Renegotiating ritual identities:
Blurred boundaries between Pancaratra ritual
communities in South India

Robert Leach'

“In medieval India,” writes GRANOFF (2000: 399), “rituals often served as
identifying markers that divided one religious community from another.”
By adopting or rejecting a certain ritual or class of rituals, religious com-
munities could define themselves in particular ways, and by placing limits
on the authority to perform certain rituals or by introducing ideas of correct
ritual performance, other communities could be differentiated and excluded
(ibid.).> In medieval Tantric Saiva traditions, as Alexis Sanderson has
shown in a number of publications,’ strategies for inclusion and exclusion
often materialised in the form of hierarchies, both of particular rituals and
of the practitioners who were qualified to perform them. Tantric Vaisnava
traditions used similar classificatory methods. As Granoff goes on to ex-
plore, participation in the same rituals could, by the same token, effect a
transcendence of sectarian boundaries or a blurring of distinctions between
communities. In the event of different communities practising the same
rituals, those committed to preserving sectarian boundaries were forced to
maintain that the important distinctions lay elsewhere, for example in the
supra-ritual identity of one community of practitioners or in the particular
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(i.e. different) mental attitude they adopt. The results of the present study may
suggest, however, that such identity markers were less effective than ritual.
Numerous textual sources attest to the fact that in South India in the ear-
ly centuries of the second millennium of the Common Era (CE) there were
a number of distinct sub-traditions within the tradition of Tantric Vais-
navism called “Paficaratra.” In the South Indian Paficaratra literature itself,
the number of these sub-traditions is most commonly given as four, and
these are usually named as the Agamasiddhanta, the Mantrasiddhanta, the
Tantrasiddhanta, and the Tantrantarasiddhanta.” We also find this fourfold
division in the Paricaratraraksa (“Defence of the Pafcaratra”) by the four-
teenth-century Visistadvaitavedanta author Venkatanatha, whom I shall
refer to henceforth as Vedantades$ika, the honorific by which he is now
more commonly known.® Of the published Paficaratra Samhitas at our dis-
posal, none, as far as I am aware, affiliate themselves with the Tantra-
siddhanta or the Tantrantarasiddhanta, though in his Paricaratraraksa (pp.
30,18-31,6) Vedantadesika reports that the Srikarasamhita, an apparently
lost scriptural work, aligns itself with the latter. Several extant South Indi-
an Paficaratra texts, or portions thereof, do however associate themselves
with either the Agamasiddhanta or the Mantrasiddhanta,” and it appears, on
the basis of these texts, as well as Yamuna’s Agamapramanya® (“The Va-

* In what follows, I refer to the tradition as “Paficaratra” unless I am referring to a
particular text or passage which uses the earlier designation (‘“Paficaratra”), since by
the time of the composition of the (post-Yamuna) South Indian Sambhitas, which
form the principal subject matter of this article, the former name, literally meaning
“pertaining to” or “belonging to” the Paficaratra and previously used to denote the
followers of the tradition (see, e.g. Kumarila’s Tantravarttika on sitra 1.3.4 and
Bhatta Ramakantha’s NPP 87.22ff.), had become the standard name for the tradition
itself.

> For a discussion of these classifications and a list of the Paficartra texts in
which they appear, see RASTELLI 2006: 185-251 and LEACH 2014. The term sid-
dhanta, ordinarily meaning an established conclusion or doctrine, is best understood
here as, in RASTELLI’s (2006: 185) words, “eine Lehre und die damit verbundene
Tradition, die sich vor allem auf die religidse Praxis bezieht” (a teaching and the
tradition bound to it, which refers above all to the religious practice). The Sambhitas
provide their own explanations of the term (see RASTELLI 2006: 185-186).

® On the four Paficaratra Siddhantas in the Panicaratraraksa, see LEACH 2012.

7 For instance, the ParS (e.g. at 19.522ff.) associates itself with the Agamasid-
dhanta, while the PadS (1.1.86cd), the BhT (22.88, 24.17-50), the SriprsS (16.31c—
34), and the MarkS (1.26ab) associate themselves with the Mantrasiddhanta.

¥ Although he does not name either the Agamasiddhanta or the Mantrasiddhanta,
Yamuna clearly distinguishes between two (unnamed) Paficaratra traditions: one
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lidity of the Authoritative Texts [of the Paficaratra]”) and the aforemen-
tioned Pancaratraraksa, that these were the two most prominent
Paficaratra traditions in South India between roughly the twelfth and the
fourteenth centuries.” The textual evidence suggests that there were also
two principal Paficaratra traditions in North India in earlier centuries. '’

whose followers belong, by way of their family lineage, to the Vajasaneya branch of
the Yajurveda, who perform their life-cycle rites in accordance with the domestic
ritual manuals of Katyayana and so on (yvad ete vamsaparamparaya vajasa-
neyasakham adhiyanah katyayanadigrhyoktamargena garbhadhanadisamskaran
kurvate, AP 169.5-6); and one whose followers have abandoned the religious duties
of the triple Veda (“from the recitation of the SavitrT [mantra] onwards”) and who
perform the 40 life-cycle rites enjoined only by the Ekayana Sruti (ve punah savitry-
anuvacanaprabhrtitrayidharmatydagenaikayanasrutivihitan eva catvarimsat sam-
skaran kurvate, AP 169.7-8). As will become evident below, the latter group are
clearly followers of what is elsewhere (most likely later) called the Agamasiddhanta.
I provisionally accept YOUNG’s (2007: 237) estimate for the lifetime of Yamuna as
ca. 1050-1125 CE, with the Agamapramanya being written “in the late eleventh or
early twelfth century” (ibid.: 260).

? It should be pointed out that these two traditions are not always called “Aga-
masiddhanta” and “Mantrasiddhanta.” For instance, in perhaps the earliest extant
classification of the four aforementioned Paficaratra sub-traditions, contained in
the PausS (38.293¢-294c¢), the Agamasiddhanta is called simply “Siddhanta” (see
RASTELLI 2006: 197). Meanwhile, in his NyP (p. 477), section 3.2, Vedantadesika
calls the Mantrasiddhanta the “Divyasiddhanta,” and in his PRR (p. 30,18) he
reports that the Srikarasamhita calls the Agamasiddhanta the “Vedasiddhanta.”

