ly of the pregnant woman organized the rituals and their own professional and
familial connections were in different cities.*”” On the other hand, some family
members or friends of the families involved in the rituals in Vijayawada are very
active in several regional or trans-regional Vaikhanasa associations (see Hiisken
2001b). Therefore on the video clips a banner in the background is to be seen,
advertising the association “Vaikhanasa Youth Forum.” This banner was set up
because I took the video coverage of the event.

473 The yajamana in the domestic setting in Vijayawada lives with his wife in Hyderabad
(Andhra Pradesh), and the yajamana of the performance in the Kodandarama temple in
Vijayawada lives with his wife in Ananthagiri (Nalgonda District, Andhra Pradesh).
Both had travelled to Vijayawada especially for the rituals, and the women also stayed
on for the delivery of their first child, as is the custom in South India.
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In all three cases, the preparations for the rituals were already completed on the
day prior to the ritual, or on the morning of the same day. The equipment and
materials used in the three stagings differed, in part considerably, as is imme-
diately evident from a glance at the fire altars (see p. 194, plates 4-6). Due to the
more extensive celebrations, the rituals in Cidambaram were performed in a so-
called “Marriage Hall,” which is a room large enough to accommodate more
than 100 people with an attached kitchen and sanitary facilities, rented out for
such events. The building is situated next to the famous Nataraja temple in Ci-
dambaram. The mobile enclosure for the sacrificial fire also belonged to the
equipment of these premises. The assistant (the brother of the brhaspati) made a
considerable contribution to the preparation of the place for the event, ensuring
that the objects and materials are available in sufficient quantities. On the mor-
ning before the start of the ritual, over the entrance of the marriage hall a canopy
of coloured cloth was set up, and at each side of the entrance a trunk of a banana
tree with flowers and unripe fruit.*” In the anteroom of the marriage hall were
two musicians (a drummer and a musician with a wind instrument called Nagas-
varam) who, taking their cue from the Brahmans, musically underlined the
drama of central rites (see below, plate 10).
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Plate 10: The musicians playing during the performance in Cidambaram.

474 This structure is set up before the ritual event, on an auspicious moment, calculated by
an astrologer. The Tamil term for ritually setting up this structure is pantalkal. More-
over, in South Indian vaisnava traditions a ritual called dahdhyaradhana is usually per-
formed on the day before.
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In Cidambaram the rostrum for the twelve forms of the god (miirti) consisted of
a layer of rice grains on the floor covered by a banana leaf, its tip pointing north,
and on it another layer of rice grains on which are the twelve kiircas as “seats”
(asana) for the god (see plate 7, p. 196). The shorter ends of the kiircas point
east. For each kiirca there was also a betel leaf, two betel nuts and a banana ly-
ing on the rice base.*” At the southern end of the rostrum, facing north, stood a
small metal throne with the symbols of the disk and conch (see plate 11, p. 200),
with a small Krsna figure (as the so-called Navanitakrsna), and a figure of the
snake Adisesa and a so-called salagrama stone, which represented the domestic
image of the god.476 In the domestic setting in Vijayawada the rituals were
performed on a large roofed terrace, about 20 square metres in size, in front of
the host’s home. Some preparations, such as the erection of a fireplace were
completed by the brhaspati just before the rituals. His wife scattered white, yel-
low and red powder ornaments on the fire-altar, and on the eastern side of the
fireplace she sprinkled the outlines of the disk and conch, as well as a pundra
symbol (see plate 4, p. 194). A long table placed to the north of the fireplace
served as the rostrum, on which the twelve mirtis were to be invoked. On it
were arranged two rows of twelve betel leaves each with flower petals, two betel
nuts and a banana as the place for the invocation of the twelve murtis (see plate
9, p. 196). In the beginning of the ritual stood a decorated metal image of Visnu
on another table on the eastern side of the terrace. The assistant shifted this ima-
ge later, during the ritual, on the table with the rostrum. A plate with flowers, a
half coconut, aksata rice grains and the two metal symbols of the disk and conch
were during the ritual placed on the table with the rostrum, at the western end of
the two rows of betel leaves (see plate 12, p. 200).

475 1 was unable to observe whether the placing of the kiircas on this base followed the pat-
tern from south to north, as required by Pirvaprayoga [instructions for the domestic
image], as the kiircas already lay on the rostrum before my arrival.

476 A salagrama, a round black stone with fossilization inside, comes from a river in Nepal.
The fossilization is seen as a specific manifestation of Visnu, in many cases as “disk”
and “conch.” The god Visnu is always present in such a salagrama. A salagrama can
therefore be worshipped in the home in place of a pictorial representation of the god: as
Visnu is always present within, a simple piija suffices, while the worship of an iconic
representation of the god first requires an invocation, in order to realize the presence of
the god in the image.
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Plate 12 (right): A
plate with flowers, a
half coconut, aksata

rice grains and the

two metal symbols of
the disk and conch
are placed on the
table with the rost-
rum (domestic set-
ting; Vijayawada).

Plate 11 (left): The
metal symbols of
disk and conch are
kept on the throne
along with the Na-
vanitakrsna and
salagrama, facing
the rostrum (Cidam-
baram).

Plate 13 (left): The
two metal symbols of
the disk and conch at
first were on a plate
together with a porcu-
pine quill for simanta
and other utensils (Vi-
jayawada; temple set-
ting).
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In the other performance in Vijayawada the rituals were enacted in the Kodanda-
rama temple, in a covered area immediately in front of the three main shrines, in
the midst of the usual temple bustle. Although many people were thus present
for short periods, only some of them were especially invited to attend the sams-
karas. Even the father of the pregnant woman was present only some of the time,
for as arcaka he was performing the regular worship of the deity and had to at-
tend to the devotees who came to the temple. The two metal symbols of the disk
and conch at first were on a plate together with a porcupine quill for stimanta and
other utensils (see plate 13, p. 200), but later got a special place on the rostrum.
The rostrum was prepared to the north of the fire. It consisted of a cloth with a
layer of rice grains on which were two rows of betel leaves oriented north-south.
The row of leaves immediately in front of the yajamana weare not at first
decorated. Later were the offerings for the twelve mirtis arranged on this row:
flower petals, dates, betel nuts, aksata rice grains and twelve kiircas as seats with
the short end pointing east. Four more betel leaves formed the second row: on
the outer two leaves were flowers and aksata rice grains deposited, and on each
of the inner leaves two bananas, petals and aksata rice grains. Later the metal
symbols of the disk and conch were laid on these leaves (see plate 8, p. 196).

The spatial starting point at the beginning of the visnubali samskara thus dif-
fered with respect to the position and orientation of the rostrum and the “seats”
on it of the twelve martis,"”’ with respect to the positioning of the two metal
symbols and with respect to the position of the assembled Brahmans. There was
nevertheless a core position which was the same in each of the three stagings:
the yajamana sas to the west of the sacrificial fire, facing east. To the right was
the place for his wife, and the brhaspati sat to the south of the fire, looking north,
where the pranidhi vessel was located. These are the ideal coordinates for every
ritual (apart from the inauspicious death rituals) which involves a sacrificial fire:
there is hardly ever any variation.*”® However, the respective positions of the
rostrum, the twelve seats, their orientation etc., although not arbitrary, were
nevertheless adapted to suit local conditions. Therefore despite the identical in-
structions in the written handbooks, they differed considelrably.479

477 The orientation of the rostrum affected both the direction and order of the invocation
and worship of the twelve mirtis: in the temple setting in Vijayawada and in Cidamba-
ram the invocation took place from south to north, as the texts specify, in the domestic
setting in Vijayawada the murtis were invoked from west to east.

478 See Kane 1974a: 207f., 212f.

479 Both in Cidambaram and in the Kodandarama temple in Vijayawada the seats were al-
ready arranged on the rostrum in advance. In the domestic setting in Vijayawada, by
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Plate 17 (above): The yajamana heats disk and conch in the sacrifi-
cial fire (Cidambaram).

o

Plate 18 (below): While the brhaspati speaks mantras and holds
a darbha grass blade against the vessel with milk porridge, the
yajamana dips the heated metal symbols into the porridge.

contrast, the invocation of the twelve miirtis took place without the darbha grass blades
already being laid out. These were only laid in place during the following worship.
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It is possible that local traditions play a greater role, as the two rostrums in
Vijayawada were structurally more similar. Only in two of the performances, in
Cidambaram and in the domestic setting in Vijayawada, did the domestic divine
image have a place on, or next to, the rostrum. In the ritual enacted in the
Kodandarama temple in Vijayawada, such an image played no immediate role,
as the rituals were performed directly in the line of sight of the divine images in
the temple. Evidently the worship of an additional divine image was therefore
seen to be unnecessary or even inappropriate. Moreover, the two domestic
images worshipped in Cidambaram and in the domestic setting in Vijayawada
could not have been more different: in Vijayawada an iconic image was set up
on the rostrum and worshipped (see plate 9, p. 196), while in Cidambaram the
divine image was aniconic, namely a salagrama stone (see plate 11, p. 200).

The symbols of the disk and conch were very similar in all three stagings;
only that in Cidambaram they did not have wooden handles.

The three performances also differed considerably in the number of the rites
performed.480 Whether these differences are based on local differences or are to
be ascribed to the different scale of the celebrations escapes my knowledge. As
has frequently been stated,*' rituals are usually characterized by being spatially,
verbally or otherwise framed, thus being set apart from everyday actions. The ri-
tual frame is constituted, for example, by acts such as changing of clothing, en-
tering or leaving a “ritual area” or speech acts which frame the ritual insofar as
they announce “this is ritual.” This is clearly observable in all three rituals at
hand. None of the yajamanas and brhaspatis wore everyday clothing for the per-
formances, and the women were also dressed festively. By this and many other
signs, in particular through the speech act of the, the ritual acts were marked as
such and distinguished from everyday acts. An overview over the sequence of
events in the three documented performances of visnubali is given now first in a
table, and then in detail. The detailed account contains photographs, and
references to the corresponding sequences on the DVD. An analysis of the
comparative account follows in 4.5.

480 In Cidambaram these were: visvaksenaradhana, punyaha, punaradhana, parisatprartha-
na, aupasanaprayascitta, aupasana, ankurarpana; in the domestic setting in Vijayawada
these were: visvaksenaradhana, punyaha, agnipratisthapana; in the performance in the
Kodandarama temple in Vijayawada these were: parisatprarthana, visvaksenaradhana,
punyaha, agnipratisthapana (on these rites see 4.2).

481 Based on Bateson (1955) this “framing” is usually understood as meta-communication
that shapes and orients cognition and attitudes (see Humphrey & Laidlaw 1994: 75; see
also Handelman 2006, who proposes the idea of “moebius framing,” which stresses the
ongoing reationship of the frame to its inside and to its outside).
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Plate 19 (above): The yajamana spoons some branded milk porridge
into his wife’s right hand (Cidambaram).

Plate 20 (below): The pregnant woman swallows the
branded milk porridge (Cidambaram).
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4.4.2 Table: a comparison of the structure of the three performances

The table presented here offers a comparative oversight of the structure of the
three performances. The Sanskrit terms in square brackets refer to the division of
the main sacrifice of visnubali into ritual phases on the basis of the ritual hand-
books (Satranukramanika for the two events in Vijayawada and Pirvaprayoga

for Cidambaram).

Cidambaram Domestic setting in Temple setting in
Vijayawada Vijayawada
[handbook used: [handbook used: [handbook used:
Pirvaprayogal] Sttranukramanika] Sttranukramanika]
[samkalpa] [samkalpa] [samkalpa]
[purusavahana] [purusavahana] [purusavahana]
[preparation of the sthandila]
[purusarcana]
[nirvapana] [nirvapana] [nirvapana]
[aghara] [aghara] [aghara]
[samkalpa 2]
[dvadasanamavahana] [dvadasanamavahana] [dvadasanamavahana]

[arcana] and
[payasanivedana]

[snapana and arcana]

[snapana and arcana]

[cakrasankhapuja]
[payasanivedana]
[pranama]
[vedamantra]
[arcana]
[visnustikta / vaisnavasikta] [visnusiikta / vaisnavastkta] [visnusiikta / vaisnavasitkta]
Saranagati?
[payasanivedana]
[payasahoma] [payasahoma]
[payasanivedana]
[samkalpa 2]
[cakrasankhaptja]
[cakrasankhahoma] [cakrasankhahoma] and
[cakrasankhapratapana]
[pranama]
[cakrasankhapija, [cakrasankhapratapana]
cakrasankhapratapana]
[pranama]
[prayascitta]
[vedamantra]
[payasaprasana] [payasaprasana] [payasaprasana]
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4.4.3 A comparative description of the three performances

Visnubali in Cidambaram [handbook used: Pirvaprayogal

After the performance of the other prenatal life-cycle rituals together with their
prayascittas, the visnubali samskara starts.
[samkalpa]
The brhaspati reads out the samkalpa and the yajamana restrains his breath. The
brhaspati says the samkalpa, inserting the place and time as well as the gotra
name and the personal name of the pregnant woman. He retains eye contact with
the yajamana while he speaks. The yajamana does not repeat the samkalpa after
him, but nevertheless adopts the appropriate bodily posture and attentively.482
[purusavahana]
Parisecana follows: the brhaspati says the formula and the yajamana sprinkles
around the fireplace with water.”* Now the god Purusa is invoked. The brhaspa-
ti recites the mantras while the yajamana sprinkles water—following the gestures
of the brhaspati—on the pranidhi vessel standing to the north of the fire.
[purusarcana]
The brhaspati recites the mantras that dedicate some articles of worship to the
god Purusa. Among these are grains of aksata rice which, at the instigation of
the brhaspati, the yajamana silently scatters on the dish standing to the left of the
sacrificial fire.
[nirvapana]
The brhaspati recites the mantras with which the clarified butter is dedicated to
the god Purusa while the yajamana with a small metal spoon scoops up the clari-
fied butter in front of him, and lets it drip back into the dish.
[aghara]
The brhaspati recites the formula for the offering of clarified butter to Purusa.
On each “svaha” that ends these mantras the yajamana spoons some clarified
butter from the dish in front of him to the fire with a metal spoon.484 The closing
parisecana follows: the yajamana sprinkles water around the fireplace with a
kiirca while the brhaspati recites corresponding mantras.

482 See DVD -> parts of the ritual -> preparatory rites -> formal declaration.

483 This rite is not specifically mentioned here in the Pirvaprayoga.

484 The recitation of “om bhih purusayedam,” prescribed by the Pirvaprayoga in [aghara]
is missing here.
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[samkalpa 2]
Following the brhaspati’s instructions the yajamana stands up, walks clockwise
round the fire and then sits down in front of the rostrum on which the seats for
the twelve miirtis are prepared (see plate 7, page 196). Once he has taken his
seat, the brhaspati, together with other Brahmans present, recites the gayatri
mantra. Meanwhile the yajamana performs the restraint of the breath. The brhas-
pati announces a further samkalpa while the yajamana adopts the corresponding
body and hand posture: “mama dharmapatnya garbhasthasisum garbhavaisnava-
tvasiddhyartham vispubalikarmana samskarisye, keSavadidvadaSanamamdurtin
aradhanaprarthanakarma karisye” (“I will make perfect the son which is in the
womb of my duly wedded wife through the visnubali ritual, in order to attain
[for him] the state of being a Vaisnava already in the womb, [and] I will perform
the ritual of invoking and venerating the twelve forms [of Visnu], namely Kesa-
va and so on.”)485
[dvadasanamavahana]
The brhaspati invokes the twelve forms of the god with their mantras.**® At the
same time the yajamana performs the corresponding actions: he sprinkles water
on the twelve kiircas (Visnu’s seats) on the rostrum. He takes the sprinkling wa-
ter from a pot standing to his right, from which he has already taken water for
parisecana.
[arcana] and [payasanivedana]

The worship of the twelve murtis, which are now present on these seats, and of
the salagrama follows. As offerings to the martis the yajamana scatters aksata
rice grains on the twelve seats and bathes the twelve miirtis by again sprinkling
water on them. The brhaspati also recites the formulas for other means of wor-
ship. The yajamana performs the offering of food (nivedana). This process is
concealed from the eyes of all persons who are no temple priests (arcakas), as an
assistant of the brhaspati shields the scene with a cloth (pic). In temples in Tamil
Nadu the feeding of the gods (nivedana) usually takes place behind closed cur-
tains; no-one other than the arcakas may see this. The brhaspati names once each
of the worship objects used.”” While the brhaspati recites “puspam samarpaya-
mi” (“I offer flowers”), the yajamana lays flowers on the rostrum and on the

485 Such a second formal resolution is not prescribed in the Pirvaprayoga, but in [the
Sutranukramanika [samkalpa 2], albeit in slightly different words.

486 The formulas do not begin with “om” according to Pirvaprayoga [aghara], but only ac-
cording to Sitranukramanika [aghara].

487 The twelve mirtis are not individually invoked as prescribed in Pirvaprayoga [arcana].
The name of each of the twelve miirtis is not mentioned for each of the means of worship.
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throne. At “dipam dar§ayami” (“I show light”) the yajamana swings a lighted
camphor lamp over the rostrum.
[vedamantra]

All Brahmans present recite the beginnings of the four Vedas as well as other
vedic passages. During the entire recitation the yajamana, reciting along with the
other Brahmans, sits calmly in front of the rostrum and holds a metal plate with
both hands, on which lie aksata rice grains, flowers, a pavitra ring and some
coins (see plate 21 below).488

b da=ad

Plate 21: Veda recitation by the aséembled Brahmans (Cidambara).

[arcana]
The worship of the twelve mirtis continues while the brhaspati recites the ap-
propriate formulas. Meanwhile the yajamana scatters flowers on the twelve mur-
tis from the plate which he already held in his hands during the preceding recita-
tions. The assembled Brahmans together recite some auspicious verses (manga-

488 This whole section is not mentioned in the Pirvaprayoga at this point. The recitation of
the three bathing mantras prescribed in Pirvaprayoga [snapana] is also not performed.
The recitation of the beginnings of the Vedas is a component of Piirvaprayoga [veda-
mantra].
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lasloka). The yajamana offers fruits to the twelve miirtis, holding a tray with ba-
nanas, apples, and dry fruit over them. Again the yajamana waves the camphor
lamp over the rostrum. When the recitation ends the yajamana, still seated,
makes a bow to the twelve mirtis, bowing his head and touching the ground in
front of the rostrum with both hands.*® The yajamana changes his place again
on the brhaspati’s instructions and sits to the west of the sacrificial fire, facing
toward the fire.
[visnusiikta / vaisnavasiikta]
The Brahmans present recite the whole of the vaisnavasiikta and visnusikta, ad-
ding at the end of each of the twelve mantras “svaha.” On each “svaha” the yaja-
mana takes a little clarified butter from the dish in front of him with the metal
spoon and pours it into the fire.*”’ At the end this sacrifice the yajamana recites
“om bhur svaha, om bhuvah svaha, om suvah svaha, om bhir bhuvas suvah sva-
ha.”*' Then the Brahmans recite the twelve mantras of the vaisnavastkta and
the visnusiikta, which they also end with “svaha.” The yajamana again spoons
clarified butter into the fire on each “svaha.”** While this recitation and offering
of clarified butter is still going on, the brhaspati prepares the milk porridge for
the coming sacrifice, mixing it with clarified butter in a cup.”
[payasahoma]

The brhaspati hands the milk porridge mixture over to the yajamana in a cup.
While the brhaspati recites the twelve mantras together with the assempled
Brahmans, the yajamana offers the milk porridge to the fire with the metal spoon
on each “svaha,” as he had done with the clarified butter before.** In closing the
brhaspati recites: “om bhih svaha, om bhuvah svaha, om suvah svaha, om bhir

489 This procedure contains several borrowings from the worship of the god in the temple
and diverges considerably from the information in Pirvaprayoga [arcana].

490 In Pirvaprayoga [visnusikta / vaisnavasikta] the exclamation “visnava idam” (“this is
for Visnu!”) is prescribed after each of the twelve mantras, but this is left out here.

491 These mantras are not mentioned in the Piirvaprayoga.

492 This second series of mantras with offering of clarified butter is not prescribed by the
Pirvaprayoga. A closing parisecana as the end of the offering is also missed out here,
again in deviation from the Pirvaprayoga.

493 The offering (nivedana) of the milk porridge prescribed in Pirvaprayoga [vedamantra]
is missed out here.

494 Deviating from the Piirvaprayoga, the brhaspati says “om kesavaya svaha” instead of
“keSavaya svaha.” In addition, the exclamations “kesavayedam” to “damodarayedam”
are left out in the performance. Also missing is the recitation of the vaisnava- and visnu-
stkta during the sacrifice of the milk porridge prescribed according to Pirvaprayoga
[payasahoma].
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bhuvas suvah svaha” while the yajamana puts more milk porridge to the fire.*”
The closing parisecana is then performed: the brhaspati recites the formulas and
the yajamana sprinkles water with a switch of darbha grass around the fire.
[pranamal]
The pregnant woman now joins her husband. The yajamana stands up and both
bow twelve times, while the brhaspati and the others present recite the twelve
mantras, from “om keSavaya namah” to “om damodaraya namah.”
[cakrasankhaptja, cakraankhapratapana]
The yajamana takes his seat in front of the fire. The pregnant woman sits to his
right. The brhaspati passes the metal symbols of the disk and conch to him. With
the help of the assistant, the yajamana sprinkles the two symbols with paficagav-
ya (the “five cow products”), while the brhaspati recites the sudar§ana gayatri
and the paficajanya gayatri. This ablution of Visnu’s two weapons consecrates
them for the ensuing ritual. While the brhaspati recites the invocation and wor-
ship formulas for the two symbols,496 the yajamana heats the two symbols in the
fire and dips them in the cup of milk porridge (see plates 17-18, p. 202). At the
same time the brhaspati holds a blade of darbha grass on the edge of the cup.
This is repeated twice.*’” With some of the other Brahmans the brhaspati recites
the cakra and §ankha mantras, the twelve mantras from “om kesavaya namah” to
“om damodaraya namah” and “om sudar§anaya namah, om paficajanyaya
namah.” Afterwards the brhaspati and his assistants again recite the cakra and
Sankha mantras, which they end with “svaha.”**® After the marking of the milk
porridge the brhaspati recites “om bhir svaha, om bhuvah svaha, om suvah
svaha, om bhir bhuvas suvah svaha.”
[payasaprasana]
The yajamana and the brhaspati stand up. Both stand in front of the pregnant
woman, who also gets up from her chair. Three times the yajamana uses a spoon
to put a little of the milk porridge from the cup into her hand. Each time the
pregnant woman slurps it from her hand (see plates 19-20, p. 204). The music
grows louder and the brhaspati again recites the cakra gayatr and the Sankha ga-
yatri. Finally the pregnant woman receives some water from the yajamana for

495 This mantra is not explicitly prescribed by the Pirvaprayoga.

496 This corresponds to Sitranukramanika [cakrasankhapratapana] but is not prescribed in
the Pirvaprayoga.

497 The invocation and the worship of the cakra and Sankha take place simultaneously with
the marking of the milk porridge.

498 This mantra recitation, not prescribed in the Pirvaprayoga, corresponds to Sitranukra-
manika [cakrasankhahoma], although there no sacrifice into the fire is prescribed for the
recitation of the cakra and Sankha mantras.
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ritual sipping (a@camana). The yajamana sits down again in his place in front of
the fire and the samkalpa for the final sacrifice is spoken.

Visnubali in a domestic setting in Vijayawada [handbook used:
Statranukramanikal

[samkalpa]
The brhaspati and the assistant recite the gayatrT mantra while the yajamana
restrains his breath. This recitation extends to the samkalpa for visnubali. While
the brhaspati speaks the samkalpa, the yajamana and also his wife adopt the cor-
responding hand positions. Both look toward the sacrificial fire. The brhaspati
inserts the gotra name and the personal name of the pregnant woman into the
samkalpa.499 The assistant indicates to the yajamana that he should touch the
opening of the vessel of water standing to his right. The pregnant woman gets up
and moves into the living quarters.

[purusﬁvﬁhana]sm
The brhaspati reads out the instructions from Sitranukramanika 2.23.5-9 up to
“avahya” and recites the invocation formulas. At the same time the yajamana
takes a bundle of darbha grass, dips it in the water vessel to his right, and drips
water onto the vessel standing to the north of the fire.
[nirva'lpar_la]501

The brhaspati reads out the instructions from Sitranukramanika [nirvapanal.
The yajamana takes a tin of clarified butter and refills the dish in front of him.
The brhaspati recites the nirvapana formulas. The yajamana spoons clarified but-
ter out of the dish with a wooden sruva spoon and pours it back into the dish
from the height of a few centimetres.

