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AXEL MICHAELS

General Preface to the
“Heidelberg Studies in South Asian Rituals™'

It is the holy and written word that has attracted attention in the European study
of cultures. However, this focus on scripture and the criticism of idolatry, idols
and visualisations discriminated not only against cultures that did not have any
written text but also against the oral and folk traditions within book religions as
well as against all those social groups which remained for long illiterate, i.e. wo-
men or subaltern groups. It also widely disregarded rituals and religious practice.

For centuries, it was the book religions that were recognised as superior.
New subjects such as Indology could justify themselves in the canon of aca-
demic fields and institutions, especially the faculties, only by demonstrating that
non-Christian cultures were also based on scriptures. The focus on written
sources in book religions was so extensive that for long scholars in the West
could not adequately recognise the peculiarity of Indian, especially Vedic cul-
ture, i.e. the fact that scripture was based on a great mnemo-technical capacity
for the transmission of texts or, in other words, that scripture was ideally not a
written text.

There have been good reasons for the preference for written texts in book re-
ligions. It is through the book that knowledge can be easily kept, preserved and
transported to other regions and, thereby, have the greatest impact on culture in
the media. The holy book creates a common point of reference and, thus, a cen-
tre for religious communities. It separates texts from their subjective, regional,
emotive contexts and, thus, from their creators as well as from their historical
limitations. Moreover, the wisdom of books is, in principle, available to every-
body, it is not necessarily related to a personal and intimate relationship between
author and recipient. The book, therefore, makes the reader or listener independ-
ent of the author, preacher and priest even if in many religions the forms of
reading, writing and listening have been restricted or ritualised. The principle of
sela scriptura according to which only the reader of the Bible is responsible for

1 This contribution is partly an extract of my article Michaels 2004b.
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its proper understanding and that none shall come between him and the text is
basically part of the medium itself. You can find out for yourself what the
scripture means which also implies that there is what Jack Goody has called the
“individualizing tendency” of books (Goody 1991: 28). Finally, the book is a
durable collective expression of the memory of cultures and a constant source of
popularization and canonization.” Written texts or books mean cultural memory
but also a culturally independent point of reference and the possibility of diversi-
fication. These many advantages imply that the medium of the written text, es-
pecially the book or, more specifically, even the printed book was and still is the
most important source for the study of cultures. Moreover, if one looks at how
religions and cultures are spread and mixed through the new medium of internet
the power of written texts is again confirmed. In short, with regard to religion,
written texts and their exegesis establish not only “sacred persistence” as defined
by Jonathan Z. Smith (1982: 36-52) but also cultural persistence. They remain
the best source for any historically orientated study of cultures.

The preference for written sources in the West has long led to the neglect of
other forms of texts understood in a broader semiotic sense, i.e. forms of non-
verbal signals and communication, e.g. visual and acoustic signs, gestures, be-
haviour etc. It also led to the lack of respect paid to the importance of oral texts
(cp. Graham 1987) and to the anthropology of texts. It generated little concern
for the context of the texts, i.e. its agents, users, readers etc. This has changed
since the cultural turn in the humanities. Since then the study of texts has also
become a study of the social structures that generated the texts, a study of the
application of texts (for e.g. in rituals), a study of the performance and reception
of texts, and a study of their historical conditions. To be sure, all this has been
considered in previous indological research but due to the cultural turn in the
humanities such an approach has become a theoretical programme which could
be outlined as follows:

Firstly, culture is claimed as an entity that encompasses everything that is
made by human beings. It is, thus, not another realm alongside others such as
politics, religion or law. It is the cover term for the study of all arte- and mente-
facts. Culture is defined as an assembly of complex and dynamic signs which
reveal social, material and mental dimensions. Each cultural object or sign pre-
supposes a class of users, belongs to a group of signs (texts, pictures, gestures
etc.) and is generated through mental codes, but none of these symbolic forms is
beyond history and can thus be established as an ahistorical entity. What is most

2 See Assmann & Assmann & Hardmeier 1983, Assmann 1997, Coburn 1984, Coward 1988,
Levering 1989, Timm 1992.
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important in this theory, is that it deconstructs any form of essentialism. Instead,
essentialism and dogmatism are avoided, naive empiricism can no longer be
applied and orientalistic arguments can no longer be easily formulated. Given
the great amount of works which purport to reveal the soul of India, given the
holistic errors that have been presented so often and which have often been un-
veiled as overt or covert racist arguments, this cultural turn was not only neces-
sary but it also helped us to focus on the agents. In doing this a number of new
and fascinating topics were raised: the gender aspect, the subaltern perspective,
the importance of every-day life, the relevance of rituals and the performative as
well as the transformative aspects of texts. All this furthered the understanding
that culture is more than high culture, and it was due to such a turn in the hu-
manities that Indology came to question the relationship between little and great
traditions and stress the importance of regional studies, field-work and vernacu-
lar languages.

Another outcome of this turn was that texts were no longer understood as
monolithic documents but as produced by particular interests and conflicts. This
meant that in reading texts one must also consider those who are not directly
visible within the text. Texts are often produced as arguments against dissenting
positions—this is particularly true of ritual and philosophical texts—and thus re-
flect a more or less hidden reality. Texts are not only passive store-houses of infor-
mation but are also generated for reasons of power, influence, honour or prestige.

Perhaps the most fascinating result of the cultural turn in the humanities has
been the growing collaboration between philologists and anthropologists. The
need for such a collaboration has been stressed several times before. The indolo-
gist Sylvain Lévi, for example, did pioneering work on Nepal considering the
anthropological aspect of texts to such an extent that the anthropologist Andras
Hofer wrote an article on him with the significant sub-title “What we anthro-
pologists owe to Sylvain Lévi” in which he aptly remarked:

Lévi is generally considered as an indologist. In reality, he saw himself as an his-

torian. Although a philologist by training and acquainted with an amazing num-

ber of languages (cf. Renou 1936: 57), the documents of the past were, for him,
not ends in themselves, but sources of information to be decoded with the suspi-
cion of the historian. As Renou (1936: 8-9) aptly states, Lévi developed a par-
ticular sensitivity for meanings hidden “beneath the words” (un sens profond des
réalitées sous les mots). In fact, Lévi extended his quest for meaning into the
realms of what we now call ideology, ethnotheory and contextual analysis. [...]
he kept a close watch on the social functions of his sources. What fascinated him
was the intricate relationship between the author and the public, rather than the
mere literary value of a source, the process which produced a source, rather than
the product, the source itself. (Hofer 1979: 176)
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An important reason for combining indology and anthropology is, of course, the
link between tradition and modernity in South Asia—a point that has led to a
number of seminal articles: L. Dumont & D. Pocock, “For a sociology of India”
(1957), M. Singer, “Text and Context in the Study of Contemporary Hinduism”
(1972), McKim Mariott, “Towards an Ethnosociology of South Indian Caste
Systems” (1977), and St. Tambiah, “At the confluence of anthropology, history,
and Indology” (1987). Dumont and Pocock argued that “the first condition for a
sound development of a sociology of India is found in the establishment of the
proper relation between it and classical Indology” (1957: 7), and St. Tambiah
even claimed that “today virtually no South or Southeast Asian anthropologist
can afford not to engage with Indology and history even if his or her work is
focused on the study of contemporary phenomena” (1987: 188). However, old
prejudices between anthropology and Indology have remained. Anthropologists
often still believe that indologists are primarily concerned with diacritics, and
indologists often still believe that the study of contemporary phenomena are
popularizations and vulgarizations that do not matter, or deviations and corrup-
tions of the ancient traditions (cp. Tambiah 1987: 188).

Given this situation, the study of rituals in South Asia had for long been
sandwiched between philology and anthropology. It is only since field-work and
the study of texts have been combined, that rituals are studied in situ by indolo-
gists and classical ritual texts are used by anthropologists. The present series
tries to do this by focusing on two aspects.

Firstly, it aims at a textual and (audio-)visual description, documentation and
preservation of rituals, for which South Asia offers an unparalleled richness and
variety of material which falls under basically three categories: a) Vedic and
post-Vedic literature on still practiced sacrifices (yajfia, isti, homa), rites of pas-
sage (samskara) and optional rituals (vrata etc.), b) performative rituals such as
dance, theatre and musical performances which are partly based on a rich San-
skrit literature, and c) theoretical works on exegesis of rituals as well as texts on
the aesthetics of performances developed, for instance, as a special theory of
aesthetical moods (rasa). This material has been increasingly studied and com-
pilecl3 by a number of scholars. There have also been impressive examples of
works on rituals which combine textual studies with field-work.*

3 See, for instance, Hillebrandt 1897, Kane 1968ff., Pandey 1969 or Gonda 1980.
To mention some examples: Gonda 1980, Staal 1983, Tachikawa 1993, Einoo 1993, Wit-
zel 1986 and 1987, Tachikawa & Bahulkar & Kolhatkar 2001 on Vedic rituals, or Biihne-
mann (1988), Einoo (1996) and Tachikawa (1996) on pija. For further such literature on
life-cycle rituals see Michaels 2004a: 71-158 and the on-line bibliography on rituals in
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Secondly, the present series aims at a theoretical analysis of such rituals. Most
indological studies on South Asian rituals do not refer to the general discussion
on rituals.” If at all, one finds a perfunctory mention of V. Tumer. Other authors
such as E. Durkheim, B. Malinowski, M. Douglas, I. Goffman, R. Schechner, C.
Bell, C. Humphrey & J. Laidlaw, or R. Rappaport are generally non-existent in
indological literature on rituals. F. Staal, J. Heesterman and B.K. Smith remain
the only exceptions as far as one can gauge. However, it was a great insight of
the cultural turn in the humanities that there is no way without theory, in other
words, that any work of culture is already theoretical by definition. Clifford
Geertz, the most famous proponent of this argument, demonstrated that culture
had to be studied as texts and as creating texts. Culture can only be construed,
and it is the anthropologist (or indologist) who does this job. As a consequence
the interpretational work of the researcher and author becomes more and more
important. Culture itself becomes a text, there is no culture without text. Culture
18 written, not discovered.

If, thus, Indology opens up to an intensified study of the contexts of texts, if
it also accepts fieldwork as a legitimate, adequate and proper (and not just sup-
plementary) method for an appropriate analysis of the contents, functions and
productions of texts, if it tries to combine the results of the textual and contex-
tual studies with anthropological theory, it then situates itself at the confluence
of philology, anthropology and history. It is this confluence which I call Ethno-
Indology, and I hope that the present series, which aims at the practice of it, can
contribute to a more comprehensive understanding of what people in South Asia
think, write and do.
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JORG GENGNAGEL, UTE HUSKEN, SRILATA RAMAN

Editors’ Preface

The present volume brings together a collection of articles on rituals in South
Asia with a special focus on what is said about rituals and how they are done.
The papers presented in it emerged out of two different events: the first a panel
held at the 28" Deutsche Orientalisten Tag in March 2001, the second a work-
shop on South Asian rituals held at Heidelberg in November 2003, sponsored by
the Deutsche Forschungsgemeinschaft (DFG) under the aegis of the Collabora-
tive Research Centre (Sonderforschungsbereich) on the Dynamics of Ritual.
Both these events enabled the serious and far-ranging discussions which have
now come to fruition in this and the companion volume. Added to this series of
articles is an introductory paper by Gérard Colas based on a talk given at a
workshop on Indian Rituals at the South Asia Institute in December 2002. A
revised and greatly expanded version of a paper on royal consecration originally
given at the panel of the Deutsche Orientalisten Tag by Alexis Sanderson will
appear in a companion volume of this series.

In his general preface to the Heidelberg Studies in South Asian Rituals of
which this volume forms a part, Axel Michaels argues for the recognition of
religious and ritual texts as products of their time, of specific social and histori-
cal conditions, as discourses of power of a particular interest group or groups. In
other words, to read them in context. Simultaneously, he also makes a plea for a
broadening of the definition of what constitutes a “text”, to encompass not only
“scripture” (often “fixed” in a prestigious lineage of textual transmission, central
to Religions of the Book and to Indology as a discipline), but also “fluid” works
used as scripts in actual ritual performances and, finally, purely oral texts. These
considerations about the nature of texts, their relationship to performance and
the specificity of the religious traditions within which the debates about them
arise lie at the heart of the collection of essays which appear in these volumes.

The plea for a broader definition of what constitutes a “text” and the meth-
odological implications of adopting such definitions become apparent when we
look at a recent and highly influential study of South Asian ritual, Caroline
Humphrey and James Laidlaw’s work on Jain pizja (1994). When addressing the
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specific relationship between ritual texts, ritual theology and exegesis, on the
one hand, and contemporary ritual practice, on the other, Humphrey and Laidlaw
arrive at some seemingly commonsensical conclusions about the relationship
between the two.

Both the rules people follow in the ritual, and the sources for their ideas about
what they might mean, are drawn from practical instruction and a largely local
didactic oral tradition, rather than the supposedly authoritative prescriptive texts.
In brief, despite the existence of a sacred canon, a long history of debate on pre-
cisely these matters, and a corpus of liturgical writings [...]. [R]itual practice pre-
scribes the ritual much more closely than does ritual exegesis. (Humphrey &
Laidlaw 1994: 200)
One important implication of Humphrey and Laidlaw’s anthropological ap-
proach is that, in implying as it does that participants and performers of rituals
take recourse to traditions of an oral, didactic kind, there is the affirmation of the
need for a broad definition of the category of “text”.
We find a similar plea for broadening the definition of what constitutes text
or scripture in Jeffrey R. Timm’s volume devoted to the context of texts (1992).
In the introduction Timm defines context as the hermeneutical context of par-
ticular texts and sees traditional, native exegesis as constituting this context. Yet,
he cautions against a narrow understanding of traditional exegesis as restricted
to written commentaries and speaks of it as “poly-methodic”. He further adds:
This methodological diversity mirrors the complexity of sacred texts, a category
that is fantastically fluid [...] Connecting sacred texts with the panorama of reli-
gious projects supports [the] claim that any generalization about scripture—when it
is defined as a fixed body of written material carrying normative, prescriptive status
for a given religious community—is woefully inadequate. (Timm 1992: 10-11)

We agree with these scholars that broader definitions of what constitutes the
“text” or “scripture” are an important step toward adequately grasping the com-
plexity of the relationship between ritual practice and ritual texts. Yet, this is but
one methodological means of understanding the relationship, particularly where
rituals are buttressed by centuries of a seemingly unbroken theological or exe-
getical tradition. It is largely such rituals which are the focus of the two volumes
concerned. The methodological solution to the relationship between text and
context in such cases, proposed by Humphrey and Laidlaw, takes for granted a
gap or even rupture between written, authoritative scripture and ritual practice.
We argue, though, that their hypothesis stems from fieldwork based exclusively
on an analysis of lay practice. Yet, the Jain tradition which is the object of their
analysis as well as classical, Brahmanical ritual traditions have categories of
practitioners who cannot be classified as scholastically uninfluenced or unin-
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formed laity. Rather, rituals are also performed by exegetically informed lay-
and religious experts who are characterized by varying degrees of access to and
knowledge of the textual and exegetical levels of a ritual tradition. Hence, the
study of the relationship between the text and the context of rituals must also
allow for the possibility that different categories of performers can and do sub-
jectively constitute the relationship between their ritual knowledge and ritual
practice, between text and context in differing and nuanced ways.

The present volume also presupposes that a comprehensive definition of
“ritual” does not exist. Influential scholarship in this regard, such as that of
Handelman (1990), for instance, argues persuasively for a doing away of the
term on the basis that existent definitions of ritual are abstract statements which,
while establishing a set of common features that facilitate the characterization of
“ritual” as signifying social order, do little beyond this to investigate the logics
whereby such order is made and maintained. Buc (2001) is critical of the naive
application of the anthropological construct of this term to describe the social
and religious practices of other, medieval societies. The common-sense defini-
tion we adopt, in the light of such a critical scrutiny of the term, is based upon
the similar features between the different “rituals” which are examined in these
volumes, which allows for a possible polythetic definition of the concept. All the
rituals dealt with here are religious, they are performed by religious specialists
or devotees mainly in a religious context, they are highly repetitive, they are
structured and as such governed by rules, they refer to a transcendent power
which is at the same time endowed with performative agency, they are complex
and consist of individual elements (rites) which are grouped and arranged in
sequences, they are standardized and can be subject to a certain degree of
“mechanization” on the part of the performer.

The typology of those actions defined as rituals in this fashion must further
incorporate other categories of classification. Among these would be, as the
papers in this volume illustrate, the occasion which the ritual marks in a life
(life-cycle rituals, crisis rites), the transformation in status effected (boy be-
comes man, novice becomes initiate, householder becomes ascetic), time and
duration and degrees of complexity (a short, daily morning prayer or a complex
temple ritual), and the nature and numbers of the participants involved (indi-
viduals or groups consisting of performers as well as spectators). The rituals
examined in this volume incorporate one or more of all these elements.

The paper with which this volume begins reflects in the broadest terms on the
issues of ritual, text and context. Gérard Colas, in contrasting the anthropologi-
cal with the philological approach to the study of rituals gives us a considered
critique of both methods. He points out that the anthropological approach has the
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great advantage of refusing to extrapolate from text to context. However, a
reliance on field observations should not induce one to read ancient texts in the
light of present day practice, for this would be tantamount to assuming that such
texts corroborate actual practice despite obvious discrepancies between the two.
Those who are philologists, though, should be clear about the distinction be-
tween theological literature and ritual texts. The latter are often meant to be read
and understood in close connection with particular ritual actions, their prescrip-
tions being permanently connected to interpretive performances. A philological
approach which narrowly and exclusively focuses on linguistic criteria is not
appropriate for the study of texts composed in order to communicate a subject-
matter which should be comprehensible within a milieu of ritual practitioners.
Hence, Colas makes a strong plea for situating ritual texts within their historical
context. The challenge his article poses is addressed in one way or the other by
all the papers in these two volumes.

Four of the contributors—Raman, Rospatt, Hiisken and Gengnagel —have in
common the attempt to combine ethnographic evidence with prescriptive texts.
Raman compares two contemporary performances of a South Indian Sﬁvaisnava
initiation ritual with a relatively late normative text on it and argues, on the basis
of this evidence, for a close link between theology and ritual practice, since the
soteriological dispute leading to a sectarian split within the Srivaisnava commu-
nity also ultimately led to differences in the performance of the ritual. Rospatt
deals with a temporary ordination for male members of certain Buddhist com-
munities in the Kathmandu valley. He compares the Buddhist ritual of ordina-
tion, the upasampada as prescribed by the Tibetan Mulasarvastivada Vinaya and
a medieval prescriptive account of the ritual with the present day performance of
it. In doing so, he shows that the Brahmanical life-cycle ritual of upanayana
serves as the model for the ritual of the Mahayana Buddhist in Nepal, since ele-
ments of the former samskara are incorporated and subordinated within the
latter, as stages to be transcended. Hiisken traces the history of a pre-natal life-
cycle ritual (niseka) of the Vaikhanasa communities of South India. Through an
analysis of the layers of the diverse ritual texts dealing with this ritual she shows
that no clear perception of it existed in the Vaikhanasa literature. Her depiction
of the contemporary perceptions about and performances of this ritual, articu-
lated by ritual specialists, also reflects this long-standing uncertainty in the tex-
tual tradition. Gengnagel analyses processions in Varanasi in relation to their
textual sources, the ritual actions prescribed in these sources and their actual
performance. After introducing the relevant yarra texts with a focus on the
Paficakro$iyatra, he undertakes a detailed comparison of the relevant passages,
concentrating on the contemporary performance of the yarra, where spatial texts
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are used. The examination of the sources shows that even today ritual specialists
rely ultimately on historically validated textual sources for determining correct
performance.

Other papers in the first volume—those of Michaels, Steiner, Rastelli, Frei-
berger and Horstmann—concentrate primarily on textual materials and the study
of ritual texts within their historical rather than contemporary context. Michaels
focuses on the rite of samkalpa, the preliminary declaration of intention to
commence any ritual, by looking at manuals of samkalpa such as the
Samkalparatnavalt, a 20" century digest on the subject. Focusing on the com-
plexity of this rite, a complexity which is not immediately apparent, Michaels
shows us what is articulated (both verbally and in gestures) in several typical
samkalpas, which he sees as a rite which both contextualises as well as tran-
scends the concrete context of its performer. Steiner’s study of the Vedic
vajapeya sacrifice adopts a synchronic approach, aiming at a hermeneutic or
semantic reading of the ritual. As a framework for understanding the processual
aspects of the ritual, Steiner has taken van Gennep’s and Turner’s model of the
three phases of life-cycle rituals comprising of separation, transition and inte-
gration. She demonstrates that these phases are integral to the vajapeya and to
soma rituals in general. Rastelli in her paper presents a detailed analysis of the
puja described in the pafcaratric Ahirbudhnyasamhita and the ViSistadvaitic
Nityagrantha. The analysis establishes that both texts give an identical descrip-
tion of the external features of the ritual even while there are essential differ-
ences in their cosmologies, in the purpose of the worship and in the views ex-
pressed by the texts on the relationship between god and the worshipper.
Freiberger deals with the Brahmanical rite of renunciation, focusing on this rite’s
irreversibility. Texts such as the Samnyasa Upanisads provide the basis for the
institution of renunciation and codify rules which emphasise its irreversibility.
However, other works such as the Arthasastra make it evident that the renouncer
did, in fact, return to real life. In addition, Buddhist sources show that the return
of a renouncer did not so much pose a ritual as a social problem: if persons of
standing renounced without transferring their duties and property to their heirs,
the household was left behind in an ambivalent state. Freiberger argues that such
varied textual evidence may indicate that the Brahmanical tradition had to, in
anticipation of such developments and with a view to mitigating them, strongly
come down in favour of the irreversibility of renunciation even while leaving
open the door to alternative procedures which contradicted this conception.
Horstmann’s paper details a theological debate within the Gaudiya tradition in
the 17"-18" centuries. She shows that the community, in the figure of the sev-
enteenth century teacher Riipa Kavirdja, threw up a leader who raised critical
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questions regarding ritual which had been virulent since the founding of the
community. The assumption of the Gaudiya tradition was that the greater the
spiritual level of a devotee the more the likelihood that he/she had attained a
transformed state of passionate love towards Krsna. Both Riipa Kaviraja and his
critics seemed united in the assumption that the practice of ritual for further self-
fulfilment seemed inimical to one in this state. But, at this juncture, they parted
ways on what the perfected devotee should do. Kaviraja argued for the further
abandonment of all ritual in favour of an oscillation between a male and female
identity where one became, as it were, Krsna’s female companion. The Gaudiya
tradition, as a whole rejected this stance and was careful to endorse orthopraxy
and, hence, the upholding of the traditional social and religious order.

The papers also have many overlapping theoretical implications three of
which are particularly prominent: “ritual transfer and transformation”, “ritual
and religious identity” and “ritual meaning”. Hence, Rospatt deals with ritual
transfer in time and space as well as from one religion to another in the transfer
of the life-cycle thread ceremony from Brahmanism to Newar Buddhism. Ra-
man shows the transfer of theological conceptions of self-surrender to God onto
the Srivaisnava initiation ritual while Rastelli, through her study of puja, de-
scribes both the increasing ritualization of devotion and the devotionalization of
ritual. Michaels’ paper on samkalpa shows that the ritual performer identifies
himself according to spatial, chronological and genealogical criteria, where
space and time are ideational and not necessarily empirical. Identifying a sam-
kalpa as a certain kind of promissory speech-act Michaels argues that it can
permit the transfer of religious ideas as well as specific sectarian and political
considerations onto the ritual, thus functioning as an important means of creating
flexibility within what might be seen as prescribed ritual actions. Gengnagel’s
paper illustrates the dynamic relationship between the descriptive, prescriptive
and performative dimensions of rituals—a tension which inevitably leads to con-
testation and the subsequent “re-invention” of a ritual.

Several of the papers deal with the function of ritual as legitimizing religious
identity and as an identity marker of groups. This is as true for the bare chuyegu
initiation ritual described by Rospatt as for the pasicasamskara initiation/conver-
sion ritual described by Raman, the pre-natal rite of niseka described by Hiisken
as the Brahmanical rite of renunciation described by Freiberger. In this context,
Hiisken’s paper is particularly important for raising the question of how relevant
even the actual practice of such a ritual is as opposed to the mere claim of doing
it. She suggests that rituals which function as identity markers need not even neces-
sarily be performed to remain invaluable for the self-representation of a group.



Editors’ Preface 21

Finally, several papers also consider the complex issue of whether rituals are
“meaningful”, against the background of the theory of the meaninglessness of rit-
ual acts first proposed by Frits Staal and subsequently refined upon by Hum-
phrey and Laidlaw. Humphrey and Laidlaw understand “meaning” in a very spe-
cific sense to refer to the disconnection between the intention and identity of an
act, when it comes to ritual action.

A review of Humphrey and Laidlaw’s work by James W. Boyd and Ron G.
Williams in the Journal of Ritual Studies succinctly sums up their thesis:

Beginning with the commonplace notion that ritual acts are prescribed, Hum-
phrey and Laidlaw focus on what happens when ordinary actions become ritual-
ized actions. We will risk our own illustrative example. In Frangois Truffaut’s
film “The Green Room”, a morose protagonist builds a chapel full of burning
candles to keep alive the memory of friends lost in the Great War; each day fresh
candles must be lit from the spent ones in a prescribed way. [...] In non-ritualized
cases, candles are lit to illuminate a room, to set a romantic mood, or for any
number of other reasons. Illuminating a room is not the same action as setting a
mood even when both acts involve lighting a candle. In other words, in the ritu-
alized case, apparently different acts—acts done with different intentions [...]
count as the same ritual act, whereas in the non-ritualized case, apparently simi-
lar acts (candle lightings) are differentiated by their differing intentions. (Boyd &
Williams 1996: 136)

Rastelli’s paper supports this argument in that she shows that the meaning at-
tributed to ritual can and does change without the ritual itself undergoing modi-
fication. Hiisken also concurs by demonstrating that the meaning of ritual can
become divorced from actual ritual performance even while the ritual itself be-
comes invaluable for self-representation. In contrast to this, Raman argues that
rituals change, structurally and evidently, once they are endowed with new mean-
ings. Horstmann’s paper on the Gaudiya tradition brings an entirely different di-
mension to the problematic of the meaning or meaningfulness of ritual in that it
reflects on an emic discussion about this very issue. The very intensity of the
Gaudiya debate on whether ritual is necessary or not for the perfected devotee
seems to indicate, at the very least, that the emotional state, or bhava, could pose
and was seen to pose a very real threat to and criticism of ritual.

One way of understanding and reconciling these seemingly contradictory
viewpoints on rituals and their meaning was proposed by Stanley Tambiah when
he stated:

But we should guard against attributing to all ritual the priority of functional
pragmatics over semantics. For in periods of religious revivalism or when new
cults are forged by charismatic leaders, there is a deliberate attempt to coin new



22 Jorg Gengnagel, Ute Hiisken, Srilata Raman

doctrinal concepts and mould new rituals bursting with meaning attached to the
contents of the acts per se. [...] But these enthusiasms of revivalism can be rela-
tively short-lived. Most of the time between messianic hope and indolent routine,
the rituals of ordinary times carry both symbolic and indexical meanings in dif-
ferent mixes, and the participants too understand these meanings in varying
measure, according to their lights, interests, and commitment. (Tambiah 1979:
165--66)

It is to the study of such rituals, carried out faithfully in times both of messianic
hope as well as indolent routine, that these two volumes are dedicated.

Finally, we would like to thank Bao Do, Till Luge, Sarah Roeckerath and
Maritta Schleyer for their invaluable help in preparing this volume. The publica-
tion of this volume has been made possible by the generous funding of the
Deutsche Forschungsgemeinschaft within the framework of the Collaborative
Research Centre, Dynamics of Ritual, at the University of Heidelberg.
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GERARD COLAS

Rites Among Vaikhanasas and Related Matters:
Some Methodological Issues

The study of Sanskrit texts that govern technical practices raises specific issues
in comparison with the rest of Sanskrit literature. This is the case with the texts
on temple rituals. This workshop on Indian rituals’ afforded me the opportunity
to give my colleagues an informal talk® on some of the issues which I had to deal
with when studying Sanskrit ritual handbooks.

My paper will focus on the problem of making sense out of rites. I shall look
at the subject in a pragmatic not an abstract way.3 By the “meaning of rite”, I un-
derstand here a subjective attitude, that is, an urge towards, or desire for, seeing
sense in rites. The issue is not so much whether rites have any intrinsic meaning
(which is a rather metaphysical question equally applicable to any other human
activity), but how the performer of the rite, the spectator or the exegete (who
may be a modern researcher) attempts to invest them with meaning.

I shall first of all briefly introduce the Vaikhanasa ritual texts because my re-
flections are mainly based on these texts. Then I shall discuss the notion of rite
within the Indian context. This will be followed by an inquiry into a number of
issues confronting the researcher who is trying to make sense out of ritual hand-
books. I shall then see how the texts themselves indicate the meaning of the
rites. Lastly, I shall point out how an epigraphic study can contribute towards
enriching the debate.

Vaikhanasa Ritual Handbooks

Most of the following thoughts are based on the Vaikhanasa corpus of ritual hand-
books published by 1996. This corpus contains six texts which can be dated be-

1 Organized at the University of Heidelberg in December 2002. I thank Prof. Dr. Monika
Boehm-Tettelbach for inviting me to participate in this meeting, and the participants for
their observations.

2 This transcription includes some elements of the discussion which followed my talk.

3 Nor shall I follow the problematic raised by Staal (see, for instance, Staal 1996).
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tween the ninth and thirteenth centuries, two of which were probably composed
after the thirteenth century (including the Prakirnadhikarana from which I shall
quote), and another text (partly published) which I was unable to date. I shall
call this corpus the Vaikhanasa medieval corpus in contrast to late Vedic Vai-
khanasa ritual texts, which consist of the Vaikhanasasrauta- and Vaikhanasa-
smartasitra and which predate the medieval corpus.4 The Vaikhanasa medieval
corpus consists mainly of prescriptive texts relating to public rites performed in
Vaisnava temples, such as the installation of divine images, daily services,
festivals, periodical and special rites, and expiations. These rites resemble those
found in texts of the traditions popularly known as Paficaratragama (which is
Vaisnava) and Saivagama, though the theological background of these three
traditions differs.

The prescriptions in the Vaikhanasa medieval corpus were intended for
Vaikhanasa temple priests who perform rites at the request of a patron known as
yajamana. The fruits of the rites accrue not only to the patron but also to the
entire village or city where the temple is situated. Once the temple and its im-
ages have been installed, the welfare of the community as a whole depends upon
the conservation and continuation of the enjoined regular rites. In actual fact, the
establishing of worship in a new temple creates a mutual interdependence be-
tween the temple and society. Temple rites are conceived as a sort of science
that aims at relieving social and natural evils such as war, famine, etc. They have
a beneficial effect on action in society as a whole.

One feature which distinguishes the Vaikhanasa from the Saiva and Pafica-
ratra traditions is the fact that it forms a Vedic sakha with its own ritual Sttras.
These can be dated to before the sixth century and contain both known Vedic
mantras and other mantras not otherwise known. The Vaikhanasas do not see
any discontinuity between their Siitras and the medieval corpus and many Srauta
and Smarta ritual devices form part of their temple rites. However, the notion of
ritual continuity between the Siitras and the medieval corpus is contradicted by
the fact that the Vaikhanasasmartasiatra is imbued with an ideology of renun-
ciation, while the temple rites are said to be a means of attaining mundane ends
such as prosperity, peace, and welfare for the individual and society as a whole.
The medieval corpus forbids hermits and renouncers from regular priesthood in
temples which follow the Vaikhanasa regulations.

4 For more information about the Vaikhanasa corpus, see Colas 1996. Ute Hiisken informs
me that another Vaikhanasa handbook, the Vasadhikara, has been published in 1999, but I
could not procure this edited text.
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Defining What Is and What Is Not a Rite

Defining what is a “rite” would involve a lengthy discussion without any assur-
ance of reaching some universal agreement. Hence, I have decided to limit my-
self here to an initial definition whose validity will be applicable to this article
and will be general enough to be accepted by all. What I mean here by a “rite” is
a prescribed ceremonial arrangement of a religious nature.’

S. Lévi stressed the mechanical aspect of yajiia or yaga in the Bre‘nhmar‘xas,6
where sacrifice is an entity in itself, since the gods do not play a central role in
the ritual itself. For the Mimamsaka exegetes too gods had a solely linguistic
reality,7 which reinforced the concept of a ritual “mechanism”. According to this
“mechanical” perspective, a perfect performance of the Vedic sacrifice is sup-
posed to bring the expected results by itself. Though the notion of yajia/yaga
has been variously interpreted both in ancient India as well as by modern schol-
ars,® it consistently represents the ritualizing tendency, i.e. a building process
which is bound by routine and whose efficiency is conditioned by a strict appli-
cation of the technical rules of praxis rather than through a direct connection es-
tablished by the performer with the gods. In contrast to this tendency pija, in the
strict and literal sense of the term and in a religious context, is not a ritual but
refers to devotion expressed by making offerings to a personal god, chanting his
glory, making donations, etc. The Mimamsaka author Sabara (4"-5" cent. C.E.)
drew a distinction between yaga and pigja but on another ground: according to
him, yaga is based on Sruti whereas piija is based on Smrti and on the conven-
tional belief that gods possess a body (Colas 2004: 151-155).

At least two factors restrict the validity of the ideal and ideological contrast
between yajfia/yaga as merely a technical chain of acts and pizja as the manifest-
tation of personal devotion. Firstly, the ritualization process of pija implies a
mechanization of actions, especially in public worship where professional priests
are called upon to perform acts of devotion on behalf of their patrons. “Honour-
ing”, i.e. “worshipping” tends to become a rite. Mechanization does not neces-
sarily refer to a general historical process, but can result from standardization at

5 For an interesting discussion on the definition of “rite”, see Mauss 1968: 402—409. For a
recent approach, see Humphrey & Laidlaw 1994.

6 He devoted an entire chapter to “le mécanisme du sacrifice” in his Doctrine du sacrifice
(see Lévi 1898: 77-151). However the depiction of the Vedic sacrifice “as a purely mech-
anical device to be employed for the maintenance of cosmic creation” is exaggerated, as
rightly pointed out by Smith (1987: 36).

7 See, for instance, Malamoud 1989: 272.

8 For more details, see Colas forthc.
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an individual or local level. Vedic sacrifice, on the other hand, has not always
been simply construed as a series of mechanical actions. Until it became stan-
dardized, it involved competition between different performers and the success-
ful outcome of yajiia/yaga was never taken for granted (Renou 1949, Heester-
man 1997). Furthermore, even when the Vedic sacrifice had become standard-
ized, it required specific inner attitudes from the performer in order to bring
about the expected results (Smith 1987: 36-37).

A second factor which limits the contrast between yaga and pija is the com-
mingling of both within the context of a “Hinduisation” of Vedic sacrifice de-
spite the resistance to such tendencies, among groups or movements such as the
Mimamsa school.” Tt is, of course, impossible here to describe the various as-
pects and dimensions of this commingling (Smith 1987: 32-38). Though the
yaga/yajiia has been preserved technically unaltered among several circles of
Srauta ritualists, it has come to be seen as a devotional practice dedicated to a
deity, as is evidenced, for instance, in the work of Sankara (7m~8th cent.) (Cloo-
ney 1988: 288). Another aspect of this commingling was the introduction and
adaptation of yaga or parts of yaga in temple worship. Sometimes parts of yaga
were systematically re-interpreted; sometimes they appeared to be arbitrary ad-
ditions or, at least additions whose rationale is not immediately obvious to us.
The technical and social bi-polarization between the performer (the temple
priest) and the patron of the temple rites were interpreted along Vedic lines: the
patron came to be called yajamana like the patron of a Vedic sacrifice. Specific
aspects of the deities came to be associated with fires whose shapes and names
were of Vedic (Srauta and Grhya) origin.IO

The various genres of Sanskrit ritual texts such as the Sitras, Agamas and
Paddhatis, do not encompass all the rituals or ritualized actions. If we confine
our thoughts to the Vaisnava temple rites alone, we note that handbooks for
priests describe only some of the ritual activities of the temple, namely those
which involve priests. Priests undoubtedly played an important role since they
are considered to be the only people qualified to enter the sanctum sanctorum
and touch the major images. A study of their handbooks leads the researcher to
adhere, implicitly, to a spatial hierarchisation between the central cella where the
priests officiate and the other parts of the temple where devotees perform other
more or less ritualized actions. This leads to a distinction between a ritual core
of primary importance and a periphery consisting of ritualized performances

9 Mention must also be made of the Buddhistic reinterpretation of Vedic sacrifice, both in
early times and, later, within the Buddhist Tantric traditions: see Colas forthc.
10 See, for instance, Colas 1996: 119122, 267-276.
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whose ritual essence and importance is of secondary import. Such a concept in
actual fact only takes into account the priestly point of view. The main concern
of the priest is to conform to the techniques and prescriptions as laid down in his
handbook. From the devotee’s point of view, however, priestly ritual activity is
of secondary importance compared to his own devotion to the deity. According
to his view, which is global and less professional, the priestly rites are under-
stood within the wider concept of devotion to the god.

But in fact, any act of worship or devotion performed by non-priests within
the temple precincts tends to be ritually organized. For example, the Koyiloluku,
chronicles of the Shrirangam temple, describes the entire reorganization of wor-
ship by Ramanuja in that temple in great detail (Rao 1961). It depicts the temple
as a large devotional institution to which many different kinds of specialists are
attached such as temple priests; some specialists are responsible for reciting
Vedic texts, others recite Tamil devotional poems from the Divyaprabandham,
and still others have an administrative function. The Koyiloluku presents these
various functions as privileges not as lucrative activities. Most of these activities
are organized on the basis of the yearly and daily liturgical calendar, and as such
could be considered as ritual. However the Koyiloluku describes them as various
expressions of devotion. This perspective envisages ritual merely as an out-
pouring of devotion. A second instance is that of the Araiyars (Colas 2002: 291
306). Though the Araiyars do not possess ritual texts, they may perhaps be con-
sidered ritual performers since their activities are closely linked with the temple
images and the temple ritual calendar. Araiyars are singer-mimes whose tradi-
tion is still alive in four Vaisnava temples of South India. They perform two
kinds of ritual or ritualized actions in the temple of Shrivillipputtur. One is the
chanting of the Divyaprabandham, the other is enacting a simple story accom-
panied by the recital of selected poems from the Divyaprabandham; the main
means of enactment consists of specific gestures which differ from the South In-
dian classical dance, Bharatanatyam. According to tradition, the practices of the
Araiyars arose out of the devotional performances of two Vaisnava Tamil saints,
Tirumankai Alvar and Madhurakavi, enacted in the temple of Shrirangam.

The overall tendency to ritualize devotion did not take place without some
ideological struggle. For instance, the Vallabha tradition in the sixteenth century
viewed the conventional mode of worship such as pija as inferior, and promoted
the notion of disinterested service to the god known as seva. Seva consists of
praises chanted by the whole assembly before the image of the god, constant
contemplation of the god, the donation of wealth to temples, etc. Such issues
show how fluctuating the boundaries are between what is usually considered as
rite and what is not.
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Making Sense of the Handbooks on Temple Rites

Over the last few years I have been working with ethnologists and anthropolo-
gists at the Centre d’Etudes de 1’Inde et de 1’Asie du Sud in Paris. I do not claim
to have gained a thorough knowledge of ethnology and its methods, but this
experience helped me to gain a better understanding of my work as a philologist.
The study of rites based on ancient texts differs considerably from the ethnologi-
cal study of them. Ethnologists do not isolate rites from their context but place
them firmly within their context in order to interpret and understand them. Rites
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. From the ethnologist’s point of view,
isolating a rite from its context is necessarily an artificial exercise, a sort of ab-
straction. Furthermore, ethnologists are not conditioned by a rigid discourse on
ritual as suggested by textual prescriptions (though many of them take textual
prescriptions into account). In this sense, they appear to have greater freedom
than philologists to construct and invent concepts based on observation. More-
over, their research does not need to be based on earlier ones: they may adopt a
totally different theoretical perspective on a topic previously explored by other
scholars.

By contrast, indologists, that is, philologists who specialize in Indian docu-
ments, are restricted by their methodology and material to a narrower point of
view. Of course, the perspective of the indologist who studies ritual texts is his-
torical and diachronic rather than synchronic, which is the perspective adopted
by the ethnologist. Furthermore, indology is still a relatively young science. It is
hardly in a position to “contextualize” the object of its research. An obstacle
seems to be the dearth of documentation, but if we take textual material into
account, a huge quantity of Sanskrit and other ancient Indian texts remains un-
studied. A sense of historical urgency haunts any honest indologist who, in order
to reach a more balanced picture of the history of Indian literature, cannot con-
fine his research to well-known texts and Indian and Western views on them
which took definite shape in the twentieth century. He has to save, edit and pub-
lish many manuscript works that are literally on the point of disintegrating.

Indology has yet to invent its own instruments of textual analysis and de-
velop its own methodology in this regard. By comparison, for instance, Greek
and Latin studies show a higher degree of refinement and diversity, the result of
many centuries of erudite study and, more recently, due to the impetus of contact
with other disciplines. Indological research still requires a hyper-specialisation
that is hide bound by the division into genres and corpuses which Sanskrit liter-
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ature, and not modern scholarship, has defined at some point in its history. Each
genre has its own rhetoric, its own notions and techniques which have evolved
over time and which the specialist has to master. Indological studies and analy-
ses are often conditioned by textual views which impose a rigid classification
into literary genres. Hence a thorough understanding of the texts as per their tra-
dition (which is of course necessary) should be accompanied by an objective
study of their rhetoric. The difficulty in distancing himself from the textual
viewpoint is yet another obstacle which hampers conceptual innovation by the
indologist. Under such conditions, renewed efforts towards a periodisation of
Indian classical texts irrespective of their division into genres are necessary. This
will help obtain a clearer picture of how the literature evolved and pinpoint
various trends as they arose over time. One issue which is both current and
crucial for indology is the search for at least an approximate date for a given text
and its origin.

The philologist who studies rites is not only bound by the limitations of the
object of his research, but also, as we will see, by his own attitudes towards the
ritual text. These differences could be serious obstacles in the dialogue between
ethnologists and philologists. The philologist can derive immense advantages
from the dialogue with ethnologists. The latter elaborate concepts that would be
difficult to construct based on a study of the ritual texts alone. They also help us
to understand what is not obvious in the textual prescriptions. Observing an ac-
tual ritual performance helps us distinguish between textual prescriptions and ac-
tual practice. My observations in South Indian temples revealed the gap between
the Vaikhanasa medieval corpus and practices which are supposedly based on
the texts from that corpus. While being useful for our understanding of ritual,
field observations can also be misleading since they may induce us to read an-
cient texts in the light of present practices. Reading the texts in this manner
would be tantamount to what priests often do, which is to take the ancient text as
corroborating actual practice despite obvious discrepancies between the two.
Since the philological approach is historical, we must disconnect the past from
the present as much as possible or, at least, evaluate as precisely as possible the
limits of our understanding and be aware to what extent our view of the past is
conditioned by our understanding today.

It would be interesting to ascertain to what extent the present practitioners of
rites consciously position themselves in relation to textual knowledge (whether
derived from an ancient corpus or modern ritual handbooks of the Prayoga gen-
re) and how they adapt this textual knowledge. I observed, for instance, that Vai-
khanasa priests in a temple in the Godavari delta in Andhra Pradesh followed the
prescriptions of the medieval corpus more closely than those in another temple
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in Chennai. In Chennai ritual activity was characterized by a sort of exuberance,
which manifested itself, for instance, during the ritual installation of an image, in
the setting up of more fire-pits than sanctioned by ancient texts. The disparity
between ritual attitudes in Andhra and Chennai perhaps serves to illustrate two
concepts of ritual tradition and transmission, one of which deliberately clings to
ancient sources, while the other accepts evolution in a more passive way. Each
of these attitudes involves a specific set of values and shows how the ritual
performance and its evolution or lack of evolution, is dependent on the social
and intellectual background of the practitioners.

Mention must be made of the concept of “innovation” in ritual matters ob-
servable during field studies. The ritual texts do not seem to admit this as a part
of the main ritual process. New features are integrated in the ritual, sometimes in
the ritual texts themselves, not as something new, but tacitly, for example
through an aesthetic approach to the rites. This statement requires a brief expla-
nation. It is said that the god should enjoy the ritual actions (Colas 1996: 302
304); dancing, songs, and music are prescribed and performed for his pleasure
(ibid.: 246-247). The observation of actual practices shows that aesthetic inno-
vation plays a clearly defined role in ritual performance, whether it concerns the
physical surroundings or what the priests do. For instance, a priest in Andhra
Pradesh proudly explained to me how he had used modern white ceramic tiles in
the cella to enhance its beauty. In Chennai, another priest drew my attention to a
particular dancing gait adopted by bearers carrying the holy palanquin to the
cella in the Adikesavaperumail temple in Mylapore. In his opinion, this gait is
connected with a legend of the temple. Aesthetic features which contribute to
enhance the “main” ritual are an indirect means of introducing innovations and
particular features which are gradually accepted over time while not endangering
the feeling that the rites remain unaltered.

Not only ritual practices but also doctrinal interpretations by contemporary
performers and exegetes can be seen to diverge from those prescribed in the
texts. I would like to cite two examples in this connection. The first concerns
how Vaikhanasa temple priests interpret rites. The texts of the Vaikhanasa me-
dieval corpus which I have studied emphasize the importance of the ceremonial
introduction of power (sakti) in the image at the end of the rite of installation
(pratistha). This can be said to be a main though not the only meaning which
can be adduced from ancient texts in order to explain the existence of this rite of
installation. But when I discussed the subject with the priests who had per-
formed an installation rite at Ramaghattaksetra in Andhra Pradesh, I realized that
what they were seeking was not the meaning of this rite as such in ancient texts
but rather their own personal understanding of what it meant, even though their
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ritual performance closely followed ancient prescriptions. For instance, one of
them evoked Vivekananda’s views on yoga as the authority for interpreting the
rite. Another priest insisted on the necessity of closely following tradition in
order to achieve a successful performance of the installation, etc. Neither of
them, however, mentioned the concept of power which appears to be essential
for the ritual as a whole in the medieval Vaikhanasa texts. Thus a ritual notion,
which appears to be important for understanding the rite by the researcher on
ancient texts, has apparently lost all its weight today, although the performers
believe that they are following ancient prescriptions and do in actual fact follow
them.

Another example is related to the position of the pandits, “traditional schol-
ars”, whose point of view needs to be taken with caution, since they may inter-
pret the ideology behind the ritual in an anachronistic way despite their knowl-
edge of ancient texts. For instance, Parthasarathi Bhattacharya, the Vaikhanasa
pandit in Tirupati, who has edited several texts of the Vaikhanasa medieval cor-
pus, held that the Vaikhanasa doctrine conformed to Viéisgédvaita.” If we con-
sider that he was a Vaikhanasa pandit and, as such, a doctrinal representative of
the community, his opinion was true in the latter half of the twentieth century,
but a number of doctrines held by the medieval corpus are in disagreement with
those in the Visistadvaita.'> Some pandits, who are also modern scholars, tend to
see the past in an unhistorical way, as if the beliefs and techniques of the past
have remained unchanged until today. As far as rituals are concerned, pandits
(including erudite temple priests) can sometimes delude both themselves and
modern scholars as to their understanding of ancient texts, and more so, para-
doxically, the more they are familiar with the rites as performed today, since
practice may have distorted their understanding of ancient prescriptions. While
the ethnologist probably does not need to base his work on a clear distinction
between the remote or recent past and the present, the philologist should ascer-
tain whether “anachronistic” views expressed by a pandit stem from a received
transmission (and thus represent a comparatively late understanding shared by
tradition) or merely reflect a personal opinion. As we will see, modern Western
scholars may also fall prey to anachronism.

11 See the introduction to his edition of the Khiladhikara, p. S; see also the note of Partha-
sarathi Bhattacharya cited by W. Caland (1991) in the introduction to his edition of the
Vaikhanasasrautasiitra, pp. XXiX—XXX.

12 See, for instance, Colas 1996: 100.
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Limitations and the Problems Posed in the Study of Ritual Handbooks

Ritual handbooks make no claim to be perfect works either from a linguistic or
literary point of view. Their ideal is not [’art pour l’art. Therefore, a philological
approach focusing exclusively on classical grammatical and linguistic criteria is
less appropriate for their study than it is for works of classical literature to which
Paninian ideals and criteria of literary excellence are applicable. Like any other
work, they were composed in order to communicate subject matter which should
be comprehensible within a given milieu. Nor are they always devoid of linguis-
tic worth. Handbooks of Vedic rites, that is, Srauta- and Smartasutras, are often
well-written, and some of them have been commented upon. Hindu ritual hand-
books attributed to historically traceable authors, not gods or mythical sages,
like Narayana’s Tantrasamuccaya (probably 15" cent.), are also often well-
written. I shall however confine myself to temple ritual handbooks in the
Vaikhanasa medieval corpus, the Sanskrit of which shows a fair number of obvi-
ously irregular, easily identifiable features which are not an obstacle to their
understanding. Only two of these texts have been commented upon, one of them
in full (the Anandasamhita), the other one chapter only (the Adisamhita).

How can we explain the linguistic laxity found in temple ritual handbooks?
The answer that the authors and readers of ritual handbooks were not “good
Sanskritists” or were ignorant of classical grammatical and rhetorical rules,
seems a rather short-sighted view. Ritual texts quite simply are not addressed to
literary scholars but to ritual practitioners. They do not need to be written in high
literary style or even a very regular Sanskrit. On the other hand, within the ritual
context, the transmission of practice is as important as the transmission of the
text itself. The purpose of the texts is external to their subject matter. They were
composed to be read and understood in close connection with particular actions,
not to be read or enjoyed for themselves. For comparison’s sake, one would not
expect a technical work on motorcars in the West to be read as if it were a poem
by Goethe or Racine. At the same time, the comparison with modern Western
technical treatises is limited, for, the Vaikhanasa handbooks lack their definite-
ness. They are employed in a sort of continuous dialectical relation with the
person who uses them. Their prescriptions need to be permanently connected
with interpretative performances. Practice is their touchstone.

Given the close connection between these handbooks and practice, the main
challenge to understanding them would be the definition of their historical con-
text. One would at first sight think that epigraphy might be of some help in de-
termining this context. This is however not always the case as we will see later.
Another, less direct approach, is to compare the teachings of a text with other
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contemporary works, by highlighting the similarities and the differences. This
would be of little help in defining the historical context, but would, at a more
modest level, throw light on issues such as innovations in ritual, for instance.
But this approach is not problem-free either since these texts were compiled
separately not as a pre-scheduled set of complementary productions or a collec-
tion, even though they may have been written at roughly the same time. In build-
ing interpretations through their comparative study, we necessarily obliterate the
oral explanation given by a preceptor or a teaching based on a specific local tra-
dition, which accompanied the elaboration and transmission of the texts. We re-
place this context by establishing a hypothetical connection between the various
texts, as if their respective authors had a precise knowledge of all the other texts
and practices. This amounts to imagining a situation other than the original his-
torical conditions which rendered the composition of this or that text necessary.

Philological work on ritual handbooks is probably more fraught with pitfalls
than ethnological work, though often, it tacitly or openly claims that it is “based”
on firmer ground, that is, written testimonies. The philologist is bound by the
constraints and the implicit or explicit rules of the philological work and is not
expected to say or write anything which could be contradicted by textual eviden-
ce. He establishes the texts in a so-called critical way. He believes and is thought
to base his work on a historically stable ground. But research on historiography
and orientalism over the last few decades has questioned the ideology behind
this value-system. While not engaging in the debate here, we must observe that
research on Indian ritual handbooks, though philological, raises more questions
than other indological research.

Embarking on the study of texts such as the Vaikhanasa medieval corpus
raises the question whether one should undertake the critical edition and transla-
tion of a single text from the corpus or make a comprehensive study of all the
published texts.

The critical edition of ritual texts not only raises many issues specifically re-
lated to the transmission of ritual texts but also general issues related to the
transmission of texts in India (Colas 1999). As I said earlier, indological re-
search is a comparatively young field. It is unlikely that editorial practices adop-
ted for the editing of ancient Greek and Latin texts for instance," could be ap-
plied blindly to Indian texts which have been subjected to totally different lines
of transmission and conservation. Moreover, Western classical studies have de-
veloped a high degree of critical acumen applicable not only to literary but also

13 The establishing of genealogical stemmas on the basis of Indian manuscripts is highly
debatable (see below), for example.
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to technical and popular works. They have developed their own epistemology
within the field of critical editing.14 By contrast, discussions about the meth-
odology used to create critical editions of Indian texts are still rare, timid, and
often confined to the assertions of the well-meaning editor.

Both the composition of texts and their transmission in India depends on the
historical and geographical characteristics of the milieu (family, religious group,
erudite or literary circle, etc.) in which they were produced. The role played by a
text in a given milieu and the motivations behind its transmission also affect
how it is transmitted in that milieu. The transmission of temple-ritual texts be-
longs to what has been called “fluid forms of transmission” (with regard to early
Western technical and popular literature (Reynold & Wilson 1991: 234-237))
and is susceptible to alteration. Any observable discrepancy between prescript-
tion and practice may induce the priests to question the transmission of the text
and “correct” it, and in so doing introduce a new reading which may or may not
be in keeping with the other prescriptions in that particular text. Such is the case
when the ritual prescription in a text is contradicted by practice or no longer
applied. Local or historically new practices may give rise to interpolations which
are alien to the original text. Such contradictions and interpolations may tempt
the philologist to unduly suspect the authenticity of the text as a whole.

On many occasions, tracing the lines of transmission of an Indian text
through its manuscripts can only be hypothetical. The material circumstances sur-
rounding the preservation of manuscripts goes some way towards explaining the
hazardous nature of textual transmission (Colas 1999). The fact that bibliophil-
ism (in the Western sense) was not common in traditional Hindu circles, with a
few exceptions, also explains this phenomenon. The haphazard nature of textual
transmission often renders the establishing of stemmas (a technique much de-
bated among philologists working on Western texts) questionable. The question
of the critical edition also depends on the genre of the text,” its popularity, in
what milieu it was transmitted and other factors. Two contemporary versions of
a manuscript may portray two different pictures of the text and the fact that one
copy is linguistically better than the other does not necessarily indicate whether
it is an earlier or later version. Nor is it easy to draw historical conclusions by
comparing the readings of manuscripts from different periods; for instance an

14 For a summary of the ongoing discussions and bibliographical references, see, for in-
stance, Reynold & Wilson 1991: 206-241; Greetham 1994: 295-347; Cerquiglini 1989:
105-116.

15 Colas 1999: 49-53. On the necessity of distinguishing genres in critically editing Western
literature, see Cerquiglini 1989: 62, 78.
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earlier manuscript may show readings that are less genuine than a more recent
text.'® A linguistically poor copy may preserve groups of syllables, words or
passages that have disappeared from certain lines of the transmission and may
correspond to an earlier stage of the text, that is, before these groups of syllables,
words or passages were deleted by copyists who deemed them unreadable.

The geographical differences with regard to the availability of Indian ritual
manuscripts can also be misleading. Indian manuscripts have on the whole been
better preserved in the Himalayas (where the climate is more conducive to their
preservation) and where dated manuscripts from the ninth century or earlier can
be found. By contrast, in South India the extant dated manuscripts, which were
generally written on palm-leaves and subject to difficult climatic conditions,
most often postdate the sixteenth century (Colas 1999: 39). Therefore, the fact
that a South Indian manuscript records a later stage of a rite does not necessarily
imply that the original structures of this rite came from the Himalayan areas and
that this evolution did not take place in South India. This immense gap in terms
of the availability of manuscripts does not so much concern Vaikhanasa texts
(which have been composed probably in South India) as Tantric texts.

In addition to issues connected with the transmission of the texts, there are
also those connected with the preparation of a critical edition of ritual handbooks
(Dain 1997: 169-186). There are probably no ready-made attitudes to adopt with
regard to critical editions of ritual texts and other texts. The practice of the heavy
critical apparatus has been often criticized in Western philology (ibid.: 172,
174). However, in the Indian context, where the conditions of manuscript pres-
ervation are not ideal, the editor must somehow find a way of systematically
providing the main variants from the extant manuscripts even though they do not
represent immediately useful readings.17 That ritual texts are rarely great literary
achievements does not mean that all the linguistically incorrect readings should
be automatically accepted on the assumption that the original style of the text is
poor. Nor does it make sense to correct systematically “corrupt” forms according
to strictly Paninian grammatical rules. The quality of a critical edition depends
not only on the scholarship of the editor himself or herself, but also on his or her
experience in dealing with ancient texts and manuscripts and his or her open-
ness, that is, ability to avoid preconceived views (especially his or her own)
about the text and its contents.

16 “Un manuscrit récent n’est pas nécessairement un manuscrit mauvais” (Dain 1997: 146).
17 Computerizing opens new scope for critical editions in terms of flexibility, exhaustiveness
and of understanding the text (Cerquiglini 1989: 113-116).
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Therefore, embarking on a critical edition of a ritual text is always a complicated
venture, the necessity of which is not absolute depending as it does on several
factors. In the case of the Vaikhanasa corpus, critically editing and translating
one of them obviously implied entering a vicious circle, because such an enter-
prise would have had to rely on all available Vaikhanasa texts, for which in turn
we needed critical editions. The task proved impossible. The final product would
have been in actual fact the result of an arbitrary process of editing which would
have purified the text according to classical grammatical and metrical conven-
tions, and the acceptance or rejection of readings on the ground of disputable
criteria, and so forth. Another possible approach to the Vaikhanasa corpus con-
sisted of studying the entire corpus of partially or uncritically edited texts and
this is the approach I adopted. Its feasibility depended on a number of factors:
for instance, whether a satisfactory chronology could be established, whether the
corpus was composed over a short or long period of time and whether the philol-
ogical quality of the published editions was reasonably acceptable or not. While
the situation of parallel corpuses like Saiva or Paficaratra is difficult, this is not
the case with the Vaikhanasa corpus which is comparatively late and where the
ritual prescriptions are generally uniform, proving that it was composed within a
short time period. With the exception of one text, it was possible to establish a
relative chronology on the basis of quotations both internal and external. Once
this relative chronology had been established, it was easier to read the various
texts critically each in the light of the other. Obvious interpolations could be de-
tected and clearly erroneous readings could be identified in order to circum-
scribe textual difficulties. The conclusions drawn from such a comprehensive
approach towards a reasonably well-knit ritual corpus can help further philol-
ogical research. They can bring to light issues to be taken into account for
critical editions of the texts from that corpus in the future.

How Do Early Texts Make Sense of Temple Rites?

How do Indian texts on rites make sense of Hindu rites? The following observa-
tions will on the whole be confined to temple rites as described in the Vai-
khanasa medieval corpus. A philological study of ritual texts implies that we
rely on a transmitted written documentation, which implies that we have to go
through the intermediary of an organized recording or interpretation of rites by
authors who sift the facts through their own phraseology and conventions. The
two main written sources which one would require for understanding rites are,
firstly, works dedicated to the interpretation of rituals and, secondly, works
which contain ritual prescriptions.
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Texts offering a systematic interpretation of temple rites are almost non-existent
in Sanskrit literature. By contrast, the exegetic literature on Vedic rites is rich.
Brahmanas provide a variety of often symbolic interpretations. Subsequently,
the Mimamsasatras and especially the Sabarabhasya made a more systematic at-
tempt at interpreting Vedic rites. The Mimamsa school does not consider pija a
ritual practice based on Sruti and does not interpret this rite as it is performed in
temples. The Tantraloka of Abhinavagupta (10™-11"™ cent.) offers a philoso-
phical interpretation of Hindu rites, however it concerns the metaphysical sig-
nificance and evaluation of Tantric systems rather than a real exegesis of rites
and does not deal with public temple worship as such. In fact, we do not have a
systematic discipline of interpreting temple rites, whether Vaisnava or Saiva.
The only significant source for interpreting temple rituals are the handbooks
themselves. Although they aim at recording and legitimising ritual prescriptions
and not at interpreting rites, they often express the intended meaning of rites in a
number of ways. We may, rather artificially though, distinguish four different
textual areas which provide meaning, the fourth being the richest in meaning.
The way in which the handbooks present and classify the rites reveals to
some extent what meaning they attribute to them. Ritual taxonomies superim-
pose an overall articulate view on the rites which the texts describe. Our philol-
ogical understanding of rites is determined by that view. As we saw earlier,
Vaikhanasa handbooks usually distinguish between the installation of divine im-
ages, and daily service, etc. The taxonomy of rites in ritual handbooks helps the
priests to systematize rituality, isolate and separate significant ritual elements,
and classify rites according to their aim and function within the ritual itself. For
instance, some texts divide the daily service into five sections, each of which is
supposed to produce a particular effect (Colas 1996: 317). This classification
leads the researcher to ask different questions. For instance, when and how did
the division into several different categories of rites take place in the handbooks
of temple rites?'® To what extent does this division rely upon the extant
divisions found in the handbooks of so-called Vedic rites? Standardization is the
foundation of taxonomy. Ritual texts themselves tend to provide standardized
ritual structures, acceptable to all, while retaining their sectarian tendencies. A
twofold concomitant process is at work in standardization: the tendency of
rituals to evolve over time, on the one hand, and a universalising tendency, on
the other. We already looked at some of the evolutionary aspects. The universal-
ising tendency appears frequently in texts. For instance, the Brhatsamhita 6"
cent.) describes the installation rite of an image as a universal paradigm which

18 See, forinstance, ibid.: 257-264, 314-320.
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can be practised by the followers of various religious groups: Pasupatas, Bhaga-
vatas (that is, Vaisnavas), devotees of the sun-god, etc., and even Buddhists and
Jains. The only variations within the paradigm are said to be, firstly, the priests
and secondly, the mantras."” Let us take another example: in the Vaikhanasa
medieval corpus the ritual is presented as a homogenous structure common to all
traditions. Thus, according to the Samiirtarcanadhikarana, “the ritual structure
(kalpa) is said to be common (to all traditions); it is the mantras which distin-
guish (a tradition)”. The mantra is considered to be the “significant” element.
Furthermore, the Vaikhanasa texts constantly distinguish between “general” (sa-
manya) rules and “particularities” (visesa), that is, particular rules (Colas 1996:
199). In fact, “particularities” in some cases at least, could be significant inno-
vations which thus receive textual legitimacy. They could also be ancient un-
written practices inserted in the text at a later date, as secondary rules, while not
affecting the rules of the text as a whole.

This attempt to achieve standardization seems to show that ritualists tended
to reduce rites to a regular structure, which was recurrent among religious
groups in its main aspects, but which varied in detail. In this structure which is
supposedly common to all rituals, the significant variants are the god who is
worshipped and the corresponding mantras, etc., depending on the religious tra-
dition. On the other hand, the concept of the rite as a structure provided a means
whereby ritualists could integrate and homogenize new ritual elements. The
modern researcher who is tempted to follow ritualists in this concept, could end
up with an ideal ritual model, a notion that runs counter to the basic idea of
historical evolution. In fact, an apparently common structure which ritual texts
tend to emphasize, may conceal significant differences.

A second area which provides meaning lies in the proclamation of the aims
of the various rites in the handbooks themselves. In this regard, we must distin-
guish between the specific aims of the performance of rites and the eulogising
statements of the arthavada type which tend to attach maximum results to the
performance. In the medieval Vaikhanasa corpus, for instance, whereas a black
magic rite has a specific aim, many other rites are said to bring well-being in this
world and final release in the other (Colas 1996: 200-203).

A third area which reveals meaning consists of what we could call symbolic
though ritually “passive” statements in the handbooks. Such statements provide
an occasional and unsystematic symbolic interpretation of ritual elements or
objects. For instance, in the Kriyadhikara, the temple is identified with water,
the fixed image of the temple with mud out of which the lotus grows, and the

19 Chapter 60 in the edition of Ramakrishna Bhat (1982).
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movable image with the lotus flower. Elsewhere, a pestle is identified with
Visnu and the corresponding mortar with the goddess Laksmi. Often, these sym-
bolic interpretations do not have permanent import. For instance, in one place
the tree from which a divine image is carved is identified with Visnu and in an-
other with Soma (Colas 1996: 208-210). Such interpretations, however, remain
purely rhetorical. Since they do not produce, lead to or sanction a specific ritual
action, they may be considered “passive”. They occur only occasionally and are
often eulogistic.

A fourth area corresponds to what we could call “active” interpretation, be-
cause it determines specific ritual actions. This type of “active” interpretation
may have influenced what ritual performers thought about the ritual itself, and
determined and/or strengthened certain main ritual trends. For instance, the Kas-
yapajiianakanda states that the fixed image of god in the temple represents the
immovable and unmanifest aspect of the god, whereas movable images represent
the god’s movable and manifest aspects. This theological exegesis probably re-
inforced a technical differentiation (in terms of the material used, for instance)
between both types of images. It may also have guided the ritual performance
accordingly, since the major parts of the rites are addressed to the movable
(manifest) aspect not to the fixed one (unmanifest) (Colas 1986: 71-73).

Sometimes it is difficult to distinguish between the active area of meaning
and the above “passive” interpretation. For instance, the equivalence, which the
Samirtarcanadhikarana draws, of the installation of the image with the installa-
tion of the fires (agnyddheya) in the Vedic Srauta ritual (Colas 1996: 212) may
appear purely rhetorical at first sight, but it is in fact significant. As Vaikhanasas
gave a major role to the (Vedic and non-Vedic) fires in the installation of the
image (which precedes the regular worship), they tended naturally to identify the
installation of the image with the installation of Vedic fires (which precedes
Vedic Srauta rites). The equivalence drawn by the Samiirtarcanadhikarana con-
firms this tendency.

Examples of obviously “active” interpretations abound. The installation rite
(pratistha) (a term sometimes translated “consecration”) of a divine image
shows that a single text can provide multiple “active” interpretation of a rite
during its performance as prescribed. It would be tempting to privilege one in-
terpretation in favour of others found in the same text. For example, in the
Vimanarcanakalpa, the opening of the eyes of the image appears as an important
operation which links the image with the cosmos and brings the image alive.
But, this takes place at an early stage in the rite and, if it were to be seen as a
fundamental ritual act, it would render many subsequent ceremonies of the rite
unnecessary from a semiotic point of view. On the other hand, the image is



40 Gérard Colas

treated as a living being even before its eyes have been opened. The meaning of
the pratistha rite is also closely related to the concept of sakti, that is, divine
power,20 as the rite culminates in the transmission of this power to the image
through a libation of empowered water over the image. Even after the pratistha,
the image is sometimes considered merely as the residence of a god, who can
leave it at will. Thus the installation rite suggests a number of interpretations
which are not strictly homogenous. This may be the result of a conflation of
several viewpoints which are technical, metaphysical, and devotional.

Another type of “active” interpretation is the remodelling or creating of a rit-
ual procedure to yield sense, that is, answer a question about the meaning of the
rite. In the Vaikhanasa texts, the fire-ritual and image-ritual cycles are almost
independent of each other. Some Vaikhanasa ritualists apparently saw this as
posing a problem which they have attempted to solve by linking both cycles.
Two passages from the Kriyadhikara will serve to illustrate this attempt. Ac-
cording to the first one, at the end of the daily fire-sacrifice, the fire is absorbed
in a small fire-log or the performer’s self as is usually prescribed in the Vedic
Suatras. But the text goes further and adds that the fire can also be absorbed in the
fixed image of the god of the temple from which it can be drawn daily. The sec-
ond passage comes from a description of the installation rite. According to nor-
mal rules, once the image has been ritually installed, a fire-sacrifice is performed
daily. The passage, which is an interpolation, enjoins a special ritual procedure
if, for some reason, the fire-sacrifice cannot be performed every day. By that
special procedure the fire is absorbed in the image. The prescription which en-
visages the daily ritual without the fire-sacrifice is clearly an attempt to legiti-
mise the abandoning of offering a fire-sacrifice, which may have been frequent
when the interpolation was added and consequently required a textual sanction
and regularisation. Both passages illustrate an “active” interpretation by remod-
elling the rites.

The authors of ritual handbooks probably needed to preserve the existing pre-
scriptions and include new ones. The fact that new ritual texts were composed
proves that existing handbooks did not reflect the whole range of practices
which the authors of new texts could observe during their own time and in their
own place. It is not possible to ascertain to what extent the performers of temple
rites were involved with the meaning of the rites performed. However, the au-
thors of their handbooks probably felt the need to give meaning to the rites. The
phenomenon which I called “active” interpretation testifies to this tendency

20 Cf. Colas 1989: 146- 147, especially about the opening of the eyes and its place in the
series of the ritual actions.
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which is furthermore proved by exegesis or rationalization of the prescriptions in
ritual handbooks.

The Testimony of Epigraphy

As we have seen, practice is the ultimate reference point for ritual prescriptions.
Inscriptions on stone and copper-plate form the main historical testimony of rites
as practised, in contrast with ritual texts which convey an idealized, prescriptive
view of rites. Epigraphy also reminds us of the gap between historical facts and
the knowledge derived from the texts.

For instance, both early and recent Vaikhanasa and non-Vaikhanasa Sanskrit
texts usually seem to imply that Vaikhanasas are exclusively Vaisnavas.”' The
medieval corpus of the Vaikhanasas does not mention the fact that Vaikhanasas
were allowed to officiate in non-Vaisnava temples. Modern historiography and
Pandits agree that Vaikhanasas are Vaisnavas and that Vaikhanasa priests today
officiate exclusively in Vaisnava temples. However, a copper-plate inscription
(in Sanskrit and Kannada) from Manne (Karnataka), dated 828 C.E., overthrows
this common view (Colas 1996: 58-59, 150). It mentions a Vaikhanasa named
Devasarman who was expert in the application of treatises, favoured by the god-
dess (devi) holding a drawn sword. A prince named Mahendra gives him a vil-
lage which enables him to a regular bali-offering of incense and lamps to the
goddess. Since she carries a drawn sword she is clearly not a Vaisnava deity.
The fact that Vaikhanasas could have been priests of non-Vaisnava deities has
been forgotten. This epigraphic evidence also raises the question of whether the
extant Vaikhanasa medieval corpus addressed only the Vaisnava section of the
medieval Vaikhanasa community and not the non-Vaisnava section of that com-
munity. In this connection, we may recall that several Vaikhanasa medieval texts
prohibit Vaikhanasas who are devotees of non-Vaisnava deities, from holding
the office of ritual master.

One advantage of comparing textual prescriptions with epigraphic data is il-
lustrated by another instance (Colas 2003). Since the Gupta age, epigraphy re-
cords that images of Hindu gods and the Buddha received donations of land. Sa-
bara, who belongs to that period, mentions the ownership of land and villages by
deities, although he considers this to be a convention, as the lands and villages

21 However, that Vaikhanasas were apparently accused of practising Saiva cults could be
inferred from the description of the Vaikhanasaropitadevalakatvanirakarana as “atract in
Sanskrit and Telugu, proving that Vaikhanasas are not ministrants of Saiva cults” in
Bamett 1928: col. 888.
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were in actual fact “used” by temple priests. The Vaikhanasa corpus enjoins pa-
trons to donate lands to the temple priests to enable them to live in exchange for
their regular service in the temple. The Prakirnadhikarana like other handbooks
in the Vaikhanasa corpus, prescribes the gift of lands to priests, thus following
an established Vaikhanasa point of view in this respect. When describing the act
of donation, however, it states that the act should be engraved on copper-plate
and should mention that the god is the recipient of the donation, which can also,
as a second option, be made to the priest. Interestingly enough, this text con-
forms to a socially conventional way of recording donations of land to the god
even though the intended recipient was in fact the priest. It appears that the
Vaikhanasa text is aware of two levels of understanding of the land gift, one its
own and the other pertaining to its epigraphic presentation. It apparently illus-
trates the gap between the vision usually projected by the texts which were
composed by and for the priests and the epigraphic interpretation which proba-
bly reflects the common ideology of the society. The Prakirnadhikarana prag-
matically integrates both points of view in its prescriptions.

Conclusion

As we have seen, the question of how to make sense out of rites should be pre-
ceded by another: “in temple worship what is and is not a rite?””. We then tried to
see under which conditions the modern researcher could make sense of the tem-
ple rites handbooks. In this connection, the article contrasted the work of the eth-
nologist with that of a philologist studying ritual texts as well as the advantages
and limitations of field observations for understanding ancient ritual texts. I also
underlined the limitations of the philological approach and the difficulties in
establishing a critical edition of a ritual text. Then the question: “how does the
ancient documentation make sense of rites?” was discussed. Finally, I briefly
mentioned how epigraphy can provide us with concrete examples of ritual con-
texts and force us to become aware of the gap between the ritual prescriptions as
found in the handbooks and their application in times past.
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AXEL MICHAELS

Samkalpa: The Beginnings of a Ritual’

Introduction

Almost all traditional rituals which follow Brahmanic or Dharmasastric rules,
must be preceded by a formal decision or declaratory formula called samkalpana
or samkalpa. When, for instance, pilgrims walk for five days on the Paficakrosi-
yatra around Benares, they first contact the Vyasa Brahmin at the Muktimandapa
temple in order to formulate the samkalpa for the pilgrimage. Only then is it pos-
sible to acquire spiritual or religious merit. In other words, a tourist who accom-
panies a pilgrim on the Paficakro$iyatra is not a pilgrim because he has not for-
mulated the samkalpa. In looking at these formal elements, we learn to differ-
entiate between action (e.g. walking around) and ritual action (religious circum-
ambulation).

In this paper I shall try to analyze basically this preliminary rite, which has
almost entirely escaped scholarly attention. I shall focus on the determination of
location and time called desakalasmrti (or -smarana), which is “the remem-
brance of space (lit. country) and time”, or deSakalasamkirtana, “the proclama-
tion of space and time”. Basically I want to stress two points: the desakalasmrti
is a particular means of reducing or expanding the religious complexity of ritu-
als, including pilgrimages, from walking or travelling long distances to small-
scale circumambulations or even verbal and inner journeys. It helps to transform
religious ideas into the ritual hic et nunc, thus making it possible to include sec-
tarian or political concerns within an otherwise rather fixed and stereotyped
series of prescribed actions. I shall first present a description of the desakala-
smrti according to three ritual handbooks. I will then illustrate the complexity of
any samkalpa by elaborating on a specific astronomical problem and its practical
implications. In the final section I will try to draw some conclusions on the basis
of the above materials, which would contribute to a theory of how rituals are lo-
calized and timed, or the issue of space and time in rituals.