' See, for instance, Ratnakara’s Haravijaya (ca. 830 CE), which distinguishes (at
47.55-56) between the Ekayanas and the followers of the teaching (Sasana) of
Samkarsana, and Bhatta Ramakantha’s Naresvarapariksaprakasa (ca. 950—1000
CE) which distinguishes between the Sambhitapancaratras and the Sanka-
rsanapaficaratras. Sanderson, who has drawn attention to both of these passages,
thinks it very likely that these two works refer to the same groups — in other words,
that the Sambhitapaficaratras are the Ekayanas (SANDERSON 2009: 108). The two
groups differ from each other, according to Ramakantha, in their views on the embo-
died self (jiva). On the one hand, the Sankarsanapancaratras say that consciousness is
merely a product of (the mental faculties comprising) the “internal organ” (antahka-
ranacaitanikah, NPP 87.22). On the other hand, the Samhitapancaratras, along with
the “knowers of the Upanisads” who subscribe to the theory of the transformation of
the original cause, say the following: “Embodied selves are truly distinct [from the
mental faculties comprising the internal organ], but they are non-pervasive (i.e.,
atomic), and they originate from the imperishable supreme cause, which is either the
referent of the word brahman [for the knowers of the Upanisads] or is called
Narayana [for the Samhitapancaratras]. Like a pot, for example, [originates from
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In this article, I argue that the available textual sources convey im-
portant information concerning the relations between the Agama and the
Mantra Siddhantas and the apparent blurring of certain distinctions be-
tween these two traditions in consequence of the circumstances in which
Agamasiddhantins found themselves in South India in the thirteenth to
fourteenth centuries. In the first part of the article, I briefly describe certain
aspects of the socio-religious context within which the Agamasiddhanta
and its adherents, the Agamasiddhantins or Ekayanas, and the Mantra-
siddhanta and its adherents, the Mantrasiddhantins, existed in South India
during the period in question. In the second part, I discuss the fact that by
the end of this period, probably subsequent to the career of Vedantadesika,
the Agamasiddhanta appears to have ceased to exist as a separate tradition
within the Pancaratra. Thereafter, | address several passages in scriptural
works and in the Paricaratraraksa, which may provide clues as to why this
happened and as to what became of the Agamasiddhantins or Ekayanas.

As RASTELLI (2006: 185ff.) has shown, the textual evidence indicates
that, for at least part of the period between the twelfth and the fourteenth
centuries, the Agamasiddhanta and the Mantrasiddhanta were in competi-
tion with each other for the control of Paficaratra temples and the right to
perform rituals for fee-paying clients. An apparent outcome of this rivalry,
which is recorded in several scriptural works as we will see below, was that
Agamasiddhantin authors on occasion condemned or disparaged certain
practices of the Mantrasiddhanta, at least partly, no doubt, as a means of
asserting their own superiority over that tradition.'' In a similar manner,
Mantrasiddhantins presented their own tradition as the superior one, and
this involved claiming, for instance, that Agamasiddhantins do not belong

clay and will eventually dissolve back into it, so] the independent natures [of embo-
died selves] originate from and [will eventually] dissolve back into their own cause”
(parinativedantavidah samhitaparicaratras cahuh satyam bhinna eva jivatmanah, te
tu paramakaranad anasvarad brahmapadavacyad avyapaka eva ghatadivat sva-
karanalayasvabhavas cotpadyanta iti, NPP 91.18ff.).

" In keeping with this attitude, ekdyana was understood by South Indian Ekaya-
nas of this period to mean “the only way.” See ParS 1.57¢-58b (— IS 1.19):
moksayandya vai pantha etadanyo na vidyate || tasmad ekayanam nama pravadanti
manisinah |. “There is no way other than this for going to liberation; therefore, the
wise say that [this] is called Ekayana (i.e. ‘the only way”).” Cf. the following excerpt
from a version of the Purusasiikta contained in the TaittirTya recension of the Black
Yajurveda and quoted by Ramanuja in his Sribhdsya (on sitra 2.2.35): nanyah
pantha ayandya vidyate (excerpt from Taittiriyaranyaka 3.12.7).
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to a Brahmanical kinship group (gotra)'? and are not qualified to use Vedic
mantras"” or to perform certain rites, including the investiture of God’s
icon with the sacred thread (pavitraropana), the rites relating to the con-
struction of temples (karsanadi), and the installation of divine images
therein (pratistha).'* The Padmasamhita," a South Indian Paficaratra scrip-
tural work which affiliates itself with the Mantrasiddhanta, declares that an
Agamasiddhantin should ask a Brahmin who has been initiated into the
Mantrasiddhanta to perform these latter rites on his behalf.'® The
Agamasiddhantin author/s of the slightly later Paramesvarasamhita coun-
ter several of these claims by enjoining adherents of the Agamasiddhanta
to perform precisely these actions.” The discord between these two
Pafcaratra Siddhantas during this period is conveyed well by the fact that
in their texts the same reparative rites are prescribed for mixing ritual in-
junctions from separate Pancaratra Siddhantas as for mixing ritual injunc-
tions from separate ritual and doctrinal systems (tantra), whether the latter
be Vaikhanasa or Pasupata according to the Paramesvarasamhita (19.520,
549). Indeed, the Padmasamhita (4.19.1251f.) explicitly states the equiva-
lence between the mixing or confusing of Paficaratra sub-traditions
(siddhantasankara) and the mixing or confusing of the Paficaratra with
other religious systems (tantrasankara).

At least in normative terms, then, the divide between Siddhantas is radi-
cally more pronounced than the distinctions found in apparently earlier
classifications of different types of Paficaratra devotees, such as the distinc-
tion between those “with desires” (sakama) and those “without desires”

"2 See e.g. PadS 4.21.41ab.

" See e.g. PadS 4.21.37¢-39b; SriprsS 16.31¢-34.

' See e.g. PadS 4.21.33-35b, 43-46.

15 As is the case with much of the anonymous Paficaratra literature, it is extremely
difficult to establish the date of the composition of the Padmasamhita. RASTELLI
(2003) argues that it can be determined only in relation to other Samhitas and places
the bulk of its composition between that of the Paramasamhita, from which it bor-
rows, and that of the Paramesvarasamhita. Her suggestion that it is subsequent to
the Ahirbudhnyasamhita as well as to the lifetime of Ramanuja would most likely
place it towards the end of the twelfth century, or shortly thereafter.

1 PadS 4.21.45: yaceta mantrasiddhante diksitam viprasattamam | pijartham at-
mano bimbapratisthakarsanadisu (corr., karanadisu ed.) ||. For a fuller discussion of
this and aforementioned passages in the Padmasamhita, see RASTELLI 2006: 198-216.

' For instance, the claim that Agamasiddhantins are not qualified to perform the
rites involved in the construction of temples and the installation of images of God is
countered at ParS 15.14¢—20 (on which see RASTELLI 2006: 203).