[aghara]
Now follows parisecana, introducing the offering of clarified butter: the
brhaspati recites the mantras and the yajamana takes water from the pot in front
of with a darbha grass bundle and sprinkles with it around the fire. Immediately
thereafter the brhaspati and the assistants recite the formulas for offering to the
fire. Using the wooden sruva spoon, the yajamana pours a little clarified butter
to the fire on each “svaha.” The sequence ends with the closing parisecana. The

502

499 Although prescribed in Sitranukramanika [samkalpa], he does not mention the place
and time. However, these specifications were in fact named during the first samkalpa at
the beginning of the entire ritual sequence.

500 Here starts the video sequence “full ritual” on the DVD.

501 See video sequence “full ritual” on the DVD, starting from 00:00:59.

502 See video sequence “full ritual” on the DVD, starting from 00:01:26.
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brhaspati recites the formula and the yajamana sprinkles around the fire with
water as before.
[preparation of the sthanqlila]503
The yajamana stands up and positions himself before the prepared table, the ros-
trum, on the northern side of the terrace. The brhaspati reads out the text which
describes this rostrum.”**
[dvadasanamavahana]

The brhaspati and the assistant recite the mantras invocing the twelve mdrtis.
The yajamana goes along the table from west to each. He sprinkles with a kiirca
water on the nearer row of betel leaves. He takes this water from the vessel
which earlier stood to the right of him in front of the fire, from which he also
had taken water for the invocation of Purusa.

[snapana] and [arcana]
The brhaspati reads out the instructions at the start of Siarranukramanika
[snapana] and the abbreviated formulas given there for the offering of the seats
etc. He recites only the first and last of the mantras.’® During the recitation the
yajamana again distributes flowers, sandal paste and unbroken rice grains
(aksata) on the first row of betel leaves, sprinkles them with water and waves a
tray with burning camphor and incense over the seats. The brhaspati now recites
the first of the three mantras prescribed in Sitranukramanika [snapana] for the
bathing of the god. The yajamana again sprinkles water. The recitation breaks
off. The assistant hands the kiircas over to the yajamana who distributes them—
from west to east on the betel leaves. The yajamana then takes his seat in front
of the fire.

505

. _ . 1507
[visnusiikta / vaisnavasikta]

The brhaspati recites the twelve mantras of the vaisnavasikta and the visnusukta
together with the assistant, ending each with “svaha.” On each “svaha” the
yajamana pours clarified butter with the spoon from the vessel in front of him
into the fire. Afterwards the brhaspati and the assistant recite the closing formula
for parisecana, while the yajamana sprinkles water around the fire.

503 See video sequence “full ritual” on the DVD, starting from 00:02:03.

504 The rostrum is erected to the north of the fire (pic), not to the east as specified in
Sitranukramanika [preparation of the sthandila].

505 See video sequence “full ritual” on the DVD, starting from 00:02:26.

506 He does not actually recite the mantras for each of the twelve mirtis individually as
prescribed in Sitranukramanika [snapana].

507 See video sequence “full ritual” on the DVD, starting from 00:04:09.
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[pe‘lyasanivedana]508
The brhaspati reads out the instructions. As he does so the assistant places the
god’s image on the oblong table on the north side of the terrace, in the centre
behind the rows of betel leaves (see plate 9, p. 196). The yajamana stands up and
makes his way to the table with the twelve seats. There he first distributes twelve
leaves as a front row, pours a little clarified butter into a large pot of milk porrid-
ge and spreads this, first with his fingers and then with a spoon, on the twelve
leaves (from west to east). Standing at the western head of the table, the assistant
prepares a plate with flowers and two leaves. The yajamana puts two dabs of
milk porridge on each of these leaves. Nivedana now takes place: the yajamana
sprinkles water on the leaves with milk porridge while the brhaspati recites the
twelve mantras from “om ke$avaya namah” to “om damodaraya namah.”509 The
brhaspati reads out the instructions, the assistant recites the formula and the ya-
jamana offers drinking water, water to rinse the mouth and betel nuts to the mur-
tis, as he sprinkles water over the seats, and then touches the seats with his right
hand.’*
[pz?lyasz:lhoma]51 !

The yajamana sits down in front of the fire and sprinkles water around it while
the brhaspati says the parisecana formulas. The brhaspati reads out the instructi-
ons. He begins with the recitation of the mantras “om kesavaya svaha, om nara-
yanaya svaha.” Then the pregnant woman is called in. She sits down to the right
of her husband. He puts a leaf into her hand. Using his hand, the yajamana puts a
little milk porridge onto it, and then he adds clarified butter with a spoon. The
pregnant woman puts it to the fire, while the yajamana separately pours clarified
butter into the fire. Every time they make this offering, one of the twelve man-
tras directed to the twelve martis is recited (“keSavaya svaha” to “damodaraya
svaha”). The brhaspati and the assistant adjust the speed of the recitation to that
of the yajamana’s and the pregnant woman’s offerings. The recitation continues
seamlessly with the vaisnavasikta and visnusiikta with the couple making an of-
fering of mixed milk porridge and clarified butter into the fire on each “svaha.”
The brhaspati recites the formula for the closing parisecana and the yajamana
sprinkles water around the fire.

508 See video sequence “full ritual” on the DVD, starting from 00:05:34.

509 Although it is specified in Sitranukramanika [payasanivedana] that each of the twelve
miirtis should individually be addressed in the mantras, this is abbreviated in the reci-
tation.

510 Again in Siatranukramanika [payasanivedana] the formulas are prescribed for all twelve
murtis, but here the means of worship are in fact offered together.

511 See video sequence “full ritual” on the DVD, starting from 00:07:36.
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[pa'lyasanivedana]512
The brhaspati slips a few lines and begins to read again the ritual instructions for
Sutranukramanika [payasanivedana]. He and the assistant recite again “keSavaya
namah ajyasamyuktam payasam nivedayami” etc. This time, however, after Da-
modara, Vasudeva, Samkarsana, Pradyumna and other forms of the god are in-
cluded in the recitation. The yajamana, standing in front of the rostrum, lays
flowers in front of the god’s image and on the tray with the metal symbols, and
sprinkles the twelve seats again with water.
[samkalpa 2]
The brhaspati reads the instructions. He and the assistant recite the gayatrT man-
tra. The yajamana restrains the breath. The brhaspati reads out the wording of
the samkalpa for “garbhacakrakarma,” inserting the gotra name as well as the
personal name of the woman.”"* During the reading of the samkalpa the yajama-
na stands between the fire and rostrum but he adopts the corresponding posture
of the hands.

513

[cakrasankhapjal’"’

The brhaspati reads out the instructions. The yajamana takes the tray with the
symbols from the table and passes it to the assistant sitting to the north-west of
the fire. He takes the symbols from the plate, dips them in clarified butter, lays
flowers on the tray, briefly heats the symbols and places them again on the tray.
The brhaspati reads out further instructions from Sutranukramanika [cakraSan-
khaptja]. The yajamana, who is still standing in front of the table, takes the tray
back again and places it at the feet of the god’s image. The assistant begins to re-
cite the invocatory formulas for the disk and conch. Then the first cakra mantra
is recited. The yajamana sprinkles the symbols with water. The assistant and the
brhaspati recite the formulas for some of the means of worship while the yaja-
mana stands with joined hands in front of the rostrum. The yajamana lights two
incenses and waves them over the symbols. Afterwards he also waves a camphor
light over the symbols and in front of the image of the god. The brhaspati and
the assistant meanwhile recite the corresponding offering formulas. As they re-
cite “havis nivedayami” the yajamana also places the large pot with milk porrid-
ge on the table in front of the image of the god and lays two betel leaves with
betel nuts there. He then retakes his place in front of the fire.

512 This scene is not represented in the video on the DVD.

513 See video sequence “full ritual” on the DVD, starting from 00:11:57.

514 The announcement, prescribed in the text, of the time and place is left out.
515 See video sequence “full ritual” on the DVD, starting from 00:12:32.
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[cakraéar‘lkhahoma]516
The brhaspati and the assistant recite the opening formula of the parisecana
while the yajamana sprinkles water around the fire. The brhaspati and the assis-
tant recite the first cakra mantra seven times, which they end with “svaha.” They
then recite the cakra gayatri twelve times in all, likewise ending each time with
“svaha.” On each “svaha” the yajamana pours clarified butter to the fire with the
wooden sruva spoon. After this the assistant reads out the second cakra mantra
twice and recites once each of the other mantras given in the Sitranukramanika:
the cakra gayatr, the two Sankha mantras and the Sankha gayatri. To finish pari-
secana is done again: the brhaspati and the assistant reciting the formulas while
the yajamana sprinkles water around the fire.”"’
[cakrasankhapratapana
The brhaspati reads out the instructions. The yajamana gives the symbols and
the plate to the assistant who is sitting to the north-west of the fire. The assistant
then arranges leaves on the plate and the two dabs of milk porridge. He gives the
plate back to the yajamana, who holds the tray with the two symbols in his
hands. While the yajamana holds the plate, the brhaspati and the assistant toge-
ther recite each of the two cakra mantras once, one after the other, and then the
two Sankha mantras. One of the other Brahmans present starts to recite the veda-
mantras but soon stops again. Meanwhile the assistant heats the two symbols to-
gether in the fire, holding both in his right hand. He takes the heated cakra sym-
bol, makes the yajamana hold it together with him and together they press the
symbol on the dab of rice on the right (from the yajamana’s point of view).’"
Thereafter the assistant heats the Sankha symbol and presses it, together with the
yajamana, onto the other dab. The assistant lays both symbols back on the plate.
The yajamana holds the tray during the remaining recitation.”

518
]

516 See video sequence “full ritual” on the DVD, starting from 00:14:56.

517 The performance again diverges from Sitranukramanika [cakrasankhahoma] with
respect to the mantras and their frequency. Moreover, the 108 clarified butter offerings
into the fire are not made.

518 See video sequence “full ritual” on the DVD, starting from 00:17:29.

519 According to Sitranukramanika [cakrasankhapratapana], the heating and the marking of
the milk porridge should take place during the recitation of the cakra and §ankha mantras.

520 The circumambulation of the fire and the recitation of the purusasiikta described in
Sitranukramanika [vedamantra] are not performed. Nevertheless, the purusasukta is
recited later, during [payasaprasana].
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[prar.lz'lma]521
The yajamana stands up, bows before the rostrum and performs one bow before
each of the twelve milrtis while the brhaspati and the assistant recite the twelve
mantras from “om keSavaya namah” to “om damodaraya namah.” At the same
time the grandmother of the pregnant woman smears her temples, throat and
upper arms with sandal paste.
[préyaécitta]522
A ritual which is not part of visnubali is now performed, namely an atonement
ritual (prayascitta) for not having performed or for not having performed at the
prescribed time some of the prenatal samskaras (see VaikhSmS 6.3). For this the
assistant hands the yajamana a golden foetus symbol, called suvarnagarbha, on a
tray. The yajamana first places it with a flower in front of the divine image. He
takes a garland of flowers from the image of the god, and passes it to the
grandmother of the pregnant woman, who hangs the garland around the neck of
the pregnant woman. Then the yajamana tries to tie the suvarnagarbha around
his wife’s stomach. However, the thread is too short. While the Brahmans start
to recite mantras dedicated to Visnu, the pregnant woman’s aunt brings a new
thread. Now the yajamana accomplishes his task.
[vedz:unantra]523
The assistant trickles clarified butter on the two dabs of milk porridge marked
with the symbols. He hands the plate to the yajamana, who is standing next to
his wife. The yajamana hands the pregnant woman a leaf with a dab of milk por-
ridge. Meanwhile all Brahmans present start to recite the purusasiikta.
[pa‘lyasaprééana]524
After a short pause the pregnant woman swallows the milk porridge in one go.
The same happens with the second dab of milk porridge. Immediately after-
wards the woman receives from her aunt some water to drink, and then the yaja-
mana trickles three times water for ritual swallowing (@camana) into her hand.
She slurps this down in one go. All Brahmans present continue to recite.

521 See video sequence “full ritual” on the DVD, starting from 00:20:40.

522 See video sequence “full ritual” on the DVD, starting from 00:21:12; see also “parts of
the ritual” -> “atonement” on the DVD.

523 See video sequence “full ritual” on the DVD, starting from 00:23:28.

524 See video sequence “full ritual” on the DVD, starting from 00:24:22.
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[blessings]525

Finally those present receive flower petals from the assistant and throw these

first on the head of the pregnant woman, then on the yajamana’s head.” Visnu-

bali is thereby brought to a conclusion.

Visnubali in a small temple in Vijayawada [handbook used:
Statranukramanikal

[samkalpa]527

The assistants recite the gayatri mantra and the brhaspati indicates to the yajama-
na that he should restrain his breath. An assistant recites the samkalpa, and toge-
ther with the brhaspati he adds the personal name and the gotra name of the preg-
nant woman. The brhaspati sees to it that the yajamana adopts the appropriate
hand and body postures and leads him through the samkalpa. The yajamana, who
has no knowledge of Sanskrit, tries to repeat the words after the brhaspati. The
brhaspati makes the yajamana touch the opening of the water pot with his right
hand. Immediately afterwards the brhaspati indicates to the couple that they
should take their place in front of the rostrum with the twelve seats for the martis.
[purusavahana]
While the couple seat themselves in front of the rostrum, an assistant recites the
four mantras for the invocation of the god Purusa. During this the brhaspati
sprinkles the vessel standing to the north of the fire with water. The yajamana is
not involved.
[nirvapana]
The assistant reads out the nirvapana mantras, while the brhaspati, using a piece
of wood as a spoon, dips it into a dish of clarified butter standing in the northwest
corner of the sacrificial fire, and lets the clarified butter drop back into the dish
from the height of a few centimetres. The yajamana is also not involved here.
[aghara]

The brhaspati performs parisecana, sprinkling water around the fire while an
assistant recites the formulas. The assistant reads out the ritual instruction
“tathaiva hutva” from Satranukramanika [aghara]. The brhaspati indicates to the

525 See video sequence “full ritual” on the DVD, starting from 00:26:09; see also “parts of
the ritual” -> “concluding rites.”

526 What now takes place is not the final sacrifice, as specified in Siatranukramanika
[payasaprasana], but simanta.

527 The samkalpa represented on the DVD (“parts of the ritual” -> “preparatory rites” ->
formal declaration”) is the samkalpa spoken at the very beginning of the entire ritual
event, not the one spoken at the beginning of visnubali.
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yajamana to sit down in front of the fire again. His wife remains seated in front
of the rostrum. The assistants recite the mantras together with the brhaspati, and
on each “svaha” the yajamana puts clarified butter to the fire with the piece of
wood. As closing parisecana the brhaspati sprinkles water around the fire and
the assistant recites the corresponding formulas.
[preparation of the sthar'l(.iila]528

The yajamana takes his place again next to his wife in front of the rostrum. The
assistant reads out from the ritual handbook the instructions for the rostrum and
the laying out of the seats on it.

[dve"ldaéanﬁme‘wa"lhana]529
An assistant reads out the instructions. Another assistant sitting opposite the
yajamana indicates to him how he should proceed. The assistants begin the
invocation of Visnu with “om visnave...” Meanwhile the yajamana sprinkles
water on the seats of the first three mirtis with a darbha grass bundle. As the
brhaspati notices that the names of the gods used are not those prescribed in the
handbook, he corrects the assistants. They inform the yajamana that he should
start anew. The yajamana and his wife respectfully put their hands together in
the direction of the rostrum. After that the assistants begin the recitation again
together with the brhaspati. While they recite “om kesavam avahayami” to “om
damodaram avahayami,” the yajamana again sprinkles water on the kiircas one
after another from east to west, supervised by one assistant.

[snapana] and [arcana]530
The assistant reads the instructions. The yajamana and his wife receive aksata
rice grains from the assistants and scatter these over the twelve seats. The
brhaspati then recites in detail the formulas for the offering of the seats (a@sana)
to all twelve forms of the god while the yajamana sprinkles water on the seats.
The brhaspati recites an abridged form of the offering of the means of worship.
The yajamana and his wife again receive aksata rice grains, which they scatter
over the twelve seats. The yajamana sprinkles water from a small vessel with a

528 See video sequence on the DVD -> “parts of the ritual” -> “main offerings” -> “ptja for
visnu,” starting from 00:04:24. This sthandila had been prepared by two assistants of the
priest beforehand: one of them placed the darbha grass bundles as seats on the twelve
leaves placed on a layer of rice grains, another assistant provided betel nuts, unbroken
rice grains (aksata) flowers, and placed one coin on each leave. Another assistant
prepared two leaves in the front row as seats for Visnu’s weapons.

529 See video sequence on the DVD -> “parts of the ritual” -> “main offerings” -> “piija for
visnu,” starting from 00:06:14.

530 See video sequence on the DVD -> “parts of the ritual” -> “main offerings” -> “piija for
visnu,” starting from 00:05:22.
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flower over the seats. One after another the assistant hands the yajamana burning
incense and a small burning camphor lamp, which the yajamana waves
clockwise over the seats, while the pregnant woman touches the back of his right
hand with her right hand and thus performs the movement with him.>!
[caklraéaflkhapl'lj:21]532
The worship and invocation of the disk and conch follow now.”” Dabs of milk
porridge are spread on the first row of twelve betel leaves. An assistant invokes
the disk and conch in their two symbols while the others recite the correspond-
ing invocation mantras. He then places flower petals on the two leaves and wor-
ships the disk and conch with perfumed water, and finally with a burning cam-
phor lamp and incense. Then another assistant places a small vessel with milk
porrisge between the two symbols, and also two dabs of milk porridge on the
two leaves. The other assistant pours a little clarified butter over these two dabs
and then offers it to the disk and conch by sprinkling some water on the dabs.
Afterwards the yajamana waves a burning camphor lamp over the rostrum, his
wife again holding his right hand with her right hand and so performing the
movement with him. At the same time those assembled recite verses of praise.
[payasanivedana] 534
The assistant again sprinkles water on all the milk porridge dabs on the rostrum
and the assembly recites a narayana gayatri. The yajamana and his wife again
scatter aksata rice grains on the seats of the gods and on the two metal symbols.
Finally each of them again receives some aksata rice grains in their hands and an
assistant sprinkles water on them. Both put these grains on the ground in front of
them.
[prana‘lma]535
The yajamana and the pregnant woman stand up. They stand in front of the
rostrum with their hands respectfully joined while the brhaspati and the assis-
tants recite the twelve formulas from “om keSavaya namah” to “om damodaraya
namah.” The yajamana is asked to repeat these formulas one after the other.

531 The three proksana mantras prescribed in Sitranukramanika [snapana] are not recited
here and the ritual sections [snapana] and [arcana] are taken together. Moreover, the
worship described in Sitranukramanika [arcana] is simply read out, but not actually
performed.

532 See video sequence on the DVD -> “parts of the ritual” -> “main offerings” -> “p@ija for
visnu,” starting from 00:07:54.

533 In Satranukramanika the worship of the two symbols is prescribed only for a later point.

534 No video representation of this sequence is given on the DVD.

535 No video representation of this sequence is given on the DVD.
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[visnusiikta / vaisnavastkta] and [pz‘lyasahoma]536
The couple sits down again in front of the fire. The yajamana restrains the
breath. The brhaspati leads him through a short samkalpa which ends on
“hosye.”537 The yajamana touches the edge of the water pot. He now performs
parisecana alone for the first time, while the assistant speaks the corresponding
formulas. Those present—except the brhaspati and the yajamana—recite the
twelve mantras of the Vaisnavasiikta and the Visnusukta. Meanwhile the yaja-
mana puts clarified butter with a wooden stick into the fire. At the start of the se-
venth mantra, that is, at the recitation of the Visnusiikta, the brhaspati indicates
to the pregnant woman to put milk porridge from the pot standing in front of her
to the fire with her hand. From this point on the yajamana and his wife together
offer clarified butter and milk porridge to the fire on each “svaha.”** The preg-
nant woman continues to put milk porridge to the fire while the yajamana offers
clarified butter and the assistants recite the twelve mantras from “om keSavaya
namah” to “om damodaraya namah.”
[éarar.lz?lgati?]s39

Afterwards the brhaspati recites four times the mantra: “om hiim hrim krsnaya
govindaya vallabhaya svaha.” On “svaha” the pregant woman and the yajamana
offer milk porridge and clarified butter to the fire as before.** After brief in-
structions in Telugu from the brhaspati, the yajamana and his wife put their
hands together while the brhaspati twice pronounces the following formula for
them: “devakiputra govinda vasudeva jagatpate dehi me tanayam. krsna tvam
aham Saranam gatah”541 and “hrim krsnaya svaha  The yajamana tries to pro-

536 See video sequence on the DVD -> “parts of the ritual” -> “main offerings” -> “offering
into the fire,” starting from 00:04:42.

537 1 could not clearly understand this samkalpa, but as it ended on “hosye” the wording
could not be the same as the only much later prescribed samkalpa in Sitranukramanika
[samkalpa 2].

538 The separate sacrifices of clarified butter and milk porridge prescribed in
Sutranukramanika [visnustkta / vaisnavastkta] and [payasahoma] are therefore taken
together here.

539 See video sequence on the DVD -> “parts of the ritual” -> “main offerings” -> “visnu
marks the foetus,” starting from 00:05:43.

540 The deviation here from the instructions in Sitranukramanika [payasahoma] is very
clear: a further offering of milk porridge should follow with the recitation of the
vaisnavasiikta and visnustkta. The last mantra which is recited several times by the
brhaspati is not mentioned in the Sitranukramanika.

541 This part of the ritual is not mentioned in the Siatranukramanika. In translation this
reads: “O son of Devaki, Krsna, Govinda, Vasudeva, Lord of the worlds, give me
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nounce these formulas after him. On “svaha” he offers clarified butter into the
fire.”?

[cakrasankhahoma] and [cakraéar‘lkhaprata'lpana]543
The offering of clarified butter during the recitation of the cakra and Sankha
mantras takes place, together with the heating of the two symbols. The brhaspati
recites the first cakra mantra three times, and then “om cakraya svaha, om hrim
cakraya svaha, om sudar§anaya svaha.” Meanwhile the yajamana offers clarified
butter into the fire. The brhaspati first heats the symbol of the disk in the fire. He
then presses it on one of the two dabs of milk porridge, which lie there on two
leaves on a cloth on a plate. On the prompting of the brhaspati the yajamana
continues with the offerings. The brhaspati then marks the other dab of milk
porridge, reciting the Sankha mantra and then “om $ankhaya sviha, om hrim
Sankhaya svaha, om paficajanyaya svaha.” The the brhaspati takes the stick from
the yajamana’s hand and trickles a little clarified butter on the two dabs, holding
his left hand over his heart as he does so.”**
[pé\yasz:lprz‘léana]545

The brhaspati silently takes one of the two dabs of milk porridge from the plate
and gives it to the yajamana who then passes the dab on to the pregnant woman.
She takes the milk porridge from the leaf into her hand and swallows it in one
go. The brhaspati recites two short mantras ending in “svaha.” He gives the
second dab of milk porridge to the yajamana, thereby uttering two more
mantras.”*® The pregnant woman also swallows the second dab of milk porridge.
The brhaspati puts a little water into the pregnant woman’s hand. She pours it

offspring! O Krsna, I have taken refuge in you!” This therefore might represent a
formula for taking refuge in Krsna, which the couple speaks.

542 A second samkalpa is described in Siatranukramanika [pranama]. This element is
evidently lacking here and is substituted by this formula of taking refuge.

543 See video sequence on the DVD -> “parts of the ritual” -> “main offerings” -> “visnu
marks the foetus,” starting from 00:07:10.

544 The rising and circling of the fire prescribed in Satranukramanika [vedamantra] is left
out here, as is the recitation of the beginning of the vedas and the stiktas. The 108
offerings of clarified butter prescribed in Sitranukramanika [cakrasankhahoma] are also
not actually performed. Sitranukramanika [pranama], the bowing of the yajamana
before the twelve mirtis, likewise plays no role.

545 See video sequence on the DVD -> “parts of the ritual” -> “main offerings” -> “visnu
marks the foetus,” starting from 00:08:38.