1 Thanks are due to P. Aithal for his kind help in discussing astronomical problems and
providing textual material.
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The Features of a samkalpa

Most Sanskritic rituals require a samkalpa, and generally samkalpas imply that
the ritual is localized and fixed in time, along with some other features discussed
below. Thus the Samkalparatmavalr, published in 1923 C.E. in India, is a collec-
tion of samkalpas for a great number of rituals, such as the ritual recitation of a
text (candipdatha), rites de passage (samskara), rites of gift-giving (dana), vows
(vrata) etc. In his “Gems of [religious] Decisions”, Harinatha Sarma, a pandit
from Nepal, defines a samkalpa as follows:
saparikarasamkalpavakyaprayogas ca nitye, naimittike, kamye, prayascitte ca
karmani sarvatra avasyakah | “samkalpena vina vipra yat kificit kurute narah | pha-
lam calpalpakam tasya dharmasyardhaksayo bhavet” iti ratnavalidhrtabhavisya-
vakyat | “masapaksatithinasi ca nimittanam ca sarvasah, ullekhanam akurvano
narakam pratipadyate "2 iti tatraiva satatapoktes ca || (Samkalparatnavali 10)

The use of a samkalpa-sentence along with its adjuncts is always necessary for
obligatory, casual (or) optional ritual action and for an expiatory rite. “The fruits
of whatever a man does (ritually), o Brahmin, without a samkalpa, will be petty
and its dharma will diminish by half”—thus it is said in a quotation from the Bha-
visyapurana quoted by the Ratnavali. “Who does not completely mention the
month, fortnight, lunar day and purposes (of the ritual) will fall into hell”—such
is the saying of Satatapa (quoted) there (in the Ratnavali).

It is not only obligatory for certain rituals to commence with a samkalpa but also
for a samkalpa to be characterized by some distinctive features, which Harinatha
Sarma lists as follows (they will be listed in a more systematic form in the tables
below):

purascaryarnavaratnavalyor merutantre: tamrapatre krtva kusatilaksatan | !
udarmukhas tu samkalpam kuryat samvatsaradikan | kamanantan uccaret tu
trayovimsatisamkhyakan | samvatsarayane masah paksah paricangam eva ca |
navagrahasthitim ghasrabhdagam muhiirtakam tv iti | svadesabhedams tattulyan
kamanasahitan vadet | dvipe 'muke *muke khande 'muke varse ca nivrti | amuke
camuke ksetre gotrapravaram uccaret | svanamajatinamantam dvijaccharma ca
varma ca | gupto dasa iti | purascaryarnave sanatkumarasamhitayam pranavam
tatsad adyeti masapaksatithir api | amukagotro ‘muko ‘ham ceti | (Samkalpa-
ratnavalr 10—11)

In the Purascaryarnava, the Ratnavali and the Merutantra (the following verses
are given): “After one has placed in a copper vessel kusa grass, sesame and

2 In the Santimayitkha, the second half of the verse is slightly different: samullekham
akurvano na tasya phalabhag bhavet (quoted after Kane 1968ff. vol. 5.1: 650).
3 Four syllables are missing in the pada.
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grains of rice, one should formulate the samkalpa facing north, starting with the
year and ending with the wishes (regarding the ritual), altogether 23 items: the
year (samvatsara), the (northern or southern course of the sun or) half-year
(ayana), month (masa), fortnight (paksa), and also the five parts of a traditional
calendar (paficanga), [i.e. lunar day (tithi), weekday (vara), lunar mansion
(naksatra), conjunction (yoga), half of the lunar day (karana)] the position of the
nine ‘planets’ (graha), the zodiacal sign (rasi), hour (muhirta). One should
mention the parts of one’s own country together with the suitable wishes, in such
and such a (mythical) continent (dvipa), in such and such a subcontinent (khan-
da), in such and such a part of the world (varsa), in such and such a kingdom
(nivrt), in such and such a region (ksetra), one should proclaim the (name of the)
clan and the clan segment (gotra, pravara), one’s own name, up to the name of
the subcaste (jati), (and additionally) in the case of twice-born (men): Sarma (in
the case of a Brahmin), Varma (in the case of a ksatriya), Gupta (in the case of a
vaisya), and Dasa (in the case of a sudra)”. In the Purascaryarnava, the Sanat-
kumarasambhita (the following verse, which is to be formulated in a samkalpa, is
quoted): “Om tat sat. Today”. Also the month, fortnight and lunar day. Also
“Such is my gotra, I am such a person”.

From this definition and the samkalpas as practised, it follows that a samkalpa
must be formulated (a) prior to the ritual, (b) consciously, and (c) verbally; it
must (d) also mention the purpose of the ritual and should be (e) accompanied
by certain ritual gestures. I will now take a closer look at these characteristics.

(a) Within the sequence of a ritual, the samkalpa is part of the preliminary or
preparatory sub-rites (pirvariga). As such it can be part of pilgrimages (tirtha-
yatra), oaths (vrata) and worship (pizja), but also of sacrifices (yajiia, homa, isti)
or rites de passage (samskara). A rough scheme of the ritual procedure in which
samkalpas occur is the following:

1. Preparatory rites (snana etc.)
2. Formal decision to undertake the ritual act, including the mentioning of its
purpose (samkalpa or samkalpana)

3. The main actions of the particular ritual (tirthayatra, yaga, homa, pija, vrata,
utsava)

. Supplementary actions, such as fasting or night vigils (upavasa, jagara etc.)

. Communal actions, such as feasts (bhojana)

. Gifts (dana, daksina, prasada)

7. Concluding actions, such as farewell rituals to the gods (visarjana)

(o) WU, N

Important in this sequence is the fact that the samkalpa precedes the core of the
ritual actions, though for some ritualists it constitutes part of the preparatory
subrites (pirvarnga). Benveniste (1973) has differentiated between two types of
oaths: “declaratory” or “judiciary”, which pertain to past events, e.g. swearing
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the truth of past actions in a law case, and “promissory” which refer to future
events, e.g. pacts, promises or vows. Clearly, the samkalpa belongs to the sec-
ond category since it is a promissory speech-act. For this reason the future tense
is generally prescribed in the formulation of a samkalpa:

pratar deva caturdasyam jagarisyamy aham nisi. (Garudapurana 1.124.12ab)

In the morning, o god, on the fourteenth, I shall keep awake in the night.

Sivaratrivratam deva karisye sivasamnidhau. (Purusarthacintamani 255: 13)

I shall, o god, keep the vow of Sivaratri in the presence of Siva.

(b) However, the decision to take a religious vow must not only be well articu-
lated and formulated prior to the performance of the ritual, it must also be con-
sciously declared—usually but not necessarily in a public and explicit form. If
therefore—as Sridatta in his Samayapradipa states—“a man of weak intellect or
an ignorant man observes a fast without samkalpa, it would be simply so much
physical hardship but not a vrata”.! Many Dharmasastrins stress the necessity of
the mental (manasa) act in ritual decisions.’ Thus, a samkalpa for a vrata has to
be intentional, as is stated by Sabara on Jaimintyasitra 6.2.20:

vratam iti manasam karmocyate idam na karisyamiti yah samkalpah. (Mimamsa-

sutra 6.2.20)

A vrata is said (to be) a mental act, which is an intention (formulated with a

phrase like:) “I will not do this” (e.g. eat during a fast).

(¢) Thirdly, a samkalpa should be phrased in a certain linguistic form which
leaves little space for alterations. Harinatha Sarma who, quoting from various
sources, reflects the use and importance of samkalpas in an analytical way, is
also precise regarding the formulation:
ratnavalyam “kusodakam samadaya samkalpeta hi vakyatah | tinsuvantayutam
vakyam atmanepady ucyate | madhye kamari ca hetuii ca tithyadyam vakyam u-
ccaret [”) | [...] samkalpeta vakyatah, manasam karma vakyena prakasayet
(Samkalparatnavalr 11)

In the Ratnavali (the following verse is given): “After he has taken kusa water,
he should explicitly (lit. in sentences) formulate the samkalpa, he should use a
sentence with finite verb forms in the middle voice (atmanepada); in the middle
he should proclaim a sentence (which contains) the wishes and reasons (for the
ritual) and also the lunar day at the beginning”. [...] “He should explicitly for-
mulate the samkalpa”. (Which means:) The mental act (or what one does by

Quoted from Kane 1968ff. vol. 5.1: 30f.
5 See, for instance, Medhatithi on Manavadharmasastra IV. 13, Mitaksara on Yajiavalkya-
smrti 1.129; Amarakosa 1.8.2; cf. Kane 1968ff. vol. 5.1: 28f.
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thoughts in rituals) must also be proclaimed through sentences which he should
formulate as samkalpas.

(d) The phrasing should contain the essence of the ritual action and its purpose
(artha) or the wishes (kama) it incorporates, as can be seen from the samkalpa
formulas which follow in the next section. Traditionally, a samkalpa is regarded
as an act of willing. If there is no desire, there will be no ritual and especially no
fruit of the ritual. Thus, the Manavadharmasastra says:
samkalpamiilah kamo vai yajiiah samkalpasambhavah |
vratani yamadharmas ca sarve samkalpajah smrtah | (Manavadharmasastra 11.3)
Desire has samkalpa as its root, and sacrifices are caused by a samkalpa; vows
and all the dharmas of restriction are said to come from samkalpa.

However, in this verse samkalpa is not yet a technical term but means “desire,
will”. The restrictive behaviour so essential in most pilgrimages, which results
from a samkalpa, is imposed by the yamas and niyamas, of which various lists
exist (Kane 1968ff. vol. 5.1: 29 n. 57). They can be classified as (a) ethical, e.g.
non-violence (ahimsa), not stealing (asteya), speaking the truth (satya) etc., (b)
purifying, e.g. bathing (snana), purification (sauca) etc., or (c) asceticism, e.g.
celibacy (brahmacarya), fasting (upavasa), vigil (jagarana), silence (mauna)
etc. It seems, then, that everyday behaviour has to be intentionally directed to-
wards religious aims in order to be ritually acceptable. Unknowingly, uncon-
sciously and unwillingly performed rituals have no religious result (phala, pun-
ya). This idea, common to many religions and theologies, is again expressis
verbis mentioned in the Samkalparatnavalr:
samkalparacanaprakarah
yadyapi samkalpo namaham evam karisyamity adhyavasayaripo manaso vyapa-
rah tathapi tadabhidhayivakyam api samkalpah | samkalpam racayami, sam-
kalpam pathami, samkalpam kuru iti vyavaharadarsanena niridhalaksanamgi-
karat || (Samkalparatnavalr 10)
The manner of composing a samkalpa: Even when that which is called a sam-
kalpa is a mental process in the form of a resolution, “I shall act in such a way”,
even then, the sentence expressive of that (resolution) is also a samkalpa. This is
because of the incorporation of the conventional meaning (of the term) through
seeing its popular usage (in sentences such as), “I compose a samkalpa, 1 read (or
recite) a samkalpa, You formulate a samkalpa”.6
desakalayor adhikaranatvat saptamivibhaktya prayogah | tatas ca pratipadokta-
sandarbhanusarena sampradayikam samkalpavakyam | (Samkalparatnavali 11)

6 Nirudhalaksana is a terminus technicus which expresses the secondary or metaphorical
meaning of a word: see Kunjunni Raja 1963: 62f.
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Because of the locative sense of place and time one should use the locative.
Then, the samkalpa-sentence is in accordance with tradition because it follows
the connection (between the words) mentioned at the beginning.
(e) Finally, a samkalpa can be accompanied by certain ritual gestures to support
the truth of the speech-act. Thus it is usual to touch a vessel filled with water or
to sprinkle water with kusa grass on the palms. One should also wear a ring be-
cause it is inauspicious to perform rituals with bare hands. If one does not have a
metal ring one should make a ring out of kusa grass:
Suktisankhasmarapyamrnmayapatraih kevalena hastena va samkalpam na ku-
ryat| atra hastanisedhah patrantara-sadbhavavisaya ekahastaparoveti) raghu-
nandaniye durgakrtyakaumudyam ca | (Samkalparamavali 11)
One should not perform a samkalpa with vessels made of oyster pearl, stone, sil-
ver or clay or with the (bare) hand. And in Raghunandana’s Durgakrtyakaumudi
(it is stated): “Here, the prohibition of the hand refers either to the matter of the
existence of another (kind) of vessel or to the dependence on one hand”.
tamrapatre kusatrayam tilan jalani ca nidhaya tatpatram adaya vamahastanva-
rabdhena daksahastena kusatilajalany adaya va | (Samkalparatnavali 12)
Having placed three blades of kusa grass, sesame seeds and water in a copper
vessel, having taken that vessel, or having taken kusa grass, sesame seeds and
water in the right hand cupped in the left hand.

To be sure, not all five features of a samkalpa are found in the written sources
(samples of which are given in the next section), but they can generally be ob-
served in ritual practice. Samkalpas belong to the practical knowledge of priests
that is often only orally preserved.

Samkalpa Formulas

Most priests follow a formula similar to one of the three following examples
arranged in order of increasing complexity. However, in manuscripts one can
find even longer versions especially used during marriages. P. Aithal has kindly
provided me with a copy of a manuscript titled Mahasamkalpa from the Chandra
Shamsher Collection in the Bodleian Library, Oxford (ms. no. d. 825/4), which
contains a comprehensive sacred geography and cosmology of India. It mentions
the 7 lokas, 7 purts, 7 dvipas, 7 merus, 10 aranyas, varsas, ksetras and many
items more.

(a) Rgvediyabrahmakarmasamuccaya of Vasudeva Panasikara. The samkalpa
concerns the ritual morning bath (pratahsnana):

gamgagamgeti yo briiyad yojananam satair api |

mucyate sarvapapebhyo visnulokam sa gacchati |
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acamya pranayamam krtva Srimadbhagavato mahapurusasya visnor ajiaya pre-
vartamanasya adya brahmano dvitiye parardhe visnupade Srisvetavarahakalpe
vaivasvatamanvamtare kaliyuge prathamacarane bharatavarse bharatakhamde
Jjambudvipe damdakaranye dese (godavaryah daksine tire krsnavemyor uttare
tire va) salivahanasake bauddhavatare ramaksetre ramaramasrame asmin varta-
mane amukanamasamvatsare amukdayane amukartau amukamdse amukapakse
amukatithau amukavasare amukadivasanaksatre amukasthe vartamane camdre
amukasthe Srisirye amukasthe devagurau sesesu grahesu yathayatham sthana-
sthitesu satsusubhayoge subhakarane evamgunavisesanavisistayam subhapunya-
tithau

ma atmanah krtakayikavacikamanasika-samsargikasakalapapaksayartham pra-
tahsnanam aham karisye | (fol. 4)

“Whoever says ‘0 Ganga, o Ganga’, even (if he is) hundreds of miles away, he is
released from all evil (and) reaches the world of Visnu”.

After ritually cleaning myself, after ritually controlling the breath, acting on the
command of the Blessed One, the Great Purusa, Visnu, today, on the Visnupada
(51st day) of the second, latter half of (the life of) Brahma, in the Svetavaraha
period (kalpa), in the Vaivasvata period (manvantara), in the first quarter of the
Kaliyuga, in Bharatavarsa (India), in the Bharata part (of the continent), on the
Jambudvipa continent, in the Dandakaranya (the jungle area of Dekkhan), in the
land at the southern bank of the GodavarT River or on the northern bank of the
Krsna River or Veni River, during the Salivahana era, during the (period of the
incarnation of Visnu as) Buddha, in this realm of Rama (= Maharashtra), in the
year with such and such a name, in such and such a half of the year (@yana), in
such and such a season (r7u), in such and such a lunar month (mdasa), in such and
such a fortnight (paksa) (of the lunar month), on such and such a lunar day
(tithi), on such and such a weekday (vasara), on the lunar mansion (naksatra) of
such and such a day, when the moon resides in such and such a position, when
the sun is in such and such a position, when Jupiter is in such and such a position
(and) when the other “planets” (graha) are in a proper position, in an auspicious
stellar constellation (yoga), in an auspicious half (karana) of a lunar day (tithi),
on an auspicious and meritorious lunar day characterized by such special quail-
ties, in order to receive the fruits mentioned in all the Sastras, Srutis, Smrtis and
Puranas, which are in the form of the commands of the Highest God, and for all
corporeal, verbal, mental and samsaric evil done by me to perish, I shall perform
the morning bath.

Interestingly and despite its length, neither the clan (gotra) nor further personal-
izing features have been mentioned in this samkalpa.
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(b) Samkalparatnavali of Harinatha Sarma. The samkalpa is formulated as a

sample (svaripa):
samkalpavakyasvariapam
om tatsat adya brahmano dvitiye pararddhe svetavarahakalpe vaivasvatama-
nvantare ‘astavimsatitame kalau yuge jambidvipe bharate varse uttare khande
aryavartantaragate nepaladeSe pasupater ksetre prabhave samvatsare daksine
‘yane Saradi rtau asvine mase krsne pakse dvitiyayam tithau sanau vasare reva-
tyam naksatre dhruve yoge gare karane kanyarasisthitayoh suryasukrayoh ka-
rkatarasisthitesu ketusu mithunarasisthitayoh sanibhaumayoh minarasisthitayos
candrajivayor makararasisthite rahau tularasisthite budhe kaundinyagotrah
kaundinyavasistha maitravaruneti tripravaro | harinathasarma sakalapapaksa-
yartham gamgasnanam aham karisye iti samkalpya jalamaisanyam ksipet | (Sam-
kalparatnavali 12f£.)
“The essential nature of a samkalpa-sentence: Om tat sat. Today, in the second
(half of the life) of Brahma, in the Svetavaraha period (kalpa), in the Vaivasvata
period (manvantara), in the 28™ manvantara, in the Kaliyuga, in the Jambidvipa,
on the Bharatavarsa continent, in the northern part of it, in Nepal which falls un-
der the Aryavarta region, in the field (ksetra) of Pasupati, in the prabhava (i.e.
name of the year), in the southern part of the year (i.e. when the sun is in the
southern hemisphere), in the autumn season, in the month of Asvina, in its dark
part, on the second lunar day, on Saturday, in the Revati zodiacal sign, when the
polar star is in the fifth division (gara, karana) of the day, when the sun and Ve-
nus are in the sign of Virgin, when the Ketu is in Cancer, when Saturn and Mars
are in Gemini, when the moon and Jupiter are in the Fishes, when Rahu is in
Capricorn, (and) when Mercury is in Libra, I, Harinatha Sarmé, belonging to the
clan (gotra) of Kaundinya, and to the three clan segments (pravara) Kaundinya,
Vasistha and Maitravaruna, shall take a bath in the Ganga in order to destroy all
(my) evil”. Having thus ritually decided, he shall throw water to the north.

(¢) Vratabandhapaddhati of Krsnaprasada Bhattarai. This text is a recent hand-
book for performing the upanayana or initiation ceremony (in Nepal generally
called vratabandha). The formula for the samkalpa is short and modernized:

om adyeha [...] gotrah [...] pravarah [...] Sarma (varma va) aham mamasya [ ...]
namnah kumarasya, karisyamanacudopayanavedarambhasamavartanakarma(ni)
tatpirvangatvena dipakala-sadisthapanapirvakam yathamilitopacaraih srigana-
patipijana-punyahavacanamatrkapijananandisraddhagrahasantyadi  sakalaka-
rma(s ca) tantrena yathavidhi karisye | etatkarmani yathavihitopayogyakarma
kartum (punyahavacanartham ca) ebhis candanapuspaksatapigiphalavasodra-
vyadibhir yathanamagotran yathanamasarmano brahmanan yusman aham vrne |
(pp- 8-9)
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Om. Today and here, belonging to such and such a clan (gotra) and such and
such a clan-segment (pravara), [...] |, Sarma (or Varma), shall perform, accord-
ing to injunctions, in an abbreviated form, for my son named [...], (in the matter
of) the obligatory ritual of cutting the hair (cida), initiation (upanayana), first
reading of the Veda (vedarambha) and the ritual ending of studies (samavarta-
na), through means of its preliminaries (purvarnga), after first (doing) the rituals
of lighting a lamp (dipa) and setting up a vessel (kalasasthapana), with the offer-
ings (upacara) available, all the rituals such as the worship of Ganesa (sriganapa-
tipiija), proclamation of the religious merit of the day (punyahavacana), the wor-
ship of the Matrkas (matrkapiijana), a (commemorative and auspicious) death
ritual (nandisraddha), the ritual of appeasing the planets (grahasanti) etc. In the
matter of this ritual, I choose you Brahmans of such and such a gofra named
such and such “Sarma”, in order to do the subsidiary rites as enjoined, (as well as
for proclaiming the religious merit of the day) with these (things), sandalwood
paste (candana), flowers, whole-grain rice, areca nuts, cloths, money etc.

Thus, any samkalpa has ideally the following form (in brackets the grammatical
essentials, the sequence of no. 3-8 is not fixed):

mantra (e.g. om tatsad)

hic et nunc (usually adyeha)

place-names [loc.]: see Table. 1

time parameters [loc.]: see Table 2

genealogical and kinship data [gen.]: see Table 3

personal name(s) [nom.]

aim or purpose [acc.]

ritual action [acc.]

verb [1. ps. sg. fut. Atm. (or present tense used as future tense)].

NCRCRRIRCRCANE E LR

Place, Time and the Individual

As we have seen, by means of the declaratory formula the performer of a spe-
cific ritual has to specify and identify himself in accordance with (1) spatial, (2)
chronological and (3) genealogical criteria. I call these criteria respectively “lo-
calization”, “timing” and “personalization”. It would appear that the space and
time parameters are construed in a similar way as in the dating of inscriptions.
There are significant differences, however, as I will try to show in the conclude-
ing section. The following tables list the most common criteria and divisions

used in samkalpas (see Samkalparatnavalr 23-30).

(1) Localization

The spatial criteria resemble in a way the well-known Russian Matryoshka toy
consisting of a series of dolls encapsulated in increasingly larger ones. Among
the geographical coordinates are:
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Tab. 1: Spatial levels mentioned in samkalpas

Supraregional Level Regional Level Local Level
brahmavarta—Brahma’s  (sva-)desa—country: nepaladesa etc. grama—village
region

aryavarta—region of the  ksetra—region, usually named after a god:  nagara—city
Aryas parasSuramaksetra, ramaksetra, -rajya,

hindusthanadesa, pasupatiksetra etc.
Khanda—continent, patha—directions: daksina-, uttara- etc. nadi—river
usually bharatakhanda (see ayana in Table 2)
dvipa—subcontinent: tira—bank
Jjambudvipa, puskaradvipa
etc.
bharatavarsa—sacred
land of India

In the ritual context, the supra-regional aspect is more subject to debate than the
regional or local criteria. The supra-regional level can be open to ideological
arguments, since cosmographical and even political definitions of the borders of
a sacred land or territory vary. Although terrestrial features, such as mountains
or rivers, are mentioned early (see Manavadharmasastra 11.17-24), the sacred
land in which the ritual can take place is more often defined in distinction to a
foreign region or country, e.g. mlecchadesa (Manavadharmasastra 11.23), which
is not considered as sacred, and which the pious man should avoid. I will not
elaborate here on the extensive literature on bharatavarsa etc., which is mainly
concerned with cosmographical and geographical details (see Kirfel 1920, Sircar
1967, Gombrich 1975, Schwartzberg 1992). Conceptually, it seems to me that
only at this point can new religious and ideological concepts of space enter the
formula of a samkalpa—{for instance, the concept of India as a nation (bharata),
the idea of Hindusthana or, recently, Ramaradjya. However, sacred geography has
always been political in the Durkheimian sense that religion also serves the soli-
darity of social groups.

The sacred space of rituals is therefore not defined by “objective”, geocentric
criteria but by religious concepts. In other words, sacred space in rituals is con-
strued, not measured. A sacred place is never just out there, it is always also in
illo loco. From this it follows that the sacred land of India is not just the territory
of the nation. The sacred land of India is also beyond India. Brahmin or Hindu
priests do not have any problem in reformulating and adapting the samkalpa to
foreign countries, as has been observed by M. Deshpande in two Hindu wed-
dings in the USA:
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On one occasion, the priest recited the formula bharatakhande bharatavarse etc.
without any modification. After the ceremony was over, I asked the priest for an
explanation. The clever priest, who had not thought of this problem before, re-
sponded by saying that all the regions of the world where Indian immigrants
have settled are now included in the region referred to by bharatakhande bha-
ratadese. On the other hand, I have observed other Hindu priests in my state of
Michigan adjusting the traditional formula of samkalpa to reflect the changed
geography: amerikakhande amerikadese misiganrajya anarbarnagare huron-
nadyds tire, “in the continent of America, in the country of America, in the state
of Michigan, in the city of Ann Arbor, on the bank of the Huron river”. (Desh-
pande 1996: 425)

(2) Timing
In terms of chronology, the following divisions and subdivisions are made and
mentioned in samkalpas.

Tab. 2: Chronological divisions mentioned in samkalpas

Cosmological Calendrical and Chronological Astronomical Divisions, i.e. zo-
Divisions Divisions diacal signs occupied by the sun,
moon, Jupiter and other planets

kalpa—a day of samvat—era: vikrama, saka naksatra—?27 lunar mansions:
Brahma = 1000 etc. asvini, bharani, krttika ...
maheyugas uttarabhddrapada, revatt

varsa, vatsara—a year of 360 yoga—27 conjunctions:

lunar days viskumbha, priti, &yusman, ...
aindra, vaidhrti

ayana—nhalf of the year ac- rasi—12 solar mansions or

cording to the position of the  zodiacal signs: mesa, vrsabha,

sun in the northern (uttara) or  mithuna, ... kumbha, mina

southern (daksina) hemisphere

yuga—four ages of the rru—6 seasons: vasanta, Position of sirya, candra and
world: krta, treta, dva- grisma, varsa, Sarad, (other) grahas or navagrahas
para and kali = 1 hemanta, Sisira

mahayuga or 1 man-
vantara (Manu-period)
= 4,320,000 years
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samvatsara—usually masa—12 months: vaisakha,

according to the 60- Jyestha, asadha, sravana,

year cycle of Jupiter:  bhadra, asvina, karttika,

prabhava, vibhava, marga, pausa, magha,

Sukla, parthiva, vyaya, phalguna, caitra

... ksaya
paksa—half of a month
according to the size and
position of the moon: sukla,
krsna
tithi—15 lunar days including
full or new moon: pratipad,
dvitiya, trtiya, ... caturdast,
pirnima, amavasya
karana—11 divisions of a day:
vava, valava, kaulava, taittila,
gara, vanija, visti, Sakuni,
capuspad, naga, kimstughna
vara, dina—7 weekdays: ravi,
soma, bhauma, budha,
brhaspati, Sukra, sani
yama—quarter of a day
muhiirta, ghati, pala—
divisions of an hour (1
muhiirta = 48 minutes, 1 ghatt
= 12 minutes = 60 pala)

Timing a ritual can be an extremely difficult task. It therefore lies in the hands of
specialists, i.e. astrologers and astronomers, even if educated Indians can read
and use a traditional calendar (paficanga). 1 do not deal here with astronomical
or calendrical problems involved in timing rituals but with concepts of time re-
levant for ritual actions. From this point of view, ritual time and “real” time are
not only different but may also conflict with each other. To give just one ex-
ample: For most rituals, festivals or pilgrimages, the lunar day (¢ithi) is decisive;
a tithi can cover two or even three solar days (dina, divasa). What is to be done,
then, if a certain natural time is prescribed for a specific ritual, e.g. the night
vigil in the case of Sivaratri, but if the tithi happens to fall in the daytime? In this
case most traditional experts refer to the yugmavakya. According to this rule it is
the tithi which lasts until sunrise or is just beginning that gives the solar day its
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name and number. However, since a tithi can be very short, lasting only a few
hours, it can happen that a lunar day does not cover the nighttime. In this case
the decision has to be made whether the night vigil should be held the night
before or after the tithi (both ways are possible: see Michaels 1996: 325). But
more important is the fact that the conceptual night is independent of the natural
day- or nighttime. The timing of the ritual performance must be in accordance
with the bio-rhythm, the organization of the festival etc., but the religious timing
can be independent of it: in illo tempore.

(3) Personalization
Besides localization and timing it is necessary to involve the performer of the
ritual (the yajamana) through using the following criteria:

Tab. 3: Personal criteria mentioned in samkalpas

Genealogical criteria Personal criteria Educational criteria

Guru’s name

gotra—clan names of the
eponymous seers (rsi), from
which all twice-borns are

personal names (nama) given at
the naming ceremony

(namakarana)

believed to descend, usually
visvamitra, jamadagni,
bharadvaja, gautama, vasistha,
kasyapa, agastya
pravara—clan segments Father’s name sakha—Vedic school
according to legendary
descendants of the rsis

Mother’s name patha—name of the
recited text

Name of the varna: sarma for

brahmana, varma for ksatriya,

gupta for vaisya, dasa for sudra
sapinda—patri- and matrilineal ~Name of the sub-caste (jati)
male and female ancestors

Interestingly, personalization can be a ritual act with spatial and chronological
implications. Thus, for the match-making ceremony in the selection of a suitable
marriage partner, it is necessary not only to compare the genealogical criteria of
bride and bridegroom, but also, for example, the names. If the name of the bride
begins with a syllable that according to the usual calendars (pasicanga) is com-
bined with the lunar mansions (naksatra) and other categories (varna, yoni, gana
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etc.), and if these categories do not fit with those of the bridegroom, then the
marriage will not be auspicious. Similarly it can be astronomically tested
whether a person corresponds well to a new settlement he has chosen (G.G.
Raheja 1987: 52f.).

Personalization is therefore not individualizing but, on the contrary, de-
individualizing: the individual is associated and sometimes even ritually identi-
fied with “greater” spatial and chronological criteria, which transcend the ego to
culminate in a sphere beyond the human world.

Samkalpa as Speech-Acts and the Intentionality of Rituals

As can be seen from the material presented, a samkalpa is an intentio solemnis
through the enunciation of which all action that is mentioned in it is recognized
as sacred. This is what C. Humphrey and J. Laidlaw (1994: 88ff.) have called the
ritual commitment. Indeed, only if such a formal decision has been made and
expressed in words, are the ritual acts religiously valid. Only then can an every-
day action such as the washing of a statue be distinguished from pouring sacred
water over it (abhiseka).

Moreover, with the five characteristics mentioned in section 2 above, sam-
kalpas share syntactic and pragmatic structures with vows (vrata), oaths (vaca-
na, pranidhana, pranidhi), promises (pratijnd), curses (Sapatha), charms (man-
tra), blessings (asirvada), magic truth-acts (satyakriya, “Wahrheitszauber”) and
other speech-ac:ts.7 In most cases, a samkalpa is both a verbal and performative
utterance that evokes something immediately, that is articulated in a solemn
way, referring to past or future actions, regarding which it expresses a commit-
ment or promise, and that is often (but not always) accompanied by ritual ges-
tures. In short, samkalpas can be characterized as performative utterances or as a
variant of illocutionary acts. However, the analogy is dangerous. For Searle, all

7 Until now the discussion of these speech-acts in Indian contexts (cf. Alper 1989, Benve-
niste 1973, Brown 1978, Liiders 1951 and 1959, Thompson 1998 (with further refer-
ences), Staal 1989, Tambiah 1990, Wheelock 1982) has concentrated on the semantic and
pragmatic aspects of mantras. If I am not mistaken, neither the collection of articles edited
by Harvey P. Alper (which, unfortunately, has no index) nor the important publications of
Frits Staal or Stanley Tambiah even mention the institution of samkalpa so essential for
the study of Hindu (as well as Jain and Buddhist) rituals (cf., however, Staal 1983, vol. 1:
283 for a discussion of akuri as a kind of predecessor of samkalpa). All this is regrettable
since any samkalpa is very similar to the category called speech-acts analyzed by Austin
(1962) and Searle (1969), especially “promises” as discussed extensively by Searle.



Samkalpa: The Beginnings of a Ritual 59

speech-acts involve intention and language is basically communicative. But
samkalpas need neither be communicative nor express intention.

Prima facie, all rituals performed with a samkalpa seem to be meaningful
and intentional acts. I do not wish to elaborate on the discussion which was initi-
ated by Frits Staal with his theory on the meaninglessness of rituals® and which
was continued, to a certain extent, in the book of C. Humphrey and J. Laidlaw
(1994). However, I would briefly like to address the question of whether samkal-
pas indicate the intentionality of ritual acts, given that they mention the intention
(artha, kamya) of the ritual to be performed: see, for example, the already quo-
ted end of the samkalpa of the Rgvediyabrahmakarmasamuccaya:

I shall perform the morning bath in order to be released from all evil caused by

samsara—no matter whether it (evil) be done (by) bodily (actions), by words or

mentally—and in order to receive the fruits that are mentioned by the highest god

(Visnu) in the Sastras, Srutis, Smrtis and Puranas.

In this samkalpa not only the aim of the morning bath has been mentioned but
also the desired fruits of the ritual. For C. Humphrey and J. Laidlaw (1994:
88f.), on the contrary, rituals must be “non-intentional” (as well as “stipulated”,
“elemental” or “archetypical” and “apprehensible”). It is especially the argument
for the unintentionality of rituals which invites criticism. Indeed, if one were to
follow Humphrey and Laidlaw’s admittedly brilliant theory on this point, rituals
with samkalpas would not, it seems, really be rituals.

However, a closer look at samkalpa makes it clear that the intention men-
tioned in them are not motives. Humphrey and Laidlaw say of rituals that they
are always non-intentional but not necessarily unintentional. They can be per-
formed with a variety of motives, but whatever they are, these wishes or motives
do not change the ritual acts and, even more importantly, they are not at all nec-
essary for recognizing ritual acts as such. Whereas in the case of normal actions
the intention is necessary to distinguish them from other actions or to perceive
them as such, ritualized actions are not characterized by the intentions accompa-
nying them. A samkalpa cannot be considered as a communicative or informa-
tive act because its purpose is neither to communicate nor to inform anybody
about the ritual. It just signalizes that from that point in time on the sphere of ex-
istence has changed. It indicates, so to say, a change of programme, a shift to the
level of ritualization, so that all actions that follow and are framed by the sam-
kalpa and visarjana may be considered as being of a ritual or sacred nature, simi-
lar to plays in the theatre—where one can be sure that Othello will not really mur-
der Desdemona. This is what C. Bell (1992) calls “ritualization” and Humphrey

8 Staal 1979, 1989; see also Michaels 1998: 257-260; 1999 and 1999a.
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and Laidlaw call “ritual stance”. Thus “in ritual you both are and are not the
author of your acts” (Humphrey & Laidlaw 1994: 99).

Whatever the personal motive for performing a ritual may be, it does not af-
fect the formulation of the samkalpa, which is itself already part of the ritual.
Imagine somebody changing the formula of an oath; this would make it irrele-
vant and invalid. Similarly, a samkalpa is not an informal promise (although it
has much in common with that speech-act). Neither the priest nor the performer
can alter the phrasing or add personal motives. If this were done, it would create
amusement or scandal (as the sudden change of the formula “I do” in the Chris-
tian marriage ceremony).

If, then, a samkalpa in the final analysis is not a declaration of motives or de-
sire for performing a ritual, but the indication of a change in bearing or stance,
why is it necessary to mention the time and location of the performance along
with its ritual purpose (artha)? In my view this has to do with the complexity of
ritual actions.

Conclusion: Reducing and Expanding Ritual Complexity

Prima facie, localization, timing and personalization seem to be means of identi-
fying or authorizing the pilgrim, yajaména or vratin. The person has to show a
ritual license, as it were, by affirming that the ritual will be performed in a sa-
cred space, at a sacred time and by a genealogically admissible man or woman.
By following these steps a night vigil, for instance, will be ritually effective, in
contra-distinction to just staying awake at night.

However, a closer look at the processes involved has shown that the exact
form of localization, timing and personalization is, to a certain extent, the oppo-
site of formulating a custom-made license for the ritual. It de-individualizes, de-
chronologizes, and de-spatializes—in other words, transforms reality. This is the
theoretical point I wish to stress. Rituals cannot be conceptually reduced to the
actual ritual performed, they can never be repeated, and they are thus not re-
membered, but re-membered and always newly created. Seen from the religious
concept behind it, a ritual is always a unique totality. Thus the space mentioned
in a samkalpa of a pilgrimage is conceptually not limited to geographical crite-
ria. It is always the space beyond the visible borders which is realized. This space
is not the space within space but a singular, unique space, which is connected
with myth or a primordial divine act. The borders of this space are ideative, not
empirical.

In a circumambulation such as the Antargrhayatra in Benares (cf. Gutschow
& Michaels 1993: 103—109) it is not the circumambulatory route which gives the
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pilgrimage its sacred character, but the solemnis intentio or samkalpa. Only then
are “normal” ways solemnly declared to be sacred routes. This view seems to
create a problem for localizing and timing rituals, since they always happen to
occur in empirical space and time. However, the religious feeling relating to
space and time is absolute, not relative, it creates identities or distinctions, rather
than similarities between spaces: Uttarakast is not similar to Kast; it is Kast!
Thus any space is subjective or singular, but there is no space as such or an sich.

A space an sich, or a transcendental space, does not exist because such a
space would not need any empirical space. The Absolute cannot manifest itself,
it has no sphere of existence (loka). This is precisely the difference between reli-
gious and profane conceptions of space and time.

Localizing and timing rituals therefore means identifying the individual with
religious forces which are regarded as absolute and singular. It is because of this
that the complexity of any ritual can be enlarged or reduced, so that the Paiica-
krostyatra of Benares, for example, can be performed either as an elaborate five-
day-long circumambulation of the sacred field of KasT, or as a short circuit of the
Pancakrost Temple within Benares, or else mentally, by reciting the “108” sa-
cred tirthas. From the religious point of view all these ritual acts are identical
because they all have the sacred force of a “Paficakrosiyatra”. But only when a
samkalpa is formulated and declared, and only when the individual is ritually
identified with this religious force through means of the formula, is the ritual
potency valid and capable of providing the desired results.
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JORG GENGNAGEL

Kastkhandokta: On Texts and Processions
in Varanasi

Introduction’

The 18" September 2000 issue of the Hindi newspaper Gamdiva in Varanasi
contained the following text titled “The procession on the waning fortnight of
the month Agvin™:

Kasi. The head of the Vyas seat at Jianavapi Pandit Kedarnath Vyas declared
that by a ritual bath, libations of water, ancestor worship and worship of Pitre-
§vara Mahadeva at the Pitrkunda on any day during the waning fortnight of the
ancestors in the month Agvin the father, forefathers etc. will be satisfied. This is
mentioned in detail in chapter 97 of Kasikhanda verse number 204 and 235. He
said that according to Kastkhanda chapter 97 verse 245 the fear to be reborn
again will come to an end for the man or woman who performs a ritual bath, li-
bations of water, ancestor worship and worships MatrT Devi as prescribed in the
fortnight of the ancestors on Matr Navami, 22" September at the Matrtirtha
(Matakund).”
This short description of a procession that leads to the Pitr- and Matrkunda in
order to perform ancestor worship at the two firthas Matr- and Pitrkunda stresses
the relevance of textual prescriptions. If one looks at the textual sources that are
mentioned by Kedarnath Vyas one has to note that the verses given can hardly
be described as extensive or detailed (vistrta). There the names of the temples

I This paper is based on research carried out in the years 2000 to 2002 as part of the Vara-
nasi Research Project, Heidelberg, funded by the Deutsche Forschungsgemeinschaft.

2 Asvin krsna paksa ki yatra. Kasi. jaanvapt vyaspitha ke adhyaksa pamdita Kedarnath
Vyas ne eka vaktavya mem bataya ki asvin krsna pitrpaksa mem kist din pitrkunda mem
snana, tarpana, Sraddha aur $ri pitresvara mahdadeva ki pija se pitr pitamahadikom ki tr-
pti hott hai. is samdarbha mem kasikhanda ke adhyaya 97 ke sloka samkhya 204, 235
mem vistrta ullekha hai. unhomne bataya ki kasikhanda adhyaya 97 sloka 245 ke anusara
pitrpaksa matr naumi 22 sitambar ko matrtirtha (matakumda) snana, tarpana, sraddha
aur matrt devi ka yathopacara pija jo nara nart karate haim unke punarjanma ka bhaya
samapta hota hai [ ...].
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and firthas are enumerated in a relational spatial pattern that characterizes large
portions of the Kasikhanda where clusters of sacred places are listed. The three
passages cited from chapter 97 read as follows:
To the south of it is Manikarnisa, Palitesvara to its north and there itself is
Jarahara, behind is Papanasana. To its west is Nirjaresa and to the southwest is
Pitamaha also the Pitamahasrotika, there ancestor worship [brings about] great
reward.’ [
To the north of it is Pisacesa the remover of the state of a Pisaca, to the south
thereof is Pitrisa, Pitrkunda is in front of it [..]
To the north thereof is Matrtirtha that removes the fear of birth of one who takes
a ritual bath. If one takes a ritual bath there, whether woman or man, he attains
the desired fruit through the favour of the Mothers.’ ood]

In contrast to the impression given in the newspaper statement we find neither
references to the temporal dimension connected with the mentioned sacred pla-
ces nor any detailed prescriptions for the performance of a procession or other
ritual actions. Nevertheless, in this short statement of some thirty lines, five re-
ferences to verses in the Kasikhanda are given. The eulogical Sanskrit literature
on Varanasi and in the given context more specifically the Kasikhanda—the sec-
tion of the Skandapurana that was composed in the 14" century C.E.°—serve as
important textual authorities to legitimize statements about the performance of
yatras in Varanasl.

Kedarnath Vyas has more to say about the places mentioned, the appropriate
time and the respective ritual actions than the quoted textual source tells us. He
is in fact himself a source for spatial knowledge and the author of a book on the
sacred topography of Varanasi that contains an extensive description of more
than fifty processions within the sacred field of Varanasi (Vyas 1987)." As a
member of the Vyas family that has hereditary rights over the Vyas Pitha situ-
ated near the Visvanatha temple compound he is perceived by the pilgrims as an

3 Tadyamyam manikarnisam tadudak palitesvaram | jaraharam ca tatraiva tat pascat
papanasanam | tatpascime nirjaresas tan nairrtyam pitamahah | pitamahasrotika ca tatra
Sraddham mahaphalam. (Kasikhanda 97.204-5)

4 Taduttare pisacesa paisacyapadaharakah | pitrisas tadyamadisi pitrkundam tadagratah.
(ibid. 97.235)

5 Taduttare matrtirtham snatur janmabhayapahrt | tatra snanam tu yah kuryan nart va
puruso 'pi va | ipsitam phalam apnoti matfnam ca prasadatah. (ibid. 97.245--46ab)

6 For a discussion of the date of the khanda-sections see the introduction to the critical edi-
tion of the Skandapurana by Adriaensen & Bakker & Isaacson (1998).

7  Whether the majority of these processions was ever performed needs careful investigation.
An example of the complex process of re-invention and invention of processions is dis-
cussed below.
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authority on the sacred topography of Varanasi. The Vyas Pitha is the place
where the pilgrim starts his procession with the performance of a vow that con-
sists of the declaration of the intention (samkalpa) to perform the respective pro-
cession and to return to this place after this vow is fulfilled.® At the Vyas Pitha
one male member of the Vyas family recites as part of this samkalpa the list of
places to be visited during the intended yarra and receives donations for the per-
formance of this rite. Kedarnath Vyas and his family are thus directly involved
in most of the yatras that are performed within Varanast and the donations given
by the pilgrims at the Vyas Pitha are part of the income of his family.’

Although the authority of the ritual specialist is derived from his family tra-
dition and is directly linked to the sacral power of the place where the family
resides, the need to refer back to the textual authority in order to remind the in-
habitants of Varanasi of their religious and ritual duties is nevertheless consid-
ered an imperative by Kedarnath Vyas. This tendency to refer to scriptural au-
thority in order to legitimize actual practice is widespread in the ritual sphere of
yatras in Varanast: the formulas “in the Kasikhanda” (kasikhande) or “as told in
the Kasikhanda” (kastkhandokta) are used in various contexts as labels to stress
the seemingly age-old continuity of ritual performances which are, in fact, influ-
enced by diverse factors resulting in changing practices.10

This article analyses this interrelation between script and performance in the
context of processions performed within Varanasi. This complex and dynamic
relation between the script in its descriptive and prescriptive dimensions and the
actual performance of rituals might be called, as in Catherine Bell (1988), the
“ritualization of texts” as well as the “textualization of rituals”. After some
remarks on the textual background of processions performed in Varanasi, the
role of the Kasikhanda and its relation to the Skandapurana, 1 will analyze the
ritual prescriptions for the most famous procession performed in Varanasi, the
Paficakrostyatra. This is followed by a description of the ritual practice of the
small group Kasidar§anayatra Mandala, which performs regular bi-weekly pro-
cessions within Varanasi and which has had to face negotiations and contesta-
tions with regard to its performance of processions.

8 See the contribution of Axel Michaels in this volume for an analysis of the rite of
samkalpa.

9 Itis a matter of dispute whether every yatra that is performed in Varanasi has to be started
and finished at the Vyas Pitha.

10 These two labels are found in inscriptions as well as in printed grey literature. In 2001 I
came across one graffiti at a shrine near Durgakunda in Varanasi where the label kasi-
khandokta was distorted into kasikhandotra.
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Yarra-Texts on Varanasi

Diana Eck’s now 20 year old statement that “the Sanskrit texts [...] that deal pri-
marily with Banaras—the Kashikhanda and the Kashirahasya—have not previ-
ously been translated or studied by Western scholars” (1982: xiv) still holds true
if one thinks of a detailed study of the mentioned texts, whether one has Western
or Eastern scholars in mind. A first step towards a study of yatra texts on Vara-
nast was the “Survey of the Sanskrit sources for the study of Varanasi” prepared
by Eck (1980). A valuable addition to the editorial history of the voluminous
Kasitkhanda is the reprint of the Sanskrit text and the commentaries Ramanandrt
(Sanskrit) and Narayani (Hindi) in four volumes edited by Karunapati Tripathi
(1991ff.)ll and the translation into English in two volumes by G. V. Tagare
(1996, 1997).

The critical edition of the Skandapurana undertaken in Groningen by Adri-
aensen, Bakker and Isaacson has shed new light on the different recensions of
the Skandapurana in general as well as on the sections on Varanasi and their
relation to the Kcis’z‘kizczr_1gz’cz.12 The earliest known version of the Skandapurana
contains three chapters on Varanasi (26, 29 and 30) and a short description of
the avimuktaksetra in chapter 167 (verses 150-75). These chapters are not yet
published but a short summary of their mythological content has been prepared
by Hans Bakker (1993: 24-7). Based on textual criticism and epigraphic evi-
dence Bakker highlights the various constructions and reconstructions of the
kastksetra in the period between the earliest known version of the Skandapurana
(8" cent.)”” and the incorporation of the Kasikhanda into this Purana (around
1400). The Kasikhanda in the light of these facts of the redaction of the Skanda-
purana has to be described as a text that incorporates various textual traditions
and reflects the sacred territory of the city as perceived in the 14" century. This
is described by Hans Bakker with the following words:

11 The edition is a reprint of the edition of the Sanskrit text and commentary (Bombay, Hari-
prasada Bhagiratha, 1908) and the Hindi commentary by Narayanapati Tripathi published
as Kasikhandabhasa in 1908 at the VenkateSvara Steam Press in Bombay. For an online
index based on both the edition and translation see Dimmers & Gengnagel 2002
(www.benares.uni-hd.de/kkh-index.htm).

12 The edition is based on a Nepalese manuscript dated AD 810. The oldest version of the
Skandapurana is therefore at the same time “one of the oldest dated manuscripts found in
Nepal” (Bakker 1993: 22 n. 4).

13 I avoid the term “the original Skandapurana” used by the Groningen group since this
might create the impression that other versions of this text are less “original” or valuable.


http://www.benares.uni-hd.de/kkh-index.htm

Texts and Processions in Varanast 69

In response to the degrading reality of the 13™ and 14" century, a timeless Vara-

nasi centring around Vi§ves$vara, drawn up on a grand scale, was depicted in a

new text of about 12.000 verses, the Kasikhanda. (Bakker 1996: 43)
Among the most important historical facts is the shifting of the place of Kasi’s
main deity: the famous “Lord of the Universe” (Visvanatha, Visvesvara) was
called Avimuktesvara at the time of the early Skandapurana (Bakker 1996) and
his territory, the avimuktaksetra, was situated in the northern section of the
present city and limited to one krosa (c. 3.4 km). The probably earliest textual
records of a group of tirthas that formed the basis of a procession called Catur-
dasayatanayatra in Varanasi are found in the earliest known version of the
Skandapurana chapter 29.60-61 and thus reach back at least to the g century
C.E." This yarra is subsequently mentioned in Laksmidhara’s ( 12" cent.)
Tz‘rthavivecanakdnda]5 (p-121, 135) and with variants in the Kasikhanda 73.60
and 100.51-62."°

In the present context it is important to note that the Kastkhanda provides an
authoritative textual background and frame for the performance of processions
in Varanasi. The textual history of this Puranic source and the factual appear-
ance of descriptions of processions are irrelevant in the context of the construc-
tion of the sacred territory of Varanasi. The Kasikhanda serves as an all-pervasive
referential textual frame for the construction of the sacred topography of Vara-
nasi. The Paficakros§iyatra—the most well-known among the processions that are
still performed in Varanast which is described in the following section—is situ-
ated within this referential textual framework even though the procession is not
described in the Kasikhanda itself but only in a later text, the Kasirahasya.

The Pancakrosiyatra and Its Textual Sources

The Paficakrosiyatra is of crucial importance for the religious identity of Vara-

o

nast and the territorial definition of the present kastksetra. The “procession [with
a radius] of five krosa [c. 17km]” is commenced in the religious centre of Vara-

14 See Bakker, forthc. as well as Bhattarai’s edition Skandapuranasya Ambikakhandah 1988:
147-48. The listed tirthas are: Avimukte$vara, Sailesa, Samgamesa, Svarlina, Madhyame-
§vara, Hiranyagarbha, Gopreksa, Vrsabhadhvaja, Upasantasiva, Jyesthasthana, Sukre-
$vara, Vyaghresa and Jambuke$vara. Because of the problematic sequence of these tirthas
Hans Bakker (forthc. and oral communication) avoids calling this group a yatra.

15 On the relation between Skandapurana and Tirthavivecanakanda see also Bisschop 2002.

16 In Kasikhanda 100 twelve different processions are mentioned and described in some
detail. In 1987 the compilation of Kedarnath Vyas adds more than forty processions to
this list.
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nasi at the Jianavapi well near the ViSvanatha temple complex. The roughly
80 km long path leads from the cremation ghat Manikarnika along the river to
the south up to the confluence of the rivers Assi and Ganga, goes west through
the countryside in a half circular shape until it reaches the confluence of the
rivers Varuna and Ganga. It finally follows the ghats back to the beginning in
the centre."’

The present day Kasiksetra is circumscribed by the Paficakrosiyatra and the
seemingly “age-old” boundaries of the sacred territory are defined by this pro-
cession. However, in contrast to the apparent antiquity the scriptural testimonies
do not reach back to the time of the redaction of the Kasikhanda. Neither Laks-
midhara’s Tirthavivecanakanda (12[h cent.) nor the Kasikhanda section of the
Skandapurana mention this procession.18 The Kasirahasya, an appendix of the
Brahmavaivarttapurana, provides the earliest Mahatmya of the Paficakrosiyatra
known to us." The chapters nine to eleven give a detailed description of the
PaficakroSiyatra, chapter 10 is entitled “Description of the rules concerning the
Paficakrosiyatra” (paficakrosiyatraniyamavarnanam). The entire description of
the Paficakros§iyatra given in the tenth chapter of the Kasirahasya is quoted in
Narayana Bhatta’s Tristhalisetu ending with “iti sribrahmavaivarte paficakrosa-
yatra nama dasamo ‘dhyayah” (Tristhalisetu: 278). The Tristhalisetu—primarily
a compilation of citations—was composed in the middle of the sixteenth century
C.E. (Salomon 1985: xxvi). and is therefore the terminus ad quem for the first
known description of the Paficakrosiyatra.

The following summary of the textual prescriptions for the performance of
the Parficakrosiyatra is based on the text of the Kasirahasya. While the search for
manuscripts on processions in Varanasi shows that many different texts describe
the Pafcakro$iyatra, a synopsis of these texts proves that only the ritual speech
acts are given in the same wording.” The ritual prescriptions, the enumerations

17 For a general description of the Paficakrosiyatra see Gutschow & Michaels 1993: 109-44,
Singh 1991, 1998 and 2002.

18 Kane (1968ff. vol. 4: 637) and subsequently Singh (1993: 43) suggest that the Pafica-
krosiyatra is described in the Kasikhanda. But the given references (Kasikhanda 26.80,
114a and 55.44) only refer to the size of the kastksetra, the protection of this field by the
Ganas and the salvatory dimension of it. The mere description of the kasiksetra with its
dimension of 5 krosas should not be confused with a description of a pilgrimage route
called “Paficakro$iyatra”.

19 The name “paiicakrosimahatmyam” is given in the colophon of chapter 9 (Kasirahasya
1957: 133)

20 The collected manuscripts will be described in a forthcoming publication. The Paficakrosi-
yatra texts are either part of descriptions of a whole set of yatras (Varanastyatravidhih,
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and other explanations differ in style, length and wording. This fluidity of the
textual descriptions only allows for a synopsis of the different textual sources
but not for a constitution of a single “authentic” description of the procession.
These texts are obviously used in different versions and copies as hand lists
during the performance of the Paficakrosiyatra. They belong to a genre of ritual
texts that is classified in the manuscript catalogues under the heading “karma
kanda” (“section on rituals”). The Kasirahasya—attached as an appendix to the
Brahmavaivarttapurana—and especially the chapters on the PaficakroSiyatra
have shifted categories by being incorporated into the corpus of the eulogical
Puranic literature that belongs to the section on “purana-itihasa”. Though these
two categories certainly do not indicate clear-cut distinctions between literary
genres, they do nevertheless indicate the process of incorporation of ritual hand
lists into texts of the so-called “high-tradition”.”" In order to give an example of
this similarity of direct ritual speech and variety in the wording of the ritual
prescriptions, a synopsis of relevant passages of Kasirahasya chapter 10 and the
manuscript Paficakrosividhana is given in the appendix. The Pasicakrosividhana
has been selected as one example of an undated manuscript of the 18" or 19"
century that is still available in private collections in Varanasr.

The Beginning of a Procession

The enumeration of temples, shrines and sacred water structures that are to be
visited during the Paficakrosiyatra is preceded by a description of the five halting
places of the procession in the ninth chapter of the Kasirahasya. These places
consist of larger temple clusters and provide the necessary infrastructure for the
pilgrims to stay overnight. The Kasirahasya lists the Durgakunda, Kardame-
Svara, Dehalisa, RamesSvara and Vrsabhadhvaja as halting places.22 The modern
practice—most probably influenced by the building of rest houses (dharmasalas)
during the 19" century—usually differs from this list in so far as the first halting
place is at the Kardamesvara temple cluster, the second at the village Bhima-

Kasiyatravidhih, Kasiksetratirthayatravidhih) or described independently (Paricakrosiya-
travidhih, Pamcakrostyatramahatmyam, Paricakrosividhana).

21 Besides this incorporation I have found many examples of a splitting of texts. Here manu-
scripts list shrine and tirthas by quoting passages or chapters of the Kasikhanda.

22 Kastrahasya 9 (p. 131-32): durgakunde sthitah sarve yatrinas tad dine gatah 118 | [...]
evam dvitiye divase kardamesvarasannidhau 121 | trtiye dehalise ca cakre sa varavarnini
ramesvare caturthe tu snatva sa varundjale 122 | [...] | paficame divase sarve yatrino vr-
sabhadhvaje | sthita sapi mahabhaga nivrtta sarvapapatah. 133 | tatah praptah ksane-
naiva varanasangaman janah | tatra snarva vidhanena natva kesavam adarat. 134.

|
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candi, followed by the halting places Ramesvara, Sivapur and Kapiladhéxrﬁ.23
That Nilakanthasarasvati in his commentary Setubandhatika on Kasirahasya
10.83 quotes variant lists with four halting places according to the Lingapurana
and 8 places according to the Sivarahasya illustrates, at the level of the ritual
texts, the awareness of variation in pilgrimage practi(:e.24

Chapter ten of the Kasirahasya starts with an indication of the auspicious
time for the performance of the yatra. The three months Asvin, Karttika and
Margasirsa as well as the four months Magha, Phalguna, Chaitra and VaiSakha
are indicated, covering thus two periods reaching roughly from September to
December and January to April.25 After this description of the temporal frame
the spatial dimension and the pilgrimage’s ritual beginning is indicated. On the
preceding day one has to worship Dhundhirdja, the Ganesa near the Visvanatha
temple complex. On the next morning Visvesa should be worshipped after a bath
in the Ganga. Now Siva and his consort should be worshipped once again for the
purpose of the procession (yatrartha). Having entered the Muktimandapa, where
the well Jhanavapi is situated, the great promise (pratijia) should be made and a
puja is performed.26 The text prescribes a sequence of ritual speech acts starting
with a declaration of intention and a description of the divine qualities of the
area that will be circumambulated. Both Siva as Visvesa and the Ganesa
Dhundhiraja as the remover of all obstacles are then addressed directly and in-
formed about the intended procession and asked for permission. Finally, after
three circumambulations of Siva, one should worship the five Ganesas as well as
Kalaraja. Then one should leave the Vi§vanatha temple complex:

Having requested the Great God and Goddess with joined hands:

“In order to attain liberation in Kasi that is produced (janita) by uttered speech,
by the body and by the mind, for the liberation of known and unknown (jiiata-
JjAaata) sins and evil’’ I want to perform the circumambulation of the field, [that

23 See Vyas 1987: 50; Singh 1998: 64-76, and 2002: 66f.; Gutschow & Michaels 1993: 114—
42; and fig. 1.

24 Setubandhatika on Kasirahasya 10.83: (p. 141): dinacatustayam iti lingapurane tu pasa-
panau caturdivase vasa ukto na tu vrsabhadhvaja iti visesah. Sivarahasye tu ‘dinastakena
kartavyam paificakrosapradaksinam’ ity uktam, tada durgakunde kardamesvare bhima-
candyam dehalise ramesvare pasapanivinayake vrsadhvaje grhe ity astau vasasthanani.

25 Asvinadisu masesu trisu parvati sarvada | pradaksing prakartavya ksetrasyapapa-kanksi-
bhih | maghadicaturo masah prokta yatravidhau nrnam. (Kasirahasya 10.6-7ab)

26 Pirvasmin divase dhundhim piijayitva havisyabhuk | pratar uttaravahinyam snatva visve-
Sam arcayet | punar yatrartham api ca Sivayoh piajanam bhavet | muktimandapikayan ca
samvisya varavarmini | pratijiam mahatim krtva pijanan tatra tatra ha. (Kasirahasya
10.7¢d-9)

27 I am reading ahitaya with the Suddhapatha of the Kalkutta edition (1957: 8).
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is] the eternal liriga that consists of five krosas and has the form of light, that is
embellished by Laksmi and Visnu (s7isa) and by Bhavani and Sankara, that is
surrounded by the 56 Ganapas beginning with Dhundhirdja, that is endowed with
the Nrsimhas and the Kesavas together with the 12 Adityas, joined with Krsna
and the triad of the Ramas [i.e. Parasurama, Ramacandra, and Balarama] and
with the other incarnations of Visnu like the turtle, the fish etc. and endowed
with Siva’s Saktis beginning with Gauri”, one declares (samkalpya):

“I will perform the procession of Paficakrosa according to the rules, in order to
please you, Lord of the Gods, and for the pacification of the multitude of all
sins”, one bows again and again respectfully in silence [praying]:

“Oh Dhundhirdja, Lord of the Ganas, destroyer of the mass of huge obstacles,
please, Lord, grant the permission for the procession of Paficakrosa!” After three
circumambulations of Visvesa and a full prostration one should salute and wor-
ship [the five Ganesas] Moda, Pramoda, Sumukha, Durmukha and Gananayaka,
then Dandapani should be honored. One should worship Kalardja in front of
Visvesa, the father of the world, and then go to Manikarni in accordance to the
rules [i.e. in silence]. (Kasirahasya 1().10719)28

This description is followed by a short enumeration of the places that are to be
visited during the circumambulation of the Kasiksetra. As mentioned above, the
procession is structured by a set of halting places where the pilgrims stay at rest
houses (dharmasalas) overnight. The Kasirahasya prescribes the visit of the
Durgakunda with the temple of the goddess Durga and the Durgavinayaka in the
South of the city as first halting places. However, contemporary practice as ob-
served by me does not include the Durga temple as halting place. Although this
temple is very popular for the daily visits of the inhabitants of Varanasi, many
pilgrims nowadays do not even visit it during the performance of the Paficakrosi-
yatra.” A plausible explanation for this deviation from textual prescription is
that this temple lies inside the field and that one therefore has to leave the path
along the Ganga at Assi Ghat and walk some 800 meters to the West in order to
reach the Durga‘lkur_ldal.30 Taking into account that Varanasi over the centuries
has extended its urban space towards the South the performer of the Paficakrosi-
yatra in the 16" cent. left the urban space behind by the time he reached the
Durgakunda and this trespassing of the borderline between urban and rural space

28 This and the following passages of the Kasirahasya is included in the appendix below.

29 This statement is based on personal observations and interviews at Assi Ghat with per-
formers of the Paficakrosiyatra during the years 2000 to 2003.

30 There are other places that are often overlooked because they are off the road, mainly
Visvaksena, Bhairava and BhairavT as well as Devasanghes$vara.
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was marked by the first halting place at Durgﬁkunda.3l However, even at that
time the authors of the Kasirahasya were aware of the temptation of not walking
to the place of the Durga temple. Therefore, just before prescribing the path to
the Durga temple a sentence is added that alerts the pilgrim: “Performing the
circumambulation one should not abandon the ksefra even one sesame seed”.
Is it by mere chance that this sentence is added at precisely this moment where
the pilgrim is tempted to go straight on instead of moving inside the field and
coming back again? In this case “deviant” pilgrimage practice seems to be re-
flected on the level of textual prescriptions and these prescriptions try to pre-
serve ideal practice against the everyday performances of the pilgrims. That this
points to a constant tension between the two poles of ideal prescribed perform-
ance and actual practice will be shown below by the description of the contem-
porary pilgrimage practice of the group called Kasidar§anayatra Mandala.

The Kastrahasya goes on with the prescriptions given for the sojourn at
Durgakunda and the temple of Durga Devi:

Having taken a bath in the Durgakunda one should worship Durgavinayaka, pay
homage to Durga and stay there according to the rules, in order to attain happi-
ness. There one should feed the Brahmins with [the sweetmeats] sugar (madhu),
sweet rice pudding (payasa) and sweet-balls (ladduka). At night one should stay
awake (jagarana) accompanied by hearing of the Puranas etc. and one should re-
cite with devotion and [perform] acts of charity (paropakarana).

“Hail, Durga, Great Goddess, hail, dweller in Kasi, goddess, remover of obsta-
cles in this field, good bye to you!” Having thus requested Durga [one should
move on and] then worship Visvaksenesvara and pay homage to Kardamesa with
the five sorts of grains (pasicavrihi, i.e. barley, rice, wheat, green and black len-
tils) and sesame. (Kasirahasya 10.25cd 29)33

In the following sections the text enumerates the places to be visited according
to the sequence of the procession. Only at the following four halting places are
brief prescriptions for the ritual actions given. They are similar to the ones indi-
cated for Durga Devi and vary only in so far as the indicated substances are
adjusted to the preferences of the visited deities. Each sojourn at the respective
places is framed by performative speech acts at the time of the arrival and depar-
ture. These are all indicated in direct speech. An important activity is the pre-
scribed religious speeches (kathd, sravana) that are performed in the late after-

31 The map “The City of Bunarus” drawn by James Prinsep in 1822 still shows the area of
Kuruksetra, Puskarakunda and Durgakunda without buildings and surrounded by trees and
gardens.

32 Ksetram pradaksinikurvams tilamatran na santyajet. (Kasirahasya 10.25)

33 The text is included in the appendix.
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noon at the respective halting places, which refer to the textual sources for the
performance of processions and the merits gained by the pilgrimage practice.

The End of a Procession

The PafcakroSiyatra comes to an end at its starting point. The pilgrims pay hom-
age to Visvesvara and formally declare the fulfilment of their vow to perform
this procession. Included in this declaration is the request for an atonement of all
deficient, excessive or wrong actions that have been performed during the pro-
cession:

“Hail, Visvesa, soul of the universe, lord of Kasi, teacher of the world, through
your grace, great god, the circumambulation of the field was performed [by me].
O Samkara, the sins that I have committed during innumerable births are gone
because of the circumambulation of this liniga that consists of five krosas. It is
through the devotion to you that the inhabitants of Kasi are without sinful kar-
man. May the time be always spent in association with the good (satsarga), with
listening etc. O Hara, Sambhu, great god, omniscient, bestower of happiness,
through your grace the expiation of the sins is accomplished. May I never again
have sinful thoughts, may my mind always be righteous!”

Having thus recited one should give donations to the twice born according to
one’s capacities, put the palms of the hands together and the mantrin should re-
cite the following mantra:

“I have performed this procession of the five krosas according to my capacity.
May it, because of your grace, Umapati, move from deficiency to completeness!”
Having thus asked the Great God everyone should go to one’s own house. As
atonement (parihara) for the mistakes that [consist] of deficient (nyitna) or ex-
cessive (atirikta) [acts one should give] a donation. Having thus declared one’s
intentions one should go home and then feed Brahmins. Having come home one
should eat together with one’s family.34

This formal declaration at the end of the procession explicitly aims at ruling out
all deficiencies, failures and mistakes that happened during the preceding ritual
acts. It also clearly marks the end in correspondence with the beginning of the
ritual. The vow that has been declared in front of the god in the beginning is now
fulfilled. In the given case the two declarations about the intended procession
and the actually performed procession provide for a framing of the ritual action.
This frame at the same time serves as a marker for the beginning and end of the
ritual and distinguishes everyday actions from ritual acts. In the words of Don
Handelman:

34 The text is included in the appendix.



76 Jorg Gengnagel

The frame may communicate a meta-message, like that of This is ritual, thereby
shifting modes of perception with regard to what is within the frame; and, too,
the meta-message, Let us believe, to orientate participants to that which will oc-
cur within ritual. (Handelman 2004: 9)
One has, however, to bear in mind that the frame itself is part of the ritual and
that the declaration of intention (samkalpa) in the beginning of the Paficakrosi-
yatrd is preceded by several preliminary rites on the same day and the day be-
fore. That the formal framing of the described processions is “much more fuzzy
and flexible than it is lineal” (Handelman 2004: 13) becomes obvious in the con-
text of the following short case study of pilgrimage practice in Varanasi.

Contestations of Actual Practice: the KasidarSanayatra Mandala

The following description provides us with a modern example of a milieu where
the spatial texts of Sanskrit sources are used, processions and rituals are per-
formed and new texts are produced. This, however, does not happen without
transformations and subsequent negotiation and contestation with local experts
on the correct performance of processions. It is precisely the sphere of invention
and re-invention of pilgrimage traditions that leads to these negotiations and
contestations. The model of the KasidarSanayatra Mandala, though in this case
modern, fits well into comparable historical settings that provide similar circum-
stances for the complex interrelation between the performance of processions
and their textual sources.

Since August 1999 a group of citizens of Varanasi performs processions
within Varanasrt in a generally weekly or biweekly pattern. This group calls itself
Kasidarsanayatra Mandala and announces its activities in leaflets that are at-
tached on the walls of a fixed series of places as well as along the path of the
next procession. Its spiritual leader is Dandi Svami Sivananda Sarasvati of the
Dharma Samgha at Durga Kunda. Uma Samkar Gupta (Assi) is the organizer or
sticana mantri of this group, in addition Ravi Maharaja (Manikarnika Ghat),
Balaram J1 Misra, and Devendra Tripathi (both Assi) are regularly mentioned on
the distributed leaflets as Tirtha Purohitas of the group.35

35 For a more detailed description see Gengnagel, forthc. The material was collected in the
context of research in Varanast during the years 2000 to 2002. Among the documents are
the leaflets of all 63 processions that have been performed by the group until December
2001. I took part in processions of the group on 27.02.2000 (Dasamahavidyayatra) and
25.02.2001 (Antargrhayatra). On 5™ March 2001 an interview (47 min.) with Umasamkar
Gupta, the research assistant Hemant Sarna and my colleague Stefan Schiitte was audio
taped. On several occasions the ritual proclamations (samkalpa) of the group were audio
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Dandi Svami Sivananda Sarasvati is a pupil of Svami Karpatri (Hariharananda
Sarasvati, 1907-82), who founded the Dharma Samgha in Varanast in 1940 and
is described as a Dasanami “ascetic leader and vociferous advocate of Brahma-
nical orthodoxy” (Lutgendorf 1991: 96).%® Sivananda Sarasvati places himself
within the lineage of Svam1 Karpatri but has not yet reached a comparable fol-
lowing. The number of the participants in the processions that he leads as their
“spiritual head” (adhyaksata) varies from roughly 30 members up to 120.%7

— =

Among his publications are the books Kasi Darsana (1990), Kast Mahatmya
(1997), Kast Gaurava (1998), and small pamphlets like the Kast Pamcakrost
Yatra Mahatmya (n.d.) which are primarily compilations of the eulogical San-
skrit literature on Varanasi with Hindi translations and explanations. One focus
of these publications is the description of processions in Varanasi. To this pub-
lishing activity is added the printing of a very simple map of the Paficakros$iyatra
called pamcakrosi ka manacitra (1991).

The distributed leaflets contain prescriptions for the performance of the pro-
cessions. Among others the members of the group are asked to enter only those
temples that are mentioned on the list. Other temples that are on the road should
be greeted with respect-but only from outside.”® The background for this rule
becomes obvious if one looks at observed practice: the carefully prepared list of
places to be visited functions as a guideline for the itinerary but the participants
of the procession do not hesitate to stop at places and temples that seem impor-
tant to them. Long breaks at temples that are not on the agenda are not unusual.”
This is why the yarris have to be reminded to stick to the text, only the distrib-
uted list (sicipatra) should be relevant for the entrance into a temple. Another
prescription underlining the collective dimension of processions says that the

taped (Antargrhayatra 25.02.2001, Navadurganavagauriyatra 21.10.2001, Mahavisnuyatra
25.11.2001 etc.) by myself and Stefan Schiitte who took part in many of the activities of
the Kast Darsana Yatra Mandala in the years 2000 to 2002.

36 Lutgendorf describes KarpatiT as the “guiding genius of the Ram Rajya Parisad” (1991:
384) a party founded in 1948 that opposed the opening of the Vi§vanatha temple for un-
touchables. For more information see Upadhyaya (1994: 859-72) and Lutgendorf’s index.

37 The numbers are based on a survey by Hemant Sarna of the processions performed
between 08.07.2001 and 10.02.2002.

38 See leaflet 18.3.2001: not 3. yatriyom se nivedana hai ki jin mandirom ka nama siacipatra
mem hai. unhim mandirom mem pravesa karem. raste mem jo anya mandira mile vaham
bahar se pranama kar ke calem. These notes are repeated regularly on other leaflets.

39 In the case of the Dasamahavidyayatra on 27.2.2000 this happened at the temple of Bare
Ganes$a, a temple forming not part of the procession but situated along the road. There the
whole group entered and spent at least half an hour inside.
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group members should recite “Hara hara mahadev Sambho kasivisvanatha
gamge” while performing the processions.40

The list of processions performed by the Kasidar§anayatra Mandala is not
only to be placed within a living performing tradition but re-invents and invents
processions mainly according to textual sources. This fact of re-invention and in-
vention of a tradition is reflected in the contestations of various agents that the
group had to face. Two of the local experts and specialists for the religious geog-
raphy of Varanasi, the above mentioned Kedarnath Vyas and the Professor of
Geography Rana P.B. Singh, are important authorities for the group. Both are
involved in the preparation of the processions: once Svami Sivananda Sarasvati
or the committee (samiti) of the group has selected the next procession, Uma
Samkar Gupta consults the publications of Kedarnath Vyas and often seeks
guidance from Rana P.B. Singh.41 Drafts of the leaflets show that the itinerary of
the procession and the sequence of the places to be visited are negotiated and
changed. Sometimes sketches of topographical maps are provided by Rana P.B.
Singh to help the group perform a “correct” procession. The selection of a pro-
cession is influenced by practical reasons like distances from Assi and the possi-
bility of performing a yatra in one day. If necessary the procession is performed
with a motor boat or the members take a rickshaw to cover longer distances.

Most important for our purpose are the discussions and contestations that the
practice of the Kasidarsanayatra Mandala had to face. The critics based their re-
marks on two central aspects of the performance of rituals: the correct framing
and formal declaration (samkalpa) of ritual actions and the correct sequence
(krama) of the performed acts. The renowned expert of the sacred topography of
Varanasi, Kedarnath Vyas, on several occasions questioned the whole structure
and the sequence of the processions performed by the group. He stated that the
route the group had taken was wrong.*> Another matter of dispute is the fact that

40 These words are sometimes merely added on the bottom of a leaflet (no. 16) or a sentence
is added that the group should recite this mantra while walking through the streets (mam-
tra ka jap karte lain mem calem, no. 31).

41 See the interview where Uma Samkar states about Sivananda: vah jaise-jaise marg-disa
dete haim, jaise-jaise yatra decision karte haim. sab final yatra vahi karate haim. sab u-
nhem ke sannidhya mem cal raha hai (trans. p. 3). About Prof. Rana Singh: unko jankart
hai, un se milte rahate haim. [...] vaise unko pura de dete haim pura sahayoga dete haim,
[...], Kedarkhanda ka naksa de diye the, Visvanatha ji ka naksa diye the, |...] har tarah se
madad karna rahem haim (trans. p. 4).

42 Bic mem milte haim, bat karte hai, vah [Kedarnath Vyas, J.G.] kahate haim ki apke svami-
JT ke yatra ka route galat hai (trans. p. 7). It follows a discussion of the correct sequence
of the Navadurga and Navagauri yarra. Umasamkar puts forward that for practical reasons
and because of lack of time one should first go to the place that is nearest to one’s home:
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the processions of the group often did not start and end with the promissory vow
(samkalpa) that should be performed at the Vyas Pitha near Jianavapi. The
group did not stick to this practice their argument being that this would force
them to cover much greater distances. They openly questioned the demand to
start and end each and every procession with a samkalpa at the Vyas Pitha near
Jr”le'mave'lpi‘l3 About this issue a meeting at the Tilabhandesvara temple was held
where both Rana Singh and Kedarnath Vyas were present.44 Uma Samkar’s
summary of this meeting starts with a description of a situation where a tradition
of spatial knowledge and pilgrimage practices has almost come to an end and
has to be re-invented. He mentions the group Sri Datar Paficakos Mandali—foun-
ded in 1925 by SrT Datar—which is now headed by SiT Palande, who in the course
of time became famous for his religious speeches (kathd) and who does not have
enough time to perform and organize processions. Kubernath Sukul (1900-83)—
the grandson of Kailasanath Sukul, the author of the map Kasidarpana (1876)—
is mentioned as another local expert who had no male offspring and therefore
that the tradition of processions that he established ended. In this situation Dandt
Svami Sivananda Sarasvati was filling the void and started yet a new tradition,
since it is always better to do something than to remain inactive as it is being
argued by Gupté.45 This pragmatic approach taken by the KasidarSanayatra
Mandala echoes an argument that was put forward by pilgrims and criticized by
Bharatendu HariSchandra of Varanasi in the nineteenth century dispute about the
correct performance of the Paficakrosiyatra: “It is better [to perform the proces-
sion] in an insufficient way than to do nothing” (akaranan mandakaranam sre-
yah).46 A similar kind of stance is reflected in the solution found in the sam-
kalpa-conflict: the group continued to start their processions at the first place of
the itinerary and as a sort of compromise agreed to send one member of their
group to the Vyas Pitha in order to give donations to the Vyas family and to ful-
fil the expectations and demands of these influential ritual experts.

to hamko jab ek hi din mem sab se milna hai, to apse bhi pahale mil sakte haim, ap se bhi
pahale mil sakte haim. apka ghar nazdik parega, to apse pahale mil liye (trans. p. 8).