112 TANTRIC COMMUNITIES IN CONTEXT

(akama, niskama) which we find in the Pauskarasamhita and the Satvata-
samhita. Although the Satvatasamhita reports, for example, that devotees
with desires and those without desires perform divergent rites on different
days of the month during the yearlong vow (vrata) to worship the four
differentiated forms of God (vyitha) (SS 7.37ff.), and that they recite the
Heart Mantra with different endings (SS 19.84c—85) etc., there is no indica-
tion of any rivalry between these different types of worshippers, or indeed
any sign that such worshippers organised themselves into groups. In fact,
the Pauskarasamhita even claims that once devotees with desires, or those
who seek “enjoyments” (bhoga), are satiated by such pleasures, they prac-
tice “disengagement” (nivrtti), which means that they renounce their de-
sires.'® This implies, if we are to take it literally, that a worshipper may go
from being sakama to being niskama purely according to his own inclina-
tions. As we will see below, this is not the case with regard to membership
of a Siddhanta.

According to scriptural testimony, as with the sakama and niskama
worshippers, members of each of the four Paficaratra Siddhantas could
belong to any of the four social classes (varna)."” The four Siddhantas are
differentiated from each other in a variety of ways, including the different
principal deity or deities worshipped and the different mantras used,
though many of the accounts we have of these matters contain conflicting
information, with “insider” and “outsider” descriptions of a particular
Siddhanta only occasionally in agreement with one another.”® One distin-
guishing feature between the Agama and the Mantra Siddhantas which is
reported in several Mantrasiddhanta sources and does not appear to be
contradicted by any Agamasiddhanta account (see RASTELLI 2006: 193—
195) is that the Agamasiddhanta cannot be joined via a ritual of initiation
(diksa).”' Rather, there are a number of textual clues, including those found

' PausS 19.51-52b: pravrttis ca nivrttis ca karma caitad dvidha "bjaja | jayanti
bhogaikaratah pravrttena tu karmand || paritrptas tu sambhogair nivrttenacaranti ca |.
“And action, this is twofold, O Lotus-born: engagement with worldly activities and
disengagement from worldly activities. Those intent upon enjoyments only, they
acquire [those], to be sure, by means of engaged action. But those satiated by [such]
enjoyments, they proceed with disengaged [action].”

¥ See e.g. PadS 4.21.37-73b on the Agama, Tantra, and Tantrantara Siddhantas,
and 3.1.15¢-17b and 4.2.61¢c—64 on the Mantrasiddhanta.

" In the cases of the Tantra and the Tantrantara Siddhantas, as already mentio-
ned, we have no insider accounts.

! See e.g. PadS 4.21.53 (— BhT 24.25): na diksa naiva dehasya dahanadi-
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in several passages which I address below, which indicate that the
Agamasiddhanta is accessible only by birth.”> To my knowledge, the earli-
est reference to the idea that one is born an Ekayana is found in the so-
called Samvitprakdsa by the Kashmirian author Vamanadatta. In the clos-
ing verses of each chapter (prakarana) of this work, the author claims that
he is a Brahmin “born into the Ekayana.””

Another of the distinctions between the Agamasiddhanta and the Man-
trasiddhanta which appears to have been uncontroversial is the fact that in
South India in this period the adherents of the former tradition claimed to
base their teachings on a certain Ekayanaveda, an apparently mythical ur-
text which Agamasiddhantins declared both antecedent to and superior to
the Vedas, for which reasons they call it the “original” or “principal” Veda
(mitlaveda). In reality, this Ekayanaveda, the earliest clear references to
which occur only in the Agamapramanya (in the form of ekayanasruti, AP
169.7, 170.4),24 may have been represented by the three scriptural works
which were, from around the fourteenth century (LEACH 2014), called the
“three jewels” of the Paficaratra scriptural canon, namely the
Jayakhyasamhita, the Pauskarasamhitd, and the Satvatasamhita. This
much, at least, has been hinted at in the Srz‘pras’nasamhitd, one of the

visSodhanam | nanganyasadi sakalam nestam ekayanddhvani ||. “Neither initiation,
nor indeed the purification of the body through [visualising it as] burning etc., nor
the assignation etc. [of mantras to the various] parts of the body — none of this is
desirable according to the way of the Ekayanas.”

2 However, see PadS 4.2154ab (— BhT 24.26ab), which speaks of “those fami-
liar with the threefold knowledge (i.e. the three Vedas)” (traividya) who have “en-
tered into the Ekayana.” As RASTELLI (2006: 195) points out, this must apply only to
those traividyas who do not already belong to another Paficaratra Siddhanta, since at
PadS 4.21.74-75b it is said that should a man abandon one Siddhanta and enter
another, he is guilty of committing an offence (kilbisin).

= Samvitprakasa 1.137c—138b reads: ekdyane prasitasya kasmiresu dvijatmanah ||
krtir vamanadattasya seyam bhagavadasraya |. “Depending on the Lord, this is a work
of Vamanadatta, a Brahmin born in Kashmir into the Ekayana [lineage].” Cf. verses
2.61, 3.60, 4.98, and 5.52 from later chapters. On the title of the Samvitprakasa, see
SANDERSON 2009.

** There is, however, a possible allusion to the Ekayanaveda in a North Indian
work, namely Bhatta Jayanta’s Agamadambara (composed between 883-902 CE).
Here, the character known as Dhairyarasi refers to “the designation ‘Veda’ that pe-
ople apply to the texts (vacana) of the Paficaratra” (see DEZSO 2005: 237). The ear-
liest reference to an actual “Ekayanaveda” may be that found in the PadS (4.1.3) or
in the opening chapter of the ParS (1.32, 56).
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later scriptural works which possibly postdates Vedantadesika,” as well
as by the nineteenth-century Srivaisnava scholar Alasingabhatta who, in
his Satvatarthaprakasika, a commentary on the ISvarasamhita, claims
that these three works constitute the “siitras” of the “original Veda.”*

In contrast to the Agamasiddhantins or Ekayanas, Mantrasiddhantins
claimed to belong to a Vedic school which was widely recognised as such,
namely the Vajasaneya$akha. In his Agamapramanya, Yamuna distin-
guishes several times between the Ekayana and the Vajasaneya or
“Vajasaneyaka” schools (sakha) and their respective followers within the
Paficaratra,”’ while the later Padmasambhita, in its account of the origin of
the Mantrasiddhanta (at 4.21.2ff.), places this tradition firmly within that of
the White Yajurveda by claiming that the Mantrasiddhanta’s first initiates
were 8,000 seers (rsi) belonging to the Kanva and Madhyandina recensions
(i.e., of the Vajasaneyisamhitd)™ Once they had been initiated, we are
told, these seers were instructed to recite the “Kanvi” and “Madhyandini”
recensions, and to accompany their performance of Vedic rituals such as
somaydga with visualisation (dhyana) and worship of Visnu (bhagavat,
PadS 4.21.9-11b). A few verses later, the author of this section of the
Padmasamhita asserts that Mantrasiddhantins “should meditate on” or
“should visualise” (dhyayeyuh) and honour Vasudeva’s image (bera) with
Vedic mantras (trayimantra, PadS 4.21.28¢c-29). The Padmasamhita pre-
sents this amalgamation of Paficaratra Visnu-worship and Vedic ritual as
indicative of the Mantrasiddhanta, and a later scriptural work which bor-
rows from the Padmasamhita and which affiliates itself with the same
Siddhanta, namely the Bhargavatantra, calls Mantrasiddhantins “mixed”
(misra) as opposed to “pure” (suddha) Vaisnavas (the latter being the
Agamasiddhantins), apparently for this reason.”” Another important con-

> See SriprsS 49.471c-473, wherein the Jayakhyasamhita, Satvatasamhitd, and
Pauskarasamhita are presented as offering different versions of the Miilaveda, tailo-
red to suit the varying abilities of students. See also the Adhikah Pathah section of
the JS (1-12b), wherein the “three jewels” are presented as constituting a single
teaching (ekasastra).