546 The first mantra contains the words: sudarsanam mahajvala samaprabha ... svaha, the
second mantra contains paicajanya ... vidmahe mahavisnave ... svaha. These mantras
are not prescribed in Sitranukramanika [payasaprasanal.
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behind her seat, whereupon the brhaspati sprinkles the fire while an assistant
speaks the parisecana formula. Visnubali is thereby concluded.

4.5 Factors behind ritual variance

Here the following questions are dealt with on the basis of the material presented
so far: how and why enter variations the ritual, how may the relation between
text and performance in general be characterised, when and why may a ritual or a
ritual element be seen as “defective” or “invalid,” how ma the role of the brhas-
pati in the course of the ritual be characterised, how does the ritual specialist
relate to the text he uses, what is the function of the “formal declaration” (sam-
kalpa), and to what extent are the issues related to the specific Vaikhanasa iden-
tity worked out on the basis of the texts relevant in the observed ritual practice.

The comparison of the stagings shows that the specific circumstances are
highly relevant for the actual form of the performance. This holds true for the fa-
milial and professional background of the yajamana, the economic situation of
the families involved, the spatial situation, and the pregnant woman’s health. For
example, the degree and mode of integration of components from the temple ri-
tual depends on the context. In Cidambaram the yajamana and also many of the
male guests present were practising temple priests. Accordingly, those ritual ele-
ments which are performed many times every day in the temple, such as the
worship of the god (pajalarcanalaradhana) with different means of worship
(upacara), were carried out here in accordance with the customs of the temple:
the feeding of the god, for example, was screened from public view. In the tem-
ple setting in Vijayawada the ritual was performed in front of the sanctum sanc-
torum of the temple. For this reason domestic images of the god were not used
and the temple image played an important role, especially during the kindling of
the fire. However, apart from such differences, which are based on individual
and local particularities, further more general factors may be isolated which con-
tribute to the variance in ritual.

4.5.1 Text and performance

The sections of the ritual handbooks presented in 4.3 contain instructions for the
staging of the main sacrifice during visnubali. Although the two handbooks
differ in style and at times in detail, there are no fundamental disagreements in
the sections on visnubali. Thus differences in the texts cannot be responsible for
differences in performance. This comes as a surprise, since ritual rules, once set
down in writing, are frequently seen to “freeze” the performance and to make
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variations or deviations almost impossible.547 Moreover, many scholars define
ritual as being rule-governed (“prescribed” or “structured”) and even being
mainly constituted by rules: it is only by following the rules that the ritual can be
performed.548 Thus it might be expected that the performance of rituals governed
by identical (the two events in Vijayawada) or at least similar (Cidambaram)
textual instructions would differ little, if at all.

The description of the three performances and the video sequences on the
DVD nevertheless show clearly that the stagings differed from one another, at
times even considerably, and also deviated from the underlying texts. How is
this to be explained? If ritualised actions are to be understood as units or
elements always already constituted by rules (see Humphrey & Laidlaw 1994:
88f.), then for the rituals discussed here these rules are evidently not (only) the
written instructions of the ritual handbooks.

What Welbon (1984: 97), Brunner (1999: 263-268) and Fuller (2003: 81, 87)
say about the relation of agamic texts and temple ritual holds true for the relation
of handbooks and the performance of domestic rituals as well: in the past these
ritual texts were never conceived as models that must be followed prescriptively.
Knowledge of rituals leads to knowing the meaning of the texts, not the other
way round. In present day practice too the written instructions serve more as
guidelines than as a rulebook.>* This holds true even for the ritual performances
during which the instructions are read out aloud. Ritualised reading (recitation)
is a ritual presentation of texts which is not to be confused with reading a text
for getting information.

It is moreover striking that the rites not described in the texts were identical
in all the stagings. Basic rites (building-blocks of many rituals) used in the
course of many domestic rituals are for example the recitation, the body posture,
and the hand gestures during the samkalpas, and the offering of the clarified but-
ter to the fire. Thse rites have to some degree a “trans-confessional” character.
They are not only used in this way in the Vaikhanasa tradition, but are the com-
mon property of most sanskritic Brahmanic ritual traditions. These elements are

547 See, for example, Platvoet 1995: 29 and note 24. It is moreover a fact that the printing
of the ritual texts made the interaction between text and performance less flexible: the
texts, which were seldom read, interpreted and perhaps copied before, were ossified by
printing, that is, through the change of medium from individually copied palm-leaf
manuscripts to a uniform printing on paper. This aspect is not pursued further in the
present work; see Fuller 2003: 86ff.

548 See Humphrey & Laidlaw 1994: 117. References to diverse definitions of “ritual” are
given in Snoek 2006.

549 See also Buss 2007: 168.
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embodied in every ritual specialist and consulting ritual instructions is not neces-
sary here.” Significant differences in the stagings occured especially in those
rites which are unique to visnubali, and for which the ritual handbooks were
consulted throughout. Here it became clear that the education and personal
background of the brhaspati, as well as his experience in performing this ritual,
were important factors for the enactment.

The use of the ritual handbooks is, however, judged ambivalently. On the
one hand the use of written ritual instructions is seen as a proof that the rituals
are in fact enacted according to the rules, on the other it is also something that
the ritual specialists of the tradition themselves regard as a deficiency: it reveals
that the knowledge of the brhaspati is insufficient and he has to rely on the
guidelines in the form of a text. ™' In fact, the persuasiveness of the per-
formances, even for me as an outsider, exists in an inversely proportional
relationship to the degree of reference to the text. In Cidambaram the brhaspati
came across as very experienced in the performance of the rituals. This
impression was reinforced by the very high speed of his recitations. Where the
text implicitly assumed materials or actions, he swiftly supplied or performed
them. He knew the sequence of the ritual so well, that without further ado he
even integrated the instructions from the Surranukramanika into the staging
when he divided the ritual into two sections by introducing the second samkalpa
not given in his ritual handbook. The situation in the domestic setting in
Vijayawada was quite different. The brhaspati came across as very inexperi-
enced in performing the prenatal samskaras and stuck to the letter of the ritual
handbook. This even led to him allowing a ritual section to be performed twice,
when he slipped some lines in the handbook. Overall the handbook was read

550 What is true for several rites in the observed performances, is true for entire “genres” of
ritual, too: in the performance of initiation (upanayana), marriage (vivaha) and to a
somewhat lesser degree also to the eightieth birthday (satabhiseka), local traditions and
customs are apparent to a high degree, while many of the specific features of the
different sutra traditions fall by the wayside. Thus, one of the components of the
marriage ritual of the Vaikhanasas is niseka, which is traditionally regarded as the first
samskara of a Vaikhanasa, and as such constitutes a fundamental aspect of Vaikhanasa
identity. In practice, however, it is apparent that niseka is in fact only rarely performed
as a part of the marriage ceremony (see 2.2.1; see Hiisken 2005).

551 Welbon (1984: 98) even says: “... the reliance on a written ‘crib’ is probably disturbing
not only because it may indicate that the performer’s learning is insecure. We ought also
to be reminded that there is a great danger that certain efforts to ensure the maintenance of
agamic standards may actually exacerbate the difficulties challenging the survival of tra-
dition and may, in fact, hasten its demise.” However, at the same time it has to be taken
into account that ritualized reading can also enhance the perceived meaningfulness.
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very slowly, and the ritual acts and the related recitations were often not well
synchronized. In the temple setting in Vijayawada, by contrast, it was very clear
that the brhaspati regarded the details of the underlying text as guidelines or
recommendations. This suggested a high degree of experience in the perform-
ance of these rituals. Although he followed the Sitranukramanika in the essenti-
al elements, in doing so he nevertheless made strenuous efforts to convey ritu-
ally his understanding of the central significance of visnubali, namely that the
unborn child takes refuge in Visnu as Krsna-Vasudeva. Thus immediately before
the feeding of the pregnant woman with the marked milk porridge, he had the
yajamana speak the formula for taking refuge on behalf of the unborn child: “O
son of Devaki, Krsna, Govinda, Vasudeva, Lord of the worlds, give me off-
spring! O Krsna, I have taken refuge in you!” This creativity emphasises the
brhaspati’s ritual competence and in no way devalues his performance.

4.5.2 Mistakes in ritual

As I have argued elsewhere (Hiisken 2007b), we can gain important insights into
the process by which the concrete form of the ritual emerges by considering de-
viations from ritual norms which are evaluated negatively (flaws, mistakes, er-
rors, slips etc.). In the present examples it is evident that not each and every de-
viation from written instructions is perceived as a “mistake.” Thus, at some
points in the performance in Cidambaram some mantras prescribed by the Pir-
vaprayoga were not recited. In the performance in the domestic setting in Vija-
yawada is was striking that the sequence of rites prescribed in all the ritual texts,
and confirmed in advance by the brhaspati as the correct ritual sequence, was
not adhered to. Shortly before the end of visnubali, the atonement ritual for si-
manta (simantaprayascitta) was inserted. Moreover, the main sacrifice for si-
manta took place only after the conclusion of visnubali, although the texts sug-
gest that stmanta precedes visnubali. Due to a slip in reading, the brhaspati al-
lowed one ritual element to be performed twice. Occasionally the prescribed
mantras were not recited, or recited at the wrong point. In the temple setting in
Vijayawada at a certain point the participants hardly followed the sequence of
rites as given in the Siatranukramanika at all when putting the instructions into
action. Some rites were left out, and the brhaspati had the yajamana speak a
samkalpa which differed significantly from the samkalpa described later in the
Sitranukramanika. Some rites were fused with one another and the brhaspati
supplied mantras which appear in neither of the ritual handbooks. In addition the
brhaspati had the yajamana pronounce a formula for taking refuge that is not
even mentioned by the handbooks. These changes and deviations did not lead to
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the ritual or parts of the ritual being judged to have been “wrongly performed.”
Rather, it became clear that one can only speak of “mistakes” when the brhaspati
leading the ritual himself explicitly or performatively declares certain acts or re-
citations to be mistaken. This is only the case if he revokes them and insists on a
new, corrected performance of the rite in question. During the three stagings I
was able to observe this in the following cases: unlike in Cidambaram and in the
domestic setting in Vijayawada, the brhaspati in the temple setting in Vijayawa-
da indicated to the yajamana to take his place in front of the platform with the
seats for the god too early, namely, immediately after the first samkalpa. The br-
haspati did not at first correct his error and therefore performed the actions for
the invocation of Purusa and the “filling” of the clarified butter himself. Only
when the connected clarified butter sacrifice came up did the brhaspati call the
yajamana back to the sacrificial fire so that he could perform the relevant actions
there. The same brhaspati had another rite corrected: when his assistants began
to invoke Visnu with names other than those of the twelve miirtis, while the ya-
jamana began to sprinkle the “seats” of the murtis with water, the brhaspati in-
tervened and ordered that the invocation must be restarted, which happened im-
mediately.

Deviations from the text were in principle not judged to be “mistakes” in ri-
tual. Apparently the brhaspati alone is competent to declare a ritual action cor-
rect or deficient. At the same time it is precisely the brhaspati who is also com-
petent to point out and correct mistaken ritual actions. The question as to who is
competent and eligible to perform a ritual correctly, on the one hand, and who
possesses the authority and competence to disclose mistakes and to correct them,
on the other, is of utmost importance here.” Here it is the ritual specialist as
competent ritual agent who alone has the power to react creatively to contingen-
cies and to deviate from the norm. His ritual competence is therefore not only
established through knowledge of and adherence to rules, but also through his
interactive and improvisational skills (see Schieffelin 1998: 198). In the per-
formance of rituals the brhaspati evidently not only has the competence to intro-
duce changes in relation to the written instructions, but also to add, omit and re-
place rites, and to invert their order.

552 Brosius (2007: 302) characterises this competence as “the ownership of the right to
know how, when and by whom a ritual could be performed effectively.”
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4.5.3 The role of the brhaspati

Although several people are involved in the different tasks for staging the
ritual,” it is invariably the brhaspati alone who leads it. The division of roles
between the brhaspati, his assistants and the yajamana differed in the three stag-
ings. Nevertheless it was always the brhaspati who assigned the roles,” and it
was never left to the yajamana to decide which ritual acts he performed and in
what way.

Moreover, how the brhaspati led the rituals and in what way he relied on the
text also differed in all three cases. In Cidambaram he himself used the Piarva-
prayoga, reading out a part of the instructions and then converting them into re-
citation, or having the corresponding actions done. Recitation by the Brahmans
present was initiated in Cidambaram by the brhaspati, in that he struck up the
first words of the mantra, those present joining in provided they were familiar
with the mantras. Where particular actions were required, the brhaspati indicated
this to the yajamana with clear gestures while he himself recited, or he called out
brief instructions in Tamil to the yajamana. Often the assistant sitting to the ya-
jamana’s left indicated what he should do, or assisted him to do it. In the dome-
stic setting in Vijayawada the brhaspati read out the relevant section of the Sit-
ranukramanika in full. Where recitation of formulas or mantras was required,
the brhaspati began these after the respective section had been read out. The as-
sistant then performed or co-ordinated the accompanying ritual actions of the ya-
jamana. Thus in the domestic setting in Vijayawada and in Cidambaram the br-
haspatis did not perform the ritual acts, but instead either the yajamana or the as-
sistant. In the temple setting in Vijayawada, by contrast, an assistant read out the
Sutranukramanika, and he also began the required recitations. The brhaspati put
some of the instructions into action himself, others he left to the yajamana to
perform, making clear to him with gestures or instructions in Telugu what was
expected of him.

This high degree of agency assigned to the brhaspati is all the more surpri-
sing as the texts know nothing of him or his role: they consistently indicate that

553 These are the brhaspati and one or more assistants, who in the temple setting in Vijaya-
wada were his pupils, but in the domestic setting in Vijayawada and in Cidambaram
were relatives of the yajamana. In addition there were always also other Brahmans
present, who supported the officiator while reciting mantras. These assistants are, just
like the brhaspati, not mentioned in the ritual handbooks.

554 In the different performances the participation of the pregnant women differed, the de-
gree and kind of their involvement being left to the brhaspati to determine, although the
woman’s state of health is also taken into consideration.
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the yajamana is the acting person. In fact the passages on the main sacrifice for
visnubali give not the slightes hint that anyone other than the yajamana—and oc-
casionally the pregnant woman—are involved to any great extent in the staging.
Although this fact is mentioned in the margins of the scholarly literature several
times, the significance of it has nevertheless never been pointed out.”™

Not a single word is said about the brhaspati in the ritual handbooks, but in
all three stagings he was the ritual specialist with primary responsibility. He led
the rituals, functioning as “director” of the rites that he initiated. He co-ordinated
the recitations and actions by his instructions and gestures, and in part performed
them himself. In this the handbooks served as guiding principles for action; ne-
vertheless there was no general standard and no higher authority standing over
the brhaspati in the situation. Although the structure of the different performan-
ces was the same in all essentials, the performances can evidently be abbreviated
or embellished according to the discretion or the taste of the brhaspati in which
the individual’s feel for the appropriateness of any particular element also
played an important role. Thus the manner in which the brhaspati wished, or was
able, to carry out the performance determined the form of the staging. In this re-
spect the performances in the domestic setting in Vijayawada and in the temple
setting in Vijayawada are two widely-separated examples: while the brhaspati in
the temple setting wanted to present a good and convincing performance, the br-
haspati in the domestic setting in Vijayawada clearly was primarily concerned to
stick to the ritual text with as few deviations as possible. Nevertheless in each
case the brhaspatis were entirely free in this regard.”

4.5.4 Samkalpa as transfer of agency

Can one really speak of the brhaspati’s agency? From the ritual texts, and among
them above all from the content of the samkalpa, it seems clear that the husband

555 B. K. Smith (1989: 151), for example, refers only to the priest in domestic ritual as an
“optional helper.” Caland (1929: 13, note 1) concludes from one passage in the Vaikha-
nasasmartasitra, where an acarya is mentioned, that this must be the leading priest, al-
though this is not in the text. Miiller (1992: 34) remarks that an acarya is only men-
tioned in the description of the rituals for Siidras without attending to the fact that no-
where is a priest mentioned for the rituals of the twice-born, including Brahmans. This
is different for §rauta rituals, as Michaels (2007) remarks.

556 Platvoet (1995: 33) calls this aspect in particular the performative dimension of ritual:
rituals, as social events, must capture the attention of those involved. It should be added
that in the cases dealt with here, the style of performance makes no difference to the ef-
ficacy of the ritual. Nevertheless, this “scene-setting” to a certain degree influences the
chance of future engagements of the brhaspati.
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of the pregnant woman and father of the unborn child is the performer of the ri-
tual action. The samkalpa reads in the Sitranukramanika: “Through the visnuba-
li ritual, [which is] the sacrifice for the Visnu follower in [my wife’s] womb, I
perform the samskara on this rightfully wedded wife of mine, having [so and so]
name and belonging to [so and so] gotra.” or, still more explicit in the Pirvapra-
yoga: “Through the visnubali ritual I perform the samskara on my rightfully
wedded wife, born on [so and so] lunar mansion [and] in [so and so] sign of the
zodiac, in order to protect the child in the womb, [and] in order to attain the
marking of the [child] in the womb with the disk, [and] in order to make the
foetus a Visnu-follower [already] in the womb.”

Michaels (2005: 47f.) deals in detail with samkalpas and characterises them
as promissory speech acts. A samkalpa, he argues, must be consciously declared,
as the literal meaning of samkalpa (“will, intention, decision”) itself suggests.
However, Michaels adds that “a samkalpa cannot be considered as a communi-
cative or informative act because is purpose is neither to communicate nor to in-
form anbody [... it just signalises that from that point in time on [...] all actions
that follow [...] may be considered as being of a ritual or sacred nature” (2005:
59). He thereby refers to Humphrey & Laidlaw (1994: 74) who point out: “[...]
the communication here is not intrinsic to the rifual character of these acts. It be-
longs rather to the as it were ‘pre-existing’ linguistic act which has been ritua-
lized.” Ritual, according to Humphrey & Laidlaw (1994: 88ff.), is a type of ac-
tion which is different from everyday activity by the “ritual stance,” or “ritual
commitment” which the actor assumes in performing. A ritual act is perceived as
a unit already established in advance, in which the nature and sequence of acti-
ons are determined not by the intention of the actor but are rather “predeter-
mined,” not entirely authored by the actors themseves.”’ As the introduction to
and the beginning of the ritual, the samkalpa serves precisely to create the adop-
tion of this “ritual stance.”® Thus the fact that in practice only few yajamanas
understand the content of this speech act does not affect the change in the plane
of action which is initiated by the samkalpa. The brhaspati, however, under-
stands or is aware of the meaning of the samkalpa, and moreover is capable of

557 On the basis of this definition, Michaels (1998b: 257) lists five criteria which distingu-
ish everyday actions from ritual actions: causal change, formal resolution, formal crite-
ria for action, modal criteria for action, and change of identity, status or competence.

558 In the cases at hand, however, the ritual action framed by the samkalpa and the anta-
homa did not mark the beginning of the ritual as a whole, but marked the beginning of a
specific section of the rituals performed at one stretch. One might therefore prefer to
speak of a “nested frame,” a frame within a frame: “Nested framing continues the logic
of hierarchical meta-messaging that characterizes lineal framing” (Handelman 2006).
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including the appropriate details with regard to the ritual’s time, performers, lo-
cality, and objectives (see Deshpande 1996: 404f£.).%%

Although the samkalpa does not express the intention of the agent, its content
is not independent of ritual events: through declaring in the samkalpa the time,
place and person, the yajamana is identified and authorized to perform the ritual
(Michaels 2005: 57). However, it is precisely this aspect that deserves our speci-
al attention. The yajamana as is the actual performer of the ritual which—
through his wife—has an effect on his child. It is into his mouth that the words of
the formal declaration are placed. In practice, however, it is not the yajamana
who utters the formula, but the brhaspati (n the domestic setting in Vijayawada
and in Cidambaram) or one of the assistants (in the temple setting in Vijayawa-
da). In none of the three performances I observed did the yajamana speak this
samkalpa himself.*®® On account of this fact and also on account of the further
course of events, I argue here that for the events framed by the samkalpa and the
“offering at the end” (antahoma) the yajamana is identified with the brhaspati.
Both actors merge. This identification incudes the transfer of agency from the
yajamana to the brhaspati.

By analysing the announcement of the time and place (desakala) in the con-
text of a samkalpa Michaels shows how the time and locality of the ritual is ge-
neralized and thereby transcended by, for example, referring to the cosmogra-
phic territory (such as “Brahma region”) and the cosmographic time (such as the
yuga and mahziyuga).561 This is true also for the yajamana who loses his indivi-
duality in the samkalpa by being brought, through his genealogy, into an imme-
diate relationship with a mythical Rsi and the progenitor of his clan (Michaels
2005: 57f.). This de-individualizing of the yajamana is not only expressed
through the wording of the samkalpa but also has concrete effects upon the per-
formance: it is not the yajamana who in fact performs the ritual actions and
speech acts, but rather the brhaspati who performs it or an assistant who does it

559 A samkalpa consists of building blocks which can be put together in different ways, but
is recognisable by virtue of its structure. A samkalpa does not have to be identical with
the “ideal” model, but it must resemble it. “To be sure, not all [...] features of a samkal-
pa are found in the written sources [...], but they can generally be observed in ritual
practice” says Michaels ( 2005: 50).

560 Gérard Colas informed me that according to Berti (2001: 18) contemporary priests in
the Kullu valley mention the name of the yajamana in the samkalpa and that from his
own observation the ritual specialists in Andhra Pradesh simply have the yajamanas say
mama, that is “mine,” after them, in order to show that they are the actual agents.

561 See Michaels 2005: 55f.; Tambiah (1979: 123) argues that “the cosmogony is repeatedly
enacted in the archetypes reiterated in order to achieve the double feat of projecting concre-
te present time into mythical time.”
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on his orders. This identification of the yajamana and the brhaspati takes effect,
at the latest, with the samkalpa, thus at the beginning of the ritual performance.
Brhaspati and yajamana are now no longer separate individuals, but rather mel-
ded in the person of the brhaspati. For the period of the ritual agency and ritual
competence are united, and the brhaspati performs the rituals not “for the yaja-
mana” but rather “as the yajama"lna.”562 He is the only one competent to act and
to decide how the ritual should be performed. He assigns roles, decides whether
the rituals are ‘correct’ or not, who participates and what is done. Even the pre-
sence of other, more experienced ritual specialists and/or the availability of writ-
ten instructions do not change this situation.

It is for this reason too that the division of tasks in the context of the ritual
varies: due to the fusion of the agency of the yajamana and the ritual competen-
ce of the brhaspati it makes no difference to the outcome of the ritual who per-
forms what.® In the context of the ritual the yajamana as individual is trans-
cended and identified with the religious powers in the person of the brhaspati.

Michaels (2005: 61) assumes that the “announcement of time and place” pre-
scribed as a part of the samkalpa contributes to the transformation of religious
ideas into a ritual, and therefore speaks of a type of space an sich, expressed in
the samkalpa. Equally central, however, is the identification—also accomplished
in the samkalpa—of the officiator, the yajamana, with religious power, which in
the case of Brahmanic domestic ritual is represented by the brhaspati. The result
is the transformation of the yajamana into a person an sich whose agency is in-
corporated into and enacted by the brhaspati.

4.5.5 Power and status

This central opposition between religious status and (worldly) agency, dissolved
during the ritual and reinstated afterwards, is also the key for understanding why
even within the group of the Vaikhanasas, who as temple priests are “professio-
nal” intermediaries between the god and the devotees, domestic rituals are al-
ways performed with a brhaspati as intermediary.564 When asked, all the Vaikha-

562 During one ritual sequence in the temple setting in Vijayawada the yajamana/brhaspati
even appeared to be identified with the unborn child: the brhaspati spoke for the yaja-
mana the formula of taking refuge, in which the “agent” is the unborn child.

563 The same principle lies behind the perception of the brhaspati’s assistants. They are evi-
dently understood as “part” of the brhaspati and perform, on the brhaspati’s instructions,
some ritual acts and recitations for, or “as,” the yajamana.