43 One might add that it is not clear if it is a commonly accepted rule to start and end every
procession with a samkalpa at the Vyas Pitha. It is evident for specific yarras that start in
the Visvanatha temple cluster. To what extent the lists of Kedarnath Vyas are descriptive
and whether these lists have to be read as a prescriptive effort with the interests of the
Vyas’ family in mind remains an open question.

44 Transcript p. 11-16.

45 Kuch naye a rahe haim, kuch purane nahim a rahe haim. To na karane se bariya kuch
kara rahe haim to yah karane thik hai (trans. p. 11).

46 See Paiicakrosa Sudha, parisista p. 118. For a discussion of this debate see Gengnagel,
forthc.
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Conclusion

The close interrelation of ritual practice and textual sources has been shown at
the beginning of this article by the newspaper clipping that referred to a state-
ment of Kedarnath Vyas. However, this interrelation consists of an encompass-
ing textual frame that reflects an ideal type of pilgrimage in contrast to the
variety of actual performances. The written and oral scripts as given by texts and
ritual experts also hint at the fact that these prescriptions try to alter and interfere
in ritual performances. Contestations and negotiations of pilgrimage practices
take place because the statements of textual authorities and ritual experts are not
directly linked to actual practices but provide for a rather loose authoritative
frame. Pilgrimage practice had to constantly adapt to changes in the sacred to-
pography and the social and cultural setting within the city. Changes in perform-
ance are sometimes even reflected on the textual level by the attempt to alter
deviant practice. To what extent the attempts at a textualization of ritual practice
are documented for Varanasi is illustrated by inscriptions found at several
shrines along the road of the Paficakrosiyatra. These stone inscriptions firstly
help the pilgrim in identifying the correct shrine along the road by naming it.
They, moreover, mention the textual source that lists the respective shrine that
the pilgrim has in front of him. The spatial text, the sacred place where the god
lives and the pilgrim who performs the circumambulation are united at one spot.
The inscription reads as follows:

[As written in the] Kasirahasya, chapter ten. Salutation to VirupakseSvara, the

deity of the Paficakrosiyatra. Impelled by Dvarakanatha Dube a disciple of

Goraj, resident of Bundi [has build this]. Samvat 1948 [1891 C.E.].47
The small shrine of VirtipakseSvara situated at the already mentioned Kardame-
$vara temple cluster is identified by this inscription and the pilgrimage practice
is linked to its textual source, the Kasirahasya. I have put forward as a starting
point to this paper the argument that the Kasikhanda provides for a general frame
of sacred textual authority that is used in the production of the cultural identity
of the “holy city” Varanasi. It is therefore not surprising that above the shrines
along the Pafcakro$iyatra marble plates with the inscription “kasikhande have
been fixed during the 20 century. This monumental eulogical text on Varanasi
serves as a scriptural authority that transcends time and therefore also legiti-
mizes a procession that did not exist at the time when this text was composed.

47 Kasirahasya a. 10 pamcakrosasya ke devata viripaksesvaraya namah goraji ke Sisya dva-
rakanatha diive prerna vundi kayastha caturbhuja sa 1948.
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Appendix

The synopsis of the Kasirahasya 10 and the Pasicakrosividhana shows that we
can distinguish between 8 passages with altogether 17 verses with almost exact-
ly the same wording. Long passages give the same sequence of actions to be per-
formed and the same places to be visited but described in a different wording.
Both texts contain passages that have no equal in the other source. The text of
the Kasirahasya is structured as a dialogue between Devi and Siva. However,
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the manuscript Paficakrosividhana shows no traces of that. In no case can indi-
cations for quotations be found.

The text of the Paficakrosividhana is based on a single manuscript. The
manuscript consists of 16 pages bound together on top of the short side of the
paper. The unnumbered pages are inscribed with 20 to 21 lines on the first 13
pages, the pages 14 to 16 contain a list of names mentioned in the text. The title
Paricakrosividhana is given only on the cover page written by a different hand.
The manuscript is complete, after a salutation to Ganesa, Annapiirna and Visve-
$vara the content and beginning of the text is indicated by the phrase srikasi-
pamcakrosiyatram likhyate. The actual description of the Paficakrosiyatra ends
on page 13 with iti pamcakrosiyatra samapta. No further indications about the
title, author or date are given. The language is Sanskrit, the script is Devanagari.
A few additions and corrections have been made by the scribe himself. The manu-
script belongs to the private collection of Shashank Singh (Varanasi).

The text of the Kasirahasya is based on chapter ten of the Calcutta edition by
Radhakrsna Mora (1957). No indications of the used manuscripts are given. The
Varanasi edition by JagadiSa Narayana Diibe (1984) is a mere copy of this edi-
tion. The extensive suddhipatram of the Calcutta edition has not been consulted
by Diibe systematically.

The synopsis includes Kasirahasya 10.1-29 and 65cd—77. Parallel passages
are set in italics. Where the wording is not exactly similar but the sequence of
action is [ have “synchronised” the two columns.

Kasirahasya 10 Paricakrosividhana
Sridevy uvaca §riganesaya namah | §rianna-
deva deva mahadeva vedavidya- piirnavisvesvarabhyam namah |
visarada | $rikasipamcakrosiyatram likhyate |
yatha pradaksina karya manujair desakalau samkirtya | §vah karisyamana
vidhipiirvakam | 1 pamcakrosiyatramgabhiitam
sthanam vasasya vada no bhaksyam dhumdhivinayakam
cabhaksyam eva ca | yathasambhavaniyamadyupetam
pljam simnasthitanar ca devanam asatipratibamdhe piijanam karisye | tatah
danam eva ca || 2 sampiijya havisyasi bhavet |

yatha sampurnatam eti yatraksetrasya
sattama || 3

Siva uvaca

Srnu devi mahabhage
sarvalokopakarakam |

tad bravimi mahesani yathavad
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vidhiparvakam || 4

paicakro$asya yatraya vidhih samyag
udiryate |

Srutva manusyo yenasu nispapah
punyavan bhavet || 5

asvinadisu masesu trisu parvati
sarvada |

pradaksina prakartavya
ksetrasyapapakanksibhih | 6
maghadicaturo masah prokta
yatravidhau nmam |

purvasmin divase dhundhim pujayitva
havisyabhuk || 7

pratar uttaravahinyam snatva vi§vesam
arcayet |

punar yatrartham api ca Sivayoh
piijanam bhavet || 8
muktimandapikayaf ca samviSya
varavarnini |

pratijiam mahatim krtva pujanan tatra
tatra ha || 9

kasyam prajatavakkayamanojanita-
muktaye |

‘hitaya ca [ 10

paricakrosatmakam lingam jyotiripam
sanatanam \

bhavanisarnkarabhyan ca
laksmisrisavirajitam | 11
dhundhirajadiganapaih
satpaiicasadbhir avrtam |
dvadasadityasahitam nrsimhaih
keSavair yutam || 12
ramakrsnatrayayutan
kiirmamatsyadibhis tatha |
avatarair anekais ca yutam visnoh
Sivasya ca || 13

tatah pratara dine prapratar
uttaravahinyam gamgayam
pamcanadaditirthe snatva vi§veSvaram
abhyarcya punar yatranimittam
annapurnavisvesvarau sampujya
muktimamdape upavi§ya viSve§varam
dhyatva uttarabhimukhah san pranan
ayamya samkalpah kartavyah sarvatra
pamcopacaraih sampujya deSakalau
samkirtya |

kasyam prajatavakkayamanojanita-
muktaye

‘hitaya ca | 1|

panicakrosSatmakam lingam jyotiriipam
sanatanam

bhavanisankarabhyar ca
laksmisrisavirajitam | 2 |
dhundhirajadiganapaih satpaficasadbhir
avrtam

dvadasadityasahitam <2> nrsimhaih
kesavair yutam |3]
krsnaramatrayayutan kiirmamatsyadibhis
tatha

avatarair anekais ca yutam visnoh
Sivasya ca | 4 |



86 Jorg Gengnagel

gauryadisaktibhir yuktam ksetran
kuryam pradaksinam |

baddhaijalih prarthayitva mahadevam
mahe§varim || 14

paricakrosasya yatram vai karisye
vidhipiirvakam |

prityarthan tava devesa
sarvaghaughaprasantaye | 15

iti sankalpya maunena pranipatya
punah punah |

dhundhiraja ganesana
mahavighnaughanasana || 16

krpaya vibho |

vi§vesan trihparikramya dandavat
pranipatya ca || 17

modam pramodam sumukhan
durmukhan gananayakam |

pranamya pujayitvadau dandapanin tato
’rcayet || 18

kalarajafi ca purato vi§vesasya
jagadguroh |

pujayitva tato gacchen manikarnim
vidhanatah || 19

gauryadisaktibhir justam yatha
sambhavanipayadyupetam
asatpratibamdhe varanasiksetra
pradaksinam karisye | tato baddhamjalih
san prarthana kartavyam |
painicakroSasya yatram vai karisye
vidhipiirvakam |

prityarthan tava devesa
sarvaghaughaprasantaye | 1 |

iti sankalpya | maunena punah punah
pranamya dhundhiganesam gatvanujiiam
prarthayet |

dhundhiraja ganesana
mahavighnaughanasanam
paiicakroSasya yatrartham dehy ajnan
krpaya vibho | 1 |

iti samprarthya |

vi§ve§varam trihpradaksinikrtya
dandavat pamcavaram pranamya |
modam \ 1| pramodam |2 ] sumukham |3
| durmukham | 4 | gananayakam |5]

iti pamcagane$an sampijya pranamya |
visnum | adityam | avimukte§varam |
dandapanim prapljya pranamya
prarthayet |

annadah pranadas caiva jiianado
moksadas tatha |

bhaktams ca <3> tapasaraksadamdapane
namo ’stute | 1|

damdas tavayudham cogram hy
abhaktanam tu mohanam
varapradanasampanna dandapane namo
stute | 2 |

iti samprarthya | vi§vesvarasya
pasScimabhimukhasyagratah sthitam
kalarajam sampiijya pranamya |
pamcakro$asya yatrartham anujiiam dehi
bhairava |

iti samprarthya |
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tatra snatva mahadevam manikarniSam
arcayet |

vinayakam siddhidan ca punar agatya
pujayet || 20

manikarnitatac channam gangakesavam
apy uta |

lalitafi ca tatah pujya jarasandhe§varam
vibhum [| 21

somanatham tatah ptjya dalabhe§varam
evaca |

sulatankeSvaran devam adivaraham eva
call22

dasasvamedhakam lingam vandan
tatraiva pajayet |

sarveSvarail ca kedaran tato
hanumadi$varam | 23

sangamesan tatah pujya lolarkam
pijayet tatah |

arkasamjfian ganadhyaksam ases tiram
punar vrajet || 24

ksetram pradaksinikurvams tilamatran
na santyajet |

durgakunde tatah snatva yajed
durgavinayakam [| 25

durgam sampujya vidhivad vaset tatra
sukhaptaye |

brahmanan bhojayet tatra
madhupayasaladdukaih | 26

ratrau jagaranan tatra
puranasravanadibhih |

kuryac ca kirtanam bhaktya
paropakaranani ca || 27

jaya durge mahddevi jaya kasinivasini |
ksetravighnahare devi punar darsanam
astu te || 28

iti durgam prarthayitva
visvaksene§varan tatah |

tatah maunena manikarnim gacchet |
manikarnikayam snatva
siddhivinayakadarSanapurva
manikarni§varam | 1 | sampijya punah
siddhivinayakam | 2 | sampajya
manikarnitatac channam gangakesavam
abhyarca | 3 | lalitadevim | 4 |
jarasamdhe$varam | 5 |

somanatham | 6 | dalabhyesvaram | 7 |

$ulatamkesvaram | 8 |
dharanivarahesvaram | 9 |
dasasvamedhesvaram | 10 |
bamdimocanidevim | 11 \ sarvesvaram [121
harampapatirtham | kedaresvaram | 13 |
hanumadi$varam | 14 |
asTsamgamesvaram | 15 | lolarkam | 16 |
arka<4>ganapatim | 17 | sampiijya punah
asisamgamatiram agatya

tilamatrapradesavyavadhanena
ksetrapradaksinam kurvan san
durgakumdam agatya tatra snatva |
durgavinayakam | 18 | durgamca | 19 |
sampujya durga prityartham
yathasambhavam madhupayasaladdukair
vipran sambhojya svayam ca bhukta tad
dine tatra sthitva dinanathan
yathasambhavadane na sambhavya ratrau
sapuranasravanadina jagaram kuryat |

iti prathamadinakrtyam |

atha dvitiye 'nhi pratah snatva durgam
pamcopacarair abhyarcya prarthayet |
jaya durge mahddevi kasivasanivasini |
ksatravighnahare devi punar darsanam
astute| 1]

iti samprarthya | visvaksenesvaram | 20 |
marge sampiijya pradaksina kramena
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pijayitva kardameSam paficavrihitilair
namet || 29

[5s]

manikamyan tatah snatva gacched
visvesvaram yatf |

namaskrtya mahesanam pravised
devasannidhau || 66

paficopacaraih sampujya stutva natva
punah punah |

muktimandapam agatya krtarthas tatra
samviset | 67

visnufi ca dandapanim ca dhundhim
bhairavam eva ca |

adityam paficaganapan piijayet punar
eva ca | 68

pradaksinikrtan devan smaret tatra
kramat sudhh |

Jaya visvesva visvatman kasinatha
jagadguro || 69

tvatprasadan mahadeva krta
ksetrapradaksina |
anekajanmapapani krtani mama
Sarikara || 70

gatani pancakrosatmalingasyasya
pradaksinat |
tvadbhaktikasivasabhyam rahitah
papakarmana || 71
satsangasravanadyais ca kalo gacchatu
nah sada |

hara sambho mahadeva sarvajiia

kardameSvaram gatva
pamcajatiyavrihibhis tilai§ cathapayanam
dattva namet |

[...]

yatra kutracit tatah manikarnyam
snanatarpane vidhaya maunapiirvakam
vi<l2>$ve§varalayam gatva sastamgam
pranipatya garbhagare pravisya
pamcopacaraih visveSvaram sampijya
stutva muktimamdapam agatya krtarthah
tatra samviset |

atha muktimamdapagan visnave namah |
damdapanaye namah | avimukte$varaya.
dhumdhirajaya. | bhairavaya. |

adityam sampijya | modam | pramodam |
sumukham | durmukham | gananayakam |
pranamya sampijya |
prathamadinadikramena pradaksinikrtah
sarva devatah kramena smaret tatah
pranatimudraptrvakam smartavyah |
annapirnavi§vesvarabhyam namabh |
bhavanisamkarabhyam namah |
dhumdhirajaya. | modaya. | pramodaya. |
sumukhaya. | durmukhaya | gananathaya.|
tato devasanmukho bhiitva prarthayet |
Jaya visveSvara visvatman kasinatha
jagadguro |

tvat prasadan mahadeva krta
ksetrapradaksina | 1 |
anekajanmapapani krtani mama
Samkara |

gatani pamcakro$atmalimga samyak
pradaksinat | 2 | <13>
tvadbhaktikasivasas ca rahitah
papakarmand |

satsamgasravanadyais ca kalo gacchatu
nah sada| 3 |

hara sambho mahadeva sarvajiia
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sukhadayaka | 72

prayascittam sunirvrttam papanan
tvatprasadatah |

punah papamatir mastu
dharmabuddhih sadastu me | 73

iti japtva yathasaktya dattva danam
dvijanmanam |

baddhva karayugam mantri mantram
etad udirayet | 74

paficakrosasya yatreyam yathasaktya
maya krta |

nyunam sampurnatam yatum
tvatprasadad umapate | 75

iti prarthya mahadevam gacched
geham svakam svakam |
nyunatiriktadosanam pariharaya
daksinam | 76

sankalpya gatva ca grham brahmanan
bhojayet tatah |

tata agatya ca grham kutumbaih saha
bhojanam || 77

krtatmanan tato dhyayet krtakityo
bhavet tatah |

[...]

sukhadayaka |

prayascittam sunirvrttam papanam
wvatprasadatah | 4 |

punah paparatir mastu dharmabuddhih
sadastu me |

iti japtva yathasakti datva danam
dvijanmanam | 5 |

baddhva karayugam mamtri mamtram
etam udirayet |

pamcakroSasya yatreyam yathavadya
maya krta | 6 |

nyinam sampimatam yati tvatprasadad
umapate \

iti prarthya maham devam gacched
geham svakam svakam |7]
nyinatiriktadosanam pariharaya
daksinam |

tato yatha vibhavam viprabhojanam
daksina danam karisye iti samkalpya
tatha

krtva krtarthah sakutumbo bhumjita | iti
pamcakros§Tyatra samapta | <13>






SRILATA RAMAN
Samdsrayana in Srivaisnavism

This paper evaluates the significance of the concept of samdasrayana in the Sri-
vaisnava ritual and textual tradition of South India. The first section deals with
two descriptions of the contemporary ritual of samasrayana and then proceeds
to compare it with a standard textual account of the ritual given in the Parasa-
ravisistaparamadharmasastra. These accounts of samasrayana as ritual are then
viewed, briefly, against the background of the interpretation of samasrayana in
the theological writings of the Srivaisnava acaryas around the same period. Such
an evaluation will show that in the period between the 12"-15" centuries there is
a sustained reflection in Srivaisnava literature on how samasrayana is to be un-
derstood, yielding a range of not necessarily reconcilable meanings. This section
of the paper examines the implications of such a broad definition of the concept
against the light of certain recent theories and formal definitions of ritual action
and suggests that in a highly self-reflective theological tradition such as that of
the Srivaisnavas the meaninglessness of ritual activity in a specific sense was not
only acknowledged but even endorsed precisely because such meaninglessness
can be located within a larger vision of the divine plan for human salvation. The
final section of the paper shows that these theological reflections ultimately had
an effect on ritual practice, moulding it and recreating it in such a manner as to
make it consistent with doctrine.

Samasrayana Today

In his 1931 monograph on the Srivaisnava Brahmins K. Rangachari stated that
every Srivaisnava has to be initiated into the secrets of the Vaisnavite religion by
a teacher and that this can only be done after he/she had undergone the initiation
of the “five rites” (paficasamskara) more commonly called, from perhaps as ear-
ly as the 12"-13" centuries “resorting [to Visnu-Narayana]” or samasrayana.'

I “To call oneself a Shrivaishnava Brahmin this initiation is necessary. Even non-Brahmans
undergo this ceremony of Panchasamskara if they are to become Vaishnavas” (Rangachari
1986: 36).
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Simply put, this initiation consists of five rites in the following order: there is the
branding of the initiate with certain emblems (more specifically, the weapons) of
Visnu-Narayana called tapasamskara, the wearing of his insignia on various
parts of the body called pundrasamskara, the taking on of a Vaisnava name call-
ed namasamskara, the initiation into certain Vaisnava mantras called mantrasam-
skara and, finally, obtaining the idol form (vigraha) of the God for private wor-
ship called yagasamskara. This initiatory ritual, or certain aspects of it, appears
to have been a marker of Vaisnava identity in the Tamil country at least since
the 9" century C.E. Thus, we already have a reference to it in a Tamil verse of
that period where the poet states that those such as he serve Visnu-Narayana
after having been branded with a red-hot discus and conch.? The initiation was
also undoubtedly a conversion or induction ceremony of sorts into the Vaisnava
community in the Chola period (when Vaisnavism vied constantly with Saivism
for greater royal patronage) and a means by which anyone—male, female and
belonging to any of the four varnas—could become a Vaisnava.3

Samasrayana ceremonies which take place nowadays among the Srivaisna-
vas are frequently mass ritual ceremonies with an acarya fixing an auspicious
day and time and doing samasrayana for a group of people simultaneously.4
Both the ceremonies described here, though, were done for individual, female
initiates and the account given here is not a detailed description of each of the
ceremonies. Hence, a full account of the sub-rites and mantras involved is omit-
ted. Instead, the paper delineates the broad features of the contemporary ritual of
paficasamskara as it is performed today and compares this with one standard
prescriptive account of the ritual in the Agamic literature. Further, by reflecting
on the performances witnessed, the paper demonstrates how the ritual, in prac-
tice, has come to be re-defined or reinterpreted on the basis of theological con-
siderations. The paper therefore concludes by showing that, at least in the case

2 The reference is from the Tiruppallandu of Periyalvar. Tiruppallandu v. 7a-b: tiyirpoli-
kinracenicutarali tikaltiruccakkarattin | koyirporiyaléorruntuninru kutikutiyatceykinrom.

3 The probability that paficasamskara was a conversion ritual to Srivaisnavism in the me-
dieval period is strengthened by the evidence of the Srivaisnava hagiographical literature
which came to be composed sometime after the mid-12" century C.E. On this evidence
see my forthcoming article “Paficasamskara as Historical Practice in the Srivaisnava Ha-
giographical Literature” in the Proceedings of the Conference, The Relationship between
Visistadvaita and Paricaratra, September 2003, Vienna.

4 This, for instance, is common practice at Ahobilam, Tamil Nadu where such large-scale
ceremonies take place at the Ahobila matha on a daily basis (oral conversation with Prof.
M.A. Venkatakrishnan in April 2003).



Samasrayana in Srivaisnavism 93

of certain rituals, there is a close relationship between theology and ritual of a
kind which is sometimes questioned in the anthropological approach to ritual.

Here, I first describe the main features of a typical samasrayana done for an
individual instead of a mass ceremony, for a female initiate by the current in-
cumbent gcarya Sri Ranga Ramanuja Mahadesikan of the Srirangam Srimusnam
Srimad Andavan Asrama, which took place in January 2001 in Chennai, India.

The female initiate was told to come to the religious institution, the matha, at
a specific time in the morning dressed in the traditional clothes (which for
women means wearing the saree, which is called madicaru, in the traditional
way by tucking one end of it in the back). She was told to bring with her a speci-
fied amount of milk, clarified butter, betel leaves and areca nuts on a plate (tam-
bila), fruit and an appropriate amount of money which would be the sacrificial
fee (gurudaksina). The samasrayana is choreographed in such a way that several
of the auxiliary rites of which the main one is the offering of oblations into the
fire, the homa, is done not by the acarya himself but by a disciple of his. The
plate with the fruits, betel leaves and areca nuts was placed beside the brick
mound (homakunda) created for lighting a sacrificial fire. A coconut was placed
on the plate draped with some yellow threads. Next to the plate four square-
shaped wooden vessels were placed, two of them filled with milk, the other two
with clarified butter. The ritual of samasrayana began with the disciple lighting
the fire and pouring into it the oblations of clarified butter doing a Sudarsana
homa, followed by further oblations to the accompaniment of the Visnu Gayatr1
and the Purusa Stkta. While much of the homa was being done the female ini-
tiate was sent to have a symbolic bath which involved washing her feet and
hands. On returning she was made to stand next to the fire facing east such that
she and the disciple stood parallel to each other.

The disciple then made the initiate repeat after him the words: asmat
gurubhyo namah. Next, the initiate repeats after him, twice, the salutations in
Sanskrit to the teacher-disciple lineage (guruparampara) of the incumbent acar-
ya beginning with him and going backwards twelve generations to Ramanuja
himself. Thus, one begins with §ri ranga ramanuja mahadesikaya namah and
concludes with Srimate bhagavate bhasyakaraya mahadesikaya namah. Then
the initiate is made to recite, once, the laudatory verses to the two most impor-
tant acaryas of that particular matha’s teacher-disciple lineage, Vedanta Desika
and Ramanuja, and concludes this with salutations to Narayana. The disciple
then has the initiate ask to have paficasamskara in order to be rid of all defects
(dosa), without remainder and then the first line of the Narayana Mantra known
as the Dvaya which goes, “I take refuge at the feet of Narayana” (Sriman nara-
yana caranau Saranam prapadye). The initiate follows this up, at the instigation
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of the disciple, with a recitation of the first sloka of the Visnusahasranamastotra.
This part of the ritual, which also concludes the homa, is wound up with the
disciple offering the initiate unbroken rice (aksata) and receiving a sacrificial fee
(daksina) in return.

At this juncture, the acarya appears and facing the initiate, prior to t@pasam-
skara, ties the yellow thread around the initiate’s left wrist. Then, facing the
initiate, he places the mantras of the twelve names of Visnu using hand-gestures
(mudras) on various parts of the initiate’s body.5 While this was being done, the
disciple heated two copper rods with wooden handles in the sacrificial fire,
which had, respectively, a discus and conch affixed to them at one end. The
acarya then made the initiate repeat after him the mantra of Visnu’s discus and
then fold the arms.

The red-hot rod with the discus on it was pressed on the right shoulder. Then
the mantra of the conch, the Paficajanya, was recited by both the @carya and the
initiate and the rod with the emblem of the conch pressed on the left shoulder.
The copper rods were immediately dipped into two square wooden vessels con-
taining milk by the disciple. Next, the disciple handed to the acarya a small
wooden bowl containing the white, liquidized mud called Tiruman, used for
painting the insignia of Visnu called the é#rdhvapundra on the body.6 The acarya
proceeded to paint these on the female initiate—and this is where the sama-
Srayana ritual for a female deviates from that for a male—the female initiate re-
ceives only two such signs unlike the twelve received by the male. Thus, the
acarya painted on her forehead the sign with the words: kesavaya namah, then
making her turn around, on the nape of her neck: damodaraya namah and, final-
ly, making her face east, he recited sriyair namah. He concluded the pundrasam-
skara by tying a yellow thread around the initiate’s right wrist. The acarya then

5 The twelve forms, sequentially, are KeSava, Narayana, Madhava, Govinda, Visnu, Madhu-
siidana, Trivikrama, Vamana, Sridhara, Hrsikesa, Padmanabha and Damodara. Entwistle
(1981-82: 18) quotes the Padmapurana on these twelve forms and where they are to be
invoked: “One should contemplate Kesava on the forehead and Narayana on the stomach,
Madhava on the chest and Govinda on the base of the throat, Visnu on the right side, Ma-
dhustidana on the (right) arm, Trivikrama on the (right) shoulder, Vamana on the left side,
Sridhara on the left arm, Hrsikesa on the (left) shoulder, Padmanabha on the (small of the)
back, and Damodara on the back of the neck; saying ‘Vasudeva’ one should place water
used for washing on the head”.

6 On the clay used by the Srivaisnavas for the irdhvapundra Entwistle (1981-82: 5) says:
“Followers of Ramanuja used a white-coloured clay (kanyaka) which is taken from a tank
[in Melkote] where it was discovered by the acarya himself [...]. The clay is distributed
free in Ramanuja temples and is used for the white frame of the irdhvapundra, though
chalk may be used when the special clay is unobtainable”.
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left after having made the initiate repeat after him, twice, the eight-syllabled
Narayana Mantra (om namo narayanaya) with a substitution of “am” for “om”.

This part of the samasrayana is completed with the initiate repeating the
salutations to the teacher-disciple lineage with which the ritual commenced,
followed by a Tamil verse which recites the lineage from Ramanuja back to
Visnu-Narayana and concludes with the acknowledgement that she has taken
refuge with the acarya and through him has surrendered herself at the feet of
Visnu-Narayana.

The samasrayana ritual concludes with the initiation into the mantras, the
mantrasamskara. The acarya returns and makes the initiate repeat after him,
thrice, the Dvaya Mantra and then Bhagavadgita 18.66, also known as the Cara-
masloka. After this, the initiate prostrates at the feet of the acarya, places the fee
for the ritual at his feet and receives his blessings. The entire ritual lasts for ap-
proximately one-and-a-half hours.

The second ritual of samasrayana was again for a female initiate and took
place in Kaficipuram on the 13" of April 2003 at the house of the acarya, who
was also a married householder, grhastha, aided constantly in the ceremony by
his wife. The initiate was the wife of a retired headmaster and former Sanskrit
teacher who had himself undergone the samasrayana ceremony sometime previ-
ously and was well-versed (as his enthusiastic participation during the course of
the ceremony showed) in the mantras and slokas recited during the ritual. The
family has a traditional acarya-sisya relationship with the family of the famous
Tenkalai scholar Prativati Payankaram Annankaracariyar Svami and the sama-
srayana ceremony described here was performed by the grandson of the latter,
P.B. Rajahamsa Chariyar.7

The first and obvious difference between this occasion and the previous one
was that it was an initiation for a Tenkalai and not a Vatakalai initiate. Secondly,
it was performed not by an ascetic head of a marha but a married Srivaisnava
acarya, in the precincts of his own house, in front of his household altar or pija
room. Hence, both the Srivaisnava lineage as well as the ritual functions of the
acarya were different compared to the previous case and these facts, among

7 I particularly wish to thank Professor M.A. Venkatakrishnan of Madras University Vaish-
navism Department who arranged for me to witness and record the ceremony, Shri Raja-
hamsachariyar for his invaluable explanations during the course of the ceremony as well
as his copy of the Samasrayanapaddhati, and his family for their generous hospitality.
The more detailed account of the performance of this samasrayana ceremony (in contrast
to that of the one in Chennai) has been made possible because I was both able to film this
ceremony as well as discuss salient features of the ritual with the acarya during and after
the performance.
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others, also led to significant differences in the ritual which only began to
emerge as it progressed.

The ceremony approximately lasted two hours, starting at 9 a.m. in the
morning. During the first half-hour neither the initiate nor her spouse were pre-
sent and one was informed that that they were worshipping at the Varadaraja
Perumal temple nearby and would arrive shortly. At the beginning of the cere-
mony Rajahamsa Chariyar gave me a list of the most important sub-rites (kriya)
which, in his view, were an indispensable part of the samasrayana ceremony:
the gathering together of the paficagavya (paficagavyasammelana) and the fire-
sacrifice, homa, for the Srisﬁkta, the Purusasukta and Astaksaramantra and,
finally, the santihoma.

The ceremony took place in the central hall of the house of the acarya di-
rectly in front of the pija room, which was kept open throughout the ceremony
and which had the metal rods with the images of Visnu’s discus and conch lying
before the deities worshipped.

In front of Rajahamsa Chariyar was the unlit homakunda, to the left of which
was the kalasa, the water-pot filled with water, resting on a bed of rice, deco-
rated at its rim with mango leaves. On the leaves rested a coconut on which was
draped the thread, which would eventually be tied around the left wrist of the
initiate.

The ceremony began with the acarya paying his respects to the entire com-
munity of Srivaisnavas and declaring the formal intention (samkalpa) of per-
forming the ceremony of paﬁcasamskdra.8 The next step was the worship of
Visvaksena, undertaken in order that all the ritual activity to follow thereafter
would be successfully concluded.” Hence, Visvaksena was invoked and then
worshipped with the traditional upacdras.10 This initial rite concluded again with
a formulaic statement of intention (which recurred several times in the course of
the ceremony) to do the paficasamskaras."' Then there was the proclamation of

8 The samkalpa closed with the following words: etesam mama svacaryasya Sisyanam ta-
padi paricasamskara-karma karisye.
9 Visvaksenam saparivaram siatram-adhisametam adau avahayami.

10 As Bithnemann (1988: 64) has pointed out, the number of upacaras offered can differ,
providing they are considered complete: “The worship with the five upacaras (paricopa-
carapuja) is very common while the one with the sixteen upacaras (sodasopacara) is the
standard type of pija to be performed in temples, also at home when there is sufficient
time or a special occasion. Five as well as sixteen are symbolic numbers both signifying
completeness. When something consists of five or sixteen parts it is considered complete”.
During the ceremony I witnessed the upacaras offered were of the first variation.

11 S’rt'bhagavaddjﬁa‘bhagavadkairikaryarﬁpau tapa-samskarartham pundra-samskarartham
mantra-samskarartham nama-samskarartham deva-pujayam samskartham paricasamska-
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the auspiciousness of the day—punyaham. At this juncture, the initiate entered
the hall with her husband and a female relative and seated herself with the rela-
tive in a corner of the room, to the right of the acarya.

There now followed two rites, which concluded with the homa. The first was
the consecration (through the sprinkling of water and the utterance of mantras)
of the thread, pavitra. The rite is called raksbandhana samproksana. The main
adjuncts to this rite was the recitation of the Sri- and Purusasiikta, followed by
the vyahrtis. Finally, a consecration mantra was recited, which was a Nrsimha
Mantra.'” The second rite was the “uniting of the five cow-products” (paficagav-
ya sammelana) involving the summoning of deities onto the paficagavya with
the use of hand gestures, mudras. The final rite in this series was the perform-
ance of a series of homas which the acarya announced through reciting the sam-
kalpas for each of them, in sequence, as they were done: the akaradihoma, puru-
sasuktahoma, Srisuktahoma, sudarsanamantrahoma, mulamantrahoma and the
Santihoma with the offering of oblations, a@hutis, in the fire and concluding with
a final oblation, the piarnahuti.

On finishing the homa the acarya stood up and invited the initiate and her
husband to first prostrate before the fire altar before seating themselves to his
right. The initiate’s husband sat to the right of his spouse. Once seated the initi-
ate received the paricagavya from the dacarya. As she sipped it thrice she was
made to recite a sloka which expressed the wish that the vessel of paricagavya

rakarma karisye. It is important to note that the fifth samskara referred to here is not
called yagasamskara but devapija. This term, in fact, accurately describes the fifth sam-
skara, in which the initiate is taught how to correctly worship the idol form, which would
theoretically have been gifted to him immediately, during the course of the yagasamskara
by the acarya. On devapiija, which replaced the conception of the devayajiia still present
in the Aranyaka literature see Kane 1974 vol. 2: 705ff. The substitution of the term deva-
paja for yaga is also explicable since Kane points out: “The word devapaja occurs in the
Vartika of Panini [.3.25. The digests show that, just as yaga (sacrifice) consists in giving
up materials accompanied by a mantra with reference to a deity that is principally in view,
so paja is also yaga, as therein there is the giving up (or dedication) of materials to a
deity” (ibid.: 714).

12 Tryambakam yajamahe sugandham pustivardhanam | puspatantur bandhanat pavitrani-
yavrtat | tryambakadevatabhyo namah | srilaksminrsimhaya namah || The first line of this
mantra is identical with the salutations to Rudra-Tryambaka in the context of the Raja-
stiya sacrifice given in Taittiriya Samhita 1.8.6. This line is here integrated into a Nrsimha
Mantra.
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may purify her of the evil deeds (papa) present in all ways in her body and
soul."

In the next rite, the acarya tied the consecrated thread, pavitra, around the
initiate’s left wrist. Prior to doing so he sprinkled her with water from the kala-
sa, removed the coconut with the pavitra from the pot and placing it on her
cupped hands recited the first section of the Srisiikta yet again, concluding with
the Laksmigayatri and the Vedic hymn badram karne after which the husband
tied the thread around the left wrist of his wife thrice. It is after these series of
rites that the paficasamskara proper is finally done.

The acarya rose, entered his household shrine and retrieved from it the metal
rods with the emblems of the discus (sudarasana) and the conch (parcajanya)
on them. He returned and placed them beside him on a small, metal tray—a glass
of water was kept nearby. He heated the discus on the weakly smouldering homa
fire. In the meantime the initiate had been readied for the branding—tapasam-
skara—by the female relative and sat facing him with her hands folded.'* The
acarya then made her recite a Sudar§ana Mantra:

O discus, Great light akin to a thousand suns,

O Lord show me, ignorant and blind, the path of Visnu. 15

Then holding the initiate’s right arm the acarya said:

Srisudarsanaya hetirdjaya namah
and branded her on her right arm. The wife of the acarya assisted and showed
her support by holding the initiate at this point. Next, the conch was heated in

the fire and held up in front of the initiate. The Paficajanya Mantra was recited
first by the acarya and then the initiate:

O Conch, whose sound is true, who makes fit the lost sinner,

Save me, the Sinner, fallen into the Frightful Ocean of Transmigration. g

Then the metal rod with the emblem of the conch is pressed on the left shoulder
of the initiate with the words:

Sripancajanya Sarkhadhipataye namah

13 Sarvagantugatam papam dehe tisthati mamake | vasanam paficagavyasya mamarmarica
dehams ca suddhyatam ||

14 She had briefly left the ritual space and retired to a nearby room together with the female
relative after which she returned with her upper garment—the blouse of her saree—
removed such that her upper arms were bare and prepared for the branding.

15 Sudarsana mahdjvala kotisirya samaprabha | ajianandhasya me deva visnor margam
pradarsaya |

16 Paficajanya nijadhvana dhvastapatakasaficaya | pahi mam papi me ghorasamsararnava-
patinam [
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After the branding the acarya removed the metal tray with the rods and took
them back to his household shrine. When he returned, the second rite—the pun-
drasamskara—took place. It was extremely brief and was done by the wife of the
acarya who painted the insignia of Visnu with wet, vermilion powder—the sri-
cirna—on the forehead, right arm, left arm and neck of the initiate alone even
while the acarya repeatedly said: tapah pundrah. Soon after this the initiate
prostrated herself once more before the acarya saying (in a mixture of Tamil and
Sanskrit), “I, a subordinate, am [now] a subordinate of [all] Sﬁvaisnavas”.”

Then, the fourth rite of the five-fold samskara ceremony—the mantrasam-
skara—began. It consisted of three parts, in all of which the acarya recited the
verses first, followed by the initiate. First there was the recitation of the common
guruparampara verses of both the Vatakalai and Tenkalai lineages, though this
recitation was prefaced by the Tenkalai verse: srisailesadayapatram. The second
part consisted of the recitation of the three samasrayana mantras—the Astaksa-
ra, the Dvaya and the Caramasloka, which was taught in a lowered voice by the
acarya to emphasise their esoteric nature. The third part consisted of the recita-
tion of the guruparampara verses of the acarya’s own lineage beginning with
that of Nathamuni and ending with that of R3jahamsa Chariyar himself. This
third part concluded with the words: “The feet of the dcarya alone are the
refuge. The feet of [Namm]alvar, Emperumanar [Ramanuja] and Ciyar [Mana-
valamamuni] alone are the refuge”.]8

Once the ceremony was over the initiate and her husband offered the sacrifi-
cial fees—daksina—to Rajahamsa Chariyar’s father who was the head of the
family and had been present throughout the ceremony though he had not con-
ducted it.

A comparison of the two ceremonies enables one to detect a common script
which consists of two main components in the following order: the samasrayana
consists of an initial homa followed by the pasicasamskara in which the order of
procedure is tapa, pundra, [nama,] mantra [and yaga]. Nevertheless, even this
basic script had been modified, in each of the performances, in significant ways.

The first difference is that the ritual in Chennai was done by a Vatakalai as-
cetic, while the one in Kafcipuram was done by a Tenkalai householder. This
difference in the asrama of the acarya concerned led to a division in the ritual

17 Atiyén Srivaisnavadasyai.

18 Before this part of the ceremony of imparting the mantras began Rajahamsachariyar
requested that Christoph Emmrich, who had accompanied me to witness the ceremony,
leave the room temporarily since he is not a Srivaisnava and should not have access to the
esoteric aspect of the ceremony. Once the three mantras had been taught to the initiate he
was allowed to re-enter the room.
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duties performed in the course of the ceremony: in Chennai most of the rites
prior to the paficasamskara itself (the raksabandhana samproksana, paficagavya
sammelana and the homa) were done by the married disciple of the dcarya and
these rites were concluded even before the initiate entered the hall of the matha
for the ceremony. The ascetic acarya's ritual duties began after these were con-
cluded when he came in front of the homakunda in order to tie the pavitra
around the initiate’s wrist.'” In contrast to this Rajahamsa Chariyar did all the
preliminary rites himself assisted considerably by his wife during portions of the
ceremony. Thus, in effect, in both ceremonies it was a married householder, the
grhastha, who did the rituals preceding the main rite of pasicasamskara.

In the sequence of the pre-rites to the paficasamskara two differences are to
be noted: in the Kancipuram ritual the tying of the pavitra around the wrist of
the initiate had been preceded by the consecration and ingestion of the parica-
gavya. In the Chennai ceremony this did not take place. In contrast, in the Chen-
nai ceremony the raksabandhana had been followed up by a rite in which the as-
cetic acarya laid or deposited the twelve pundras of the twelve names of Visnu
on the body of the initiate. This was not done in the Kaficipuram case.

Certain differences also emerged in the performance of the paficasamskara
itself. Firstly, the significant role of the wife of the householder acarya, assisting
throughout and particularly prompting him when it came to the recitation of the
slokas regarding the guruparampara, was reinforced in the pundrasamskara.
For, then, it was she, not the acarya, who did the pundrasamskara for the female
initiate.

The next difference was in the namasamskara ceremony. While it was com-
pletely elided in the Vatakalai ceremony it is my opinion that it was alluded to in
the second, where the female initiate admits to taking on a Srivaisnava identity
and, hence, name, by acknowledging that she is, henceforth, a “Sn‘vaisnavadésf”.

Two differences could be noticed as far as the mantrasamskara was con-
cerned. The first is again traceable to the difference in asrama between the
acaryas: when the guruparampara of an ascetic lineage is recited one begins
with the incumbent and traces the lineage backwards, for the grhastha it is done
the opposite way. The second difference was doctrinal, reflecting the influence
of the schismatic dispute within Sﬁvaisnavism. One of the so-called “eighteen
points of difference” between the two schools of Srivaisnavism—asthadasabhe-

19 Speaking of the ancient laws pertaining to ascetic life, Olivelle (1995: 18) states: “Two of
the most ancient of such rules are the prohibition on the use of fire and on a stable resi-
dence outside the rainy season. Ancient texts use the epithet andgni ‘fireless man’ with
reference to ascetics”.
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dah—lies in the fact that the Vatakalais believe that women should not pronoun-
ce the pranava, om, when they utter mantras while the Tenkalais permit this.
This theological difference emerged as established in the respective ceremonies
witnessed: in the Vatakalai ceremony the female initiate substituted am for the
pranava of the three esoteric mantras taught while in the Tenkalai ceremony she
said om.

Most importantly, in both cases the paficasamskara ceremony, in effect, con-
cluded after the mantrasamskara and the fifth and final rite, the yagasamskara,
did not take place. In other words, it does not seem to be a component of the
paficasamskara ceremony as we know it today and the ceremony performed
these days may be properly called a catuh-samskara. The reason for this be-
comes clear in the next section, where a relatively late textual account of the
ceremony is examined.

Samasrayana in the Parasaravisistaparamadharmasastra

The Parasaravisistaparamadharmasastra is a not earlier than 12" century ritual
appendage to the Parasarasmrti. The brief editorial introduction to the printed
copy of the Parasaravisistaparamadharmasastra which I possess identifies the
Parasarasmrti with the Parasarasamhita and further states that the Parasaravi-
Sistaparamadharmasastra is considered to be the latter portion (uttarabhaga), to
be found only in southern recensions of the text. The New Catalogus Catalogo-
rum (vol. 11: 208) indicates that there are at least two Parasarasmrtis. The more
famous one is that which is summarized in Chapter 107 of the Garudapurana.
The other is a [Pafcaratra] Srivaisnava theological text with the colophons of all
the available manuscripts containing only an uttarakhanda. To add to the confu-
sion, in his bibliography of Pancaratra texts Daniel Smith lists and describes a
Parasarasamhita, which is a work of approximately 2000 slokas divided into
thirty-one chapters. It speaks of both the alvars and the acaryas such as Natha-
muni leading him to the conclusion “that the composition of this work must have
been before the 15" century but considerably after the time of Sundara [sic].
Thus it belongs to the Samhitas of the ‘later’ period” (Smith 1978: 61-62). A
comparison of the contents of this Parasarasamhita with the Parasaravisista-
paramadharmasastra could not be undertaken for this study, since I do not pos-
sess a copy of this former work. Nevertheless, even a cursory examination of the
chapterization of the Parasarasamhita given in Smith (1978: 188—196) with the
chapterization and contents of the Parasaravisistaparamadharmasastra indica-
tes wide discrepancies. This, at the very least, seems to indicate that the Para-
Saravisistaparamadharmasastra is not a straightforward textual extract from the
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Paficaratra Parasarasamhita described by Smith but, in the event of being one,
has undergone considerable modification. At this stage, all that can be said about
the text is that, inasmuch as it deals at such length with the paficasamskaras, it
cannot be an earlier than 12" century text. The text, in the edition consulted,
consists of the following ten chapters:

description of tapasamskara (tapasamskaravarana)
sequence of pundrasamskara (pundrasamskarakrama)
sequence of mantrasamskara (mantrasamskarakrama)
sequence of yagasamskara (yagasamskarakrama)

worship of the Blessed One and the rights pertaining to one’s station in life (bha-
gavadaradhanavarnasramadharmavarnana)

extensive description of daily worship (vistrtanityaradhanakrama)
description of the swing festival (dolotsavavarnana)

description of occasional festivals (naimittikotsavavarnana)
description of the “great festival” (mahotsavavarnana)

worship of Bhagavatas and their greatness (vaisnavaradhana-
tanmahdatmyavarnana)

The analysis in this section concentrates on the first four chapters. The text be-
gins with the seers (munis) asking Parasara to instruct them in detail about how
to do samasrayana to Hari and how to worship him. Parasara replies that he will
do so and, in addition, also inform them about the injunction relating to the man-
tra initiation (mantradiksavidhi).

He then adds: “Foremost, indeed, regarded as Vaisnava, is the bearing of,
among others, the conch, the discus, the insignia, [undergoing] the naming ritual,
the mantra and the ritual worship of Hari. Five samskaras) have to be done for
the Brahman, according to the precepts”.20

A detailed description of the paficasamskaras begins in verse 10 of this first
chapter, with that of the first rite, the tapasamskara. The acarya does the tapa-

20 Parasaravisistaparamadharmasastra 1: 1-4a: vistarena samakhyahi hari-samasrayanam
param | katham asrayanam nrnam katham aradhanam vibhoh | vaksyami munayoh sarve
visnor asrayanakryam | mantradiksavidhis caiva tasya pijavidhim tatha || adyam tu sa-
nkhacakradidharanam vaisnavam smrtam | pundram namakriya caiva mantrascaiva-
rcanam hareh | samskarah paficakartavya brahmanasya vidhanatah | It has been
suggested to me that among the Paficaratra Agamas, the ratnatraya (Sattvata, Jayakhya
and Pauskara) do not deal with the parnicasamskara but with diksa. Among the first texts
to deal at length with the ceremony appears to be the Isvarasamhita which, inasmuch as it
deals with the rituals of Melkottai would be a Samhita of the Ramanuja/post-Ramanuja
period of Srivaisnavism (personal communication from Dr. Marion Rastelli).
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samskdra on an auspicious day, in the early part of it (pirvahni), after having
bathed and worshipped Visnu, for the sisya who is summoned to the ceremony
after his daily ablutions, whose sacred thread ceremony has taken place (krta-
kautukamarngalam) (10).*" The acarya has already had models (pratikrti) of the
conch, discus etc. made out of metals such as gold, silver or copper (1 1—12).22
These model weapons are first purified in the “five-fold nectar” (paficamrta) and
then worshipped with flowers and the mantras pertaining to them (13). The
acarya then establishes the sacrificial fire, homa, according to the grhyasiitra of
his lineage, does the homa to the extent of placing the fuel sticks in the fire
(idhmadhana) (14) and, then, placing the weapons on the fire he sacrifices
together with the disciple (15).” The disciple, who is seated facing the east, is
anointed with water consecrated with mantras and then is to be branded with the
conch, discus and other weapons (16-17).** He is first branded on his upper left
arm with the discus, then with the conch on his right, upper arm, with the mace
in the middle of the forehead, with the sword on the heart and the bow on the
head (17-18).%

The second chapter deals with the ritual sequence of the pundrasamskara.
The acarya does the rite on another day. He begins by drawing the twelve pun-
dras of the twelve names of Visnu on the ground, or on sand strewn for that pur-
pose (3).%° The twelve forms of Visnu are worshipped on these pundras, in se-
quence and then honoured with the upacaras, before doing a homa, similar to
the one which took place for the tapasamskara (4-5)."

21 Ibid. I: 10: snatva subhe 'hni piarvahne samyagabhyarcya keSavam snatum Sisyam sama-
hitya krtakautukamargalam ||

22 Ibid. I: 11-12: acaryo vidhivar kuryat cakrapundradi satkriyam | karayet sankhacakradi-
hetipratikrith  subhah | svarnardjatatamradidravyaih kuryad yathocitam | Serikham
cakram gadam khadgam sarngam parnicayudham kramat

23 Ibid. I: 14-15: purato ’gnim pratisthapya svagrhyoktavidhanatah | idhmadhanadi parya-
ntam tambilafica nivedayet || pascat paricayudhanyagnau pratiksipya ca yathavidhi | juhi-
yat hetimantrais ca Sisyena sahoto guruh ||

24 Ibid. I: 16-17a: namaskuryat tato bhaktya devadevam janardanam | pranmukham t sa-
masinam Sisyam mantrajalaplutam || pratapec chankhacakradihetibhih prayato guruh

25 Ibid. I: 17b-18b: pavitrenarkhayet piirvam bahumilam tu daksinam || Sankhena pratapet
savyam gadaya phalamadhyamam | tatha khadgena hrdayam sariigenaiva mu mastakam |

26 Ibid., II: 3: sthandile saikate vapi hyupalipya tato guruh dvadasaitani pundrani likhet
tasmin yathakramam I

27 Ibid. II: 4-5: astapundrany astadiksu madhye catvari vinyaset | vyaharan sarvapundresu
kesavadin yathakramam || avahanarghyapadyais ca dhiipadipanivedanaih | sampijyagnim
prathisthapya homam pirvavad acaret [
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Once the homa is finished, the acarya begins to paint the pundras on the seated
disciple who, henceforth, is to wear the pundras (painted with mud taken from a
site holy to Vaisnavas and consecrated with the Millamantra) on a daily basis
(8—9).28 Several verses follow which are devoted to the correct measurements of
the pundra (10), how one should draw it accurately (11-12) and the conse-
quences of not doing so (13—14). Some verses stress the particular necessity of
wearing the #“rdhvapundra when obligatory rituals such as the morning and
evening sandhya, the evening japa, homa and sraddha are done (15-16).”° If
one performs these rituals without wearing it they would be unsuccessful @
With this set of verses the core elements of the pundrasamskara are mentioned
and concluded. The rest of this section of the second chapter is devoted to
establishing the superiority of the #rdhvapundra over the tripundra of the
Saivites and then concludes with once again listing the deities of each of the
pundras.

The second part of the second chapter, which begins with verse 45, deals
with the namasamskara. Parasara suggests that the naming ceremony, namakar-
ma, could be done at different phases in the individual’s life: at the time of the
naming ceremony after birth, at the tonsure, during the sacred-thread ceremony
or at the time of the pundrasamskara itself, before the study of the mantras (45—
46).”" The name can be that of one of the forms of Visnu, such as Vasudeva or
Kesava, one of his emanations (vyizha or vibhava) or any other auspicious Vais-
nava name (46-47).*% The ceremony itself, if one were to do it as part of the
paficasamskara ceremony, is described in one-and-a-half verses. Visnu is first
worshipped, the deity whose name will be bestowed is meditated upon and
worshipped with upacaras. After that one offers oblations (into the homa). > 1t is
to be presumed, even though this is not explicitly stated in the text, that the

28 Ibid. II: 8-9: namaskrtya tatah Sisyo gurum sarvagunanvitam | tadaprabhrti pundrani mr-
da dharyani nityasah || adaya vaisnave ksetre mrttikam vimalam subham | mialamantrena-
bhimantrya cordhvapundrani dharayet

29 Ibid. II: 15-16: sandhyakale jape home svadhyaye pitrtarpane | sraddhe dane ca yajiie ca
dharayed irdhvapundrakam || drdhvapundram tu vipranam sandhyanusthanakarmavat |
Sraddhakale visesena karta bhokta ca na tyajet |

30 Ibid. II: 17: @rdhvapundravihinastu karma yat kificid acaret | tat sarvam viphalam yayad
istapirtam api dvijah ||

31 Ibid. II: 45-46a: namakarma pravaksyami papanasanam uttamam | jatakarmani va ksaure
tatha maufijinibandhane || mantradhyayanakale va nama kuryad vidhanatah |

32 Ibid. II: 46b-47: vasudevadayo ye ca miirtayah kesavadayah | matsyakirmadayo vyihah
vibhavas ca tatha ‘pare | tesam anyatamam nama dadyad vanyam subhahvayam ||

33 Ibid. II: 48-49a: abhyarcya vidhivad visnum namamirtim anusmaran | avahanarghyapa-
dyais ca dhipadipadibhis tatha || gandhapuspadinabhyarcya juhityac ca vidhanatah |
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disciple receives the new name after this homa. In verses 51-52 it is strongly
recommended that the acarya bestow upon the disciple the name of the particu-
lar form of Visnu who is also the “lord of the month” (masadhipathi) on which
the ceremony is performed.34 The final verse of the chapter recommends that the
name consist of two components: a name of Visnu or one of his devotees and a
suffix—dasa, “servant”. >

The third chapter deals with mantrasamskara. Some initial verses describe
the pertinent soma: oblations of ghee are to be offered accompanied by the reci-
tation of the Visnu and Narayana Mantras (such as the Dvaya and Astottara), the
Purusasukta, the Visnugayatri, among others (2——3).36 After these oblations are
concluded the acarya brings a kalasa filled with water consecrated with the
Dvaya- and Milamantras and sprinkles the disciple with this consecrated water
even while reflecting on the same mantras again. After this the water has to be
sipped three times (4-7).>" Then the acarya places his right hand on the disci-
ple’s head, his left hand on his heart and gazing with compassion upon him,
contemplating his own acarya is his heart, reciting the guruparampara of the
lineage, he begins the process of teaching the mantras.” The mantrasamskara is
initiated through a prayer first addressed to the Goddess:*’

You are the mother of all, O Beloved of the Lord of all the Worlds,
Ignore/overlook/tolerate (sravayasva) this person today, who is surrounded (vrte)
with these thousand transgressions.

Then, says the text, after appealing to the Goddess, the Lord is resorted to with
the following words:

34 Ibid. II: 51-52: ya tanmdasapatermiirtih tatra tam desikah svayam | parikramya namaskr-
tya hyavahya purato hareh || tanmirtim manasa dhyatva nama tasyah pracodayet | nama
vaisnavatahetuh mukhya ity ucyate budhaih ||

35 Ibid. II: 53: yojayen nama dasantam bhagavannamapirvakam | tatha bhagavatanam ca
nama syat namapurvakam ‘\

36 Ibid. I1I: 2-3: snatam Sisyam samahiiya homam kuryad vidhanatah | mantradvayena juhi-
yat ajyam astottaram satam || vaisnavya caiva gayatrya milamantrena desikah | hutva
pradaksinam krtva sasisyah pranamed guruh ||

37 Ibid. III: 4b 7a: tatah kalasa adhaya pavitrajalasambhrte || tulasim gandhadirvagre kau-
Seyam gaurasarsapam | abhimantrya dvayenatha milamantrena mantravit || tena sama-
rjayet Sisyam mantraratnena desikah | samarjayec ca tam Sisyam milamantram anutta-
mam || prasayet salilam pascat trivaram mantravic ca tam |

38 Ibid. III: 7b=8: miirdhni hastam viniksipya daksinam jaanadaksinam || savyam ca hrdaye
nyasya krpaya viksayed guruh | svacaryam hrdaye dhyatva japtva guruparamparam |

39 Ibid. III: 9-10: tatah samprarthayet devim sarvalokesvarim priyam | mata tvam sarvalo-

kanam sarvalokesvarapriye || srayayasvainam adyemam aparadhasatair vrtam | evam ra-

mam puraskrtya pascat devam samasrayet ||
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O Narayana, Ocean of Compassion, Sea of the Quality of Parental Love,
Rescue this Evil-doer O God, who has come [to you] out of compassion.40

After reciting these two verses the dcarya proceeds to teach the initiate the
“Jewel among the mantras” which is the Dvaya Mantra, followed by the eight-
syllabled As;éksaramantra.“ The next verse states emphatically that the mantra-
samskara can only take place after the disciple has been branded with the conch
and discus. A guru who imparts the mantras without these preliminary sam-
skaras to a disciple goes to hell.** The mantrasamskara is brought to a close by
finishing the homa and feeding Brahmins.*

The fourth and final chapter, in terms of this analysis, concerns the yaga-
samskara. Sometime after the above-mentioned rites have taken place, the initi-
ated disciple visits the guru and obtains from him, with his blessings, an idol
(vigraha) of Visnu-Narayana with that of his consorts, Sri, Bhami and Nila
which he has to henceforth worship every day of his life.* Prior to giving the
main idol of a form of Visnu-Narayana to the disciple, the guru establishes a
homa (4) and does oblations which involve the recitation of the important Vedic
and Paficaratric mantras already mentioned in the previous chapters (576).45
Once the homa is concluded the guru gives the idol to the disciple, teaches him
the proper manner of worship, has the disciple do the worship himself and sees
to the feeding of Vaisnava Brahmins.*’

A comparison of the two performances of this ritual witnessed with the tex-
tual account of it in the four chapters of the Parasaravisistaparamadharmasas-
tra shows, in principle, that it is remarkably true in its essentials to the textual

40 Ibid. III: 11: narayana dayasindho vatsalyagunasagara | trahyenam papinam deva krpaya
samupagatam [

41 TIbid. IIl: 17: adhyapayet dvayam mantram acaryah Sisyavatsalah | adhyapayet tatah pa-
scat mantram astaksaram tatha |

42 Ibid. III: 18: acakradharinam vipram yo ’dhyapayati desikah | sa gururnarakam yati ka-
Ipakotisatam dvijah ||

43 Ibid. III: 22: homasesam samapyatha brahmanan bhojayet subhan | yavaccharirapatam tu
dvayam avarttayen manum |

44 1Ibid. IV: 1-2: subhakale vidhanena pranipatya tato gurum | asya prasadalabdham tu gr-
hitva vigraham hareh || Sribhaminilasahitam sayudham saparicchadam | arcayed vigra-
ham nityam yavatkalam atandritah ||

45 1Ibid. IV: 4-6: arcayet piirvavat snatva hareh sampijya vigraham | homam kuryat vidha-
nena Srimadastaksarena vai | mantradvayena ca tatha hotavyam vidhing havih | siiktena
ca tatha homah paurusena vidhiyate || satamastaksarat homah mantrabhyarica tathoditah |
siiktena pratyarcam homah hotavyam vidhina havih ||

46 Ibid. IV: 8-9a: tasmai tadvigraham dattva vrttim samyak pracodayet | yajiiakarmavi-
dhanena samyak snatva gurus tatha | yajayet vaisnavam bhaktya vaisnavan paritosayet |
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account. Where there is deviation it is inevitably in the form of contraction, a
telescoping of entire facets of the ritual or even entire auxiliary rites within it to
their minimal form. Thus, to begin with, the Parasaravisistaparamadharmasas-
tra recommends, ideally, that each of the five samskaras be done on different
days with an elaborate homa for each occasion. Even so, at the end of the third
chapter, after the description of the “sequence of the mantrasamskara” the text
allows for the possibility that all the samskaras can be done on one single day
provided they are done in orderly succession.”” Next, there is the fact that sama-
Srayana nowadays consists, in effect, only of three of the samskaras with the na-
masamskara and the yagasamskara being omitted during the ritual. The Parasa-
ravisistaparamadharmasastra clearly allows for the omission of the nama-
samskara at the time of samasrayana. In 1I: 45-46 the text states that one could
have been bestowed with a Vaisnava name at the time of the birth ceremonies
(jatakarman), or at the time of tonsure or during the sacred thread ceremony,
thus allowing for this samskara to have taken place prior to samds’rayal'za‘48
What was important is that it had taken place prior to the mantrasamskara at
some point in time, since one could not be instructed in the Vaisnava mantras
without a Vaisnava name. Less obviously explicable is the omission of the yaga-
samskara—which in the Srivaisnava context is the obtainment of the idol of
Visnu-Nardyana for daily worship from the acarya, along with the proper
instructions on how to conduct this Worship49—from samasrayana nowadays
when it is described in elaborate detail in the fourth chapter of the Parasaravi-
sistaparamadharmasastra. Firstly, the very fact that the Parasaravisistaparama-
dharmasastra allows for the telescoping of the entire ceremony of paficasam-
skara, at the end of the third chapter, may well be an indication that an elaborate
procedure such as teaching the disciple how to do his proper, daily worship may
have become redundant to the ceremony by the time of the redaction of the text.
This redundancy can only be deduced, though, from the perspective of contem-
porary, Srivaisnava practice. Since most Srivaisnava households have one if not
several idols of Visnu-Narayana in regular, private worship any person born a
Srivaisnava is expected to be instructed in the procedures of daily worship by
the elders of the family or the family priest nowadays rather than the acarya.
Finally, allowing for the view that the Parasaravisistaparamadharmasastra is

47 1Ibid. I1I: 20: ekasmin divase vapi krtva tapadi samskriyah | prthak prthak canupiirvya sa-
rvam kuryad atandritah

48 1Ibid. II: 45cd-46ab: namakarma pravaksyami papanasanam uttamam || jatakarmani va
ksaure tatha maunijinibandhane | mantradhyayanakale va nama kuryad vidhanatah |

49 ‘The name yagasamskara, hence, corresponds to the Mimamsaka definition of yaga as the
worship of a deity. Cf. Sabarabhasya 1X: 1.6: api ca yago nama devata-pija.
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prescriptive and gives an account of the ideal ritual, further discrepancies be-
tween text and context could also be explained by the adaptation of the sam-
skaras to changing circumstances. To take the obvious example of the tapasam-
skara, even the most orthodox of Srivaisnavas these days would balk at the idea
of being branded, as the Parasaravisistaparamadharmasastra perhaps hyperbol-
ically recommends, not just with the discus and conch but, in addition, with the
mace (gada) on the forehead, the sword (khadga) on the chest and the bow
(sarnga) on the skull.

The significance of samasrayana is laid out by the Parasaravisistaparama-
dharmasastra in the very first chapter. The text offers us two main reasons why
this ritual is mandatory for all Vaisnavas, women at the time of marriage, men at
the time of the sacred, thread ceremony, the upanayana.50 The ritual is a marker
of Vaisnava identity, without it one is not a Vaisnava (I: 3)°! and cannot be in-
structed in the mantras which are necessary for salvation (I: 21-22).>% A male
Brahmin cannot be considered a Brahmin without samasrayana because it com-
plements or is equivalent to the sacred, thread ceremony (I: 4-6).” It also fol-
lows from this that it is only samasrayana following upon and complementing
the sacred thread ceremony that qualifies the Srivaisnava for doing any further
ritual activity (I: 9)** and the smarta rituals such as the §raddha ceremony for
the dead (I: 7).”°

Thus, in the final analysis, it is by drawing an explicit parallel between the
ritual and upanayana, that the Parasaravisistaparamadharmasastra validates
this Srivaisnava ritual as a samskara par excellence. By doing so, the text ex-
plicitly draws legitimacy from none less than Pirva-Mimamsa in as much as in
the Mimamsa-sitras VI: 1.35 the word samskara is synonymous with that ritual
which qualifies the male for Vedic learning, the upanayana. And by elevating

50 ParasaraviSistaparamadharmasastra 1: 22cd-23ab: udvahasamaye strinam pumsam cai-
vopanayane || cakradidharanam proktam mantraih paricayudhasya ca |

51 Ibid. I: 3: ddyam tu Sankhacakradidharanam vaispavam smrtam | pundram namakriya
caiva mantras caivarcanam hareh ||

52 Ibid. I: 21cd-22ab: karmasamskarasiddhyartham jatakarmadi karayet || mantrasamskara-
siddhyartham mantradiksavidhim tatha |

53 Ibid. I: 4cd—6: vina yajiopavitena vina cakrasya dharanat || vina dvayenaiva viprah ca-
ndalatvam apnuyat | vidhina sarikhacakradidharanam cordhvapundrakam || upavitam si-
khabandham viprasya satatam smrtam | cakralaficanahinasya vipratvam nisphalam
bhavet ||

54 Ibid. I: 9: tasmatr cakradisamskarah kartavya munisattamah | cakralaficanahinena krtam
karma ca nisphalam |

55 Ibid. I: 7: acakradharinam vipram yah Sraddhe bhojayen narah | retomiitrapurisadin sa
pitrbhyah prayacchati ||
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samasrayana to the level of the upanayana the Srivaisnava ritual theorists were,
in effect, doing what Alexis Sanderson (1995: 27) has pointed out regarding the
legitimation of Tantric ritual in general: that the rituals aim at “achieving parity
with the orthodox by providing the system with equivalents of all the essential
smarta rites which the invested perform or undergo during adult life and, indeed,
beyond it”.

Enquiry among contemporary érivaisnavas who have undergone samasra-
yana about the significance of it for them elicited, as might be expected, a spec-
trum of responses. Broadly classified, the response was two-fold. Men and
women less well-informed or learned in aspects of Srivaisnava ritual signifi-
cance or theology were of the opinion that it was a good thing to do if one
wished to intensify one’s religious life, become more orthodox as it were. And
this becoming more orthodox was seen primarily in terms of further dietary
restrictions as well as a more strict adherence to daily worship at the household
altar. The response, on the other hand, of orthodox Srivaisnava males as to the
significance of the ritual was almost text-book perfect—they told me that sama-
srayana qualified them for all ritual activity whether in the temple or for the
domestic, smarta rites.

The Theology of samasrayana

This very spectrum of interpretation—of what the ritual of samasrayana signifies
today needs to be contextualized theologically as well and evaluated against the
background of developments in Srivaisnava theology in the post-Ramanuja pe-
riod of grivaisnavism. In that period, commencing in the mid-12" century,
acaryas such as Tirukkurukaip Piran Pillan and Naificiyar wrote the first com-
mentaries on the Tamil devotional poetry of the alvars. In the writings of these
two dacaryas, in particular, we see the emergence of certain doctrines of salvation
which are not entirely compatible with each other, an incompatibility which
eventually led to a sectarian split within the Srivaisnava community and the
formation of the “Northern” and the “Southern” schools (Vatakalai & Tenkalai)
of Srivaisnavism. I give below a summary of the contours of the theological
dispute in the earliest phase of its emergence.56

Srivaisnava soteriology at least from the time of its consolidation, i.e., the
12" century, is based upon the conviction that the divine plan for human salva-

56 For a detailed examination of this early phase of the dispute see Raman 2004 and Raman
forthc. a. For full-length studies of the mature phase of the dispute in the writings of Pillai
Lokacarya and Vedanta Desika see Jagadeesan (1977) and Mumme (1988).
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tion is ultimately unfathomable. Not capricious but beyond human perception.
The Southern School of Srivaisnavism endorsed the view that the ideal stance to
be adopted by the human being in the face of this unfathomability would be to
arrive at a full cognition of one’s utter helplessness followed by a surrender to
the divine plan. The rare few who do this are “resorting to Visnu-Narayana”,
doing, variously, prapatti/asrayana/samasrayana which is, in effect, pure con-
templation of this fact of their helplessness. Called adhyavasaya or anusam-
dhana, it is this kind of samasrayana which is the guarantee of salvation. This
definition of samasrayana became widespread in the post-Ramanuja theological
commentaries of the acaryas Nafciyar, Nampillai and their disciples and ulti-
mately derives its legitimacy from Ramanuja’s interpretation of certain chapters
and verses of the Bhagavadgita. From this perspective, samasrayana is not a rit-
ual at all but only a specific kind of cognition. One does not do anything, one
just realizes the truth and those rare few who do so are called men of wisdom,
jAanis. The Northern School of Srivaisnavism held the view that, as far as the
non-enlightened majority of Visnu bhaktas are concerned, the prapatti/sama-
srayana done in whatever form, without or prior to the acquisition of this
superior knowledge which the jiiani possesses, is a ritual and has the specific
power of ritual to bring about certain specific consequences—whether the quali-
fication for further ritual activity or as expiation for demerit (papa). This
interpretation of prapatti/samdsrayana as ritual is also present in the commen-
taries of the post-Ramanuja acaryas such as Pillan and ultimately derives its
legitimacy from other textual passages of the Bhagavadgita as well as stotra
literature.

In the final analysis, then, even the Srivaisnava Tenkalai theological litera-
ture on prapatti/samasrayana is at pains not to repudiate ritual as such. Rather, it
differentiates between various kinds of intentionality and held that the one cor-
rect intentionality, which is the recognition that one was not the agent of ritual
action or of one’s own salvation, transformed ritual activity into pure cognition,
into non-ritual and a guarantee of salvation. The term prapatti/samasrayana was
particularly useful for generating and encompassing this amplitude of meaning
in the theological literature because it could be interpreted both as a resorting to
or passive surrender to a higher knowledge just as much as a participation in and
active surrender to God through the utterance of a mantra during the course of a
ritual of surrender—making it both a ritual and non-ritual in Srivaisnavism.

The previous sections have shown, though, that at some point in the histori-
cal evolution of Sﬁvaisr_xavism, the term samasrayana came to almost exclu-
sively be understood as the paricasamskara ceremony, which is very clearly a
ritual. Thus, in effect, both schools of Srivaisnavism would appear, at first
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glance, to be recommending a ritualized surrender to God. The implication of
such a development is that a major theological dispute between the two schools
is not reflected in their ritual literature, such as the Parasaravisistaparamadhar-
masastra or in their contemporary ritual practice. This, it turns out, is not so, as
the final part of the Kaficipuram ceremony showed.

The Tenkalai samasrayana

Once the main part of the pasicasamskara ceremony finished in Kaficipuram
Rajahamsa Chariyar turned to me and said, “It is from now that the difference
between those who are Vatakalais and those who are Tenkalais emerges. That is,
they [Vatakalais] have the tradition (sampradaya) that one should do this thing
called prapatti separately. But [the view of the Tenkalais is that] one should
perform that which is prapatti during the yagasamskara itself, that it does not
have a separate time, for it is only when one requests the deity of the sacrifice
(yagadevata) to come by saying, ‘You please come’, by doing prapatti, will it
come. Hence, it is the tradition of the Tenkalais to do prapatti here itself and not
separately, while it is the tradition of the Vatakalais that one should do it sepa-
rately. This prapatti will now take place”.

Having said this, he went to the shrine in his house. The initiate and her hus-
band faced him, standing next to the door of the shrine on one side and Raja-
hamsa Chariyar’s wife instructed both of them to prostrate in front of the shrine
and remain in that position till they were instructed to get up. Rajahamsa Chari-
yar entered the shrine and began to recite the garandgatigadya, the devotional
hymn attributed to Ramanuja with folded hands.”” After completing a shortened
version of it he turned to the initiate and her husband and made them recite after
him Yamunacarya’s Stotraratna verse 22,58 Tirumankai Alvar’s Periyatiru-
moli1. 9.7 and finally Nammalvar’s Tiruvaymoli VI. 10.10,°" all of which
verses deal with a situation where the poet acknowledges his own sinfulness and

57 On the authorship of the Saranagatigadya and its significance for Srivaisnava ideology
see Raman (2004)

58 Stotraratna V: 22: na dharmanistho 'smi na ca atmavedi na bhaktimams tava caranara-
vinde | akiiicanyo *nanyagatih saranya tvatpadamilam saranam prapadye ||

59 Periyatirumol 1: 9.7: katiyéyillai ninnarulallatu enakku | nitiyé tirunirmalai nittilattotté |
patiyé paravittolum tontar tamakkuk | katiyé unnaikkantukontu uyntolinténe.

60 Tiruvaymoli VI: 10.10: akalakillén iraiyum enru alarmélmankai uraimarpa | nikaril puka-
lay ulakammunrutayay ennayalvane | nikarilamararmunikanavikal virumpum tiruvénkata-
ntané | pukalonrilla atiyen un atikil amarntu pukunténe.
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requests God’s grace by surrendering himself to him. This small rite finally
concluded the Tenkalai paficasamskara ceremony.

In order to understand what exactly had happened in this last section of the
performance of the Tenkalai samasrayana ceremony one would have to reflect
on Ramanuja Chariyar’s words. He, in effect, stated that the Vatakalais believe
in doing prapatti as a separate ritual but the Tenkalais don’t since they consider
it an essential part of the paficasamskara ritual or more precisely, as the yaga-
samskara. In giving his explanation Rajahamsa Chariyar was taking it for gran-
ted that I was conversant with the theological dispute about prapatti/samasra-
yana, which indeed I was. Further, he was proposing that the theology of pra-
patti held by the Tenkalais and the differing theology of the Vatakalais had, in
turn, influenced the paricasamskara initiation ritual of both groups, by altering
the manner in which each group performed the last section of the ritual. It was
not possible for me to discuss with him after the ceremony how he would justify,
from the Tenkalai point of view, the theology of prapatti/samasrayana as
cognition with its performance as ritual within the paficasamskara ceremony.
But it seems to me that there is one possible answer: that is, as long as the Ten-
kalai ritual tradition did not accept prapatti as a separate ritual in itself but
absolved it as a sub-rite of another main ritual (in this case the paficasamskara)
it need not be considered a ritual. In contrast, according to Rajahamsa Chariyar’s
explanation, the Vatakalai ritual tradition adopted the stance that an explicit
ritual of prapatti and not just of samasrayana/paiicasamskara needs to be done.
This observation of Rajahamsa Chariyar’s was also confirmed, if only nega-
tively, by the fact that the terminus prapatti was never once uttered during the
Chennai ceremony but only samasrayana. Hence, in contemporary ritual prac-
tice which I witnessed the Tenkalais do a samasrayana/paricasamskara cere-
mony which incorporates prapatti, while the Vatakalais do a separate samasra-
yana/paiicasamskara ceremony and a separate prapatti ceremony. In both cases,
the two schools seem to have consciously restructured a fundamental ritual
which bestows §ﬁvai$nava identity upon members of their community in such a
way as to result in differently practiced samasrayana ceremonies.

In their observations on the issue of how theological texts relate to actual rit-
ual performance (observations quoted in the preface to this volume) Humphrey
& Laidlaw (1994: 199) have discouraged the view that there might be a correla-
tion between the two, citing Christopher Fuller’s study of the consecration rit-
uals of the priests of the MinaksT temple in Madurai as further evidence for their
views. Often a priestly citation of Agamic sources as the basis for their ritual
practice proves to be highly misleading. “The accepted idea that they [such
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sources] are authoritative can well go along with almost universal ignorance
about their content” (ibid.: 200).