2 SaPr on IS 1.64-67: idam satvatapauskarajayakhyatantratrayam milavedasya
sutrarupam.

*7 See AP 140.5-7, 141.8-10, and 169.5-8.

¥ See RASTELLI 2006: 229230 for a brief synopsis of this passage.

* See BhT 24.17-18 and the discussion in RASTELLI 2006: 223. The mixed
Vaisnavas are described here as “learned in the three Vedas” (traividya), while the
“pure” Vaisnavas follow the Ekayanaveda. COLAS (1990: 26) reports that the
Vaikhanasa work Kriyadhikara, which was composed around the time of Yamuna
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trast with the Agamasiddhantins, who consider their own tradition superior
to the Veda, is that Mantrasiddhantins or “Bhagavatas,” as they are also
called by the Pda’masai,nhitd,30 claim that their tradition is “rooted in the
Veda.” It is vedamiila rather than milaveda.’'

In spite of their differences and the apparent enmity which led followers
of both Siddhantas to criticise and subordinate the other, several Pancaratra
works enjoin coparticipation in temple rituals between Ekayanas and other
Paficaratrikas, including those who, like the Mantrasiddhantins, are de-
scribed as having expertise in the Vedas. For instance, in the final two
chapters of the Satvatasamhita, which are likely a later addition to this text
(LEACH 2012: 144-146), four Ekayanas are named among the professional
assistants to the officiating temple priest (guru) — they are called the
“guardians of the image” (mirtipa) — in a sequence of rites relating to the
construction of a temple (SS 24.282-433) and the subsequent installation
and worship of an image of Visnu (SS 25.39-260b). These Ekayanas, who
are to be seated by the guru in the four cardinal directions (SS 24.310cd) at
the fire sacrifice during the installation of the pots, are identified as Brah-
mins (vipra, e.g. SS 25.118d), and they receive instructions from the offici-
ating priest together with the other professional assistants (SS 25.106ab),
who are also identified as Brahmins and who are said to be experts in one
or another of the four Vedas (e.g., SS 24.291a, 25.157ab). These latter
assistants are evidently also Paficaratrikas, and indeed they are explicitly
identified as such for they are called bhagavanmaya (“consisting of the
Lord,” SS 24.288b, 326b), which is a common way of referring to
Paficaratrikas both in the Sarvatasamhita and in other scriptural works.** It
is notable that throughout the installation rites the Ekayanas are instructed
to recite not only Paficaratra mantras but also Vedic ones (e.g. at SS

(CoLaAs 2011), also divides the Paficaratra into misra and suddha sub-groups, and
that according to the Yajiidadhikara, another Vaikhanasa work from the same period,
the latter does not conform to Vedic norms (vedamaryada).

% See e.g. PadS 4.21.14-15. It appears that in this period the label “Bhagavata”
was associated especially with Mantrasiddhantins (see also PausS 38.41c-42).
However, Ekayanas also used the term in reference to their own tradition (e.g.
ParS 1.77-78).

*! See e.g. PadS 1.1.91cd: “This Tantra is rooted in Sruti and is an authority like
the Kalpastitras” (srutimiilam idam tantram pramanam kalpasitravat). This verse is
also found in the VisS (8.5ab) as well as in the later MarkS (1.38ab) and SripurS
(1.26cd).

32 See e.g. SS 6.74cd, 7.107c—109b, and 22.46. Elsewhere, see e.g. JS 16.7-9,
18.6 and PausS 27.207¢cd, 32.88-89.
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24.333, 25.53-54b, 113d-115b, 253—257b),33 and that they are enjoined to
recite the latter together with the specialists in the relevant Veda from
among the other Paficaratrikas. This prescription for the Ekayanas to recite
Vedic mantras is, of course, at odds with the aforementioned claim in the
Padmasamhita that Ekayanas are not permitted to use Vedic mantras.
Chapter 42 of the Pauskarasamhita presents a similar scenario to that giv-
en in the Satvatasamhita. Here it is said, for instance, that during the offer-
ing of whole grain barley (saksata) and sesame seeds into the sacrificial
fire, which forms part of the sequence of rites in establishing the founda-
tions of a temple, the Ekayana Brahmins (vipra) are to be seated in the
cardinal directions (prdgddau) and the Paficaratrikas with expertise in the
Vedas are to be seated in the ordinal directions (“from northeast to north-
west,” isad vayupathavadhi) (PausS 42.3 1-32).%

These sections of the Satvatasamhita and the Pauskarasamhita are writ-
ten in the optative mood, and should accordingly be interpreted as offering
prescriptive rather than descriptive accounts of the rituals in question.
However, as far as I am aware, there is little reason to doubt that these
rituals were performed approximately according to instruction, albeit via
the mediation of the officiating priest or preceptor who is the addressee of
the injunctions.35 The I$varasamhita, which postdates the Paramesva-
rasamhita, informs us that (at the time of its composition, probably in the
thirteenth or fourteenth century) Hari is worshipped according to the dic-
tates of the Sarvatasamhita in Yadavacala (Melkote or Melukote in mod-
ern-day Karnataka) and the Pauskarasambhita in Srirangam, and the slightly
later Adhikah Pathah section of the Jaydkhyasamhita corroborates these
claims.*® Tt is also noteworthy that the majority of these sections of the
Satvatasamhita and the Pauskarasamhita were incorporated into one or both

33 These are listed by HIKITA 2005.

** See also PausS 42.122¢—126, where the Ekayana Brahmins are seated together
with the experts in the Samaveda “on the west side facing east” (pranmukham
pascime bhage) of the sacrificial hall (yagagara).

3% The bulk of the Paficaratra Samhitas have the function of manuals which are in-
tended to guide the preceptor (usually acarya or guru, less commonly desika)
through the officiation of rituals. As far as the other participants in the ritual are
concerned, it is the preceptor rather than the text which acts as the guide. See LEACH
2012: 21-24.