564 It must be emphasised, however, that this is a situation peculiar to the Vaikhanasas.
Brahmanic ritual specialists are usually either the specialists in domestic ritual or the
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nasas, in both Tamil Nadu and Andhra Pradesh unanimously stated that despite
the potential competence of the yajamana to perform domestic rituals, the pre-
sence of an brhaspati is indispensable. Only one Vaikhanasa reported that he has
himself performed the prenatal samskaras for his first child, without the parti-
cipation of a brhaspati. Even in this case, however, his father was present and
supervised parts of the ritual. The employment of a ritual specialist is evidently
is not merely a matter of lack of skills or knowledge on the side of the yajamana.
It rather seems that even rituals in the domestic sphere require mediation of a
brhaspati guaranteeing successful interaction with the god, which is essential for
an orderly ongoing social existence (see Tambiah 1979: 119). Once the ritual is
over, the latent opposition between (worldly) power (yajamana) and (religious)
status (brhaspati) is reinstated. In the context of domestic rituals this fusion ends
with the dissolution of the place of sacrifice which signals the end of the ritual,
and is moreover performatively expressed by the yajamana handing over the ri-
tual fee (daksina) to the brhaspati. This handing over of daksina implies that in
exchange for this compensation the agency for ritual action as well as the religi-
ous merit arising from it are claimed by the yajamana (see Colas 1989: 133f.).
The dissolution of the temporary unit brhaspati-yajamana is also expressed by
the brhaspati’s blessings for the yajamana and his wife, and by his participation
in the common meal after the ritual.”®

4.5.6 Ritual practice and the meaning attributed to the ritual

From the analysis of the texts (see 2.2.2.2-2.2.4.7) it emerges that for centuries a
specific Vaikhanasa identity as opposed to other groups of vaisnava temple
priests has been connected primarily with their prenatal samskaras. In the course
of the historical development the ritual element of branding the upper arms from
the paficasamskara initiation has been integrated into the visnubali samskara as
the branding of the milk porridge. Moreover, Srinivasa Diksita linked this ritual
element to the Srivaisnava concept of “taking refuge in Visnu-Narayana” (sama-

specialists in temple ritual. Here, the Vaikhanasas are to some extent exceptional, as
they have their own tradition for both domestic and temple ritual. Paficaratra ritual spe-
cialists usually do not perform domestic rituals but employ a brhaspati who is well
versed in the relevant siitra.

565 This relationship between the yajamana and the brhaspati in the context of domestic ri-
tual resembles the structure of the relationship between Srivaisnavas and Vaikhanasas in
the context of temple rituals (see 5.2). The parallel is to be located, however, on an ab-
stract level and is not perceived as such by the participants. In actuality the acarya or the
arcaka in temple ritual is primarily seen as a specialist in the task at hand (rituals).
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Srayana) in the same way as the Srivaisnavas linked paficasamskara to the tak-
ing refuge. The identification of the ritualized taking refuge with the prenatal
visnubali samskara is explicitly formulated and defended in Srinivasa Diksita’s
texts Dasavidhahetuniriipana and Vaikhanasamahimaiijart, as well as in Raghu-
patibhattacarya’s Moksapdayapradipika (see 2.2.5.5). Even today these two as-
pects (branding and taking refuge) remain important issues in the performance
of the visnubali ritual. In each of the three ritual events witnessed and document-
ed, the branding of the milk porridge was an integral component.566 Moreover,
in the performance in the temple setting in Vijayawada the “taking refuge” of
the child was even explicitly acted out. Although this is not described or even
mentioned in the handbooks and could only be observed in one of the three per-
formances, the integration of elements of the “taking refuge” appears not to be
exceptional. For example, the Vaikhanasa scholar and practitioner Anantapad-
manabhacaryulu Garu from Machilipatnam stated that the astaksara mantra, the
dvaya mantra and the caramasloka are whispered in the ear of the pregnant wo-
man in the course of visnubali before the branded milk porridge is given to her.
These mantras play an important role in the Srivaisnavas’ “taking refuge” during
paficasamskara. It is clear from these two examples, that the change in the mean-
ing attributed to the ritual on the theological and soteriological level has also af-
fected its practice.

4.6 On ritual competence: the brhaspati

While the Vaikhanasas themselves assume that their samskaras have been per-
formed unaltered up to the present according to the vedic specifications (here:
according to the Vaikhanasasmartasitra), it became evident that changes can
nevertheless be seen in both texts and practice. In this section one aspect of how
such changes enter tradition will be dealt with. Agency567 and the diverse modes
of transmitting ritual competence are of central importance. As is clear from
what has already been said, as bearer of ritual competence the brhaspati is cen-

566 Contemporary practice in the marking of the milk porridge also allows for other vari-
ants. Thus the milk porridge does not necessarily have to be marked with the heated me-
tal symbols. It is equally possible to draw the symbols of the conch and disk on the milk
porridge with darbha grass, as follows from the Pirvaprayoga. Moreover, several Vai-
khanasas in southern Tamil Nadu told me that they do not mark the milk porridge physi-
cally but chant the sudar§ana and paficajanya mantras over it before feeding the preg-
nant woman.

567 Ahearn (2001) offers a summary of recent research on agency especially from the point
of view of linguistic ethnology. See also Sax 2006, and references there.
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tral in determining the actual form of the rituals. The transfer of agency from the
yajamana to the brhaspati through the samkalpa is one of the factors which make
the action a ritual action. The brhaspati is moreover recognized as having the
competence (adhikara) to lead or to perform the rituals in question.

It is therefore only by taking into account questions of ritual competence, its
definition in a given context, its transmission and its confirmation that a com-
prehensive picture emerges of how ritual tradition is maintained and changed
(see also Welbon 1984: 97). Because the nominal performer, the yajamana,
transfers his agency to him, the bearer of ritual competence has the authority not
only to perform the ritual, but also to adapt it to contextual needs. As is clear
from the analysis of ritual practice in 4.5.3, the brhaspati’s authority to act in-
cludes that, for example, he can change the sequence of actions, abbreviate or
expand performances, omit or add rites, substitute materials and even invent
rites (see Michaels 2007: 124). Repeatability and repetition—as features of ritu-
al—anchor rituals in the past and relate them to the future. It is precisely this po-
tential repeatability which constitutes the ritual’s potential for innovation: ritual
is newly constructed in each performance but is perceived of as a repetition of
former enactments (see Hiisken 2007a: 286). In this process, rituals are linked
mainly through the ritual specialists to the past and the future, since the bearers
of ritual competence “inherit, individuate, and transmit tradition” (Welbon 1984:
97). These individuated rituals become in turn prototypes of the next perform-
ance, which is then subject again to changes when enacted.’®® Moreover, at least
in the case examined here, it is the ritual specialists who transmit, or modify, not
only the concrete performance but also the interpretation of the rituals. The indi-
vidual development and training of the performing brhaspati, as well as his in-
teractive competence, are important factors in this process.

It is thus instructive to take a closer look at the processes of transmission of
ritual competence among the Vaikhanasas. I will therefore present here three
short vitae of Vaikhanasa ritual specialists, and introduce some institutionalised
training centres for Vaikhanasas.”®

568 There are, however, always limitations to this innovative ritual creativity. These limita-
tions are set by such factors as the concrete local and historical context or a sense of ap-
propriateness.

569 This section is based on several periods of research in South India (8/2000-3/2001;
11/2001-2/2002; 6-8/2005) during which I visited the ritual specialists, conducted nar-
rative, structured and semi-structured interviews with several Vaikhanasa scholars and
practitioners, and visited some training institutions (parhasala).
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4.6.1 Traditional Brahmanic training

The Brahmanic siitras and $astras preserve detailed prescriptions for the educat-
ion of boys and young men of the three “twice-born” classes (varna) during the
first “stage of life” (@srama) as a brahmacarin. The texts specify that this phase
should last for up to twelve years, from initiation (upanayana) at the age of eight
to twelve years to their return to their home and subsequent marriage.570 At the
heart of the learning process lies the personal relationship between the teacher
and student. This is already implied by the terminology: the initiation which
comes at the start of the training is regarded as a second birth. It makes the per-
son concerned one of the “twice-born” (dvija). The teacher takes the place of the
father, and during the training the student lives in the teacher’s house.””!

Several scholarly works have taken up the practical aspects of traditional
training and its historical development within different Brahmanic Hindu traditi-
ons.””* Reference is however seldom made to the training of ritual specialists
within a specific tradition.”” In relation to the temple priests this may, among
other reasons, be due to the rather marginal position that the arcakas hold in tra-
ditional Brahmanic learning (see also 2.1.2). For the most part they are not seen
as scholars in the classical sense, although their profession is in many ways
based on the knowledge of Sanskrit (Michaels 2001b: 7).

There is also little that can be learnt about the training of ritual specialists
from the texts of the Vaikhanasa tradition. This is true of both temple and dome-
stic ritual. In the siitras there is certainly no statement of the requisite qualificati-
ons of the ritual specialists who guide the samskaras. It is implicitly presupposed
there that (in the case of visnubali) the performer is the father of the unborn
child (see 4.5.3). The texts on temple ritual are also silent on the question of the
arcaka’s education. However, although training of ritual specialists is not de-
scribed in the Vaikhanasasamhitas, these texts at least contain brief statements

570 On education or different models of learning presented in ancient Indian literature see
Mookerji 1947; see also Kane 1974a: chapter VII.

571 As we will see, in the Vaikhanasa tradition it is in fact often the father who takes on the
training of his son.

572 See Mookerji 1947; see also the literature listed in the articles by Michaels, Aklujkar,
and Deshpande in Michaels (ed.) 2001.

573 Subramaniam (1974) discusses purohitas among the smarta Brahmans in Mayavaram
and Manakkal, in particular their social standing, on the basis of field research in the
1950s. Knipe (1997) deals with a small and unusual vaidika community of Brahmans in
the GodavarT delta, which until recently did not use any written texts in training their
sons. Data similar to those in the present work have been gathered by Fuller (1997,
2001, and 2003: 80—113) for the training of Saiva priests in southern Tamil Nadu.
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on the desirable or necessary qualifications of those who perform temple rituals
(arcaka) and for the head priests (dcc?rya).574 These passages almost always state
that the person concerned must have undergone the life-cycle rituals prescribed
in the Vaikhanasasmartasitra. Moreover they must know the Veda and its auxi-
liary sciences (vedariga). They should hail from a Vaikhanasa family and be in
either the first or the second stage of life, i.e. they should either be students
(brahmacarin) following initiation (upanayana), or head their own household
(grhastha) following marriage (vivaha).”” Here too, there is no reference to the
way in which future arcakas are to be trained. However, the requirement in the
samhitas that an acarya or an arcaka must hail from a Vaikhanasa family and
that he must have received the samskaras of the Vaikhanasa tradition indicates
that the Vaikhanasas had already become an endogamous group with hereditary
vocation by the time of the Vaikhanasasamhitas. The training of an arcaka, and
also training for performing domestic rituals, therefore might well have taken
place within the family.

Apart from these important hints we cannot know for certain how priestly
knowledge and competence were preserved and transmitted in the past and, as
we shall see, we should avoid projecting present day practices to a more remote
past. Nevertheless, in order to convey an idea of how the transmission of ritual
competence might look, some contemporary examples of the training of Vaikha-
nasa ritual specialists are presented here.”®

574 The relevant term for qualification or entitlement to perform ritual is adhikara or adhi-
karin. In the samhitas and in Srinivasa Diksita’s Dasavidhahetuniripana the term adhi-
kara usually refers to the entitlement to worship Visnu, reserved only for the Vaikhana-
sas (AS 3.21-22; KhA 41.7-10 and 19-20; PrA 33.33; DHNP 20.6-8, 27.16-19, 47.17—
19). At one place in the Khiladhikara entitlement to function as yajamana (officiator) of
a sacrifice is extended to anulomas and Stidras under certain conditions (KhA 23.8; see
Colas 1996: 123ff.). Followers of other siitras are said to be entitled to carry out Pafica-
ratra rituals in SA (65.124—-125). In the more recent literature of the Vaikhanasas adhi-
kara and adhikarin are often mentioned in connection with the so-called vaidika prapat-
ti, by which reference is made to the visnubali samskara. On the transmission of adhika-
ra through the religious teacher see Gengnagel 2001.

575 See VK patala 27; PrA 11.2ff.; KrA 1.22ff.; KhA 1.38ff.; AS 3.21ff; Arcanatilaka 5.15.

576 The data presented in 4.6.2—4 are based on semi-structured, structured and narrative in-
terviews I conducted with the persons concerned. However, the reader should be aware
of the fact that I do not intend to present the concerned persons’ views and interpretati-
ons of their own life story and family history as ‘factual’, but rather as (retrospectively)
constructed identity. It is important to note that this construction took place in a specific
and unusual situation (“interview”), and that the material here aims at conveying how
my interview partner saw themselves and their history.
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4.6.2 A classical expert

Anantapadmanabhacaryulu Garu®”’ was born in 1917 in Pamaru, a small town
between Vijayawada and Machilipatnam in Andhra Pradesh. According to the
oral history of his family their ancestors came from a town on the banks of the
Tambraparni river in southern Tamil Nadu,””® where the family was known for
performing the daily sacrifice into the three sacrificial fires (agnihotra).”” Even
today members of the family therefore bear the epithet “Agnihotra.” Anantapad-
manabhacaryulu Garu reports that inscriptions in Srikakulam (Andhra Pradesh)
indicate that the family was summoned from Tamil Nadu to perform ritual in
this then leading city of the coastal region.

He was the youngest of eight siblings, seven boys and one girl. Anantapad-
manabhacaryulu Garu and all of his brothers took up the family vocation, that is,
they became arcakas or, in the case of one brother, an ayurvedic doctor. Ananta-
padmanabhacaryulu Garu learnt Sanskrit quite early at a college close to his
home town, while his father and his grandfather introduced him to ritual practi-
ce. This part of his training began in his fourteenth year and lasted for four
years. At the age of eighteen he was in a position to perform rituals independent-
ly. His uncle who was a student of Parthasarathi Bhattacarya’s father played an
important role in his education in the performance of temple ritual. After the ba-
sic training by this uncle, he spent a further four-year period with Vedantam
Sastracaryulu in STpuri.580 Anantapadmanabhacaryulu Garu mentioned also se-
veral other teachers who contributed to his education and who were important to
him.*®' His skills and the areas of his activity were as diverse as the list of his

577 1 conducted the interviews with Anantapadmanabhacaryulu Garu on 16.12.2001 and
26-27.1.2002 in his house in Machilipatnam. In January, 2006, this wonderful, gentle,
loveable, and knowledgeable man passed away, aged 89, hopefully now reunited with
his beloved wife at the feet of Lord Visnu. I would like to thank especially Mr A. Ran-
gacharyulu, who established the contact for me with his uncle, Anantapadmanabha-
caryulu Garu, and Mr P. V. Ramanacharyulu, who kindly accompanied me from Vi-
jayawada to Machilipatnam and served as an interpreter.

578 The Tambraparni is a river in the present Tirunelveli District. The family has no con-
nection to this region today.

579 On this see Bodewitz 1976.

580 He was the brother of his father’s cousin.

581 These were Gudipudi Srinivasacarya from Kakulapadu (Krsnd District, Andhra Pra-
desh), a Sanskrit pandit and poet, who composed the prayoga text Siatranukramanika
(see 4.3.1); R. B. Srinivasa Bhattacaryulu, the older brother of Parthasarathi Bhattacar-
trict, Andhra Pradesh) for Sanskrit and Telugu; Vedantam Kesavacaryulu, a Sanskrit
pandit and poet; Vedantam Vipranarayanacaryulu, an agama scholar; Vedantam Srini-
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teachers. Until the late 1990s he himself led the daily ritual in the temple in
which his family serves as priests. In addition, in the 1990s he designed and
planned the Hayagriva temple in Machilipatnam and performed the temple inau-
guration (pratistha). For health reasons Anantapadmanabhacaryulu Garu soon
had to hand over temple duties to a grandson he had trained himself. As he was
also no longer able to perform the elaborate regular domestic worship he had de-
posited his domestic shrine in the sanctum sanctorum (garbhagrha) of the Haya-
griva temple. He always took care not only of the rituals, but also of many ne-
cessary tasks around the actual ritual activity. Thus he himself manufactured the
metal insignia of Visnu, conch and disk, kept in the Hayagriva temple. He made
the stone image of Vikhanas, the mythical founder of the tradition, for the shrine
of the Vaikhanasasrama in Tirumalai,582 and he himself carved the wooden re-
liefs needed for the several temple rituals. Nevertheless he said that he had never
been systematically instructed in these handicrafts. In the course of his long life
Anantapadmanabhacaryulu Garu had also gained a reputation as an ayurvedic
doctor. He explained the connection between the Vaikhanasa tradition and Ayur-
veda on two different levels. Firstly, one form of Visnu is called Sarvabhiita-
dhanvantari, “the healer of all beings,” and those Vaikhanasas who practice me-
dicine follow his example. Furthermore in each of the samskaras in the Vaikha-
nasasitra, said Anantapadmanabhacaryulu Garu, medical plants are used. Anan-
tapadmanabhacaryulu Garu often also performed the rituals required for the
planning and building of houses (vastu) and advised the constructors on archi-
tectonic questions. He also performed life-cycle rituals for non-Vaikhanasas,
drew up ritual diagrams (yantra) for special occasions and people, cast horo-
scopes as an astrologer, advised on educational questions and much more. As a
result of these many talents and activities, but also because of his kind and com-
passionate character, Anantapadmanabhacaryulu Garu enjoyed a very high re-
gard in and around Machilipatnam. Both times I visited him a constant stream of
petitioners came from many villages, near and far, in expectation of his advice
or practical help on different matters or simply asking for his blessings. Here is
it clear that the charisma of the person involved also plays a considerable role in
the recognition of ritual competence. Anantapadmanabhacaryulu Garu passed on

vasacaryulu from Poranki (Andhra Pradesh), a specialist in Veda and agama; Paran-
kusam Krsnamacaryulu from Penuganchiprolu (Krsna District, Andhra Pradesh), an ex-
pert in agama and domestic ritual; Parasaram Venkatacaryulu from Vijayawada (An-
dhra Pradesh); Vedantam Jagannathacaryulu, an agama specialist; Parasara Srinivasa-
caryulu, an agama specialist.

582 Photographs of the production are reproduced in the publication Namassumalu by Sti-
man Brmdavanam Rangacaryulu, Buttayipet (undated), pp. 5 and 23.
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his knowledge and skills within his family but also headed a small training insti-
tution (pathasala), in which ten young men of the region studied. The lessons
were held on the temple premises. In addition to the study of texts on domestic
and temple ritual,”™ the emphasis there was on the practical performance. The
students learnt these by accompanying Anantapadmanabhacaryulu Garu and
watching or assisting him. Despite his advanced age and severe backpain, in
2001 he still often traveled to perform rituals in other places. Nevertheless he
voiced considerable concern that there were not enough young men to undergo
such training, mostly because of the low income of ritual specialists in domestic
ritual, especially in rural areas. He even regarded it as doubtful whether the lar-
ger part of his own students would actually later use what they learnt with him.

4.6.3 From small town to big city

Varada Bhana‘lca’lrya5 % was born in 1959 in Puduvayal (near Ponneri in northern
Tamil Nadu) as the third oldest of six siblings (one sister and five brothers). His
father’s family has been resident for 800 years in Puduvayal, the current home
of the father and the older brothers. According to Varada Bhattacarya, the oldest
written evidence for the presence of the family in Puduvayal is from the year
1501: a palm leaf, that has long been preserved in the local temple. Varada Bhat-
tacarya is very fluent in English. In this regard he continues a family tradition,
since his grandfather came to prominence at the start of the 20" century as a me-
diator between the inhabitants of Puduvayal and the British colonial authorities.
Varada Bhattacarya’s father, Krsnasvami Bhattacarya (born in 1922) is a ritual
specialist very highly regarded in Tamil Nadu. By the year 2000, he had been in-
volved in, or led, more than 400 (!) temple inaugurations and is also known for
performing domestic rituals among Vaikhanasas.”® Varada Bhattacarya and his
brothers were primarily trained by their father. The family has the hereditary
charge of the Vijayaraghavasvami temple in Puduvayal. In 2002, Varada Bhatta-
carya’s father was still the acting arcaka responsible for the temple, but he plan-
ned to hand over this office to Varada Bhattacarya’s older brother soon, who

583 The textual basis of the training primarily consists of the Vaikhanasas’ own collection
of mantras (Mantraprasna) and a ritual handbook in Telugu script (Sitranukramanika,
see 4.3.1). For temple ritual the texts Brahmotsavanukramanika and Bhagavadarcapra-
karanam were used.

584 The data presented here are based on several conversations with Varada Bhattacarya in
his relative’s house in Tirunirmalai near Chennai (December 2001) and in his home in
Villivakkam (January 2002), a suburb of Chennai.

585 See Sri Vaikhanasa Satabdhi Sancika 2000, p. 21.
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still lives in Puduvayal with his parents and helps his father in the temple. Both
the father and the brother have no source of income other than that.*® Varada
Bhattacarya began to learn Tamil and also English at the age of six in the go-
vernment school in Puduvayal. At the age of twelve his sister, who is eight years
older than him, taught him Sanskrit. At this time the sister was already practi-
cing her profession as a teacher in the government school in Puduvayal. She in
turn had received her knowledge of Sanskrit from their father. The lessons in
Sanskrit from his sister and later from his father were limited to reading, writing
and some basic grammar. The language of instruction was Telugu. At the age of
sixteen he completed the Pre-University Course at a college. In the same year
his initiation (upanayana) was performed. In accordance with his mother’s wi-
shes this took place in Tirumalai. Only after this were he and his brothers intro-
duced to the gayatrT and other vedic mantras. Between his twelveth and sixteenth
year training in the traditional profession of the family was limited to the lessons
in Sanskrit. After the initiation his father was his teacher in religious matters. At
this time he had three students: Varada Bhattacarya, his older brother and a
cousin from a neighboring village who, however, did not regularly take part in
the lessons. The daily routine during this training was very closely regulated.
Each morning they got up at 4:30am,™ took a ritual bath (snana), performed the
dawn rituals (sandhyavandana), and recited the gayatrT mantra. From 5.30am the
father taught them temple ritual and the vedic mantras (in particular from the
black Yajurveda) and also instructed them in the performance of some domestic
(grhya) rituals and some special temple rituals (e.g. pratistha). The lesson lasted
until 8am. After that they went to school, and later to college. Around 4 or
4.30pm they returned home. Then ritual bath, mantra recitation and sandhyavan-
dana were performed again. After this followed visits, together with their father,
to different temples in the surrounding villages in order to perform the regular ri-
tuals there. Following their return around 7.30pm they received a further hour’s
lesson in which what they had learned in the morning was repeated. Occasional-
ly, when his other obligations allowed, Varada Bhattacarya accompanied his fa-
ther also to the performance of different domestic rituals at which, however, he
only recited the mantras together with his father and did not perform the prac-
tical acts in the ritual. To do so was reserved for his father. After six years—at

586 Earlier, Varada Bhattacarya’s brother—like Varada Bhattacarya himself—had worked as
a businessman. However, as the income was insufficient, he gave up this work and
turned completely to performing rituals.