The Tenkalai samasrayana ceremony could, at one level, be seen as validat-
ing this view. Certainly, from the perspective of the initiate the Tenkalai cere-
mony, its significance and its possible theological underpinnings would seem
not to matter and it would be radically underprescribed, her observance of it
largely being a matter of a family tradition which she too chooses to faithfully
uphold. Yet, the other main participant or performer of the ritual, Rajahamsa
Chariyar was only too aware of its significance and the manner is which it is
differently “inflected”®" from the Vatakalai ceremony. In other words, it can be
argued that, in the case of the Srivaisnava samdsrayana ceremony we appear to
have a ritual which is considered so crucial to the establishment of the respec-
tive, specific, sectarian religious identity that its interpretation is still kept within
the control of the religious and theological experts of the community. Hence, in
its case, theological exegesis has continued to inform ritual performance and
moulded it to the extent that one nowadays entering the Srivaisnava community
enters it through a ritual by which one is marked as either a Tenkalai or a Vata-
kalai Vaisnava, at the very moment of initiation.
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MARION RASTELLI

Unaltered Ritual in Transformed Religion.
The pitja According to Ahirbudhnyasamhita 28
and the Nityagrantha'

In their study on the Jaina pija, Caroline Humphrey and James Laidlaw have
shown that ritual acts have no meaning that is intrinsic to them (Humphrey &
Laidlaw 1994: esp. 5, 35, 41). There is no immediate correlation between the
external appearance of a ritual and the meaning that is attributed to it. From the
observation of a ritual action one cannot infer the meaning being ascribed to it
by its performer.

Meaning can only be given to rituals by their performers.2 The field study of
Humprey and Laidlaw has shown that the meaning attributed to one and the
same ritual act by various worshippers can vary to a great degree.3 The same is
true for the performer’s intention or the object she or he pursues with a ritual, as
the pursued object is often related to the meaning attributed to it. The form or
identity of a ritual does not depend on the performer’s aspirations. This is what
Humprey and Laidlaw call the non-intentionality of ritual (ibid.: 89).

If the meanings attributed to a ritual and the intentions being pursued are in-
dependent from the outer form of the ritual, the meanings and the performer’s
intentions can change without transforming the ritual itself. In addition, not only
the meanings and intentions can change, but also all the underlying assumptions
such as, in the case of a religious ritual, theological teachings or the concept of

1 I am grateful to Ute Hiisken and Srilata Raman for valuable suggestions and comments. I
would also like to thank Cynthia Peck-Kubaczek for suggesting various stylistic correc-
tions to the English manuscript.

2 Here, “performer” signifies any person who acts in a ritual, be it through his/her mere
presence. By “ritual” I mean physical ritual activity. Of course, authors of texts who do
not actually perform a ritual may also attribute meanings to it, as we will see in the texts
examined below. However, a concrete physical ritual has this meaning only if its per-
former, having drawn it from the text, attributes it to his/her act (for this cf. also Hum-
phrey & Laidlaw 1994: 191-210).

3 Cf. the meanings ascribed to the puspapija, ibid.: 34f.
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God. I will exemplify this thesis by means of the pitja described in Ahirbudhnya-
samhita 28 and the Nityagrantha.

The Ahirbudhnyasamhita belongs to the Pafcaratra tradition. We can date it
chronologically but not absolutely. It is partly based on the Jayakhyasamhita and
the Satvatasamhita and also mentions their names (cf. Matsubara 1994: 25), and
therefore was certainly written after these texts, which are, in addition to the
Pauskarasamhita, the oldest Paficaratra Samhitas. It probably also postdates the
Paramasa;yﬁzitd.4 The Padmasamhita and the Paramesvarasamhita are partly
based on the Ahirbudhnyasamhita and were therefore definitely written later.
The earliest absolutely datable text that quotes the Ahirbudhnyasamhita is the
Prapannaparijata of Vatsya Varadaguru, who was probably born between
1190-1200.° It may be also noted that with regard to its contents, the Ahir-
budhnyasamhita shows the influence of several other traditions, as for example
Kashmirian Saivism’ and Viéis;a‘ldvaitavedénta.8

The Nityagrantha is traditionally ascribed to Ramanuja. Although it is dis-
puted whether he really authored this work (cf. Carman 1974: 18-22, 63f, and
298-300), I won’t deal with this question here, since in our context it is not of
importance. Crucial to us is that the Nityagrantha is an authority for the school
of ViSistadvaitavedanta and highly valued by this tradition.’

The Nityagrantha is a description of the daily pija from the morning bath
through to the proper worship of God. Its text is based on that of Ahirbudhnya-

4 The use of the paricopanisanmantras for the reestablishment of the worshipper’s body
after the purification of the elements (bhiatasuddhi) in Ahirbudhnyasamhita 28.27ab prob-
ably originates from the Paramasambhita, which teaches the concept of a subtle body of
God consisting of the paricopanisats (Paramasamhita 2.29-34; cf. also Oberhammer
2000: 94f). Matsubara’s (1994: 26) opinion that the Paramasamhita is later than the Ahir-
budhnyasambhita, based on the assumption that the more frequent use of the terms bhaga-
vata and vaisnava in the Paramasamhita are an indication of this, does not convince me.

5 See e.g. Padmasamhita yogapada 2.12—13b (probably based on Ahirbudhnyasamhita
32.22); Paramesvarasamhita 23.2c-3b (Ahirbudhnyasamhita 25.14c—15b), 53ab (ibid.
26.16ab), 85cd (ibid. 26.53ab), 87 (ibid. 26.54).

6  Ahirbudhnyasamhita 37.30c-31 is quoted in Prapannaparijata 2,27. Varadaguru does not
explicitly say that this quotation comes from the Ahirbudhnyasamhita, but Venkatanatha
also quotes this passage and ascribes it to the Ahirbudhnyasamhita (Stotraratnabhasya
76,3-5). For the dates of Vatsya Varadaguru cf. Stark 1990: 24f.

7 Cf. Schrader 1916: 90, 115, Sferra 1994: 61-64, and Torella 1998: 81.

8 Hints are, for e.g., the mention of “pure sattva” in Ahirbudhnyasamhita 3.13c and 41.16d
(for the concept of suddhasattva cf. Nayar 1992: 110, 161 and Oberhammer 2000: 74ff)
and the formula of saranagati (cf. ibid.: 126).

9 Cf. the references to the Nityagrantha in Venkatanatha’s Paricaratraraksa (55,15f; 56.,3;
5711455 &i@.).
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samhita 28. 1t follows this chapter of the Ahirbudhnyasamhita very closely and
in large passages the words are the same, with the exception of some insertions
that show that the Ahirbudhnyasamhita is the source of the Nityagrantha and not
vice versa.

There are only a few formal differences between the two texts. The Nitya-
grantha is written in prose, its source, as the other Sambhitas, is in slokas. The
Nityagrantha sometimes describes the prescribed ritual acts in greater detail than
the Ahirbudhnyasamhita, and it adds passages that inform us about the mental
attitude to be aspired to by the worshipper, and about the theology and cos-
mology that form the ritual background of worship as performed by a follower
of the Ramanuja school.

I would first like to give an analysis of both texts and a short description of
the ritual prescribed by them, and then show the differing backgrounds of the
ritual that, externally, is performed in an identical way. According to the ritual
structure, the texts can be divided into the following units (the parallel wording
of the two texts can be seen in the appendix of this paper).

Ahirbudhnya-  Nityagrantha Contents remarks'”

sambhita

lab 181,4 announcement of the content of the texts

lle= 181,5-7 AS: purpose of worship; NG: anusamdhana d
of the worshipper

3-9 181,7-21 morning bath, sandhya 1

10abc 181,21 going to the sacrificial place (yagabhimi), 1

182,1 washing of hands and feet, sipping water

10d-20b 182,1-6 AS: description of the sacrificial place; NG: d
taking refuge (Sarandagati), meditation on
God

20c-21b 182,7-10 AS: declaration of worship; NG: e
anusamdhana

21c-26 182,10-17  purification of the elements (bhitasuddhi) 1

27abc 182,17-21 placing of mantras on the body (dehanyasa) |

27d-28b 182,22-23 AS: invitation of Sudar$ana to the heart; NG: d

sprinkling of oneself with nectar from the big
toe of God’s left foot
28¢ 182,23 beginning of worship 1

10 e = equivalent with regard to contents; 1 = in great parts literally the same; d = different
with regard to contents; | = insertion.
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28d

29ab
29c-37

38-41

42-51b

Slc-61

6269

70-73b

73c¢=77b
77¢-80b

The parallel daily ritual described in both texts'? starts with the morning bath.
The bath consists mainly of purification of the worshipper’s body with physical
and ritual means. On the one hand mud and water are used to cleanse the body,
physically, and on the other hand, rituals such as the recitation of mantras, the
sprinkling of water upon one’s head, and the visualization of oneself being be-

11 Ahirbudhnyasamhita 28.78c—79b = Satvatasamhita 6.187c—188b; Nityagrantha 188,1-4 =

182,24

182,24
182,24—
183,10
183,11-
186,2

186,34

186,5-8

186,915

186,15-21

186,22—
187,6
187,615

187,16-18
187,18-25
187,25-
188,5
188,6

Marion Rastelli

AS: placing of mantras on the hands
(karanyasa); NG: contemplation that God
causes the performance of worship

worship in the heart (hrdyaga)

preparation and purification of the sacrificial
substances

NG: visualization of the throne for
worshipping God, of God Himself and of his
retinue

NG: mention of various places suitable for
worship

NG: renewed visualization of God; offering
of oneself to Him; beginning of worship
offering of arghya, padya, acamaniya, and
other substances; offering of oneself
(atmanivedana) to God on the mantra-throne
(mantrasana)

worship on the throne for bathing
(snanasana)

worship on the throne for adorning
(alamkarasana)

worship on the throne for feeding
(bhojyasana)

worship on the mantra-throne

worship on the bed (paryarnkasana)

Saranagati"'

NG: offering of arghya, conclusion of
worship

Satvatasamhita 6.187c¢—189b.

12 I give only the main features of the ritual here. For a translation and more detailed infor-

mation about the ritual of the Nityagrantha cf. Esnoul 1972.
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low God’s feet, from which the river Ganga emits, are performed (Ahirbudhnya-
samhita 28.3-8b, Nityagrantha 181,7-16). Having finished the bath and got
dressed, the worshipper offers libations to God and other divine beings (Ahir-
budhnyasamhita 28.8c—9, Nityagrantha 181,16-21). This ritual is usually called
sandhya."” The worshipper then goes to the sacrificial place (yagabhiimi), pre-
pares himself by washing his hands and feet and by sipping water, and then
gives a declaration of his intention, that is, that he is now going to worship
(Ahirbudhnyasamhita 28.10-21b, Nityagrantha 181,21-182,10). Then follows
what is usually called “purification of the elements” (bhitasuddhi). This is a
mental destruction and reconstruction of the elements that constitute the wor-
shipper’s body (Ahirbudhnyasamhita 28.21c-26, Nityagrantha 182,10-17).
After the bhiitasuddhi the worshipper prepares his body by placing mantras on it
(Ahirbudhnyasamhita 28.27abc, Nityagrantha 182,17-21).

The first part of the actual worship is “worship in the heart” (hrdydga). Here,
the worship is mentally visualized and consists of the same parts as the ensuing
physical worship (Ahirbudhnyasamhita 28.27d-29b, Nityagrantha 182.23f).
Then the requisites and substances needed for external, i.e. physical, worship are
prepared (Ahirbudhnyasamhita 28.29c—37, Nityagrantha 182,24-183,10).

Externally, God is worshipped in an idol on various thrones in succession.
This form of external worship is widespread in the Pafcaratra tradition. It is first
described in the Satvatasamhita, which is possibly one of the Ahirbudhnyasam-
hita’s sources, and is also found in many later Samhitz’ls.14 The first throne where
God is worshipped is the so-called mantra-throne (mantrasana), where special
waters such as arghya, water used for washing the feet (padya) and water for
sipping (@camaniya) are offered to God, as well as perfumes, flowers, etc. (Ahir-
budhnyasamhita 28.38-41, Nityagrantha 186,9—15). Then follows the throne for
bathing (snanapitha, snanartham asana), where God is cleaned and bathed
(Ahirbudhnyasamhita 28.42-51b, Nityagrantha 186,15-21). He is decorated
with various embellishments (Ahirbudhnyasamhita 28.51c—61, Nityagrantha
186,22—-187,6) on the throne for adorning (alamkarasana). Food is given to Him
(Ahirbudhnyasamhita 28.62—69, Nityagrantha 187,6—-15) on the throne for feed-
ing (bhojyasana). Then God is again worshipped on the mantrasana (Ahirbudh-
nyasamhita 28.70-73b, Nityagrantha 187,16—18), and finally He is led to the
paryankasana, His bed, where His worship is concluded, following which He is

13 For a description of the various parts of the sandhya cf. Kane 1974 vol. 2: 312-321.

14 Satvarasamhita 6.23-75c, Padmasamhita caryapade 3.16-179, Laksmitantra 39.3c-32,
Visvamitrasamhita 10.136-183b. For a description of the various asanas see Padmasam-
hita kriyapadae 23.53ft.
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put to sleep (Ahirbudhnyasamhita 28.73c—77b, Nityagrantha 187,18-25). The
ritual is closed with the taking refuge (Saranagati) with God (Ahirbudhnyasam-
hita 28.77c-80b, Nityagrantha 187,25-188,5).

This is the ritual as prescribed in both the Ahirbudhnyasamhita and the Ni-
tyagrantha. Externally it is almost identical, and an observer of a follower of the
Ahirbudhnyasamhita and a follower of the Nityagrantha would hardly recognize
a difference between the performance of their rituals. However, there are es-
sential differences between them. These are (1) different purposes of worship,
(2) different views of God and the relationship between God and His devotee,
and (3) different cosmologies. I will now go into these three main differences in
detail.

The beginning of Ahirbudhnyasamhita 28 states clearly why worship of God
should be performed. Its first two Slokas are: “I shall briefly explain the pre-
scription for worship, o Narada, which bestows a long life, health, victory, land,
money and grain, which is the best means for [fulfilling the] respective [wishes]
of those who long for sons, cattle, and food, [and] which gives enjoyment and
emancipation, appeases [and] effects the subjugation of enemies”."” Here the
purpose of worship is the fulfilment of various wishes. These wishes are mainly
worldly-minded and, without exception, in the worshipper’s self-interest. The
primary aim of worship here is not to please God, but, rather, worship is a means
to obtain various goals.l6 This attitude is characteristic of Tantric traditions."’

The Nityagrantha does not give explicit goals of worship as the Ahirbudh-
nyasamhita does, but there are nevertheless several hints as to its purpose. In its
opening section, it gives as a precondition for the performance of worship that

15 Ahirbudhnyasamhita 28.1-2: aradhanavidhim vaksye samdsenaiva narada | ayuraro-
gyavijayabhipradam dhanadhanyadam | 1 putrapasvannakamanam tattatsadhanam utta-
mam | bhuktimuktipradam santam parabhibhavakaranam | 2.

16 Cf. also the concluding passage of ibid. 28: “One who worships for only one day in this
way, Narada, has emancipation in [his] hands, and how much more so, [the fulfilment of]
all [his] wishes. All regents of the [eight] directions of the world and troops of deities, all
Siddhas, Gandharvas, Yaksas, Nagas, and the troops of Apsaras are subdued through it,
[and] how much more so, the human beings on earth. Bhitas, Pretas, Pisacas, Kismandas,
and the removers [of obstacles] will be the servants of this noble sadhaka” (ibid. 28.81c—
84: samaradhayatas tv evam ekaham api narada || 81 muktih kare sthita tasya sarve ka-
mas ca kim punah | anena lokapalds ca sarve devaganas tatha || 82 siddhagandharvaya-
ksas ca nagas capsarasam ganah | sarve vasya bhavantiha kim punar bhuvi manavah [ 83
bhitapretapisacas ca kiasmandas ca vinayakah | presyas tasya bhavisyanti sadhakasya
mahdtmanah | 84).

17 Cf. e.g. the description of the sadhaka’s practice, through which everything can be
attained, according to the Jayakhyasamhita as discussed in Rastelli 2000.
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one should “become one whose only pleasure is the service of the Venerable
(bhagavatkainkaryaikarati), whose only aim is the Highest [God] (paramaikan-
tin)”.'® From this description we see that the worshipper has only one pleasure
and thus, only one desire, the service (kaimkarya) of God. Thus, his worship has,
as it the Nityagrantha describes it, “the form of perfect service that is caused by
the unmeasurable joy engendered by the experience of God”."” This means that
after having experienced God, the worshipper feels an unmeasurable joy that
causes him to render service to God.”

The worship’s purpose as being service (kaimkarya) characterizes the text of
the Nityagrantha throughout, and thus is specifically expressed several times in
the course of the ritual. During his acts of offering the worshipper is humble and
filled with fear as is proper for a servant.” The purification of the elements
(bhatasuddhi), which according to the Ahirbudhnyasamhita consists of three
parts, namely the drying, burning, and re-creation of the body (Ahirbudhnya-
samhita 28.21c-26), is supplemented by a fourth part in the Nityagrantha. This
fourth part is the placement of one’s arman under the big toe of Visnu’s right
foot through which the suitability for being a servant of God (bhagavatkir-
karatvayogyata) is attained by His grace.22 According to the Nityagrantha, the
result of the complete process of purifying the elements is a nectar-made body
that is attractive and suitable for the entire service (sarvakairkaryamanohara,
sarvakainkaryayogya) of God (Nityagrantha 182,17). This is in accordance with
the bhitasuddhi’s usual purpose, the attainment of fitness for worship, but fit-

18 Nityagrantha 181,5: bhagavatkainkaryaikaratih paramaikanti bhatva.

19 See 1bid. 182,5f: tatas tadanubhavajanitatimatrapritikaritaparipirnakainkaryariapapisjam
arabheta.

20 For an understanding of the compound tadanubhavajanitatimatrapritikaritaparipiirna-
kainkarya cf. Venkatanatha’s commentaries on Srirangagadya 1 (Gadyatrayabhasya
181,15-21) and Saranagatigadya 2 (Gadyatrayabhasya 138,10-20) which include similar
compounds. Pleasure is also felt during worship itself, as shown by the description of the
worshipper as “having bowed the head, the eyes opened wide in rapture, and rejoicing in
the mind” (Nityagrantha 187,8: avanatasira harsotphullanayano hrstamana) shows.

21 Nityagrantha 187,13f: “[Thinking] ‘accept this, which is exceedingly numerous, com-
plete, dearest, and which endlessly causes bhakti’, he should make the offering while
prostrating and bowing down on account of his exceeding fear and modesty” (atiprabhii-
tam atisamagram atipriyatamam atyantabhaktikrtam idam svikurv iti pranamapirvakam
atyantasadhvasavinayavanato bhiitva nivedayet).

22 Cf. ibid. 182,13-15: “He should lead his arman to the big toe of the Venerable’s right foot
by means of the milamantra. Having obtained the suitability for the service of the Vener-
able through the Venerable’s grace by means of another breath exercise [...]” (bhagava-
ddaksinapadangusthe mitlamantrena svatmanam pravesayet. aparena pranayamena bha-
gavatprasadena bhagavatkinkaratvayogyatam apadya | ...]).
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ness is defined in a way that is characteristic of the Nityagrantha’s main goal of
worship.23

The worshipper’s final aim is eternal service (nityakimkaratva) to God, that
is, being eternally His servant in the divine world Vaikuntha. The offering of
oneself (atmanivedana), which is performed in addition to the offering of other
gifts to God,* is made with the aim of becoming an eternal servant of God. This
is expressed by saying: “O Venerable, accept [me] for eternal service”.” In the
Ahirbudhnyasamhita the worshipper also offers himself as a servant to God,”®
but the concept of eternal service is not as emphasized.27

With the worshipper’s aim of serving God, we have already arrived at the
second point, the relationship between God and His devotee. According to the
Nityagrantha, the worshipper, being God’s servant, does not operate actively
and self-consciously, but is dependent upon God in his acts. The real agent is
God and not the worshipper. God causes the devotee to worship Him. He uses
the devotee as an instrument for pleasing Himself, just as the things that are
offered to Him are. This is realized by the devotee through his use of a reflection
(anusamdhana) at the beginning of various ritual acts, namely, at the worship’s
actual beginning in the morning, before the purification of the elements (bhiita-
suddhi), and before the mental worship, and then at the end of the pizja. At these
four points, the formulations of this reflection are very similar. At the outset of
worship the devotee should think: “The Venerable alone sets about having Him-
self and [His] whole retinue and attendants pleased by my self, who is His sesa,
through his most auspicious objects of enjoyment that are honorific, are related

23 The Ahirbudhnyasamhita does not say anything about the result of the bhitasuddhi, but in
other Samhitas it is usually the fitness for worship; see e.g. Jayakhyasamhita 10.16¢c—17b.

24 This is common in the Paficaratra Sambhitas; cf. e.g. Ahirbudhnyasamhita 28.41d, 59cd,
Satvatasamhita 6.24c-25b, Jayakhyasamhita 12.73c-74b, Padmasamhita caryapada
3.137c-139.

25 Nityagrantha 186,15: bhagavan nityakimkaratvaya svikuru. Cf. also Nityagrantha 187,5:
“having offered [his] atman on account of eternal service” (armanam nityakimkarataya
nivedya).

26 Cf. Ahirbudhnyasamhita 28.59cd: “He should offer himself to the Venerable for the
purpose of service” (svam armanam bhagavate kimkaratvaya vedayet |)) and 80b: “And
accept me for service” (dasyena ca grhana mam).

27 The concept of eternal service is not unknown to the authors of the Ahirbudhnyasamhita.
In Ahirbudhnyasamhita 44.16cd, SudarSana is described as the “eternal servant of the
Venerable, who dwells in the highest heaven” (paramavyomanilayo bhagavannityakim-
karah|)).
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to touch, and consist of food”.?® Before the bhiitasuddhi he thinks: “The Vener-
able alone sets about offering Himself all the exceedingly numerous, complete,
dearest, and endlessly bhakti-causing objects of enjoyment that are honorific, are
related to touch, and consist of food, etc., which are made of His most auspi-
cious substances, to Himself and [His] whole retinue and attendants for His
pleasure by means of this atman, whose only flavour is being His sesa, whose

essential nature, existence, and activity are under His control, and by means of

His body, sense organs and internal organ”.29 Before mental worship he thinks

simply: “The Venerable alone causes all things to be made”.> At the end of
worship, analogously to the thought at the beginning of the purification of the
elements he thinks: “The Venerable alone has offered Himself all exceedingly
numerous, complete, dearest, and endlessly bhakti-causing objects of enjoyment

28 Nityagrantha 181,5f: bhagavan eva svasesabhiitena maya svakiyais ca kalyanatamair
aupacarikasamsparsikabhyavaharikair bhogair akhilaparijanaparicchadanvitam svatma-
nam pritam karayitum upakramate. Aupacarika, samsparsika and abhyavaharika are
three categories of objects of enjoyment (bhoga). The Laksmitantra, which differentiates
four categories of bhogas, defines samsparsika as follows: “Objects of enjoyment, which
are gentle, pleasing, and soft to the touch, such as water used for washing the feet, arghya,
and the throne, [all these] that satisfy the Unborn with touch are samsparsikas” (Laksmi-
tantra 36.89c-90b: sukha ramya mrdusparsah sparsair ye tarpayanty ajam || bhogah sam-
sparsikas te syuh padyarghyasanapiirvakah |) and abhyavaharika as follows: “Auspicious
objects of enjoyment that continually satisfy [God] with [their] taste such as prapana (i.e.,
various food articles; cf. Gupta 1972: 246 n. 1), water for the [ritual] sipping, etc., are
abhyavaharikas” (Laksmitantra 36.88c—89b: bhogah subhakarah sasvat tarpayanti rasair
hi ye || prapanacamaniyadyas te syur abhyavaharikah |). The other two categories accord-
ing to the Laksmitantra are samdrstika, bhogas that please with their sight such as lamps,
and abhimanika, bhogas that consist of smells of cooked food, of sound such as praises
(stuti) and music, and of humility, afjalis, etc. (Laksmitantra 36.87cd and 91-92b). The
Laksmitantra does not mention aupacarika bhogas. Alasinga Bhatta, while commenting
on the word aupacarikabhoga in Satvatasamhita 6.61c, explains that aupacarika means
the samdrstika and the abhimanika bhogas, which he bases on the passage of the
Laksmitantra mentioned above (Satvatasamhitabhasya 80,17-81,10). However, these are
later interpretations that can not be applied to the Nityagrantha with certainty. Nit-
yagrantha 182,8 gives aupacarikasamsparsikabhyavaharikadi; thus the three categories
are simply chosen from a group of several.

29 Ibid. 182,7-9: bhagavan eva svaniyamyasvaripasthitipravrttisvasesataikarasenanenatma-
na svakiyais ca dehendriyantahkaranaih svakiyakalyanatamadravyamayan aupacarika-
samsparsikabhyavaharikadisamastabhogan atiprabhiitan atisamagran atipriyataman a-
tyantabhaktikrtan akhilaparijanaparicchadanvitaya svasmai svapritaye svayam eva prati-
padayitum upakramate. Here is meant the body, etc., of the worshipper, which is the
body, etc., of God in the actual sense.

30 Ibid. 182,24: bhagavan eva sarvam karayati.
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that are honorific, are related to touch, and consist of food, etc., which are made
of His most auspicious substances, to Himself and [His] whole retinue and at-
tendants for His pleasure by means of this arman, whose only flavour is being
His sesa, whose essential nature, existence, and activity are under His control,
and by means of His body, sense organs and internal organ”.31

Through these repeated reflections the worshipper does not consider himself
the agent of his worship, but an instrument through which God pleases Himself.
This view is emphasized by his seeing himself as a sesa of God. The relationship
between God and the individual soul, or between God and the world as that of a
Sesin and a Sesa is one of the crucial teachings of Ramanuja. Sesa literally means
“remnant”, and a Sesin is one who possesses remnants and is therefore the “prin-
cipal element”, as expressed by Carman. Ramanuja exemplifies the relationship
between Sesin and Sesa as that of a master and his servant, and thus we can see
the idea of the relationship between God and the worshipper: the latter is subser-
vient and completely dependent on the former.”

The reflections (anusamdhana) at the beginning of ritual acts are functionally
equivalent to the declaration (samkalpa) of one’s intention, usually made at the
beginning of any worship. This declaration typically consists of a phrase such as
“I perform worship” (cf. Bihnemann 1988: 113-115). In the Nityagrantha, this
“declaration” assumes another form on account of the given theological back-
ground. The declaration of the worshipper according to the Ahirbudhnyasambhita
is quite different: “He should say: ‘I, belonging to you, worship God with [ob-
jects of enjoyment] that are honorific, are related to touch, and consist of food,
which have been given [to me] by you”’.33 Here the worshipper is the active
agent. God is not causing him to act. However, one must admit that also here a
dependence on God is emphasized: the worshipper is God’s property (cf. tva-
diya), and the substances used for worship have been given by God, that is, they
are also His property. Although it is true that this emphasis of the worshipper’s
dependence on God is not as strong as in the Nityagrantha, it nevertheless re-
veals a way of thinking that is quite different from that of the authors of other

31 Ibid. 187,20-23: bhagavan eva svaniyamyasvarupasthitipravritisvasesataikarasenanena-
tmana svakiyais ca dehendriyantahkaranaih svakiyakalyanatamadravyamayan aupacari-
kasamsparsikabhyavaharikadisamastabhogan atiprabhutan atisamagran atipriyataman
atyantabhaktikrtan akhilaparijanaparicchadanvitaya svasmai svapritaye svayam eva
pratipaditavan.

32 For Ramanuja’s teachings on the sesa-sesin relationship see Carman 1974: 147-157; for
its effects on the attitude of worship esp. 154-156.

33 Ahirbudhnyasamhita 28.20c-21b: arcayami tvadiyo *ham tvaddattair aupacarikaih | 20
samsparsikair iti brityad devam abhyavaharikaih |
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Samhitas in which the worshipper is the agent without reservation.”* This man-
ner of thought represents perhaps a middle way between the self-confident
sadhaka of the Sambhitas and the humble worshipper who is dependent on God
in his whole nature and every activity in the Nityagrantha.

In addition to the reflections just described, there is another ritual means for
realizing one’s inferiority with respect to God. This is the taking refuge (sara-
nagati), which, according to the Nityagrantha, is performed at the beginning and
at the end of worship, and according to the Ahirbudhnyasamhita only at the wor-
ship’s end. In the Nityagrantha, the saranagati is preceded by a reflection (anu-
samdhana) on God as the final aim that should be reached (prapya) and as the
one who is leading (prapaka) to that aim, as the one who keeps off the undesir-
able and leads to the desirable, and as the “expansion of essential nature, form,
attributes, [eternal] realm, and instruments of sport as it is in reality” (yathava-
sthitasvarﬁparﬁpagunavibhﬁtililopakaranavistﬁra).35 The taking refuge itself is
performed by reciting a formula given in the Sarandgatigadya, which is a de-
claration of this act.”® The aim of this ritual is the evocation of the grace of God,
by which the activity of the worshipper’s mind is strengthened.37 This is a neces-
sary prerequisite for worship, as worship consists to a great extent of mental
visualizations and reflections.

According to the Ahirbudhnyasamhita, the saranagati is performed only at
the end of worship. Its formula is given in Ahirbudhnyasamhita 37: “O Vener-
able, Conqueror of all, Thousand-spoked One, Unsurpassed One, I take refuge
with you, who gives good fortune, the Venerable Sudar§ana”.** By this taking of
refuge in Sudar§ana, Visnu’s discus-shaped aspect who is the deity worshipped

34 Cf. e.g. Padmasamhita caryapada 3.133cd: “Now I devotedly worship You with objects
of enjoyment such as arghya, etc., in the correct order” (tvam bhaktya pijayamy adya
bhogair arghyadibhih kramat |).

35 See Nityagrantha 1822f: tam eva prapyatvena prapakatvenanistanivarakatvenestaprapa-
katvena ca yathavasthitasvaraparapagunavibhitililopakaranavistaram anusandhaya.
Also in Saranagatigadya 17 God is called yathavasthita(mat)svariparipagunavibhitililo-
pakaranavistara; cf. for this term Carman 1974: 143 and Gadyatrayabhasya 171,16-18.

36 Nityagrantha 182,3: “He should take refuge only with Him by means [of the words] akhi-
la etc.” (tam eva Saranam upagacched akhiletyadina). The formula for taking refuge
consists of a series of invocations of God using his different names and the phrase:
“having no other refuge, I want to take refuge with your pair of lotus-feet” (Saranagatiga-
dya S: [...] ananyasaranas tvatpadaravindayugalam saranam aham prapadye.).

37 Cf. Nityagrantha 182.4: evam Saranam upagamya tatprasadopabrmhitamanovrttih.

38 Ahirbudhnyasamhita 37.32: bhagavan sarvavijayi sahasrarapardgjita | saranam tvam
prapanno ’smi Srikaram Srisudarsanam |
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in Ahirbudhnyasamhita 28,% all sins are destroyed. Its effect is the same as that
of all austerities (tapas), all visits to holy places (tirtha), all sacrifices and dona-
tions, and through it final emancipation is attained.** Also here, we see the self-
interested goals of worship that are characteristic of the Ahirbudhnyasamhita.
However, the Ahirbudhnyasamhita teaches still another formula of taking
refuge that is devoted to Visnu Himself: “‘I am a receptacle of sins, worth noth-
ing, without resort. You be my means.” This prayer of request, which is called
‘taking refuge’ should be applied with regard to this God”.*' This formula shows
an influence of the ViSistadvaitavedanta on the Ahirbudhnyasamhita. Its descrip-
tion of the worshipper as helpless without God and completely dependent upon
Him is characteristic of the ViSistadvaitavedanta’s way of thinking, rather than
that of the Paifcaratra tradition. The formula’s wording even leans partly on a
Vidistadvaitic text, namely verse 22 of Yamuna’s Stotraratna, which reads as
follows: “I am not grounded on the dharma, I do not know the afman, I am not
devoted to your lotus-feet. I am worth nothing, without any other resort. O
Yielder of Shelter, I take refuge with Your foot’s sole”.** The close relation
between this part of the Ahirbudhnyasamhita and the ViSistadvaitavedanta is
also shown by Venkatanatha, who quotes extensively from chapter 37 of the
Ahirbudhnyasamhita, it being an authority on prapatti, i.e., s’ara(zdgati.43 This
and other traces of Visistadvaitic teachings possibly are the reason why the
Ahirbudhnyasamhita was chosen to be the source of the Nityagrantha.

39 Cf. Ahirbudhnyasamhita 28.27d.

40 Ibid. 37.33-35b: “All uninterrupted succession of sins of one who has taken refuge with
the Venerable Sudar$ana in this way are destroyed without doubt. Through it, O Best of
Ascetics, all austerities are performed. Through it, all [visits of] holy places, all sacrifices,
and all donations are performed immediately, and emancipation is in his hand without
doubt” (anenaiva prapannasya bhagavantam sudarsanam | tasyanubandhah papmanah
sarve nasyanty asamsayam || 33 krtany anena sarvani tapamsi tapatam vara | sarve
tirthah sarvayajiiah sarvadanani ca ksanat || 34 krtany anena moksas ca tasya haste na
samsayah |).

41 1bid. 37.30c=31: aham asmy aparadhanam alayo kimcano ‘gatih || 30 tvam evopayabhiito
me bhaveti prarthanamatih | Saranagatir ity ukta sa deve 'smin prayujyatam || 31.

42 Stotraratna 22: na dharmanistho 'smi na carmavedi na bhaktimams tvaccaranaravinde |
akificano ‘nanyagatih saranya tvatpadamilam Saranam prapadye ||

43 Stotraratnabhasya ad Stotraratna 22, p. 76, 1-24. It is remarkable that Venkatanatha does
not mention the saranagati formula devoted to Sudarsana, and he even quotes Ahirbudh-
nyasamhita 37.33ab (anenaiva prapannasya bhagavantam sudarsanam |) in a different
version (Stotraratnabhasya 76.,5: anenaivam prapannasya bhagavantam sandatanam |).
Obviously, the more self-confident saranagati with Sudarsana does not suit the Visista-
dvaitavedanta’s way of thinking.
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The third difference between the Ahirbudhnyasamhita and the Nityagrantha is
their cosmology. When the throne, which serves as God’s seat during His wor-
ship, is mentally visualized at the beginning of worship, the respective tradi-
tion’s conception of the structure of the world becomes visible. This throne usu-
ally consists of entities that, together, represent the totality of the universe. Ac-
cording to the Ahirbudhnyasamhita it consists of the “supporting power” (adha-
rasakti), a tortoise (kamatha), the snake-king Ananta, the eight conditions of the
buddhi, the four Vedas and the four yugas, a lotus, sun, moon, and fire, and the
three gunas of the primary matter sattva, rajas, and tamas (Ahirbudhnyasamhita
28.18). Compared to other older Samhitas, this form of the throne is a bit re-
duced,44 but it corresponds more or less to the asanas that are common in the
Pancaratra Samhitas.

The throne described in the Nityagrantha reveals a cosmology that is differ-
ent from that of the Samhitas. The base of the throne and thus of the world is
also the “supporting power” (adharasakti). However, above it are primary mat-
ter (prakrti), a tortoise, the snake-king Ananta and the earth. On top of them the
world of Vaikuntha begins. It is described from larger to smaller units. The Vai-
kuntha’s largest unit is divyaloka, the divine world. Then follow its divine
people (divyajana), a divine town (divyanagara), a divine palace (divyavimana),
and a “pavilion-jewel” (mantaparatna). God’s proper throne is in this pavilion,
and consists of Ananta, the eight conditions of the buddhi, again Ananta, a lotus,
nine Saktis, a yoga-pedestal (yogapitha), a bed (paryarnka), Ananta, and a foot-
stool.® God is present here, together with His goddesses Sri, Bhioimi, and Nila,
and His other servants (Nityagrantha 183,11-186,2).

This conception of the world, and especially this topography of the heavenly
world Vaikuntha, seems to be, at least originally, a characteristic of the tradition
of Visistadvaitavedanta. We find a similar description of Vaikuntha in Rama-
nuja’s Srivaikunthagadya: | ...] in the glorious divine world (divyaloke) Vaikun-
tha, which is the range of Brahma’s, etc., mind and speech [and] which is called
highest space (paramavyoman), which is full of innumerable, eternally emanci-
pated noble divine men (divyapurusaih), whose nature and sovereignty is incon-
ceivable even to Sanaka, Vidhi, Siva, etc., [and] whose only pleasure is the
favour of the Venerable, [Vaikuntha], which can not be circumscribed as ‘also
these have such a size, such a sovereignty, such a nature’;46 within [which is] a

44 For the asanas in the Jayakhyasamhita and the Pauskarasambhita cf. Rastelli 1999: 73-80
and 2002: 10-17.
45 Cf. also the drawing of the throne in Esnoul 1972: 42.



128 Marion Rastelli

very big, divine house (divyayatane), which is encompassed by a hundred thou-
sand divine enclosures, adorned by divine wishing trees [and] enclosed by a
billion divine parks; within [which is] a divine hall of audience (divyasthana-
mandape) made of various divine jewels somewhere in it, adorned with a billion
pillars made of divine jewels, decorated with sthalas made of various divine
jewels, embellished with divine ornaments, [...]”.47

Ramanuja’s disciple Kiiresa describes a similar ambience in His Sundaraba-
hustava: “Remaining eternally [in Vaikuntha] along with Laksmi, Bhia, and Nila
inside the great jewelled mandapa in the palace of bliss, [reclining] on the lord
of serpents, and fit to be served only by His own countless, eternal, and divine
attendants, Sundarabahu is devoted to Vanadri!”.*® Another disciple of Rama-
nuja, Tirukkurukai Piran Pillan, describes Visnu’s setting as: “he sits in Heaven
(Tirunatu) under a great canopy of gems (tirumamanimantapam) in a divine
court filled with ‘never-tiring immortals’ and others who are his servants”.*
Also in later texts belonging to the Visistadvaitavedanta, pictorial portrayals of
God sitting in His mandapa in Vaikuntha can be found,” and even younger
Paficaratra Samhitas incorporate this conception.51

46 This means that there is nothing that has a size, sovereignty, and nature that is as large as
Vaikuntha’s, and thus Vaikuntha can not be described through a comparison with any
other thing.

47 Srivaikunthagadya 179,2-6: [ ...] paramavyomasabdabhidheye brahmadinam varmanasa-
gocare Srimati vaikunthe divyaloke sanakavidhisivadibhir apy acintyasvabhavaisvaryair
nityasiddhair anantair bhagavadanukiilyaikabhogaih divyapurusair mahatmabhir apirite
tesam apiyatparimanam iyadaisvaryam idrsasvabhavam iti paricchettum ayogye divyava-
ranasatasahasravrte divyakalpakataripasobhite divyodyanasatasahasrakotibhir avrte ati-
pramane divyayatane kasmimscid vicitradivyaratnamaye divyasthanamandape divyara-
tnastambhasatasahasrakotibhir upasobhite divyananaratnakrtasthalavicitrite divyalamka-
ralarikrte [ ...].

48 Sundarabahustava 79: anandamandiramahamanimantapantar laksmya bhuvapy ahipatau
saha nilaya ca | nissamkhyanityanijadivyajanaikasevyo nityam vasan sajati sundarador
vanddrau || (Translation by Nayar 1994: 107).

49 Quoted from the translation by Carman & Narayanan 1989: 276 n. 11.

50 Cf. the quotation of the Visvaksenasamhita (which is probably not identical with the
edited version of the Visvaksenasamhita) in Venkatanatha’s Stotraratnabhasya 89,7-13
(Venkatanatha remarks that such a visualization was taught by Ramanuja in his Nitya-
grantha: evam eva dhyanam bhasyakarair nitye proktam [Stotraratnabhasya 89,13]) and
Srinivasacarya’s description of Vaikuntha in his Yatindramatadipika 25,14-23, 35,11-21,
40,15-24. With the exception of Yatindramatadipika 35,11-21, the passages mentioned
have been translated into German by Oberhammer 2000: 109 n. 303, 108, and 112f.

51 Padmasamhita jianapada 12.54c-61, Brhadbrahmasamhita 3.2.89c-96. The conception
of Vaikuntha in ViSistadvaitavedanta and Paficaratra and the mutual influences of the two
traditions with regard to it is discussed in Rastelli (2003).
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I come now to the conclusion. A follower of the Nityagrantha bases his rituals
on a different purpose, a different view of his relationship to God, and a different
cosmology than a worshipper following the Ahirbudhnyasamhita. As we have
seen, this does not influence the actual act of worship. The physical performance
of the rituals has not changed. Externally, both worshippers do the same. What
has changed, however, is their inner attitude. The author of the Nityagrantha has
adopted ritual worship from the Ahirbudhnyasamhita—perhaps because this text
shows some affinities to Visistadvaitic thoughts—but has supplemented it with
mental reflections and visualizations through which a particular inner attitude is
attained. Thus the Ahirbudhnyasamhita’s worship as a means for fulfilling
various wishes has become, in the Nityagrantha, a ritual that is a well-conceived
expression of a humble devotee’s service of God.
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Appendix: Parallel Passages of Ahirbudhnyasamhita 28 and the

Nityagrantha
Ahirbudhnyasamhita 28

aradhanavidhim vaksye
samasenaiva narada |

ayurarogyavijaya-

bhiipradam dhanadhanyadam || 1
putrapasvannakamanam
tattatsadhanam uttamam |
bhuktimuktipradam santam
parabhibhavakaranam |2

tirtham gatva

Sucau dese mrdam adaya mantratah |

dvidha krtvaikabhdagena

kuryad dehasya Sodhanam || 3
snatvacamya

grhitvanyam mrdbhagam

Nityagrantha

181,4

atha paramaikantino bhagavadaradha-
naprayogam vaksye.

181,5-7

bhagavatkainkaryaikaratih
paramaikanti bhiitva bhagavan eva
svasesabhiitena maya svakiyais ca
kalyanatamair aupacarikasamsparsi-
kabhyavaharikair bhogair akhilapari-
Jjanaparicchadanvitam svatmanam
pritam karayitum upakramata ity
anusandhaya,

181,7-10

tirtham gatva,

Sucau dese padau praksalyacamya,
tiram samsodhya,

Sucau dese mitlamantrena mrdam
adaya,

dvidha krtva Sodhitatire nidhaya,
ekenadhikabhagena
dehamalapraksalanam krtva,
nimajjya, acamya,

pranayamatrayam asino bhagavantam
dhyayan krtva,

anyam mrdbhagam adaya
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vinyaset tridha | vame panau

disabandham vidadhyad ekabhagatah |

gatralepam tatah kuryad
anyenamsena narada |

samkalpayet trtiyamsam
tirthapitham atah param | 5

gangam tatra smared visnor vamapada-
vinihsrtam |
arghyam asyai nivedyatha

tato hrtva jalarjalim || 6
svamirdhni sificet tris tavat saptakrtvo
‘bhimantritam |

nimagnas tatra devasya
padabjanyastamastakah || 7
yathasakti japen mantram
tasya dhyanaparayanah |
tata uttirya cacamya
dhrtva vastrottariyake H 8
dhrtordhvapundrah
svacanto

devadin acyutatmakan | dhyatva
samtarpayed anyad
ahnikam vidhivac caret || 9
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vamapanitale tridha krtva,
prthakprthak samproksya abhimantrya
ekena dighandhanam astramantrena
kuryat.

181,11b

itarena gatranulepanam.

181, 11a
anyena tirthasya pitham.

181,12-182,1

tatah pant praksalya udakarijalim adaya
tirthasyarghyam utksipya
bhaga<vad>vamapadangusthavinis-
srtagangajalam samkalpitapithe avahya,
arghyam datva,
milamantrenabhimantrya,

udakanjalim adaya,

saptakrtvo 'bhimantrya svamirdhani
sificet. evam trih paficakrtvah saptakrtvo
va.

daksinena panina jalam adaya
abhimantrya pitva acamya svatmanam
samproksya (parisicya)

tirthe nimagno bhagavat-
padaravindavinyastasirasko
yavacchakti millamantrem japitva,

uttirya Suklavastradharo
dhrtottariyas ca acamya,
ardhvapundrams tattanmantrena
dharayitva,

bhagavantam anusmrtya,
tattanmantrena
bhagavatparyantabhidhayina
mulamantrena ca jalam pitva, acamya,
proksya, parisicya, udakanjalim
bhagavatpadayor niksipya, pranan
ayamya, bhagavantam dhyatva,
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yagabhiimim athagamya
ksalitanghrikaro vasr |
acamya

vagyato bhitva

prarabheta samarcanam [ 10
caturdvarayutam ramyam
gatva Saranam atmavan |
dvahsthanasesan abhyarcya
tato mandapam asrayet || 11
turigam marngalasamyuktam
manikuttimabhiisitam |
sauvarnair bahubhih stambhair
manividrumabhiisitaih || 12
upetam dipikajalair
Jjatariapamayair vrtam \
vicitrabhih patakabhis
toranair upasobhitam | 13
manikinkinijalais ca

vitanaih ksaumakalpitaih |
virajamanam sarvatra
manipithavirajitam |

tasya mandaparatnasya
madhye paramabhasvaram |
padmaragamayaih stambhais
caturbhir upasobhitam | 15
muktamayavitanena

yuktam ratnicatuskikam |
vaidiryaghatitotturga-
vedikam dipikayutam | 16
evam kartum asaktas ced

Marion Rastelli

astottarasatam mitlamantram avartya,
parikramya, namaskrtya, adhara-
Saktyadiprthivyantam tarpayitva,
Srivaikunthadiparisadantam tarpayitva,
devan rsin pitim bhagavadatmakan
dhyatva samtarpya, vastram sucau dese
sampidya, acamya, avahitatirtham
mitlamantrenatmani samahrtya,
yagabhiimim gacchet.
supraksalitapanipadah

svacantah

182,1-6

Sucau dese 'timanohare nissabde
bhuvam samgrhya, tam sosanadibhir
visodhya, guruparamparaya
paramagurum bhagavantam upagamya,
tam eva prapyatvena prapakatvenani-
stanivarakatvenestaprapakatvena ca
yathavasthitasvariparipaguna-
vibhatiltlopakaranavistaram
anusandhaya, tam eva Saranam upa-
gacched akhiletyadina.

evam Saranam upagamya tatprasadopa-
brmhitamanovrttih tam eva bhagavan-
tam sarvesvareSvaram atmanas
svamitvenanusandhaya, atyartha-
priyaviratavisadatamapratyaksarapanu-
dhyanena dhyayann astta. tatas tadanu-
bhavajanitatimatrapritikaritaparipirna-
kairkaryarapapujam arabheta.
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evam dhyayita pijakah |
evam catuskikamadhye
cakrabjamayavistare || 17
adharasaktikamatha-
nantadharmadidharite |
padme somaravijyotih-
sattvadiparivarite || 18

evam uktaprakarena
parivarair nisevitam |

vedair mantrais tatha sastrair
astraih Saktibhir avrtam || 19
dhyayet tadasane devam
samésinah samdsane |

arcayami tvadiyo "ham

tvaddattair aupacarikaih H 20
samsparsikair iti briyad
devam abhyavahérikaih |

samhared dehatattvani
pratisamcaravartmand || 21
tatah sthitllam idam deham
Sosayitvatha samdahet |
pranayamena cadyena
mantram ndbhydm tu vinyaset | 22
tadudbhiitena nadena
susumnamadhyavartind |
vayumandalam abhyetya
tadutthenaiva vayun || 23
samsosayed imam deham
sthilam suramune tatah |

182,7-14

bhagavan eva svaniyamyasvariapasthiti-
pravrttisvasesataikarasendnenatmand
svakiyais ca dehendriyantahkaranaih
svakiyakalyanatamadravyamayan
aupacarika-

samsparsika-
bhyavaharikadisamastabhogan
atiprabhitan atisamagran atipriya-
taman atyantabhaktikrtan
akhilaparijanaparicchadanvitdya
svasmai svapritaye svayam eva
pratipadayitum upakramata ity
anusandhaya,

svadehe paficopanisanmantrén
samharakramena nyasya,

pranayamenaikena daksinena panind
nabhidese milamantram nyasya,

mantrodbhiutacandavayvapyayitandbhi-
desasthavayund Sariram antarbahis ca
sarvatattvamayam tattvakramena
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pranayamadyitiyena
hrdaye vinyasen manum | 24
mantrotthenagnina deham

dahen mandalavartina |

trtiyena svam atmanam
pranayamena desikah | 25
adho nivesSayan visnor
vamapadambujasya vai |

svam tadangusthanisthyiita-
piyiisaplavitam smaret | 26

paficaupanisadair mantrais tatah

samjatavigrahah |

nyastango mantravin mantrais

cintayitva sudarsanam || 27
avahya brahmarandhrena
hrtpadme siiryamandalat |

Marion Rastelli

visosya,

punar api pranayamenaikena

hrddese mitlamantram nyasya,
mantrodbhiitacakragnijvalopabrmhita-
Jjatharagnina
dagdhatattatsamastipralinasarvatattva-
sarvakilbisasarvajianatadvasano
bhiutva, bhagavaddaksinapadangusthe
mitlamantrena svatmanam pravesayet.
182,15-21

aparena pranayamena
bhagavatprasadena
bhagavatkinkaratvayogyatam apadya,
tasmad adaya,
tadvamapadangusthadhastan mantre-
natmanam vinyasya,
devavamapadangusthanakhasitamsu-
mandalanirgaladdivyamrtarasair
atmanam abhisicya, bhagavatprasadena
tadamrtamayam sarvakainkarya-
manoharam sarvakaivikaryayogyam
Sariram labdhva,

tasmin Sarire paficopanisanmantran,
srstikramena vinyasyet. om sam namah
paraya paramesthyatmane namah iti
miirdhni sprset. om yam namah paraya
purusatmane nama iti nasagre. om ram
namah paraya visvatmane nama iti
hrdaye. om vam namah paraya
nivrttyatmane nama iti guhye. om lam
namah paraya sarvatmane nama iti
padayoh. evam nyasam kurvams
tattacchaktimayam udbhitadeham
dhyayet.
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prarabheta tatah pijam
karanyasam vidhaya vai || 28

hrdyagam prathamam kuryan
niyatendriyamanasah |
armano daksine parsve
vasitaih pavanair jalaih |
piritam sthapayet patram

malamantrena mantritam |

vamaparsve tatha sarvam
vinyaset sadhanantaram | 30
tato vistirya puratah
satikam atinirmalam |
tasyam agneyadigbhage
vinyased arghyapatrakam | 31
padyapatram atho nyasyet
kone daksinapascime |
patram acamaniyasya
vinyaset pascimottare || 32
snaniyapatram digbhdage
vinyasec chamkare tatah |

siddhartham aksatam caiva
kusagram tilam eva ca || 33

yavam gandham phalam puspam

182,22-23

punar api pranayamenaikena
bhagavadvamapadangusthavinissrta-
mrtadharayatmanam abhisicya
krtalarichano dhrtordhvapundro
bhagavadyagam arabheta.

182,24-183,10

bhagavan eva sarvam karayatiti
purvavat dhyatva,

hrdyagam krtva,

sambharan sambhrtyatmano
vamaparsve jalakumbhe toyam utpirya,

gandhapuspayutam krtva,
saptakrtvo ‘bhimantrya,

visosya, dagdhva, divyamrtatoyam
utpadya,

astramantrena raksam krtva,
surabhimudram pradarsya,
anydni pijadravydny atmano
daksinaparsve nidhaya,

atmanah puratas svastirne pithe

kramendgneyadikonesy
arghya-
padya-

acamaniya-
snaniyapatrani nidhaya,

(astra)mantrena praksalya, sosanadina
patrani visodhya, samskrtatoyena tani
purayitvd,

arghyapdtre gandhapuspa-
kusagraksatadini niksipet.


dhrtordhvapund.ro
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astangam carghyam ucyate \
diirva ca visnuparni ca
Sydmékam padmam eva ca | 34
padyadravyani catvari
sodakani prakalpayet |
lavangajatitakkola-

dravyany dcamaniyake || 35

siddharthakadi snaniye
piirvavat kalpayed budhah |
arghyam samkalpayamiti
sprsej japtvarghyam dditah |36

padyapatradikesv evam
brayat suramune kramat

gandhatoyena sampirya
pétrény etani sarvasah | 37
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dirvam visnuparnim
Syamakam padmakam padyapatre.

elalavangatakkolalamajjakajatipuspany
acamaniye.
[dve haridre murasaileyatakkolaja-
tamamsimalayajagandhacampaka-
puspani snaniye]
siddharthakadini snaniye.
anyasmin pdtre sarvarthatoyam
samkalpya tato ‘rghyapdtram panind
sprstva, millamantrendbhimantrya, om
namo bhagavate 'rghyam
parikalpayamity arghyam parikalpayet.
evam padyam parikalpayamiti padyam.
acamaniyam parikalpayamity
acamaniyam. sn&niyam parikalpayamiti
snaniyam. Suddhodakam
parikalpayamiti Suddhodakam. tato
‘rghyajalat jalam anyena patrenddaya
yagabhiumim sarvani yagadravyany
armanam ca [pratyekam] proksyasanam
parikalpayet.

om adharasaktyai namah,

om mitlaprakrtyai namah,

om akhilajagadadhéaraya kitrmaripine
narayandya namah,

om bhagavate 'nantaya nagarajaya
namah,

om [bham) bhamyai namah iti
yathasthanam upary upari dhyatva
pranamya,

om Srivaikunthéya divyalokaya namah
iti [Srivaikunthaldivyalokam pranamya,
om Srivaikunthdya divyajanapadaya
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namabh iti divyajanapadam pranamya,
om Srivaikunthaya divyanagaraya
namah iti divyanagaram pranamya,
om Srivaikunthaya divyavimandaya
namah iti divyavimanam pranamya,
om anandamayaya
divyamantaparatnaya namah iti
mantaparatnam pranamya,

tasmin, anantaya [nagarajaya) namah
ity astaranam pranamya,

tasminn upari, om dharmaya namah ity
agneyyam padam vinyasya,

om jiandya namah iti nairrtyam,

om vairagyaya namah iti vayavyam,
om aisvaryaya namah ity aisanyam,
om adharmaya namah iti pracyam pitha
gatram vinyasya,

om ajiianaya namah iti daksinasyam,
om avairagyaya namah iti praticyam,
om anaisvaryaya namah ity uttarasyam,
ebhih paricchinnatanum pithabhitam
sadatmakam anantam vinyasya,

pascat sarvakaryonmukham vibhum
anantam—om anantaya namah iti
vinyasya,

tasminn upari om padmaya namal iti
padmam vinyasya,

tatpirvapatre om vimalayai
(camarahastayai) namah iti vimalam
camarahastam vinyasya,

tata arabhya pradaksinyenaisanantam
patresu om utkarsinyai
(camarahastayai) namah,

om jaanayai (camarahastayai) namah,
om kriyayai (camarahastayai) namah
om yogayai (camarahastayai) namal,
om prahvyai (camarahastayai) namah,
om satyayai (camarahastayai) namah,
om isanayai (camarahastayai) namah—
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iti sapta Saktis camarahasta vinyasya,
om anugrahayai (camarahastayai)
namabh iti karnikapirvabhage
‘nugraham camarahastam vinyasya,
om jagatprakrtaye yogapithaya namah
iti yogapitham vinyasya,

om [divyaya yogaparyarikaya)
divyayogapithaparyarnkaya namah iti
divyayogalpithalparyarkam vinyasya,
tasminn anantam nagarajam sahasra-
phanasobhitam om anantaya
nagarajaya namah iti vinyasya,

om anantaya namah iti puratah
padapitham vinyasya,

sarvany adharasaktyadini pithantani
tattvani pratyekam
gandhapuspadhiapadipair abhyarcya,
sarvaparivaranam tattatsthanesu pad-
masanani samkalpya,
anantagarudavisvaksenanam
sapithakam padmam vinyasya, sarvatah
puspaksatadini vikirya, yogapithasya
pascimottaradigbhage

om asmadgurubhyo namah iti gurin
gandhapuspadhiipadipais sampiijya,
pranamyanujiiapya bhagavayagam
arabheta.

184,6

kalpite nagabhoge samasinam
bhagavantam narayanam
pundarikadalamalayataksam kirita-
mukutakeyiraharakatakadisarvabhiisa-
nair bhusitam akuficitadaksinapadam
prasaritavamapadam januvinyasta-
prasaritadaksinabhujam
nagabhogavinyastavamabhujam
urdhvabhujadvayena
Sankhacakradharam sarvesam srsti-
sthitipralayahetubhiitam anjjanabham
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kaustubhena virajamanam
cakasatamudagraprabuddha-
sphuradapurvacintyaparamasattva-
pancasaktimayavigraham
panicopanisadair dhyatva,
aradhanabhimukho bhaveti [milaman-
trena) prarthya, mitlamantrena
dandavat pranamya, utthaya, svagatam
nivedya, yavad aradhanasamapti
sannidhyayacanam kuryat.

184,12

anyatra svabhimatadese puja ced evam
avahanam—

mantrayogas samahvanam
karapuspopadarsanam |
bimbopavesanam caiva
yogavigrahacintanam |

pranamas ca samutthanam

svagatam puspam eva ca |
sannidhyayacanam ceti

tatrahvanasya satkriyah ||

184,15

tato bhagavantam pranamya
daksinatah, om srim Sriyai nama iti
Sriyam avahya pranamya,

vamatah om bhiim bhiamyai nama iti
bhuvam avahya,

tatraiva om nim nilayai nama iti nilam
avahya,

om kiritaya makutadhipataye nama ity
upari bhagavatah pascimaparsve
caturbahum caturvaktram
krtanjaliputam mirdhni bhaga-
vatkiritam dharayantam
kiritakhyadivyapurusam pranamya,
evam eva om kirttamalyayapidakatmane
nama ity apidakam tatraiva (purastat)
pranamya,

om daksinakundalaya makaratmane
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nama iti daksinakundalam daksinatah
pranamya,

om vamakundalaya makaratmane nama
iti vamakundalam vamatah pranamya,
om vaijayantyai vanamalayai nama iti
vanamalam puratah pranamya,

om Sritulasyai nama iti tulasim (devim)
puratah pranamya,

om Srivatsaya Srinivasaya nama iti
Srivatsam puratah pranamya,

om haraya sarvabharanddhipataye
nama iti haram puratah pranamya,

om Srikaustubhaya sarvaratnadhipataye
nama iti kaustubham puratah pranamya,
om kancigunojjvalaya pitambaraya
nama iti pitambaram puratah
pranamya,

om sarvebhyo bhagavadbhiisanebhyo
nama iti sarvabhiisanani sarvatah
pranamya,

om sudarSandaya hetirajaya nama iti
sudarsanam raktavarnam raktanetram
(dvi)caturbhujam krtarijaliputam
bhagavantam alokayantam
taddarsananandabrmhitamukham miir-
dhni bhagavaccakram dharayantam
daksinatah pranamya,

om nandakaya khadgadhipataye nama
iti nandakatmanam Sirasi
bhagavatkhadgam dharayantam tatraiva
pranamya,

om padmaya nama iti padmam (padmam
Sirasi dharayantam) pranamya,

om pancajanyaya sankhadhipataye
nama iti Sankhatmanam sitavarnam
(raktanetram) dvibhujam krtanjaliputam
sirasi bhagavacchankham dharayantam
vamatah pranamya,

om kaumodakyai gadadhipataye nama
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iti gadatmanam tatraiva pranamya,
tatraiva om Sarngaya capadhipataye
nama iti sarngatmanam pranamya,

om sarvebhyo bhagavaddivyayudhebhyo
nama iti sarvayudhani paritah
pranamya,

om sarvabhyo
bhagavatpadaravindasamvahinitbhyo
nama iti divyapadaravindasamvahinis
samantatah pranamya,

om anantaya nagarajaya iti prsthato
(bhagavantam) nagardajam caturbhujam
halamusaladharam krtanijaliputam
phanamanisahasramanditottamarngam
bhagavantam alokayantam bhagavat-
sparSananandabrmhitasarvagatram
dhyatva pranamya,

om sarvebhyo bhagavatparijanebhyo
nama ity anuktanantaparijanan
samantatah pranamya,

om bhagavatpadukabhyam nama iti
bhagavatpaduke puratah pranamya,
om sarvebhyo bhagavatparicchadebhyo
nama iti sarvaparicchadan samantatah
pranamya,

om vainateyaya nama ity agrato
(bhagavato bhagavantam) vainateyam
asinam dvibhujam krtarijaliputam
dhyatva pranamya,

om namo bhagavate visvaksenayeti
bhagavatah praguttaraparsve
daksinabhimukham bhagavantam
visvaksenam asinam caturbhujam san-
khacakradharam krtanijaliputam nilame-
ghanibham dhyatva pranamya,

om gam gajananaya namah,

om jam jayatsenaya nama,

om ham harivaktraya namah,

om kam kalaprekrtisamjiiaya namah,
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om sarvebhyo bhagavadvisvaksena-
parijanebhyo namah iti
visvaksenaparijanan pranamya,

om candaya dvarapalaya namah,

om pracandaya dvarapalaya namah iti
purvadvaraparsvayoh pranamya,

om bhadraya dvarapalaya namah,

om subhadraya dvarapalaya namah iti
daksinadvaraparsvayoh pranamya,

om jayaya dvarapalaya namah,

om vijayaya dvarapalaya namah iti
pascimadvaraparsvayoh pranamya,

om dhatre dvarapalaya namabh,

om vidhatre dvarapalaya namah ity
uttaradvaraparsvayoh pranamet.

ete dvarapalas sarve
Sankacakragadadhara ajnamudrayuta
dhyatavyah.

om sarvebhyo bhagavaddvarapalebhyo
nama iti sarvadvaresu sarvadvarapalan
pranamya,

om kumudaya ganadhipataye
savahanaparivarapraharanaya nama iti
purvasyam disi parsadesvaram
kumudam pranamya,

om kumudaksaya ganadhipataye
savahanaparivarapraharanaya nama ity
agneyyam kumudaksam pranamya,

om pundarikaya ganadhipataye
savahanaparivarapraharanaya nama iti
daksinasyam pundarikam pranamya,
om vamanaya ganadhipataye savahana-
parivarapraharandya nama iti
nairrtyam vamanam pranamya,

om Sankukarnaya ganadhipataye sava-
hanaparivarapraharanaya nama iti
pascimasyam sankukarnam pranamya,
om sarpanetraya ganadhipataye
savahanaparivarapraharanaya nama iti
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arghyat kimcit samuddhrtya
Jjalam patrantarena tu |

devasya daksine panau
milamantrena vinyaset | 38

vayavyam sarpanetraimn pranamya,

om sumukhaya ganadhipataye
savahanaparivarapraharanaya nama ity
udicyam sumukham pranamya,

om supratisthitaya ganadhipataye
savahanaparivarapraharanaya nama ity
aisanyam supratisthitam pranamya,

om sarvebhyo bhagavatparisadebhyo
nama iti sarvasmad bahih pranamet.
186,3

anyatravahya pujayam avahanasthanani
paravyomaksirarnavadityamandala-
hrdayani madhuradvarakago-
kulayodhyadini divyavatarasthanani
canyani pauranikani Srirangadini ca
yatharuci.

186,5

evam bhagavantam narayanam
devibhusanayudhaparijanapari-
cchadadvarapalaparisadais
sevyamanam svadhinatrividha-
cetandcetanasvarupasthitipravrtti-
bhedam klesakarmadyasesa-
dosasamsprstam svabhavikana-
vadhikatisayayajiianabalaisva-
ryaviryasaktitejahprabhrtya-
samkhyeyakalyanagunaganaugha-
maharnavam dhyatva, pranamya,
mulamantrena svatmanam devaya
nivedya, pranamyanujriapya, bhagavat-
pujam arabheta.

186,9-21

patrena purvasthapitarghyapatrad
arghyajalam adaya

panibhyam mukhasamam uddhrtya,
bhagavan idam pratigrhnisveti cintayan
bhagavanmukhe darsayitva
bhagavaddaksinahaste kimcit
pradayarghyam
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puspam dattvatha padyena
padau devasya secayet |

vastrena marjayitvatha

dadyad acamaniyakam || 39

arghyadidattasistani

ksipet patrantare tada |
candanam malyadanam ca
dhitpam dipam diset tatah || 40
punar acamaniyam ca
mukhavasam atah param |
tambiilam ca nivedyatha
pranamyatmanivedanam | 41

vidhaya
snanapitham tu
gandhapuspadinarcayet |

vijiapya paduke dattva
deve snanasanam gate || 42
vastrabhiisanamalyani
vyapaniya tatah param |

snanartham Satikam dadyat
padyam acamaniyakam || 43
padapithapradanam ca
dantakastham diset tatah |
Jihvanirlekhanam caiva
mukhasodham atho diset || 44
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pratigrahapatre praksipet.

hastau praksalya

padayoh puspani samarpya padyapatrat
padyajalam adaya padayoh kimcid
datva manasa padau praksalayan
padyam pratigrahapatre niksipet.
(hastau praksalya)

vastrena padau sammrjya
gandhapuspani datva,
acamaniyapatrad acamaniyam adaya
bhagavaddaksinahaste kimcit pradaya
bhagavadvadane acamaniyam
samarpitam iti manasa bhavayan sesam
acamaniyam pratigrahapatre niksipet.

tato gandhapuspa-

dhupadipa-

acamana-

mukhavasa-
tambuladinivedanam krtva,
pranamyatmanam atmiyam ca sarvam
bhagavan nityakimkaratvaya svikurv iti
bhagavate

nivedayet.

tatah snanartham asanam aniya
gandhadibhir abhyarcya
bhagavantam pranamya
anujfiapya, paduke pradaya,
tatropaviste
malyabhiisanavastrany
apaniya,

visvaksenaya datva,
snanasatikam pradaya,
padyaca<ma>niya-
padapithapradana-
dantakastha-

Jihvanirlehana-
gandisamukhapraksalana-
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punar acamantyam ca
tathadarsopadarsanam |

punas tambiladanam ca
tailabhyarigam atah param || 45
udvartanavidhanam ca

danam amalakasya ca |
toyadanam tatah kuryat
karikataplotam eva ca || 46

tato vidadyad devasya
dehasodhanasatikam |
haridralepanam kuryat
praksalanam atah param || 47
vastrottariyake dadyad
upavitam tathaiva ca \
padydacamanake kuryad
vicitram candanam tatha || 48
gandham puspam tatha dhipam
dipam acamanam tatha |
nrttavaditragitadi-
sarvamangalasamyutam | 49
abhisekam tatah kuryan
nirajanavidhim tatah |

plotavastrottariye ca
upavitam atah param | 50
tata acamaniyam ca
dattva devaya desikah |

alamkarasanam pascad
abhyarcya proksanadina || 51

vijiiapya paduke dattva
deve vistaram asrite |
arghyadiny atha patrani

acamana-
adarsepradarsana-
hastapraksalanamukhavasa-
tambiila-

tailabhyarga-

udvarta-

amalaka-

toya-

kankataplota-

dehasodhanasatikapradana-
haridralepana-

praksalana-

vastrottariya-

yajiiopavitapradana-
padyacamana-

pavitrapradana-
gandhapuspadhiipa-

dipacamana-

nrttagitavadyadi-
sarvamangalasamyukta-

abhiseka-

nirajana-

acamanadehasodhana-
plotavastrottariya-

yajiiopavita-

acamana-
kircaprasaranasahasradharabhiseka-
nirdjanacamanadehasodhanaplota-
vastrottariyayajiiopavitacamanani
dadyat.

186,22-187,13

tato ’lankarasanam

abhyarcya

pranamya

anujiiapya, paduke pradaya,
tatropaviste

purvavat snaniyavarjam arghyapadya-
camaniyasuddhodakani mantrena
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piirvavat kalpayet tatah || 52
arghyam padyam tato dadyat
tata acamaniyakam |

gandhavaccandanadyais ca
dravyais carghyadikam caret | 53
tatas citrani vasamsi

prayacched bhiisanani ca |
yajiiopavitadanam ca

tata acamaniyakam | 54

gandhapuspapradanam capy

adarsasya pradarsanam |
dhupadipau tatha dadyat
punar acamaniyakam | 55
tatah stotram japec
chatracamaranam pradarsanam |
darsanam vahananam ca
tatah Sarkharavam tatha | 56
vinakahalabheryadi-
ninadasravanam tatha |
nrttavaditragitadyair
arcayen mantratas tatah || 57
miulamantrena dadyat tu
puspam devaya desikah |
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kalpayitva

bhagavate
gandhapuspapadasammardana-

vastrottariya-

bhiisana-

upavita-

arghyapadyacamaniyani datva,
sarvaparivaranam
snanavastradibhusanantam datva,
gandhadin devan antaram sarvapari-
varanam pratyekam pradaya,
dhupadipacamaniyani dadyat. athava
sarvaparivaranam gandhadin eva
dadyat.

gandhapuspapradana-
alankararijanordhvapundra-

adarsa-

dhupadipa-

acamanadhvaja-

cchatracamara-
vahana-
Sankhacihna-
kahalabheryadi-

sakalanrttagitavadyadibhir
abhyarcya
mitlamantrena puspam pradaya,

pratyaksaram puspam pradaya
dvadasaksarena visnusadaksarena
visnugayatrya pancopanisadaih
purusasitktargbhir anyais ca bhagavan-
mantrais Saktas cet puspam pradaya,
devyadidivyaparisadantam
tattanmantrena puspam datva
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puspanjalim pratidisam
pradaksinapurahsaram | 58

dattva punah pranamyatha
stotrair devam stuvita vai |
svam atmanam bhagavate
kimkaratvaya vedayet || 59
tato dhyatva japen mantram
yathasakti samahitah |
acaryam gandhapuspadyaih
samabhyarcya mune tatah || 60
sarvabhogais tu sampurnan
mantrams tasmai nivedayet |
mukhavasam tato dadyat
tambiilam carghyam eva ca | 61
bhojyasanam athabhyarcya
devam vijiapya paduke |
dadyat tatropaviste ’ smin
padyam acamanam tatah || 62
arhanam ca tatah krtva
dadhyajyakstramaksikan |
gandham ca patre niksipya
Sosanadikam acaret | 63
samproksyarghyajalenaiva
madhuparkam atho diset |

tato dadyat suvarnam ca
gam ca ratnani pijakah | 64
susamskrtannam ajyam ca
dadhiksiramadhini ca |
mulani modakan snigdhan
vyaiijanani phalani ca || 65
yani kalopapannani

Sucini gunavanti ca |

pranamya,

pratidisam
pradaksinapranamapirvakam
bhagavate pusparnjalim

datva puratah pranamya,
Srutisukhaih stotraih stutva,
atmanam

nityakimkarataya nivedya,
tathaiva dhyatva, yathasakti
miulamantram japitva,

sarvabhogaprapuraniim matram datva,

mukhavasa-

tambiile pradaya, arghyam datva
bhojyasanam abhyarcya pranamya
anujiiapya paduke pradaya,
tatropaviste

padyacamaniya-

arhanani datva,

gudam maksikam sarpir dadhi ksiram
ceti patre niksipya

Sosanadibhir visodhya,

arghyajalena samproksya,
madhuparkam

avanatasira harsotphullanayano
hrstamana bhatva pradaydacamaniyam
dadyat. yat kimcid dravyam bhagavate
diyate tat sarvam sosanadibhir
visodhyargyajalena samproksya dadyat.
tatas ca gam svarnaratnadikam ca
yathasakti dadyat.

tatas susamskrtannam ajyadhyam
dadhiksiramadhini ca
phalamulavyarijanani modakams
canyani ca loke priyatamany atmanas
cestani sastraviruddhani sambhrtya
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svadisthani prabhutani
hrdyany anyani yani ca || 66
visodhya sosanadyais tu
samproksyarghyajalena tu |
vidhaya raksam astrena

havir arhanapiirvakam || 67
mudram tu surabhim krtva

devayaitan nivedayet |
anuvasam tato dadyad
darpanam ca tatah param | 68

dadyad acamaniyam ca
hastamarjanacandanam |
mukhavasam ca tambiilam
pradayasmai pranamya ca | 69
atha mantrasanam nyasya
kiircena parimrijya ca |
gandhapuspadinabhyarcya
dadyad vijiiapya paduke | 70
tathadhiridhe devese
malyadikam apohya tu |

padydacamanake dattva
tato dhiipam nivedayet || 71
svadisthani phalany asmai

dadyat tambiilam eva ca |
gitavaditranrttadyair

devam abhyarcayet tatah || 72
pradaksinam vidhayasmai
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Sosanadibhir visodhya
arghyajalena samproksya
astramantrena raksam krtva,
187,13b

arhanapiirvakam havir nivedayet.
187,13a

surabhimudram pradarsya
187,13-188,6

atiprabhiitam atisamagram

atipriyatamam atyantabhaktikrtam idam

svikurv iti pranamapirvakam
atyantasadhvasavinayavanato bhiitva
nivedayet.

tatas canupanatarpane pradaya
hastapraksalana-

acamana-
hastasammarjanacandana-
mukhavasatambuladini

datva pranamya

punar mantrasanam

kircena marjayitva,

abhyarcya

anujiiapya, paduke pradaya
tatropaviste

malyadikam apohya
visvaksenaya datva,
padydacamaniya-
gandhapuspadhipadipacamanapipa-
phaladini datva,
acamanamukhavasa-

tambiila-

nrttagitavadyadibhir
abhyarcya,

pradaksinikrtya
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pranamed dandavat tatah |
atha paryarnkam abhyarcya
devam vijiiapayet tatah || 73
tatah padiupradanena

deve paryankam asthite |
padyam acamaniyam ca
punar dattva samahitah || 74
malyabhiisanakadini
vyapaniya mahamate |

Sayanocitamalyani
bhiisanany amsukani ca || 75
sukhasparsani canyani
dadyad yajfiopavitakam |
dadyad acamaniyam ca

gandham puspam atho diset || 76

mukhavasam ca tambiillam
dattva stotraih stuvita tam |

astangena pranamena

dandavat pranamya,
paryankasanam abhyarcya
anujiapya

paduke pradaya,
tatropaviste

padyacamane

datva
malyabhiisanavastrany
apaniya

visvaksenaya datva
sukhaSayanocitam sukhasparsam ca
vasas taducitani bhiisanany

upavitam ca pradaya

acamaniyam datva

gandhapuspa-

dhipadipacamana-
mukhavasatambuladibhir abhyarcya
Srutisukhaih stotrair abhistitya
bhagavan eva svaniyamyasvaripasthiti-
pravritisvasesataikarasenanenatmana
svakiyais ca dehendriyantahkaranaih
svakiyakalyanatamadravyamayan aupa-
carikasamsparsikabhyavaharikadisama-
stabhogan atiprabhiitan atisamagran
atipriyataman atyantabhaktikrtan
akhilaparijanaparicchadanvitaya
svasmai svapritaye svayam eva
pratipdditavan ity anusamdhaya,
bhagavantam anujfiapya,
bhagavanniveditahavissesad visvakse-
naya kimcid uddhrtya nidhayanyat
sarvam svacaryapramukhebhyo
vaisnavebhyo datva, bhagavadyagavi-
Sistair jaladibhir dravyair visvaksenam
abhyarcya, piarvoddhrtam havis ca
datva, tadarcanam parisamapya, bhaga-
vantam

astangena pranamena
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pranamya Saranam vrajet || 77
pradaksinasametena

devam yogasanasthitam |
manobuddhyabhimanena
saha nyasya dharatale || 78
kiirmavac caturah padan
chiras tatraiva paficamam |
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pranamya Saranam upagacchet.

manobuddhyabhimanena

saha nyasya dharatale |

kiarmavac caturah padan

Siras tatraiva paficamam [
pradaksinasametena

tv evamriipena sarvada|

astarigena namaskrtya

hy upavisyagratah prabhoh | [= SS
6.187¢c-189b]

ity ukto ’‘stangapranamah.
Saranagatiprakaras ca purvoktah. tato
‘rghyajalam pradaya bhagavantam
anujiapya pijam samapayet.