% See IS 1.67: etattantratrayoktena vidhing yadavacale | srirange hastisaile ca
kramat sampijyate harih ||; and the Adhikah Pathah of the JS 12¢c—13b: sattvatam
vadusailendre srirange pauskaram tatha || hastisaile jayakhyam ca samrajyam adhi-
tisthati |. Yadu$aila is another name for Yadavacala or Melkote.
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of the Paramesvarasamhita and the ISvarasamhita, and that these texts were
also used in, respectively, Srirangam and Melkote.”” Moreover, although the
epigraphical record from Srirangam is silent on the issue, the Paramesva-
rasamhita provides testimony that a community of Ekayanas was active in
Srirangam, and participated in temple rituals there, at around the same time
that Ramanuja supposedly held the position of temple manager (Srikarya) at
the Ranganathasvamin Temple (RASTELLI 2006: 243-244)°® Neither
Ramanuja nor his predecessor Yamuna, who himself includes the Ekayanas
among the Paficaratrika Bhagavatas defended by him in the Agama-
pramanya, were themselves Ekayanas. Such considerations further indicate
that there existed, at the least, a degree of cooperation between Ekayanas and
other Paficaratrikas who, like Yamuna (see NEEVEL 1977: 35-36), per-
formed or supported the performance of a combination (or “mixing”) of
Paficaratra and Vedic rituals. This cooperative ethos also extended to the
production of scriptural texts, with Agamasiddhantin authors borrowing
from works composed by Mantrasiddhantins and vice versa.”

As well as textual borrowings, there are also signs of mutual influence
between the two Siddhantas, especially with regard to the classification of
Paficaratra scriptures (LEACH 2014). Presumably the Ekayana claim that
the Ekayanaveda is unauthored (or, literally, that it does “not derive from a
[human or divine] person,” apauruseya) is an instance of the Ekayanas

*7 For the parts of chapters 24-25 of the SS incorporated into the Paramesvara-
sambhita, see RASTELLI 2006: 577-578; for the parts incorporated into the Isvara-
samhita, see LEACH 2012: 143, n. 241. Chapter 42 of the PausS also contains parallel
verses with the Paramesvarasamhita (see RASTELLI 2006: 574) and the Isvarasambhita.
In the latter case, these include PausS 42.18c—71 — IS 16.29¢—82; PausS 42.115-117
— IS 14.58-60; PausS 42.121-123b — IS 18.45¢-47; PausS 123c-126b — IS
11.102c-105b. That the Paramesvarasamhita was used in Srirangam and the [Svara-
samhita in Melkote (Yadavadri) is attested in the Adhikah Pathah of the JS 13c¢—14b:
padmatantram hastisaile srivange paramesvaram || isvaram yadavadrau ca karyakari
pracaryate |. The Adhikah Pathah is datable to the fourteenth century (SOUNDARA
RAJAN 1981: 27). In addition, the Paramesvarasamhita contains, in its tenth chapter
(vv. 108cff.), a panegyric to the Ranganathasvamin Temple in Srirangam, while IS
20.118ff. is written in praise of Melkote (Yadavacala or Yadavagiri).

3% This is further corroborated by the later Koyilofuku (see HARIRAO 1961: 45ft.),
the Tamil “chronicle” or “record” of the Ranganathasvamin temple, though this is, in
itself, hardly a reliable source (ORR 1995).

% For instance, the Agamasiddhantin Paramesvarasamhita borrows from the
Mantrasiddhantin Padmasamhita (see RASTELLI 2006: 570-571). On Mantrasid-
dhantin authors borrowing from Agamasiddhantins, see LEACH 2014.
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having been influenced by the ideas of thinkers, such as Yamuna, who
were rooted in the tradition of Vedanta and venerated the Veda alongside
the Paficaratra ritual texts.”’ However, in general the Ekayanaveda is pre-
sented in contradistinction to the Veda. For example, in contrast to the
exoteric Vedas which enjoin the worship of multiple deities for various
mundane and heavenly rewards, the Ekayanaveda is said by Ekayanas to
belong to a secret tradition (rahasyamndya) whose members worship only
Vasudeva, especially in his fourfold form (caturdtmya), and who pursue a
single goal, namely liberation (moksa) from the realm of rebirth.* On ac-
count of their monotheism and their pursuit of liberation to the exclusion of
all other goals, the South Indian Ekayanas often called themselves “Ekan-
tins,” after the paradigmatic liberation-seeking worshippers of Narayana as
depicted in the Narayaniya section of the Mahabharata.”

Monotheism and the pursuit of liberation alone are also, according to
Ekayanas, the principal characteristics which set the adherents of the
Agamasiddhanta apart from those of the other Paficaratra Siddhantas,
though Mantrasiddhantin authors disputed this by claiming that their own
tradition also worships Vasudeva alone and pursues liberation to the exclu-
sion of all other rewards.” According to the Ekayanas, not only does their
monotheism and their recognition of liberation as the single goal set them
apart from other Pafcaratrikas, these characteristics also mark them out as
superior.

This attitude is exemplified in several passages in the Pauskarasamhita.
Modern scholars have commonly assigned a relatively early date and a
North Indian provenance to this work, but as I have argued elsewhere
(LEACH 2012), there are numerous indications that significant portions of
the extant Pauskarasamhita were composed and added to the text in South
India. At least some of these interpolations appear to have been authored
by Ekayanas (ibid.). Among such passages, we encounter several descrip-
tions both of the Ekayanas and of other Pafcaratrikas. While the former are
variously presented as Ekantins (e.g., PausS 36.261a), as devotees without

* See Yamuna’s claim that the authorlessness (apauruseyatva) of the Ekayana
recension (ekayanasakha) is “treated at length” in the Kasmiragamapramanya (AP
170.7-9). For the Ekayana claim that the Ekayanaveda is unauthored, see e.g. ParS
19.523-525b (— IS 21.561b-563) and SriprsS 2.38-41.

*!' See e.g. ParS 1.16c-19b, 32c-34, 74c-75; 10.145-146.