587 This applies for the days on which one traditionally studied the Veda (for the exceptions
see Kane 1974a: 394ff.).



4.6.3 From small town to big city 241

the age of 21—his training was completed. His study, however, did not result in
any certificate or other official recognition. In the same year he was married and
from now on accompanied his father regularly to different rituals. Only now did
he himself perform rituals like the samskaras, either together with his father or
in his stead. He lived together with his father for almost two years longer. Vara-
da Bhattacarya regards the years from 22 to 26 as his main period of practice in
the performance of the rituals. He occasionally also took up short-term worldly
jobs in parallel to his ritual activities. At the age of 26 he accepted a permanent
position as “medical representative” of a pharmaceutical company. From this
time on he helped his father in rituals only occasionally, but at the same time de-
pended on this additional income. He even cut off the traditional Sikha, the tuft
of hair characteristic of orthodox Brahmans, and had a modern haircut (“crop
haircut”) during this time.”*® After two years, at the age of 28, he gave up this
work, mainly because he found the work very stressful and unsatisfying. In addi-
tion the low income placed him in financial difficulties, as in the meantime he
had to support a family of five. Following the decision to earn his living entirely
as a ritual specialist, in 1997 Varada Bhattacarya and his wife and three daught-
ers moved to Villivakkam, a suburb of Chennai. It is easier to make an adequate
income as a ritual specialist in an urban context than in rural areas. In the mean-
time he also continued his education beyond what his father had taught him by
observing and listening to other brhaspatis. He is now in a position to perform
the rituals most often requested like, for example, “fire offering to pacify the
nine heavenly bodies” (navagrahasantihoma) and the rituals required for build-
ing and inaugurating a house (vastu). Since 1997 Varada Bhattacarya has lived
only from performing rituals. According to him, as there are not very many br-
haspatis who perform domestic rituals for others, and because demand has risen
in recent years, he has a sufficient to good income. Moreover he finds the activi-
ty itself satisfying. That he, unlike many other ritual specialists, is able to ex-
plain the rituals in English is also beneficial from the point of view of satisfying
yajamanas in an urban context. He performs rituals for Vaikhanasas and con-
ducts rituals in the different Vaikhanasa temples, but also performs vedic sacrifi-
ces (yajiia) for non-Vaikhanasas, and for non-Brahmans.” He also performs
life-cycle rituals for non-Vaikhanasas according to their own tradition, but only
for Brahmans. He mentions explicitly grhapravesa, upanayana, vivaha, pumsa-

588 See Fuller (2003: 95f.) on the indexical value of “wearing a $ikha” as opposed to a
“crop haircut.”

589 Varada Bhattacarya estimates that 25-30% of the rituals he performs are for non-Vai-
khanasas.



242 4 Samskara performance in the early 21st century

vana, simanta, namakarana and annaprasana. He does not find it difficult to car-
ry out, for example, the samskaras of the Apastamba or Baudhayana school, sin-
ce these are considerably simpler to perform than those for Vaikhanasas, and the
mantras are moreover identical. Nevertheless, temple rituals constitute by far the
greatest proportion of the income he earns. Unlike his father and brother, how-
ever, Varada Bhattacarya does not at present perform worship regularly in a
specific temple.

He also has students, but none of his own children are among them as he has
no sons. His five students come from Vaikhanasa arcaka families. Varada Bhat-
tacarya instructs them in the Vaikhanasasiitra and vedic mantras. However he
does not hold lessons daily: the students only come ten to twleve times a month.
Occasionally they also accompany him to his ritual performances and then sup-
port him in the recitation of mantras. This happens seldom, as the students also
have to carry out the daily rituals (nityaradhana) in their own hereditary temples
and are therefore often occupied.

4.6.4 A modern scholar priest

Parthasarathi Bhattacarya™° was born in 1968 as the elder of two sons of an ar-
caka in the famous Parthasarathi temple in Triplicane (Chennai). For generati-
ons, the male members of his family have shared responsibility for temple servi-
ce in this temple with another Vaikhanasa family in Triplicane. At present, Par-
thasarathi Bhattacarya’s family is entitled to perform ritual in the sanctum sanc-
torum (garbhagrha) of the temple for monthly four days, then follow four days
at the movable image of the god used for processions during temple festivals (uz-
savamirti). The other family which shares the responsibility for rituals performs
the rituals on the other days. In the “free” time Parthasarathi Bhattacarya’s fami-
ly members have to earn their income elsewhere. He mentions that his grandfa-
ther survived mainly from agriculture.

Parthasarathi Bhattacarya himself first qualified as an engineer and worked
in that profession for some years. During this time he performed temple rituals
only occasionally. However, two years ago, after his marriage, he gave up this
profession. He states that he concealed his vocation from his future wife before
the marriage, as he feared that she would not agree to marry him as a fulltime ri-
tual specialist. Since then, he has performed not only temple rituals but also do-
mestic rituals (including samskaras) for Vaikhanasas and non-Vaikhanasas. He

590 My conversation with Parthasarathi Bhattacarya took place in his father’s house in Tri-
plicane (Chennai) on 10.1.2002.
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learnt the performance of temple rituals primarily in the temple itself and above
all from his father. As his teacher for domestic rituals he mentions Vijayaragha-
va Bhattacarya from Uttiramérir (Kanchi District, Tamil Nadu). He visited this
teacher twice and learnt the relevant mantras from him. Parthasarathi Bhattacar-
ya concedes that a longer training is usually required. He, however, was able to
acquire the necessary knowledge in a very short time. Moreover, he was able to
observe the relevant actions many times when they were performed by others,
and occasionally he also consulted the relevant ritual handbooks when unsure
about the correct procedure. Moreover, it must be mentioned that Parthasarathi
Bhattacarya is a very active member in several registered local and transregional
Vaikhanasa associations (such as the Vaikhasa Arcaka Benifit Society and the
South India Vaikhanasa Arcaka Association), which aim at promoting and fur-
thering living and working conditions of Vaikhanasa priests as well as publish-
ing texts of the Vaikhanasa tradition (see Hiisken 2001b). He is co-editor of a
Vaikhanasa magazine in Tamil, edits Vaikhanasa texts in Grantha script, and
publishes on other matters relevant to the Vaikhanasa communities. In August
2004 I met him again, when he spoke at the “National Conference on Agama,”
held by the Rashtriya Sanskrit Vidyapeetha, Tirupati (Andhra Pradesh), as an in-
vited representative of practicing vaisnava arcakas. He is a modern priest
throughout.

To sum up, in spite of all differences regarding age, region, and personality of
the three ritual specialists introduced here, the rough sketch that can be drawn of
the career of a Vaikhanasa ritual specialist is rather uniform. All three stated un-
animously that no official recognition, no certificate or the like, is required for
one to be permitted to perform domestic ritual for Vaikhanasas. The only prere-
quisites are the upanayana initiation, and a thorough knowledge of the mantras
and ritual actions. They achieved this thorough knowledge in the rituals’ practi-
cal performance in the first instance from learning with their fathers, or with
other male relatives. In every case the father also practices or practiced as ritual
specialist. It seems that those who perform life-cycle rituals for other Vaikhana-
sas are mostly sons of Vaikhanasas who themselves perform these rituals. All of
those concerned were also instructed in the performance of temple rituals. Most
domestic priests also have a hereditary tie to a temple, so that in addition to do-
mestic ritual they also perform temple rituals and occasionally participate in lar-
ger rituals in other temples. The close relation between the father/teacher or to
the family continues to be kept up in all three cases: Anantapadmanabhacaryulu
Garu lives with one of his sons, Parthasarathi Bhattacarya lives with this wife
and children in his father’s house, and even Varada Bhattacarya maintains very
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close relations with his father just as before. Although he had left his home villa-
ge and now lives in Chennai with his family, he still often carries out rituals to-
gether with his father, as I was able to observe. All three were unanimous that
the income of an arcaka in the villages—by contrast with the urban milieu—is
mostly not enough to support a family, even when several temples in different
villages are cared for. This income divide leads many ritual specialists—among
them Varada Bhattacarya—to move to the city. There they not only perform tem-
ple and occasionally domestic rituals, but also specialize in a series of rituals for
non-Vaikhanasas and can thereby be sure of a steady and sufficient income.
These findings are confirmed by the brief accounts of well-known contempo-
rary Vaikhanasas in a publication from the year 2000, which introduces a range
of scholars and practitioners of the Vaikhanasa tradition.>"' Following their
names, addresses and the names of their parents and wives, their qualifications
and achievements are listed. Texts which those concerned had mastered are of-
ten cited here.”*? Knowledge of the specific Vaikhanasa texts is apparently assu-
med to be either self-evident, or—given the demonstrated capacity in practical
performance—irrelevant, as they do not receive special mention. The degree of
each person’s experience is demonstrated by the number of “inaugurations”
(pratistha, samproksana, mahasamproksana) of temples or shrines that he has
carried out or directed. In addition, special emphasis is placed on Vaikhanasas
who regularly perform agnihotra.””> Where those presented had been awarded
honorary titles, these are stated.”™ Tt is striking that only in one case the place of
training is mentioned: Sri U. V&. Srinivasa Pattaccariyar [Srinivasa Bhattacarya]
from Sangendi studied at the pathasala in Srirangam. Conversely, it is reported
that Sr1 U. V&. S. B. Narayana Pattaccar [Nardyana Bhattacarya] from Alvartiru-

591 On the occasion of the 100th anniversary of the foundation of the Sr1 Vaikhanasa Divya
Siddhanta Vivardhini Sabha (SVDSVS) a jubilee text was published which addressed
different aspects of the present situation and the future of the Vaikhanasas in Andhra
Pradesh and Tamil Nadu (Sri Vaikhanasa Satabdhi Sancika 2000). On the SVDSVS see
Hiisken 2001b: 175f.

592 Thus, for example, the Ramayana, Mahabharata and Srimat Bhagavata are given for
$11 U. Ve. Kovintardja Pattaccariyar [Govindaraja Bhattacarya] (p. 16).

593  This applies only to SiT U. V&. p.Rakava Pattaccar [Raghava Bhattacarya] (p. 10).

594 Thus the titles Sudaréana Upasakar and Srivaikhanasabhagavacchastrabhiskara were
conferred upon Sri U. V&. Srinivasa Pattaccariyar [Srinivasa Bhattacarya] from Sangen-
di (near Trichy) (p. 25), the title Srivaikhanasagamacakravartin was conferred upon Sri
U. V&. p.B. Narayana Pattaccar [Narayana Bhattacarya] from Alvartirunagar (Chennai)
by the Kanci Kamakati Pitadhipati, and St Srinivasa Diksita of Vallutir received the
title ST Vaikhanasamanasasaroruhahamsam, Kanakayamana Kantiravam and Alamkara
Kalatilakam (p. 29).
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nagar (Chennai) teaches 30 students in a pathasala established by the Tamil Na-
du government in Triplicane (Chennai). This account therefore leads us to con-
clude that the training of ritual specialists of the Vaikhanasa tradition seldom
takes place in private or government training centres.

4.6.5 Vaikhanasa training institutions

Nevertheless, more and more such training institutions (named pathasala or vid-
yapitha) were established in the second half of the last century, some of which
also offer instruction in the Vaikhanasa ritual system. These rather recent foun-
dations of pathasalas are an outcome of attempts to offer a standardised training
for temple priests and other ritual specialists. The process initiating these at-
tempts, namely modern temple reform in Tamil Nadu, began in the late nine-
teenth century.595 At that time mismanagement of the temples was at first the fo-
cus of attention of the reformist movement, mainly among the politically active
Madras elite. The outcome was, in 1926, the Hindu Religious Endowment
(HRE) Act, giving the government more power over temple administration than
it has ever had before. This control was even intensified when the HRE Board
was replaced by the Hindu Religious & Charitable Endowments (HR&CE) De-
partment in 1952. By that time, if not before, the priests had become another
main focus of attention. More and more complains were to be heard about the
lack of learning among the temple priests, allegedly causing low standards of ri-
tual performance. They were accused of incompetence and misperformance, and
the reason for their “lack of competence” was seen in a lack of “proper educati-
on.” After several decades these accusations have been internalised by the
priests themselves (see Fuller 2001: 4). Thus, after independence, even the tem-
ple priests’ own association, the South Indian Archakar Assiciation, publicly
complained about low performance standards among temple priests. The critics
demanded that no priest should be allowed to work in a temple without a certifi-
cate from an agama school. This demand was answered in 1964 by new service
rules issued by the HR&CE Department, stating that every newly appointed
priest needs a certificate issued by an agamic school or its equivalent. Although
these rules have so far not been put into practice, the priests are well aware of
the fact that this might happen. Therefore many temple priests’ families who en-

595 What follows here is mainly a summary of Fuller’s 2003 account of the events and their
effects (chapter IVs “The agamas and priestly education”). See also Presler 1987, and
Good 2004.
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joy hereditary rights to perform worship in certain temples encourage their
youngsters to subscribe to such courses in an agama school.

Today, there exists a large number of such training centres, maintained in
different ways.596 These institutions are often linked to a temple, and in many
cases these pathasalas are run or maintained by an ascetic institution (matha,
“monastery”; see Kane 1974b: 906f.). However, only a few of these pathasalas
offer courses in Vaikhanasa rituals.”’ The two institutionalized pathasalas in
Andhra Pradesh which offer training in the Vaikhanasa tradition are attached to
Visnu temples of the Vaikhanasa tradition.”® The two pathasalas I visited in
Karnataka (in Bangalore and in Mysore) are neither linked to a specific temple
nor to a matha,599 and the only pathasala I saw which is entirely reserved for
Vaikhanasas is in Dvaraka Tirumalai (near Ellaru, West Godavari district).600

Two of the institutions which offer courses in Vaikhanasa ritual shall be in-
troduced here in more detail.

596 See the detailed account in Mishra (1997) and Government Report (referred to in Mi-
chaels 2001, bibliography). Note, however, that today a whole variety of comprehensive
schools also have pathasala as a component of their name.

597 One of the reasons for this situation might be that the Vaikhanasa tradition is first of all
a tradition of ritual practice, without mathas. Mathas are instutitions for celibate men,
mainly aiming at preserving, teaching and learning certain doctrines and philosophies.
Although the Vaikhanasa tradition also developed its own brand of Visistadvaita philo-
sophy, it still is mainly a ritual and not a philosophical tradition. One of the prerequisi-
tes for practising the profession of a temple priest in the Vaikhanasa tradition is that the
concerned person has to be either a married householder (grhastha) or a Brahman stu-
dent (brahmacarin). This fact might have prevented the development of specific Vai-
khanasa mathas. There is, however, a suggestion in the Jayakhyasamhita that the Vai-
khanasas too may have had mathas (see Colas 1996: 56).

598 According to Raghunathacarya (in Mishra 1997) there are in total at least sixteen non-
government Veda pathasalas in Andhra Pradesh.

599 In Bangalore Paficaratra, Vaikhanasa and Saiva agama classes are offered, whereas in
Mysore additionally Virasaiva agama and Jainagama courses are offered. I visited the
pathasala in Bangalore on 30.8.2005 and had one interview there with the Pafcaratra
teacher Mr. Vasudeva Bhattacarya. I visited the other pathasala, the Maharaja Sanskrit
College in Mysore, on 31.8.2005 and had an interview there with the teacher Mr. Gan-
gadhara Bhatta. I thank both of them for sharing their time and knowledge with me.

600 Many heartfelt thanks are due to Mr. Jagannatha Charyulu and his family whose hospi-
tality I enjoyed during my visit. On average 30 students live at the pathasala, who all
come from Andhra Pradesh, from families who have hereditary charge of a temple. The
performance of domestic rituals is not part of the curriculum in this pathasala. The
school is divided into three classes: 1) daily temple ritual, 2) the Brahmotsava temple
festival, and 3) temple construction and temple rituals performed only occasionally
(naimittika).
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The pathasala in Nanguneri

Nanguneri is a small hamlet in the Tirunelveli district in southern Tamil Nadu,
home to a Visnu temple called Tiruccirivaramangai (or Vanamamalai), one of
the 108 holy vaisnava places (vaisnava divyadesam). Within a stone’s throw of
the temple is the pathasala. It is housed in a two-storeyed building with a hall
and kirchen downstairs, and two dormitories for the students upstairs. This insti-
tution was set up in 2002. From the outset has been financed by the TVS
group,”" and managed by the current head (jiyar) of the famous Vanamamalai
matha. Here Vaikhanasa and Paficaratra agamas are taught, each by a different
teacher. The teacher on the Vaikhanasa subject, Mr. Govinda Bhattacarya, is a
full time teacher who came to Nanguneri from Tirukkurungudi, where he him-
self went to school. During my visit, in August 2005, fifteen students resided in
the pathasala, their age ranging from twelve to nineteen years. Nine of them
were learning Vaikhanasa agamas, five studied Paficaratra agamas. The Vaikha-
nasa classes in this pathasala are open to Vaikhanasas only. All students present
at the time of my visit came from Tamil Nadu: four were from nearby Tirunel-
veli, six from Madras, and one student each from Trichy, Madurai, Tirutanka
near Sivakasi, and from Bodhi. Both course are designed for four years and in-
clude only temple rituals (daivikam). No training in the performance of domestic
rituals is offered. The training of the Vaikhanasa students, however, also inclu-
des the sutra with its mantras. One textbook used for teaching the students, for
example, is the Nityarcana, a text on the daily rituals to be performed in a tem-
ple. The lessons take place daily for two hours in the morning and for two hours
in the evening. The students are practically trained through their frequent pre-
sence in the temple during the daily ritual course, but also when they accompany
their teacher to bigger rituals performed in other temples, such as temple inaugu-
rations (samproksana).

The administration by the jiyar of the Vanamamalai matha is mainly confin-
ed to his right (and duty) to conduct the exams of the students which take place
every six months. However, the Vaikhanasa teacher adds that since the jiyar
does not know the agamas (he himself does neither belongs to the Vaikhanasa
tradition nor does he follow the Paficaratra tradition), the exams are prepared
and corrected by the agama teachers, and the jiyar then signs the certificates and
personally hands them over to students. The TVS company provides the students
with a stipend of 300 Indian rupees per month. The wife of one of the temple
priests, Mrs Sundara Bhattacarya, takes care of the cooking in the pathasala. The

601 The TVS group is today one of India’s largest industrial entities and was founded 1911
by the Vaisnava SriT. V. Sundaram Iyengar.
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rules of conduct for the students are comparatively relaxed: only during lessons
inside the pathasala or inside the temple the students have to follow the traditio-
nal vaisnava bachelor’s dresscode, wearing only a dhoti and an upper cloth.
When “going out” they are also allowed to wear shirts and pants. It must be
mentioned, however, that the “worldly” distractions in the village are limited to
a few shops, offering only the opportunity of some fairly basic shopping.

The Veda pathasala in Tirumalai®”

A so-called Veda pathasala is connected with the Venkate§vara temple in Tiru-
malai (Andhra Pradesh), the largest pilgrimage centre in India. As the temple ri-
tual in the Venkate$vara temple is performed according to the Vaikhanasa tradi-
tion, training in this ritual system is also offered in the Veda pathasala. The pa-
thasala is situated three miles up the hill, in an idyllic spot in the forest. It con-
sists of several small but solid huts where the teaching is done, a rather large lib-
rary building, and a bigger complex which houses the dormitories of the stud-
ents. This institution was founded in February 1884 by the Tirupati Tirumalai
Devasthanam (TTD) organisation, which continues to finance the pathasala. The
institution is thus maintained without governmental support, primarily out of the
income from the temple and its associated institutions.®”

In January 2002, when I visited the pathasala for the first time, there were
372 resident students. Each year around 50 new entrants (only Brahmans) are
admitted. Before admission pupils must have undergone the upanayana initiation
and therefore be in the brahmacarin stage of life. Furthermore, those who belong
to a family with a traditional connection to the priestly profession are preferred
when it comes to admission. On entering the patha$ala, attendance at compre-
hensive schools comes to an end for the children.*™ Board and lodging are pro-
vided for the students for free. The boys receive three meals a day, and are ac-
commodated in dormitories for 60, in which each of them has a secure locker. A
sleeping mat, a plate, a cup and a blanket are the only personal belongings the
students are allowed to keep. In addition the students receive two sets of clothes
(dhoti and upper cloth) each year. Moreover, they are evidently allowed to keep
an additional set of “worldly” clothing. Here—as in Nanguneri—the rules for

602 I visited this pathasala thrice in 2002. At that time I had the chance to speak with one
teacher of the Vaikhanasa classes, several students, and the director of the pathasala.

603 For details, see Bhaskara Rao 1992.

604 According to Michaels (2001b: 5), this demonstrates the general isolation of the patha-
salas from the modern Indian educational system—one of the factors responsible for the
decline in Sanskrit learning, he argues.
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clothing appear to apply only to the lessons. At other times the boys are also to
be seen in T-shirts and pants. Each month the students also receive two pieces of
soap and a small amount of hair oil. Medical attention is free, and in winter
warm water is available. One of the 25 teachers spends the night with the stud-
ents in the pathasala on a rotating basis. The teachers are paid at a rate equiva-
lent to that in government training institutions.®”® The students’ progress is as-
sessed in three examinations each year, and passing the end of year exam is a
precondition for further study. In addition, in March each year competitions take
place between the different pathasalas. The boys come from the federal states of
Tamil Nadu, Andhra Pradesh and Karnataka but the majority are from Andhra
Pradesh. The main reason for this is that instruction takes place primarily in Te-
lugu, the state language of Andhra Pradesh, and also that the Sanskrit texts are
read in Telugu script. Only in the Divyaprabandha class is the language of in-
struction Tamil, as this text is written in Manipravala, a mixture of Sanskrit and
Tamil, and is recited in vaisnava temples in Tamil Nadu. All students begin with
Sanskrit. The students initially had very different degrees of knowledge of this
language. Sanskrit is studied for example through memorizing the list of Visnu’s
thousand names, Visnusahasranama, and the Bhagavadgita. Moreover, at the
beginning the students are together instructed in the rituals common to almost all
Brahmanic traditions, for example the dawn-rituals (sandhyavandana) and the
recitation of praise verses.

Three types of courses are offered in the pathasala: “Veda classes” for vedic
recitation, “agama classes” for temple ritual, and “paurohita classes” for dome-
stic ritual. The students register for only one subject, depending on the age at
which they enter and their interests. The Veda classes involve a twelve-year
training; the entrance age of the children is eight years, after they have success-
fully completed the third standard in a comprehensive school. In total there are
seven Veda classes in the pathasala: one Rgveda class, two Krsna Yajurveda
classes, two Sukla Yajurveda classes, one Samaveda class, and one Atharvaveda
class. Successful attendance at one of these Veda classes makes the person con-
cerned a “Vaidika.” He recites the text of his respective branch (sakha) of the
Veda in temples. In many cases the TTD finances not only the training, but also
the regular payment of those who have studied the Veda in the three federal sta-
tes Tamil Nadu, Andhra Pradesh, and Karnataka. At the beginning of 2002, the
director of the Veda pathasala estimated that there were about 400 Vaidikas fin-
anced by the TTD. Depending to their specialization the Vaidikas receive either

605 At the age of 58 the teachers retire. Michaels (2001b: 5f.) refers to the payment of the
teacher as an important departure from “the traditional system.”
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1800 (kramapati), 2200 (ganapati) or 1200 (vrddhapandita) rupees per month.
The agama classes involve an eight-year training period. The agama classes deal
with the temple ritual according to the Vaikhanasa, the Paficaratra and the Saiva
ritual system. When entering, the students must have successfully completed the
fifth standard in a comprehensive school. Graduating from the agama classes
makes the students arcakas (temple priests). The paurohita traditions passed on
in this pathasala belong to the Black Yajurveda (krsnayajurvedapaurohityam),
the White Yajurveda (suklayajurvedapaurohityam), the Rgveda (rgvedapauro-
hityam), and the ritual tradition of the Vaikhanasas (vaikhanasa—paurohityam).
When graduating form one of these paurohita courses the students receive the tit-
le acarya. The teaching covers the recitation of mantras, but also the practical per-
formance of the rituals. For all courses, a student is usually ready to graduate by
the age of twenty. At the conclusion of their study most students return to their
home towns or villages. On successful completion of the training the acaryas and
arcakas receive a certificate together with a one-off payment of 10000 Indian
Rupees. Those who complete the Veda class receive 15000 Indian Rupees.

The lessons take place daily (except for those days traditionally perceived as
unsuitable for the study of the Veda), from 8am to 11.30am and from lpm to
4pm. The method of teaching is the same for all courses. First the texts are learnt
by heart, and then the meaning is explained.®®

There are in total three Vaikhanasa classes in the Veda pathasala in Tiruma-
lai: one paurohita and two agama classes. They were attended in 2002 by a total
of 90 Vaikhanasa students (of which about 30 were in the paurohita class), all of
whom came from Vaikhanasa families. These students occasionally also help
with performing rituals in the Venkate§vara temple in Tirumalai. Laksminara-
simha, a student from Chittoor (80 km southwest of Tirumalai), was in his
eighth year of training in 2002. He reported that both his father and his uncle re-
gularly carry out rituals in the temple. He himself participates—like his older
brother—in the daily suprabhatam recitation at 4am (see Venkatacharya 1999)
during the wake-up ceremony for the god.