UTE HUSKEN

Samskaras in Theory and Practice'

The present paper deals with one of the transitional rites (samskaras, rites de
passage) of a South Indian caste of temple priests, the Vaikhdanasas. We are
fortunate to have a ritual (the samskara niseka) which can be traced back to the
first literal exposition of a religious group (the Vaikhanasas), which is dealt with
in many textual layers of this tradition, and which today still plays an important
role in the self-definition of this group.

I shall track down the history and change of this ritual, and demonstrate the
theoretical and practical impact of this change. It is evident that this ritual in
spite of all changes is today nothing more than a formula which nevertheless
establishes the uniqueness and superiority of the Vaikhanasa tradition within the
Vaisnava groups of South India. The considerations presented here are mainly
based on Vaikhanasa Sanskrit texts,2 but also on interviews with members of
diverse Vaikhanasa communities in Andhra Pradesh and Tamil Nadu.

Present-day Vaikhanasas are members of a Brahmin caste of temple priests
in South Indian Visnu temples.3 They have a very long literary tradition, reach-
ing back most probably to the third or fourth century C.E., around the time when
their Sttras (Vaikhanasasmartasiutra, Vaikhanasasrautrasiitra) came into exis-
tence.* At that time they formed a “branch” (sakha) of the Taittirlya section of
the black Yajurveda. Some centuries later a group called “Vaikhanasas™ pro-
duced a number of Sanskrit-texts dealing with temple rituals to be performed by
temple priests (arcaka) in a Visnu temple. These texts are collectively called
Vaikhanasasamhitas, the main corpus of which was written between the 9™ and

I T would like to thank the Deutsche Forschungsgemeinschaft (DFG) for its generous finan-
cial support which made the research for this paper possible.

2 In the present paper I only take into account printed Vaikhanasa texts. Furthermore, I did
not standardize the cited Sanskrit-texts according to the common orthography.

3 See Colas 1996: 111-138; Colas 1984: 73-86; Hiisken 2001: 169—179.
On the date of the Vaikhanasasutras see Bloch 1896, Caland 1926 and Keith 1927: 623-624.
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the 14" centuries C.E.” At the time of the compilation of the Vaikhanasasam-
hitas the Vaikhanasas—or at least some of them—evidently had developed from
a Vedic school to a group of ritual specialists, occupied with the performance of
the ritual in Visnu temples.

This holds true until today: nowadays the Vaikhanasas are one of two main
groups in South India® which perform the rites in Visnu temples. Contemporary
Vaikhanasa arcakas claim to be direct descendents of Vikhanas, the mythical
enunciator of the Vaikhanasasiitras, and they frequently refer to the four mythi-
cal rsis, who were pupils of Vikhanas and who compiled the Vaikhanasasambhi-
tas on the basis of Vikhanas’ personal instructions on temple rites. Therefore, the
Vaikhanasasitras together with the Vaikhanasasambhitas are collectively called
Vaikhanasabhagavacchastra, the “canon” of the Vaikhanasas.

While referring to their supposedly vaidika tradition the Vaikhanasa texts
rarely mention a concrete “Vedic” ritual. One exception is the prenatal samskara
niseka, which is mentioned in the Vaikhanasasmartasiitra and therefore is Vedic
in character. The contemporary arcakas belonging to this tradition frequently
refer to one half-verse given in some of the Vaikhanasambhitas which character-
izes one of the peculiarities of the Vaikhanasas: as temple priests they are “en-
dowed with the samskaras beginning with niseka, as laid down in the Vaikhana-
sasiitra” (vaikhanasena siitrena nisekadikriyanvit/aj-)."

The contents of the Sitras are very different of those of the Sambhitas: while
the Vaikhanasasmartasiitra is concerned with the religious duties during the four
“stages of life” (varnasramadharma), and the domestic duties and rituals of an
individual Vaikhanasa male, the Samhitas are mainly guidelines for the public
rituals to be performed by a “professional” Vaikhanasa priest in Visnu temples.
Therefore, the expression “being endowed with the samskaras beginning with
niseka, as laid down in the Vaikhanasasiitra” in the Samhitas is the most con-
spicuous reference to the “Vedic roots” of the Vaikhanasas in their Samhita-
literature® and thus seems to bridge a gap of at least 500 years between the com-

5 Colas 1996. On the dates of the Vaikhanasasamhitas see esp. pp. 57-97.
The other group of temple priests are the so-called Pafncaratrins.

7 This half-verse frequently appears in the Samhitas; see for example Anandasamhita
4.73ab, ibid. 9.2ab, ibid. 11.13cd, ibid. 13.37cd, Yajiiadhikara 51.2cd, ibid. 51.33cd,
Samirtarcanadhikarana 27.10ab, ibid. 65.122cd, Khiladhikara 1.38cd, ibid. 16.3ab, ibid.
41.6¢cd, Kriyadhikara 1.22cd, Prakirnadhikara 11.2ab, ibid. 18.4ab.

8  Although there are frequent references to the Vedic background and principles underlying
the temple rituals of the Vaikhanasas (for example Anandasamhita 14.18ab: yad vastv a-
ngalaye visnor arcanam vaidikam bhaved |; Yajiiadhikara 51.1cd: visnos tantram dvidha
proktam arcanarthan tu vaidikam |; Samirtarcanadhikarana 65.120cd: mukhyam vaidi-
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pilation of the Sutras and the emergence of the Samhitas—a period otherwise
covered rather poorly in the textual references to the Vaikhanasas.’

Niseka, the ritual referred to in the above-mentioned self-projection, is the
first sexual intercourse of a newly married couple (literally niseka means “pour-
ing [of semen]”). It is one of the rituals usually categorized as samskara in the
earliest texts on domestic rituals, the Grhyasitras. Samskaras are transitional
rites to be performed at crucial points in the life of an individual. Other common
samskdras are for example the rituals connected with childbirth, name-giving,
initiation to Vedic learning, marriage etc.'”

Niseka in the Vaikhanasasmartasitra

The use of the term niseka for the first sexual intercourse of the newly married
couple is by no means uniform in the early literature on domestic rituals, the
Grhyasutras. There are also other traditional terms: garbhadhana (“giving of a
foetus™), rtusamgamana (“coming together during the fertile period”)11 and
caturthivrata (“vow of the fourth night [after marriage]”), or caturthikarman
(“the ritual of the fourth night [after marriage]”). The Vaikhanasasmartasitra,
however, counts niseka as well as garbhadhana and rtusamgamana. In our con-
text niseka as “pouring of semen” mainly refers to the (possible) result of the
husband’s emission of semen, namely “impregnation”. Therefore, it is consid-
ered “the first samskara” of an unborn child in the Vaikhanasa tradition.

Since the mediaeval ritual texts as well as the present day representatives of
the Vaikhanasa tradition frequently refer to the earliest preserved literary exposi-
tions of this group, the Vaikhanasasiitra, as the authoritative and primary source
of their rituals, I will examine the ritual niseka as given in the Vaikhanasasmar-
tasitra first.

kam uddistam gaunam vai tantrikam smrtam |; Anandasamhita 2.87ab: sa tu vaikhanase
sitre visnvarcam aha vaidikim |; Prakirnadhikara 30.6a: vaikhanasam vaidikam syad,
Anandasambhita 8.21cd: vaidikam vikhanah proktam tantrikam pancaratrakam |) and al-
though the Vaikhanasasiitra is sometimes even equated with the Veda (Anandasamhita
4.49: vede vaikhanase sitre yo dharmah parikirtitah | sarvais sadharmo "nustheyo natra
karya vicarana ||), the reference to a concrete “Vedic” ritual is rare.

9 On the rare inscriptional references to Vaikhanasas see Colas 1996: 58—63. Therefore, the
development of a group called Vaikhanasa from a Vedic branch (sakha) to a Hindu caste
remains obscure for the time being.

10 On the Grhyasiitras see Gonda 1977. On samskaras see Pandey 1949, and see Kane 1997
vol. 2, chapter 6: Samskaras.

11 On menstruation as a period of fertility, see Slaje 1997: 207-234, see also Slaje 1995:
109-148.
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The opening sentence there reads: “We will now explain the samskaras, which
begin with niseka” (atha nisekadisamskaran vyakhyasyamah). Thus, not only do
the samskaras start with niseka, but the whole Vaikhanasasiitra puts niseka in
the first place. It is evident that the standard expression in the Samhitas vaikha-

nasena sitrena nisekadikriyanvit[a]-, “endowed with the samskaras as laid
down in the Vaikhanasasitra, beginning with niseka”, is based on this first sen-
tence of the Vaikhanasasmartasitra. The Sttra then continues:

There are eighteen samskaras relating to the body: (niseka as the first, secondly
the couple) comes together during the (wife’s) fertile period (rtusamgamana), the
impregnation (garbhadhana), the ceremony of securing male offspring (pumsa-
vana), the parting of the (pregnant wife’s) hair (simanta), the bali-offering to
Visnu (visnubali), the birth-rite (jatakarman), the getting up (from the child-bed)
(utthana), the name-giving (namakarana), feeding (the child the first solid) food
(annaprasana), the return from (the first) excursion (pravasagamana), the in-
creasing of the rice-balls (pindavardhana), the (first) tonsure (caudaka), the ini-
tiation into Vedic studies (upanayana), the undertaking and the abandonment of
the parayana-vow (parayanavratabandhavisarga), the (annual) taking up (of
studies) (upakarman), the returning (home after the completion of the Vedic
studies) (samavartana), the grasping of (the future wife’s) hand (= marriage)
(panigrahana); and the 22 sacrifices (yajiia) (which also count as samskaras) are
the sacrifice to Brahma (brahmayajna), to the Gods (devayajna), to the Fathers
(pitryajiia), to the Bhutas (bhutayajiia) and to the men (manusyayajiia)—(these
are the) five (which) have to be performed daily (and which together count as
one). (Furthermore there are) the seven sacrifices of cooked food (pakayajna),
(namely) sthalipaka, agrayana, astaka, the sacrifice of rice-balls to the Fathers
(pindapitryajiia), the monthly sraddha (masisraddha), the caitri- and asvayuji-
sacrifices, (furthermore) the seven sacrifices of havis (haviryajiia), (namely)
agnyadheya, agnihotra, the two sacrifices at full and new moon (darsapurna-
masa), agrayanesti, caturmasya, nirudhapasubandha and sautramant, (further-
more) the seven sacrifices to Soma (somayajria), (namely) agnistoma, atyagni-
stoma, ukthya, sodasin, vajapeya, atiratra, and aptoryama. These are the 40
(sal.nskdras).12

Vaikhanasasmartasatra 1.1: atha nisekadisamskaran vyakhyasyamah. rtusamgamanaga-
rbhadhanapumsavanasimantavisnubalijatakarmotthananamakaranannaprasanapravasa-
gamanapindavardhanacaudakopanayanaparayanavratabandhavisargopakarmasamava-
rtanapanigrahananity astadasa samskarah sarirah. yajaas ca dvavimsat brahmayajrio de-
vayajio pitryajiio bhitayajiio manusyayajias ceti paricanam aharaharanusthanam. stha-
lipaka agrayanam astaka pindapitryajiio masisraddham caitryasvayujiti sapta pakaya-
Jjhah. agnyadheyam agnihotram darsapirnamasav agrayanestis caturmasyo niridhapa-
Subandhah sautramaniti sapta haviryajiiah. agnistomo ’tyagnistoma ukthyah sodast vaja-
peyo 'tiratro 'ptoryama iti sapta somayajia ity. ete catvarimsad bhavanti.
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This list in the beginning of the Vaikhanasasmartasiitra speaks of 18 samskaras
“relating to the body” and 22 sacrifices, which also count as samskaras. This
amounts to 40 samskaras altogether. While according to the opening sentence
the series of samskaras starts with niseka, this ensuing list continues with rru-
samgamana, the “coming together during the fertile period”, which is a term for
the sexual intercourse of husband and wife at a certain time after the beginning
of the wife’s menstrual flow.

This has been interpreted differently by the first Western investigators of the
Vaikhanasasmartasitra. Theodor Bloch'" counts rtusamgamana as the first
samskara and counts parayana, vratabandhavisarga and upakarman each as
separate samskaras. Therefore, he evidently considers rtusamgamana identical
with niseka. Caland in his translation of the Vaikhanasasmartasitra follows the
interpretation of Nrsimha Vajapeyin’s commentary'* and explicitly states that
niseka is different from rtusamgamana. Kane in his History of Dharmasastra
states that in the Vaikhanasasmartasitra rtusamgamana is also called m'_seka.15
Pandey in his Hindu Samskaras interprets rtusamgamana as the Vaikhanasas’
first samskara. However, he does not count pumsavana, he separates parayana
from vratabandhavisarga, and places a samskara called utsarjana after upa-
karman.'® This interpretation cannot be based on the Vaikhanasasmartasitra.

A close look at the text shows that the Vaikhanasasmartasitra itself is not
uniform in this respect either. In the description of the prenatal samskaras (from
Vaikhanasasmartasiitra 3.8 onwards) it leaves it largely to the reader to decide
which of the described prenatal rituals is designated by which of the “key
words” given in the list at the beginning of the text. Only in Vaikhanasasmarta-
sitra 3.11 (pumsavana) 3.12 (simanta), and 3.13 (visnubali) are the names of the
samskaras listed in Vaikhanasasmartasitra 1.1 mentioned,'’ but not in the sec-
tions on niseka, rtusamgamana, and garbhadhana. In Vaikhanasasmartasitra
3.8 the first sexual intercourse of the newly married couple in the fourth night

13 Bloch 1896. It should be noted that Bloch also lists Varsavardhana as samskara, which is
not given in the list, and thus counts 19 samskaras.

14 For his edition of the Vaikhanasasmartasitra Caland used one manuscript in Telugu char-
acters which contains the Bhasya of Nrsimha Vajapeyin (see Caland 1941: v).

15 See Kane 1968ff. vol. 2.1: 195ff.

16 See Pandey 1949: 17-23.

17 For example Vaikhanasasmartasiatra 3.11 starts with: atha garbhadhanadicaturthe masi
pumsavanam bhavati.



158 Ute Hiisken

after the marriage ceremonies is prescribed under the heading caturthivasa'®.
This is niseka, although the term niseka is not used here. "

Vaikhanasasmartasutra 3.9 (the heading rtusamgamana is given only by the
editor and translator Caland), describes the restrictions for a menstruating wo-
man and prescribes sexual intercourse in the fourth night after the beginning of
the menstrual flow, without actually using the term rtusamgamana. Vaikhanasa-
smartasutra 3.10, under the heading garbhadhana, which is also inserted by
Caland, describes a ritual which should be performed when the first signs of
pregnancy are perceptible, again without explicitly using the term garbhadhana.
Thus according to Vaikhanasasmartasiutra 3.8 and 3.9 niseka is indeed different
from rtusamgamana, and is given—among other rituals—as part of the rituals
subsumed under the heading caturthivasa.

Vaikhanasasmartasitra 6.1, the beginning of the prayascitta-chapter, reads:
atha nisekadisamskaranam prayascittam vyakhyasyamah, “we now will explain
the atonement for the samskaras beginning with niseka”. Here the samskaras are
characterized as “beginning with niseka”, too. Thus this sentence is in perfect
accordance with the opening sentence of the Stitra. However, in the beginning of
the next sub-chapter, Vaikhanasasmartasitra 6.2, the opinion of “others” is
given: rtau samgamanam nisekam ity ahuh, “they say that the sexual intercourse
during the fertile period is niseka”. Here the Sutrakara quotes “their” opinion
without giving his own. However, on account of indirect evidence one could be
tempted to conclude that the Sutrakara himself is of the opinion that rzusam-
gamana and niseka are one ritual: the description of the expiation for rtusamga-
mana follows immediately, whereas no atonement for niseka is given at all.’

18 Vaikhanasasmartasiutra 3.5 starts with atha caturthivaso. Under this heading we find a
detailed description of the proceedings following the marriage rituals, that is a description
of the regular sacrifices the husband has to commence as soon as he reaches home with
his wife etc.

19 Caland, however, gives the heading “The ceremony performed on impregnation: niseka”
for Vaikhanasasmartasatra 3.8. in his translation (p. 77).

20 Ibid. 6.2: svabharyayam rtusnatayam sodasahe samgamane hine 'gnim adhayagharam
hutva vaisnavam brahmam aindram agneyam dadbhyah svahety angahomam jayan a-
bhyatanam rastrabhrto hutvantahomam juhoti snatam alamkrtam bharyam purvavad ga-
cchet. “If he is without sexual intercourse on the 16™ day with his own wife, who has
bathed (after the first three days) of her fertile period, (then,) having placed the fire (in the
sacrificial fire-place), having sprinkled ghee on the fire, having offered (while reciting)
the Vaisnava(mantras), Brahma(mantras), Aindra(mantras) (and) Agneya(mantras), (hav-
ing offered) the homa for the limbs (reciting) ‘To the teeth, svaha (etc.)’, (having offered
reciting the) Jaya(mantra)s, the Abhyatana(mantra)s and the Rastrabhrt(mantra)s, he of-
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Evidently, even within the Vaikhanasasmartasiitra there is not always a clear di-
viding line between the prenatal samskaras niseka, rtusamgamana, and garbha-
dhana. There is some evidence that the impregnation (nisekal/rtusamgamana) in
some cases is also referred to as garbhadhana, which literally means “the giving
of a foetus”. Garbhadhana according to the “list of 18 samskaras” at the begin-
ning of the Vaikhanasasmartasiitra has to be performed after rtusamgamana and
before pumsavana. As already mentioned, the relevant passage Vaikhanasa-
smartasitra 3.10 does not use the term garbhadhana and the ritual described
there is in fact a public acknowledgement of the pregnancy. However, in other
texts on domestic rituals the term garbhadhana is often used in its literal mean-
ing, designating the sexual intercourse resulting in impregnation,21 instead of
niseka, caturthivasa/caturthivrata/caturthikarman or rtusamgamana. This seems
to be the case also in some passages of the Vaikhanasasmartasitra. For example
the proper time for the performance of pumsavana and simanta/visnubali is cal-
culated in relation to garbhadhana. Pumsavana shall be performed four months
after garblzda’lzc‘zna,22 and simanta shall be performed eight months after gar-
bhadhana.® 1f, as the “list of 18 samskaras” at the beginning of the Vaikhana-
sasmartasitra suggests, garbhadhana is a separate ritual, different from niseka
and rtusamgamana, then it has to be the ritual described in Vaikhanasasmar-
tasitra 3.10, marking the public acknowledgement of the pregnancy. This ritual
takes place as soon as unmistakable signs of the pregnancy are recognizable.
Thus, this ritual can be performed in the third month of pregnancy at the ear-
liest.** The duration of pregnancy is ten (lunar) months. Accordingly, the proper
time for simanta (and visnubali) cannot possibly be in the 8" month after
garbhadhana, since this would be in the 11" month of pregnancy—one month
after birth. Therefore I assume that the two prescribed dates for pumsavana and

fers the final homa; he approaches his wife, who has taken a bath and who is adomed, as
told before”.

21 See for example Bodhayanagrhyasitra 4.6.1, Bodhayanagrhyasesasitra 2.2.1 and 2.2.7,
Gautamadharmasutra 1.8.14, Kathakagrhyasutra 30.8, Kullika on Manusmrti 2.16, 2.26
and 2.27, Harita as quoted in Samskaramayitkha, p. 11, Angiras as quoted in Samskara-
mayutkha, p. 11.

22 Vaikhanasasmartasatra 3.11: atha garbhadhanadicaturthe masi pumsavanam bhavati.

23 Ibid. 3.12: atha garbhadhanadyastame masi simantonnayanam kuryat.

24 The signs of pregnancy are described in ibid. 3.10: atha grhitagarbhalingani Sariratopah
sakthisidanam dveso bhartur ariicir aharo lalaprakopah kharata vacah spuranam yoner
iti garbhasya daivanubandham jiiatva [...]. “After he [the performer] has perceived the
signs of pregnancy, (namely) the swelling of the body, tiredness of the thighs, dislike of
the husband, aversion to food (see Caland’s translation, p. 80 note 1), superabundance of
saliva, roughness of the voice, quivering of the womb [...]”.
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simanta do not refer to garbhadhana as given in the Vaikhanasasmartasitra
3.10, but to the—ritualized—moment of impregnation, which is termed niseka/
rtusamgamana in the Vaikhanasasmartasitra, but garbhadhana in other Sitras.
This hints at a potential interchangeability of the terms for those prenatal sam-
skaras. 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 separa-
tely by the terms caturthivasa and rtusamgamana. This could explain the non-
uniform use of the respective terms.

There is one more passage in the Vaikhanasasmartasitra where niseka is
given as the first samskara. In Vaikhanasasmartasitra 1.1, immediately after the
list of 40 samskaras, a hierarchy of Brahmins laid down:

A putramatra (“only a son”) is one who is just born from a Brahmin out of a
Brahmin woman, who 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 savitri (mantra). Having learnt the Veda, being endowed with the
samskaras relating to the body up to panigrahana, he is a srotriya as soon as he
is also offering the pakayajiias. One who has kindled his fire, who is keen on
studying (the Veda), through the haviryajiias is an aniicana. Through the soma-
yajiias he is even a bhrina. Being endowed with these samskaras, due to (the
practise of) niyama and yama, he is a rsikalpa (“equal to a rsi”). Because of (the
knowledge) of the four Vedas with their limbs, because of rapas and yoga, he is a
rsi. One whose highest goal is Narayana, without dvandva,” is a muni. Thus, in
consequence of the particularity of each preceding samskara respectively, he
becomes the most excellent, thus it is taught.26

This hierarchy is explicitly arranged according to the samskaras a (potential)
Brahmin should be endowed with (sarira samskaras) or is supposed to perform
(vajiia samskaras). Additionally, in the cases of the rsikalpa, the rsi, and the
muni, a Brahmin should have further qualities pertaining to his abilities to con-
trol his body and, as the best quality of all, he is exclusively devoted to Nara-

25 Caland translates with reference to Nrsimha Vajapeyin’s Bhasya (p. 2 and note 35):
“Being intent on Narayana (i.e. Visnu) and indifferent to opposite pairs of feelings (pleas-
ure and pain, etc.) he becomes a Muni”.

26 Vaikhanasasmartasitra 1.1: nisekad a jatakat samskrtayam brahmanyam brahmanaj jata-
matrah putramatra. upanitah savitryadhyayanad brahmano. vedam adhitya Sarirair a pa-
nigrahanat samskrtah pakayajiiair api yajan Srotriyah. svadhyayapara ahitagnir havi-
ryajiiair apy anicanah. somayajfiair api bhranah. samskarair etair upeto niyamayama-
bhyam rsikalpah. sangacaturvedatapoyogad rsih narayanaparayano nirdvandvo munir iti
samskaravisesat purvat pirvat paro variyan iti vijiiayate.
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yana. This passage expresses the concept of the samskaras in the early Vai-
khanasa system, which is in full accordance with Brian K. Smith’s definition
that the samskaras actualize and realize the potential inherent in a human
being.27 In this case, one can even go further, since the Vaikhanasas not only
gradually become “better” Brahmins, but they also become Vaikhanasas by
undergoing the samskaras given in their Sitra.

Here, as in the beginning of the Vaikhanasasmartasitra, niseka is considered
the first samskara. However, I would like to give the expression nisekad a jata-
kat samskrtayam brahmanyam brahmanaj jatamatrah, “[...] born from a Brah-
min out of a Brahmin woman, who is endowed with the samskaras from niseka
to jataka [...]” a second interpretation. Although the performance of these rituals
evidently is for the child insofar as the child successively becomes a better Brah-
min through the samskaras, grammatically it is the mother who is ‘“made
perfect” (samskrtayam brahmanyam) by the prenatal samskaras and the birth
rites.”® The opinion of “some”, given in the prayascitta section of the Vaikhana-
sasmartasitra, that the prenatal samskaras are performed only in the first preg-
nan(:y,29 is in full accordance with this view.

To sum up, the Vaikhanasasmartasitra’s description that garbhadhana stands
for a ceremony which marks the public acknowledgement of the pregnancy, is
rather unusual for the Sutra literature. In fact, the term is not explicitly used in
the relevant passage of the Vaikhanasasmartasitra. Moreover, in two cases gar-
bhadhana evidently refers to the moment of impregnation. The term niseka is
also not used in an entirely uniform manner in the Vaikhanasasmartasitra. A
part of the marriage ceremonies—described under the heading caturthivasa in
Vaikhanasasmartasitra 3.8—is niseka. In two cases the “samskaras relating to
the body” are referred to by nisekadisamskaran/nisekadisamskaranam, and once
the prenatal samskaras together with the birth rites are described as nisekad a
jatakat. This use of the term niseka may be inspired by Manu’s Dharmasastra:
in three Slokas he uses the expression nisekadi/-] to summarize the samskaras
without actually describing them.”

27 B.K. Smith 1998: 86f. and 92.

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

29 Vaikhanasasmartasitra 6.3: garbhinyah prathame garbhe krta garbhasamskaras, tasyah
sarvagarbhanam samskara bhavantity eke.

30 Manusmrti 2.16: nisekadismasananto mantrair yasyodito vidhih | tasya Sastre 'dhikaro
“smifi jiieyo nanyasya kasya cit ||; Manusmrti 2.26: vaidikaih karmabhih punyair nisekadir
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Niseka in the Vaikhanasasambhitas

As mentioned in the beginning of this paper, the most explicit reference the Vai-
khanasasambhita literature makes to the Vaikhanasasutras is the expression vai-
khanasena sitrena nisekadikriyanvit/a-|, “endowed with the rituals which begin
with niseka according to the Vaikhanasasiitra”.' This standard expression is
usually given as one defining characteristic of a priest (arcaka) who regularly
performs the rituals in a Visnu temple, or of the main priest who leads the per-
formance of the temple rituals (@carya). In more specific terms this view is also
expressed in the Anandasamhita 4 (verses 45-49 and 70-73), although the term
niseka is not used there: the Vaikhanasas perform Visnu’s worship, they belong
to the family (vamsa) of Vikhanas, they follow the dharma laid down in the Vai-
khanasasiitra, and they are endowed with the 18 samskaras “relating to the
body” (sarira) and the 22 sacrifices (yajﬁa).32

Moreover, the expression vaikhanasena sitrena nisekadikriyanvit{a-] also is
frequently used in order to distinguish the Vaikhanasas from other Vaisnava
groups. One passage in the Yajiadhikara deals with the “division of the Vaisna-
va-Sastra” (vaisnavasastrabheda, Yajiadhikara chapter 51). There it is stated
that there are two teachings (tantra) for the worship of Visnu. One is character-

dvijanmanam | karyah Sarirasamskarah pavanah pretya ceha ca | Manusmrti 2.142: nise-
kadini karmani yah karoti yathavidhi | sambhavayati cannena sa vipro gurur ucyate || This
further supports Keith’s thesis that Manu’s Dharmasastra precedes the compilation of the
Vaikhanasasmartasitra. Caland (1926: 176ff.) argues mainly on account of the congru-
ence of the “eight forms of marriage” that one of Manu’s sources was the Vaikhanasa-
smartasitra. In his review, Keith (1927: 623-624), argues that Manu was one of the
sources of the Vaikhanasasmartasitra, mainly on account of the local character of the
Vaikhanasa tradition

31 Another important connecting link between Sutras and Samhitas is Vikhanas himself. He
is said to have enunciated the Suitra as well as the content of the Sambhitas (see, for exam-
ple, A_nandasar_nhitd 17.10-12, and 17.38-39).

32 In the Yajiiadhikara there are two passages dealing with the necessary qualifications of an
acarya, where—in both cases without reference to niseka—it is only mentioned that the
acarya has to be a Vaikhanasa (Yajiadhikara 2.1-3, acaryavaranam) and that he has to
be “endowed with the rituals given in Vaikhanasasmarta- and srautasatra” (Yajiadhikara
23.11, acaryavaranam: vaikhanasena sitrena Srautasmartakriyanvitan). However, in the
same text (ibid. 51.33-34) it is stated that not only the arcakas, but also less important as-
sistants (paricaraka) and the cooks in the temple have to be “endowed with the samskaras
as given in the Vaikhanasasitra, which start with niseka”. I only found two further in-
stances in the Samhitas where in a similar context the samskaras, beginning with niseka,
are not explicitly mentioned or referred to: in Khiladhikara 22 (162: arcakamahima) it is
only stated that the arcaka is identical with Visnu, and in Vasadhikara 1 (Sisyalaksana)
niseka is also not mentioned.
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ized as vaidika and saumya. It is followed by Brahmins, who are “endowed with
the rituals given in the Vaikhanasasitra, which start with niseka”. This method
of worship is based on the Veda. The other method of worship is tantrika and
agneya and is performed by people who have undergone an initiation (diksa;
Yajiiadhikara 51.1-7). This diksa is not described in this passage of the Yajia-
dhikara. One Vaisnava group which is frequently described as “having a diksa”
in the Vaikhanasasambhitas are the followers of the Pancaratra system of Visnu-
worship.33 Since some passages describe a diksa as “‘consisting of mark-
ing/branding” (Kriyadhikara 36.48, AS 8.27) and at the same time the Pafica-
ratrins are frequently described as “having a marking/branding”,34 it is legitimate
to conclude that at least one of the possible diksas for Paficaratrins consists of or
includes a process referred to as cihna, taptamudra, taptacakrarnkana, cakralari-
chana or tapasamskara in the Samhitﬁs,35 a “marking” (cihna, lafichana, arka-
na) with a “wheel” (cakra) which consists of “branding” (tapta-, tapa-). This is
explicitly stated in the Anandasamhita: a process called bahistaptacakradiksa/
bahyataptadiksa consists of heating (metal symbols of a) wheel in the fire for
the oblations during the upanayana samskara and the subsequent marking
(branding) of the arms of the Pafcarata-initiant with it.*® The term cakrankana
clearly refers to one element of the so-called paficasamskaras of the §ﬁvai§nava
tradition, as is evident from another passage of the /éfnandasazfrzhitd.37 These
paricasamskaras, the “five samskaras”, are a set of rituals which already can be
found in some of the Paficaratasamhitds and was later on taken over by the Sri-
vaisnavas as initiation into their tradition.®

In five Vaikhanasasamhita texts a clear line is drawn between (the branding
element of) the parnicasamskaras and the samskaras of the Vaikhanasasitra: in
the Kriyadhikara Visnu emphasizes that the Vaikhanasas are his sons, that they

33 See for example Yajaadhikara 51.4ff., Kriyadhikara 1.18 and 36.32.

34 See for example Anandasamhita 19.13, 19.15, Samirtarcanadhikarana 65.122—124.

35 Anandasamhita 4.50f., 4.57, 4.60-67c, 4.81, 8.1, 8.3, 8.8-10a, 8.13, 8.24, 8.25-28a, 8.31,
8.33,9.11, 11.28-29, 12.30-31, 13.39, 16.19, 17.19, 19.11, 19.13, 19.15, Samirtarcana-
dhikarana 65.122-124, Yajaadhikara 51.4ff., Kriyadhikara 1.18, 32.94, 33.56-57, 36.32,
36.45f., 36.48d, 36.5Iff., Prakirnadhikara 18.25, 27.266, 30.7, Khiladhikara 41.9.

36 Anandasamhita 8.26c: upanayanagnina taptacakrenankanam amsayoh | Ibid. 8.27a: ya sa
bahistaptacakradiksety evam udahrta | and ibid. 8.29a: bahyataptadidiksanusaranam
paricaratrinam. See also Prakirnadhikara 30.5~7.

37 Anandasamhita 12.30: cakrarnkanam cordhvapundram $rtharer dasanama ca | krsnama-
ntrajapas capi madhavaradhanam tatha || Ibid. 12.31: ami tu paficasamskaras paramai-
kantya siddhidas | paramaikantya yukta hi gaccheyur vaisnavam padam ||

38 As Raman argues, this ritual since the 12"—13" centuries was called “resorting to Visnu-
Narayana”, samasrayana (see Raman in this volume).
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are Vaisnavas by birth (garbhavaisnava), that they do not have the taptamudra,
that they are endowed with the rituals starting with niseka, and that they do not
have a mantradiksa or any other teacher but Visnu himself.” Since the pafica-
samskaras also include a mantra element and the role of the teacher (guru) is
very important, the reference to the paficasamskaras is very clear here. There is
a similar statement in the Anandasamhita (4.50-52), where Visnu stresses that
the Vaikhanasas are his sons and marked by him, and therefore do not need to
undergo a branding (cihna) but are Vaisnavas by birth (garbhavaz'.snava),40 The
regular distinction drawn between Vaikhanasas and Pancaratrins therefore is be-
tween those, who are “endowed with the samskaras beginning with niseka” and
those who have undergone the branding.

Samartarcanadhikarana is another Sambhita-text which uses the expression
taptacakrankana to distinguish between Vaikhanasas and Pancaratrins. How-
ever, here the Paficaratrins are described as being “marked with a heated wheel,
and being endowed with the samskaras beginning with niseka as given by
Bodhayana or Katyayana”. Furthermore, they are endowed with Smarta- and
Srauta-rituals other than Vaikhanasa, and they perform the worship according to
the Pafcaratra teachings.“ A similar view on this topic is expressed in Khiladhi-
kara. There, while dealing with the two systems of worship (vaikhanasa/saum-
ya/vaidika and paricaratra/agneya/tantrika; Khiladhikara 41.1-2), it is explicitly
stated that only those who are “endowed with the samskaras according to the
Vaikhanasasutra, which begin with niseka”, are allowed to perform the “Vedic
worship” (vaidikapija). Those who are endowed with the samskaras according

39 Kriyadhikara 36.53: vaikhanasa mama suta garbhavaisnavajatakah | tesam bahir na tapo
na punah karanam apadi | madbhaktiyuktasya madaurasasya nisekakarmadivirajitasya |
vaikhanasasyasya na taptamudra na mantradiksa na gurur maya vina ||

40 Anandasambhita 4.50: krtamallamchananam ca garbhavaisnavajanmanam | matputranam
na cihnani dasas cihnasamanvitah || Ibid. 4.51: vaikhanasa mama suta garbhavaisnava-
Jjatakah | tesam prthan na cihnani cakradinam gurur na hi | Here another passage in the
Anandasamhita explicitly states that an dacarya who is endowed with the rituals given in
the Vaikhanasasttra, which start with niseka, can bestow taptacakrarikana on others in
order to transform them into Vaisnavas (Anandasamhita 11.12-15).

41 Samiurtarcanadhikarana 65.122: gaune mukhyam prakurvita mukhyam gaune na cacaret |
vaikhanasena sitrena nisekadikriyanvitah || Ibid. 65.123: brahmana vaisnavah proktah
saumyah paramasatwvikah | paicaratravidhanena taptacakrarkita bhuvi || Ibid. 65.124:
bodhayanadisitroktanisekadikriyanvitah | dgneya vaisnavah proktas tatha katyayana-
dayah || Ibid. 65.125: avaikhanasasiitroktasrautasmartakriyanvitah | vaisnavas tamasah
proktah paiicaratradhikarinah ||
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to another Sutra may not do 0.2 A more complicated categorization partly
based on the samskaras is given in the ot chapter of the Anandasamhita, classi-
fying not only Vaisnavas, but also different categories of Vaikhanasas. There are
three categories of Vaikhanasas (Suddha, misra, smarta) who, at the same time,
belong to three categories of Vaisnavas (saumya, misra, suddha). Those “en-
dowed with the samskaras according to the Vaikhanasasitra, which start with
niseka” are Suddhavaikhanasas/Saumyavaisnavas. They are garbhavaisnavas,
“Vaisnavas by birth”. Those who are endowed with the “samskaras according to
a Sutra other than the Vaikhanasasiitra, which start with niseka” and who under-
went an initiation (diksa) “according to the Vaikhanasagamas” (i.e. Samhitas)
are Misravaikhanasas/Misravaisnavas. However, the category of Misravaisnavas
does not apply to the Paficaratrins: while (Misra-)Vaikhanasas do have a so-
called nigamadiksa, the Pafcaratrins have a so-called agamadiksa. The third
category of Vaikhanasas comprises all those who are in the third stage of life,
the Vanaprasthas, they are Smartavaikhanasas.*? Thus, in this Samhita different
subdivisions are presented. However, here as everywhere else it is very clear that
only the Vaikhanasas can be “endowed with the samskaras according to the Vai-
khanasasiitra, starting with niseka”.

To sum up, there are five texts in this group which use the expression “being
endowed with the samskaras according to the Vaikhanasasutra, which start with
niseka” in order to explicitly distinguish between Vaikhanasas and other groups
of Vaisnavas (Yajaadhikara, Prakirnadhikara, Samirtarcanadhikarana, Khila-
dhikara, Anandasamhita). No matter whether these texts enumerate three or two
groups, the Paficaratrins are always among them. One of the attributes of the
Vaikhanasas in these passages always is that they are Vedic (vaidika), as against
the Tantric (tantrika) Pancaratra-tradition, although this concept is not elabo-
rated there. The samskaras beginning with niseka are contrasted with the initia-
tion (diksa) of the Pancaratrins. A slightly different picture emerges from two

42 Khiladhikara 41.6¢: vaikhanasena sitrena nisekadyais susamskrtaih || 1bid. 41.7: brahma-
nair eva kartavyam vaidikaradhanam sada | caturvargaphalam saumyapijanar phalati
dhruvam || 1bid. 41.8: vaidikaradhanam nanyasitrasamskarasamskrtah | arhanti kartum
arhanti vikhanassitrasamskrtah |

43 Anandasamhita 9.2: vaikhanasena sitrena nisekadikriyanvitah | suddhavaikhanasah pro-
ktds te saumyavaisnavas smrtah || 1bid. 9.3: avaikhanasasitroktanisekdikriyanvitah | vai-
khanasagamoktayam diksayam ye ca diksitah || Ibid. 9.4: misravaikhanasah proktas te
misravaisnavas smrtah | vaisnava dvividha misra nigamagamadiksitah | 1bid. 9.5: nigamo
vikhanah proktas tv agamo haricoditah | vaikhanasam hi nigamah pancaratram tatha-
gamah | 1bid. 9.8: triiyasramanas sarve smarta vaikhanasas smrtah | saumyavaikhanasah
prokta garbhavaisnavajatakah |



166 Ute Hiisken

Vaikhanasasamhitas: the samskaras of the Vaikhanasas, beginning with niseka,
are contrasted not with a Paficaratra diksa, but the Paficaratrins are said to be en-
dowed with the samskaras laid down by another Sutrakara (Samirtarcanadhi-
karana, Khiladhikara). Finally, the Anandasamhita combines the notion of “be-
longing to a specific Sutra-tradition” and initiation in a unique way: according to
this text somebody who is endowed with the samkaras of another Sitra can be-
come an (inferior) Vaikhanasa through a Vaikhanasa-diksa. In this passage nei-
ther the Vaikhanasa-diksa nor the Pafcaratra-diksa is described. Thus all Vai-
khanasasamhitas use the expression “endowed with the samskaras according to
the Vaikhanasasiitra, which start with niseka to describe those who are eligible
to perform the rituals in a Visnu temple. Only rarely is niseka not explicitly
mentioned in such chapters. One text (Yajiiadhikara) goes even further by stat-
ing that these samskaras are a precondition even for assistants and cooks in the
temple. However, there are also passages stating that if a Vaikhanasa is not
available, others may be employed as cooks and assistants (Anandasamhita
13.36-39).

Therefore, the Vaikhanasa-samskaras are presented as the most prominent
connecting link between the Vaikhanasa arcakas in the Samhitas and the Vai-
khanasas of the time of the Sutra. In the Sambhitas niseka stands for the whole set
of 18 samskaras: there an essential characteristic of a Vaikhanasa is “being en-
dowed with the samskaras according to the Vaikhanasasitra, beginning with
niseka”. In a next step it is unanimously stated in the Samhitas that only a Vai-
khanasa is eligible to perform temple worship. However, not a single passage in
the entire Vaikhanasasamhita-literature dwells upon the question as to how and
when niseka is performed.

Niseka in Nrsimha Vajapeyin’s Commentary
on the Vaikhanasasmartasitra

Since, on the one hand, the use of the term niseka in the Vaikhanasasmartasiitra
1s not uniform, but on the other, the “mediaeval” ritual texts of the Vaikhanasas
frequently refer to “the samskaras beginning with niseka” it may be worthwhile
to look at other Vaikhanasa texts dealing with the samskaras. We are in the for-
tunate position to have two printed commentaries on the Vaikhanasasmartasi-
tra, which both deal with the Vaikhanasa samskaras. One is the Vaikhanasa(kal-
pa)sitrabhasya (Srinrsimhavajapeyabhasya) by Nrsimha Vz‘ljapeyin,44 who also

44 This text was printed in full only once. At first extracts of this commentary were given in
the edition of the Tatparyacintamani, in Devanagari characters. In 1984 and 1987 the full
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authored the text Vaikhdnasasmdrtasﬁtradarpa{za,45 a handbook on grhya-
rituals. The only texts Nrsimha Vajapeyin quotes in his commentary are other
Grhyasiitras, and as far as I can see he is not quoted by others. Therefore there is
no clue as to his date apart from the lists of the teacher-pupil succession (Vai-
khanasaguruparampara), which all place him seven to nine generations before
the other commentator on the Vaikhanasasmartasiitra, Srinivasa Diksita.46 Com-
pared to the works of Srinivasa Diksita, Nrsimha Vajapeyin in his Bhasya re-
mains very close to the Vaikhanasasmartasiitra.”’ Although in this case it is not
even possible to establish a relative chronology, the statements of Nrsimha Vaja-
peyin’s Bhasya will be dealt with first. Generally speaking, the Bhasya is a
somewhat independent text and does not constitute or follow the main stream of
Sutra-interpretation within the Vaikhanasa tradition.*®

Nrsimha Vajapeyin’s commentary on the first sentence of the Sutra literally
explains niseka as “pouring of the semen into the Yoni of the wife”.* His com-
mentary on the “list of 18 samskaras relating to the body” consists of literal ex-
planations for each term. He explains rfusamgamana as the sexual intercourse
during the fertile period,50 and garbhadhana as the act of “giving a foetus”.”!
This last explanation is neither in accordance with the content of Vaikhanasa-
smartasutra 3.10, nor does it agree with Nrsimha Vajapeyin’s own explanations
on this passage. There he closely follows the Sutra, but adds that the performing
husband shall start the ritual with the formula: “I will endow this wife with the
garbhadhana samskdra”.52 Here for the first time it is explicitly stated that this

text was printed in two volumes in Telugu characters. In 1996, in his PhD thesis Sri S.
Muthu edited the first three chapters of this commentary. The present paper refers to the
Telugu edition.

45 Only three out of 11 chapters of this text are printed. There the performance of the “18
samskaras related to the body” is given.

46 Vaikhanasaguruparampara, pp. 1—-6; Guruparampara, pp. 1-3; Srivaikhanasacaryapa-
ramparanusamdhanakrama, pp. 20-23.

47 Since Caland made use of one manuscript of Nrsimha Vajapeyin’s commentary, his trans-
lation in many respects is influenced by this text.

48 As far as | know, there are only two (Vaikhanasa) texts which occasionally refer to Vai-
khanasasutrabhasya: Parthasarathi Bhattacarya in his Sanskrit commentary on the Dasa-
vidhahetuniripana (Dasavidhahetuniripanavyakhyana), and the Siatranukramanika, part 2
(Satranukramanika).

49 Vaikhanasasutrabhasya 1.1: retasa bharyayah yonih nisicyate samsicyate asminn iti nise-
kah.

50 Ibid. 1.1: rtau rtukale samgamyate bharya aneneti rtusangamanam.

51 Ibid. 1.1: garbhah adhiyate anenasyam iti garbhadhanam.

52 Ibid. 3.4: [...] enam patnim garbhadhanena karmana samskarisye iti samkalpya | ...].
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samskara is in fact supposed to be garbhadhana. Also in the description of gar-
bhadhana in his Sitradarpana, Nrsimha Vajapeyin states that this ritual shall be
performed as soon as “he knows that she is pregnant” (Satradarpana, p. 54:
grhitagarbham jiiarva). It is evident that Nrsimha Vajapeyin considers niseka
and rtusamgamana as separate samskaras. However, a few sentences later he
explicitly discusses the question whether niseka is identical with rtusamgamana
or not:

If someone says: How can one say that niseka is (an) individual (samskara)? In
spite of the statement of the Sitrakara: “They say that the sexual intercourse
during the fertile period is niseka”?—this is true. Now this here is the opinion of
the acarya [= Vikhanas]: “Some say that the sexual intercourse during the fertile
period is niseka, (but) not we”. If someone says: “If it is so, where is the charac-
teristic feature (of niseka) given?” (the answer is:) “(One section begins with) fad
evam triratram havi,syﬁs’inau”ﬁ—here it is said by the acaryas, thus we say. Oth-
erwise the restriction on the number 18 (for the samskaras relating to the body)
would be senseless. If someone says: “(The number 18 is not senseless if) we
perform pravasagamana as two (samskaras)” this is not (correct), because in the
statement “Without both, pravasagamana and pin.davardhana”5 (the samskara
pravasagamana) appears individually.55 If someone says: “Then I accept varsa-
vardhana as a ritual (= samskara)”, this is not correct, because it is not mention-
ed (as samskara) in the enumeration. And because it is again stated (in the next
section:) “From niseka to Jﬁtaka”. Therefore (the samskaras) are established as
having niseka as the first.”

At the beginning of the detailed description of the samskaras, which starts with
upanayana in the Vaikhanasasmartasitra, Nrsimha Vajapeyin gives a reason for

58

54

53)

56

This is a quotation of the first words of Vaikhanasasmartasitra 3.8, where the first sexual
intercourse of the newly married couple under the heading caturthivasa is described.

This is a quotation from the prayascitta section of the Vaikhanasasmartasitra (6.5:
pravasagamanapindavardhanayor hine milahomam juhoti).

In Muthu’s edition the following sentence is inserted here: parayanavratabandhavisa-
rgam dvidha kurmah iti cet tad asat. parayanavratabandhavisarga ity ekatvena upapada-
nat, “If one says ‘We split parayanavratabandhavisarga into two’—this is not good, be-
cause [this ritual] is given as a unit, (namely) ‘parayanavratabandhavisarga™.
Vaikhanasasitrabhasya 1.1: nisekam iti prthaktvena katham ucyate. “rtau sangamanam
nisekam ity ahur” iti sutrakaravacanad iti cet satyam. ayam khalv atracaryasyabhiprayah
rtau sarngamanam nisekam ity ahur eke na vayam iti. tatha bhavaty asya tantram kutro-
ktam iti cet. “tad evam triratram havisyasinau” ity atroktam acaryair iti briomah itaratha-
stadasasamkhyaniyamo nirarthakas syat. pravasagamanam ubhayatha kurma—iti cet—
tanna. pravasagamanaindavardhanayor hina ity ekatvenopadanat. tarhi varsavardhanam
karmatvenangikaromiti cet—tad anupapannam. parigananayam apathitatvat. nisekad a
Jjatakad iti punar vacandc ca, tasman nisekadayah siddha bhavanti.
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this sequence: only upanayana makes an individual eligible to perform all rituals
by himself. Therefore, this samskara marks the entrance of an individual into
this excellent stage of life.”’

Since Nrsimha Vajapeyin argues that the sexual intercourse described in Vai-
khanasasmartasutra 3.8. is in fact niseka, he splits the caturthivasa of the Siitra
in his description of the individual rituals into two, namely caturthivasa and ni-
seka. After giving detailed prescriptions for the first three days and nights after
marriage (caturthivrata), Nrsimha Vajapeyin continues that the husband in the
fourth night should utter the ni;eka-vow.58 Here Nrsimha Vajapeyin explicitly
uses the term niseka, in contradistinction to the Siitra.

To sum up, Nrsimha Vajapeyin rejects the opinion that niseka and rtusamga-
mana are identical. Therefore he claims that the first sexual intercourse of the
newly married couple, which is described under the heading caturthivasa in Vai-
khanasasmartasutra 3.8, is in fact niseka, whereas the other rites given there are
caturthivasa “proper”.

Srinivasa Diksita on niseka

As shown, some Vaikhanasasamhitas seem obliged to explicate that the Vaikha-
nasa samskaras—beginning with niseka—are indispensable for being a Vaikha-
nasa and an arcaka, and that the samskaras provided by other Sutras do not
make the recipient eligible to perform the temple ritual in Visnu temples. Some
texts written in the period of the later Samhitas deal with the question of why the
Vaikhanasa samskaras are indispensable and what the differences are between
the Vaikhanasasutras and other Sutras. Here the “Vedic” (vaidika) aspect of the
Vaikhanasa tradition plays an important role.

Contrary to that of the commentator Nrsimha Vajapeyin the views of another
Vaikhanasa teacher, Srinivasa Diksita, did and still does have an enormous
influence on the Vaikhanasa school(s) of thought and on the diverse Vaikhanasa
communities in South India.”® Srinivasa Diksita is a Vaikhanasa of the Kausika

57 1bid. 2.2: sarvasramanam prathamatvad uddesakramam ullanghyatropanayanam ucyate.
upanitasyaiva sarvakarmadhikaratvam iti jiapandartham cathanantaram.

58 Ibid. 3.8: triratranantaram caturthyam ratrau aparasyam, aparabhaginyam, ratryam a-
lamkrtya patnim atmanam vastragandhamalyadyaih vibhiisya patnyasaha prananayamya
nisekakarma karisye iti samkalpya agnim aupasanam upasamadhaya parisamithya pari-
sicyasminn agnau navaprayascittani vyahytiparyantam juhuyat.

59 Parthasarathi Bhattacarya for example expressed his high regard for Srinivasa Diksita in
one letter to Caland as follows: “[...] Thus they [the Vaikhanasas] form a separate and in-
dependent minority within the Vaishnava community, as the followers of their Acharya
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clan. He was born in Sri Venkatacala (Tirumalai, Andhra Pradesh). Only scant
information on his life is given in Sundararaja Bhattacarya’s Srinivasadiksiten-
dracaritra.® Sundararaja’s lifetime is the terminus ante quem for Srinivasa
Diksita’s dates, who most probably lived between the end of the 14" and the
middle of the 18" centuries.®'

While the older commentary (Vaikhanasasitrabhasya) only briefly deals
with the samskara niseka, this ritual plays a prominent role in the works of Sri-
nivasa Diksita, especially in his commentary on the Vaikhanasasmartasitra,
Tatparyacintamani, and in the lengthy “introduction” to this text with the title
Dasavidhahetuniripana.

The explicit intention of the Dasavidhahetuniriipana, the “presentation of the
tenfold reason (why the Vaikhanasas are superior)” is to prove the superiority of
the Vaikhanasas over other ritualistic traditions.*® In the beginning of this work
Srinivasa Diksita presents ten arguments, the “ten(fold) reason” for two central
propositions: (1) the Vaikhanasasutra is the best of all Sttras. It was taught by
the four-faced Brahma, who-—in this form—is called by the name Vikhanas, and
who was born of Narayana. (2) Those who follow the dharma as propagated in
the Vaikhanasasiitra are the best of all.®

The reasons are dealt with successively, but with considerable difference as
to detail in his argumentation. Srinivasa Diksita in his arguments makes use of
many quotations from texts generally considered authoritative in his time, name-
ly diverse Grhya- and Dharmasiitras, the Mahabharata, the Ramayana, diverse
Dharmasastras, Upanisads and Puranas, some Paficaratrasamhitas etc. The au-
thor connects these quotations with his own (prose) statements and thus uses
them as supporting arguments for his “ten(fold) reason”. The Dasavidhahetuni-
rigpana 1s the first Vaikhanasa text which explicitly expresses central positions
of this tradition as against other religious or/and ritualistic traditions.

[Vikhanas] and Bhashyakara Srinivasa Dikshita. [...]” (quoted by Caland 1941: xxx—
XXX1).

60 See Srz'nivdsadz‘ksitendracaritramu. However, there the year of Srinivasa Diksita’s birth is
given as 1199 C.E., which is hardly possible, since Srinivasa Diksita in his work Vaikha-
nasamahimamarijart refers to the Vaisnava scholar Venkata DeSika, whose traditional
dates are 1268-1369 C.E.

61 See Hiisken forthc.; for Sundararaja see Kunjunni Raja 1958: 253.

62 The Dasavidhahetunirapana was printed twice, both editions were prepared by Parthasa-
rathi Bhattacarya. In the present paper I refer to the Devanagari edition.

63 Dasavidhahetuniriupana 2.1-3: atha satyatvadisamastakalyanagunavisistat parabrahma-
nah Srimannarayanad utpannena vikhanassabdavacyena caturmukhabrahmana pranita-
sya vaikhanasasatrasya sarvasitrottamatve tatsutroktadharmanusthatynam sarvotkrstata-
matve ca dasavidhahetavo niripyante.
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In our context the fifth “reason” is of importance. It reads: “Because (the Siitra)
gives niseka as the first samskara” (Dasavidhahetuniripana 2.7: nisekasamska-
radimatvar).** Srinivasa Diksita considers the fact that niseka is the first of the
Vaikhanasa samskaras as characteristic and as expressing the advantage of his
tradition over that of others. Only those are srotriyas, he argues, who have had
niseka as first ritual and only they are eligible to act according to the Dharmasa-
stras and therefore have ritual competence (ibid. 84.21-85.8).

Before Srinivasa Diksita deals with the “fifth reason” in detail, the samskara
niseka is mentioned in passing a few times, for the greater part in quotations
from other texts. There Srinivasa Diksita anticipates his argument that niseka as
the first samskara is a feature peculiar only to the Vaikhanasas, and adds that
this makes the Vaikhanasas eligible to perform temple worship. This connection
is put into Narayana’s mouth and therefore is undisputable: while relating how
Vikhanas and the Vaikhanasa tradition came into existence Srinivasa Diksita
gives a lengthy quotation from the Anandasamhita stating that Narayana created
Vikhanas and ordered him and those who follow his Sutra to worship him,
Narayana. In this quotation niseka as the first samskara is presented as a peculi-
arity of the Vaikhanasas and therefore as a characteristic mark of those who are
able and eligible to perform the worship of Nz‘irz'iyar_la.é5 In a similar context,
describing the origin of the Vaikhanasas, Srinivasa Diksita states that they are
“endowed with the rituals, starting with niseka”. He describes the Vaikhanasas
as a group originating from the rsis “Bhrgu and so on” who are “mental sons” of
Bhagavan. With reference to a passage in the Mahabharata,”® where nine rsis

64 In ibid. 80.1-5 Srinivasa Diksita repeats that this “reason” is proof of the fact that the Sri-
vaikhanasasitra is better than all other Siitras and that the Vaikhanasas are therefore better
than the all others. For the greater part those “others” are understood as “followers of
other Sutras”, see below.

65 Dasavidhahetuniriipana 14.7-8 [Anandasamhita 4.47): tvadvamsajanam sarvesam kale
vai krtakarmanam [Anandasamhita: jatakarmanam) | nisekadismasanamtah karyah ma-
ntrasamanvitah [Anandasamhita: kriyamantrasamanvitah) || Ibid. 14.9-10 [Anandasam-
hita 4.48): astadasa ca karmani sarirani pracaksate | yajias ca vimsatir dvau ca dha-
rmam vaisnavam uttamam | Ibid. 14.11-12 [Anandasamhita 4.49): vede vaikhanase siitre
yo dharmah parikirtitah | sarvais sa dharmo 'nustheyo natra karya vicarana | and ibid.
14.22-23 [Anandasamhita 4.72]: matprasadabhujas saumya atipriyatama mama | satka-
rmaniratdas te vai sattvikaharatatparah | Ibid. 14.24-15.1 [Anandasamhita 4.73): vaikha-
nasena sitrena nisekadikriyanvitah | bhavanti bhavitatmano matkarmakaranaksamah |

66 Ibid. 20.1-5 [Mahabharata): bhrgvangiromaricyatripulastyapulahah kratuh | tatha vasi-
stho daksas ca nava svayambhuva dvijah | ete vaikhanasanan tu rsinam bhavitatmanam |
vamsakartara ucyante sattvikaharabhojinam || This verse, however, is not given in the
standard editions of the Mahabharata.
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are given as founder of the Vaikhanasa families, Srinivasa Diksita states that
these rsis as well as their family members are known as Vaikhanasas. He adds
that they are endowed with the samskaras beginning with niseka and that only
they are allowed to perform Narayana’s worship.67 In a further step, Srinivasa
Diksita proves that niseka as first samskara is a characteristic mark of the Vai-
khanasas, makes them eligible to perform Narayana’s worship and is a sign that
the Vaikhanasa tradition is Vedic. In the description of diverse groups of Vais-
navas Srinivasa Diksita quotes the Saiva text Suprabhedagama. There the Vai-
khanasa tradition is presented as being “vaidika”, Vedic, and it is stated that in
larger settlements the worship of Hari should be performed according to the
Vaikhanasa system. The additional information is given that the Vaikhanasas are
“endowed with the samskaras, beginning with ni.seka”.68 Here the connection of
“being Vedic” and “being endowed with the samskaras, beginning with niseka”
explicitly is established.

So far in the discussion of niseka only the Vaikhanasas and followers of
other Siitras were mentioned. Therefore the expression “the samskaras begin-
ning with niseka of the Pancaratrins”, which is given in Dasavidhahetuniripana
66.9-13 is exceptional. A set of samskaras requires a specific Sutra tradition.
The Pancaratrasamhitas, however, do not claim to go back to a specific Satra
tradition, but in some cases the reference to the Vedic ekayanasakha, which is
the now lost root of all other sakhas can be found.” The specific textual tradi-
tion of the Pafcaratrins is constituted by the so-called Samhitas, sectarian works
of divine origin, (ideally) dealing with knowledge (jiiana), practice (yoga),
(temple)rituals (kriya), and (daily) conduct (caryd).70 Within the Pafcaratra
tradition there seem to have existed four teachings (siddhanta), all of which

67 Ibid. 20.6-8: tasmad bhagavata narayanena brahmana ca srstanam bhrgvadinam rsinam
tadvamsajanam ca nisekadikriyavatam advarakabhagavadyajanadhikaravatam eva loke
vaikhanasa iti prasiddhih.

68 Ibid. 25.5~11 [Suprabhedagama): sahasrabhisurad irdhve grame brahmarkane ’pi ca |
vaikhanasena sitrena nisekadisusamskrtaih || bhargavadimahatantramantrabhedavica-
ksanaih | anuddhrtair mantraganair vedavedantasambhavaih | kramadhyayanasampa-
nnais sangopangais ca samskrtaih | paficamiirtiprakarena pratisthapyarcayed dharim ||
vaidikam tad iti proktam rajarastravivardhanam | The printed text of the Suprabheda-
gama does not contain this passage. However, the samskaras as enumerated in this text
seem to be inspired by the Vaikhanasasutra (Suprabhedagama, caryapada, chapter 5; see
also Brunner 1967: 31-60).

69 See Isvarasamhita 1.18b, 18.474-475, 21.533-535, 21.540; Jayakhyasamhita 20.269;
Paramapurusasamhita 1.16a; Padmasamhita caryapada 13.67-8; Paramesvarasamhita
10.134, Pauskarasamhita 38.305; Sriprasnasamhita 2.38-39.23.185a.

70 Schrader 1916; H.D. Smith 1975ff., vol. 1 and 2; Varadachari 1982.
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required a special initiation (diksa). Thus the Paficaratra as a system of ritual
prescriptions71 is performed by priests who have undergone one or more ini-
tiations (diksa/abhiseka) into this system. The statements in the Pafcaratra
Sambhitas are by no means uniform in this respect, but generally it seems (with
one exception, see below) that—whether a Diksita is to be a Brahmin or not—the
respective diksa is never performed according to a particular Siitra but according
to one of the four siddhantas, which are four different types of worship pat-
terns.”” These four kinds of worship should not be mixed and those who have
undergone an initiation in one siddhanta may not perform the worship or other
ritual duties in one of the other three siddhantas.”® In the Dasavidhahetuniripa-
na some of these verses are quotedm. In addition, Srinivasa Diksita gives the fol-
lowing picture of the Pafcaratrins: They are in general followers of the Katyaya-
na-Sutra (a sakha of the white Yajurveda), and they belong to one out of five
gotras, namely Aupagdyana, Sandilya, Bharadvaja, Gautama, or Mauiijayana.
Here Srinivasa Diksita refers to a source described as pdr'zcardtre.75 The only
passage in a Paricaratrasamhita which—according to Smith’s index (1980)—
possibly could contain information regarding five gotras and/or a Vedic Sakha is
the Isvarasamhita. There are in fact five munis enumerated: Sandilya, Aupaga-
yana, Maufijyayana, Kausika, and Bha?lradva?lja.76 However, later in the text the
munis are mentioned in the following context: Sandilya taught the Sastras (Sat-
vata etc.) to the munis Aupagayana, Mauiijyayana etc., and Sanaka etc. Hence-
forth these munisvaras—with Sandilya as their leader—practised the worship of
Hari according to the Satvata($astra). They endowed their pupils, who belong to
their vamsa and who learnt the Kanvi-§akha, with the initiation according to the

71 The many other aspects of the Pafcaratra system will not be dealt with here.

72 These are: mantrasiddhanta, agamasiddhanta, tantrasiddhanta and tantrantarasiddhanta.
See for example Isvarasamhita 21.559-587; Padmasamhita jiianapada 1.80-82, 86,
caryapada 19.110-132, 21.1-84a; Paramesvarasamhita 19.522-543; Pauskarasamhita
38.295-309.

73 See Padmasamhita caryapada 19.124-127 and 131-132.

74 Padmasamhita caryapada 19.112—-113, 131-132 and 21.55. The division into four siddha-
ntas in the Paficaratra literature is sometimes equated with the fourfold division of the
Veda (Padmasamhita caryapada 19.111-112). However, significantly this equation is not
referred to in the Dasavidhahetuniripana.

75 Dasavidhahetuniripana 66.9-13 [Paiicaratre]: ‘“ekagotrasamutpannam paficagotram
prthak prthak | ityarabhya “siitram katyayanam sakham yajusam suklam eva ca || aupa-
gayanasandilyau bhdradvajo 'tha gautamah | maufijayanis t paficaite pancaratradhi-
karinah || ity adhikaribhedasya vidhiyamanatvat.

76 Isvarasamhita 21.519: paficayudhamsas te pasica sandilyas caupagayanah | maunijyaya-
nah kausikas ca bharadvajas ca yoginah ||
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Satvata(§astra).”’ It is thus evident that the text quoted by Srinivasa Diksita gives
a different picture.

Then Srinivasa Diksita speaks about lost or unknown texts and draws a pic-
ture of Pancaratra samskaras from them which is not in accordance with the pic-
ture derived from the Pancaratra texts themselves: He artificially combines this
notion of a “Paficaratra-Siitra” with the notion of the four siddhantas, each of
which requires its own initiation. Here he refers to the above mentioned state-
ment in the Pancaratrasamhitas that one should cling to one’s original siddhanta,
and transfers this notion to the Sutras. He concludes that (1) one should not
change the tantra (equated with siddhanta here). Although the initiations into
the four siddhantas may be identical, the initiate is eligible only for the perform-
ance of the ritual in his fantra, not in one of the three other Tantras. Further-
more, (2) one should not change the Sttra, and therefore, if one is endowed with
the samskaras of one particular Siitra, the samskaras of other Siitras should not
be resorted to. Therefore, the “samskaras beginning with niseka according to the
Pancaratra” are, for example, not for Apastambins, who are already endowed
with samskaras according to their Satra.”® It is noteworthy that Srinivasa Diksita
presupposes that there are in fact “samskaras beginning with niseka according to
the Pancaratra”. However, his point of view is not as far fetched as it may seem:
if one accepts that the Karyayanagrhyasitra is authoritative for the Paficaratrins,
one has to admit that the Katyayanagrhyasiitra does in fact give samskaras.
Furthermore, in one passage in the Padmasamhita, which is closely connected
with the description of the four siddhantas, “the samskaras starting from niseka”
are mentioned.” However, these passages are not substantial enough to warrant
far-reaching conclusions. It remains to be noticed that in this passage of the

77 Ibid. 21.551: labdhvaivam sarvatadini Sastrani munipumgavas | sandilyo ’dhyapayamasa
munifi caivaupagayanam || Ibid. 21.552: tatha maufijyayanadims ca sanakadyams ca yogi-
nah | tatas prabhrti te sarve sandilyadya munisvarah | Ibid. 21.553: satvatadyuktamarge-
na harer aradhanadikam | kurvantah svasvavamsyams ca Sisyams capi sahasrasah || Ibid.
21.554: kanvim Sakham adhiyanan vedavedantaparagam | samskrtya diksaya samyak
satvatadyuktamargatah | Ibid. 21.555: abhisicya ca tan sarvan krtva svarthapararthayo |
piijadhikarino vipra! tair etat satvatadikam |

78 Dasavidhahetuniripana 66.16-18: ity apastambadisitraih samskrtasya paricaratrokta-
margena nisekadisamskara-yogyatabhavakathanat. tantrikoktaprakarena diksitanam eva
tantroktarcanayam adhikaritva sambhavat.

79 Padmasamhita caryapada 21.56: nisekadis ca samskaras paiicakaloditam tatha | tyaktva
trayim tantram eva prapadya Saranam sthitah || In the Sanatkumarasamhita “the rituals
starting with garbhadhana” are mentioned (Sanatkumarasamhita brahmaratra 38: ga-
rbhadhanadika vaksye kriyah sarva yathakramam | rtukale ramet patnim ekante nirjane
narah |)).
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Dasavidhahetuniriipana Srinivasa Diksita refers to a Paficardtra-Sitra and to
“Pafcaratra samskaras, beginning with niseka”, both of which are not given in
the Paficaratrasamhitas as handed down to us.

The most detailed treatment of niseka in his Dasavidhahetuniripana, how-
ever, can be found in the section explaining the “fifth reason”. There Srinivisa
Diksita quotes the two opening sentences of the Vaikhanasasmartasitra. Here
he himself raises the first objection, which he puts in the mouth of “others”:
niseka is performed only after the birth rites (/'dtaka),80 upanayana and marriage
(vivaha), not as first ritual action.*’ Furthermore, there are descriptions of pro-
creation without sexual intercourse.®” Therefore, the objection continues, niseka
cannot be called “the beginning” of a human being. This argument is rejected by
Srinivasa Diksita (Dasavidhahetuniripana 80.20-23). According to him, the in-
stances given in the objection cannot be generalized. He continues that only
Narayana, Brahma and the rsis through the power of their asceticism and Yogic
practice are able to create “mental progeny”.83 Furthermore, he states that even
Rudra originated from sexual intercourse/niseka, as is described in the Sarapa-
z‘habrdhrmma.84 The proper procedure for niseka is already given in the Sruti—
here he refers to Mundakopanisad 2.1.5 and Chandogyopanisad 5.8.1 (Dasavi-
dhahetuniripana 81.11-18).

Srinivasa Diksita then develops a “chronology” of how niseka (sexual inter-
course) as a means of procreation came into being, based on quotations from the

80 Here a quotation from the Mahabharata is given, where the birth-rites (jataka) are given
as first samskara (Dasavidhahetuniriapana 80.11-15 [= Mahabharata 12.182.2-3]: jata-
karmadibhir yais tu [Mahabharata: yas tu] samskaraih samskrtas sucih | vedadhyayana-
sampannah satsu karmasv avasthitah || Saucacararatas samyak [Mahabhdarata: sauca-
carasthitah samyag; v.l. the Dasavidhahetuniriupana reading] bhiksarthi ca gurupriyah
[Mahabharata: vighasast gurupriyah) nityavratas satyaparah [Mahabharata: nityavrati)
sa vai brahmana ucyate .

81 This argument is discussed again in the Tatparyacintamani and not dealt with here elabo-
rately.

82 Srinivasa Diksita quotes the Harivamsa here (Dasavidhahetuniripana 80.17-19: kva da-
rah kva ca samsargah kva ca bhavaviparyayah | yadiyam brahmana srsta manasa manast
praja || yady asti tapaso viryam yusmakam viditatmanam | srjadhvam manasan putran
prajapatyena karmana H)

83 Ibid. 80.20-23: iti nisekam vinapi utpattih Srityate iti nisekasyaditvam na sambhavati iti
cet—tad asat. nisekavirahe ’pi utpattis sambhavatity etan nopapadyate. tapobalad yoga-
balac ca bhagavato narayanasya brahmano meharsinam va manasaprajasrstau Saktis
sambhavati. nanyesam. He supports this argument with a quotation from the Vispupurane
(Dasavidhahetuniripana 81.1-6 [Srivisnumahapuranam 1.15.83-84]).

84 Dasavidhahetuniripana 81.7-10: rudrotpattir api nisekeneti sriyate satapathe [reference
to Satapathabrahmana 6.1.3.7, 8 and 10].
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Vi,w_'lupurc'znag5 and from the Mahabharata.*® He concludes this argument with
the statement that without niseka there is no procreation, therefore niseka is the
first “action” in the life of a being.87 In this whole passage niseka is not pri-
marily treated as a ritual, but is equated with the actual sexual union of a couple,
resulting in impregnation.

The next section is presented by Srinivasa Diksita as a discussion between
the followers of Bodhayana and those of Apastamba. Thus Srinivasa Diksita
himself does not have to argue with these two traditions because the arguments
are brought out by them, not by him. At first the difference between niseka and
garbhadhana is dealt with. The Apastambins argue that niseka is the same ritual
as garbhadhana, because—on account of a passage in the Sruti—the semen
which is sprinkled during sexual intercourse (indriya) is identical with the foetus
(garbha). This means that “pouring of semen” is identical with “giving of
garbha”. Therefore, they continue, they also have niseka as first ritual, which is
called garbhadhana in their case.” The Baudhayanins contest this identification
of niseka and garbhadhana, since these two actions are described separately in
their Sitra.” In Bodhayanagrhyasitra 1.7.37-44 the sexual union of the couple
in the fourth night after marriage is presented as niseka (Dasavidhahetuniripana
81.18-20), and the garbhadhana ritual as described in the Bodhayanagrhyasesa-
sitra 2.2.1 (DasSavidhahetunirapana 81.20-22) is referred to. On the other hand,
the Baudhayanins continue, the Apastambins do not have niseka as a samskara
at all.”® The Apastambins’s conjectured reply to this is that the Baudhayanins do

85 Daksa, who was ordered to create the beings by Brahma, first created the gods and other
heavenly beings. However, he had to discover that they did not reproduce by themselves.
Therefore, Brahma “invented” sexual intercourse, which henceforth was the cause for
human reproduction (Dasavidhahetuniripana 81.19-82.2 [Srivisnumahapurana 1.15.86—
88, 82, 79]).

86 Mahabharata 12.200.35-37 (Dasavidhahetuniripana 82.3-8).

87 Dasavidhahetunirapana 82.9-10: evam Srutismrtisu srstikalad arabhya nisekad evotpattir
iti Sravanat nisekena vina utpadana-samarthyabhavac ca nisekadimatvad ity uktam.

88 Ibid. 82.11-15: atrapastambiya evam ahuh. “niseko nama garbhadhanam eva. nisekaga-
rbhadhanayoh paryayatvat garbhadhanatirekena nisekasabdasyarthantarasambhavac ca.
garbhadhanasabdasyarthe vicaryamane ‘garbho ’sminn adhiyate’ iti vyutpattya ‘indri-
yam vai garbha’ iti srutyanusarena retas secanam eva garbhadhanam ity avagateh nise-
kaditvam asmakam apy astr’'ti.

89 Ibid. 82.16-18: atra baudhayaniyah pratyavatisthante: “yad uktam ‘niseko nama garbha-
dhanam nisekagarbhadhanayoh paryayatvad” iti—tadasat. nisekagarbhadhanayoh pr-
thaktvena pratipadanat paryayatvam na ghatate. |[...] Ibid. 82.22-23: evam nisekagarbha-
dhanayoh prthaktvena kirtanat “niseka eva garbhadhanam” iti vaktum ayuktam.

90 Ibid. 82.24-25: kifica apastambasiitre nisekapirvakatvenanuktatvat catvarimsar samska-
rapariganane agrhitatvac ca tesam nisekadyas samskara na bhavanti " ti.
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not have niseka as the first samskara either, since their Siitra describes vivaha in
the first place. Additionally, in the Baudhayanins’ list of samskaras niseka is not
even mentioned by name, and in the description of the samskaras the signs and
the proper time of garbhadhana are not given.91 Therefore, the Apastambins
continue, neither Bodhayana nor Apastamba have niseka as first samskara. This
feature is peculiar only to the Vaikhanasa tradition.”

Srinivasa Diksita interprets a passage given by Yajhavalkya accordingly
(Yajravalkyasmrti 1.10c/11a; Dasavidhahetuniripana 83.9-14). Moreover, in
contradistinction to the Baudhayanins, the Vaikhanasasiitra gives the proper time
as well as the signs for garbhadhana, as Srinivasa Diksita observes (Dasavidha-
hetuniripana 83.15-20).

Now Srinivasa Diksita proves the authority of the Vaikhanasasmartasitra by
stating that other satrakaras refer to Vikhanas as their acarya (Dasavidhahetu-
niripana 83.23-84.12). All references to an (unspecified) acarya in the Bodha-
yanagrhyasiitra and by Apastamba are interpreted by Srinivasa Diksita as refer-
ring to Vikhanas alone (Dasavidhahetuniripana 83.23—84.13). Then Srinivasa
Diksita again rejects the idea that niseka and garbhadhana are identical (ibid.
84.14-20) and afterwards elaborates on the importance of niseka (ibid. 84.21—
85.13), which according to some quotations is a precondition for being a Brah-
min. In the end, Srinivasa Diksita concludes that only the Vaikha@nasasiitra in
fact lists niseka as the first samskara, and therefore the followers of the Vaikha-
nasasiitra are the best.

Niseka in the Tatparyacintamani

Since nowhere in the Dasavidhahetuniriipana is reference made to the actual
performance of the ritual niseka, these details can be expected in the commen-
tary on the Vaikhanasasmartasitra by the same author, the Tatparyacintamani.
However, as we will see, even in the Tatparyacintamani the ritual act of niseka
plays no prominent role.