2 On the figure of the Ekantin in the Narayaniya and in later Paficaritra litera-
ture, see LEACH 2012: 1771t.

* See e.g. PadS 4.21.11¢—12, 25 and the discussion in RASTELLI 2006: 230.
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desires (akama, PausS 31.203cd), as those who do not desire the fruits of
worship (aphalarthin, PausS 31.286ab), and as those who worship no other
God (ananyaydjin, PausS 27.710c), other Pafcaratrikas are presented as
“mixed worshippers” (or worshippers that mix together their rituals,
vyamisraydjin, e.g. PausS 36.79) who desire mundane and heavenly re-
wards, and who worship gods other than Visnu, including his subordinate
deities (gana), as a means to achieving these.* Such worshippers, we are
told in the Pauskarasamhitd, attain lesser rewards than the Ekayanas:
“[Rituals] such as the sacrifice are known to grant only meagre fruits to
worshippers with desires, even if they grant heaven.”* The worshippers
without desires, meanwhile, are granted the world of Acyuta (acyutaloka,
PausS 31.203cd) and are united in the supreme self (PausS 31.227cd). Ear-
lier in the same chapter, we are told that the approach to worship character-
istic of the “mixed worshippers” is forbidden by God: “The omniscient
abiding in the heart does not permit [worship that is performed with] de-
sire. One who grants heaven to his devotees even when it is not asked for —
what is it that is not given by him? Therefore, one should abandon re-
quests!”™® The following passage from the Pauskarasamhita articulates
what appears to be a representative Ekayana attitude:

Knowing thus [i.e., that Purusottama is the “inner ruler” (an-
taryamin) of all gods], one should certainly never perform mixed
devotion. (259) Indeed one who desires the supreme goal must avoid
[that] with every effort. Those Brahmins that are called Ekayanas are
truly devotees of Acyuta. (260) They who worship Visnu as a duty
[that is] without fruit, worshipping no other [God], are Ekantins who
[will] exist in their true state after death. (261) [In other words,] at
death they attain the state of Vasudeva, O Lotus-born! And the oth-

* The term “mixed worshipper” is not directly explained in either the Pauskara-
samhita or the Paramesvarasamhita. However, the latter text refers to the Vedas as
the “mixed dharma” (misradharma), apparently on account of the fact that they refer
to deities (deva) other than Vasudeva (ParS 1.45-52) and are concerned with the
fulfilment of various desires (ka@ma), i.e., rather than being concerned only with
liberation (ParS 1.78-89).

* PausS 31.202¢-203a: kratuvat svalpaphaladah svargada yady api smrtah ||
sakamanam... |. See also PausS 41.98-99.

* PausS 31.149¢—150: kanksitam nanujandti sarvajiio hrdaye sthitah || aprarthito
‘pi svargam tu bhaktanam yo dadati ca | kim adeyam hi tasyasti tasmad abhya-
rthanam tyajet ||.
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ers are mixed worshippers — they are, however, considered to be
false devotees. (262) Those Brahmins are [easily] recognised on ac-
count of their worshipping the subordinate deities in various differ-
ent ways."’

In the remainder of this article, I address the apparent disappearance of the
Agamasiddhanta as a separate tradition within the Paficaratra by focusing
on several textual passages from the Paficaratra Samhitas and from Vedan-
tadesika’s Paricaratraraksda, which may partly explain the manner of this
disappearance and provide us with clues as to why it happened. In an earli-
er article (LEACH 2014), I have given a fuller account of the reasons we
have for supposing that the Agamasiddhanta ceased to exist as a distinct
tradition within the Paficaratra, and in the following I begin with a sum-
mary of that account.

As is demonstrated in a number of works including the Agama-
pramanya, the Padmasamhita, and the Paramesvarasamhita, the idea of
the Ekayanaveda and the name “Ekayana” were, for a certain period of
time, probably during the twelfth and thirteenth centuries, indubitably
linked with one Paficaratra tradition in particular, namely that which called
itself, according to certain sources, the Agamasiddhanta. However, in sev-
eral of the later scriptural works, we find the term ekdyana being used by
non-Agamasiddhanta authors to refer to the Paficaratra and its adherents in
general. Among such works we can count the Sriprasnasamhita (e.g. at
2.38ff. and 16.20, 31¢—34) and the Sripurusottamasamhita (1.12) (LEACH
2014). This apparent extension of the semantic scope of the term ekayana,
which can be found already in a passage in the PadS (4.13.66c—72b) and
which probably represents, rather, a reversion to an older use of the term,
coincides with an increasing tendency among the later Sambhitas to present
the Paficaratra as a single, integrated system with an extensive scriptural
canon. In the majority of these later works, no mention is made of the dis-
tinct Paficaratra Siddhantas (ibid.). As mentioned above, Ekayana
Pafcaratrikas appear to have been responsible for the authorship of the
Paramesvarasamhita, and for parts of the Pauskarasamhita and the Sat-

" PausS 36.259¢c-263b: jiiatvaivam bhaktisankaryam na kuryad evam eva hi ||
259 varjaniyam prayatnena ya icched uttamam gatim | vipra ekayanakhya ye te
bhaktas tattvato ‘cyute || 260 ekantinah sutattvastha dehantan nanyaydjinah | karta-
vyatvena ye visnum samyajanti phalam vina || 261 prapnuvanti ca dehante vasude-
vatvam abjaja | vyamisrayajinas canye bhaktabhdsas tu te smrtah || 262 parijiieyas
tu te vipra nanamargaganarcandt |.
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vatasamhita. Judging by the extant Pancaratra scriptural corpus, the
Agamasiddhanta was not nearly as textually prolific as the Mantrasiddhan-
ta, and we can assume on the basis of their relatively small literary output
and the fact that we have little evidence for their existence outside of
Srirangam that the Ekayanas very probably represented a minority within
the South Indian Paficaratra. While there is good reason to believe that a
community of Ekayanas still existed in Srirangam in the fourteenth centu-
ry, when Vedantadesika authored the Paricaratraraksa, there is no obvious
indication that any of the Samhitas which probably postdate Vedantadesika
were authored by Ekayanas (ibid., LEACH 2012). Thus, it appears that the
culture of rivalry between the Agamasiddhanta and the Mantrasiddhanta
subsided and was replaced by one in which non-Agamasiddhanta
Paficaratrikas represented the Paficaratra as a single and cohesive system.

In an effort to determine why such changes may have taken place, I will
begin by addressing several short passages from the Pauskarasamhita
which I believe to have been authored by Ekayanas:

Listen! I will explain the foundation provided by fruits, roots, and
[other] foods, for those who desire the fruits [of worship,
phaldrthin]. In the three worlds there is no gift better than the gift of
food. (143) It immediately gives pleasure [and] is appetising and re-
storative to beings. Even at the stage of preparation [and] dressing
the tastiness of food is well-known! (144) [All] living beings come
into being from food. From that everything is founded, and by one
who has dedicated that, by him everything is founded. (145) As long
as he lives in this world [and] in the heavenly world called Brah-
ma[loka], he [who dedicates food] may live without sickness and
pain. (146) By means of [donating] food, he reaches lasting prosperi-
ty, with sons, wives, and wealth. He receives the greatest, supreme
honour from eminent persons. (147) The gods, seers, and perfected
beings always consider carefully the highest welfare for him, togeth-
er with increased longevity. (148) Thus, being joyful and well-
nourished, he is ever-satisfied. Enjoying numerous pleasures, at
death he goes to the abode of Narayana (149) by means of moon-like
chariots made by the gods. Abiding in all worlds, beginning with
heaven, for many hundreds of Kalpas, (150) in the course of time he
comes here again, to a supremely auspicious place. Achieving a birth
in a respectable family, the most excellent birth, (151) he is born
with handsome form, eloquent, devoted to learning and knowledge.
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Evermore beloved, he is revered by all, even his enemies. (152) Pos-
sessed of good character, might, constancy, and strength, a donor is
always best among Brahmins, intent upon the welfare of beings.
(153) [He is] an Ekantin, a knower of dharma, wholly devoted to
Narayana. Thoroughly enjoying the group of three (i.e. the three
purusarthas), possessed of the desired qualities, (154) repeatedly
performing meritorious actions of endless qualities through [numer-
ous] lifetimes, knowledge is reached, by which he advances to the
supreme abode.®®