According to the teacher of one of the Vaikhanasa agama classes in Tiruma-
lai, as in Nanguneri the texts used for the lessons are not the Vaikhanasa samhita
and sitra texts, but rather compilations of extracts from these texts. The teacher
of the agama class explained that although the agamas and siitras are the theore-
tical textual basis for the lessons, the actual working materials are later, more

606 On this method of teaching which seems to be the same in agama schools throughout
South India, see Fuller 2001: 13ff. and 2003: 103ff.
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systematic texts.*”’ Thus, for example, for instructions on the daily temple ritu-
als the text Nityarcanavidhana is used. The text systematically describes the
temple rituals, and also goes into detail on issues like the utensils to be used and
the sacrificial materials.®”® The same is true of the Bhagavadarcaprakarana, a
text by Nrsimha Vajapeyin. This text describes the daily worship of Visnu, the
use of different vessels in worship as well as diverse purificatory rituals and si-
milar topics. For the annual Brahmotsava temple festival (Ramesh 2000: 59ff.),
Nrsimha Vajapeyin’s Brahmotsavanukramanika is used (see Muttu 1996: 23f.).
This text offers a detailed description of this temple festival in several sections,
with accounts of the preparations, the diverse vehicles of the god (vahana), and
the relevant expiations. Another text used in lessons is the Pratisthanukramani-
ka, a selection of sections from diverse Vaikhanasa agamas on the installation of
divine images in the temple. The teacher of the Vaikhanasagama class stated that
the actual difference between the agama and the Vaikhanasa paurohita class is
not so great since, for example, both classes are taught the Ramadesikahnika, a
text on the division of the day into five ritual phases.®” In addition to such
works on the general conduct of Vaikhanasas, the paurohita class studies the
commentary to the Vaikhanasasmartasiitra, and also the Sitrabhdsya of Nrsim-
ha Vajapeyin and Srinivasa Diksita’s Tatparyacintamani for advanced students.

4.6.6 Ritual knowledge

According to the Vaikhanasasamhitas, in principle all rituals performed by a
Vaikhanasa are “valid,” however far the ritual practice diverges from, for exam-
ple, the textual instructions, so long as the performer is actually from a Vaikha-
nasa family, and has received the Vaikhanasa samskaras. This is clearly expres-
sed as a theoretical idea in the Anandasamhita: independently of the degree of
his learning, an arcaka who belongs to a Vaikhanasa family and has received the
visnubali samskara may worship Visnu, but others may not (AS 3.24 and AS
8.12).°"° However, in practice there is evidently more to the evaluation of ritual
performance than this text suggests.

607 This accords fully with Welbon’s observations in Tirukkurungudi (1984: 75).

608 This text does not count as one of the so-called Vaikhanasasamhitas, but is nevertheless
ascribed to the Rsi Marici.

609 On the Paiicaratrins’ division of the day in five sequences (paricakala) see Rastelli
2000; on the Vaikhanasas’ corresponding concept see Hiisken 2004.

610 On this method of legitimizing and validating ritual practice, see also Stavrianopoulou
2007.
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Thus, in the course of modern temple reform in Tamil Nadu, many com-
plains were voiced about the allegedly “low performance standards,” “ignoran-
ce,” “laxity” and lack of education of the priests. In response to this critique, pa-
thasalas were set up, providing a a standardised training for future ritual specia-
lists. Hand in hand with the demand for a “better education” of temple priests
went efforts to print and publish texts on temple rituals. “Agamic education as it
operates in the modern era is predicated upon the existence of texts that are ac-
cessible, standardized source of authoritative knowledge. In producing such
texts, printing and publication have played a crucial role” (Fuller 2003: 86). Ma-
ny agamas and samhitds were printed for the first time, and then distributed
among the temple priests.(’ll One of the aims of printing the books in great num-
ber was their potential use for educating the young priests in agama schools or
pathasalas.

However, a uniform standard had never actually existed before. It can be as-
sumed that especially for the Vaikhanasa tradition, learning was formerly prima-
rily individual, and moreover that regulatory authorities outside the tradition
were not referred to, since the Vaikhanasa ritual tradition claims no universal ap-
plicability. Thus the mode of transmitting ritual knowledge was determined by
the personal relationship between the pupil and the learning environment created
by the teacher, and the concrete performance of the ritual was determined by the
relationship of the officiating acarya and the yajamana, the commissioner and
sponsor of the ritual in question. The establishing of institutionalised training
centres such as the pathasalas thus resulted in the de-individualizing as well as
the de-localizing of the training: neither the specific relationship between
teacher and student, nor local traditions and customs were supposed to shape ri-
tual practice. This represented a radical departure from the then prevalent practi-
ce. What was presented as a “return to tradition” did thus in fact result in a “rein-
vention of tradition” (see Hobsbawm 1983). This process illustrates one of the
characteristics of ritualized actions in general, identified by Humphrey & Laid-
law (1994: 12, 105): in religions with scriptural traditions reform of rituals is al-
ways understood as a return to a postulated “original meaning” of a text, or to a
“true prototype” of a ritual, above and beyond current ritual practice.

However, the effect of the availability of “canonical texts” and their inclusi-
on in the curriculum of the pathasalas on the quality of education was evidently

611 On the role of the French Institute in Pondicherry (“the myth of Pondicherry”) in this
process, especially for the Saivagama literature, see Fuller 2003: 91ff. This fundamental
change is also reflected change of arguments used in the dispute in Singhaperumal (see
3.1.3).
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misjudged. According to the Government Commission set up in 1956/57, the in-
troduction of uniform reading of certain texts as well as timetables, and also uni-
formity in the examinations in the pathasalas, contributed instead to a decline in
lealrning.612 The view that the pathasalas are not conducive to a “better educati-
on” of the ritual specialists is shared by many Vaikhanasas, although the reasons
given for this vary. The teachers in the pathasalas complain that a large part of
the students leave before the end of the course, and start practising on the basis
of partial knowledge, while at the same time boasting about their respected place
of training. And in fact the majority f the boys and young men present at the Ve-
da pathasala in Tirumalai are under the age of fifteen. Moreover, the profession
of a ritual specialist is unattractive. Lack of respect in society, coupled with a
low religious status (see above, 2.1.2) and small income in rural areas, adds to
the social disdain which Brahmans with a traditional lifestyle experience. Since
social mobility—including across caste barriers—has substantially increased in
the last century, there is a tendency that only those who cannot prove themselves
in school or on the job market take up traditional callings. The head of the trans-
regional Vaikhanasa association SVDSVS in Tirumalai, D.V. Chari, shared this
assessment.®’ It is therefore the longterm goal of the association to hive off the
training of Vaikhanasas from the general Veda pathasala and to establish a pa-
thasala of their own. Only in this way, D.V. Chari thought, could a comprehensi-
ve training of the next generation be achieved. At the same time this would have
the advantage that the Vaikhanasas themselves had more influence on the selec-
tion of teachers and teaching methods—the inadequate practical exercises of the
students is especially regretted. Apart from the erection of a sacrificial hall (ya-
gasala), other media of instruction could also contribute to this purpose. Along
these lines there is also the idea to make use in the training of audio cassettes
and videos of recitations and rituals.’"* The ultimate goal is the “maintenance of
standards” in the performance of rituals. In a further step this would also ensure
the same in other regions, as arcakas could be sent for a fixed rate to a centre to
be established in Tirumalai, in order to give practical training to the students.
The arcakas would also benefit, according to D.V. Chari, as they would have se-
cure positions. The “quality of the rituals” could then be guaranteed.

612 This evaluation refers to Sanskrit learning irrespective of the tradition; see Government
commission, p. 135 (quoted in Michaels 2001b: 10).

613 The conversation with D.V. Chari, the late secretary of the Sri Vaikhanasa Divya Sid-
dhanta Vivardhini Sabha, took place on 14.1.2002 in the Vaikhanasasrama in Tirumalai.

614 At the time of our conversation, financial means required to put this plan into practice
(for the technical equipment and for payment of the arcakas who would perform the ri-
tuals) were not available.



254 4 Samskara performance in the early 21st century

The lack of emphasis on practical training is in fact one of the major disad-
vantages in many pathasalas. This, however, is already built into the very con-
cept underlying these institutions, namely that knowing the agama texts inevi-
tably implies that one is capable of performing the rituals, and that standardised
texts alone are the source of authoritative knowledge (see Fuller 2003: 86).
When books came to be seen as the primary source of knowledge, the agamas
were transformed into “holy books.” In fact, however, these texts do not contain
detailed instructions about how to perform the rituals (see Fuller 2003: 82),615
and evidently they never were meant to be used as “how to do” handbooks:
“they are written for functioning priests and serve them as compendious referen-
ces, sanctions, and models more than exhaustive procedural guides” (Welbon
1984: 72).%'°

The large number of ritual texts of the Vaikhanasa tradition itself suggests
that the main performers of both temple and domestic ritual have never been un-
animous regarding the performance of rituals.®’ Evidently there always have
been local traditions, personal styles, and even ritual “fashions,” handed down
not only in written records, but also by different performative and oral traditions
(see also Tambiah 1979: 115). In addition to an understanding of the relevant
texts, performative knowledge which is gained mainly through experience is re-
quired to translate text into practice. Thus, knowledge of texts and knowledge of
how to apply them is an essential part of priestly competence. The performer
and the process of how he acquires his ritual competence are extremely impor-
tant factors in a ritual’s concrete enactment. Bado-Fralick (2009) convincingly
argues that in the process of acquiring ritual competence the body is increasingly
involved not only as an acting agent, but also as “knower” of the skills necessary
for ritual work. The physical body thus emerges as “equally important to belief
or intellectual knowledge.” Even the memorisation of textual passages for recita-
tion can be characterised as important kind of bodily technique, albeit combined

615 Welbon (1984: 75) comments that at present the arcakas’ access to the rituals takes
place above all through prayogas, not through sambhitas, and in addition through the
scholars of the tradition, whose advice is sought.

616 However, although agamic schools and the emphasis on agamic learning in pathasalas
can be viewed as a failure in terms of enhancing the students’ ritual knowledge, it
meanwhile does in fact have potential economic advantages: a certificate issued by a pa-
thasala helps temple priests to be employed abroad, be it in Singapore, in the USA, or in
another place with a large enough diaspora community to establish and maintain a Hin-
du temple.

617 See, for example, the diverse Vaikhanasa scholars’ explications on visnubali presented
in 2.2.2.2-2.2.4.7, or the fact that two differing versions of the Vaikhanasa Mantrapras-
na are accepted as authoritative by the tradition (see Colas 1996: 222ff.).
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with literate learning: the correct vocalisation of texts (including stress, pitch,
rhythm) are important features of priestly education (Fuller 2003: 86, 102f.).
Therefore, while the existence of texts in printed form helps in memorizing the
texts and thus in fact improves the young priests’ capacity to recite relevant
mantras or other texts by heart, priestly education still is mainly based on practi-
cal training, achieved by mimetic means. The required contextual knowledge is
acquired through practical performance (Fuller 2003: 104), as are specific bodily
techniques such as the hand gestures (miidra) and other details of ritual enact-
ment. Performative learning, such as “being with elders,” bodily presence during
ritual performances, gradual involvement and mimesis are important means of
internalisation of ritual competence. Ritual knowledge, is, above, all, practical
knowledge: “how well a priest uses his body is interpreted as an index of how
correctly he can perform ritual” (Fuller 2003: 108).°'® The careers of ritual spe-
cialists in the Vaikhanasa tradition can be very different with respect to the me-
thods, duration and subject of the learning and transmission of knowledge.
Moreover, it seems that ritual practice is as individual as the performer. Textual
traditions (some of which may be unknown to us) as well as oral and, above all,
performative traditions, exerted and exert an enormous influence on the concrete
enactment of rituals.

618 Interpreting ritual as text prevents a thorough understanding of its actual performance,
its bodily enactment and its potential to create reality (see Wulf & Zirfas 2004: 38).
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In the form in which it is available to us now, the text which is central to this in-
vestigation—the Dasavidhahetuniripana—is not only the work of its author Sri-
nivasa Diksita, but also a product of its transmission. The changes which are ap-
parent from a comparison of the two editions of the text dicussed in 1.3, separat-
ed by 30 years, are probably only the most recent in a whole series of rework-
ings in the course of its transmission. Here I am most concerend about the
question: why was this text in particular chosen for transmission over several
generations? The Dasavidhahetuniriipana has been edited and published twice.
This fact is clearly connected to the socio-religious situation of the Vaikhanasas
in the late 19" and early 20™ centuries. Most importantly, the text provides the
Vaikhanasas with arguments, underpinned with quotes from their stitra and sam-
hitas, explaining why they should not undergo an initiation which involved the
branding of the upper arms (see 3.1).°" It is evident that the publication of a text
which explicitly opposes such an initiation for the Vaikhanasas and provides
detailed legitimation for this opposition is directly connected to external
pressure. In the Dasavidhahetuniriipana, the religious and professional legitima-
tion of the Vaikhanasas is dealt with on the basis of the dichotomy between
“branding” and “visnubali.” This dispute is by no means a passing spat between
two competing groups, but expresses fundamental questions that did not lose
their relevance over several centuries. However, as can be shown for the
Singhaperumal case in 3.1.3, the availability of printed texts of this tradition,
beginning in the late 19" century, led to a shift in the Vaikhanasas’ strategies in
argument. Instead of “local custom” now through printed texts the authority of
the agamas was successfully invoked. Here, the Vaikhanasas ironically profited
from the increasing publication activity from the late 19" century onwards,
which was induced by the general accusation of “low performance standards”
directed at arcakas.

5.1 The historical context of the Dasavidhahetuniripana

In his Dasavidhahetuniripana Srinivasa Diksita ignores his contemporaries and
his specific historical setting, such as preceding or contemporary events,

619 The Dasavidhahetuniripana moreover might, with its emphasis on the vedic-ness of the
Vaikhanasa tradition, also be aimed at providing the Vaikhanasas with arguments
against the Tamilization of temple worship (see Fuller 2003: chapter 4).
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personalities, terms or texts. His arguments thereby achieve a timeless relevance.
In order to maintain the illusion of this timelessness in this continuous debate
explicit mention of Srinivasa Diksita and his works is avoided, although his
arguments continue to exercise significant influence on the self-understanding
and external representaton of the Vaikhanasas.

The burning questions of Srinivasa Diksita’s time are reflected through the
Dasavidhahetuniriipana’s refutation of anonymous or hypothetical objections
which are aimed at devaluating the validity of the Vaikhanasa tradition. The
Vaikhanasas’ elegibility to perform rituals in Visnu temples was challenged, as
is shown by Srinivasa Diksita’s treatment of the questions concerning entitle-
ment to temple worship, the obligation to undergo an initiation, the method of
taking refuge in Visnu-Narayana, and the meaning and function of the Vaikha-
nasas’ life-cycle rituals.

Srinivasa Diksita lived sometime between 1370 and 1740 (see 1.2). His texts
are to be seen in close connection to the development and establishment of the
Srivaisnava school in South India. One of the most important figures here was
certainly Ramanuja, whose dates are traditionally given as 1017-1137 CE. Born
in a Brahmanic subcaste which pursued vedic scholarship, Ramanuja became a
follower of Visnu, and was himself initiated into Vaisnavism through an initiati-
on now known as paﬁcasar‘nskz?lrzsl.620 Ramanuja is regarded as having systemati-
sed the vaisnava philosophical movement of ViSistadvaita, based on the opinions
of his predecessor Yamunacarya, author of the Agamapramanya.®*' In this
school the presence of the god in the image (arcavatara) is emphasized and tem-
ple ritual therefore plays a major role (see Appadurai 1981: 74f.). It is above all
Ramanuja’s impact on temple ritual which concerned the Vaikhanasas. Ramanu-
ja altered the structure of temple organization in many South Indian temples (see
Carman 1974: 37), often instituting offices which were also available to non-
Brahman castes.®? Ramanuja clearly wanted to open religion and ritual to other
social groups to a greater extent than had long been usual and instituted pafica-
samskara (including the branding element) as initiation or conversion into the
Srivaisnava fold.** His comparatively inclusive attitude also shaped his policy
with respect to temple ritual: a bias in favour of the Pafcaratrins is apparent.
Ramanuja’s relative openness certainly conflicted with the exclusive nature of

620 Ramanuja underwent this initiation in a small vaisnava community among Yamuna’s
pupils in Srirangam, which he later also led (see Carman 1974: 29).

621 The orthodoxy of the Paficaratra school was laid out in this work (on this see Ober-
hammer 1971).

622 See Orr 1995: 109; Lester 1994, 39f. and 48; Mumme 1993: 131; Stein 1980: 233.

623  See Jagadeesan 1989a: 194; see Carman 1974: 38f.
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the Vaikhanasa system. The rather conservative Vaikhanasa tradition, insisting
that only Brahmans are eligible to hold and perform ritual functions, and that
Sanskrit is the only language to be used in ritual, left certainly less room for
bhakti and participation by non-Brahmins, both of which were very cha-
racteristic of the medieval period. It might well be that the Vaikhanasas’ rejec-
tion of integrating broader social groups into temple activities prompted Rama-
nuja to prefer Paficaratra ritual over that of the Vaikhanasas. He is even said to
have attempted to replace the Vaikhanasa ritual system with that of the Paficarat-
ra in some South Indian temples. According to the Koyil Oluku (the Srirangam
temple chronicle) he succeeded in doing so in Sriraﬁgam,624 in Tirupati he did
not.*” In any case, toward the end of the twelfth century the influence of the
Vaikhanasas was restricted by Ramanuja, as he gave stronger support to the Pafi-
caratrins. Here it is certainly of some significance that Ramanuja himself was a
convert, who was initiated into Vaisnavism through paficasamskara. It was this
paficasamskara initiation that he established as the general ritual of initiation into
Srivaisnavism. Moreover he appointed 74 men from prominent Srivaisnava fa-
milies as so-called acaryapurusas. They were to take over the leadership of the
Srivaisnava community and were charged with conferring initiation (paficasams-
kara) on suitable converts. At the same time these acaryapurusas were responsi-
ble for the management of the temples (see Appadurai 1981: 76f.). Thus Rama-
nuja established a decisive link between the leadership of the school and the
control of temples. The paficasamskara initiation most probably was developed
on the basis of initiations described in the Paficaratrasamhitas, and was then later
(in its final form) included in the later Paficaratrasamhitas as additional initiation
to the Paficaratra diksa‘ls.626 Srivaisnava scholars then combined the soteriolo-
gical concept of “taking refuge in Visnu-Narayana” (prapatti or §aranagati) with
the ritual execution of paficasamskara. Importantly, paficasamskara, the initiati-
on into Srivaisnavism, then came to be the ritual expression of this “taking
refuge.” After Ramanuja Srivaisnavism took two different directions, which are
represented by the so-called Vatakalai sampradaya centred in Kaficipuram and
the so-called Tenkalai sampradaya centred in Sriraﬁgam.627 The two branches

624  See Jagannathan 1994: 90; Colas 1984a: 76.

625 See Bhattacharyya 1956: 175; Jadadeesan 1989: 177-178; Jagannathan 1994: 124, 126—
127.

626 Even today paficasamskara is absolutely necessary for becoming a Stivaisnava.

627 The Vatakalai tradition is generally viewed as emphasizing the “northern” language of
Sanskrit as the language of transmission of their sacred texts, whereas the Tenkalais are
mainly linked with the “southern” language Tamil. Although both sects recognize Ra-
manuja as their religious teacher (Carman 1974: 25), the lists of his successors as spiri-
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developed differently in respect of their soteriological ideas, but also with regard
to some ritual aspects. The different form of the sectarian mark (iirdhvapundra)
is the most visible difference between the adherents of the two schools. Today
every Srivaisnava temple or religious centre is assigned to one or the other of the
two schools, which can be seen already through the painting of the relevant sec-
tarian mark on the temple walls (see Jagadeesan 1989: 196f.). The Vaikhanasas
as temple priests also wear the relevant trdhvapundra. Nevertheless, in terms of
doctrine the disputes between the Northern and the Southern school have had
hardly any influence on the Vaikhanasas over the centuries.”®® Even today, there
is intermarriage betweeen Vaikhanasas who belong to the Tenkalai and Vataka-
lai temples, while this is not the case between Tenkalai and Vatakalai Srivaisna-
vas. The ritualization of the “taking refuge” in form of paficasamskara was far
more important for the Vaikhanasas, because this implied that the branding of
the upper arms was part and parcel of the “taking refuge.” For the Srivaisnavas,
branding of the upper arms developed into a criterion for inclusion and
exclusion: only those who underwent the branding had taken refuge in Visnu-
Nardyana and could be regarded as Srivaisnavas. This inevitably excluded the
Vaikhanasas, challenged their eligibility (as supposedly non-Srivaisnavas) to
perform the temple rituals, and induced Srinivasa Diksita to identify some
elements of the “taking refuge” with ritual elements of visnubali, and thus to
equate paficasamskara with visnubali.

5.2 Ritual and power struggles

Although the Srivaisnavas influenced the concrete form and organization of
temple ritual in many ways since the time of Ramanuja, they have not developed
their own ritual tradition. They relied instead on the existing traditions of the
Paiicaratrins and the Vaikhanasas. There is a structural interdependence here: the
temple as an institution and its temple priests economically depend on the funds
provided by the temple founders, and on other donors who regularly or occa-
sionally provide money and other resources in the maintainance of the temple
and who sponsor the rituals performed therein. Many of the regular donors were
and are Srivaisnava devotees who, in turn, depend on the temple priest who per-

tual and religious leaders of the sects differ. While the “Southern sect” considers Mana-
valamamuni (1370-1443 CE) as the spiritual successor to Ramanuja, and also its
founder, this position is attributed to Venkatanatha (trad. dates 1269-1369 CE) by the
“Northern sect.”

628 On a dispute between Tenkalai and Vatakalai Vaikhanasas at the end of the 18th centu-
ry in the Parthasarathi temple in Triplicane see Colas 1995a: 123.
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forms rituals for them, through which the donors gain their religious merit.®
This interdependence forces the groups to interact. However, this interaction has
many ambivalent facets. On the level of temple rituals the Vaikhanasas and the
Srivaisnavas belong to two separate but interdependent groups, the Vaikhanasas
being the ritual specialists, and the Srivaisnavas the sponsors of the temple
rituals. Within the vaisnava fold the Vaikhanasas and Srivaisnavas are sub-
groups of the same category (Vaisnavas). Here, however, the Vaikhanasas have
a lower status as the Srivaisnavas, since the Vaikhanasas are Vaisnavas without
an own theological or soteriological profile (see 2.2.5.4), since they do not have
paficasamskara, and since the temple priests in general have a rather low status
(see 2.1.2). Gellner characterizes these two levels as a hierarchy of “inner-
worldly pragmatic religion” (represented by ritual) and “transcendent religion”
(represented by soteriology) respectively. On the basis of his work in Nepal,
Gellner shows that these two “types” of religion are often represented by
different religious specialists (see Gellner 1992: 354f.). This model also applies
to the relation of Vaikhanasas and Srivaisnavas. The Vaikhanasas’ and Srivais-
navas’ mutual recognition of their identity as Vaisnavas is therefore of great sig-
nificance; especially since, as was shown in 4.5.3, at the beginning of a ritual an
identification of the sponsor (yajamana) with the performing priest (brhaspati),
who also represents divine power, takes place and endures throughout the ritual.

Historically, the establishment of a branding as the mark identifying a Vais-
nava went hand in hand with the opening of the Srivaisnavas toward groups that
had formerly not been included. Simultaneously the ritual competence of the
Vaikhanasas was brought into question—no doubt also because for the Srivais-
navas there were alternative ritual specialists at hand, the Paficaratrins, who un-
derwent the branding during their paficasamskara initiation. The popularization
of Srivaisnavism and the establishment of a conversion ritual was therefore al-
most inevitably accompanied by criticism of the Vaikhanasas’ birth-right as ritu-
al specialists. In the long run, the Vaikhanasas faced the threat of the loss of
their right to temple service.