91 Ibid. 83.1-5: atra apastambiya ucuh: “yady asmakam ‘nisekadyah samskara na bhavantt’
ty ucyate tarhi yusmakam api tathaiva, bhavat sitre ’pi [Bodhayanagrhyasesasitra 1.1.1]:
‘yato etad dhutah prahutah ahutah Silagavo baliharanam pratyavarohanam astaka pa-
rvanahoma’ ityarabhya vivahadyevoktam—na tu nisekaditvena. kifica sitropakrame sam-
skaragananayam api nisekas tu samskaratvena va sabdamatrena va na pratipaditah.

92 Ibid. 83.5-8: kifica [BodhayanagrhyaSesasutra 1.7.37]): “caturthyam snatayam’ ityadina
prthaktvena vidhiyamanasya garbhadhanasya laksanapratipadanabhavat visisya kalani-
ripanabhavac ca (vaikhanase sitre eva nisekaditvena uktatvac ca vaikhanasanam niseka-
ditvam), avayoh ubhayor api nisekadyas samskara na bhavanti iti. ayam eva siddhantah.
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After a short explanation of the composite nisekadisamskaran (Tatparyacinta-
mani 1.6-7) Srinivasa Diksita deals with the bipartition of the ritual category
“samskaras” into “samskara relating to the body” (sarirasamskara) and “sacri-
fice” (yajfia), which is already presented in the Sitra. In order to support this
division Srinivasa Diksita quotes a corresponding division into brahmasamska-
ras and daivasamskaras. According to this source the Sarirasamskaras of the
Vaikhanasasmartasiutra are brahmasamskaras, and the yajiasamskaras are
called daivasamskaras there.” Niseka is therefore the first of the sarira- or
brahmasamskaras. Thereafter, Srinivasa Diksita gives a further subdivision of
the sartrasamskaras (brahmasamskaras), arranged according to the effect of the
respective rituals. According to this passage, the samskaras from niseka to jata-
karman are so-called bijaksetrasuddhikara, “causing purity regarding semen and
womb”.”* This again points to the fact that it is only through the samskaras
(represented by niseka) that the “ritual body” of the Vaikhanasas is constituted,
that is their eligibility to perform sacrifices and other rituals. The gradual classi-
fication of Brahmins depending on samskaras is also based on this assumption.
According to Srinivasa Diksita, Brahmins reach another state through each and
every samskdra.gs This fact is expressed by the words “through the (samskaras)
from niseka to jataka”. These words also make it clear that not only the father
but also the mother has to be endowed with these samskaras and therefore that
she has to be a Brahmin woman.”

93 Tatparyacintamani 4.6-8: yajiiah kevalam Sarira na bhavanti, anena samskaranam dvai-
vidhyam darSitam. uktaii ca: “samskara dvividha jiieyah brahma daivah prakirtitah | iti;
and 1bid. 4.10: tatra nisekadipanigrahanantah brahmasamskarah. yajiiah daivasamska-
rah. The division of samskara into brahma and daiva is given also in Haritadharmasitra
according to Samskaramayikha and according to Kane (1968 vol. 2: 193).

94 Srinivasa Diksita later refers to this category again. There he explains that “causing purity
regarding semen and womb” makes the person eligible to receive other rituals, whereas
through the yajiia samskaras the “other worlds” are attained by the performer (7atparya-
cintamani 11.17-18: nisekadisamskaraih bijaksetrasuddhidvara karmantarayogyata si-
ddhimatram ity asankhya bhiradilokantarajayartham yajiiasamskara uktah). Srinivasa
Diksita substantiates this statement by a quotation from the Yajurveda (Tatparyacinta-
mani 11.18-20).

95 Tatparyacintamani 6.17-18: brahmananam samskaravisesad avasthantaravaptim darsa-
yati nisekadajatakadi ty adina. In this connection a quotation from Manu (ibid. 4.17-18;
see also Mahabharata as quoted in Dasavidhahetunirapana 85.9—10) by Srinivasa Diksi-
ta, where the Vedic rituals—the sarirasamskaras—are presented as being auspicious and
purifying for twice-boms.

96 Here Srinivasa Diksita quotes a few verses taken from Dharma texts which are in full
accordance with Manusmprti 3.174-175 (164-165) (Dasavidhahetunirapana 6.21-25): the
sacrifice from sons which are not born from the husband’s semen are ineffective. Tar
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Here as well as in the following quotation from the Mahabharata® the expres-
sion “endowed with the samskaras from niseka to jatakarman” in form and
content refers to the mother. Srinivasa Diksita eventually wants us to conclude
that niseka and the other garbhasamskaras are not only for the child but also for
the mother.”® Therefore it seems that the expression “endowed with the sam-
skaras from niseka to jatakarman” hints at the fact that the wife also must be
endowed with the samskaras, beginning with niseka, and therefore comes from a
family which follows the Vaikhanasa tradition regarding the samskaras: a Vai-
khanasa-family.

Niseka is dealt with by Srinivasa Diksita in the Tatparyacintamani once
again in the commentary on the presentation of different categories of Brahmins:
here he quotes Bodhayana who also classifies the Brahmins on account of the
samskaras (Bodhayanagrhyasitra 1.7.1-9). A Brahmin is a srotriya, if he is en-
dowed with “the samskaras from niseka to jataka, (performed) with mantras”, if
he has taken upon him the observances which are connected with upanayana
and if he has mastered one Vedic sakha.”’

The question as to why the list at the beginning of the Sitra does not contain
all the samskaras which are dealt with later on in detail is dealt with by Srini-
vasa Diksita in one passage, where he briefly states that varsavardhana etc. are
subdivisions of samskaras enumerated in the list at the beginning of the Siitra.'?
A few pages later he refers to the question as to why the Sttrakara does not deal
with niseka in the first place. According to him, niseka as first samskara is a pre-
condition for the authorization to perform worship. Manu also mentions niseka
as first samskara, although he does not describe the samskaras in detail. Then,
Srinivasa Diksita alludes to the frequent references to vaikhanasena sitrena

paryacintamani 6.18-23: “jatamatra” ity uktau brahmanena sidradiksetre jatanam api
brahmanyam sambhavatiti “brahmanyam brahmanad” ity uktam. “nisekad’ ityady anu-
ktau: “amrte jarajah kundo mrte bhartari golakah | te na jatah paraksetre dehinam pre-
tya ceha ca || dattani havyakavyani nasayanti pradatrnam | pitur hi narakayaiva golakas
tu visesatah | iti.

97 Ibid. 7.2-12 quoting Mahabharata 13.49.313°.1, 13.49.15, 13App.7A, 128/129.

98 This also becomes clear from a look at the formal declaration (samkalpa) given in the
Prayoga-texts which are in use today. These samkalpas are uttered before the samskaras
are performed. They consistently tell us what ritual the performer is going to perform—
for example during garbhadhana he has to declare: “I endow my rightful wife with the
garbhadhana samskare”.

99 Ibid. 7.19-21: bodhayana: “niseke garbhasamskare jatakarmakriyasu ca | vidhivat sam-
skrta mantrail cirnavratasamapandat || srotriya iti vijiieyah sakhaparas ca ye dvijah || iti.

100 Ibid. 5.1-2: nisekad a jatakad ityadibhih sitrakarenottaratra vaksyamana varsavardha-
nadeyah uktasam-skaravantarabheda ity avagantavyam.
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nisekadikriyanvit/a-] in the Vaikhanasasamhitas. He concludes that niseka is in
fact the first samskara. On the other hand the performance of niseka is only
possible in immediate connection with the performance of vivaha. Thus—and
also because in the description of the Sutra righteous conduct is very important—
panigrahana is described before m'_seka.ml Therefore, according to Srinivasa
Diksita the difference between the list in the beginning of the Sitra and the
actual descriptions of the samskaras later on in the Siitra is not a real discrepan-
cy: the meaning of the words is of greater importance than their sequence. Thus,
niseka is the first of the samskaras, although it is described in the chapter on
vivaha.'"

It is a fact that the ritually performed—or ritually accompanied—sexual inter-
course is described in the Sutra’s vivaha section under the heading caturthivasa
(Vaikhanasasmartasutra 3.8). This ritual evidently is conceived of as niseka, alt-
hough the term niseka is not mentioned at all in that passage. In the commentary
on the eighth kanda of the third prasna, Srinivasa Diksita describes the three
days of celibacy which immediately follow the marriage rituals (7atparyacinta-
mani, pp. 400ff.). Here again Bodhayana is referred to as an authority. Then the
mantras and “nine prayascittas”—as part of the ritual—for the sexual intercourse
in the fourth night after marriage are briefly given. Srinivasa Diksita then de-
scribes the offering of ghee sprinkled on the wife’s head. Through these rituals,
according to another source quoted there, the wife becomes part of the man and
therefore part of the husband’s gotra.lO3 According to Srinivasa Diksita the ac-
tual sexual union is performed after the final homa (antahoma) of this ritual, and
therefore is not part of the ritual proper. It is evident, that here ritual and reli-
gious law are closely interlocked. Not the sexual union itself but the ultimate

101 Ibid. 12.18-26: nanu satre tavat “nisekadisamskaran vyakhyasyamah’ ity uktam. nise-
kasamskaras tu madhye (vivahaprakarane) pathita iti katham nisekaditvam ucyata iti
cet ucyate. ‘“‘nisekadisamskaran vyakhyasyama’ ity uktva punar api rtusangamanetya-
dina pradhanabhiitasangamanasyadav eva pratipadanat ata eva “nisekadismasananta”
iti manitktaprakarena nisekadyaparasamskarantam sarnksepenoktatvat itarasiitresv anu-
ktatvat ‘‘vaikhanasena sitrena nisekadikriyanvitah’ iti bhrguna pratipaditanisekadi-
tvam upapadyata eva. nisekasamskaram aditas sangrahenoktva anantaram vistarena
syayam abhiprayah. nisekah prathamah samskarah sa ca panigrahanabhave na sa-
mbhavatiti panigrahanam uktam.

102 Ibid. 13.19-21: evam ca nisekad arabhya panigrahanantatvena ganayitum Sakyatvat
“pathakramad arthakramo baliyan” iti nyayad anyesam madhye pratipadane ’pi nise-
kaditvam astiti boddhavyam.

103 Ibid. 401.12-13: kifica: “caturththomamantrena mamsamedo ’sthibhir saha | ekatvam
samgata bhartra tasmat tadgotrabhak bhavet || iti.
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transfer of power of disposition (svamya) from the bride’s father to her husband
is of prime importance and thus also the future son’s right to inherit his father’s
property.

Srinivasa Diksita’s interpretation of the next passage in the Satra is equally
interesting. First he quotes the end of the caturthivasa section in the Vaikhana-
sasmartasitra (Tatparyacintamani 402.2-3):

“suprajas tvaye’ ty upagamanam ‘‘sannama mana’ ity alimganam “imam anu-

vrate” ti vadhimukheksanam ity eke:

(With the mantra) suprajas tvaya he approaches her, (with the mantra) sannama

mana he touches her, (with the mantra) imam anuvrata he kisses the mouth of

the woman, thus say some.

Then he gives a list of women who should be “avoided”, among whom a girl be-
fore maturity (kanya) is mentioned.'™ He explains that sexual intercourse with
such a girl is forbidden. Therefore, the “intercourse” in this case consists of
uttering the mantras."” He also interprets a passage quoted from the Vaikhana-
sagrhyaparisistasitra in this sense. There it is stated that when the fourth night
is spent in the father-in-law’s house, the couple should retumn to the husband’s
house the next day, perform punyaha there and feed the Brahmins. Henceforth
the wife should be pure and obey her husband and take care of the fire.'"
Although Srinivasa Diksita does not comment on this statement here, it is evi-
dent that he sees the reason for the fact that husband and wife spend the “fourth
night” in the father-in-law’s house in the age of the wife—she has not reached
puberty yet. This connection is elaborated in Parthasarathi Bhattacarya’s 20"
century commentary on the Dasavidhahetuniripana. Additionally, this point of
view evidently is the key for the present day oral tradition regarding niseka and
its performance.

In the Tatparyacintamani Srinivasa Diksita surpasses the Dasavidhahetuni-
rigpana insofar as he stresses the importance of the mother. This is an obvious
hint that the mother too has to have a Vaikhanasa pedigree, an important aspect
for the prenatal samskaras. Here, together with Srinivasa Diksita’s demand in
the Dasavidhahetuniriipana that one may not change from one’s own to another

104 Ibid. 402.4-5: “vrddham vandhyam suvrttaii ca mrtapatyan ca puspinim | kanyan ca
bahuputran ca varjayen mucyate bhayat || .

105 Ibid. 402.7-8: iti kanyayam (maithunasya) asakyatvad anucitatvad aksatayonitvam eva
bharyatve hetur ity abhiprayena ca mantrajaparipena samgamanam paksantarenopa-
padayati— “suprajas tvaye "tyadi.

106  Ibid. 402.9-11: grhya: ‘“vadhiigrhe caturthi cet paredyuh svagrham punah | pravisya
piirvavat krva punyaham bhojayed dvijan || sa ca nityam Sucis cagnibhartrsusrisanam
caret ||”.
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Siitra, the Vaikhanasa’s transition from a Vedic Sakha to a Brahmin caste be-
comes visible.

Parthasarathi Bhattacarya’s Dasavidhahetuniriapana-Commentary on
niseka

In the subsequent Vaikhanasa literature niseka is not dealt with. Evidently this
samskara lost its significance. Although some passages still describe the Vai-
khanasas as “being endowed with the samskaras beginning with niseka”, the
defining characteristic of the Vaikhanasas as against other religious and ritual
groups became the prenatal samskara visnubali rather than niseka. This aspect
will be dealt with elsewhere. Thus there are only few texts which deal with nise-
ka in more detail: one of them is Parthasarathi Bhattacarya’s commentary on the
Dasavidhahetunirapana, the other group of texts are the handbooks (Prayoga-
texts) for the domestic priests, which are guidelines for the actual performance
of the domestic rituals.

Parthasarathi Bhattacarya’s commentary on the Dasavidhahetuniripana is
very informative regarding the contemporary performance and interpretation of
the samskara niseka. Parthasarathi Bhattacarya (~1895-1987) played a very im-
portant role in the Vaikhanasa communities in the 20" century. He was one of
six sons of a very conservative Vaisnava Brahmin in a little village in Andhra
Pradesh (Akulamannﬁdu, near Machilipatnam, East Godavari district). His father
sent him to a missionary school so that he learnt English (he even won some
prizes in Bible studies there) and therefore was able to communicate with the
colonial representatives. Parthasarathi Bhattacarya dedicated his life to the pre-
servation and propagation of the Vaikhanasa system of worship. His knowledge
of English also enabled him to establish contact with Willem Caland who pre-
pared the edition of the Vaikhanasasrautasiitra. One letter to Caland, entitled “a
short note on the Vaikhanasasatra”, is quoted in the preface to the Srautasiitra
edition (pp. xxvii-xxxi). For many years Parthasarathi Bhattacarya served as
main arcaka in the very famous Venkatesa temple in Tirumalai. He founded the
supra-regional Vaikhanasa organization “Sri Vaikhanasa Divya Vivardhini Sa-
bha” and edited many Vaikhanasa texts.'"”” He was known as a very erudite San-
skrit scholar and as an authority on the Vaikhanasa system of worship in theory
and practice. That is why his commentaries on and explanations of central Vai-
khanasa texts have had a deep influence on subsequent generations of Vaikha-
nasa scholars and arcakas.

107  See the bibliography at the end of this article.
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Here his statements on the role, function and performance of the niseka samska-
ra are examined. In his voluminous commentary on the Dasavidhahetuniripana
he often corroborates Srinivasa Diksita’s arguments by extending the quotations
already given there.'”™ While commenting on the Dasavidhahetuniriipana’s
“fifth reason why the Vaikhanasas are superior”, Parthasarathi Bhattacarya ela-
borates on some points which were only hinted at so far.'"

He rejects the opinion of “some” that garbhadhana and niseka are one and
the same ritual and that the two terms are therefore synonyms.110 He explains
that in other Sttras garbhddhana is the first samskara, and that this garbhadhana
is in many cases identical with .rtusamgarrzarm.111 In the Vaikhanasasutra, how-
ever, according to Parthasarathi Bhattacarya, the term garbhadhana indicates a
ritual for the wife when she is already pregnant.l "2 This, he continues, is the only
correct interpretation. He underpins this with the claim that the Vaikhanasasu-
tra—which in this case includes the Vaikhanasasamhitas—is on par with the
Veda, and therefore is the highest authority.m

108  For example he extends the quotation from the Visnupurana given in Dasavidhahetuni-
rigpana (ibid., p. 81; Dasavidhahetuniripanavyakhyana, p. 390), and a quotation from
the Chandogyopanisad (Dasavidhahetuniriapana, p. 82; Dasavidhahetuniripanavya-
khyana, pp. 394f.) etc. While commenting on a passage dealing with niseka in the Dasa-
vidhahetuniriapana, Parthasarathi Bhattacarya also gives an extensive quotation from a
non-Vaikhanasa text which is otherwise unknown, the Praudhivyaiijika by Srivaikhana-
sadasa Krsnakumara.

109 There he also briefly deals with the fact that upanayana, and not niseka, is dealt with
first in the Vaikhanasasitra (Dasavidhahetuniripanavyakhyana, pp. 396 and 370: tatha
ca namdimukhapirvakatvenopanayanasamskaram arabhya samskaropadese ’pi sa pra-
kramabhamgah).

110  DaSavidhahetuniriapanavyakhyana, p. 369: ’'nye ’pi garbhadhanadisabdams tad eka-
rthan vyakhyaniti. This opinion is briefly referred to also in Tatparyacintamani. How-
ever, Parthasarathi Bhattacarya admits that Bodhayana—in contrast to Apastamba and
others- -does not say that garbhadhana and niseka are synonymous (ibid., pp. 399-400:
tatas canicanady utpadanaprakaram tato rajassvalayam brahmanapratisiddhakarmo-
padesam uktva ’ste “caturthyam snatayam nisi"tyadi prakrthagrantha uktah [khandah
11] tato visnor yonim antanukrtva “evam eva caturthiprabhrtyasodasim uttaram utta-
ram yaugmam upaiti prajanissreyasam rtugamanam ity acaryah sarvany upagamanani
mantravanti bhavantiti bodhayanah yac cadau yac cartav iti salikih [khandah 12,
saptamo 'dhyayal] " iti samvesanaprakara uktah ayam eva nisekah).

111 Ibid., p. 404: athetaresam “garbhadhanam rtav” ity adina nisekarahitan garbhadhana-
din samskaran.

112 Ibid., p. 404: srivaikhanasasutre garbhadhanakalasya grhitagarbhaya vihitatvat | ...].

113 This fact is already hinted at in the Dasavidhahetuniriipana (where Srinivasa Diksita
mainly dwells on the term acarya for Vaikhanasas) but is elaborated in Parthasarathi
Bhattacarya’s commentary. Ibid., p. 405: “veda” iti vedo vaikhanasasuatram ca tulyaba-
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What interests us most here is the description of the actual performance of
niseka in Parthasarathi Bhattacarya’s commentary. From the beginning he makes
it clear that niseka is performed at the end of the vow called caturthivrata.'"* In
general, he agrees with Nrsimha Vajapeyin’s view that niseka literally means the
pouring of semen.'” At the end of this section of the commentary, Parthasarathi
Bhattacarya clearly subscribes to the view first expressed in Srinivasa Diksita’s
Tatparyacintamani, that the last sentence in the caturthivasa (= niseka) section
of the Vaikhanasasiitra (Vaikhanasasmartasitra 3.8: “suprajastvaye 'ty upaga-
manam ‘“‘samnamana’ ity alinganam ‘“‘imam anuvrate’ti vadhiamukheksanam
ity eke) refers to a case where the wife has not yet reached puberty. Then niseka
can only be performed by reciting the relevant mantras, which differ from the
mantras to be uttered when a man marries a grown-up woman.''® Here Partha-
sarathi Bhattacarya quotes many Sastras which clearly state that a girl should be
given away in marriage before she reaches puberty. Evidently the “mantra-
version” of niseka is considered the regular procedure.l o

It is evident that Parthasarathi Bhattacarya considered visnubali a much more
important defining element of Vaikhanasa identity than niseka. In his com-
mentary on the Anandasamhita he gives eight authoritative descriptions of vis-
nubali,118 whereas he does not describe niseka at all.

lam pramanam. vedah rgadih vaikhanasasutram, Srautasmartabhedena bhinnam dva-
trimSatprasnatmakam caturlaksaparimita Srivaikhanasabhagavacchastram ca tatpra-
pamcanaripam tatra samgrhyate.

114 Ibid., p. 370: panigrahanacaturthivasavratavisarjanante nisekasabda. Bodhayana, as
Parthasarathi Bhattacarya indicates, places at this stage the sexual intercourse during the
fertile period. Therefore, in Bodhayana’s case rtusamgamana would be the appropriate
name for this ritual. See e.g. ibid., p. 402: tat paksan disayati “caturthyam” ity adina
rajasvaladharmany uktva “caturthyam snatayam’ itidam siutram arabhyate.

115 Ibid., p. 371: atra vajapeyayam bhasyam ‘“retasa bharyaya yonir nisecyate, samsicyate
‘sminn iti nisekah” iti prajaprajananartham yonyam retas sekasya nantariyakata sitra-
karair ucyate.

116 Ibid., p. 420: kim ca vivahanispadakas ca mamtras sarve praudham evoddisya vadhim
pravrttah, yatha: “grbhnami te [...] prajapati sa jiva Saradam Satam” ityadi mamtra-
nam anyasv astavarsavayaskasu samanvayo ’sambhavi.

117 Ibid., p. 421: iti sarvam samgatam bhavati rajodarsananantaravivahasya dosadusta-
tvam amgikurvanam api tadrsavivahe prayascittadikam api sulabham uktam.

118 In his commentary on Anandasamhita 8.32 (pp. 115ff.) he quotes Srinivasa Diksita’s
Tatparyacintamani, Nrsimha Vajapeyin’s Bhasya, Sundararaja’s Prayogavrtti, Vasanta-
yajin’s commentary, Safijivayajin’s Nibandhana, Venkatayogin’s Nibandhana, Gopana-
carya’s Anukramanika, and Srikondaramayajvan’s Samartakarmanukramanika on the
performance of visnubali.
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Prayoga-Texts on niseka

The idea that niseka as the first samskara constitutes Vaikhanasa identity is per-
petuated in the Sanskrit Prayoga texts, ritual handbooks for practitioners which
are in use today. These are the most recent expositions on the domestic rituals of
the Vaikhanasa tradition. They give detailed descriptions of the diverse elements
of the rituals arranged in their proper order. These handbooks were actually con-
sulted by the acaryas in most of the rituals I witnessed during my recent stay in
South India.

There are two series of Prayoga texts in use today, which are in use in dif-
ferent regions: the Telugu speaking Vaikhanasa communities (mainly in Andhra
Pradesh) use the Vaikhanasasiutranukramanika in Telugu characters.'”® The first
volume describes some sub-rituals which are an integral part of many other rit-
uals (e.g. visvaksenaradhana, punyaha, aghara, nandimukha, ankurarpana etc.).
The second volume deals with the procedure for establishing the aupasana-fire
and the 18 sarirasamskaras with their prayascittas. The third volume contains
some additional sub-rites and prescriptions which are not at all dealt with in the
Suatras, such as karnavedha and the samskaras for a girl etc.

The Tamil speaking Vaikhanasas (mainly in Tamil Nadu) use three Prayoga
texts, namely the Pirvaprayoga, the Vivahaprayoga, and the Aparaprayoga,
which are all printed in Grantha- and Tamil characters. The Pirvaprayoga deals
with the samskaras from nisekal/rtusamgamana to narayanavratabandha, an
integral part of upanayana. The Vivahaprayoga describes all rituals connected
with marriage, and the Aparaprayoga gives prescriptions for the rituals post
mortem.

One important difference between both Prayoga texts and the Sutra is the
sequence of the rituals. In the Prayogas the description of the samskaras starts
with the prenatal samskaras, whereas it starts with upanayana in the Sutra and
the commentaries. Since in some respects there are considerable differences be-
tween the descriptions of the samskaras between the two Prayogas I deal with
them separately.

According to the table of contents, niseka (nisekaprayoga) is dealt with at the
beginning of the Pirvaprayoga. In the relevant passage first (Pirvaprayoga 1.6—
9) the beginning of the Vaikhanasasutra is quoted. Then it is stated that a group
of five Brahmins should be present, the couple should have taken a bath in the

119 This text was published in two volumes (1924 and 1928) as Kusumas 10 and 17 of the
series Vaikhanasagranthamala in Tgavaripalem. Later it was reprinted several times in
three volumes in Nallaru. This is the text I used for the present article (Satranukra-
manika).
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morning, and the performer should wear two rings made of darbha-grass on his
hand, and that he should wear the twelve Vaisnava-signs (zirdhvapurjtg,’ra).120 The
first ritual is described as a homa which is an atonement for not having per-
formed rtusamgamana at the proper time (Pirvaprayoga 5.4: rtusamgamana-
kalatitaprayascittahoma). Then follows the relevant passage from the Vaikha-
nasasitra (Parvaprayoga 5.5-9)—which starts with the sentence “some say that
the union during the fertile period is niseka” (Vaikhanasasmartasitra 6.2: rtau
samgamanam nisekam ity ahuh). In the actual description of this prayascitta in
the Pirvaprayoga, however, the term niseka is not used. The relevant term con-
sistently is riusamgamana. Therefore, rtusamgamanaprayoga is described under
the heading nisekaprayoga. However, the subsequent description (Pirvaprayo-
ga, pp- 16ff.) of the main offering for rrusamgamana (rtusamgamanapradhana-
homa) contains several sub-rites. In the subrite called phaladanam (“the giving
of fruit”, Parvaprayoga, p. 19) the samkalpa surprisingly reads: “I will perform,
in order to attain the complete bliss for my rightful wife, named [...], a part of
the niseka ritual, namely the giving of fruit, the giving of betel, and the giving of
betel leaves™.'! A similar expression can be found in the next two sub-rites,
namely the “appeasing of the planets” (grahaprz‘ti)122 and in the “giving of
betel”'*. In the latter sub-rite the samkalpa reads: “For the complete bliss of
both of (us) I will perform the niseka ritual”. However, the mantras the per-
former has to recite are taken from the rrusamgamana chapter of the Vaikhana-

120 Puarvaprayoga 1.10-13: paficavaran srotriyan ahiwyabhipujayati. dampatyoh pratasna-
tvacamya. dhrtobhaya-pavitrapanih dvadasorddhvapundradharah. samdhyam upasya
brahmayajiian kandarisi tarpanam ca krtva.

121 Ibid. 19.17-20.2: prananayamya [...] svar om. subhatithau. naksatre rasau jatasya sa-
rmanah. naksatre rasau jatayah namnyah mama dharmapatnyah samastamangalava-
apa.

122 Ibid. 20.14-25: grahapriti pranayamya [...] svar om. subhatithau naksatre rasau [...]
mama dharmapatnyah samastamamgalavaptyartham nisekamuhirtalagnapeksaya adi-
tyadinam navanam grahanam anukulyasiddhyartham adityadi navagrahadvara bhaga-
vat prityartham yat kificid dhiranyadanam, tambulaharidradanicadya karisye. apa upa.
hiranyagarbhagarbhastham [...] prayaccha me. nisekamuhiirtalagnapeksaya—aditya-
dinam—navanam grahanam—anukulyasiddhyartham—ye ye grahah—subhasthanesu
sthitah—tesam grahanam atyanta | ...].

123 Ibid. 21.5: tambuladanam; Puarvaprayoga 21.14-21: prananayamya |[...] svar om.
ubhayoh samastamamgalav aptyartham nisekakarmana samskarisye. apa upa. visnur
catu prajapatir ddhata garbhan dadhatu te. garbhan dhehi sinivalt garbhan dhehi sara-
svati. garbhan te asvinau devav adhattam puskarasraja. hiranyayr araniyaricirmatthato
asvina tante garbham.



Samskaras in Theory and Practice 187

sasmartasutra (3.9). The next ritual described is garbhadhana (Pirvaprayoga
23.12: garbhda’dnda’iprayoga).124 Therefore, the term niseka is evidently used
here only by mistake. In the relevant chapter on caturthivasa in the Vivahapra-
yoga (pp. 68ff.), there is another passage headed “niseka”. This passage is
placed after agneyasthalipaka (Vivahaprayoga, p. 71), aupasana (Vivahaprayo-
ga, p. 73), vaisvadeva (Vivahaprayoga, p. 74), sesahoma (Vivahaprayoga, p. 77),
and antahoma (Vivahaprayoga, p. 78). There a passage from the Vaikhanasa-
sitra (caturthivasa, 3.8) is quoted (inaccurately) and the relevant mantras are
given in full—however, in this description the term niseka is not used at all.'?
Therefore there is strong evidence that the compiler(s) of the Parvaprayoga and
the Vivahaprayoga did in fact regard the rituals rtusamgamana and niseka as
one and the same procedure.

The situation is different in the Telugu Prayoga text. The Siatranukramanika
is based on five sources: 1) the Vaikhanasasmartasitra, 2) Nrsimha Vajapeyin’s
Bhasya, 3) Srinivasa Diksita’s commentaries (on Dasavidhahetuniriipana and
Tatparyacintamani), 4) on the practice according to time and place, 5) on a text
called Vaikhanasagrhyaparisistasitra. Since the other texts mentioned have al-
ready been introduced a few words on the Vaikhanasagrhyaparisistasitra are
required here. The full text of this Vaikhanasagrhyaparisistasitra is evidently
lost—its only existent parts are the quotations given in Srinivasa Diksita’s works
and in the Sirranukramanika. Srinivasa Diksita frequently refers to this text,
mainly in connection with his “seventh reason”, where he argues that the Vai-
khanasasiitra is better than all other Sutras since it does in fact contain each and
every necessary ritual.'*® Here he refers to the Vaikhanasagrhyaparisistasitra,
which describes the rituals that are not found in the Vaikhanasasutra.

Back to the question of how niseka is dealt with in the Satranukramanika. In
the table of contents of its second volume dealing with the 18 samskaras relating
to the body, niseka is not listed—neither (as in the Pirvaprayoga) placed before

124 The whole passage is not given in Satranukramanika.

125 Vivahaprayoga, pp. 78-79: agnim pradaksinam krtva. pracyam udicyam va tam upave-
sya, abhistva paricasakheti yonim abhimrsya. abhistva praricasakheti sivenabhitvisavata
sahasarena yasas vina hastenabhimrsam asi. suprajas tvayeti. tam upagachet, suprajas
tvaya suviryaya. santa mamatassam hrdaya santabhis hattvava. sattvakamasya yoktra-
nayunijamya vimocandaya. imam anuvrata bhavasahacaryamayabhava. ya te patighnita-
nir jaraghnim tvenam karomi. Sivatvam mahyamedhiksur apavirjarebhyah. madhu hen
maddhv idam madhujihlato bhavam asvinamukhoma. sarasam madhumat susamvada-
tam krtam. vakravakam samvananam yantadibhya udahrtam. yady uktau devagandha-
rvau tena samvaninai sval.

126  Dasavidhahetuniripana, pp. 90ff.
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rtusamgamana, nor as a part of the vivaha rituals. However, looking at the for-
mal introduction of the diverse sub-rituals connected with vivaha, one discovers
that niseka is in fact given there: it is presented after the topics aupasana, vais-
vadeva (Sutranukramanika 2, p. 120), and grhadevatabhyo baliharanam (Sitra-
nukramanika 2, p. 121), namely under the heading caturththoma (Sitranukra-
manika 2, p. 124, there is also a footnote on niseka).

First the introductory sentence from Vaikhanasasmartasiitra 3.8 is quoted.'”’
The relevant samkalpa is: “I will endow this wife with the niseka ritual”.'”® Then
the procedure of niseka follows, in full accordance with the Satra and taking into
account the additional prescriptions from the Vaikhdnasag_rhyaparis’i;_tasziz‘ra,129
which are given in a footnote.*” In this footnote the compilers of the Siatranu-
kramanika also discuss the question of the other method of performing niseka.
According to them there are two options. One is that which is already given, the
other is based on the last sentence in the Sutra (Vaikhanasasmartasitra 6.2: “su-

9

prajas tvaye”ty upagamanam ‘“‘sannamamana’’ ity alimganam “imanuprate’’ti
vadhiamukheksanam ity eke). Both sides are equally valid, since already Srini-
vasa Diksita (in his Tatparyacintamani) had stated that sexual intercourse with a
girl who has not yet reached puberty is prohibited. In that case the second meth-
od is applied. niseka then only consists of the recitation of mantras.

127 Sutranukramanika 2.124: “tad evam triratram havisyasinau brahmacarinau dhautava-
stravratacarinau syatam’ tato 'parasyam ratryam “caturthyam’ atmanam patnim ca-
lamkrtya.

128 Ibid. 2.124: prananayamya desakalau samkirtya subhatithau (gotram namnim) enam
patnim nisekena karmana samskarisyami. iti samkalpya (apa) vivahagnav agharam hu-
tva. agnim parisicya. adite 'numanyasva.

129 Ibid. 2.124--125: agne vayav adity aditya vayav agne ’gne vayavadityeti nava prayasci-
ttani vyahrtis cajyena juhuyat. agne vayavadityaditya vayavagne ’gne vayavaditya. bhiis
svaha 4. atha vadhamirdhni svarnam nidhaya bhir bhagam ityadi caturbhir mantrais
sruvendjyam adaya mirdhni juhuyat. bhiar bhagas tvayi juhomi svaha, bhuvo yasas
tvayi juhomi svaha. sivassriyas tvayi juhomi svaha. bhir bhuvas suvas sriyas tvayi ju-
homi svaha. antahomante ’gnim pradaksinakrtya tam agnim aranyam idhme va sama-
ropya dampati pra tam visrstam ity abhasya carmadi tyajetam. bandhubhis saha bhu-
ktva. bhuktavatyam patnyam vitanadibhir alamkrte grhet alpe pracyam udicyam va tam
upavesya suprajas tvam ety upagamanam. suprajas tvaya suvirydya. sannamamana ity
alimganam. sannama manassamhrdayasannabhis sastvaca. santyakamasya yoktrena
yujiiamy avimocanaya. imam anuprateti vadhiumukheksanam kuryat. imam anuvrata
bhavasahacaryamaya bhava. ya te vatighni tanir jaraghnim tvenarkaromi. Siva tvam
mahyam edhiksuravavirjarebhyah.

130 Ibid. 2.126: vadhigrhe caturthi cet paredyuh svagrham punah | pravisya piirvavat sthi-
tva punyaham bhojayed dvijan || sa ca nityam sucis cagni bhartrsusrisanam caret |. iti.
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It is evident that the compilers of the Satranukramanika regarded the ritual at the
end of caturthivasa as niseka, in contrast to the compilers of the Pirvaprayoga
and Vivahaprayoga, who evidently considered niseka as identical with rtusam-
gamana. As a consequence of this difference of opinion the “variant” of niseka,
consisting of the uttering of mantras, is known only in the Sitranukramanika.

The Opinion of Contemporary Vaikhanasa-acaryas on niseka

In order to find out about the present day oral tradition I interviewed some
members of the Vaikhanasa communities in Andhra Pradesh and Tamil Nadu
about the significance and present-day performance of the samskara ni_seka.m It
was evident that, although many Vaikhanasas are of the opinion that being a
Vaikhanasa usually is defined by “being endowed with the samskaras, begin-
ning with niseka”, very few of them have a concrete perception of how and
when the ritual named niseka is performed. As was to be expected, there is a dif-
ference of opinion between those Vaikhanasas who perform the domestic ritual
for other Vaikhanasas, the so-called brhaspatis, and those who are representa-
tives of the Vaikhanasa tradition as a school of temple ritual (the so-called ar-
cakas), but who have less theoretical knowledge of the sequence and the
performance of the samskaras.

All practising brhaspatis as well as all practising arcakas told me that niseka
today generally is performed immediately after the marriage rituals or three days
later.”*? However, uncertainty regarding the identity of niseka and rtusamgama-
na (sometimes also garbhadhana) is very common. One arcaka, who also oc-
casionally performs domestic rituals, is of the opinion that both, niseka and gar-
bhadhana are performed after the marriage rituals. Niseka, he adds, is performed
after the first menstruation of the wife after marriage. For four days the couple is
not allowed to have sexual intercourse, until the bleeding comes to an end.
According to him, rtusamgamana is the monthly cohabitation on the fourth day
of the wife’s menstruation. Another arcaka states that—although he regards
niseka and rtusamgamana as separate rituals—identical mantras are used during
both rituals.

However, one Vaikhanasa who occasionally performs temple rituals insists
that niseka and rtusamgamana are separate rituals. In full accordance with

131 This passage contains the results of interviews I conducted as part of my field work in
Tamil Nadu and Andhra Pradesh January/February 1998 and from August 2000 to
March 2001, both possible only through the generous financial support of the Deutsche
Forschungsgemeinschaft (DFG).

132 For obvious reasons the names will not be given here.
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Srinivasa Diksita he states that the ritual which concludes the ritual complex
called caturthivasa is niseka. According to him, rtusamgamana is performed
after the third day of menstruation. The present day performance of niseka is as
follows: the husband touches the belly of the wife. Before that, husband and
wife may only touch each other’s hands for three days. However, this arcaka
admits that nowadays niseka is usually not performed at all—and if so, it simply
consists of the recitation of mantras at the end of the vivaha ceremonies. He
attributes this custom to the “early times”, when girls were given away in mar-
riage before they reached puberty. At that time, from vivaha until the wife’s first
menstruation, only the sub-rituals aupdasana, sthalipaka and vaisvadeva were
performed. This is, he adds, the reason why these chapters in the Vaikhanasa-
smartasitra are given between vivaha and caturthivasa."*® This connection be-
tween the marriage age of girls and the actual performance of the niseka ritual is
also drawn by other arcakas and brhaspatis. One professional brhaspati states
that in former times niseka was performed when the couple had not reached pu-
berty. At that time niseka consisted of reciting mantras. The first actual sexual
intercourse then was rtusamgamana. Another Vaikhanasa is of the slightly dif-
ferent opinion that “in former times, when girls were already married at the age
of eight”, niseka was performed only after the girls reached puberty.

The uncertainty as to whether rtusamgamana and niseka are one and the
same ritual continues until the present day. The same holds true for the objective
of niseka and its actual time and method of performance. Contrary to the re-
gional Prayoga tradition, as far as I can see the oral tradition is not dependent on
regional factors but, it seems, on the degree of the theoretical and/or practical
background of the respective priest.134

In some cases a connection is expressed between the actual marriage age of
the couple (wife) and the concrete performance of niseka. Most probably this is
based on the Srinivasa Diksita’s expositions, which introduced a distinction be-
tween niseka as first sexual intercourse and niseka as a symbolical act consisting
of reciting mantras. The common present-day practice of niseka as a symbolic

133 Caturthivasa/niseka was performed only after the woman’s first menstruation. The
regular rituals aupasana, sthalipaka and vaisvadeva are interrupted during the menstrua-
tion of the wife, because these rituals can only be performed together with the wife, who
is, however, considered impure during menstruation. Thus for four days the place for the
sacrifices may not be entered, after that prayascittas are performed, and then the usual
procedure starts again.

134 This does not mean that those with the deepest theoretical knowledge are necessarily at
the same time the most reliable informants regarding the actual present day practice.
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act involves mantras and the act by which the couple looks into each other’s
face (and, occasionally, the man touches the woman’s belly).

However, on a theoretical level, which is mainly concerned with the eligi-
bility to perform the temple rituals in Vaisnava temples, even today it is of great
importance whether a Vaikhanasa is in fact “endowed with the rituals beginning
with niseka according to the Vaikhanasastitra” or not. Here the main issue is the
marriage of Vaikhanasa men with Brahmin women of other Sutra-traditions.
Thus in the mid-nineties of the twentieth century it was vehemently discussed
whether the children from a union of a Vaikhanasa father and a mother of a
family with another Sutra-tradition are eligible to perform temple worship in a
traditional Vaikhanasa temple. It was decided that these children are considered
“half pure”, since the mother is not endowed with the samskaras beginning with
niseka. In this case the relevant prayascittas are applied. This argument clearly
is based on the passage in the Sttra which reads nisekad a jatakat samskrtayam
brahmanyam brahmanaj jatamatrah putramatrah (Vaikhanasasmartasitra 1.1),
which introduces the diverse categories of Brahmins. There nisekad a jatakat
grammatically refers to the mother, not to the child. Only the children in the next
generation are “pure” Vaikhanasas, if their mother and father are both “endowed
with the samskaras beginning with niseka according to the Vaikhanasasitra”.
Here the conflict of two related but essentially different concepts of lineage be-
comes evident: that of a Vedic “branch” (sakha), the content of which is trans-
mitted from teacher to pupil, and that of a Brahmin caste, which is transmitted
from father to son. Both concepts are claimed by the Vaikhanasas for them-
selves: the Vedic branch in order to underpin their unquestionable authority, the
Brahmin caste in order to establish the hereditary and thus insurmountable boun-
daries of the group.

The awareness that being endowed with the samskaras beginning with niseka
is a precondition for being a Vaikhanasas and to perform the ritual in Vaikha-
nasa temples is reflected by another arcaka’s statement. He considers niseka and
visnubali “additional” samskaras, peculiar only to the Vaikhanasa tradition.
According to him niseka is performed together with garbhadhana after marriage
and before the first sexual intercourse of the couple. Its aim is to provide the
child with the ability to perform the temple rituals.

Summary

Since niseka is rarely performed today, its function must be on a more abstract
level. Niseka is mentioned as a distinctive feature of the Vaikhanasas among
Vaisnava groups as well as among Siitra traditions. In both cases niseka consti-



192 Ute Hiisken

tutes a demarcation on the basis of genealogy. This becomes very clear when
reference is made to the mother of the unborn child: she also has to be endowed
with the samskaras according to the Vaikhanasasitra and therefore has to stem
from a Vaikhanasa-family. Therefore, the affiliation to the Vaikhanasa group in-
variably derives from descent. At the same time the Vaikhanasas claim to consti-
tute a Vedic branch, which in principle is not based on descent, but on teacher-
pupil succession, which is realized by an initiation. Through the linkage of a
Vedic branch with specific prenatal samskaras this peculiar Vedic tradition is
limited to the Brahmin caste of the Vaikhanasas. Niseka stands here for all sam-
skaras of this tradition. These samskaras create ritual authorization for the con-
cerned person by constituting his “ritual body”.135 Based on the Vedic principle
that biological facts by nature are defective and therefore have to be “formed”
and “structured” through rituals, men overcome their natural deficits only
through rituals, according to their inherent potential.136 This process is enacted
through samskaras: a man is “made perfect” and “appropriate” through ritual
actions—he unfolds by and by. Literally this idea is expressed by Srinivasa
Diksita who states that a Vaikhanasa who is endowed with niseka etc. has “the
body of Brahma”.

The samskaras “from niseka to smasana” constitute a frame for the ritual
construction and dissolution of the ritual body of a Vaikhanasa. On the concrete
plane the performance of a “ritual decision” (samkalpa) and the “dismissal” (vi-
sarjana) of the god constitutes the beginning and the end of a ritual."*” Therefore
niseka on a more abstract level, as first samskara, marks the beginning of the
construction of the ritual competence of a Vaikhanasa. Since niseka at the same
time is presented as a samskara which is also necessary for the mother, it could
serve until now as a badge for the Vaikhanasas as a group of hereditary ritual
specialists, irrespective of the fact whether the ritual is in fact performed or not.

To sum up, while the practice as well as the interpretation—which is the
meaning imposed by the actors, spectators, and other participants—of this ritual
evidently always were at variance, niseka remained important as a label for a
Vaikhanasa identity among ritual specialists. Thus this peculiar ritual is an
example for the fact that even if the contents of a ritual change in every respect,
even if its performance is suspended, still the ritual as concept does not neces-
sarily lose its significance.

135 See B.K. Smith 1989: 51.
136  See ibid.: 82-86 and 92f.
137 See Michaels 1998; see also B.K. Smith 1989: 91.
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ALEXANDER VON ROSPATT

The Transformation of the Monastic Ordination (pravrajya)
Into a Rite of Passage in Newar Buddhism

The upanayana ritual is in many ways the most important Hindu rite of pas-
sage,l the samskara par excellence. In this ritual the boy is introduced (upavni,
hence upanayana) to the teacher by his father. He becomes his student and, as an
outward sign of this, puts on the girdle (mekhald). The teacher in turn introduces
(upanayana) the boy to the Vedas, notably by teaching him the Gayatri Mantra,
which is considered to be a condensation of the Vedas. The boy is thereby initi-
ated into the divine realm of the Vedas and authorized and empowered to func-
tion as a ritual subject who may maintain the sacred house fire and carry out
rituals as a yajamana. As an outward sign of this, he is invested with the sacred
thread (yajiiopavita). It is by virtue of this ritual that Hindu males become con-
firmed members of the caste into which they have been born. While sudras are
completely excluded, the performance of the ritual differs for vaisyas, ksatriyas
and Brahmans by details such as the materials employed and the form in which
the Gayatri Mantra is imparted. In this way the initiates come to be endowed
with the qualities of their respective varna, which they acquire by their natural
birth only in latent form. The transformation effected by the upanayana is so de-
cisive that the tradition views it as a second birth—a birth that constitutes a being
in a more fundamental sense than the first (biological) one does.’

Given the upanayana’s supreme social importance, it comes as no surprise
that the non-Brahmanical traditions in India, which were never completely seg-
regated, felt compelled to offer their lay adherents an equivalent rite, rather than
leave them on the quasi-prenatal stage of uninitiated raw manhood. Thus the
Digambaras of South India adapted the upanayana ritual and other samskaras to

1 For convenience sake, I restrict the term “rite of passage” in this paper to life-cycle rituals
that are undergone as a matter of course rather than as a matter of choice. According to
this usage, the bare chuyegu ordination is a rite of passage, whereas this does not apply to
an ordination that is not taken routinely by members of a certain social group at a particu-
lar stage in their life, but rather out of inclination or some other reason.

2 For a discussion of this aspect of the upanayana ritual see Smith 1998: 93f.
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a Jain ritual framework.’ For the Buddhist tradition in India, I am not aware of
sources that would shed direct light on this issue. However, in Nepal Mahayana
Buddhism survives in its original South Asian setting, and it is instructive to
examine how the Buddhist tradition here transformed the monastic ordination
into a rite of passage that is not only modelled on the upanayana, but also inte-
grates and surpasses it.

This transformed rite of ordination is called bare chuyegu in Newari, an ex-
pression that renders pravrajya and literally means “becoming a bare”, a word
derived from vandya “venerable” and used for “monk”. In this rite the boys—in
Kathmandu the bare chuyegu is usually performed for a group rather than
singly—undergo the pravrajya ceremony, become monks”* for three dalys,5 and
then disrobe in order to remain householder Buddhists for the rest of their lives.
In the process the boys become full-fledged members of the monastic com-
munity of their father. Without patrilineal descent one cannot be initiated into
such a monastic community. There are some one hundred functioning communi-
ties of this kind left in the Kathmandu Valley (see Locke 1985, p. 514). Each
community is regarded as a separate samgha that has its own vihara (New.:
bahah or bahih), to which occasionally one or several branch vihara(s) (New.:
kaca bahah) are attached.® All male members of such monastic communities are
householders who have undergone the bare chuyegu ritual, and who usually
marry and beget sons who will subsequently also be initiated into the same com-
munity.7

3 See, for instance, Dundas 1992: 162.

Since there is no higher ordination than the bare chuyegu in the Newar tradition (see be-
low), I use the term “monk” even though from a Vinaya perspective the boys only become
novices (Sramanera).

5 By Newar reckoning they are monks for four days because the first day of ordination and
the last day of disrobing are counted as full days.

6 The vihara in Newar Buddhism is a monastery laid out in traditional Buddhist style ac-
cording to a quadrangular plan with an open courtyard in the middle. Though it does not
accommodate resident monks (of whom there have been none in Newar Buddhism for
several centuries), it functions as the focus of the attached samgha, housing its deities and
shrine rooms and providing space for rituals and other cultic activities. The differentiation
between bahah and bahth in Newari follows from the two different monastic traditions
these two types of viharas represent. While bahahs have an explicit Tantric agenda,
bahths are institutions where, by contrast, the principle of celibate monkhood was empha-
sised, and accordingly also upheld for much longer than in the bahah tradition (cf. below
n. 37). For further details see Gellner 1987: 365-414.

7 Note that irrespective of caste, all individuals but the sons of members are excluded from
a given samgha (and hence have no access to the main exoteric shrine housing the princi-
pal Buddha image, the kvapahdyah; see plate 9). Thus, the exclusiveness of the monastic
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The bare chuyegu ordains the candidates into the samgha of the monastery to
which they belong by patrilineal descent. It thereby transforms them into Bud-
dhist specialists who continue to be distinguished from common laymen by their
full membership in a monastic samgha even after they have disrobed. Hence, the
bare chuyegu differs fundamentally from the temporary ordination in Southeast
Asian Theravada countries.® The temporary ordination there also functions as a
rite of passage that is undergone before marriage, with particular emphasis
placed on the merit (punya) generated by the ordination for the parents. How-
ever, it is in principle accessible to all male candidates regardless of social back-
ground and does not confer permanently an elevated status in the way the bare
chuyegu ritual does.” Rather, after disrobing, the Southeast Asian initiates again
become unequivocally laymen, in contrast to those monks who do not disrobe
but renounce lay life as a life-long commitment. The lack of such vocational
monks in Newar Buddhism, by contrast, means that there the disrobed initiates
can continue to lay claim to a special status that elevates them above the com-
mon laymen who are barred from temporary ordination and access to a samgha.lo

communities in Newar Buddhism is not intrinsically tied up with notions of caste. Rather
it was only in a further, separate step that all members of monastic communities came to
form an endogamous caste group so that the bare chuyegu consequently also assumed the
function of an initiation into caste (see below).

8 See, e.g., Spiro 1982: 234-247, and Swearer 1995: 46-52.

9 This principal difference also shows in recent efforts to popularize Newar Vajrayana Bud-
dhism (as a response to the challenge posed by Buddhist modernism and the proselytizing
Theravada movement) by making the bare chuyegu ritual as an initiation into Mahayana
Buddhism with a Tantric orientation accessible to all, irrespective of caste. Rather than
performing the bare chuyegu as a simple temporary ordination for those boys without
inherited ties to a monastic community, the need was felt to set up a new monastery of
sorts, so that the boys be initiated into the samgha of a monastery. For this the Jinasam-
ghavihara above Vairocana Tirtha, halfway between Kathmandu and Svayambhi was
founded in 1997 (for details see the commemoration volume Pravrajya-samvara (bhiksu-
luye). Lumamka - 2 published by Phanindraratna Vajracarya). However, the samgha of the
monastery is largely a theoretical construct devoid of social significance. Accordingly, the
initiated boys do not obtain the status of Buddhist specialists in the way the hereditary
bares do by virtue of their initiation into a functioning monastic community. It is indica-
tive of the difference between the newly created samgha and the samghas of the historical
bahas that access to the kvapahdyah shrine room of the Jinasamghavihara is not—as in
traditional Newar monasteries (see n. 7)—restricted to members of this vihara’s samgha.

10 T am not aware of a detailed historical study of the custom of temporary ordination. Max
Weber (1921: 261f.) must be one of the first to comment on this custom. Following
Biihler’s translation of the phrase sagha upete in the minor rock inscription 1 of Rupnath,
Max Weber holds that ASoka was ordained into the samgha without abdicating. Though
Weber presumes that Asoka did not disrobe subsequently (instead, so Weber, he was ex-
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In a syncretic setting with strong Hindu overtones, the bare chuyegu ritual is of
pivotal importance for the Buddhist sense of identity, not only for the initiates
but also for the Buddhist community at large. Because of this importance, and
because of its exoteric character, the bare chuyegu is the most studied of all
Newar Buddhist rituals. Starting with Brian Hodgson in 1841, it has been de-
scribed numerous times, most recently by Siegfried Lienhard (1999, chapter 6).
The most sophisticated study is by David Gellner (1988). He supplemented his
fieldwork account of the ritual by translating a widely used Newari handbook
(namely the Cadakarma Vidhana, published in 1993 by Padmasri Vajra Vajra-
carya) and by referring to the pravrajya section in the Kriyasamgrahaparijika, a
vast compendium of diverse rites (probably composed by Kuladatta in Nepal
sometime in the second half of 11" century)” upon which much of the ritual
tradition of Newar Buddhism is based. All the studies of the bare chuyegu have
treated it as a coherent whole (which of course it is), focusing on the Buddhist
script in the foreground of the ritual and on its social implications. Little
attention has been paid, however, to the genesis of the bare chuyegu rite, to the
various levels on which it operates, and—most importantly—to its relationship to
the Brahmanical tradition.

Such an analysis of the bare chuyegu rite (which is attempted in the present
paper)12 is not only of interest for our understanding of the workings of the

empted from keeping the full vows of monkhood), he speculates that ASoka’s ordination
functioned as a model for the custom of temporary monkhood that developed in imitation
in Theravada countries. Besides the problematic rendering of sagha upete (which should
rather mean “I have visited the samgha” as Hultzsch and others have it), it is difficult to
see how the concept of a semi-monastic king could have functioned as a model for the
temporary ordination taken up as a rite de passage by men of all strata of society.

11 There are a number of dated manuscripts of the Kriyasamgrahapaiijika from the early i3
century as well as its Tibetan translation from the end of the 13" century. On the basis of
arguments that are too complex to be repeated here, Tanaka & Yoshizaki (1998: 128) ar-
rive at the conclusion that Kuladatta flourished between 1045 and 1089.

12 I here do not offer yet another description of the bare chuyegu ritual—for this I refer the
reader to the aforementioned accounts, notably by Lienhard and Gellner. However, I do
recount the main steps in the course of my analysis and partly illustrate them with photos.
Let it be added that none of the studies deals in detail with the Tantric ritual framework
and the fire ritual. Nor do they register all preparatory and concluding rites that are per-
formed on the days before and after the bare chuyegu ritual. Details of these ancillary rites
differ from monastery to monastery, something a comprehensive study would need to take
into account. I had the opportunity to observe the bare chuyegu on two separate occasions
in monasteries in Kathmandu, namely in February 1998 in Bikama Bahah and at the end
of February and the beginning of March 2001 in Mu Bahal. I am very grateful to the
members of both bahahs for generously allowing me to watch and also photograph and
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Newar Buddhist tradition in a Hindu dominated setting, but may also—in a more
general vein—shed light on the mechanisms of change and continuity and the
dynamics of rituals in South Asia. Let it be added that Newar Buddhism not only
provided for the need of an initiation for boys corresponding to the upanayana
but adapted the whole cycle of Brahmanical rites of passage, including the srad-
dha ceremonies for the deceased, into its framework. This process of adaptation
and the ensuing issue of change and continuity have as yet not been examined in
detail, and the present paper can be but a small contribution towards such a
larger study.

As mentioned, bare chuyegu means literally “becoming a monk™ and hence
is nothing but the Newari term rendering pravrajya. The starting point of the
bare chuyegu rite is more precisely the pravrajya rite as attested in the Vinaya of
the Mulasarvastivadins and transmitted in the Bhiksukarmavakya discovered in
Gilgit13 and—in a more extended version—in the translation of the Vinayavastu
in the Kanjur (sDe-dge no. 1, ’dul-ba, ka 47b7-63b7)"* and in two independent
Vinaya works of the Milasarvastivadins, namely the Upasampadajiapti (pre-
served in the Sanskrit original and published by B. Jinananda) and the *Ekasara-
karman, translated into Chinese (Taisho 1453) as part of the Millasarvastivada
Vinaya (cf. Tanemura 1994)."> With the intention of taking pravrajya, the Miila-
sarvastivadin candidate first goes for refuge to the Buddha, dharma and samgha,
vows to keep the five main rules (siksapada) and thus becomes explicitly a lay
follower, an upasaka. In a second step of what is clearly one ritual sequence, he
seeks the samgha’s permission to “go forth,” asks for a preceptor and then has
his hair shaved, takes a bath and in exchange for his lay outfit dons the monk’s
robes and implements, handed over by the officiating upadhyaya. After having

film their sacred rituals. It was only by seeing how the rituals are performed that I could
abstract from the script in the foreground (as fixed in the ritual handbooks and described
in the secondary literature) and become aware of the various levels on, and the different
ways in which, the ritual operates in practice.

13 The Sanskrit text was first published by Banerjee (1949). Hirtel (1956) has cited this text
at length in his study of the Karnnavacana, drawing also upon the Tibetan version and the
Bhiksuni-Karmavacana, published first by Ridding & de la Vallée Poussin (1917-20) and
later in revised form by Schmidt (1993) on the basis of a Nepalese manuscript. Von Hin-
tiber’s publication (1970) of parts of the Gilgit Karmavdcana sets in after the pravrajya
section.

14 It follows from Wille’s (1990: 27f) summary of the preserved fragments of the Vinaya-
vastvagama found in Gilgit that the section in question has been lost. As for the Tibetan
translation, cf. the summary of the Pravrajyavastu in Banerjee 1979: 100-186.

15 Hartel (1956: 68-72) also adduces two fragments from the Turfan finds (numbered 17 and
18), which reproduce part of the pravrajya ritual, apparently in a shortened version.
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received a monastic name, he again goes for refuge to the Three Jewels and then
pledges the ten vows of monkhood. He has now become a sramanera, that is, a
novice. In order to become a full monk (bhiksu) he also needs to take the upa-
sampada ordination. As part of this ceremony, the pravrajya rite outlined above
is repeated, even though the candidate has undergone this rite already before,
when becoming a novice.

The aforementioned Kriyasamgrahaparijika by Kuladatta follows this tradi-
tion of taking pravrajya. More precisely, it is closely based on the more elabo-
rate version of the pravrajya ceremony transmitted in the Tibetan translation of
the Vinayavastu (and in the above-mentioned Upasampadajiiapti and * Ekasata-
karman), and includes—partly as quotes—passages from this version that are
missing in the Bhiksukarmavakya from Gilgit. Thus the quote from the Vinaya
(tad uktam vinaye) that introduces the pravrajya section in the Kriyasamgraha-
paﬁjikd,16 forms part of the version translated into Tibetan,'’ but is not found in
the Bhiksukarmavakya. More importantly, in contrast to the Gilgit recension, the
Kriyasamgrahaparijika prescribes—in accordance with the instruction by the
Buddha transmitted in Tibetan translation'® as well as in the Upasampada-
jﬁdpz‘i19 and the *Ekasatakarman®™—that the hair is to be cut in two stages.”!

16 Kriyasamgrahapanijika 249,4f (I have changed the punctuation of the Sata Pitaka edition
and emended the text slightly in accordance with Tanemura 1997: 44f.): idanim pravra-
Jyagrahanam ucyate. tad uktam vinaye acaryopadhyayaih pravrajayitavya<m upa>sam-
padayitavyam iti. bhiksavo na jananti katham pravrajayitavyam katham upasampadayita-
vyam iti. bhagavan aha. yasya kasyacit pravrajyapeksa upasamkramati sa tendasau anta-
rayikan dharman prstva adau trisaranagamanani pancasiksapadany upasakasamvaras ca
datavyah.

17 Vinayavastu, Sde-dge no. 1, vol. ka 49al1-3 (= Peking no. 1030, khe 51a6-bl; cf. Eimer
1983, vol. 2: 128f): bcom ldan 'das kyis mkhan po dang slob dpon dag gis rab tu dbyung
bar bya zhing bsnyen par rdzogs par bya’o zhes bka’ stsal nas | dge slong rmams kyis ji
ltar rab tu dbyung bar bya ba dang | ji ltar bsnyen par rdzogs par bya ba mi shes nas
bcom ldan 'das kyis bka’ stsal pa | *ga’ zhig gi gan du rab tu *byung bar 'dod pa *ongs na
des de la bar chad kyi chos rnams dris nas gzung bar bya’o || bzung nas gsum la skyabs su
"gro ba dang | dge bsnyen nyid du khas blangs pas dge bsnyen gyi sdom pa sbyin par
bya’o ||

18 Ibid., vol. ka 50a6-bl (= Peking no. 1030, khe 52b5-7; cf. Eimer 1983, vol. 2: 132): de’i
‘og tu gang gis de’i skra dang kha spu dag ’breg par byed pa’i dge slong la bcol bar
bya’o | des thams cad ’breg par byed nas | bcom ldan ’das kyis bka’ stsal pa | thams cad
breg par mi bya bar ’di ltar gtsug phud gzhag par bya zhing de’i "og tu ci gtsug phud
breg gam zhes dri bar bya’o || gal te mi breg go zhes zer na 'o na song shig ces brjod par
bya’o || gal te bregs shig ces zer na breg par bya’o |

19 Upasampadéjiapti 9, 5-8: tatah pascat kesa avatarayitavyah | kesai cavatarayati | bha-
gavan aha Sikha sthapayitavyo (sic.) | tatah pascat prstavyah | avataryatam ca sikha | yadi
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First, all hair but a tuft (cida) is to be cut. Then the candidate is reminded that
he now is equal to a householder and asked if he really wants to go forth (pra-
vrajya). After he has confirmed this, the tuft, too, is cut off.”> That the hair is cut
in two stages reflects the procedure of the upanayana where at the outset the
candidate also has his head shaved except for the cﬁdd.B Moreover, it is possible
that—in accordance with the upanayana—the ciada was ritually fashioned in
terms of the Brahmanical cidakarman rite, as is indeed the case in the Newar
bare chuyegu (see below).** The procedure may also have been adopted as a
dramatic device to highlight the rupture with Brahmanical Hinduism. For the
decisive act of cutting hair that segregates the Buddhist initiate from Brah-
manical society and turns him into a novice is only the tonsure of the cﬁdﬁ.zs

kathayati neti vaktavyah ata eva gaccha [|] kathayaty eva tam (sic.) abhyavatarayitavya |
Cf. the corresponding passage in the Bhiksunikarmavacana (folio 10b/11a, cited accord-
ing to Schmidt 1993: 250, 16-19): tata upadhyayikaya kesavatarika bhiksuni adhestavya
ya kesan avatarayati | taya kesan avatarantya prastavya bhagini kim kesa avataryantam
iti. yadi kathayaty eva avataryantam ity avatarayi<ta>vya | atha ka<tha>yati neti vakta-
vya ata eva gaccheti |

20 Taisho 1453, 456b7-9.

21 This procedure is also prescribed in the Sramaneratvopanayavidhi of Gunaprabha’s Vina-
yasitra, a text presumably dating to the first half of the seventh century (cf. Nietupski
1993: 235-7), in sitras 13—14: kesasmasrin ava[tarayet acidam] I avataryatam cudeti
prstenanujiate, tam || (quoted from Bapat & Gokhale 1982: 7). At the end of the sentence
avatarayet or something to the same effect has to be supplied.

22 Kriyasamgrahaparijika 250,5f (I have again changed the punctuation of the Sata Pitaka
edition and emended the text slightly in accordance with Tanemura 1997: 44f.): ratah ke-
san avatarya cida sthapayitavya. tatah prastavyah | adyapi tvam grhina samana eva, kim
pravrajyayam nisCaya iti. yadi braviti nisCaya iti tadavatarya catuhsamudrajalaih snapa-
yitva kasayavastrair acchadya | ...].

23 Note that the same procedure of cutting the hair in two stages is attested for the samnyasa
ritual in Nepal (see Bouillier 1985: 206f). Here, too, the candidate first has all his hair but
the ciida shaved, and then has the ciida cut off at a later stage in the ritual in order to mark
his renunciation of worldly life. This raises the possibility that the Buddhist pravrajya
ceremony is modelled at this point on the samnyasa ritual. However, even in this case the
underlying model would still be the upanayana, because the samnyasa ritual clearly has to
be understood against the background of this archetypal Brahmanical rite of initiation.

24 It is even conceivable that the candidate was understood to have undergone the cidaka-
rman ritual at an earlier stage of his life as a rite de passage in accordance with the Brah-
manical tradition where the ciidakarman ritual is ideally only repeated at the upanayana
and not performed for the first time.

25 But note that in the course of what Olivelle (1995: 12, 25f.) calls the “domestication of
asceticism” it became controversial among Brahmanical ascetics whether the top-knot is
to be cut off or not. While Advaita ascetics remove the ciida, Vaisnava ascetics generally
do not (ibid.: 11).
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The explanation found in the Chinese translation of the *FEkasatakarman (ibid.)
points in the same direction. There the Buddha stipulates the rule to cut the hair
in two stages in order to allow a wavering candidate, who might regret his de-
cision to go forth to monkhood once his hair is shaved, to back off in the last
moment. Similarly, the Vinayavastutika preserved in the Tanjur (Sde-dge 4113)
explains that this procedure is to ascertain whether the candidate is really abso-
lutely sure that he wants to go forth to monkhood (tsu 242a5-6). At any rate, the
procedure to cut the hair in two steps attests to the—direct or indirect—influence
exerted by Brahmanical samskarass upon Buddhist ordination rituals at a time
early enough for it to find entry into a canonical recension of the Vinaya, namely
the aforementioned Milasarvastivada version preserved in Tibetan translation.
The Kriyasamgrahapaiijika goes beyond the Vinaya of the Mulasarvastiva-
dins, as attested in the above-mentioned works, by introducing Tantric elements,
such as worship by means of mandalas and the sanctifying abhiseka with the
waters from the four oceans (catursamudrajala), which replaces the bath after
the tonsure. These changes strengthen the initiatory character of the pravrajya
ritual . More importantly, already in the Kriyasamgrahaparijika there are indi-
cations that the pravrajya ritual had been adapted to a specific social context. To
start with, it is significant that the pravrajyavidhi is embedded in a ritual com-
pendium otherwise not concerned with vinaya issues, i.e. the Kriyasamgraha-
parijika. To my mind this indicates that, in the monastic milieu for which the
Kriyasamgrahaparijika was written, the traditional vinaya was of little, if any,
consequence, that is, with the exception of the ordination ceremony, which
therefore was incorporated into the Kriycisar.mgrahapaﬁjikd27 This would accord
with the situation in contemporary Newar Buddhism where monasteries do not

26 1 follow Eliade (1995: 53f.), who has argued that the common Buddhist ordination shows
important structural parallels with the Hindu upanayana (see below) and hence is not a
purely legal act, as Dickson (1875) maintained. Therefore, I do not regard the Kriyasam-
grahaparijika’s addition of rites that confer special qualities upon the candidate as a radi-
cal transformation of the Buddhist ordination, but rather as a subtle shift of emphasis. This
shift is taken to its extreme in the bare chuyegu ritual where the legal aspect of the ordina-
tion fades into the background (though without getting lost entirely), and where the rite
becomes principally an initiation into the sacred realm of Buddhism.

27 Of course, it could be argued that Kuladatta incorporated the pravrajyavidhi because the
foundation of a new monastery, the principal concern of the Kriyasamgrahapaijika, in-
cluded the establishment of a new samgha and, as part of this, the ordination. This in turn,
however, would raise the question why new monasteries were typically founded for newly
ordained members. In search of an answer one could posit a situation as in Newar Bud-
dhism, where without inherited ties the only access to membership in a monastic commu-
nity is the establishment of a new samgha and with it the foundation of a new monastery.
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use (and possibly not even own) Vinaya texts, but rather rely for the ordination
ceremony (either directly or via secondary ritual handbooks) exclusively on the
pravrajyavidhi transmitted in the Kriyasamgrahapanjika. It is also noteworthy
that the upasampada ordination does not feature in the Kriyasamgrahapanjika,
though it is mentioned as a separate act in the quotation from the Vinaya (ad-
duced above in n. 16). This accords with the situation in Newar Buddhism where
the upasampada is not performed, and where in its place the pravrajya functions
as an ordination that transforms the initiates into full-fledged members of the
samgha, whose seniority is normally computed by the date of their bare chuyegu
and who are even referred to as bhiksus (see below).28 Note also that at the end
of the pravrajya rite in the Kriyasamgrahaparjika (251,6-255,1) the candidate
receives upon his request, addressed individually to the acarya, the upadhyaya
and the samgha, the permission to use the monk’s robes, alms bowl, water pot
and staff (Sanskrit: khikkhirika, Newari: sisalaki) within the samgha, when
going to the royal palace and when moving about in public. To my knowledge
this authorization does not form part of the pravrajya section in the canonical
Vinayas. Rather, it corresponds to the conferral of robes and alms bowl in the
upasampada ritual.” This, too, suggests that the pravrajya initiate has become a
fully qualified member of the samgha, rather than a mere novice, just as is the
case in contemporary Newar Buddhism. What is more, the Kriyasamgrahapari-
Jjika attests also in other contexts to a setting at odds with standard Buddhist
monasticism. Thus it instructs the donor of a new monastery (referred to as upa-
saka and yajamana) at the beginning of his project and later at the time of the
monastery’s consecration to seek out the acarya (or acaryas) needed for the
rituals at his (or their) house (grha).30 This suggests that the masters in charge of
such a pivotal undertaking as the foundation of a monastery would typically be
individuals living at home rather than in a monastic institution.”’

28 Compare the original situation in Buddhism when there was no differentiation between a
provisional and full ordination, and monks were received into the samgha by the mere com-
mand “come monk!” (ehi bhikkhu). See Kloppenburg 1983 and Kiefer-Piilz 2000: 371f.

29 Thus, the instruction patracivaram paryesitavyam (“bowl and robes are to be requested”)
in Kriyasamgrahaparnjika 252,5 serving as an introduction to the elaborate supplication
for the permission to officially use robes, alms bowl, water pot and staff can be found in
precisely the same wording at the beginning of the upasampada ritual as transmitted in
Upasampadajiiapti 11,2.

30 Kriyasamgrahapardijika 3,4f and 193,4f. Cp. Tanemura 2001: 72 n. 27.

31 Cp. also Darpanacarya’s instruction in his Kriyasamuccaya that monks (bhiksu) should
give up their robes (kasayaparityaga) before receiving Tantric empowerment (see Tane-
mura 2001: 72f. n. 29).
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I want to digress briefly here and elaborate upon the possible implications of the
aforesaid matter. The above-mentioned points suggest that Newar Buddhism
with its characteristic institution of married householders who form a samgha as
quasi-monks attached to a monastery should not be viewed as a purely local
Nepalese development that could only happen after Buddhism had vanished
from the Indian mainland. Rather, this institution seems to be reflected already
in the Kriyasamgrahaparijika, a text which originated presumably more than two
centuries before Buddhism vanished in the Indian mainland (see above). Given
the well-attested links between Buddhists in Nepal and India at this time, it is
unlikely that the form of Buddhism that then existed in Nepal was vastly differ-
ent from that in India. Thus, even though the Kriyasamgrahaparijika presumably
originated in Nepal, it is most probably not at complete odds with the Buddhism
prevalent at that time in Northern India. This means that many of the so-called
“Hindu” features commonly attributed to the supposed degeneration of Bud-
dhism in a Newar setting after the demise of Buddhism in India may be of grea-
ter antiquity and have their origins in the assimilation of Indian Buddhism to its
Hindu surroundings already in Northern India.”?

There is evidence of different provenance that also points in this direction
and needs to be evaluated systematically for a better understanding of the social
history of Buddhism. It is important to differentiate between instances where
particular individuals have violated the otherwise upheld monastic norm, in-
stances where a pattern of systematic deviation emerges, and instances where
deviations from the traditional monastic norm have themselves become, or at
least started to become, the norm, as happened in the bahah tradition of Newar
Buddhism.™ To name but one example from outside Nepal,** the Rajatarangint,

32 Cp. Max Weber’s speculation (1921: 287) that the Newar system of Buddhist priesthood
has its origin in Indian developments: “So diirfte sich auch in Indien ziemlich bald eine
verheiratete, die Kloster-Pfriinden erblich appropriierende buddhistische Weltpriester-
schaft entwickelt haben. Wenigstens zeigt Nepal und das nordindische Randgebiet deut-
lich diese Entwicklung noch heute”.

33 This is not the place to go into the factors and precise circumstances and mechanisms that
may have given rise to such a deviant tradition. Among the avenues of enquiry to be
pursued in this context is a comparison with the erosion of celibate monkhood in other
Mahayana cultures. For instance, the figure of the married Tantric practitioner (sngags pa)
in the rNying ma pa and other Tibetan traditions may be of help in assessing the impact
that esoteric forms of Tantric practices with their emphasis on a female partner had on
celibate monkhood in India and Nepal. Similarly, the example of other Buddhist societies
may shed light on the role played by monks’ private ownership of monasteries and the
principle of passing monastic property on within one’s family.
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the celebrated chronicle written by Kalhana in the middle of the 12" century,
attests to the phenomenon of married “monks” in Kashmir. It records the endow-
ment of a monastery by king Meghavahana’s wife Yiikadevi,” which had one
half set aside for practising bhiksus (bhiksavah siksacarah) and one for house-
holder ones (garhasthya) “together with their wives, children, cattle and proper-
ty” (sasz‘riputra;ms’us’rz').36 The endowment of half a monastery for householder
“monks” shows that we are not dealing with a mere violation of the norm, but
with a different pattern of Buddhist monasticism that had become a tradition in
its own right, coexisting alongside celibate monasticism. This coexistence of a
celibate and non-celibate monastic tradition accords with the situation in medie-
val Newar Buddhism where in the aforementioned bahis, i.e. viharas with less
of a Tantric agenda, the tradition of celibate monkhood was retained until the
Malla period,” existing alongside the bahahs with their tradition of married

34 Further examples can be found in von Hiniiber’s recent review (2001) of Lienhard 1999.
Referring to his essay on “Old Age and Old Monks in Pali Buddhism” (1997) he makes
note of “a certain samana-kutimbika” (attested in Buddhaghosa’s commentary on the
Samyuttanikaya: Saratthappakasini 111 33,15) as an “ascetic who is at the same time a
landlord” (von Hiniiber 1997: 74), making “a living as a farmer together with fellow-
monks, however without leaving the order” (von Hiniiber 2001: 356). In the same review,
von Hiniiber also draws attention to the dealings of monks, attested in the so-called Niya
documents (which stem from the ancient Silk Road kingdom of Shanshan and dated to the
3™ and 4" centuries C.E.), as further evidence that would suggest a “fairly early date” for
“the beginnings of this aberration from true monkhood” (i.e. as found in Newar Bud-
dhism). In his paper “Buddhism in the Niya Documents” read at the Third Silk Road Con-
ference at Yak in 1998, S. Insler has presented more concrete material from these docu-
ments that demonstrates the engagement of monks in standard family life. Let it be added
that I am ill at ease with von Hiniiber’s choice of words in the present context. Once a
deviating pattern of monasticism has become a tradition in its own right (as happened in
Newar Buddhism), I prefer to regard it as an alternative model of Buddhist monasticism,
rather than as a mere “aberration from true monkhood”.