There is little doubt that this passage has been inserted into the Pauska-
rasamhitd, for the redactor responsible has made no effort to disguise the
fact — the next verses follow on from those which precede this excerpt.*’
My reason for proposing that this passage has been authored by a self-
identifying Ekayana is that the donor (datr) is promised a rebirth as an
Ekantin (I suggest that Ekantin is to be understood synonymously with
Ekayana here, as it is elsewhere in this text),”’ a reward which is hardly
likely to have been offered by a non-Ekayana Paficaratrika, for whom the
initiation rite (diksa) establishes the candidate’s eligibility to be liberated

48 PausS 41.143-155: phalamiilannapratistham srnu vaksye phalarthinam | nanna-
danat param danam trisu lokesu vidyate || 143 sadyahpritikaram hrdyam pranadam
praninam api | utpattav api samskare rasam annasya kirtitam || 144 annad bhavanti
bhitani tasmat sarvam pratisthitam | tac ca pratisthitam yena tena sarvam pratisthitam
|| 145 atmana saha loke 'smin svarloke brahmasamyjiiite | yavaj jivam ca nirogo vased
duhkhavivarjitah || 146 putradaradhanair annair vrddhim yati ksanat ksanam | prap-
noti paramam pijam utkrstebhyo mahattaram || 147 devata rsayah siddhas tasya
samcintayanti ca | nityam eva param vrddhim ayusah saha connatam || 148 hrstah
pustas tato bhiitva trpto bhavati sarvadd | bhuktva bhogan suvipuldn ante
narayanalayam || 149 yati candrapratikasair vimanair devanirmitaih | svargadau
sarvaloke tu sthitva kalpasatan bahiin || 150 kalat punar ihayati dese sarvottame subhe |
satam kule samasadya janma jatyuttamam mahat || 151 jayate riapavan vagmi
vidyajianaparayanah | dvisatam api sarvesam pijyah priyatarah sada || 152 silavan
Sauryasampanno dhrtyutsahasamanvitah | dvijadevaparo nityam data bhitahite ratah ||
153 ekanti dharmavetta vai nardyanaparayanah | trivargam akhilam bhuktva yatha-
bhimatalaksanah || 154 *janmabhyas (corr., janmabhyas ed.) tam subham karma
krtvanantagunam punah | jianam dasadyate yena prayati paramam padam || 155.

* The preceding section (PausS 41.98-142) is concerned with the establishment
(pratisthapana) of the stepwell (vapi), vertical well (kitpa), tank (tataka), and plea-
sure garden (@rama), and the following verse (PausS 41.156) returns to this theme.

3 See e.g. PausS 32.72cd. See also 36.261, translated above, and LEACH 2012:
147-150.
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from rebirth and to join Visnu in his “supreme abode.”' The idea ex-

pressed here which is especially relevant to the present discussion — that
one can ensure one’s future as an Ekayana by making a donation to the
temple — represents a radically different conception of the Ekayanas from
those which we ordinarily encounter. The fact that these verses are ad-
dressed to worshippers who desire fruits (phaldrthin) only serves to em-
phasise the dramatic nature of this shift in attitude, for elsewhere in the
Pauskarasamhita, as we have seen, such worshippers are openly censured.
Here, they are presented with the opportunity to become worshippers who
do not desire fruits (aphalarthin), as the Ekantins (PausS 31.286) or
Ekayanas (PausS 36.260-261) are elsewhere characterised. Only then may
they achieve the highest reward.

Elsewhere in the Pauskarasamhita we find similar expressions of the
same idea. For instance, in a passage concerned with the festival centred
around the investiture of God’s icon with the sacred thread
(pavitraropana), it is said that a man who makes donations of cattle, land,
and gold (gobhiisuvarna) on a daily basis (pratyaha) for as long as he lives
will attain the fruit of these donations “during a maximum lifespan”
(paramdyusi) and will then journey to heaven (diva) “by means of moon-
like carriages” (vanais candrapratikasaih) (PausS 30.174c—177). Born
again into an auspicious family, he will become devoted to Narayana in
thought, word, and deed (karmand manasa vaca narayanaparo bhavet,
PausS 30.180cd), will live a long life free of sickness and sorrow
(vyadhisokavinirmukta), with sons and wives etc. (putradaradika), and will
then go to White Island (svetadvipa), where he will achieve identification
with the supreme Brahma (param brahmatvam dyati) (PausS 30.178c—
184b). Although there is no explicitly “Ekayana” terminology employed in
these verses, they are likely to have been authored by an Ekayana (or
“Ekantin”) for the same reasons I have put forward with regard to the pas-
sage concerning the donation of food to the temple: a worshipper who de-
sires the “fruits” of his worship cannot attain liberation in this lifetime. The
best he can hope for, soteriologically speaking, is an auspicious rebirth as
one who is completely devoted (“in thought, word, and deed”) to
Nardyana.”> Only then is he an Ekantin who may go to White Island.