629 In temple ritual the Vaikhanasas for the time of worship even identify the priest with the
god: “No non-Visnu is born as Visnu, no non-Visnu worships Visnu. What is said by
the friendly priest in the presence of the god, that is told by the god himself and thus it
will be. Who wants to please Visnu should please the arcaka” (DHNP 39.17-20: navis-
nur jayate visnur navisnur visnum arcayet / supritenarcakenaiva yad uktam devasanni-
dhau // taddevenaiva samproktam tathaiva ca bhavisyati / arcakam tosayed visnum yas
tosayitum icchati //). This identification of the arcaka with the deity emphasizes the
authority of the priest and his qualification as ideal mediator.
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The fundamental relationship between power and religious hierarchy, formu-
lated by Louis Dumont (1970) for the varna system, is also structurally apparent
here, although in the case at hand within the Brahmin varna. Here too there is an
absolute separation of religious hierarchy and power: in the temple the Srivais-
navas, representing economical and political power, do not have the privilege of
worshipping god themselves, but are obliged to have this worship performed by
the temple priests. Here, power is theoretically subordinated to the priesthood,
and religious status and worldly power are separate. This relation based on reli-
gious hierarchy is expressed only in ritual, not in other contexts. Outside the ri-
tual context the priesthood is subordinate to power. However, while Dumont as-
sumes that through the subordination of power to religious status in the ritual
context there emerges a kind of solidarity between the representatives of the two
groups, this is not the case here: the Srivaisnavas put the Vaikhanasas under
pressure and attempted to gain influence on the ritual level as well. This special
situation is based on the relationship between the Vaikhanasas and the Srivaisna-
vas in which two different levels of identity overlap. On the one hand the Sri-
vaisnavas in many respects represent worldly, including economic power, in
their role as temple founders, as donors and as those who finance the rituals.®®
On this level there is a clear distinction between the Srivaisnavas as sponsors
and the Vaikhanasas as ritual specialists. On another level, the Srivaisnavas re-
present a religious group which supplies the dogmatic, soteriological and theolo-
gical ideas of the adherents of Visnu. On this level the Vaikhanasas belong to
the same religious group: they are a Vaisnavas, albeit with particular ritual re-
sponsibilities. The division of roles and the interdependence within the religious
group as Vaisnavas does not correspond to the relationship of the sponsor (offi-
ciator) and priest in the context of temple ritual.

As became clear from the Singhaperumal case (see 3.1.3), the conflict is pri-
marily based on Srivaisnava attempts to extend their competence to the context
of temple ritual and thus—like the Paficaratrins but on a different level—to chal-
lenge the Vaikhanasas’ authority and elegibility.631 It appears that this overlap of
separate layers of identity led time and again to the disturbance of the delicately
balanced relationship between the Srivaisnavas and the Vaikhanasas. In all three

630 In addition, since the time of Ramanuja the management of the Visnu temples has large-
ly lain in their hands.

631 Even when Srinivasa Diksita occasionally attacks the Paficardtrins in the Dasavidhahe-
tuniripana it is nevertheless likely that the dispute is really being carried on with the
Srivaisnavas. The position of the Paficaratrins was similar to that of the Vaikhanasas: al-
though indispensable during temple worship, as temple priests they nevertheless were
and still are of low status among Brahmans.
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cases described in 3.1 the Vaikhanasa were compelled to undergo branding. In
the course of the conflicts the first request of the Vaikhanasas always was that
the branding not be performed by a Srivaisr_lava, but rather given within the Vai-
khanasa tradition. In a hereditary system it clearly is easier to integrate an initia-
tion performed by a member of one’s own family than to accept an initiation
from a different group. Paficasamskara is conferred by a religious teacher and
the initiant acknowledges the religious authority of this teacher. The Srivaisna-
vas’ demand that they be the ones to confer this initiation on the Vaikhanasas ig-
nores the different levels of identity that shape their relationship to the Vaikha-
nasas; it is aimed at transferring their hierarchical superiority within the vaisnava
groups to their position in the context of temple rituals, in which they were hier-
archically subordinate to the Vaikhanasas. This is explicitly formulated in the
District Judge’s verdict in the Singhaperumal case:

Samasrayanam [= branding] at the hands of the plaintiffs [= Srivaisnavas] could

not be insisted on, as nobody could be compelled to choose a particular person as

his Guru [...] There is again the difficulty of the plaintiffs, who happen to be the

Acharyas of their cult throughout India [...] The said Samasrayanam moreover,

is not part of a ritual which takes place in the suit temple but one which is per-

formed in the plaintiffs’ mutt or places of his pilgrimage and, as such cannot be

said to be a duty connected with the temple in the strict sense (see 3.1.3).

The dispute is thus not on the branding itself, but about the Vaikhanasas’ recog-
nition of the Srivaisnavas’ superior religious authority the branding stands for. If
the Vaikhanasas accepted the branding, the religious and ritual hierarchy would
be reversed and the mutual interdependence would become one-sided. The Sri-
vaisnavas would be recognized as simultaneously the representatives of worldly
power and the ones who decide about ritual competence. If the Vaikhanasas
were to receive their legitimation to carry out temple ritual through members of
another tradition, this would mean subordinating themselves and acknowledging
their power to confer, or also to withhold, this legitimation. The Vaikhanasas re-
sist therefore primarily the religious hierarchy which would be established
through such an initiation, and the conflict is the result of the overlapping of dif-
ferent aspects of group identity among vaisnava groups.

Here it is clear that rituals—in this case the branding which the Vaikhanasas
refused—are not only the expression and staging of existing social and socio-re-
ligious structures, but that they also can be means to reshape existing structures
and, to that extent, instruments of power.632

632 See Burkert 1997: 17f.; see Tambiah 1979: 115: “[...] however prescribed they are, [ri-
tuals] are always linked to status claims and interests of the participants, and therefore
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5.3 Strategies of integration and demarcation

The Vaikhanasas sought to advance their position in this conflict on two levels.
Both argumentative strategies constantly refer to one another. The Vaikhanasas
distinguished themselves over against the Paficaratrins by seeking to prove that
as temple priests they were not only equally competent but in fact superior to the
rival Pafcaratra group. Their own “superior vedic” tradition was contrasted to
the “inferior tantric” tradition of the Paficaratrins.*” Simultaneously the Vaikha-
nasas sought to integrate themselves into the vaisnava groups primarily by iden-
tifying the visnubali samskara with the initiation of other vaisnava traditions.
The Vaikhanasas thus sought to maintain a fine balance between demarcation
and integration with regard to different levels of their identity, as Vaisnavas and
as temple priests.

For the Vaikhanasas, proof of superior ritual competence was primarily a
matter of acceptance of the religious authority of the Veda. Being of divine orig-
in, the Veda has the highest authority and its truth cannot be called into question.
Consequently, Srinivasa Diksita took the Veda alone as his point of reference,
and did not refer to contemporary authors or events. Rather, he based his argu-
ment on authoritative texts which he summarized as “smrti, $ruti, itihasa, pura-
na” (see 1.4). He thereby freed the discussion from his own historical context
and thus showed his tradition’s eternal validity, in accordance with the Veda. As
the Veda is preserved in Sanskrit, Sanskrit as the language of divine tradition is
also a central element for Vaikhanasa identity. The authority of the tradition be-
came connected to its linguistic form, the purity of the language became equated
to the purity of the tradition. By contrast, according to Srinivasa Diksita, the
Paficaratrins have an inferior tantric tradition. From this assumption he went on
to prove that the term devalaka, a pejorative term for a temple priest, cannot be
used for the Vaikhanasas (see 2.1.2). Here Srinivasa Diksita combined familial

are always open to contextual meanings.” Bell (1997) goes one step further and sees all
rituals as strategic action.

633 In the process of distinguishing themselves from the Paficaratrins within the Vaisnavas,
the Vaikhanasas nevertheless adopted several ideas which had hitherto been characteris-
tic of the Paficaratrins. Thus the Dasavidhahetuniriipana reveals an understanding of
the concepts “veda,” “vaidika” and “Sruti” which is directly connected with the portray-
al of the Vaikhanasa branch of the Veda (vaikhanasasakha) as “Ur-Veda.” This relies
on the Paficaratra concept of the (lost) ekayanasakha, which is here claimed for the Vai-
khanasas. The idea of the ritual division of the day into five sections (paricakala) is
claimed for the Vaikhanasas in the same way. The adoption and integration of elements
from other traditions in this way is a clear example for the phenomenon described by
Platvoet (1995: 38) as a “window” between coexisting groups.
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descent with an ethicization of profession: only a temple priest who follows the
rules should not be called a devalaka. Since only the Vaikhanasa tradition
provides for (vedic) rules for temple worship, it necessarily follows that only the
Vaikhanasa temple priests are not devalakas. It is significant therefore that even
a non-Vaikhanasa who knows the Veda is to be regarded as a devalaka. The
virtue of “being in accordance with the Veda” (vaidikatva) became identified
with membership of the Vaikhanasa tradition, as the Veda only prescribes tem-
ple service for the Vaikhanasas.

This provides a starting point for answering the question posed in the outset,
namely how two unconnected models, namely temple service and the Veda
came to be causally combined. Time and again to the vedic tradition and the ve-
dic-ness of the Vaikhanasas is mentioned as entitling the Vaikhanasas to practise
temple ritual as a profession. However, temple ritual is not prescribed, or even
described, in texts which may be called vedic in a strict sense. This combination
of opposites is also achieved by identifying the one with the other. Temple ritual
is identified with vedic Srauta ritual; the five images of the god in a temple are
identified with the five sacrificial fires of a Srauta sacrifice; iconic (samiirta)
worship is equated with aniconic (amiirta) worship through fire, and so on. Thus
the Vaikhanasas seek to integrate (and thus justify) non-vedic elements into their
“Vedicism,” by identifying them with the Veda. B.K. Smith (1989: 169-71)
notes that grhya ritual may in principle substitute for $rauta ritual as both types
of ritual follow a common paradigm. In the case of the Vaikhanasas, temple ritu-
al is substituted for Srauta ritual, and temple ritual is explained by reference to
the paradigm of $rauta ritual. According to contemporary Vaikhanasa scholars
this is moreover the reason why the Vaikhanasas do not carry out $rauta rituals:
for the Vaikhanasas the temple rituals are their §rauta rituals. Just as the grhya ri-
tuals (samskara) in general are the precondition for being able to perform Srauta
rituals, for the Vaikhanasas it is their samskaras which are the precondition for
being able to perform temple rituals.

However, in addition to their demarcation over against other ritual schools,
through which the Vaikhanasas emphasize their distinctive identity and thus
make themselves indispensable, they also have to fit in with the group of Sri-
vaisnavas in order to be able to perform rituals for them. Here the Vaikhanasas
adopted the terminology that explicitly states that they are Vaisnavas, followers
of Visnu. At the same time they are different from others because they are
garbhavaisnavas. But even more significantly, they also adapted their ritual
practice: the prenatal visnubali samskara was compared with the branding of
other Vaisnavas (paficasamskara and “taking refuge”) and enriched with their
own branding element, the milk porridge branding.
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These issues can be interpreted as indices for the fundamental function of ri-
tuals as “adaptive” behaviour. Thus, for example, transitions from one phase of
life to the next are marked by ritual and ritual thus makes the person concerned
“fit” for the new life situation (see Michaels 1998a: 30). At the same time ritual
is also adaptive in the sense that the ritual itself frequently adapts to changing
circumstances: a change in the context is likely to bring about a change in the ri-
tuals. The changed context here is the demand that all Vaisnavas should undergo
branding (initiation); the change in the ritual consists in integrating the branding
of the milk porridge into the visnubali samskara. The ritual is thus adapted to the
environmental changes and reflects them. Nevertheless, in the Vaikhanasa liter-
ature and especially in the Dasavidhahetuniriipana, visnubali is always presen-
ted as superior to branding the upper arms. Srinivasa Diksita’s understanding of
initiation and samskara is that they are not identical but equivalents for one an-
other (see B.K.Smith 1989: 47f.). The process of adaptation and integration en-
compassed at the same time a hierarchical differentiation within the category
“Vaisnava”: the Vaikhanasas are presented as superior garbhavaisnavas.

5.4 The role of the samskaras—from §akha to jati

The Vaikhanasas repeatedly seek to prove their ritual competence through their
being in “accordance with the Veda” (vaidikatva). Yet what is meant by “Veda”
here? The relationship of a member of the Hindu traditions to the Veda describ-
ed by B.K. Smith (1989: 20) applies in this case: although the Veda is appealed
to, the content of this textual corpus is rather independent of actual religious
practice. “Veda” is defined in such a way as to extend vedic authority to parts of
the tradition that are beyond that which is contained in the vedic samhitas them-
selves.””* The Vaikhanasas appeal time and again to the vedic authority of the
Vaikhanasasutra, which is described as a “vedic branch,” or simply as “Veda.”
The central characteristics of this “Veda,” which according to the Vaikhanasas
serves to distinguish them from other ritual traditions, are the 18 samskaras list-
ed at the beginning of the Vaikhanasasiitra, together with the demand that they
carry out ritual “for others” (parartha).

There are significant variations in the practice and interpretation of the indi-
vidual samskaras, as could be shown. Nevertheless the samskaras, referred to to-
gether as nisekadi® (“niseka and so on”), always remain a marker for the unique-

634 B.K.Smith (1989:20-29) isolates several methods for declaring texts and practices to be
“vedic.” In the present context, equation with the Veda, derivation from the Veda and
the assertion of agreement in content with the Veda are relevant.



5.4 The role of the samskaras—from §akha to jati 267

ness of the Vaikhanasas as ritual specialists both in relation to other vaisnava
groups and also in relation to other siitra traditions. The 18 samskaras therefore
not only serve to differentiate the Vaikhanasas from other groups, but also to
mark them off as the only legitimate ritual specialists.

According to classical Hindu ideology, humans overcome their natural defi-
ciencies only through ritual, each according to their inherent potential. This is
based on the vedic principle that it is only through ritual that biological and na-
tural imperfections can be formed and structured (see B.K. Smith 1989: 51).
This overcoming takes place through samskaras: through ritual acts humans are
made “perfect” and “fit,” step by step they are “developed” (see B.K. Smith
1989: 82, 92f.). This is explicitly expressed by Srinivasa Diksita when he states
that a Vaikhanasa who has undergone niseka etc., has “the body of Brahma.”
The samskaras of the Vaikhanasa constitute their “ritual body” and as such pro-
duce their entitlement to perform ritual.* The samskaras therefore have the
same function as an initiation: they “perfect” man and “realise” the qualities la-
tent within him. The prenatal samskaras in addition involve the aspect of being
chosen before or through birth, emphasizing the familial connection as socio-ri-
tual differentiation. This is emphasized even more by Srinivasa Diksita when he
states that the mother too must have undergone the prenatal Vaikhanasa samska-
ras: she must come from a Vaikhanasa family.

Srinivasa Diksita always emphasizes that only someone born in a Vaikhanasa
family who has undergone the 18 samskaras may perform temple ritual, and that
at the same time the Vaikhanasa tradition is “vedic” in so far as it represents a
“vedic branch.” He thus makes use of two conceptually different categories. A
vedic school is in principle a tradition of learning with its own authoritative
texts, passed on from teacher to student once the student has been initiated by
the teacher. This involves the potential of a free choice of vedic schools, and al-
so a change of tradition. By contrast a descent group is a family in a broad sense.
Membership is derived from the parents and therefore lies beyond the free
choice of the individual.

In seeking to show that the Vaikhanasa tradition is simultaneously a vedic
branch and a group based on descent, Srinivasa Diksita formulates two points,
for the most part implicitly. He equates the decision to be initiated for the Vai-

635 Here the samskaras “niseka to §masana” represent just such a framework for the con-
struction and dissolution of the ritual body of a Vaikhanasa as the “formal declaration”
(samkalpa) and the “dismissal of the god” (visarjana) which mark the beginning and
end of a ritual action on the concrete level of performance (see Michaels 1998a; see
B.K. Smith 1989: 91).
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khanasas with their status before birth.**® He thereby creates a transition from a
vedic branch of learning (sakha) with authoritative texts (sitra), which is not ne-
cessarily inherited within the family, to a Brahmanic caste (jati), membership of
which is determined by birth. To do so he makes use of the points where the two
intersect. An important unifying factor is the siitra, which is a text of a vedic
branch, but simultaneously contains, in its grhyasttra, the description of the
samskaras, and thus provides the foundation of hereditary membership.

The tension between the two conceptions of caste (jati) and vedic school (sa-
kha) still exists today for the Vaikhanasa tradition and was discussed in the mid-
twentieth century in relation to the question of whether Vaikhanasa men could
take marriage partners from Brahmanic families of other sutra traditions. Of pri-
mary importance was the question whether the children of such a partnership
would have the right to carry out temple ritual in a Vaikhanasa temple. At a con-
ference of the tradition it was decided that such children would only be recogni-
zed as “half pure,” because the mother had not undergone “the samskaras ac-
cording to the Vaikhanasasiitra, which begin with niseka,” but that children of
the next generation could be considered “pure” Vaikhanasas.

The Vaikhanasas thus use two concepts: as a vedic branch the tradition
claims vedic authority, as a Brahmanic caste the borders are outwardly secured
by familial descent on both parents’ side and are therefore insurmountable. Thus
through the connection of these conceptions the vedic tradition of the Vaikhana-
sas is limited to the Brahmanic caste of the Vaikhanasas. It was the strategy of
Srinivasa Diksita to connect the aspects of prenatal consecration through visnu-
bali (divine grace, being chosen by Narayana himself) with those of initiation
(choice, a personal sense of calling, qualification). This connection comes about
in the discussion of the “taking refuge in Visnu-Narayana.” On the basis of di-
verse upanisads he shows that the child in the womb can make the decision to
take refuge in Visnu-Narayana, and therefore can decide to undergo an initiation
which, according to Srinivasa Diksita, takes place through the prenatal visnubali
samskara. This assumption of the unborn child’s capacity for decision-making in
the eighth month of pregnancy is also very clear from the observation of the
performance of visnubali in the performance in the temple setting in Vijaya-
wada, when the father of the child speaks on its behalf the formula by which the

636 In addition Srinivasa Diksita explains that one should follow the siitra according to
which one received the samskaras, and should not change the sttra. He compares this
with the initiation in one of the four Paficaratra ritual systems (siddhanta), which also
entitles one only to perform in one tradition, and not in all. Here Srinivasa Diksita pro-
jects the ban on conversion in the Vaikhanasa tradition to the Pafcaratra tradition.
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child takes refuge. The ritual for the unborn child thus expresses on the one hand
the idea that it is able to make a “conscious” choice for a becoming a Vaisnava,
while on the other hand its choice of vocation and marriage partner is never-
theless already prescribed by its birth in the Brahmanic caste of the Vaikhanasas
(see Michaels 1998b: 87f.).

On the basis of sectarian and ethicizing arguments,637 Srinivasa Diksita intro-
duces the idea that the religious identity of the Vaikhanasas is based on descent.
In this way Srinivasa Diksita finally establishes boundaries over against other
groups, based on the natal status of the Vaikhanasas, which are perceived as in-
alterable and objective (see Giesen 1999: 19f.).

5.5 On the rigidity of rituals

The entitlement to perform temple rituals is at issue in the religious dispute ana-
lysed here. This entitlement is contested by contrasting an initiation based on
choice that includes a branding, with a life-cycle ritual based on birth right and
family descent. The discussion goes hand in hand with a change in the interpre-
tation and performance of the rituals, as can be clearly shown in the case of the
visnubali samskara. However, these changes are not perceived as changes by the
Vaikhanasas themselves. Why are these actually flexible rituals perceived to be
fixed?"®

I conjecture that this is directly connected with the role of rituals in the
identity of those concerned. In the present context ritual is the defining element
in the drawing of boundaries between groups. The ritual here has an integrative
dimension, in that it expresses the collective identity of the group.639 However, it
also has a strong excluding function in that it clearly defines who is not a mem-
ber of the group. Rituals thus serve to assure religious identity through both the
including and excluding sides.®*” Constituted by ritual, this group identity is per-

637 These are, in Giesen’s terminology, “traditional” arguments. Giesen (1999) categorizes
basic methods of drawing boundaries between strangers and insiders in the construction
of collective identity. He distinguishes in principle between patterns of demarcation
(“codes of collective identity”) which are based on descent (“primordial”), on tradition
(“traditional”) and on a particular idea of salvation (“universal”).

638 The idea that rituals are fixed structures has also long been dominant in research on ritu-
al. Only in recent times has attention also been paid to the dynamic aspects of ritual (see
e.g. Tambiah 1979: 115 and 136; see Kapferer 1979: 6; see also Kapferer 2006).

639 See Platvoet 1995: 36, see Kapferer 1979: 5.

640 See Platvoet 1995: 36 and 41. Mol (1978: 5f.) describes rituals in this connection as ac-
tions which reinforce order; Gephart (1999: 236) emphasizes the stablizing function of
rituals for the community.
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ceived as “prefabricated,” not as authored or created by the performers them-
selves. A redefinition of religious identity of this sort at the same time expresses
a reinterpretation of the tradition.”"' This can be clearly seen from the texts and
ritual practices. In fact this reinterpretion of the tradition also gives the Vai-
khanasas a new history, although it is not perceived by them as such. The new
history also adds legitimation to their contemporary claims as the only legitimate
ritual specialists, and gives a foundation for their aspirations looking towards the
future. We should note that this reinterpretation takes place not only on the
conceptual level, but also on the practical level: the rituals themselves change.

With reference to the vedic sacrifice, B.K. Smith (1989: 202) understands ri-
tuals as “a category that acts to provide explanatory power, traditional legitima-
cy, and canonical authority.” Through rituals the new is conceptualized and arti-
culated in terms of the old, and the transformed is traditionalized. As such the
innovation is short-lived, as it quickly becomes normative and is declared to be
“traditional.”®** There are, however, always limitations to this innovative ritual
creativity. These limitations are set by such factors as the concrete local and hi-
storical context or a sense of appropriateness.

In the present example the element of the branding of the milk porridge is in-
troduced as a reaction to a new situation in which there is massive pressure on
the Vaikhanasas to accept a branding of their upper arms as part of the pafica-
samskara initiation.*** This new ritual element is interpreted as the “marking of
the unborn by Visnu himself.” The god Visnu’s personal intervention before
birth makes the Vaikhanasas Visnu’s sons. In contrast, those who undergo an
initiation after birth are seen by the Vaikhanasas as Visnu’s adopted sons, or
worse, even as his slaves. This drawing of boundaries through ritual rather than
through theology or mythology is the major focus of the Dasavidhahetunirii-
pana. In this text performance of rituals in accordance with the rules is clearly
placed above theoretical knowledge.

Innovation and reform of ritual is not recognized as change by the
participants.644 One function of rituals is to express and to confirm the belief in

641 See J.Z. Smith 1987: 223-224: “[...] for a given group at a given time to choose this or
that way of interpreting their tradition is to opt at a given time to choose this or that way
of relating themselves to their historical past and their social present.”

642 See Platvoet 1995: 30; see also Hobsbawm 1983.

643 On the introduction of new symbols in ritual due to a dispute between two groups see
Platvoet 1995: 30.

644 See Humphrey and Laidlaw 1994: 12 and 105.
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unchangeability and continuity and thus to cope with change.645 This belief also
extends to the performance of the rituals itself.**® At the same time, rituals are
also designed by their performers and interpreters; they are powerful dynamic
means to initiate change.647 Rituals represent and preserve traditions, yet con-
stantly create traditions anew.

645 See Mol 1978a: 5: ““[...] optimal functioning is the result of unresolvable tension or con-
stant dialectic between change and stability, or differentiation and integration. [...] Inte-
gration without differentiation, or stability without change is as doomed as differentia-
tion without integration, or change without stability!”

646 See Michaels 1998a: 44f.; see Giesen 1999: 28.

647 See Mol 1978a: 6, and 1978b: 180.
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Appendix 1: Tabular view of six Guruparamparas

In what follows the names given in six lineages of teacher-student succession
are compared against each other. The source texts are:

[1] “SrIvaikhénasa-Guruparamparﬁ.” In: Sri Vaikhanasam, ed. S. Sudarsanan
(Thanjavur Sarasvati Mahal Series, 365), Thanjavur ,1995, pp. 1-6.

(2] Sri Vaikhanasacaryaparamparanusamdhanakrama, ed. T. P. Nrsimhacarya,
Komaripalem, 1914, pp. 3-7 (reprinted in Srivaikhanasaprabha, 12/2000, pp.
20-23).

(3] Vadhiidharmacandrika, ed. Sti. U. Pra. Sriman (Upiiru), Devayajanam Vei-
kataramacaryulu, Sti. U. Pra. Sriman (Illipalem) and Nardyanam Ramanujacar-
yulu (Srz‘vaikhdnasabhagavacchdstragranthamdld, Anubandha 6), Nalliru,
1948, pp. 3-4.

[4] Ahnikamrta (Srivaikhanasasastrokta) by Vasudeva Bhattacarya of Konerira-
japura, ed. Tirumala Tirupati Devasthanamulu, Tirupati, 1999 (TTD publica-
tions Series, 513), p. 25.