35 Though the precise dates of king Meghavahana are uncertain, there can be little doubt that
he reigned before the 7" century C.E. While we cannot take the Rajatarangini’s records at
face value, the report of the monastery’s donation shows at the very least that the custom
of “householder monks” was well-established by the 12" century when Kalhana com-
posed his chronicle.

36 Rajatarangini 3.11-12: cakre nadavane rajiio yiukadevyabhidha vadhih | viharam adbhu-
takaram sapatnispardhayodyata || ardhe yad bhiksavah Siksacaras tatrarpitas taya | ardhe
garhasthyagarhyas ca sastriputrapasusriyah |

37 Lienhard (1996: 250-252) suggests that the tradition of celibate monkhood in the bahis
became gradually assimilated to the householder model of bahah Buddhism sometime in
the 14" to 17" century. He also claims—regrettably without revealing his source—that in
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quasi-monks. Incidentally, the fact that the bahah monastic tradition did not out-
right replace the tradition of celibate monkhood but operated side by side with it
lends weight to my argument that the tradition of bahah Buddhism cannot be ex-
plained simply in terms of degeneration.

There is, however, no direct and unequivocal indication that the pravrajya
was already in the Kriyasamgrahapaijika conceived of as a temporary ordina-
tion.®® By contrast, it is noteworthy that although the rite of disrobing (called
civar toteya vidhi in Newari) forms an integral part of bare chuyegu handbooks,
Kuladatta does not deal with it. I also do not know of other sources that would
clearly attest to the practice of temporary ordination before the Malla era. From
that era, by contrast, there are ritual handbooks™ and other sources* that testify

the 17 century there were still some 25 monasteries in Patan with celibate monks (1984:
110).

38 Tanemura recently suggested that “the Brahminical life-cycle rites known as the ten rites
had already been taken over by the Buddhist community in the Kathmandu valley in Kula-
datta’s time, and disciples had to go through the ten rites before they were empowered to
be vajracaryas” (Tanemura 2001: 64). He apparently deduces this from the Kriyasamgra-
hapaiijika’s teaching that the consecration of sacred objects includes the performance of
the ten rites of passage. However, the ten rites prescribed in the Kriyasamgrahaparijika
are not identical with those performed typically by Newar Buddhists of the monastic
milieu. While these Newars pass through the bare chuyegu rite treated in this paper, the
sacred objects undergo the upanayana, vratadesa and samavartana rite. Thus the pre-
scription of the “ten rites” in the Kriyasamgrahaparijika is not closely modelled on the
life-cycles of Newar Buddhists. It has to be conceded, however, that in the Vajracarya
tradition of Patan (but not of Kathmandu) the consecration rites for sacred objects may—at
least nowadays—also include the ritualization of the bare chuyegu. Despite this particular
Patan tradition, I deem it more likely—this needs confirmation through detailed research—
that the samskaras for sacred objects have originally been adopted from the Newar Hindu
tradition where basically the same set of ten rites of passage forms an intrinsic part of con-
secration rituals. This, of course does, not preclude that by the time of Kuladatta the Brah-
manical rites of passage had—in an adapted version—already become prevalent among
Buddhist Newars. Finally, note that at least nowadays in Kathmandu the acaryabhiseka is
routinely imparted before (and not after, as Tanemura has it) the tenth life-cycle rite, i.e.
the wedding, has been undergone.

39 See, for instance, the two manuscripts microfilmed by the Nepal-German Manuscript Pre-
servation Project (NGMPP) with the reel numbers E 1488/3 (dating to 1681/82) and E
1455/3 (dating to 1736/7). I have not systematically searched for earlier handbooks from
the Malla period testifying to the transformation of the bare chuyegu into temporary ordi-
nation.

40 The earliest such proof known to me is a note in a palm leaf manuscript from 1440/41
C.E., published by Sakya & Vaidya (1970: 50). See also the summary in Locke (1985:
489 n. 50). The note (referring to Om Bahah, Patan) specifies some rules concerning the
performance of the bare chuyegu, which accord with contemporary practice. More perti-
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that the bare chuyegu ritual was then performed in basically the same way as it
is even today, with the disrobing as an integral part of the ritual. Rather than
pursuing the difficult (and important) question of when precisely the pravrajya
ritual came to be transformed into a rite of passage, I want to examine in the fol-
lowing how this transformation was effected against the backdrop of the Hindu
upanayana ritual.

As mentioned above, the standard Buddhist ordination as such already has
some important structural similarities to the upanayana. It, too, introduces the
boy to a preceptor and transforms him into a religious student. Moreover, in a
more basic sense it, too, introduces the boy to the sacred sphere of his religion
and effects his passage to this realm. Accordingly, also in the Buddhist context,
this is viewed as a fundamental transformation that resembles a second birth
(Eliade 1995: 53f.). Thus the Buddhist monk becomes a “son of the Buddha,”
and seniority is computed by referring to the ordination rather than to the natural
birth. Furthermore, the pravrajya, too, transforms the candidate into a member,
albeit only a probationary one, of a new religious community.

The bare chuyegu that developed in the Newar tradition takes these structural
parallels with the upanayana much further. Most importantly, by transforming
the ordination into (ideally) permanent monkhood into a temporary ordination
that is followed as a matter of course after a few days by disrobing, it clearly
duplicates the structure of the upanayana as an initiation into a temporary period
of brahmacarya that is concluded by the subsequent return back home from the
teacher’s abode, the samavartana. More precisely, the ritualization of monkhood
with its reduction to four days imitates thar Brahmanical model (itself the pro-
duct of complex changes) in which the stage of brahmacarya and the subsequent
return are merely ritually enacted. Nowadays in Nepal and large parts of India
the samavartana is generally performed even on the same day as the upanayana,
but Kane, in his History of Dharmasastra (vol. 11, 1, p. 415), also makes refer-
ence to a four day period, i.e. a length of time that agrees with the schedule of
the bare chuyegu ritual. It is in accordance with this structural assimilation that
the bare chuyegu came to have much the same social consequences as the upa-
nayana. It, too, transforms the initiate into a full-fledged member of his com-
munity entitled (and obliged) to function as ritual subject, and by the same token
into a confirmed member of his caste who is eligible to marry accordingly.

nently, it stipulates that the sons of samgha members who are married to women of lower
caste are not entitled to undergo the bare chuyegu. This stipulation accords with present-
day practice and reveals that already then the bare chuyegu initiates went on to disrobe in
order to marry and become procreating householders.
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Similarly, once a boy has undergone the bare chuyegu ritual, it becomes the duty
of his relatives to observe the full period of mourning and ritual impurity should
the boy die. Conversely, by virtue of his bare chuyegu an eldest son, becomes
responsible for performing the funerary rites for his father, including setting fire
to the pyre.

In accordance with this transformation of the Buddhist ordination into a rite
of passage, the first step of the tonsure prescribed in the Kriyasamgrahaparijika,
i.e. the above-mentioned cutting of all hair but the ciida (see plate 2), is treated
in the bare chuyegu as the ciidakarman ritual. As such, it features in Padmashri
Vajra Vajracharya’s aforementioned handbook (1983 p. 1, cited by Gellner
1988, p. 78) in the solemn declaration of the intention (samkalpa) of the bare
chuyegu ritual, which states that the taking of the observance of going forth is
preceded by the fashioning of the ciida (cidakaranapiirvakapravrajyavratagra-
hanartha). Accordingly, this first tonsure is ritualized as in Brahmanical prac-
tice. Thus, before shaving the head a piece of gold is tied onto the tuft of hair
that is to be left standing. In this way the bare chuyegu ritual ensures that the
candidate has undergone thefrom a Brahmanical perspective obligatory—sam-
skara of tonsure before being initiated. This procedure accords with the common
Hindu practice (itself characteristic for the prominent tendency of lumping to-
gether originally distinct rites of passage) of performing the ciidakarman for the
first time just before the upanayana, rather than just repeating it on this occasion
as would conform with orthodox injunctions that prescribe the performance of
the citdakarman as a distinct samskara for a much earlier age.

As a further consequence of the assimilation to the upanayana ritual, a num-
ber of elements of the Brahmanical ritual tradition came to be incorporated into
the bare chuyegu. Some elements, such as the treading on a stone (asmaropana)
(see plate 1) or the taking of the seven steps (see plate 8) were taken over with-
out changes, though learned Newars are often ready to offer interpretations that
adapt the rites to a Buddhist context. For example, the seven steps are frequently
likened to the first steps taken by the Buddha after his birth in Lumbini (Gellner
1988: 58). Such interpretations are, however, purely speculative and often prob-
lematic, as indeed in the example given here—the identification of the seven
steps with those of the newly-born Sakyamuni does not take into account that
the same rite of taking seven steps recurs in other contexts, notably in the wed-
ding ritual. Anyway, from the perspective of ritual practice, such interpretations
are secondary and do not affect the performance of the rituals. In addition to
such elements as the seven steps borrowed from the Hindu samskaras, there are
other features of the bare chuyegu, such as the giving of a new name or the beg-
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ging for alms by the newly initiated, that match the Brahmanical tradition, but
have always been integral parts of Buddhism.

Among the elements adapted from the Braminical tradition, it is particularly
instructive to examine the treatment of the girdle (mekhala), which also came to
be a definite part of the bare chuyegu rite. At the beginning of the ritual the boys
receive the girdle from one of the samgha’s elders and, exchanging it for their
street clothes, tie it around their waist. As signs of their lay status, the tuft of hair
and the girdle are subsequently cut off at the time of pravrajya. The tying on of
the girdle (mekhala) is one of the central elements of the upcmayana,41 of greater
antiquity than the investiture with the sacred thread (yajiiopavita).

By first tying on the girdle and having a ciida fashioned, the boys in a sense
pass first through the Hindu samskaras of cidakarman and upanayana, and
then, with the subsequent removal of these two items when entering monkhood,
progress beyond them.*> Hence the bare chuyegu ritual is not only crafted upon
the model of the upanayana that ritualizes the stage of brahmacarya and the
subsequent return, but in a restricted sense also incorporates and transcends the
upanayana rite as such.” Admittedly, all T can actually point to in the bare

41 Cf. Manusmyti 11, 170: brahmajanman maufijibandhanacihnitam.

42 This corresponds to the situation of both vocational and hereditary samnyasins in Nepal
(see below). They, too, can only renounce the world and take samnyasa if they have
undergone the upanayana ritual before (see Bouillier 1985: 203f). Similarly, in the sam-
nyasa ritual of the Dharma literature and Upanisads as summarized and analyzed by
Sprockhoff (1994: 64-72), it is presumed that the renouncer has previously been a house-
holder who set up and maintained the sacred fire in his homestead. Accordingly, the
termination of the external sacred fire by way of absorption (agnisamaropana) has be-
come an integral part of the samnyasa rite that is performed even if the candidate has not
previously set up a fire.

43 Drawing on information provided by G. Houtman, Gombrich (1984: 42- 4) relates that the
temporary ordination in Burmese Buddhism likewise incorporates elements from the Hin-
du upanayana. This includes notably a “mantra thread” which is put around the boy’s
head by a particular ritual specialist called beitheik. This specialist is meant to be versed in
the Vedas. Gombrich reasonably identifies this thread with the “Brahminical sacred
thread” with which the twice-born boy is invested in the upanayana. However, it seems
that in the Burmese ordination this thread is protective and—unlike the girdle in the bare
chuyegu—not discarded later in the process of the ordination. Thus in the Burmese case
there seems to be no implied subordination of the Brahminical initiation as in the Newar
case. According to Gombrich the term beitheik derives from Sanskrit abhiseka acarya and
hence points back to a time when Burmese Buddhism was still Tantric. I find it difficult,
however, to accept that an initiation master (abhiseka acarya) in Tantric Buddhism would
be grounded in the Vedas. Rather, it would seem more likely that the beitheik has to be
traced back to a different Tantric tradition of Brahminical origins. It would follow that in
the Burmese model of temporary ordination a Brahminical ritual, i.e. the upanayana, was
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chuyegu ritual as corresponding to the upanayana is the element of the girdle.
Unlike the ciidakarman, the upanayana does not form part of the samkalpa.
Moreover, neither it nor even the girdle feature in any way in the Sanskrit for-
mulas. It follows that the girdle in the bare chuyegu does not stand specifically
for the initiation into Brahmanical Hinduism. Rather, it represents the stage of
the householder. This interpretation is confirmed by the Sanskrit formula spoken
just before the boy candidate has his ciida cut off and does pravrajya (see plate
3). It informs the boy that now (adya) he is at the stage of a grhastha and poses
the question whether he really wants to go forth to become a monk. Moreover,
when he dons his robes he does so in exchange for the girdle which is identified
as the characteristic mark of the householder (g'rhilir'zga).44 Thus the bare chuye-
gu may only be said to incorporate and transcend the upanayana rite inasmuch
as this rite is identified with the stage of the grhastha—an identification justified
by the function of the upanayana to effect the passage to this stage.

To pass through the stage of a householder is in conformity with the Hindu
scheme of the four successive stages of life (caturasrama), namely student,
householder, forest dweller and renouncer. On the one hand, this scheme encom-
passes the samnyasa tradition within the Brahmanical fold, on the other hand, it
subsumes the grhastha as an inferior stage to be passed through.“\5 However,
while the samnydsa originally marks the irreversible rupture with lay life as a
whole, the discarding of ciida and girdle in the bare chuyegu ritual functions, by
contrast, as part of a sequence of rites that integrate the boy into his caste within
the framework of society. It is noteworthy that the binding force of the asrama
model can also be observed in the hagiography of the historical Buddha. It is re-
lated that Sakyamuni left his home and went forth to become an ascetic the very
night that a son was born to him. (In the narrative’s logic, could the last look that
was cast by the Buddha upon his wife and new-born child before departing have
served to ascertain the baby’s male gender?) Like the Newar initiates, Sakya-

adapted to a Buddhist framework together with its ritual specialist. This model of adap-
tation could well have its root in Indian Tantric Buddhism. Indeed, the presence of the
Brahminical upanayana in the Burmese temporary ordination suggests that we are dealing
with an Indian innovation, conceivably catering specifically to the need of temporary ordi-
nation (which hence may have been a prevalent practice in Indian Buddhism).

44 Kriyasamgrahapanjika 250,6-251,1 (I have again changed the punctuation of the Sata
Pitaka edition and emended the text slightly in accordance with Tanemura 1997: 48):
aham itthamnama yavajjivam grhilingam parityajami pravrajyalingam samadade.

45 Note, however, that in the original form recorded in the Dharmasitras the four asramas
were conceived of as alternative models of life that could be chosen freely. As Olivelle
(1993) has shown, it was only later that the asramas assumed their classical form as stages
of life to be passed through successively.
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muni could only go forth after he had become a full-fledged householder, which
here includes marriage and the fathering of a son—from a Brahmanical perspec-
tive a holy duty for the perpetuation of the ancestral lineage and for guaranteeing
the maintenance of the sraddha rites. This reading of the Buddha’s hagiography
is in accordance with the ritualized wedding dialogue that among Newar Bud-
dhists is exchanged traditionally between the parties of bride and groom. There
the need for the groom to marry is brought home in the following way: “A man
cannot fulfil his sacramental religious duty without going through the Ten Sacra-
ments. In accordance with this rule the prince Siddhartha first married Yasodha-
ra and only then did he renounce the homely life and go forth to obtain complete
enlightenment” (cf. Gellner 1992: 228-230). Furthermore, this interpretation is
reinforced by the deviant tradition preserved in the Miulasarvastivada Vinaya,
according to which Sakyamuni impregnated his wife in the very night that he
abandoned his palace and took up the life of a mendicant.*® Clearly, according to
the logic of this tradition he then did not cohabit with his wife out of passion.
Rather, he did so as part of the sequence of renunciatory acts, and this sequence
incorporated the fulfilment of the duty to perpetuate one’s ancestral lineage as a
prerequisite for renunciation. Similarly, when taking samnyasa, vocational sam-
nyasins perform as part of their mortuary rites the sapindikarana ritual, which in-
tegrates them into their ancestral lineage, thereby ensuring its unbroken continuity.

The bare chuyegu rite incorporates not only the Hindu samskaras in an inclu-
sivist vein, but also the Vinaya ordination ritual itself, namely by embedding it
in the larger frame of Mahayana Buddhism with a Tantric orientation. Thus the
bare chuyegu is introduced by the request to become a bhiksu with the express
purpose of attaining buddhahood for the welfare of all beings.47 In the Pali tra-
dition, by contrast, the intention expressed at this point is to set an end to (one’s
own) suffering and realize nirvana (dukkhanissarana-nibbanasacchikaranattha-
ya).48 More importantly, the ordination is concluded by the adoption of Maha-
yana Buddhism (mahayanacarya) and Tantric practices (Sriguruvajrasattvaca-
kresvarasya carya) which are enjoined on the pupil when he renounces the robes

46 Cf. Strong 1997.

47 See Vajracharya 1983: ii, cited by Gellner 1988: 77: adhyesayamy aham natham tvam me
Sdsta mahavibho | asmakam anukampaya bhiksubhavam dadatu nah | anekagunasamyu-
ktam trailokye durlabham padam | asmadarthena hi natha sarvesam duhkhabhaginam |
hitasukhanimittaya buddhatvapadam praptaye || The passages cited by Lienhard (1999:
63) only express the candidate’s aspiration to obtain buddhahood, but do not mention that
this is motivated by the desire to help and rescue all suffering beings.

48 Cf. Dickson 1875: 3.
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a few days later, and with it monastic Srﬁvakayéna.49 To be sure, this renun-
ciation of the robes is ambiguous. It also means defeat for the boy who finds the
monk’s way of life too hard to follow, as expressly stated in some versions of
the bare chuyegu liturgy.50 Nevertheless, what matters is that the boy passes be-
yond celibate monasticism to the sphere of Mahayana Buddhism and Tantric
practices, in accordance with the assumed superiority of the Mahayana that has
superseded the Sravakayana in the Newar tradition.

The inclusion and subordination of the Brahmanical samskaras and the Vina-
ya ordination within the framework of the bare chuyegu ritual is not only ef-
fected by the boys’ passage from one stage to another in the way outlined above.
Rather, on a different plane this subordination also finds its expression in the
way in which the samskaras and the ordination are embedded in the overarching
framework of a Vajrayana ritual. For a start, they are preceded and followed by
sets of introductory and concluding Tantric rites that frame the bare chuyegu
ritual as a whole. Moreover, as thematic ritual actions they are performed within
the context of the fire ritual.

It is in accordance with the transformation of the ordination ceremony into an
initiatory rite of passage that the boys are liberally decked with various kinds of
ornaments when they don the robes, that is, at the very moment of pravrajya
which normally functions as the occasion for precisely the opposite, namely the
shedding of all jewellery and other finery (see plate 6). The ornaments put on by
the newly made bares are of the kind characteristically offered to and worn by
deities. Fittingly, subsequently during the bare chuyegu ritual (notably, when the
boys are taken around town) honorific parasols are held over them (see plate 7),
just as when deities are being paraded. This shows that on one level the bare
chuyegu serves to sanctify the boys, a point that unlearned Newar participants
seem to be instinctively aware of when they explain the pravrajya rite in terms
of the boys’ deification. This aspect of the bare chuyegu ritual is at odds with the
common perception of the Buddhist pravrajya as a mere ordination, but is less
surprising from the perspective of Vajrayana where the practitioner aims at his
identification with a chosen deity, and in this sense at his own deification.

49 Cf. Gellner 1988: 61-63.

50 For instance, the manuscripts “T1” and “T2” used by Gellner (1988: 62) prescribe that the
boy addresses the guru with the words: “I did not know how very difficult [it is to keep
the vow of pravrajyal; 1 cannot follow it forever” (sudullabham na janami sada dharyam
na Sakyate). Upon this the guru retorts: “I asked You before whether or not You were
capable or not,” and adds: “It is exceedingly difficult to obtain the so-called pravrajya; to
maintain it is the highest vow” (sudullabham pravrajyakham dharanam vratam uttamam).
Cf. also Lienhard 1999: 98.
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Furthermore, the sanctification of the boys in the bare chuyegu also makes sense
in the light of the Hindu upanayana ritual which initiates the boys into the divine
sphere of brahmanhood and also sanctifies them.’! What is more, the custom of
decking the candidate with ornaments is attested for the upanayana tradition
itself.”

Another aspect to be taken up in this context concerns the purity restrictions
that are imposed upon the initiates during the bare chuyegu ritual, starting in fact
on the day before the pravrajya itself. In accordance with Hindu concepts of
purity, the boys are not to touch leather or dogs. Nor may they eat salty or spicy
food, let alone onions, garlic or meat. This is at odds both with the Theravada
rejection of a differentiation between pure and impure food as spiritually irrele-
vant (or even counter-productive), and also at odds with the higher Tantric ideal
of transcending the pure-impure dichotomy. However, notions of ritual purity
are pervasive in Buddhist rituals and not a specific Newar development. Rather,
they are ubiquitous already in the ritual tradition of Indian Buddhism, and are
also a marked feature of Tibetan Buddhism.

The sanctification of the boys and the observance of purity restrictions can be
made sense of if we view the bare chuyegu ritual outside its Buddhist context
and consider it as a classical initiatory rite of passage. In accordance with the
standard pattern described by Arnold van Gennep in his Les Rites des Passage,”
the bare chuyegu may be viewed as spanning three stages, namely 1) that of
separation at the beginning of the ritual when—marked by the shedding of
clothes and hair—the boy is segregated from the world of uninitiated childhood,
2) that of transition in-between when the boy is a monk, and 3) that of incorpora-
tion (agrégation) into a new social context at the end of the ritual, when—
marked by the donning of new street clothes—the boy is integrated into the
world of male adults who are full-fledged members of the samgha and caste
community. In this transitional phase the boy exists on a sacred plane, as indi-
cated by the ornaments sanctifying him. At the same time, he is particularly
vulnerable in this liminal phase. Hence the mentioned purity restrictions may be
viewed as particular precautions, protecting and safeguarding the boy during his
critical passage from one stage of life to the next.

51 Itis this sanctifying effect of the upanayana and other samskaras that is at the basis of the
practice of imparting the samskaras as an integral part of the consecration rituals.

52 Cf. Gonda 1980: 380.

53 Cf. van Gennep 1960: 11: “[...] a complete scheme of rites of passage [...] includes pre-
liminal rites (rites of separation), liminal rites (rites of transition), and postliminal rites
(rites of incorporation) [...]".
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Another conspicuous feature of the bare chuyegu ritual is the direct and indirect
involvement of the boy’s family and relatives. The paternal aunt has the most
important function as she takes the boy through the entire ritual from the first to
the last day. In particular, she is charged with taking care of the boy’s hair: she
catches it on a platter when it is cut (see plates 2 and 3) and discards it in a river
a few days later, once the boy has disrobed. In the case of vajracarya boys (see
below) from Kathmandu, she may also assist when the dacaryabhiseka is
imparted as an immediate sequel to the bare chuyegu rite. Besides the paternal
aunt, the maternal uncle is also obliged to participate. Most importantly, he has
to present the boy with the new clothes to be put on upon after disrobing. In
addition to the paternal aunt and maternal uncle, the parents and other relatives
also take part. They are present on the day of pravrajya and offer alms to the
boy just afterwards. On the two intervening days before the disrobing, the boy is
taken to visit paternal and maternal relatives from whom he again receives pre-
sents that are ritualized as alms. Moreover, a banquet may be organized for the
boy to which close and distant relatives as well as friends are invited. This is in
addition to the traditional feast that is served on the day of the pravrajya to all
participants but the ordained boys themselves. Thus, in a way characteristic of
Newar society, the ritual serves as an important occasion for familial bonding
with paternal and maternal relatives beyond the immediate confines of the initi-
ate’s home.

The bare chuyegu includes a procession of all the newly ordained boys from
the monastery through the town to the palace where they deposit betel leaves
and nuts as well as coins on the royal throne, in order to give notice to the king
of their new status (see plate 10). The procession is led by the priests and Newar
musicians. With the honorific parasols (chattra), the red or yellow robes, and the
aunts and uncles in their best outfits, the procession is also a public demonstra-
tion and affirmation of the bares’ religious and caste identity.

There is a further way in which I want to deal with the function of the bare
chuyegu ritual, namely by relating it to the equivalent initiation ritual performed
for Newar Buddhists who are not of bare descent and hence have no inherited
connections with monkhood. These boys who come from trader, artisan or far-
mer castes undergo the so-called kayra pﬂja.54 With the exception of the ritual

54 Lienhard (1999: 102-112) has described this rite under the title “Die Weihe der Kasten-
buddhisten”. He, however, does not deal with the preparatory rites leading to the kayta
puja. In Kathmandu, for instance, boys of the farmer castes (jyapu) pass several nights
(vahlah) at shrines linked with the locality from which they come before they undergo the
kaytapuja. For their sense of social and religious identity this practice is equally, if not
more, important than the kayrapiija as such.
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framework, this ritual is clearly modelled on the Hindu upanayana rite. (The
kayta is the aforementioned girdle that is tied on as part of the upanayana.) Most
importantly, unlike the bares these boys do not have their citda and girdle cut off
and thus do not cross over the threshold to monkhood. Moreover, they do not
even go for refuge, let alone take the five upasaka vows.”® This allows the bares
to maintain a distinct identity as Buddhist specialists elevated above the rest of
the Buddhist laity, even though after their bare chuyegu they go on to marry and
live the-life of perfectly normal householders. Thus I do not consider Newar
Buddhism as a “Buddhism without monks” as Michael Allen and more recently
Siegfried Lienhard (1999) have put it. Rather, I prefer to view it as a Buddhism
with monks who have turned householders without really giving up their identity
as monks. Hence I find fitting the term “householder monk” used by David Gell-
ner in his writings.56 It seems that this perspective was shared by Max Weber
(1921: 308), who refers to the disrobing at the end of the bare chuyegu ritual
merely as the dispensation from the vows. The bares’ continued identity as
monks is clearly borne out by the fact that some sections among them are tradi-
tionally even called bhiksus (Sa@kyabhiksu, cailakabhik_su).57 There is justification
for this identity as monks insofar as the bares are members of what is considered
a monastic community with a living monastic cult which they maintain. More-
over, on the occasion of major rituals requiring purity, the bares shave off their
entire head of hair without leaving a tuft, thus reasserting their identity as
Buddhist monks. Fittingly, once a year during the festival of pamjaa’dn58 (cele-
brated routinely during the “month of virtue” [gumla] that coincides with much

55 Note, however, that according to Minayeff’s (1894: 296-8) summary of the Papaparimo-
cana, apparently a Nepalese text belonging to his private collection, the taking of the upa-
saka vows is obligatory for Buddhists of brahman, ksatriya, vaisya or siudra caste. I had
no access to this text, but found similar statements in the Avadana literature from Nepal.
The Ahoratravratakatha, for instance, specifies that members of the four aforementioned
“castes” (jati in the text’s terminology) are entitled to engage in the practice of venerating
caityas for a whole day and night (ahoratravrata) (Ahoraratravratakatha verse 108 and
paragraph 10 of the prose version as published in Handurukande 2000). It has to be taken
into account, however, that the mentioned texts contrast brahman, ksatriyas, vaisyas and
Siudras with low castes (hinajati, dustajati) or with the “other 36 castes” (sodasavimsa-
tijati), who are apparently excluded from the mentioned practice.

56 Cp. Jaffe’s phrase “Neither Monk nor Layman” entitling his study of “Clerical Marriage
in Modern Japanese Buddhism” (Jaffe 2002).

57 Cf. Gellner 1989a and Gellner 1992: 165f.

58 Pamjadan is commonly understood to correspond to Sanskrit pasicadana, but this sanskri-
tization is certainly not correct. Lienhard (1999: 179) derives pamjadan from pandita-
jadana, meaning “alms in the form of boiled rice for the learned”.
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of August),59 the Buddhist lay castes give alms (including such items as brooms
and toothpicks typically donated to monks) to the bares, thereby affirming the
bares’ identity as monks and their own identity as lay devotees.

Though paradoxical, the institution of a caste of householder monks is not as
unique as one might suppose. For instance, in Nepal the members of a samnya-
sin caste in the Hindu fold also marry and take up common worldly professions,
even though they renounce, like the bares, the status of laymen after they have
passed through the upanayana, namely when they are initiated as samnyasins
and accordingly have their tuft of hair cut (see Bouillier 1985: 203-206). At the
time of death their funeral rites—burial instead of cremation—confirm their sta-
tus as samnyasins (ibid.: 208-210; cf. Michaels 1994: 340). The case of the Ne-
war jogis who are identified as descendants of Kanphata yogis seems to be simi-
lar (see Levy 1990: 368ff). Thus the householder monks are not a specifically
Buddhist phenomenon. In contrast, they are typical of the paradoxical integra-
tion of hereditary renouncers into the fold of Indian society and the caste system.

The bares are the backbone of Newar Buddhism. Without their sense of
identity as Buddhist monks of sorts and without the cults and traditions they per-
petuate, Newar Buddhism would most likely have been absorbed into the Hindu
fold, as happened in Northern India. This is so because among the lay castes
without a monastic connection, Buddhism is not firmly anchored and rooted, and
hence is not institutionalized enough to guarantee a sense of distinctness from
the Hindu surrounding. Compare the sense of religious identity of a lay Newar
Buddhist who performs his upanayana in very much the same way as a Hindu
and retains his ciada, with—let us say—that of a Christian convert in India who,
at least in the past, had to cut off his cida and publicly dine together with un-
touchables in order to mark his break with Hinduism. The fact that the institution
of monkhood and monasticism can even without vocational, celibate monks be
of such pivotal importance as it is in Newar Buddhism shows how vital it is for
the integrity and survival of Buddhist societies.

The boys undertaking the bare chuyegu initiation fall—again by the principle
of patrilineal descent—into two groups, namely the sakyas and the vajracaryas.
After the bare chuyegu the latter go on to become Tantric masters and for this
receive the acaryabhiseka (New.: acah luyegu) and the matching mantra. In
Kathmandu this rite is normally performed in the secrecy of the monastery’s
Tantric shrine (dgam), immediately after the boys have disrobed. After the
acaryabhiseka has been imparted, the boys perform their first fire ritual, thereby
demonstrating that they have become vajracaryas and are, unlike all other

59 On the festival of pamjadan see Gellner 1992: 180-183.
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Buddhists, authorized to perform the homa. Thus the acaryabhiseka can, from a
sociological perspective, be viewed as part of the boy’s rite of passage which
introduces him to his religion and into his status group, namely that of the
vajracaryas.

It can thus be observed that in Newar Buddhism a tiered system of initiation
developed. On the lowest tier are the impure castes which are completely ex-
cluded from initiation rituals. Above them come the middle-range castes who
perform, within the framework of a Buddhist ritual, an upanayana along Hindu
lines, but who are not admitted into the fold of full-fledged Buddhism. They are
surpassed by the bares who by virtue of their bare chuyegu become “house-
holder monks”. The bares, in turn, are differentiated by their access, or lack of
access, to Tantric priesthood. On account of this access the vajracaryas may be
viewed as a group elevated above the common bares. As I mentioned, this tiered
system allows Newar Buddhism to uphold the strict separation of monkhood and
laity even in a context in which the institution of “vocational”, unmarried monks
long ago vanished. It also creates “caste” distinctions in a way that is remini-
scent of the Brahmanical tradition where the siidras are excluded from initiation,
and where the upanayana ritual is structured in such a way that it implements
(and in a sense even creates) the caste distinctions between vaisyas, ksatriyas
and Brahmans.

For an appraisal of Newar Buddhism, it has to be borne in mind that the rites
of passage examined here are not the only means of access to Tantric Buddhist
teaching. On another plane there is the tradition of imparting a set of highest
Tantric initiations (commonly referred to as diksa rather than abhiseka) in a
complex series of rituals, lasting some ten days (see Gellner 1992: 266-281).
These initiations do not confer a special social status in the way the bare chuye-
gu and acah luyegu do. In theory, it should even be kept secret that one has
taken them. Because these initiations do not have the same social implications as
the initiatory rites of passage, they are accessible not only to male vajracaryas,
but—irrespective of genderso—also to Sakyas and even to the uppermost lay
castes with no inherited link to monastic communities. It is these initiations
rather than the initiatory rites of passage that are viewed as soteriologically rele-
vant. Thus the highest forms of teaching in Newar Buddhism are not limited to

60 It would be wrong to view the participation of women exclusively in terms of their roles
as female partners. Rather they, too, are treated as initiates in their own rights and receive
esoteric mantras enabling them to engage as independent subjects in Tantric practices. As
nowadays initiation is not only imparted to couples, it is accordingly possible for females
as well as for males to receive Tantric initiation singly, without a partner.



222 Alexander von Rospatt

male vajracaryas, but are imparted more freely than appears on first sight.
Nonetheless, the point remains that the large section of the population ranking
below the upper lay castes is excluded from such teachings on the basis of caste.
They, however, tend to have esoteric cults of their own. On the whole little is
known about these cults, except that they are deeply rooted in autochthonous
forms of religiosity.

To sum up, though the rite of initiation into monkhood in the Newar Bud-
dhist tradition has preserved the structure, and to a considerable extent even the
wording, of the canonical Vinaya tradition of the Mulasarvastivadins, it has been
fundamentally transformed by 1) being turned into a rite of passage, analogous
to the upanayana, that enacts only ritually the stage of brahmacarya and the
subsequent return, 2) being embedded in the framework of Tantric Mahayana
Buddhism, and 3) being adapted to its Newar setting. In accordance with the
Brahmanical scheme of the caturasrama, the cudakarman and the tying on of
the girdle as an allusion to the upanayana came to be incorporated into the bare
chuyegu as rites identified with the stage of the householder that needs to be
passed through. Similarly, the monastic pravrajya rite (which itself in turn sub-
sumes the conversion to an updasaka as a first step before the adoption of monk-
hood) is treated as a stage to be covered on the way to the initiation into
Mahayana in its Tantric form. This approach of incorporating the samskaras and
the pravrajya by subordinating them as stages that need to be transcended is
typically Indian. It is characteristic of the way in which the Indian tradition
transforms itself without breaking with the past, and it also bears traces of what
Paul Hacker has called inclusivism, namely the tendency in the cultural history
of India to deal with elements of rival traditions by relegating and subordinating
them within one’s own framework rather than by rejecting them outright (see
Oberhammer 1983). If one views the bare chuyegu as part of the larger picture
of initiation rites performed as samskaras for boys of castes with a Buddhist
identity, it becomes clear that much the same mechanisms are at work as in a
Hindu context. This also applies if one views the paradoxical status of the bares
as householder monks in the light of the aforementioned castes of hereditary
samnyasins or jogis. Thus, even though the Buddhist ritual tradition in Nepal
expresses itself in its own idiom and thereby preserves its distinct identity, the
operation of forces and the evolution of patterns similar to those in Hinduism
can be observed. This shows that, for the study of Buddhist phenomena such as
rites, it is important to take Hindu parallels into account and to refrain from
dealing with Buddhism as a phenomenon divorced from its Indian setting.
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Plates

All photos have been taken by the author on the occasion of the bare chuyegu
ritual performed in Mu Bahal Kathmandu on 28 February, 2001.

that precedes the ordination, the candidate, led by his paternal aunt, steps on a stone mortar
and pestle, and with his right foot grinds black lentils. According to a common interpretation,
he thereby overcomes potential obstacles on the new path that he is about to set out on. The
rite is performed among Buddhist and Hindu Newars in the same way also as part of other
samskaras.
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Plate 2: The ritual tonsure (ciidakarana) preceding the ordination. The hair caught by the
boy’s paternal aunt (nini) on a platter is kept until the day of disrobing when it is ritually dis-
carded by the aunt in the Bisnumati river.



Transformation of Monastic Ordination 229

Plate 3: The cutting of the hair tuft (cida) at the time of “going forth”. The cida is cut by the
most senior member of the samgha of Mu Bahal. Together with the other elders of the samgha
he functions as sponsor (yajamana) of the ritual. The officiating main priest (milacarya) on
the left wears the characteristic helmet-like crown adorned with the Five Buddhas. Again, the
hair is caught by the boy’s paternal aunt on a platter. The other elders are standing with clay
vessels in order to pour the “waters of the four oceans” over the boy once the tuft has been cut.

g

Plate 4: The presentation of the robes. One of the elders of the monastic community into
which the boy is ordained presents the robe and other implements of monkhood to the candi-
date after the tonsure of the cida.

\
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Plate 5: The pledge of monkhood. After having put on the new robes, the boys pledge to
abandon the dress of a householder and in exchange take up the monk’s robe for the whole of
their life.
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Plate 6: A newly-ordained boy in his monastic garb. In addition to the robe, alms bowl and
staff (the finial of which is marked with a caitya in typical fashion), the boys also put on
earrings and other ornaments. They thereby break the vow of renouncing all forms of adorn-
ments which they pledge at this very occasion in accordance with the vinaya. This bears out
that the pravrajya in Newar Buddhism is not so much a monastic ordination as an initiation
into the sacred realm of Buddhism.
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Plate 7: In the shade of the honorific parasol. While seated to perform further rites, the same
boy is shaded with an honorific parasol. This is indicative of the quasi-divine status that he is
assuming in course of the bare chuyegu ritual.
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Plate 8: The taking of the Seven Steps. On his way to the main exoteric shrine housing the
principal Buddha image, the newly ordained boy takes seven steps. He is led by the main
priest who pours out water from the pitcher thus purifying the path taken by the boy.
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Plate 9: The introduction of the newly-ordained boys to the kvapahdyah. Upon the conclusion
of the ordination the boys are—for the first time in their life—taken into the shrine room of the
monastery’s principal exoteric deity, the kvapahdyah, here a black image of Aksobhya that
can be seen in the background. As only ordained members are entitled to enter this shrine
room, this marks their new status as members of the monastery’s samgha. The boys’ venera-
tion of the deity on this occasion also marks their introduction to the cult of the monastery
towards which they henceforth will have to contribute.

Plate 10: Group photo of newly ordained monks with their paternal aunts. Upon conclusion of
the bare chuyegu, the boys are taken to the royal palace in Hanuman Dhoka where they give
formal notice of their ordination by depositing pan, betel nuts and coins on the throne. In the
courtyard of the palace, group photos of the newly initiated boys with their relatives are taken
in various formations, bearing out that—in a manner characteristic for Newar society—the
bare chuyegu serves as an important occasion for family bonding.
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Resurrection from the Dead?
The Brahmanical Rite of Renunciation and Its Irreversibility

This paper deals with Brahmanical concepts of the rite of renunciation, the ritual
act that marks the transition from the “worldly person” to the renouncer. It fo-
cuses on one particular feature of the concept of this ritual, its irreversibility.
The term irreversibility refers to the idea that becoming a renouncer is a final
act; once this ritual has been performed, a person remains a renouncer for the
rest of his/her life.® First, I will present the concept of the irreversible rite of
renunciation, as it appears in the Brahmanical literature on renunciation. Then I
shall examine textual accounts that indicate tensions between this theoretical
concept and actual social practice. Considering such tensions, I attempt to sketch
the social background against which the idea of irreversibility may have devel-
oped. Finally, I shall reflect upon the relations of Brahmanical theory and social
practice regarding this issue.

The Irreversible Rite of Renunciation

Tracing back the history of the rite and the idea of its irreversibility, we first
have to consider the accounts of the Dharmasutras, our earliest Brahmanical
sources that deal at some length with renunciation. These codes of social and
religious behaviour can roughly be dated between the 3 century B.C.E. and the

I A Donald D. Harrington Faculty Fellowship at the University of Texas at Austin
(2002/2003) made research for this paper possible. I am grateful for the financial support
and for the chance to spend one exciting year at UT’s Department of Asian Studies. I
would also like to thank Edeltraud Harzer and Patrick Olivelle for valuable comments and
suggestions.

2 Axel Michaels has suggested that every ritual can be considered irreversible—to reverse
the process, you need to perform another ritual. See Michaels 1999: 35. The concept of
the rite of renunciation, however, demands the ultimate transformation of the individual
person: once a person is transformed into a renouncer, there is no return, and there is no
ritual for re-transforming this renouncer into a “worldly person”.
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beginning of the Common Era. Although the Dharmasiitras contain a number of
rules concerning the life style of a renouncer, its authors are rather tight-lipped
when it comes to a rite of renunciation. In these accounts, which I examine in
the appendix to this paper, they generally advocate the life-long vocation of the
renunciation state (asrama), but contain very little information alluding to a
ritual procedure. We find a short description of a renunciation ritual only in the
Manavadharmasastra and then frequently in the subsequent Dharmasastras.
These accounts (Visnusmrti, Yajiiavalkyasmrti, and also the elaborate ritual de-
scriptions in the Vaikhanasa Smartasitra), are already contemporaneous with
those texts I shall discuss in greater detail, the Samnyasa Upanisads (cf. appen-
dix).

These twenty Upanisads, composed in Sanskrit, belong to what scholars have
labeled the “Minor Upanisads”, compared to the ,,Major” or ,,Classical Upani-
sads” which are generally considered to be older. The composition of the earliest
Samnyasa Upanisads has to be dated presumably to the first centuries of the
Common Era; the youngest can be dated to the 138 century. In spite of this very
wide time frame, Friedrich Otto Schrader, who provided the critical edition pub-
lished in 1912, decided to put them together, for good reasons. As Patrick
Olivelle (1992: 5) says in his introduction to his translation of the Samnyasa
Upanisads, “from the viewpoint of Brahmanical theology, these Upanisads pro-
vide the basis in Vedic revelation for the institution of renunciation (samnyasa)
and for the rules and practices associated with that state. They played a central
role in the theological reflections and disputes concerning that key institution of
Brahmanical religion”.

The contents of the Samnyasa Upanisads are by no means uniform.’ They
contain various views on almost every issue of renunciation, and this is true also
for the rite of renunciation, which is described in nine of the twenty Upanisads.4
The descriptions of the rite vary with regard to length, elaborateness, and con-

3 Cf. Sprockhoff’s comprehensive study (1976), and Olivelle’s introduction to his Samnya-
sa Upanisads (1992). The references to these Upanisads given in this paper refer to page
and line of the critical edition by Schrader (1912).

4 Aruni, Laghusamnyasa, Kundika, Kathasruti, Jabala, Naradaparivrajaka, Brhatsamnya-
sa, and Paramahamsaparivrajaka Upanisads; the Yajaavalkyopanisad quotes verbatim
the ritual section of the Jabalopanisad. Certain elements appear in a rather general formu-
lation in other Upanisads, too. The Paramahamsopanisad 46,3f. for example, says, “The
man should renounce his sons, friends, wife, relatives, and so forth, as well as the topknot,
the sacrificial string, Vedic recitation, and all rites” (Olivelle 1992: 137). Although such
statements parallel elements of the ritual procedure, they are not considered here when
they do not appear in an actual ritual context.



Resurrection from the Dead? 237

tents. We face a general methodological problem in dealing with the ritual de-
scriptions of the Samnyasa Upanisads. To what extent is it justifiable to supple-
ment a seemingly “incomplete” ritual description with data from other Upani-
sads? Was there a common ritual procedure all Upanisads refer to, some more
extensively than others? And is the mere allusion or the lack of certain elements
merely due to the specific purpose and aim of the respective Upanisad? It is dif-
ficult to answer these questions.5 And it becomes even more difficult when we
take the diachronic change into consideration. Apparently, the ritual procedure
was further developed in the course of time, and became increasingly elaborate.
The accounts of the older group of Samnyasa Upanisads contain a number of
“basic” elements,’ but we find the most detailed and extensive description only
in the late and “encyclopaedic” (Sprockhoff) Naradaparivrajakopanisad, the
longest of the Samnyasa Upanisads, composed not before the 12" century.7 Not
only the older ones but even this detailed description could hardly be used as a
manual for a ritual performance—it still appears too unspecific and sketchy.8 For
this reason, it is also difficult to use this description as a basis for the examina-
tion of ritual performances. Although it may be possible to detect van Gennep’s
three phases of the ritual process in the more elaborate formulations,” we have to
remind ourselves that these accounts are normative, theological conceptions and
by no means ethnographic observations. '’

5 Some passages clearly allude to more detailed descriptions, particularly when they are con-
nected with quotations; others are less obvious. Although there is a family resemblance
among the different procedures, it would be problematic to supplement lacking elements,
especially when the supplementing text is much younger than the Upanisad in question.

6 These are not necessarily identical even in those Upanisads of the older group; but it
would go beyond the scope of this paper to discuss them in detail.

7 Naradaparivrajaka 136-139; 149-151; 162-170. Cf. Sprockhoff 1976: 174-186.

8 In the older Upanisads, the prescription of the single act can be fairly concrete, as for
example, “I have renounced! I have renounced! I have renounced!—having proclaimed
this three times, he should say, ‘Safety from me to all beings!””. But it can also appear
rather unspecific, as in the statement, “He should abandon father, son, fire, sacrificial
string, rites, wife, and everything else here below” (both quotations Aruni 9,24 [Olivelle
1992: 117f.]). Although the latter quotation directly precedes the former one, it is unclear
whether the abandonment of relatives and rites is to be regarded as an integral part of the
ritual procedure. While the sacrificial string (yajiiopavita) may be abandoned ritually, as
other Upanisads prescribe, it is difficult to imagine how this can be done in practice with
an unspecific item such as “everything else here (below)” (anyad apiha).

9 Rites of separation (rites de séparation), of transition (marge), and of incorporation (agré-
gation). See van Gennep 1909.

10 For the differences between textual prescription and actual performance (and for their dia-
lectic relationship) cf. the papers of Ute Hiisken and Srilata Raman in the present volume.
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As I intend to focus on the notion of irreversibility in these conceptions, it will
suffice to mention a few basic elements of the rite.'"' We find a number of ritual
acts expressing the end of the present life of the candidate and the beginning of
his new life as a renouncer (samnyasin). The person indicates the end of his
former life by cutting his sacrificial string or discarding it on the ground or in
water,'? by shaving his head and cutting off his topknot,13 by abandoning all his
property,14 by transferring his knowledge and ritual authority to his son, " by
performing his last sacrifice with funeral mantras,'® and by discarding his sacri-
ficial vessels and burning his two fire drills."” Therefore, he is enjoined from
“bringing back”, i.e. rekindling the fires and returning to ritual alctivity.18 The
candidate expresses the beginning of his new life by internalizing the fires with a
mantra which indicates a new beginning,' by proclaiming the praisa “I have re-
nounced!” three times,”’ by accepting the ascetic garment or the loincloth, the
staff, and other ascetic requisites,21 and by bestowing freedom from fear on all
beings.22

As becomes apparent from this rough sketch, one crucial feature of this ritual
1s its relation to death. It has been pointed out various times that the procedure
particularly implies the ritual death of the candidate; “the world” considers this

11 See for a general analysis of the rites Olivelle 1992: 82-97; the description of the rite in
the Laghusamnyasopanisad has been analyzed in detail in Sprockhoff 1976: 52-66. Apart
from abandoning relatives (or asking for their permission), three elements are particularly
frequent: proclaiming the mantra “I have renounced” three times (praisoccarana), be-
stowing freedom from fear on all living beings (abhayadana), and internalizing the ritual
fires (agnisamaropana). Joachim Friedrich Sprockhoff (1994) has discussed this in detail.

12 Aruni 5,3-6,1; Kathasruti 39,2; Naradaparivrajaka 167,11-168,6; Brhatsamnyasa 251,6—
8; Paramahamsaparivrdjaka 280,11-281,1.

13 Kathasruti 32,3, 36,31, 39,1f.; Naradaparivrajaka 163,10-164,3, 167,10; Brhatsamnyasa
251,6; Paramahamsaparivrajaka 280,11.

14 Kathasruti 31,6.

15 Kathasruti 32,41.,36,5-8; Paramahamsaparivrajaka 280,4-7.

16 Laghusamnyasa 15,2-17,7; Kathasruti 31,6-32,3, 38,1-5; Jabala 65,1-66,6;
Naradaparivrajaka 162,5-165,2.

17 Kathasruti 38,5-7; Laghusamnyasa 16,15.

18 LaghusamnyasalKundika 20,4; Kathasruti 40,1.

19 Laghusamnyasa 17,8-11; Jabala 65,4-66,1; Naradaparivréjaka 165,7-11. Cf. Sprock-
hoff 1976: 63-65.

20 Aruni9,3f.; Naradaparivrajaka 167,5f., 168,6-8; Brhatsamnyasa 251,91,

21 A_rul_u' 5,1f., 9,5-10,2; Laghusamnyasa/Kundika 20,8; Naradaparivrajaka 169,8-170,10;
Brhatsamnyasa 252,3-253,1; Paramahamsaparivrajaka 281,11-282,5.

22 Aruni 9,4; Naradaparivrajaka 167,8f.



Resurrection from the Dead? 239

person dead in terms of ritual.?® Therefore a renouncer, once his life has ended,
must not be cremated, but buried. He had already been cremated symbolically
during the rite of renunciation and had given up the fire by which he could be
cremated (Sprockhoff 1980: 282f.). The performance of the candidate’s ritual
death expresses the notion of irreversibility. Once the candidate has renounced
“the world” with its ritual procedures, there is no return. He is considered dead,
and “resurrection” is impossible. Laghusamnyasa and Kundikopanisads clearly
state, “Having renounced the fire, there is no turning around again” (apunara-
vartana).>* We can thus conclude that according to the view of “classical” Brah-
manical theory, the ritual of renunciation is irreversible; a renouncer is con-
sidered dead and cannot return to lay life.

Social Reality: Apostate Renouncers

The issue of irreversibility appears in a rather different light when we shift the
focus from Brahmanical theory to social practice. There are indications that
every now and then, the idea of a life-long vocation of samnyasa remained un-
noticed. Kautilya’s Arthasastra, for example, the famous Sanskrit treatise on
politics, mentions renouncers who return to lay life. It says, “One, who has relin-
quished the life of a wandering monk (pravrajya), (and) is endowed with intel-
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ligence and honesty, is the apostate monk (udasthita)”. > This apostate renouncer
shall be recruited and, equipped with money and assistants, shall provide other

23 Cf. Sprockhoff 1980; Olivelle 1992: 89-94. According to Sprockhoff, the oldest way of
dealing with the problem of the renouncer’s body in Brahmanical theology is the perform-
ance of a ritual that aims at his disembodiment and at the symbolic replacement of his old
body by a new one (besides religious suicide or the later philosophical idea of illusion).
Sprockhoff mentions three ways for a candidate to do this, either (1) by transferring his
sense organs, his breath, his (ritual) “works” (karmani) and his habitat (loka) to his son
before he begins to wander around; or (2) by a ritual performed by priests who place the
sacrificial utensils on his body so that his breath can enter the sacrificial fires; or (3) by a
symbolic execution of his cremation, performed by himself. Sprockhoff emphasizes the
fact that in each case, “the world” considers this person dead in terms of ritual. Sprockhoff
1980: 270f. For the three ways, Sprockhoff refers to Kathasruti 36,4-37,4, Kathasruti
31,4-32,3, and Laghusamnyasa 15,2—-17,8, respectively. Cf. also Olivelle 1992: 86-89.

24 Samnyasyagnim apunaravartanam (Laghusamnyase/Kundika 20,4). The Kathasrutyupa-
nisad states similarly, “having renounced the fires let him not bring them back” (samnya-
syagnin na punar avartayet, Kathasruti 40,1).

25 Arthasastra 1.11.4 (transl. Kangle 1960 & 1963).
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ascetics with their needs in order to convince them to work as spies “in the
interest of the king” (1.1 1.578).26

This account portrays an “apostate” in the literal sense, one who has given up
the ascetic life and now acts as a rich lay donor, providing ascetics with food,
clothes, and lodging. The question arises why the authors of the Arthasastra
considered a former renouncer particularly qualified for this task—compared to
any other lay person. Oftentimes, the economic situation of apostate renouncers
was probably bad; later law texts portray them as outcasts and slaves of the king.
For those vulnerable persons, “joining the secret service would have seemed an
attractive alternative” (Olivelle 1987: 49), and for the state, they were reliable
because of their material dependence. In addition to that, apostate renouncers
may have been considered particularly qualified because of their insider knowl-
edge of the ascetic scene; they probably knew the ascetics in their neighbour-
hood personally, and the authors apparently expect many ascetics to beg for food
from them. If these assumptions are correct, the return to lay life as such did not
pose a problem for the other ascetics who accepted food and the like also from a
former colleague. In this case, of course, the political twist is the funding by the
king and the secret order to recruit spies among the ascetics.

We can thus further speculate about apostate renouncers who were not re-
cruited by the secret service. Did they become outcastes and slaves of the king
as later law texts say? Some of them may have, because of their poor economic
situation. But there are reasons to believe that others returned to a normal lay
life, just as described by the Arthasastra account. These apostates were not fun-
ded by the king but lived on their own property, which they had not fully aban-
doned when entering the state of a renouncer (see below).

The Arthasastra thus clearly shows that in the social reality of its time, there
were renouncers who returned to lay life. Our considerations lead us to the

26 In addition, Munda and Jatila ascetics shall be recruited as “seeming ascetics” (tapasa-
vyaiijana) who will act as holy men and pretend to prophesy certain events (secretly car-
ried out by their assistants), in order to gain the authority to advise influential persons in
the interest of the king (1.11.13-21). It is important to note that, whereas the Munda and
Jatila ascetics, as well as those renouncers recruited as spies, keep acting as ascetics, the
udasthita in fact returns to lay life, as becomes evident from 1.11.5-8: “Equipped with
plenty of money and assistants, he should get work done in a place assigned (to him), for
the practice of some occupation. And from the profits of (this) work, he should provide all
wandering monks with food, clothing and residence. And to those (among them), who
seek a (permanent) livelihood, he should secretly propose, ‘In this very garb, you should
work in the interest of the king and present yourself here at the time of meals and pay-
ment.” And all wandering monks should make similar secret proposals to (monks in) their
respective orders” (transl. Kangle 1960 & 1963).
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assumption that in the period of the Arthasastra, such a return was not abnormal
and not necessarily looked down upon by other ascetics. The authors of the Ar-
thasastra themselves do not seem to be biased. When they talk about “apostate
renouncers” (udasthita), this is not a moral judgment; the term is used neutrally,
only to denote this specific candidate for the secret service. The authors do in no
way condemn the respective persons; but this may also be due to the artha gen-
re, the major concern of which is the enforcement of political objectives.

In texts of other genres, such as the Samnyasa Upanisads, the abandonment
of renunciation is harshly condemned. The Brhatsamnyasopanisad states, “One
who lapses from renunciation, one who admits a lapsed man into renunciation,
and one who hinders renunciation: these three are reckoned to be lapsed”.27 The
verbal root rendered here as “lapse” is pat, to fall, which can also refer to a
person fallen from his caste, i.e. an outcaste. And this is probably meant to be
the penalty for the three persons in question.28 The Satyayaniyopanisad is even
harsher. It states,

He who abandons this state of renunciation, the final dharma of the self, 1s a
slayer of a hero, he is a slayer of a Brahmin, he is a slayer of an embryo, and he
is guilty of a great crime. He who gives up this Vaisnava state is a thief, he is a
violator of his teacher’s bed, he is a treacherous friend, he is an ingrate, and he is
banished from all the worlds. This very point has been declared in these Vedic
Verses:

A thief, one who drinks liquor, a violator of his teacher’s bed, and a treacherous
friend—these become purified through expiations. But he who bears the manifest
or the unmanifest emblem of Visnu and then abandons it, is not purified by all
the luster of the self.

The utter fool who, after abandoning the internal or the external emblem of
Visnu, resorts to his own order or to a non-order, or who undergoes an ex-
piation—we see no happy issue for such people even after 10 million eons.
Abandoning all other orders, let a wise man live long in the order devoted to
liberation. There is no happy issue for one who has fallen from the order devoted
to liberation.

He who takes to renunciation and then fails to persevere in his own dharma
should be known as an apostate—so the Vedas teach.”’

27 Samnyasam patayed yas tu patitam nydsayet tu yah | samnydasavighnakarta ca trin etan
patitan viduh || (Brhatsamnyasa 250,4f.; transl. Olivelle 1992: 241)

28 Cf. Olivelle 1992: 241f. n. 2.

29 Saryayaniyopanisad 329,10-330,14 (transl. Olivelle 1992: 285f). Certainly, “abandoning
the emblem of Visnu” refers not only to ascetics, but in this context, the authors apply the
“Vedic verses” explicitly to the ascetic (“he who abandons this state of renunciation [...]").
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It is striking that on the one hand, these Upanisads emphasize the renouncer’s
ritual death and the irreversibility of his move, and on the other hand, they
condemn this very reversion in great detail. This clearly reflects a social reality
in which renouncers have in fact abandoned their state and returned to lay life; it
would not have been necessary to waste words and thoughts if the return was an
impossible and unreal option in practice.

The quoted passage predicts unpleasant future lives, possibly punishments in
hell and the like. But apart from the religious effects of the defection from sam-
nydsa,“ Brahmanical lawgivers designed “this-worldly” penalties, as well. From
the Visnusmrti (5.152) onwards, the authors of the Dharmasastras “agree that an
apostate renouncer (pratyavasita) becomes a slave of a king. (The) Yaj/sia-
valkyasmrti] (2,183) specifies that this slavery lasts until death” (Olivelle 1984:
149f). These regulations once more corroborate the existence of apostate re-
nouncers, as do later handbooks on renunciation.”’ We can therefore conclude
that in social reality, a number of renouncers apparently returned to lay life.

The Emergence of the Idea of Irreversibility and the
“Liberation of the Household”

To this point, we have discovered two sides of the ritual of renunciation. On the
one hand, there is the theory of ritual irreversibility; on the other hand, there is

30 Considering this tension, Joachim Friedrich Sprockhoff points at the difference between
the ritual and legal dimensions, saying, “The impossibility of returning in terms of ritual is
made a prohibition by legal literature. [...] A mere ‘priestly law’ guarantees gruesome
punishments in hell for a renouncer even if he only intends to—literally—revoke his call of
renunciation (praisa) which amounts to a defection from samnyasa”. ,,Aus dieser ritualis-
tischen Unmoglichkeit der Riickkehr macht das Rechtsschrifttum ein Verbor. [...] Ein
blofes ‘priesterliches Recht’ versichert demjenigen grausigste Hollenstrafen, der seinen
Entsagungsspruch (praisa) im durchaus wortlichen Sinne auch nur zu widerrufen trachtet,
was dem Abfall vom samnyasa gleichkommt” (Sprockhoff 1980: 272f).

31 Later nibandha-type treatises on renunciation include Yadava Prakasa’s Yatidharmasa-
muccaya (11" century), Visvesvara Sarasvati’s Yatidharmasangraha (16"/17" century),
or Vasudevasrama’s Yatidharmaprakasa (17%/18% century). Yatidharmasamuccaya 4.45
(see Olivelle 1995). Yatidharmasamgraha 5,22f. Yatidharmaprakasa 68.158-167 (see
Olivelle 1976-77). Interestingly, the Manavadharmasastra is silent on renouncers who
returned to lay life; apparently, for the author it was not an issue worthy of specific
regulations, as it was for his Dharmasastric successors. According to commentators, Manu
refers to them by mentioning a dandadasa (“a man enslaved for punishment”) among the
seven ways of becoming a slave (Manavadharmasastra 8.415). See Olivelle 1984: 151.
This term appears to be rather general, and it remains debatable whether Manu refers to
enslaved renouncers in particular.
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evidence of renouncers having returned to lay life. What is the relation of these
two levels of theory and practice? One simple and plausible answer is that a rule
was violated in practice; some renouncers ignored for whatever reasons the
deeper meaning of the renunciation ritual, “resurrected from the dead”, and ille-
gally returned to lay life. In this case, the norm had existed before its violation in
practice.

Is the opposite conceivable, too? May the existence of apostate renouncers
have had an effect on the development of the rite? Thus viewing the relation
between theory and practice from a different angle, we can ask why Brah-
manical scholars actually developed the idea of irreversibility. Apart from reli-
gious reasons, that is, for emphasizing the state of a person who has abandoned
the world in order to attain liberation, there may have been tangible social mo-
tives, too. A story from an early Buddhist canonical work may help us in this
matter. In the introductory story of the first parajika rule in a law book of early
Buddhist monasticism,32 Sudinna, the son of a wealthy merchant, wishes to enter
the monastic order (sarigha) and has a hard time convincing his parents to give
their consent. When they, under pressure, finally agree, he becomes a bhikkhu, a
Buddhist monk. A little later, this bhikkhu returns to his parents’ house in order
to beg for food. The story then tells us in a colourful and very realistic way how
his family members do all they can to convince Sudinna to return home. They
present before him heaps of coins and gold which he would own and could use
for meritorious works; his former wife displays herself adorned and attractive;
and they entreat him to return to his family and to come together with his wife in
order to beget offspring. He finally consents only to the latter, which then be-
comes the occasion for the Buddha to prescribe the parajika rule of celibacy.33

There is no doubt that Sudinna’s family would have highly welcomed his
return to lay life. He just would have to take off his robe, return to his wife,
beget offspring and inherit the wealth. For the family, Sudinna is obviously not
“dead”; if it were for them, the act of renunciation would be easily reversible. In
fact, Sudinna’s friends reportedly convinced his parents to give their consent to
his going forth by saying, “If he does not enjoy the going forth from home into

32 The following refers to the monastic law (viraya) of the Theravada school, composed in
Pali.

33 Vinayapitaka 111 11-21 (Oldenberg 1881). The four parajika rules are the gravest offences
of Buddhist law and involve the permanent and irreversible expulsion from the monastic
community. They comprise abstention from sexual intercourse, from theft, from the kill-
ing of a human being, and from falsely boasting about superhuman knowledge and in-
sight.
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homelessness, what alternative (gati) will he have than to come back here?”** In
short, a return certainly would have posed no “ritual problem”.

This story shows that at its time,” at least in the segments of Indian society
represented by the agents, the theory of an irreversible rite of renunciation was
not an issue in practice. Although we may not expect to find this Brahmanical
theory displayed in Buddhist texts, they can provide us with valuable informa-
tion about social practice in ancient India.” It is likely that the story reflects
“real life” in showing that it could be unproblematic, even welcomed, for a
renouncer to return to lay life. Sudinna’s family does not care about any idea of
ritual irreversibility and wishes the return of their son for a clearly expressed
socio-cultural reason: he has to prevent the family from an heirless fate. This
householder ideal is very common and well-known to the Brahmanical tradition,
too, and for such cases, it would not have been reasonable to develop an irre-
versible ritual. From a socio-cultural perspective, it would have been even coun-
terproductive.

But there could have been another threat to society. It is evident from the
texts that not only young men, such as Sudinna, became renouncers but also
older householders who were settled and rich, persons like Sudinna’s father, for
example. If such a man were to leave his home without cutting off his bonds
entirely, that is, without transferring his duties and property to his sons once and
for all, the household would remain in a rather ambivalent state. Some house-
holders apparently kept their property when they became renouncers. For them,
of course, it was much easier to return to lay life whenever they changed their
minds, because they could come back to their own house and property.37

In Buddhist texts, we find explicit evidence for such a practice. Already in
the Suttanipata, for example, we encounter the Jatila naked ascetic Keniya who

34 Vinayapitakam 111 14,22-24 (transl. Horner 1949: 25).

35 This story, as an introductory story to a vinaya rule, may be much younger than the pati-
mokkha rule itself; perhaps it was composed in the period of the Dharmasiitras. The pati-
mokkha (Skt. pratimoksa) comprises the rules for the individual behaviour of sargha
members. This list of rules, which is to be recited every fortnight as part of the uposatha
ceremony, is considered very old, whereas its explanatory context in the Vinaya Pitaka is
for the most part much younger. For the relationship between the actual patimokkha rules
and their narrative introductions in the Suttavibhariga, many of which were verifiably
composed later, see Schlingloff 1964; see also von Hiniiber 2000: 13—15. A parallel story
can be found in the Ratthapalasutta of the Majjhimanikaya (11 54-74).

36 Such introductory stories only make sense if they are realistic, and in ancient Indian soci-
ety, a “Buddhist laity” can rarely be distinguished from a “non-Buddhist laity”.

37 Note that the practice of temporary renunciation is wide-spread in Buddhist countries such
as in today’s Thailand or Burma.
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invites the Buddha and his entourage of 1250 bhikkhus for a meal. The text de-
scribes how Keniya’s “friends and acquaintances, kinsmen and relations” help
him to prepare this meal.”® Another example can be found in the 5" century
commentary of the Samyuttanikaya, the Saratthappakasini. It reports on a bhik-
khu who had joined the order in old age. According to the monastic rules,
however, the individual status within the community depends not on the actual
age of a person but on the period of time the person has been a member of the
sangha. That old man, placed in status below younger colleagues, soon became
dissatisfied with his lack of seniority among the other bhikkhus. He thus decided
to subsist on family property which was still in his possession. Entering the
order, he had deliberately kept his property, thinking, “Who knows what is
going to happen?” (ko janati kim bhavissati). After having received permission
from a vinaya expert (!), he settled down in a village and became an “ascetic-
householder” (samana—ku.tumbika).” Moreover, as Gregory Schopen has shown
in several publications, Buddhist bhiksus in India did not only own property but
spent it generously for religious donations.*® We can easily imagine how mem-
bers of the households of such persons panic when they see the wealth dwindle
away. Such a situation was certainly unacceptable to Brahmanical scholars and
lawgivers who more often than not felt responsible for the prosperity of the
household of the twice-born family.41

A renouncer who is dead to society, who has abandoned the world entirely
and has left everything behind, is not only free to seek liberation—he is also
completely cut off from his family and relatives. Viewed from their perspective,
he has no influence on them anymore, no access to the property and no sharing.
During the ceremony of the “classical” rite of renunciation, he hands over his
“worldly” and ritual authority and power to his son and is symbolically cremated
and transformed into one of the deceased relatives (cf. Olivelle 1992: 90f.).
Henceforth, he is free to attain salvation, and the household is freed of him.
Brahmanical theologians may have aimed at such a “liberation of the household”
when they developed an irreversible ritual of renunciation which cuts the ascetic
off his household for evermore.

38 Suttanipata 103,21-104,26 (Andersen & Smith 1965; Norman 1992).

39 Saratthappakasint 111 32,25-33,17 (Woodward 1937). This story is mentioned and briefly
analyzed by von Hiniiber (1995: p. 28). See also von Hiniiber 1997: 73f.

40 See, for example, Schopen 1995; see also Schopen 1997 and other studies in this volume.

41 Already in the Arthasastra, we find an example of this sense of responsibility. In 2.1.29, it
states that, “If one renounces home (to become an ascetic) without providing for his sons
and wife, the lowest fine for violence (shall be imposed)” (transl. Kangle 1963: 65).
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Thus, the social reality of apostate renouncers who returned to lay life must have
been considered a threat to the household, a threat Brahmanical lawgivers
attempted to mitigate by developing a theory of an irreversible rite of renun-
ciation. This theory may thus have been one reaction to social practice. At this
point, we could continue to reflect upon the function of the ritual for the com-
munity or society, and its potential for mitigating social conflicts.** With this,
we come close to modern theories on ritual, but again, we must not forget that
Brahmanical theory does not necessarily reflect social practice; even if the inten-
tion was to “liberate the household”, we cannot automatically conclude that it
worked. Nevertheless, it seems probable that the social reality of apostate re-
nouncers was one motive for developing the notion of the ritual’s irreversibility.

Re-renunciation and Its Willing Helpers

As if it was not problematic enough, Brahmanical theologians had to deal not
only with renouncers who returned to lay life, but also with apostate renouncers
who wanted to renounce again. As we saw before, the Brhatsamnydasopanisad
condemns a person who “admits a lapsed man into renunciation”. This statement
too would be meaningless if such “lapsed men” who wished to renounce again
had not existed at all. In the context of this very passage, which deals with
persons not eligible for renunciation, we find some further remarks:

Children of apostate renouncers, those who have bad nails or dark teeth, those
who suffer from consumption, and cripples are not at all fit to renounce.

One should never admit to renunciation apostate renouncers, mortal sinners,
Vratyas, and the infamous.

One should never admit to renunciation those who have neglected vows, sacri-
fices, austerity, liberality, fire offerings, and Vedic recitation, and those who
have fallen from truth and purity.43

These remarks suggest a historical situation in which apostate renouncers (ari-
dhapatita) seek to renounce again. In the Naradaparivrajakopanisad, we find a

similar rule, saying that, among others, persons who have “renounced two or

. 5 o . L vl
three times” (dvitrivarena samnyastah) “are unfit for orderly renunciation”.

42 Michaels (1999: 36) labels this aspect as “the modal criterion of action, societas”.

43 Brhatsamnyasa 250,11-251,5 (transl. Olivelle 1992: 242). Note that not only apostate
renouncers, but also their children are mentioned. The text adds that an exception is made
only for those who are in mortal danger (atura).

44 Naradaparivrajaka 137,3f. (transl. Olivelle 1992: 174). Here also, an exception is made
when they are in mortal danger.
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Thus the authors of our texts had to cope with former renouncers who wished to
renounce again, a second or even a third time. Do we have to assume that these
persons take so little notice of the renunciation ritual and its deeper meaning that
they attempt to “resurrect from the dead” and return to lay life—just to renounce
again later on? And that after having renounced a second time, they once more
ignore the irreversibility of the ritual and return to lay life a second time—just to
begin the procedure a third time? It is difficult to imagine that the procedure of
the renunciation rite, including paying the officiating priests, being symbolically
cremated, handing over one’s property to the son etc., can be carried out a
number of times. This would be particularly true for persons who are already
cut-off from their property and family and who, apostate renouncers as they are,
would be bound to become lifelong slaves of the king according to the law.

There is a second interesting aspect in the mentioned text passages. The
Brhatsamnyasopanisad says that not only one who lapses from renunciation was
reckoned to be “lapsed” (patita) but also a person who admits a lapsed man into
renunciation (patitam nyasayet tu ya_h)‘45 The Upanisad continues by saying that
one “should never admit to renunciation” (samnyasam naiva karayet) apostate
renouncers (Brhatsamnyasopanisad 251,2). These rules clearly are not targeted
at the apostate renouncers themselves but at other persons, persons who admit
them to renunciation and thus make such ‘“re-renunciations” possible, even
several times.

Who are these persons? We could think of the priests who perform the rite
for the future renouncer. It is, however, unlikely that they would agree to per-
form the same (irreversible!) ritual for the same person a second or a third time,
particularly when the person has given up his property and is thus unable to pay
for their service and, furthermore, would become a slave of the king. It is more
likely that the rules are targeted at another group of persons, persons the Sam-
nyasa Upanisads merely allude to, the “teachers” (guru, acarya) of the candi-
date. Such a teacher, with which the new renouncer stays for one year, is sup-
posed to give him instructions on upanisadic doctrine, to provide him with staff,
water pot, waistband, loincloth, and garment, and, finally, to invest him with the
yoga band (yogapatta), which appears to be a form of higher ordination.*®

If the rules are targeted at teachers who admitted candidates several times,
such teachers in all likelihood existed in social reality; otherwise there would be
no need for a regulation. If this assumption is correct, we can conclude that in

45 Brhatsamnyasa 250,4f.; see above, note 27.
46 Naradaparivrajaka 169,7-170,10; ibid. 195,13-196,7; see also Paramahamsaparivrajaka
282,5-7; Saryayaniya 333,2—10. Cf. Olivelle 1992: 96f.,195 n. 52.
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the period of the younger Samnyasa Upanisads, there were ascetic teachers who
admitted apostate renouncers to renunciation, even several times, and who ob-
viously did not consider the act of renunciation an irreversible move.*” Even if
we assume that due to the authority of the texts, the procedure of the irreversible
rite became widespread in Indian society, the texts suggest that there were alter-
native procedures which remained unaffected by the theory of ritual irreversi-
bility.

Alternative Concepts of Renunciation?

The indications that in social reality, alternative, more easily “reversible” proce-
dures of renunciation were carried out by some unknown teachers, lead us to ask
whether there were also alternative concepts of renunciation which did not em-
phasize ritual irreversibility. Our sources contain too little data to answer this
question properly. There are only a few hints in the Samnyasa Upanisads point-
ing to this direction, when some of the later Upanisads reflect upon the relevance
of certain ritual elements. One passage, for example, allows the candidate alter-
native ways of renouncing, among them the mere mental (imanasa) utterance of
the renunciation call (prai;a).48 This option reduces the ritual performance
drastically; apart from the person concerned, nobody would recognize it as a

47 Likewise, reentering the sarigha was possible in the Theravada Buddhist tradition. As for
the first parajika rule concerning sexual intercourse, which involves expulsion from the
sangha (see above, note 32), the Buddha declares that a bhikkhu who indulges in sexual
intercourse while being a bhikkhu should not receive the higher ordination (u#pasampada)
(once again). He continues, “But, monks, if one comes, disavowing the training and de-
claring his weakness, yet indulging in sexual intercourse, he should receive the upasam-
pada ordination” (Vinayapitakam 111 23,29-31; transl. Horner 1949: 41). If he thus order-
ly leaves the sarigha first before he has sex, he does not commit an offence and is there-
fore eligible to enter the sarigha again. This interpretation is also held by the 5 century
commentary on the Pali Vinaya; see Takakusu & Nagai 1924-1947: 230,7-15. Cf. also
Hiisken 1997: 44f.

48 A verse of the Naradaparivrajakopanisad, for example, mentions three alternative ways
of renunciation. It says, “A wise man should renounce either mentally, or by reciting the
mantras given in the procedure, or after he has offered the oblation either into water or as
laid down in the Veda. Otherwise he shall become an outcaste” (Naradaparivrajaka
138,6-8; transl. Olivelle 1992: 175). Olivelle comments on this verse (Olivelle 1992: 175
n. 18): “One renounces mentally by saying mentally the Call: ‘I have renounced’ [...] The
two other alternatives are (1) to recite orally all the mantras contained in the renunciatory
rite and (2) to actually offer the sacrifice that precedes the renunciatory rite. The latter
sacrifice, furthermore, may be offered either into water or into the sacred fires, as pre-
scribed in the Veda”.
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ritual. It is a challenging question whether this should still be regarded as a ritual
at all—or rather as an internalization or reinterpretation of the act of becoming a
renouncer.” Another passage emphasizes that the essence of renunciation does
not lie in formal procedures such as “forsaking rites or chanting the call (prai-
soccarana)”, but in meditation and insight.50 We can speculate whether this
view and the idea of a “mental renunciation” were inspired by, or even them-
selves reflect, the factual practice of certain teachers who had a critical stance to-
wards extensive and irreversible renunciation procedures, teachers who empha-
sized the individual spiritual progress more than formal requirements and advo-

cated a “reversible” procedure that can be performed even several times for the

51
same person.