[5]1 Laksmihayagrivasahasranamavali of Vedantam Anantapadmanabhacarya,
n.p. (Macilipatnam?) n.d., pp. 5-6.

(6] Moksopayapradipika of Raghupatibhattacarya, ed. Divi Venkatanarasimha-
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(11 [2] [3] [4 [5] [6]
Narayana Narayana Narayana Narayana Narayana | Narayana
Vikhanas Vikhanas Vikhanas Vikhanas Vikhanas | Vikhanas
Valakhilya Valakhilya
Sanaka Sanaka etc.
Bhrgu Bhrgu Bhrgu Bhrgu Bhrgu Bhrgu
Marici Marici Marici Atri Kasyapa | Marici
Atri Atri Kasyapa Marici Marici Atri
Kasyapa Kasyapa Atri Kasyapa Atri Kasyapa
Vasistha Vasistha Vasistha
Jamadagni Jamadagni Jamadagni,
Daksa Daksa
Angirasa Angirasa
Bharadvaja
Sakti
Harita Harita
Markandeya
Aruni




296 Appendix 1: Tabular view of six Guruparamparas

L] (21 31 4 (5] [6]

Atharvanam
Pippalada
Satyakama
Gargya
Vajapravasa
Munipumgava
Saciketa
Vamadeva
Varuna
Bhrgu
Kasyapa
Kanya
Sakala
Drpabalaki
Basyala
Mandikya
Cyavana
Agnivai§va
Kausttaki
Galava
Mariciyogin
Hiranyakesin
Gobhila
Sﬁ;ﬁtpa
Medhatithi
Kathayogin
Jabala
Sutapa
Narayana
Naradaratadhr
Saunaka
Dattatreya
Suktatu
Kratu
Sarabhamga
Sutikrsnaka
Dharmin
Dharmabhrt
Satanamda
Brahmavar-
cana
Suprata
Sﬁmta
Dhaumya
Sumedhana
Atmavedin

Parasara Parasara
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Vedavyasa Vedavyasa
Devaprata Sukayogin
Narayana Narayana Narayana
Kesava
Nrsimharya
Raghavarya
Yasodana
Danacarya
Krsnamarin
Madhava-
pandita
Devanatha
Vedavyasa
Vipranarayana | Vipranara-
yana
Laksminatha Laksminatha
Bhattarya Bhattarya
Laksmivallabha | Laksmivalla-
bhacarya
Ramacandra Ramacandra
Ksirabdisayana | Ksirabdhi-
Sayanacarya
Kantabhat- Kamtabhat-
tacarya tarya
Sesacaladhisa
Kesavarya Kesavacarya Kesava Kesavacarya
Nrsimharya Nrsimharya Narasimha Nrsimha-
Bharadvaja carya
Raghavarya Raghavarya Raghava Raghava-
Ramacarya Ramayogin Ramacarya carya
Govindarya Govindarya Govinda Ramacarya
Krsnarya Krsnapandita Krsna Govinda-
Ranganatharya | Ranganath- Ranga carya
arya Krsnacarya
Ramapamdita Rangacarya
Venkata Venkata-
carya
Varadarya Varadacarya Varada Varadacarya
Bhatta
Bhaskara
Vajapeyin Vajapeyin Sundara- Nrsimha- Nrsimha- | Vajapeya-
Nrsimharya Nrsimharya yajin bhatta varya carya
Nrsimha Bhasaka Vaja-
Vajapeyin Vajapeyin peyin
Kesava-

carya
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Srinivasa
Diksita
Bhaskara Bhaskara Bhaskara | Bhatta
Bhatta Bhatta Bhatta Bhaskara
Aniicana Bhattacarya
Nrsimharya Nrsimha-
Somayajin carya
Sundarayajin Sundarayajin Sundara- Sundara- | Sundara-
Paramaikantin Paramaikantin rajaka rajisen- rajacarya
Bhattarya dra
Krsnasiri Krsnastiri- Ananta- Krsnacarya
yajvan krsna Anantacarya
Vasantayajin Vasantayajin Vasantaka Vasanta-
yajyacarya
Anantacarya Anantarya Ananta
Gopana
Anantarya Anantarya-
Yajin yajvan
Govindarya Govindarya Govindarya Govinda-
Yajvana Yajvana carya
Narahari Narahari-
bhattacarya
Srinivasarya Srinivasarya Srinivasa Sriniva- Srinivasa-
Desika Sarvavedanta- samakhi | dhvarin Ve-
Tirumalacarya | deSika Desika dantadesika
Srirangasthala Diksi-
Nayaka tendra
Viprana- Vipranara- Vipranaraya
rayanacarya yanacarya nacarya
Vasantayajin Vasantayajin Vasanta-
yajyacarya
Anantanara- Ananta Anan- Anantana-
yana(ca)rya tarya rayanacarya
Srinivasa- Tirumalacarya Tirumala-
(ca)rya Srinivasarcana carya Srini-
Srinivasa Srinivasarya vasacarya
Venkatacarya Vemkatacarya Venkata-
carya
Govindarya Govindarya Govind-
acarya
Srinivas-
acarya

Venkata-




Appendix 1: Tabular view of six Guruparamparas 299
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ramacarya
srTraﬁg—
acarya
Ragha- Raghav-
vacarya acarya
Anantacarya
Ranganath-
acarya
Gopalacarya Gopalarya
Krsnamacarya Krsnamacarya | Venkata
Krsnam-
acarya
Tiruvenga-
dadesika
Perumalarya Perumalarya
Sarasangraha- Sarasamgra-
desika hadesika
Gopana- Acyuta
carya Gopan-
arya
Nrsimharya Nrsimharya Narayana-
Vaivahika- carya
guru
Ramanujarya Ramanujarya
Varadarya Varadacarya
Raghavacarya
Narasimha Nrsimha
Kesava Vedav-
arya
Kodam-
darama
Pakaya-
jinam
Venkat- Venkata-
arya ramacarya
Srinivas-
acarya
Ramacarya
Govinda-
carya
éesécérya
Ranganath-
acarya
Own Own Own Own Own Own
Acélya Acérya Acélya Acérya Acérya Acirya
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About the DVD “Visnu’s Children. Prenatal life-cycle rituals in South
India” by Ute Hiisken and Manfred Kriiger

Camera: Ute Hiisken

Editing: Ute Hiisken and Manfred Kriiger

DVD authoring and design: Manfred Kriiger
Published by Harrassowitz Verlag, Wiesbaden, 2009
ISBN: 978-3-447-05853-7

The DVD is available separately and as is part of the book publication.

Visnu’s Children. Prenatal life-cycle rituals in South India by Ute
Hiisken (Ethno-Indology. Heidelberg Studies in South Asian Rituals
9). Translated into English by Will Sweetman. Wiesbaden:
Harrassowitz, 2009. ISBN: 978-3-447-05854-4.

The ritual occasions represented on this DVD are enactments of the prenatal
life-cycle ritual visnubali, “the offering to Visnu,” which is specific to the
Vaikhanasas, a group of South Indian Brahmin priests in Visnu temples. This
ritual is performed in the eighth month of pregnancy. It enacts and marks a
transformation of the unborn child. Visnubali, “the offering to the god Visnu,”
makes the unborn a Visnu devotee, and confers on it its future right to act as a
temple priest in South Indian Visnu temples. The ritual is understood as a
prenatal initiation, performed by the god Visnu himself: Visnu transforms the
unborn into his own child.

The DVD contains audio-visual material recorded, edited, and commented
upon by Ute Hiisken during her field research in South India (Tamil Nadu and
Andhra Pradesh) in 2000—2001. The DVD supplements the book, illustrates
parts 3.2.2 and 3.2.3 of the book, and gives access to the material on which the
analysis of the performances of the visnubali ritual is based.
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Technical requirements

WARNING, the DVD It cannot be run on a stand-alone NTSC DVD player.
Please note that in all likelihood your DVD player’s last settings will be

applied when playing this DVD. So please be sure to switch the subtitles on.
There are chapter marks every two minutes on the DVD, which are the next

entry points if you use the button “one chapter forward” or “one chapter back.”

Contents

Three visnubali performances are represented on this DVD.

One occasion (“full ritual”) is given from the beginning to the end (except
the preparatory rites) in order to give an impression of how an entire
performance may look, and to enable the viewer to place the sections given in
“parts of the ritual” in their context within the ritual event.

In the section “parts of the ritual” the diverse sub-rites of two or three events
(depending on the availability of the material) are presented one after the other,
with introductory texts and subtitles, in order to facilitate comparison of the
corresponding rites in the different performances.

The menu “parts of the ritual” is further subdivided into “preparatory rites,”
“main offerings,” “atonement,” and “concluding rites.” These subdivisions with
their further subdivisions are arranged according to the sequence of the rites
within the visnubali performances observed.

The “full ritual” and the sequences are provided with short introductory texts
and subtitles, commenting on the events shown. The subtitles can be switched
off. In the subtitles the performers and participants are not referred to by their
names (the names of the participants are given in the “credits” of the DVD, in
the book and in this booklet accompanying this DVD), but are referred to by
their ritual roles (“officiator,” “pregnant woman,” “priest,” “assistant” etc.), in
order to make comparison of the different ritual events easier.

EEINT3 EEINT3
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The three ritual enactments and their participants
Date: 13.11.2000

Place: Cidambaram, Tamil Nadu

Participants: The officiator
(and father of the unborn
child) is K. Balaji Bhatta-
char, one of the hereditary
priests in the Visnu shrine
of the famous Cidambaram
Nataraja temple. His wife,
Shrividya, is referred to as
“pregnant woman.” Shri-
vidya had not been well for
some time and had been
strictly confined to bed
during the latter half of her
pregnancy. The only ex-
ception was this event. Be-
cause of her condition I was
asked not to take video
coverage. The use of a vi-
deo camera was perceived
as an unnecessary risk to
the woman’s and child’s
health. But I was allowed to
take still pictures, along
with a professional photo-
grapher who was hired by
the family. Thus, the se-
quences of this ritual presented on the DVD are still photographs with the cor-
responding sounds taken from my audio coverage of the same event. The acting
priest in this performance is Katukallur S. Manivanna Bhattacharya, a Vaikha-
nasa ritual specialist famous all over Tamil Nadu. He was assisted by his bro-
ther, KS Vasudeva Bhattacarya.
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Date: 27.11.2000
Place: Vijayawada, Andhra Pradesh, in the paternal home of Kalyani, the
pregnant woman.

Participants: The officiator, Jvala Narasimhacaryulu, and his wife Kalyani, the
main priest Parankusha Rangacaryasvami (father of the officiator) and the clos-
est relatives of the pregnant woman in whose paternal home the ritual was per-
formed. The assistant to the priest is Kalyani’s father. Furthermore, her father’s
brother and his wife were present, as well as her mother and her grandmother.
Another guest was A. Rangacharyulu, who had established the contact to this fa-
mily and acted as a translator during the interviews after the performance. The
coverage was done with a DV (NTSC) camera, kindly provided by M. Hari-
haran. The NTSC file was later transformed into PAL format.
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Date: 20.1.2001
Place: Vijayawada, Andhra Pradesh, in the small Kodandarama temple

Participants: The couple, Shrinivasa Cakravartin and his wife Vasudhara enacted
the ritual in the small Kodandarama temple, in which the pregnant woman’s
father serves as main priest. The performing priest, Parankusham Vasudeva-
caryulu came from a nearby small town for this ritual, and brought some assis-
tants (his students) along with him. The coverage was taken with a VHS camera.



306 Appendix 2: Text of the DVD booklet

Structure of the DVD
Main menu Submenu 1 Submenu 2
introduction (08:10
min)
full ritual (28:28
min)
parts of the ritual preparatory rites formal declaration
(03:51 min)
vitalisation of the fire
(06:45 min)
main offerings puja for visnu (11:09
min)
offering into the fire
(09:01 min)
visnu marks the foetus
(09:53 min)
atonement (03:46
min)
concluding rites
(04:43 min)

credits |

Detailed descriptions of the contents

Introduction (colour photographs with voice-over; length: 08:10 min)

Ute Hiisken tells the story of the DVD. She talks about how the DVD came into
being, about the occasions at which the audio-visual material was recorded, she
introduces the participants, and explains her own position during the field
research. The text of this introduction is given as Appendix 3 in the book.

Full ritual (video with subtitles; length: 28:28 min)

This section presents the edited material of the full visnubali ritual performed on
the 27" of November 2000 in a domestic setting in Vijayawada (Andhra
Pradesh).
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Parts of the ritual

This submenu gives access to the diverse rites / sequences of rites Ute Hiisken
identified (with the help of the Vaikhanasasiitra and the diverse commentaries
and / or ritual handbooks on the topic) as seminal to the performance of
visnubali. These rites are:

Preparatory rites — further subdivided into

formal declaration (video with subtitles, colour photographs with sound; length:
03:51 min): the “formal declaration” (samkalpa) marks the beginning of the
ritual, identifies the main performers and names the rites to be performed.
First the enactment in the Kodandarama temple in Vijayawada is presented,
and then the corresponding acts of the visnubali performance in
Cidambaram.

vitalisation of the fire (colour photographs with sound, video with subtitles;
length: 06:45 min). The sacrificial fire is lit by the priest together with the
officiator. First the enactment in Cidambaram is presented, and then the
corresponding acts in the Kodandarama temple in Vijayawada.

Main offerings — further subdivided into three parts

puja for visnu (colour photographs with sound, video with subtitles; length:
11:09 min): As part of the main (pradhana) acts of the ritual a p@ja is
performed for Visnu in his twelve forms. First this ritual sequence in a
domestic setting in Vijayawada is shown, followed by the corresponding
sequence in the performance in the Kodandarama temple in Vijayawada,
and then the corresponding acts of the visnubali performance in
Cidambaram.

offering into the fire (colour photographs with sound, video with subtitles;
length: 09:01 min): The couple offers milk porridge (payasa) and ghee into
the fire as offerings to Visnu in his twelve forms. First this ritual sequence is
shown in a domestic setting in Vijayawada, followed by the corresponding
sequence in the performance in the Kodandarama temple in Vijayawada,
and then the corresponding acts of the visnubali performance in
Cidambaram.

visnu marks the foetus (colour photographs with sound, video with subtitles;
length: 09:53 min): Two dabs of milk porridge are marked with the heated
metal symbols of Visnu’s weapons, the disk and the conch, and then the
pregant woman is made to eat them. This act signifies that Visnu himself
marks the unborn child with his weapons and thus makes him a gar-



308 Appendix 2: Text of the DVD booklet

bhavaisnava, a Visnu devotee by birth. First this ritual sequence is shown in
a domestic setting in Vijayawada, followed by the corresponding sequence
in the visnubali performance in Cidambaram, and then the corresponding
acts of the performance in the Kodandarama temple in Vijayawada.

Atonement (video with subtitles; length: 03:46 min)

This act of atonement (prayascitta) purifies the ritual event from any possible
flaws; it is mainly an atonement for not performing the prenatal life-cycle rituals
at the prescribed time, since some of the prenatal rituals performed together with
visnubali are prescribed for the 3 or 5™ month of pregnancy. First this ritual se-
quence is shown in a domestic setting in Vijayawada, followed by the corres-
ponding sequence in the performance in the Kodandarama temple in
Vijayawada.

Concluding rites (video with subtitles; length: 04:43 min)

After the performance of the main acts, the couple is blessed by the participants.
First this ritual sequence is shown as performed in the Kodandarama temple in
Vijayawada. This is followed by the corresponding sequence in a domestic
setting in Vijayawada.

Financial support

This DVD has been made possible through the generous funding by the DFG
(Deutsche Forschungsgemeinschaft), first with a travel grant in 1998, then with
a Habilitandenstipendium from 2000 to 2002, and finally by funding the
publication of the book along with the DVD. Moreover, the University of Oslo
has contributed financially to the publication of the DVD.
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In the South Indian states of Tamil Nadu, Andhra Pradesh and Karnataka one
major group of temple priests in Visnu temples are the Vaikhanasa Brahmins.
Visnubali, the prenatal life cycle ritual presented here, is specific to their traditi-
on. This ritual is performed before birth, in the eighth month of pregnancy. It en-
acts and marks a transformation of the unborn child. Visnubali, “the offering to
the God Visnu,” makes the Unborn a Visnu-devotee, and confers on it its future
right to act as a temple priest in South Indian Visnu temples. It is understood as
a prenatal initiation, performed by the God Visnu himself: Visnu transforms the
Unborn into his own child.

I have to admit that in the process of my research I was as mainly guided by
unexpected circumstances. When I started, I treated the Vaikhanasa tradition,
like most other scholars in Europe and in the US, as textual tradition. But then,
during my first trip to South India in 1998, which was designed to collect texts, I
realized that a very vivid Vaikhanasa ritual practice exists. This fact, paired with
the great hospitality and willingness of the Vaikhanasas to share their knowledge
with me, encouraged me to conduct an eight month long field reseach trip in
2000/2001. Through my friends A, Rangacaryulu in Vijayawada and Muttu
Bhattar in Chennai I recieved several invitations from Vaikhanasas to participate
at life-cycle rituals performed in their families. So I set out, equipped first with a
borrowed, then with my own video and still cameras and with an audio tape re-
corder. At that time I did not even think of publishing the audio-visual material,
but I recorded whatever came in front of my camera’s lens, because I sensed that
I could not possibly understand what was going on by simply participating and
witnessing. I intended to use the footage as a kind of visual notebook. And in
fact the repeated revisiting of the coverage helped me immensely in understand-
ing what had happened. The subsequent decision to edit and publish parts of the
coverage was guided by the insight that a visual representation is also a “way of
knowing” and a way of keeping the ritual process alive.

On the thirteenth of November in 2000, I was invited to a family’s prenatal
life cycle rituals for the first time. The event took place in Cidambaram, in Ta-
mil Nadu. The head of the family and father of the unborn child was K. Balaji
Bhattachar, one of the hereditary priests in the Visnu shrine of the famous Ci-
dambaram Natardja temple. His wife, Srividya, had not been well for some time
and had been strictly confined to bed during the latter half of her pregnancy, the
only exception was this event.
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Because of her condition I was asked not to take video coverage. At that time
videoing domestic rituals was not yet common in this very conservative traditi-
on. And the use of a video camera was perceived as an unnecessary risk to the
woman’s and child’s health. But I was allowed to take still pictures, along with a
professional photographer, who was hired by the family. The main priest, Katu-
kallur S. Manivanna Bhattacarya, is a Vaikhanasa ritual specialists reknowned
all over Tamil Nadu. He was assisted by his brother, KS Vasudeva Bhattacarya,
sitting to the other side of Balaji, the father of the unborn child.

The names of the actors and participants are not given in the subtitles of the
DVD. Instead, I chose to refer to their ritual roles which are not necessarily ob-
vious to the untrained eye.

My second chance to witness and record a Visnubali ritual was in Vijayawa-
da, in Andhra Pradesh, only two weeks later, on the twentyseventh of November
2000. There were only a few participants: the concerned couple, Jvala Narasim-
hacaryulu and his wife Kalyani, the main priest Paranuks§a Rangacaryasvami and
the closest relatives of the pregnant woman in whose paternal home the ritual
was performed. Because of this simplicity I chose this occasion to represent the
full ritual on the DVD. The menu called “parts of the ritual” presents diverse se-
quences of the ritual as they were performed in either two or all three of the Vis-
nubali rituals I documented. These sections shall facilitate comparison of the di-
verse ritual events.

My third chance to document a Visnubali ritual was on the 20" of January
2001, again in Vijayawada. The couple, Srinivasa Cakravartin and his wife Va-
sudhara enacted the ritual in the small Kodandarama temple, in which the preg-
nant woman’s father served as main priest. The performing priest, Parafikusam
Vasudevacaryulu came from a nearby small town for this ritual. The scene thus
is very different from that of a ritual performed in a domestic setting. Although
not connected to the life-cycle ritual as such, the bustle of the temple gives the
event an entirely different character.

I am very grateful to all performers and participants, who not only generous-
ly allowed me to take part in these important events, but who also patiently bore
with my ignorance and answered my endless questions. Working with me - or
performing in front of me - was certainly not always an easy task. I was, after
all, a single white women and scholar, at that time not in command of the local
languages Telugu or Tamil, and I undoubtedly behaved improperly out of sheer
ignorance.

Considering this situation, the hospitality of all those people who invited me
to stay with them in their house, to share their water and food, is all the more
amazing. As is evident from the video clips, in spite of the camera in front of my
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face I was not perceived as disturbing the ritual as a whole. People were comfor-
table with me, partly due to the interaction before and after the performances.
But, as a single researcher in the field, with no experience and no funds, I was
confined to the place behind the camera. Therefore the interaction between the
participants and me is not shown in the film clips. I hope the material presented
here conveys that these rituals are part of an ancient tradition and actually lived
religion at the same time.






Abbreviations

AhirbudhnyaS = Ahirbudhnyasamhita
AV: Atharvasamhita
AS: Anandasamhita

BaudhGrS: The Bodhayana Grhyasitra
BhG: Bhagavadgita
BrhadbrahmaS: Brhadbrahmasamhita

DHNP: Dasavidhahetuniriipana in Devanagari script

DHN" Dasavidhahetuniripana in Telugu script

DHNV: Dasavidhahetuniriipanavyakhyana

DJ 1946: judgement and the reasons for the judgement of the District Judge of
Chingleput, C. Kunhirama Menon of 26.11.1946 (Reference: A.S. No. 35 of
1944).

DM 1942: indictment which was presented to the Principal District Munsiff P.T.
Raman Nayar on 29.10.1942 (Reference: O.S. No. 508 of 1942).

ER: The encyclopedia of religion, ed. by Mircea Eliade, 17 Bénde, New York 1987.
GarbhaU: Garbhopanisad

HirGrS: Hiranyakesigrhyasitram.

HRCED 1964: decision of the Deputy Commissioner, Hindu Religious and
Charitable Endowments (Administration) Department, Madras (Reference: O.A.
No. 13/1959) of 6.10.1964.

HrG: Handbuch religionswissenschaftlicher Grundbegriffe, ed. by Hubert Cancik
u.a., 5 vols., Stuttgart, 1988-2001.

I$varaS: Isvarasambhita
JayakhyaS: Jayakhyasamhita

KhA: Khiladhikara (Khilatantra) by Bhrgu
KrA: Kriyadhikara by Bhrgu
ManuDhS: The Manu Smrti

MBh: Mahabharata

MOP: Moksopayapradipika by Raghupatibhattacarya

NVB: Vaikhanasakalpasitrabhasya (Vaikhanasasiitrabhasya; Vaikhanasagrhyasiit-
rabhasya) by Nrsimha Vajapejin

PadmaP: Sri Padmamahapuranam
PadmaS: Padma Sambhita
ParasaraS: Parasara Samhita
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PauskaraS: Paricaratragame ratnatrayantargata Pauskarasamhita
PR: St1 Paricaratraraksa of Srt Vedanta Desika
PrA: Prakirnadhikara by Bhrgu ParvaP: Piarvaprayoga

RV: The Hymns of the Rig-Veda in the Samhita and Pada Texts

SA: Samirtarcanadhikarana (Atrisamhita, Atreyasamhita) by Atri
SanatkS: Sanatkumara-Samhita of the Paficaratragama

SAnukr:: Satranukramanika (Vaikhanasasttranukramanika)
SatvataS: Satvata-Sambhita

SD: Sitradarpana (Stivaikhanasasitradarpana) by Nrsimha Vajapeyin
SDC: Srinivasadiksitendracaritra by Sundararaja Bhattacarya
SesaS: Sesasamhita

SripraénaS: Sriprasna Sambhita

SR-Vrtti: Prayogavrtti by Sundararaja

SuprabhedA: [Suprabhedagama) Suprapetakamam

SY-N: Nibandhana by Safijivayajin

TA: Taittiriyaranyakam

TB: The Taittiriya Brahmana of the Black Yajur Veda
TPC: Tatparyacintamani by Srinivasa Diksita, s. DHNP.
TS: The Taittiriya Samhita of the black Yajurveda

VaikhSmS: Vaikhanasasmartasitra

VisvamitraS: Visvamitrasamhita

VivahaP: Vivahaprayoga

VK: Vimanarcanakalpa (Vaikhanasagama, Maricisamhita) by Marici
VMM: Vaikhanasamahimamarijari by Srinivasa Diksita

VY-Vrtti: Vrtti by Vasantayajin
YA: Yajiiadhikara by Bhrgu
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