Whether these accounts reflect concepts that were realized in practice or
mere theoretical speculations upon hypothetical cases, at any rate they remind us
of the possibility that within religious traditions, we find tensions not only be-
tween theory and practice, but also between certain theories. It may well be that
some Brahmanical thinkers considered the idea of performing a ritual in order to
renounce all rituals superfluous, if not absurd. This example may thus inspire us
to take into consideration also the (conceptual) criticism of ritual within one
religious tradition or culture. It may be challenging to ask whether modern ritual

49 It is possible that the verse refers to a special situation in which the person is gone to a
foreign land (desantaragata), as said in the previous verse. The connection between the
two verses, however, is loose and arguable. But even in that case the passage would
remain remarkable; renouncing mentally does not include the transfer of obligations and
property to the son, the ritual death and the complete cut-off from the family. The idea of
irreversibility is definitely lacking. One might wonder what would happen when this
person returns from the foreign land.

50 The Maitreyopanisad reflects on the essence of renunciation. It says, “Forsaking rites or
chanting the Call (praisoccarana) does not make renunciation. To meditate at twilight:
‘Soul and Supreme Self are one,’ is said to be true renunciation” (Maitreyopanisad
116,7f.; transl. Olivelle 1992: 163). For the authors of this verse, the essence of renun-
ciation lies in meditation and insight rather than in formal procedures. In the “classical”
procedure of renunciation, however, the abandonment of rites and the proclamation of
renunciation (praisa) are essential elements.

51 The same may be true for a statement in the Jabalopanisad which is openly opposed to
the asrama system in its classical form. After declaring that one may renounce from each
of the three other asramas, it says, “Let him even renounce on the very day that he be-
comes detached, regardless of whether he has taken the vow (i.e., Vedic initiation) or not,
whether he has graduated (from Vedic school; snataka) or not, and whether he has kindled
the sacred fire or is without a fire” (Jabalopanisad 64,3-5; transl. Olivelle 1992: 143). We
can speculate whether those persons who are “without a fire” (anagni) would include
apostate renouncers.
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theorists, when they describe the fundamental and essential social functions of
ritual, for example, tend to ignore voices within the tradition that totally reject
certain rituals. From a History of Religions perspective, these voices, even if
they represent a minority, are just as interesting as the mainstream or major
tradition.

Conclusion

Mainstream Brahmanical theology, as represented in the texts discussed in this
paper, portrays irreversibility as a central feature of the fully developed ritual of
renunciation. There is no doubt that the more elaborate formulations of the rite
became authoritative.”® They had a strong impact within the Brahmanical ascetic
tradition, and later works quote them frequently.53 In a paper dealing with this
issue, Y. Krishnan (1969) raises the question “Was it permissible for a samnyast
to revert to lay life?” Regarding those texts, we can generally agree when he
answers the question in the negative.

On the other hand, it is obvious that “permissible or not, many did leave
renunciation and reentered society” (Olivelle 1984: 149). A number of sources
testify that apostate renouncers have existed in social reality. The accounts in the
Samnyasa Upanisads and the zero-tolerance policy of the Dharmasastras indi-
cate that a renouncer’s reentry into society was a wide-spread practice and, for
this reason, a serious problem. The development of the elaborated, irreversible
ritual may have been a means of dealing with this problem. The notion that
households have to be protected against claims of returning renouncers may be
regarded as a socio-cultural motive for developing the idea of the rite’s irre-
versibility.

Some accounts in the Samnyasa Upanisads suggest that notwithstanding this
theory, there were teachers who admitted apostate renouncers to renunciation a
second or a third time. Obviously, those teachers did not worry much about the
idea of irreversibility. Moreover, some passages indicate that this social practice
had a theoretical basis, too; reflections upon the essence of the renunciation
ritual could have led Brahmanical thinkers to the belief that the traditional rite of
renunciation was not the only way to renounce.

Despite the evident gaps between theory and practice in this case, both seem
to have interacted vividly. These dialectics of theory and practice are still tan-
gible in the texts, which, between the lines, reveal a diversity in Brahmanical

52 Note that the Samnyasa Upanisads are considered sruti literature, “revealed” texts.
53 Cf. the works cited in note 31.
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theory and social practice that is much broader than the advocates of the main-
stream theology would have wanted us to recognize.

Appendix: The Rite of Renunciation in the Older Brahmanical
dharma Tradition

The earliest relevant sources for the dharma of a renunciant, the Dharmasutras,
contain little information about a rite of renunciation. The Apastamba Dharma-
siatra does not mention any ritual; it just says, “From that very state [of a novice
student], remaining chaste, he goes forth;” “he should live [...] without fire”
(2.21.8-10).>* Gautama does not mention a rite either. The only possible hints
on a general sphere of ritual are, “He shall be shaven-headed or wear a topknot”
(3.22); “he shall not undertake (ritual) activities” (3.25).55 Baudhayana Dharma-
satra 2.11 states that the candidate should “wander forth according to the rule
(yathdvidhi)”.56 There is no hint whatsoever what rule (vidhi) Baudhayana has in
mind. One could, of course, think of the long description of a renunciation rite in
another chapter of the same Dharmasutra (2.17-18). This would thus be the ear-
liest account of such an elaborate ritual. But this description appears to be incon-

gruous in its context; it “is probably a later addition and resembles the ritual

accounts of medieval handbooks (pada'hati)”.57 In chapter 2.11, Baudhayana

continues with a few remarks that may hint at a ritual sphere. The renouncer
“has his head shaven except for the topknot” and he was “rejecting Vedic rites”.

54 Apastamba Dharmasiitra 2.21.7-17 (transl. Olivelle 2000: 105).

55 Gautama Dharmasitra 3.11-25 (transl. Olivelle 2000: 129). Note that in the ritual proce-
dure of later texts, the candidate is required to pluck out his topknot, thereby demonstrat-
ing the abandonment of ritual, as he does by discarding his sacrificial string (see above).
Here, he has the option to keep his topknot.

56 Baudhdyana Dharmasiitra 2.11.16-26 (transl. Olivelle 2000: 281).

57 Olivelle 2000: 610; Olivelle regards this passage as belonging to a “Deutero-Baudhayana”
(Olivelle 1984: 118). One reason for the assumption that it is a later addition, besides the
incongruous form of the description, is that Baudhayana is otherwise not at all in favour of
renunciation; just like Gautama (Gautama Dharmasiitra 3.36), he is of the opinion that
there was only a single order of life, that of the householder (Baudhayana Dharmasiitra
2.11.27). One would not expect a critic of renunciation making such efforts to describe its
ritual in detail. In his History of Dharmasastra, Kane (1974 vol. 2) merely retells this pro-
cedure of Baudhayana Dharmasitra and remarks that it was “probably the most ancient
among extant works”. He does not address the issue of the almost complete silence of the
other Dharmasutras. Describing the rite of renunciation, he quotes, in addition to Baudha-
yana Dharmasutra, only later works: Baudhayana Grhyasutra, Vaikhanasasmartasitra,
some Samnyasa Upanisads, and some medieval works. See Kane 1974 vol. 2.2: 953ff.
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Also in the Vasistha Dharmasiitra, we search in vain for a description of a rite of
renunciation. The only statements coming close to the ritual sphere are, “He
should depart after giving the gift of safety to all creatures”™® (10.1); “he should
be shaven-headed” (10.6); “let him abandon all ritual activities; the Veda alone
let him never abandon” (10.4).59

We find a short description of a ritual preceding renunciation only in the
Manavadharmasastra, which says, “Only after he has offered a sacrifice to Pra-
japati at which all his possessions are given as the sacrificial gift and after he has
deposited the sacred fires within himself, should a Brahmin go forth from his
home as an ascetic” (6.38), “bestowing freedom from fear to all creatures”
(6.39), “he should live without fire or house” (6.43).”°

Thenceforward, the subsequent Dharmasastras frequently describe the rite of
renunciation. The Visnusmrti, for example, states, “He must offer an oblation to
Prajapati, in which he bestows all his wealth (upon priests) as fee for the perfor-
mance of the sacrifice, and enter the order of ascetics. Having deposited the fires
in his own mind, he must enter the village, in order to collect alms”.®! The Ya-
jAavalkyasmrti has a very similar formulation.”® These accounts, and also the
elaborate ritual descriptions in the Vaikhanasa Smartasitra (9.6-8 and 10.6-8),
are already contemporaneous with those earlier Samnyasa Upanisads that con-
tain such rites.

In sum, it is apparent that the earlier dharma texts contain little information
about a rite of renunciation. For Patrick Olivelle, “it is beyond doubt, however,
that such a rite, at least in a rudimentary form, did exist during the sitra period”.
He refers to Baudhayana’s remark that a person should renounce “according to
the rule” (yathavidhi), which is corroborated by another passage in Apastamba
Dharmasitra 1.18.31 saying that one should not eat the food of a man who has
gone forth without following the rule (avidhina pravrajitah). Olivelle remarks

58 This is the abhayadana (here: abhayadaksina), common in later ritual descriptions; see
above.

59 Vasistha Dharmasitra 10.1-26 (transl. Olivelle 2000: 387f). There is one verse in
Vasistha which at first glance seems to point to the renouncer’s return to lay life: “After
giving the gift of safety to all creatures, however, when someone backslides (nivartate),
he brings to ruin the past and future generations of his family, as also anyone who accepts
anything from him” (10.3). It is more likely, however, that the “backsliding” of the ascetic
does not refer to a general return to lay life but to the directly preceding abhayadana.
Who backslides to harming living beings jeopardizes past and future relatives.

60 Manavadharmasastra 6.33-86 (see Jolly 1887; transl. Olivelle 2004: 101).

61 Visnusmrti 96.1 (see Jolly 1881: 194-199, here: 199; transl. Jolly 1880: 279-287, here:
279).

62 Yajravalkyasmrti 3.56f. (see Stenzler 1849: 86; transl. ibid. vol. 2: 95).
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that “the term vidhi (rule, procedure) no doubt refers to some rite or procedure of
renunciation laid down in the sastras”. Further hints to this rite or its procedure
are the gift of freedom from fear to all creatures (abhayadana), the sacrifice to
Prajapati, and the abandonment of ritual and fire (Olivelle 1984: 115-118).
Despite these hints, the vidhi, which both Baudhayana and Apastamba refer to,
remains hard to assess. The few accounts do not say much about the actual ritual
procedure; the abhayadana and the abandonment of ritual and fire are merely
alluded to, and the sacrifice to Prajapati is briefly mentioned only in the (later)
Dharmasastras.

With this poor knowledge of the rite of renunciation in the period of the
earlier dharma texts, we know even less about the idea of irreversibility. The
few mentioned elements are not as clearly connected with the ritual death of the
candidate as elements in later text are, such as reciting funeral mantras, burning
the fire drills, or handing over the property and ritual authority to the son. On the
level of ritual theology, the irreversibility is not yet tangible as it is in later
descriptions.

This is different on the level of the asrama theory. According to the “ori-
ginal” asrama theory formulated in the Dharmasitras, the asramas, including
samnyasa, are life-long vocations. In the “classical” form of the theory, devel-
oped in Manu and later works, one can switch from one asrama to another, but
in one direction only. Here samnyasa, the last asrama, cannot be abandoned
either. The idea of the life-long vocation of the samnyasa asrama is thus present
in both formulations of the asrama theory (cf. Olivelle 1993).

Why do the Dharmasiitras lack a ritual description which would correspond
to this aspect of their asrama theory? One possible answer is that those elements
which emphasize irreversibility were not yet incorporated into this rite in the
period of the earlier dharma texts. This could explain why they, as records of
custom and convention, did not document this custom, and why it did not occur
to the Brahmanical lawgivers to prescribe such ritual elements. The idea of life-
long vocations may not yet have been transferred to and realized in the sphere of
ritual.® Another possible answer is that such a rite is not described due to the
peculiarities of dharma literature. The rite appears rudimentary even in later
Dharmasastra works, while at the same time contemporary texts such as the
Samnyasa Upanisads describe it in detail. The lack of a description does not
necessarily mean that in the period of the Dharmasiitras, the rite was not in

63 For the definition of dharma literature as a record of customs and conventions see Lari-
viere 1997; cf. also Wezler 1999. For the prescriptive character of dharma literature cf.
Olivelle 1984: 108.
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existence—the early dharma texts lack a description of the rite for marriage as
well.®

It is thus difficult to explain the rudimentary form the rite has in early
dharma literature and the lack of elements which would emphasize its irreversi-
bility. From around the beginning of the Common Era onwards, there is even-
tually broad evidence for an elaborate rite and the idea of its irreversibility,
whether this is due to their late development or to the different literary genre in

which they are set forth.
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KARIN STEINER

Proposal for a Multi-Perspective Approach to Srauta Ritual’

“Inside the Texts, Beyond the Texts”

The basis for research in Srauta rituals” is the elaborate and chronologically
complex corpus of Vedic literature. Especially the Yajurveda-Samhitas and
Brahmanas as well as the Srauta-Sitras are “the field of the Vedic fieldworker”
(a term introduced by C.G. Kashikar). Therefore the first perspective must be
philological: investigating the Srauta rituals means working “inside the texts”. In
this paper I will try to outline an approach to Srauta-Ritual which goes “beyond
the texts” (following Michael Witzel’s book title 1997), which can supplement
the philological work, exemplified in the concrete case of the vajapeya ritual ?

History of Research

Vedistic literature concerned with Srauta ritual is copious: out of this bulk the
studies of single rituals are of special interest here. The earliest studies are from
the pioneering phase of Vedistic research: to mention a few of them: Hillebrandt
(1879) on the Darsapirnamasa; Schwab (1886) on the Pasubandha; Weber
(1893) on the Rajastiya; Caland (1893) on the Pindapitryajiia, the most recent
studies are e.g. Krick (1982) on the Agnyadheya, Einoo (1988) on the Catur-
masya, Kolhatkar (1998) on the Sautramani. Most of the studies of single rituals

I I am grateful to Ulrich Oberdiek for the many fruitful discussions on the “anthropological
aspects” of this paper.

2 Even today Srauta rituals are conducted occasionally. These performances are revivalistic,
often the result of academic or politically fundamentalist motives. A special case is the
uninterrupted tradition of performance of the Nambudiri Brahmins of the agnistoma and
the atiratra-agnicayana until ten years ago (see below chapter 2 about Frits Staal). Per-
haps the last agnicayana took place in 1990 (see Staal 1992). A new performance is not
being planned because there are no sponsors (personal communication with Dr. Radha-
krishnan Nayar, who was one of the organizers of the 1990 Agnicayana).

3 For the texts in which the vajapeya is treated see appendix.
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are largely descriptive presentations of the ritual activities according to the
Brahmanas and Srautasiitras. They do not try to analyze or interpret the rituals
as rituals’ in a broader context. Often not even the explanations and initial sta-
ges of interpretation given in the Brahmanas are utilized and considered fully.’
All these studies have in common the feature that they hardly ever influenced
the work of non—specialists.6 It is likely that this lack of influence is due to the
ways in which the material is presented: the discourse on sacrifice and ritual pre-
valent in the social and religious sciences has had hardly any effect on Srauta
studies to the extent that not even the terminology current in present academic
discourse has been introduced.’

Since the 19" century nearly all theorists of socio-religious studies and an-
thropology have been working on the fields of sacrifice or ritual more or less
extensively.8 The pioneers of “modern” studies in sacrifice and ritual, however,
were Henry Hubert and Marcel Mauss with their classical article Essai sur la na-
ture et la fonction du sacrifice published in 1899. In a time dominated by evolu-
tionist approaches Mauss and Hubert were the first social scientists who engaged
in analyzing specific sacrificial rituals regarding their processual structure, their
symbolism, and functions, also taking into account the intentions of the perfor-
mers. According to Mauss and Hubert the ritual process is basically a transfer, a
transition of the sacrificial matter from the profane to the sacral sphere. By this

4  For the problem of applying anthropological theories or methods to exclusively textual
evidence see Steiner, forthc.

5 Exceptions are the works by Heesterman (1957) and Krick (1982). Special cases are
presented by Bodewitz (1973, 1976 and 1990) and Houben (1991) who investigate indi-
vidual rituals in the light of a specific ancient interpretation. The attitude of western schol-
ars towards the genre of Brahmana even nowadays is characterised in many cases by a
kind of-—often unreflected—fascinated aversion, which results in an attitude that the texts
cannot be taken seriously: Staal (1996: 118f.) for example expressly refutes the inter-
pretations of the Vedic ritualists. Or the texts are exploited only with regard to very
special mono-causal explanations.

6 Even researchers concerned with later or contemporary ritual practice which is replete
with Vedic elements often pay only lip-service to the so-called “Vedic sacrifice”, repeat-
ing often quoted clichés, without ever having read any description of a ritual.

7  The state of affairs is similar regarding studies in (Rg-)Vedic religion. Cf. Oberlies 1998: xii.

8 It is impossible to consider and discuss all the diverging approaches presented by numerous
scholars and scientists, nor is it possible to give a summary of the discourse about ritual. A
detailed and critical survey about so-called theories of sacrifice is given by Drexler
(1993); for a short summary see e.g. Seiwert (1998); detailed on ritual theories: Bell
(1992); short summaries see e.g. in Lang 1998, and Gladigow 1998; methodological
criticism e.g. in Bell 1987, Humphrey & Laidlaw 1994: 64-87, and Staal 1996: 115-12
and passim.
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transfer the religious condition of the sacrificer is changed. Mauss and Hubert
are of special interest in the present context, because they were the first social
scientists who utilized Srauta rituals extensively9 for establishing a general
theory of sacrificial rituals. But as one of their main sources is the Vedic animal
sacrifice the theory focuses too much on the nature of the sacrificial matter being
destroyed or killed."” Above all Mauss’ and Hubert’s argumentation is based on
the Durkheimian dichotomy of profane vs. sacral, the universal validity of which
has been rejected repeatedly‘”

The first' indologist to introduce a sociological perspective into the investi-
gation of a Srauta ritual was Jan Heesterman in his book about the Rajasiiya:
The ancient Indian royal consecration (1957). Heesterman was inspired mainly
by another classic work by Mauss, namely the Essai sur le don (1924). Starting
from the study of the Rajasiiya Heesterman developed13 a model in which he
tried to explain the “classical” ritual system presented in the Srauta texts as
originating from “preclassical” structures. In spite of the many correct and astute
observations on details the approach to Srauta ritual, which can be deduced from
Heesterman’s writings, is not acceptable.'*

Also, Frits Staal has to be mentioned. Starting with a “thick description” of
an agnicayana performed by Nambudiri Brahmins in 1975 (published in two big
volumes in 1983), he finally arrived at the point of radically rejecting all existing
interpretative approaches to ritual because of the postulated “meaninglessness of
ritual”, formulated most effectively in “Rules without meaning” (1989). His
famous Agni (alongside with the film by Robert Gardner) is probably the only
description of a Srauta ritual having been widely acknowledged by non-vedistic
as well as vedistic scholars. The documentation and investigation of such

9 Their main sources were the Pasubandha according to Schwab (1886) and the Darsapiir-
namasa according to Hillebrandt (1879). They also quote Sylvain Levi’s classic La doc-
trine du sacrifice dans les Brahmanas (1898).

10 Drexler (1993: 27-41) discusses this theory in the context of its time—against the back-
ground both of the sciences and the humanities.

11 Seee.g. Goody 1961: 155f. and Kippenberg 1987: 22f.

12 Keith (1925) is the first indologist who discussed the then current theories regarding the
interpretation of sacrificial rituals, though he does not apply them to specific rituals.

13 In a series of articles and finally in a monograph (1993) [Review: Minkowski (1996)].
Heesterman in the first chapter of his monograph also discusses the theories of Meuli
(1946), Jensen (1951), Girard (1972), Burkert (1972, 1987) and others who contributed to
the discussion about “sacrifice”.

14 Kirick in her investigation of the agnyadheya ritual follows Heesterman’s conception of
classical/preclassical, but does not give up the connection with philological and historical
facts, wherein lies the great value of Krick’s work.
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performances for their own sake is valuable and necessary—perhaps from a point
of view different from Staal’s. But as it has become obvious through Staal’s
documentation, such performances—in spite of their uninterrupted tradition—
only contribute in a rather limited way to a better understanding of the ancient
textual sources. The Srauta rituals performed today are extremely anachronistic
regarding the language of the mantras and the symbolism of the other elements.
They have survived as pure activity detached from their socio-cultural context.
This is the reason for Staal’s perception of the ritual’s meaninglessness and his
postulate that ritual has nothing to do with religion and society (Staal 1996: 123
and passim). Staal utilized the results he found in the special case of the
Nambudiri-agnicayana for establishing a new ritual theory which radically
challenged all preexisting approaches. In this challenge lies Staal’s merit.
Especially Staal’s insistence that ritual acts are meaningless has caused much
discussion'® and was indeed seminal to the most important work on ritual theory
published during the last years, namely that of Humphrey and Laidlaw (1994).16
Starting from Staal’s meaninglessness Humphrey and Laidlaw settle their more
sophisticated view of meaninglessness in the framework of the theory of action
developed by Wittgenstein and others. I doubt, however, whether the
characteristics of ritual action pointed out by Humphrey and Laidlaw are
generally applicable to Srauta ritual.

Possible Approaches

A new discussion of the Srauta system must be based on the investigation or re-
investigation of single rituals incorporating a balanced perspective from current
studies in ritual, sociology, and anthropology. Now, which, out of the numerous
theoretical approaches would be compatible with the Srauta field' or the vaja-
peya, if we do not follow Staal?

15 See e.g. Grapard 1991, Mack 1991, Strenski 1991, Scharfe 1990, Witzel 1992. See also
Staal’s debate with his critics (Staal 1991 and 1993).

16 For areview see e.g. Boyd & Williams 1996.

17 Of little value is Gohler 1990. He gives a survey of the state of research from the indol-
ogical and philosophical-religious side including the Marxist perspective, as a result of
which the work at least becomes an interesting document of late East-German (intellec-
tual) history. However, his assessment of the Vedic textual sources is partially inappropri-
ate and he does not establish a relation between the so-called “philosophisch-methodolo-
gischen Grundlagen” and concrete rituals.
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Amold van Gennep and Victor Turner

A framework for understanding processual aspects of the vdjapeya—ritual18 is
Armold van Gennep’s well-known three-phase-model formulated in his Rites de
passage (1909). It is quite obvious, that many, if not most, rituals of different
cultures and societies—not only life cycle rites—are concerned with the central
idea of transformation of a condition, human or natural, including a change of
state of the person undergoing the ritual—be it only on the psychic level of men-
tal condition. Therefore it is not surprising, that independent of the cultural con-
text analogous patterns can be found which stress the aspect of transformation,
of change. This was shown by van Gennep who analysed life cycle rites which
are characterised by a threefold basic pattern. In its ideal-typical form the struc-
ture has the following parts: the phase of separation or segregation (1), which
separates the ritual subject from his actual condition or state, is followed by the
liminal phase of transition (2), during which the ritual subject is between two
worlds. The rite is concluded by the phase of aggregation or integration (3),
which integrates the subject into the new condition or state.

Victor Turner reformulated van Gennep’s model with special emphasis on
the liminal phase and liminality (first in Turner 1967; also e.g. Turner 2000:
95ff.). Many societies regard the ambiguity of the liminal phase as being danger-
ous, as Turner shows. Accordingly the liminal phase is often associated e.g. with
death and/or with the prenatal existence in the womb. Both associations can be
clearly demonstrated in the vajapeya, or in the soma ritual in general and agree
with the explanations of the Brahmana-authors.

Turner interprets the immediate meaning and significance of rituals for the
members of a given culture. In the case of the rituals of an African tribal society
(the Ndembu) Turner demonstrates his methods of comparative symbolism
research and processual analysis. He coined the notion of “ritual elements”
(Turner 2000: 21) which are objects used in a ritual context, actions carried out,
gestures, but units of space and time as well. These “ritual elements” are also
called “symbols” by Turner. This means that most of the ritual elements—
according to the conventions of the respective culture—stand for something
else.”” Turner’s assumption is congruent with the ancient Brahmana authors’

18 The evidence of the vajapeya and of soma ritual in general shows, that Staal’s criticism
(1996: 123f.) of the applicability of so-called “transition or liminal theories” to Srauta
ritual is not correct.

19 The fact that Turner occasionally may have tended to over-interpretation—Mack [1991:
221] criticized Turner’s studies as “display of meaning-under-every-rock symbolic analy-
sis”—does not minimize the principal efficiency of his method.
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convention of making bandhus “links of identity”20

for Turner’s notion of “symbol”.

, although they have no term

Semantic Approach vs. “Meaninglessness” of Ritual

I aim at a hermeneutic or semantic reading and analysis of the vajapeya-ritual in
spite of Humphrey and Laidlaw. It is not a Western obsession with semantics
and hermeneutics” that leads me in this direction. It is in line with the ancient
ritualists themselves, whose explanations, preserved by the texts, are a sort of
“standardized hermeneutic” of the Srauta system, not to say of Vedic culture.**
This does not mean of course, that I favour a “pure” Vedic “theological” expla-
nation of the ritual and make myself what would be in Burghart’s (1996) word-
ing a “European Brahmin”.

The vajapeya®™

My presentation of the vajapeya follows the sequence of actions as laid down in
the Baudhayanasrautasiutra (1 1).** For interpretation [ take some important
points from the Taittiriyabrahmana (1.3.2-9). both texts belonging to the
Taittirtya school of the Black Yajurveda. The vajapeya is classified by the nor-
mative texts as one of the basic forms of soma sacrifice the paradigm of which is
the agnistoma. The central event of the soma ritual is the preparation, offering
and consumption of soma, which takes place in three pressing sessions (savana).

20 The fact that ritual elements stand for something else other than themselves is expressed
in the Brahmana texts by so-called “identifications” (about this see Wezler 1996; see also
Minkowski 1989: 5) of the ritual elements with micro- and macrocosmic entities.

21 A criticism that is implicitly applied by Staal (1996) to the whole of ritualistic research
preceding his own work, explicated in Mack 1991: 214.

22 The Brahmana explanations are not “arbitrary and ad hoc” (Staal 1996: 118) which is
shown exemplarily by Minkowski (1989), although they can be piecemeal and sometimes
not very illuminating. They do not give an interpretation in larger units, and explanations
of the structure and interrelation of ritual elements are missing. Such interpretations are
given only occasionally and up to a certain point. Often they are not intelligible without
further commentaries.

23 Some of the following remarks are extracted from a detailed study of the vajapeya
(Steiner 2002, habilitation thesis) to which I refer for all further details. In the thesis,
however, the interpretations partially took a different course since the present paper has
been written already in 2001.

24 The derivations in the sequence of activities of the other sakhas or in the other Sitras of
the TaittirTyakas can be neglected for the present purpose.

25 For technical reasons quotations are given without Vedic accents.
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Around this event are grouped numerous ritual activities lasting several days.
The features characterising the vajapeya against other forms of somayajiia are
embedded into this basic structure. The most spectacular of these characteristic
features are:

(1) besides the regular sacral drink of soma the alcoholic drink sura is being
prepared and used

(2) achariot race of 17 chariots with the sacrificer as participant
(3) the climbing of a short wooden post, which has a wheel of a chariot fixed to it

(4) the climbing of a long post, the so-called sacrificial pole (yipa) by the ritual
patron and his wife.

The main purpose of the vajapeya is the attainment of a position or state called
svarajya, usually translated as “universal sovereignty” by the ritual patron. In
the form of the ritual preserved by the Brahmana- and Siitra-texts svarajya im-
plies a prestigious social position but not any socio-political function or office.
So the vajapeya is a ritual of status elevation. It accompanies, or should I say ef-
fects, a change of state of the ritual subject, the yajamana. The ritual subject is
separated from his fixed position in the everyday social structure to be trans-
formed, and to assume a better position in social life again after the liminal
phase of transition. Inseparable from the status elevation of the yajamana are
two further ritual topics: on the one hand the attainment or reaching (apti) of the
creator god Prajapati, which in this context means the union of sacrificer and
Prajapati; and on the other hand a “journey to heaven” (svargo loka, asau loka)
of the sacrificer. I can elaborate here only on one aspect, namely the ascension to
heaven/ to the sky of the yajamdna.26

Figure: Structure of the Ritual Plot

The plot of the vajapeya is characterized by two opposed processes, namely,
ascension and the following descent, which the ritual subject undertakes or un-
dergoes. During ascension the ritual subject is immersed deeper and deeper into
the liminal state whereas the descent is characterized by gradually decreasing
liminality. These processes develop while the structure of the plot unfolds. The

26 In this context different levels or layers of interpretation, pointing to historically different
origins, can be recognized: There is every reason to believe that the concept of the
“journey to heaven” is quite ancient and inseparably connected with the status elevation,
which is legitimated through the ritual subject’s contact with “heaven”. The concept of the
sacrificer’s union with Prajapati is of later origin. But it would be beyond the scope of this
paper to discuss this historically complex matter in detail.
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structure consists in three interlocked sets of three phases each. The picture is
somewhat simplified for the present purpose.
The basic structure of soma ritual resembles to a great extent the classical
threefold model of van Gennep/Turner:
There are three phases, the introductory phase characterized by separation (1),
which introduces the middle phase of liminality (2-3) with the three pressing
sessions (savana) and (7-8), finally the concluding phase of integration (9).
The activities specific to the vajapeya (4-6) are an almost self-contained ritual
within the ritual also characterised by three phases. They start during the midday
pressing session (madhyandinasavana), (3) being the centre of the middle phase
of the soma ritual:
introductory: (4) drawing of 17 cups of soma and sura respectively,
middle: (5.1) a chariot race of 17 chariots with the sacrificer as participant,

(5.2) the climbing of the short wooden post by the Brahman priest, which has the
wheel of a chariot fixed upon it,

(5.3) the climbing of the sacrificial pole (yiaparohana) by the yajamana and his
wife,

concluding: (6) descending from the yipa; ascending a stool (asandi).

These sequences of actions (4-6) are intrinsically connected with the ritual topic
of ascending to heaven (@rohana) and descending again (pratyavarohana).

The introductory phase (4) consists of the drawing of the 17 cups of soma and
sura respectively which are sacred to the creator god Prajapati. Soma and sura
are to be considered polar, they are an antagonistic pair with qualities that can be
arrayed in terms of binary oppositions: etad vai devanam paramam annam ya-
tsomah etan manusyanam yatsura ‘“soma is the best food of the gods, sura of the

=

human beings” [...] puman vai somah stri sura “soma is the man, the woman is
sura’ (Taittiriyabrahmana 1.3.3.16-21) or satyam srir jyotih somo ‘nrtam pa-
pma tamah sura “soma is prosperity, truth, light, sura is misery, untruth,

darkness” (Satapathabrahmana 5.1.2.10).

soma sura
male female
truth untruth
light darkness

divine human
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HEAVEN

5.3 CLIMBING OF THE SACRIFICIAL
POLE
5.2 CLIMBING OF THE SMALL POST
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Figure 1

Soma and sura represent two contrasting principles. This view is supported by a
myth related in the context of the Sautramant, the only other ritual in which sura
(but not soma) is used. In the context of this myth sura is the antidote to soma
and in the context of the vajapeya the two contrasting principles have to be inte-
grated. By this integration the sacrificer is healed and regenerated. This state of
wholeness, integrity (sarvatva) is necessary for attaining heaven. The first
interpretation, namely regeneration through reintegration of the two contrasting
principles, is related to the sacrificer himself. A second, coexisting interpretation
pertains to the sacrificer’s wife who accompanies him in his ascension to
heaven. [t is evident, that soma has a strong relation to the sacrificer while sura
is more related to his wife: armanam eva somagrahais spraoti jayam suragra-
haih tasmad vajapeyayajy amusmin loke striyam sambhavati “[The sacrificer]
sets himself free by the cups of soma, his wife by the cups of sura. Therefore the
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vajapeya sacrificer in yonder world has [sexual intercourse] with the woman™’
(Taittirtyabrahmana 1.3.3.18). So the introductory phase consisting of the draw-
ing of the cups of soma and sura has the character of a rite of regeneration, heal-
ing and invigoration. It aims to prepare the yajamana for the following most
critical part of the ritual.

The middle phase (5) contains the yajamana’s “journey to heaven” which is en-
acted three times:

The Chariot Race (5.1.)

In relation to the ritual topic of attaining heaven fhe chariot race symbolizes a
ride to the world of heaven. The post around which the chariots turn is equated
with heaven: suvargo vai lokah kastha suvargam eva lokam yanti suvargam va
ete lokam yanti ya djim dhavanti “The turning point, indeed, is the heavenly
world. To the heavenly world they go. To the heavenly world, indeed, they go
who are running the race” (Taittiriyabrahmana 1.3.6.35-36).

Ascending into the world of heaven represents a time of high risk. The
turning point, being the world of heaven, may turn out to be a point of no return,
for pra va ete ’smal lokac cyavante ya ajim dhavanti “Those who are running
the race precipitate from this world”, as Taittiriyabrahmana 1.3.6.36 puts it. In
the ritual the sacrificer returns unharmed after passing the turning point. The
chariot race anticipates the actual ascension to heaven which is enacted by
climbing the sacrificial pole and secures its safe end. It is an “altitudinal” action
which is physically projected into the longitudinal plane and aims at expanding
ritual space and the ritual subject.28 By the chariot race the sacrificer wins an

27 For the syntax of vajapeyayajy amusmin loke striyam sambhavati see Oertel 1942: 18f.
sam-bhit with Acc. of the person, usually with ellipsis of mithunam “to have sexual inter-
course with”.

28 It is beyond the scope of this paper to discuss in detail the structure and symbolism of the
sacrificial enclosure (devayajana), the ritual space, where the performance takes place.
Hence, some remarks on the spatial symbolism related to the structure of the ritual plot
and ritual topics, respectively, must suffice. The v@japeya or soma ritual in general deals
with the transformation and expansion of the ritual subject or of his sphere of influence.
This expansion is also enacted or performed by the various movements of the sacrificer
and/or the sacrificial party in the ritual space. On the devayajana the expansion of length
and breadth takes place. The devayajana, a liminal space, is the space where the earth-
ly/human and heavenly/divine sphere meet. It represents the “world of living” in an every-
day sense as well as in a cosmological-conceptual sense. The yipa is erected on the
eastern demarcation line of the sacrificial enclosure, to one half on this side of the line, to
one half on that side. This fact underlines its being a liminal symbol. The sacrificial pole
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expanded sphere of influence (loka) and generative power (vaja) as prize. This
enables him to manage the actual ascension to heaven by his own efforts.

Climbing of the Short Post (5.2)

Now the Brahman-priest climbs a short post, on which the wheel of a chariot is
fixed—an action symbolizing also the ascension to heaven. The Brahman priest
here acts as a representative of the sacrificer. On the one hand, the small post
must be understood as a reduced form of the sacrificial pole, and on the other
hand, it symbolizes the axis of the sacrificer’s chariot and (pars pro toto) the
chariot. The climbing of the post is an act of mediation: the two symbolic ac-
tions of the chariot race and the climbing of the sacrificial pole are united, while
the latter is anticipated one more time. Longitudinal and altitudinal expansion of
the ritual subject and his sphere of influence are enacted simultaneously.

Climbing of the Sacrificial Pole (5.3)

The climax of the ritual action is the climbing of the yapa. The sacrificial pole is
the dominant symbol of the v@japeya because the various ritual topics meet here.
Accordingly it is a polysemic symbol, the meaning of which depends on the
respective topic:

(1) The sacrificial pole represents the sacrificer or his arman (“self” in the sense
of “trunk” or “body”) respectively. More exactly speaking: it is the consecrated
sacrificer (diksita), since with the post and the sacrificer identical rites are perfor-
med: like the fitting out with a new garment and headgear as well as a girdle of
grass, unction with water and ghee. The yiapa is a prolonged, “bigger” form of
the yajamana’s body being tall enough for him reach the sky.

(2) The sacrificial pole is addressed as “first among leaders” (agraga netranam)
and is dedicated to the god Indra, the victorious leader par excellence. The
sacrificer is identical with Indra. In this connection also the location of the post is
of importance: it is erected on the eastern boundary of the sacrificial enclosure,
which means it stands in the front line of the symbolic campaign of conquest
enacted by the ritual as Indra, the human leader, would stand there. This sym-
bolic meaning is related to the topic of attaining svarajya.

(3) The sacrificial pole represents Prajapati, the creator god. This is expressed by
the height of the post of 17 cubits (aratni), for the number 17 represents Praja-

represents the triadic cosmological concept in a condensed form. At the same time it
produces expansion of the ritual space into height. It is the concept of the world projected
into a vertical line, whereas the devayajana represents a projection of the world into the
horizontal plane.
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pati. The sacrificer is also identical with this deity or becomes identical with Pra-
japati through the ritual performance.

(4) The sacrificial pole represents the well known triadic structure of the uni-
verse: earth (prthivi), intermediate space (antariksa) and sky (div). In the context
of the topic of ascension, of climbing, however, the yipa is the manifestation of
the cosmic pillar (skambha) which according to Vedic cosmology gives firm
hold to the earth and props up the sky. The cosmic pillar secures fertility, for
through its location on earth it opens up the earth. At the same time it can split
the clouds in the sky and cause rainfall which is the precondition of fertility. As
long as fertility is guaranteed the claim of the sacrificer for the state of svarajya
is secured. Last, but not least, the cosmic pillar represents the connecting path
between this world and the world of heaven, the other world beyond. In Turner’s
wording it would be the liminal symbol par excellence.

By climbing the sacrificial pole the ascension to heaven and descent back to
earth is enacted most directly. In the context of the yaparohana it may be asked
whether the characteristics of ritual action as postulated by Humphrey and
Laidlaw namely the disconnection of intention from the identity of the act
(Humphrey & Laidlaw 1994: 2 et passim) applies.29 Before the yajamana starts
to climb he declares his intention with the mantra jaya ehi suvo rohava™
“Come, wife, let us both ascend to the sunlight / to the bright sky” (Taittiriya-
brahmana 1.3.7.41). After declaring that he intends to engage in the activity ex-
pressed by the root ruh he actually does ruh. There is no disconnection of inten-
tion and the identity of the act.”’ The attainment of heaven by ascension is made
sensorily perceptible and visible here by using a symbol and symbolic action. It
is thereby made accessible to the purposive action of the sacrificer, and society.
It is this act of making apparent abstract goals or concepts, in Turner’s wording
the “principle of revelation” (Turner 2000: 31), which is characteristic for the
ritual act under discussion. It is the principle of revelation in which the power of
the ritual performance manifests itself.

Reaching the top of the post is the point of maximal liminality of the ritual
subject. The top of the post is the place where the transformation, the change of

29 There are further examples of the vajapeya, to which Humphrey and Laidlaw’s criterion
does not apply.

30 Cp. Maitrayani-Samhita 1.11.8.

31 Of course it must have been obvious to the yajamana and the other participants, that “in
reality” he did not reach the sun/sky/heaven after climbing the post of 17 aratnis height
either. But we have no information about the inner attitude of the yajamana, about his
opinion towards that ritual act, about his state of consciousness and the psychic effect on
him.
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state of the ritual subject takes place. It is the most dangerous place, the most
dangerous period of time during the ritual. The risk of precipitating or not
coming back (Taittirtyabrahmana 1.3.7.44--45) is visible and tangible here.
Climbing the post / ascending to heaven means consciously exposing oneself to
the possibility of death, for being in heaven / in the beyond means being dead.
The actual death of the ritual subject is suggested or even anticipated. Accord-
ingly, the ascension is accompanied by a series of ritual acts, which should be
interpreted as a kind of funeral rite. They aim at the well-being of the ritual sub-
ject in the beyond, or at transferring earthly conditions such as annadya, space,
time and corporeality into the other world. The reintegration of the yajamana
can be brought about only gradually. The contact with earth and society must be
restored step by step in a series of acts. Finally the yajamana climbs a stool
(asandi) (6) and is carried away from the sacrificial pole by some of the offici-
ants. Climbing the asandr underlines the establishment of the sacrificer in his
new elevated position, and being carried away by the officiants stresses the fact
of integration, as well as acceptance by society.

This last action concludes the features specific to the vajapeya, the ritual
within the ritual. The ritual process is then resumed following the paradigm of
soma sacrifice with the midday pressing (7) and the third pressing (8), then there
follows the concluding phase (9) with the final reintegration of the sacrificer cul-
minating in the final bath of the main participants of the ritual.

Some Remarks Towards a Diachronic Approach

I have presented a strictly synchronic approach to the vajapeya, considering the
time of the final codification of the ritual. I have tried to analyze the textual
evidence “in its performance” as some anthropologists would say. But I cannot
conclude this paper without a few remarks on a diachronic approach. It has long
been recognized that the Srauta ritualistic system as laid down in the texts repre-
sents a “frozen” form of the sacrificial rituals, which shows traits of secondary
systematization. It is undoubtedly the case that the Srauta system represents only
the last stage of a development which the rituals certainly underwent during the
long period of time while being practised, before they were finally codified.” It

32 There seems to be a typical evolutionary process according to which rituals develop over a
longer period of time, as e.g. Gladigow (1998: 558) points out: rituals become more dif-
ferentiated, extensive and costly. The growing complexity of rituals seems to be a part of
the general process of the professionalisation of religion. On the other hand ritual forms
tend to be handed over unaltered for a long time although the socio-religious, political and
economic context may change.
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is also unquestionable that elements from various traditions were incorporated
into the Srauta system.33 But in most cases—because of lack of evidence—it is
extremely difficult to trace the earlier stages as well as the elements of various
traditions.** Any attempt at historical reconstruction will necessarily remain ten-
tative. One must also take into consideration the fact that what seems to be a dis-
continuity or a inconsistency in the ritual or an anomalous element to one or the
other modern researcher may not necessarily have been one for the ancient ritu-
alists. Also, the perception or non-perception of inconsistencies depends on the
categories used by the researcher.

However, starting from a synchronic study in some cases diachronic con-
clusions about earlier stages of development, meanings and functions of the ritu-
als or single elements within them are possible.35 But a diachronic investigation
must not utilize the categories “classical vs. preclassical” as suggested by Hees-
terman. Also, one or the other element will turn out to be secondarily incor-
porated. But the search for such elements must not fall into the trap of using the

33 These traditions result from the complex early history of India (the latest state of research
is summed up in Witzel 2003: 10-33, whom I follow here). First, it is safe to assume that
the immigration of the Vedic speaking Indo-Aryans to the Panjab, starting from Central
Asia, took place with numerous stops, marriages into the respective indigenous popula-
tions, and the taking over of cultural elements. It is true that some elements of the Vedic
ritual can be traced back into the Indo-Iranian past, there are even some Indo-European
elements. But many elements taken over during the long period of migration have a
genuine Vedic aspect—although they were acculturated (in this context Witzel especially
stresses the influence of the Oxus culture). Further it is safe to assume that the Indo-Aryan
tribes who arrived in the Panjab during the first wave of immigration underwent a large
degree of acculturation absorbing many traits from the indigenous population. According
to Witzel, in the late Rgveda at least three speech groups can be traced which are in close
contact to each other, with an effect on culture and religion: the dominant Indo-Aryan, the
early acculturated Para-Munda, and the Dravidian. Also, it cannot be taken for granted
that the many rival Indo-Aryan tribes and clans, partially fighting each other—in spite of a
kind of common identity—had a completely homogenous culture, religion, social structure
and ritual system. Further we have to consider that there are different ritual traditions, or
levels of ritual tradition, within one single society (see below the differentiation between
liturgy- and performance-centred rituals).

34 Our most important evidence, the texts, do not tell us explicitly how they and the rituals
were compiled and systematised. They represent an ahistorical perspective. Our oldest
text, the Rgveda, is not concerned with “technical” questions about how and which rituals
had to be performed but consists of liturgical material to be recited within the rituals. As
the rituals were not performed in fixed locations or buildings and as the ritual implements
were fabricated out of perishable materials we have no archaeological evidence.

35 In the Rgveda only two rituals are attested for: the soma ritual and the pravargya (see
Houben 1991 about an early form of the pravargya).
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categories “Brahmanical vs. ksatriya”, or “folk, popular vs. priestly”, which has
been prominent since the pioneering days of Srauta studies, for example in the
works of Weber and Hillebrandt, and up to the present day as in a recent study
of the sautramani ritual (Kolhatkar 1998).

Along with text-historical®® and socio-historical®’ aspects dealt with by
Witzel and others the following criteria or approaches should be taken into con-
sideration for the historical contextualization and assessment of the rituals and
their elements:

(1) The differentiation between liturgy-centred and performance-centred rituals®®
introduced by Atkinson (1989: esp. 14f., 252, 298). Humphrey and Laidlaw
(1994: 8-12) have stressed that societies invariably have both types of practices
and that there may be an inverse relation between the two. The same members of
society practise both types of ritual depending on the circumstances and reguire-
ments, or enlist the help of different types of ritual/religious specialists.3 The
Srauta rituals are liturgy-centred. Reflexes of performance-centred ritual prac-
tices existing together with the various Srauta schools can be found within the
Srauta system itself as well as in the Atharvanic tradition. Especially the vaja-
peya has elements that should be seen in the light of performance-centred rituals
(among others the use and significance of the ritual drink sura pointing to heal-
ing rituals; the yaparohana pointing to “shamanic” practises).

(2) Catherine Bell’s (1988) insights into the ritualization of texts and textual-
ization of rituals must be brought together with Witzel’s (1997) results on the
formation of the Vedic canon and its socio-political background.

Both approaches will shed more light on the mechanisms of how liturgical and
political authority was established and legitimated in Vedic society, or on the
way in which the reformed Srauta ritual system strengthened “the new Kuru
dynasty” and “provided for some measure of upward social mobility” (Witzel
1997: 267).

36 Witzel 1997, where earlier studies are quoted.

37 Rau 1957 and 1997, Scharfe 1992, Witzel 1997 and others.

38 I cannot elaborate here on the interesting question if and how this differentiation can be
related to the anthropological concept of Great and Little Tradition.

39 It would be inappropriate to apply the differentiation “popular vs. priestly” in this context.
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Appendix: The vajapeya Is Dealt With in the Following Texts
of the Vedic Canon

1. Samhitas: Sankhayana 13.3.5-12; 15.1.1-38;
Black Yajurveda: 15.2.1-12; 15.3.24; 15.3.13-15;
Maitrayani 1.11.1-10 15.4.1; 16.17.1-12
Kathaka 13.14; 14.1-10 Samaveda:
Taittirtya 1.7.7-12 Latyayana 8.11.1-25; 8.12.1-15;
White Yajurveda: Sisll 245=228)
Vajasaney1 (Madhyandina) 9 Drahyayana 15.4.1-19; 24.3.1-28;
Vajasaneyt (Kanva) 10 24.4.1-17
2. Brahmanas B,lqd? %/aj e
S Tazmrzyak_a:
g Baudhayana 11; 22.13
Paficavimsa 18.6—7 Vadhiila 9
Black Yajurveda:

Apastamba 18.1-7
Satyasadha-Hiranyakes$in 13.1-2
Vaikhanasa 17.7-18

Taittirtya 1.3.2-9
White Yajurveda:
Satapatha (Madhyandina) 5.1.1.—-

Maitrayaniya:
Sat S.ti.Z'K‘ 6. 1.462.2 by ol
atapatha (Kanva) 6.1.1.-6.2.2. Manava 7.1

3. Srautasitras White Yajurveda:

Rgveda:

Agvalayana 9.9.1-19 Katyayana 14
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Why Ritual? An Eighteenth-Century Debate

In the year 1727, the doctrine and practice propagated by the seventeenth-
century-teacher Rilpa Kavirdja were declared heterodox and his followers crimi-
nal.' The religious leaders (mahants) representing his tradition were deprived of
their rights over religious estates and their faculty to teach. The Maharaja of
Amer, Jaisingh II (r. 1700-1743), passed this decision in his capacity as Gover-
nor of Agra and Faujdar of Mathura, positions he had held since 1722. Ripa
Kaviraja belonged to the Gaudiya tradition of Vaisnava bhakti and thereby to a
powerful branch of Vaisnavism which had contributed to the reformulation of
Vaisnava orthodoxy since the fifteenth century. It was part of the “four orders”
of Vaisnava orthodoxy which adhered to a both Vedic and Vaisnava tradition,
much indebted also to the Tantric tradition. The case of Ripa Kaviraja was just
one out of the many cases in the process of which the king of Amer/Jaipur re-
shaped the Vaisnava orders and the structure of religious power in North India.
Ripa Kavirdja’s case is of topical interest because, apart from raising a host of
other salient questions, it foregrounded the fundamental question why there
should be ritual at all if a person had attained perfected devotion. This issue was
crucial to the Vaisnavas, but in addition addressed broader concerns as one tried
to come to terms with all those religious groups that were critical of ritual on the
whole or with respect to renouncers who deemed themselves exempt from it.
Thus, a seemingly sectarian conflict had great consequences for state approval or
disapproval of religious orders, lifestyles and the social and material position of
religious groups. The issue of the doctrine of Ripa Kavirgja formed but one,
albeit particularly grave and consequential, concern in the religious policy of the

1 This contribution covers a facet of the religious debates conducted at the court of Jaisingh
IT on which I am currently preparing a study. I acknowledge gratefully the support of the
Deutsche Forschungsgemeinschaft which enabled me to collect the relevant manuscript
material in 1987 and 1988. I also thank the participants of the seminar at which the first
version of this paper was first presented for their comments, notably Professor Alexis
Sanderson. For the case of Rupa Kaviraja, see Bansal 1980: 504-506; Haberman 1988:
98-104.
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first third of the eighteenth century. It was only in the 1730s that the debate was
concluded.

As for Riipa, his case hurt the Gaudiya order to the quick, and, for that mat-
ter, also the other Vaisnava orders. Rupa raised questions that had been virulent
since the beginning of the tradition, and especially the case of ritual was one
such issue. No wonder that his approach failed to be suppressed by the solution
proffered by as great a philosopher as ViSvanatha Cakravarti, who nevertheless
set in motion formidable and persisting changes in the tradition.” The issue had
an eminently social aspect, for there roamed renouncers through both Braj and
Jaipur who in the name of god-madness sported a religiously or otherwise fe-
male persona thereby imitating the exemplary female companions of Krsna and
Ram, as he was worshipped by the followers of the Rﬁmarasikasampradﬁya.3
These renouncers were thereby felt to be well on the way to making a travesty of
their own order and eroding Vaisnavism as a whole.

Riipa’s stance proved so enduring because religious transgression of gender
also related to, and was supported by, popular religious usage and, parallel to
this, in aesthetics, by a well-established gentle oscillation in male-female identi-
ty. It could therefore not be eradicated by a stroke of the pen. A powerful pen,
however, to be wielded to this effect was that of the Sarvabhauma Krsnadeva
Bhattacarya, who, on the order of the Maharaja, wrote the treatises by which the
king eventually proceeded. It took more than a decade to pass the aforemention-
ed verdict, and it took even longer for it to gain lasting impact.

Before I go into the issue of ritual itself, I will, first, briefly make mention of
the basic assumptions on which the ritual conflict hinges, aspects of which I will
discuss here, and, secondly, say something about the Sarvabhauma himself.

In the Gaudiya doctrine, elaborated by the Gosvamis of Vrindaban, who were
authorised by the founder of the Gaudiya order, Sri Caitanya Mahaprabhu
(traditionally dated 1486-1533), two assumptions are important from the point
of view of ritual. One is that the perfection of the devotee leads through various
stages of practice, starting with the execution of ritual injunctions which, as faith
grows, leads on to the desire to learn more about Bhagavat,4 hence to mixing
with the like-minded. The process of spiritual perfection is inseparable from
practising ritual, religious discipline and complying with Vaisnava ethics. This is
called the vaidhibhakti. As perfection grows, the devotee develops bhava. The

See Haberman 1988: 104-114.

For this, see Simha V.S. 2014.

4 In congruence with the Gaudiya doctrine, I am using the term Bhagavat, who is Krsna and
the manifestation of God in his true form.

[SSI S
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growing religious accomplishment entails a problem. As Dimock put it so
lucidly (Caitanyacaritamrta 1999: 120-21),

It is obvious that if love is the proper relationship between man and God, the

more intense the love the more intense the religious experience and satisfaction.

Being pragmatists, the Vaisnavas observe that of these kinds of love relation-

ships, passionate love it the most intense. This, then, is the bhava. But it is equal-

ly obvious that passionate love for a male is the only one among these relation-
ships which is not typically available to a male worshipper in particular experi-

ence. So bhava also means the transformation of one’s self into the condition of a

gopi. And this is where sadhana, ritual and religious discipline, comes in. One

concentrates all one’s activity and power of mind on one or another of the char-
acters of the Bhagavatapurana story, preferably a gopi. And with the constant
application of sixty-four types of discipline, meditation, chanting, listening to the

Bhagavatapurana, serving the image, etc., a change takes place in one’s psychic

state. One knows one’s self as that gopi upon whom one has been concentrating;

and knowing is becoming.

This knowledge, the transformed state, is the madness which the bhakta displays.

He is simultaneously in two worlds. He walks around in this one, performing

bodily and social duties, [...]. But his real existence is even now in the eternal

Vrndavana, face to face with his beloved Krsna. The separation between human

and divine has been wiped out. The state in which the bhakta is still striving for

complete transformation is called vaidhi, injunctional, bhakti; when he has
attained his goal and knows pure abstracted bliss in Krsna’s presence, his bhakti
is raganuga, ruled by pure passion.
The perfection of the religious process consists in the rise of prema, experienced
as the consumption of the rasa in which “self-love and love for God [are]
united” (ibid.: 131).

The second assumption is that in the process the body of the practitioner
undergoes a transformation. He, of course, retains his usual body (the sadhaka-
deha). At the same time he resides in the heavenly Vrajaloka and with his
interior perfect body (siddhadeha) lives in imitation of the exemplary players.
So whereas he functions as a social being as he used to, he lives in a different,
imperishable world as a being related to Bhagavat. If, in his perfect body, he
identifies with a gopr, he is not supposed to walk around as a transvestite.’

These basic assumptions underlie the system elaborated by Ripa Gosvami
(not to be confounded with Ripa Kaviraja). However, the way in which he for-

5 Bon Maharaj 1965: 303-304 on Bhaktirasamrtasindhu 2.295 and Visvanatha Cakravarti’s
commentary thereon.
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mulated this point gave rise to the interpretation by Riipa Kaviraja and is known
by the term sauramyavada. Rupa Gosvami says (Bhaktirasamrtasindhu 2.295),°

One who is desirous of attaining one of the emotional states of the residents of

Vraja should perform services in a manner that imitates them with both the

practitioner’s body (sadhakaripa) and the perfected body (siddhariipa).

(Bhaktirasamrtasindhu 2003: 83)

The question here was what precisely Riipa Gosvami may have meant to say by
this. What was to be achieved with the practitioner’s body and the perfected
body, respectively? Riipa Kaviraja argued that the devotee had to imitate Bhaga-
vat in both his mundane and perfected body. Not only this; he also thought that
as perfection advanced, the sadhaka was to abandon both the regular and the oc-
casional rites (nitya- and naimittikakarman). The religiously advanced were thus
exempt from ritual and social obligations (Haberman 1988: 104). Ripa Kavi-
raja’s doctrine was rejected by Visvanatha Cakravarti, but it remained fecund in
the minds of his followers and ineradicable. The doctrine of the founder-
Gosvamis was undermined which was all the more alarming because even the
founding fathers of the system had had to struggle hard to mediate positions
popular in the various regions of origin of Gaudiya Vaisnavism, namely Bengal
and Orissa, in the east, and Braj, in the centre. The Gaudiya system was thereby
endangered by schism, doctrinally and socially.

This was the vexing issue that Krsnadeva had to solve on behalf of the king.
Who was that authority? By 1715 he became Jaisingh’s theological counsellor
(Burton 2000), residing in the then emerging complex of the new Kachavaha
residence, later on named Jaipur. He was a representative of the Gaudiyas, the
order that had enjoyed imperial and royal support from the very beginning and
whose deity Govinddevji had become the personal deity of Jaisingh. He hailed
from a distinguished family, for his ancestor was Gadadhara, Caitanya’s com-
panion from Navadvipa. He himself had lived in Vrindaban as a follower of, and
perhaps also initiated by, the great theological doctor Visvanatha Cakravarti in
whose estate he lived in Radhakunda in Braj before he was asked to become
Jaisingh’s counsellor. He followed the king’s summons bringing with him the
deity Sri Radhavinodilalji that he had inherited from Vi§vanatha and that had
come down to him from Iokanatha, Caitanya’s companion. So charged with
Vaisnava legitimating power was the deity that it was coveted and, indeed, ap-
propriated for quite some time, when Krsnadeva left for the east, by other Vais-
navas of less indisputable legitimacy before it was returned to the Gaudiyas.7

6 All translations are taken from the edition and translation by D. L. Haberman 2003.
7 See Horstmann forthc. a.
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Despite being continuously attached for four years or so to Jaisingh’s court, Krs-
nadeva remained based in Braj, with a special focus on the Madanamohana tem-
ple of Kamam. From administrative and fiscal papers we know of the largesse
showered on him by the king.8 In 1718, he was sent to Bengal to mediate the
persistently conflicting positions within the Gaudiya order. For Jaisingh, he
wrote five texts, out of which four figure prominently, and in addition to these
he left numerous letters and brief statements which allow us to reconstruct the
kind of issues he mediated.’ The four main treatises are the Jiana-, Karma- and
Bhaktivivrti and the Siddhantaikyaprakasika. Of the vivrtis, only the one on
bhakti is dated (1722), but of the three, this was probably the last.' In the trea-
tises it is clearly stated that the texts were commissioned from Krsnadeva by the
king. We also know that the king himself made amendments in some disputed
texts of the Gaudiya order to iron out what were from his point of view positions
bordering on heresy (Bansal 1980, l.c.). Finally, we also know that Krsnadeva
was personally responsible for the outcome of the Sastrartha for which he had
written those treatises (Bahura 1976, l.c.). Apart from these, he authored com-
mentaries on Visvanatha’s, Ripa Gosvami’s and other authors’ works (Burton
2000). The weight of his texts is only enhanced by the fact that, being written to
advance conclusive decisions to be taken by the king that would be palpable also
to non-Gaudiya Vaisnavas, the author refrains completely from polemical state-
ments. He certainly does quote Riipa Kaviraja’s points, but in the Karmavivrti he
does not even go as far as to mention his name. The argument is established
almost solely on the basis of the scriptural tradition received as canonical by the
Gaudiyas. This scholastic method should not delude us into believing that we are
dealing with an issue confined to the minds of the learned.

Here I am presenting Krsnadeva’s Karmavivrti. In doing so I follow the orga-
nisation of the text. Krsnadeva first defines what ritual is. Given the presup-
position that the Bhagavatapurana and Krsna bhakti are the perfection of the
Veda, not its supersession, Krsnadeva unsurprisingly sets out from the definition
of the Srauta sacrifice, namely, dravyam devata tyaga (Katyayanasrautasitra
1.2.2), albeit proceeding directly from the argument put forth by Sankara in his
commentary on Bhagavadgita 8.3. Here, karma and visarga, “outpouring”, are
equated (visargah karmasamjnitah). The half-line runs,

8 Burton 2000; Horstmann 2004.

9 Bahura 1976: 110 n. 3; Kapad Dwara 1523 and 1295.

10 The Bhagavatapurana (11.20.6) establishes a triad of disciplines arranged in that sequen-
ce, namely yogds trayo maya prokta nrnam Sreyovidhitsaya | jianam karma ca bhaktis ca
nopayo 'nyo ‘sti kutracit ||
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bhiitabhavodbhavakaro visargah karmasamjiitah ||

[...] the outpouring that brings about the origination of the being of the creatures
is called act."!

This again refers to the idea that it is by the sacrifice that the cosmic wheel is
kept in motion, as put forth in Bhagavadgita 3. 14-21,
Creatures exist by food, food grows from rain, rain springs from sacrifice, sacri-
fice arises from action. (3.14)
This ritual action, you must know, originates from the brahman of the Veda, and
this brahman itself issues from the Syllable OM. (3.15)
Therefore the ubiquitous brahman is forever based upon sacrifice. He who does
not keep rolling the wheel that has been set in motion, indulging his senses in a
lifespan of evil, lives for nothing, Partha. (3.16)
On the other hand, a man who delights in the self, is satiated with the self, is
completely contented with the self alone, has nothing left to do. (3.17)
He has no reason at all to do anything or not to do anything, nor does he have
any incentive or personal interest in any creature at all. (3.18)
Therefore pursue the daily tasks disinterestedly, for, while performing his acts
without self-interest, a person obtains the highest good (param). (3.19)
For it was by acting alone that Janaka and others achieved success, so you too
must act while only looking to what holds together the world (lckasamgraha).
(3.20)

People do whatever the superior man does: people follow what he sets up as a
2
standard. (3.21)"

Krsnadeva would throughout his discourse always recall these ideas, notably
action without self-interest, but in the cosmic interest of “holding the world
together”. From the process depicted in Bhagavadgita 3.14, he can logically
equate visarga with tyaga, tyaga with yajia, and yajiia with karma. Anything
that is righteous (dharma) and called karma is characterised by this. That dhar-
ma/karma is founded on the Veda who is Narayana himself. And finally, the
“domain of the Vedas is the world of the three gunas”, as Krsnadeva concludes
by quoting Bhagavadgita 2.45. This is already a hint that ritual is going to be
extended to the total comportment of the devotee in the world.

As for ritual acts, they lead either to involvement in the world (pravrtti) or to
rest (nivrtti). Anything that is governed by one’s own wishes and objectives

11 Bhagavadgita (trans. van Buitenen 1981: 101). In the following, all translated passages
from the Bhagavadgita are taken from that translation.
12 Trans. van Buitenen 1981: 83.
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leads to further involvement in the world. Therefore, kamya rites, which are per-
formed to obtain the fulfilment of a wish, are forbidden. This leaves us with the
nitya and naimittika ritual. Also this is denounced as pravrtta unless it is carried
out “with one’s face turned to Bhagavat”, that is, with the sole objective of
pleasing him. In fact, any activity has to follow this description. Therefore, ritual
dedicated to Bhagavat leads to pure bhakti (Suddhabhakti). Put differently,
karma practised with such an attitude is a practice of pure bhakti (Suddhabhakti-
sadkana), and not something inferior to pure bhakti. Karma is the door opening
on bhakti, and but for it, Bhagavat cannot be found. Karma can only exist within
the norms of one’s own social position (svadharma) (Bhagavatapurana
11.20.10-11). There is no salvific action outside service (seva) to Bhagavat to
whom every action has to be dedicated. The distinguishing mark of a devotee is
that for the sake of bhakti he abides by the norms of good conduct (sadacara).
Thereby, one’s whole life becomes the arena of a ritual dedicated to Narayana.
The scriptural authority for this is Bhagavatapurana 11.2.36,

kayena vaca manasendriyair va buddhyatmana vanusrtasvabhavat |

karoti yad yat sakalam parasmai narayanayeti samarpayet |

All that he performs for someone else by his body, speech, mind, senses, intellect

and self because he is disposed to imitate Him, he does for Narayana to whom he

thereby dedicates it.

Action is determined by attitude which is effective within and without an iso-
lated ritual act.

Now what about the nexus between karma and dharma? Why are the two
connected with bhakti? The crucial point is contained in Bhagavatapurana 1.2.6
(and the two subsequent verses, 7-8). Sridhara bases his discussion of pravr-
and nivr- on that stanza which shows the importance attributed to it by him, as
much as by subsequent authors.

a vai pumsam paro dharmo yato bhaktir adhoksaje |

ahaitukyapratihata yayatma samprasidati ||

Verily, the highest dharma of humans is that from which arises bhakti of Adho-

ksaja, it has no cause and no restraints, the soul finds rest by it.

In fact, the stanza in a nucleus contains the quintessence of the Bhagavatapu-
rana, for it is an answer to that question of existential dimension in the opening
chapter (Bhagavatapurana 1.1.11 ef),

brihi nah sraddadhanam yenatma samprasidati ||

Tell us what it is by which the soul finds rest, for we are full of faith.

This kind of dharma is the good conduct comprising ritual and leads to bhakti
characterised by a growing inclination on the part of the practitioner to listen to
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narratives about Bhagavat and to praise him. All this is bhaktisadhana (or bhak-
tiyoga). Being a full human being lies in following this kind of dharma. The
supreme dharma is, thereby, ahaituki saguna bhakti, conducted within the boun-
daries of one’s own varnasramadharma (Bhdgavatapurana 1.2.13). Unless
dharma is conducive to rati, “love, delight”, it is mere toil, something utterly
inferior and thwarting human fulfilment."” Accordingly, the view that bhava
produces what rites and other strategies fail to do is invalid. Implicitly, this goes
to defeat Riipa Kaviraja’s position.

All ritual needs to be more than what is revealed by the visible and audible
action, for to prove salvific it has to have an additional quality: Dedication to
Bhagavat and the absence of any other ulterior motive. Relevant to any distinc-
tion between ritual and ordinary action is the assumption that the practitioner’s
actions become inseparably linked with listening to religious discourses and
praising Bhagavat (Bhagavatapurana 1.5.35-36)."

yad atra kriyate karma bhagavatparitosanam |

jAanam yat tad adhinam hi bhaktiyogasamanvitam |

kurvana yatra karmani bhagavacchiksayasakrt |

grnanti gunanamani krsnasyanusmaranti ca ||

Enlightenment, accompanied by bhaktiyoga, does not but derive from an act that

is done to please Bhagavat.

While performing acts according to Bhagavat’s teaching, they praise and remem-

ber Krsna’s excellencies and names.

This, “listening and praising” (Bhagavatapurana 2.3.11), may be called a short-
hand term for religious life as community experience. It is a style of life that
leads on to imperturbable love (priti). Its eminence made Sridhara Svami identi-
fy it with the highest purusartha, and this was confirmed by Krsnadasa Kaviraja
(Caitanyacaritamrta 2.9.241). But for this assumption and its implications for a
wide concept of ritual and a religious life perfected within the community, Gau-
diya religion would be deprived of its essentials (and so probably would all other
bhakti systems). All one’s senses and one’s intellect have to be turned towards
Bhagavat (Bhagavatapurana 4.31.9). Without the religious discourse, katha, the
awakening of faith (sraddha) is unfeasible (Bhagavatapurana 10.14.5). The
development that is assumed to take place is from sraddha over rati to bhakti.
All, including jfiana, can only be produced by bhakti and within the boundary of

13 Dharmah svanusthitah pumsam visvaksenakathasu yah | notpadayed yadi ratim srama eva
hi kevalam ||, as Bhagavatapurana 1.2.8 says.
14 Cp. especially Karmavivrti fol. 11b, #7.
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the norms of good conduct. The ritual act is purified thereby, because it becomes
pleasing to Bhagavat; otherwise it is futile.

Krsnadeva, after emphasising the communal and communicative factors that
determine the “ritual stance”, moves on (fol. 12b, #17)'5. Beyond this extended
notion of karmayoga, the practitioner also needs to observe the wide spectrum of
ethical and social rules (Bhagavatapurana 3.29.15-19). Apart from serving the
deities, this includes doing good to one’s fellow human beings and compassion
as well as observing the bhakti to Krsna (madbhaktikrt, Bhagavatapurana
11.19.27), and therefore also the renouncer is enjoined to continue practising
ritual the boon of which is the love of God for human beings.

The rise of bhava is indicated by man’s eagerness to listen and praise. There-
fore, no ritual is valid unless the love of God is constituted in a process of com-
munication. The Gaudiya system, as Riipa Gosvami established it, first treats sa-
dhanabhakti from which develops bhava. He did not rigidly define how long
ritual had to be sustained during the process of the perfection of love. This is the
cleft in which Ripa Kavirdja inserted his own concept which led him to dis-
approve of ritual action. Krsnadeva starts his counter-argument with a passage
from Bhagavatapurana (11.20.9) which is of pivotal importance for understand-
ing the Gaudiya tradition.

tavat karmani kurvita na nirvidyeta yavata |

matkathasravanadau va Sraddha yavan na jayate |

One should perform ordinarily prescribed ritual actions until one has developed

an indifference toward them or until there arises a faith for listening to my

stories.

The Gaudiya tradition, indeed, emphasises the superiority of prema over karma
and quotes this verse as a testimony. An eminently exemplary case is that of
Krsnadasa Kaviraja, who says (Caitanyacaritamrta 2.9.241-2, pp. 476-7),

241. For prema comes to Krsna from sravana and kirtana: and that is the highest
end of man, the limit of the goals of men. [...] (In support of this, Bhagavata-
purana 11.2.40 is quoted.—MH)

242. The abandonment of karma and the vilification of karma—this the sastras
attest; there is never any prema-bhakti of Krsna from karma. [...] (In support of
this, Bhagavatapurana 11.11.32, Bhagavadgita 18.66, and—nota bene—Bhaga-
vatapurana 11.20.9 are quoted.—MH)

15 For some portions, the Karmavivrti proceeds by numbered paragraphs which seems to
reflect that Krsnadeva took up issues submitted to him as a list numbered accordingly.
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Already Vi§vanatha Cakravartt tried to straighten out the interpretation by
[explaining] “Karma” here as “daily relative duties in Varna and Asrama life
according to the injunctions of the Scriptures”. The Lord Himself has said else-
where: “The Srutis and the Smrtis are My Own Orders. One who violates them
disobeys My Orders, and hence is hostile to Me. Even if he be a devotee, he
cannot be a Vaisnava.” The offence mentioned in this Sloka cannot be applicable
to a pure devotee, because a pure devotee must have crossed the barriers of Kar-
ma and Jiiana. In fact, if one performs Karma even after gaining indifference to
Karma and gaining faith in listening to and singing the glories of the Lord, then
in such cases only one has violated the Orders of the Lord, and not otherwise.
(Bon Maharaj 1965: 251)

Krsnadeva thus squarely addressed the issue by basing his point on that stanza of
the Bhagavatapurana 11.20.9, which seems to blatantly contradict his own posi-
tion. He tackled the problem by linking it with the issue of eligibility (adhikara)
to act. Apart from the general ineligibility to perform kamya rites, there exists
among the Gaudiyas a system of three grades of eligibility. One is inferior (kani-
stha) and entitles one to karmayoga, the advanced (madhyama) entitles one to
JAanayoga, and the superior (uttama) makes one eligible for bhaktiyoga. As long
as one has not achieved jiana- and bhaktiyoga, one has to abide by karma-
yoga.16 The candidate of the inferior grade is not yet firmly rooted in faith (srad-
dha). The advanced candidate is well-versed in the sastras and has faith, where-
as the superior practitioner is rooted in the Sastras and reasoning (yukti), firmly
determined and of mature faith. By this scale, it seems clear that ritual is re-
stricted to the inferior grade of incipient faith. All agree that a mature devotee
(praudhasraddha) does not commit a sin by not performing ritual. So why
should he perform ritual? Despite his missing eligibility to performing ritual
(karmadhikara) he must abide by ritual, for it is his duty to contribute to “hold-
ing the world together” (lokasamgraha). Accordingly, he must not abandon
ritual because the dharma must be sustained and his family purified. Krsnadeva
expressly refers to the direct injunction of Bhagavadgita 3.20. However, the
stance that the devotee takes is one detached from the act itself, for he acts as an
exemplar of dharma. It is by his example that the unenlightened of immature
faith recognise the impact of sraddha and bhakti. This duty is especially well
taken care of by householders, although it also applies to renouncers. As long as
humans live they have to conduct ritual. So doing does not sully the state of
suddhabhakti. Faith (Sraddha) is no uncertain term, for in the Gaudiya tradition

16 1 am here not pursuing the issue of jiiana, which is discussed in the Karmavivrti, but
which also forms the topic of a separate treatise, the Jaanavivrti.
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it is sastrarthavisvasa.'’ That faith is tantamount to faith in the decisions arrived
at by the debates of the learned has been emphasised deliberately. Krsnadeva as
spokesman of the king confirms the Sastrartha as authority against popular be-
lief which holds, as Krsnadeva reports, that deviating from good conduct does
no harm if only one firmly believes, and this is also corroborated by scriptural
testimony. For Krsnadeva this is as terrible as venerating alien gods. Hence faith
is delimited to faith in learned authority, and based foremost upon the triad of
serving the guru (guruseva), initiation, and following the path of the godly
(sadhuvartmanuvartanam) (Bhaktirasamrtasindhu 2.74 and pass.).

There may, no doubt, arise a state when a man cannot but abandon ritual,
when this happens spontaneously because he finds himself transformed (Bhakti-
rasamrtasindhu 2.67 = Bhagavatapurana 11.11.32). The transformation makes
him partake of Bhagavat in all that exists. At this stage, he takes refuge in
Bhagavat (madekasarana). Ultimately, sraddha and saranapatti coincide.

If, from such a perspective, the praudhasraddha is exempt from ritual, how
i1s his status to be ascertained? One unconditional symptom is Saranapatti.
However, this has at least two properties, compliance (anukiilasamkalpa) and
humility. Because the perfected devotee may have retained earlier stances of
conduct, these must be rectified by rites within the spectre of ethics conforming
to his status in the world (maryada).

The conclusion from this kind of reasoning is that, for the sake of “holding
the world together”, also the supreme form of bhakti, raganuga, even in its ulti-
mate perfection (mukhyaraganuga), requires that ritual injunctions be faithfully
executed. Thus, whereas the perfected devotee (siddhabhakta) is certainly con-
sidered to be a transformed persona, the stance of a practitioner (sadhaka) re-
tains social relevance for him, for to serve those who are Bhagavat’s own (tadi-
ya) is part of the sixty-four kinds of vaidhisadhanabhakti (Bhaktirasamrtasindhu
2.89-95). Consonant with Bhagavatapurana 11.11, Krsnadeva reviews the spec-
tre of social action (sadhuseva) coming within the orbit of karma with its mater-
ial aspects. The quintessence of the text is that suddhabhakti and “holding the
world together” are linked. Bhakti can only be attained within the boundaries of
the all-encompassing good conduct (saddcara). This implies that the ritual stan-
ce cannot be dissociated from the totality of the practitioner’s lifestyle and
attitudes.

It is obvious that the debate triggers the question of how this sophisticated
reasoning could effectively relate to what actually happened in the religious
practice. The decision taken certainly did discipline deviant practitioners, per-

17 This is the definition given by Jiva Gosvami, cp. Karmavivrii, fol 24b.



288 Monika Horstmann

haps by force rather than by argument. It repressed the status of renouncers to
the benefit of householder authorities. It also repressed non-canonical doctrine,
for in the same breath the canon was rigidly defined and the heretical works
condemned.'® How far, however, did it reach the common devotee? If we ask
this question on the basis of contemporary practice, two points seem obvious.
Firstly and unsurprisingly, scholarly debates such as the reported one are beyond
the interest and capacity of devotees beyond a handful of specialists, for whom
much is at stake and who operate in a politically charged atmosphere. Secondly,
the Gaudiya tradition remains a specialist tradition. Its orthodoxy and ortho-
praxy, however, are effectively and powerfully mediated and transported to the
congregation of ordinary devotees by a sophisticated apparatus of aesthetic per-
formance of ritual, also ritual drama, dance and music, and that which the texts
call in that short-hand fashion “listening and praising”, that is religious discourse
and communal worship of the kirtan type. As an element of this, the display of
bhava is permitted and appreciated, but it unfolds, as it were, following an estab-
lished norm and does not spill over the boundaries within which space is
provided for it. The impact of ritual must therefore be assessed within its wider
living context.
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