I See e.g. PadS 4.21.15, LT 41.5¢—6, SriprsS 16.18¢—19.
> Cf. ParS 13.114c—115, where rebirth as an Ekayana is promised as the reward
for the performance of one’s ritual duties (see RASTELLI 2006: 194—-195).
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In another passage of the Pauskarasamhitd which conveys the same
idea, the identity of the author is more explicit This passage is a continua-
tion of the passage quoted earlier (PausS 36.259¢-263b), wherein mixed
worshippers are condemned as “false devotees” (bhaktabhdsah) and the
Ekayanas are named as the true devotees of Acyuta. Having censured the
“mixed worshipper” (vvamisrayajin) in this way, however, the author of
these verses goes on to assert that provided he (the mixed worshipper) has
undergone initiation and is completely devoted to Narayana, to ceremonial
rites such as mantra-repetition (japa), and the offering of gifts into the
sacrificial fire (homa) as well as to singing the praises of God (stuti), “even
he, indeed, can attain the world of Visnu at death and, after obtaining a
superior rebirth, he may become, from [the time of his] childhood, O best
among the twice-born, a Tanmaya, well-versed in the rituals pertaining to
the Lord and having him as his chief object. And not aiming at the fruit [of
his worship], even in times of distress, after abandoning the body [at
death], he does not achieve a rebirth in this world.” What does it mean to
become a Tanmaya in this instance? The term tanmaya is used quite com-
monly in Paficaratra texts to denote a meditative state in which there is a
perceived identity between the meditating person and the object of their
visualisation (see RASTELLI 2009), but in several works it is also used to
refer to a particular group of Pafcaratrikas, namely the Ekayanas. For in-
stance, in the aforementioned section of the Satvatasamhita which details a
sequence of rites relating to the installation (pratisthd) and worship of a
divine image in a temple, the four Ekayanas who are named among the
professional assistants to the officiating temple priest are referred to as
Tanmayas (SS 25.132a).>* Additionally, in the Padmasamhita the Tanma-
yas are instructed to recite mantras belonging to the Ekayana “school” or
recension (sakhda) in contrast to “the most excellent knowers of mantras”
who recite from the four Vedas.” In this passage in the Pauskarasamhita,
then, after contrasting the Ekayanas and the “mixed worshippers,” and
condemning the latter, the author is declaring that an initiated mixed wor-
shipper who is completely devoted to Narayana and to performing his ritu-

>3 PausS 36.265-267b: dehante vaisnavam lokam prapnuyat punar eva hi | janma
casadya cotkrstam abalyad dvijasattama || bhagavatkarmanisnatas tatparas tan-
mayo bhavet | nabhisandhaya ca phalam apatkalagato ‘pi vai || tyaktva deham punar
Jjanma napnuyad iha... |.

>* Cf. the parallel references in the ParS (15.378a) and the IS (18.255a).

>3 PadS 4.11.242¢-243b: diksu vedams ca caturah patheyur mantravittamah ||
vidiksv ekayanam sakham tanmayah sumukhas tatha |.
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al duties can be reborn as an Ekayana and can in that way achieve libera-
tion from future rebirths.

These passages in the Pauskarasamhita, which promise rebirth as an
Ekayana to those who make donations to the temple and to mixed worship-
pers who are completely devoted to worshipping Narayana, show that,
despite their professed ideals, Ekayanas were active in advertising their
ritual expertise, both to prospective patrons and to other Paficaratrikas. The
verses concerned with the endowment of food (PausS 41.143-155) may be
addressed specifically to royal patrons, since their description of a superior
rebirth includes references to typically Ksatriya qualities such as valour
(Saurya), steadfastness or resolve (dhrti), and strength or energy (utsaha)’®
as well as a reference to “enemies” (dvisat).

In another chapter of the Pauskarasamhita, Pauskara asks God for a
clarification as to the status of mixed worship, while pointing out that this
has been repeatedly prohibited thus far.”” God replies:

This is true, O wise one, just as you have urged. But when this other
type of ritual (i.e. “mixed worship”) is performed, then there is no
fault for those who are qualified, (48) since for them Acyuta is as-
suredly superior to all. [Therefore], because they are subordinate to
him, there is indeed no fault in worshipping other gods, (49) just as
in one’s everyday life [there is no fault] in paying honour to a retinue
(gana) of servants (or “ministers,” bhrtya), or to one’s brothers, or to
one’s lawful wives.”

What can we deduce from these verses? First of all, they were evidently
composed after those portions of the Pauskarasamhita which forbid the
practice of mixed worship, for they refer directly to these prohibitions.
Since the parts of the Pauskarasamhita which forbid mixed worship were

*% See e.g. Arthasastra 6.1.3-5, where utsaha is listed among the exemplary qua-
lities of a king (svamin), and saurya is named as one of its attributes (guna); and
Mahabharata 6.40.43 (Bhagavadgita 18.43), wherein the duty of the Ksatriya (ksat-
rakarma) is said to involve Saurya and dhrti.

7 PausS 38.47ab: “O God, being a mixed worshipper is repeatedly prohibited”
(deva vyamisraydjitvam pratisiddham punah punah).

% PausS 38.48-50c: satyam etan mahabuddhe yatha saiicoditam tvaya | kin tu
kriyantare prapte na dosas tv adhikarinam || 48 yasmat sarvaparatvam hi tesam asty
acyutam prati | tadasritatvad devanam anyesam pijanat tu vai || 49 na doso hi yatha
loke bhratrbhrtyaganasya ca | mananad dharmapatninam... || 50.
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most likely authored by Ekayanas, who called themselves Ekantins and
proclaimed themselves superior to mixed worshippers partly on account of
their monotheism, we must assume either that a.) these verses were au-
thored by a Paficaratrika who was himself a mixed worshipper as opposed
to an Ekayana, or that b.) they were authored by an Ekayana, and therefore
provide evidence that some Ekayanas, at least, changed their attitude to-
wards “mixed worship” and adopted an attitude which is close to what
GRANOFF (2000) has called “ritual eclecticism.” I propose that the second
explanation is more likely to be the correct one, for the passage in which
these verses are found, concerned with the installation (pratistha) of the
image of God (bhagavadbimba) in a temple, is almost certainly the work of
an Ekayana. This is evident from the fact that the principal ordinance
(mukhyakalpa, PausS 38.41b) for the installation is assigned to knowers of
the five times who are “exclusive” devotees (ananyah, PausS 38.31a), who
are devoted to the four Vythas and who “also perform the renunciation of
[the fruits of] ritual” (karmanam api samnyasam kurvanti, PausS 38.32),
while the secondary or “substitutive” ordinance (anukalpa) is to be per-
formed by initiated twice-born Bhagavatas who are “established in the
dharma of the triple Veda” (trayidharmasthitaih, PausS 38.41c—42). The
former group clearly denotes the Ekayanas, while the “initiated twice-born
Bhagavatas™ designates the Paficaratrikas who are elsewhere referred to as
“mixed worshippers.”

We also encounter an indication that some Ekayanas may have changed
their attitude towards “mixed worship” in the Paramesvarasamhita:

After worshipping Vastu (or “Vastvisa,” i.e., Vastupurusa, the
guardian deity of the temple), Ksetresa, Garuda, Dvarsri (also known
as Dvaralaksmi), Canda, and Pracanda with arghya and so on, one
should then worship the temple gods in the temple, in the pavilion at
[each of] the four [entrance-]gates, and in the other [places]. (125¢—
126) Then, at the three gates [one should worship] Dhatr and
Vidhatr, and also Jaya and Vijaya, and Bhadra and Subhadra, and
the Lord of the Ganas (Gane$vara, i.e. Visvaksena). (127) Worship
[performed] by a man [who is] an Ekantin which is directed towards
the subordinate class of deities which forms God’s retinue,” begin-

> GRANOFF (2000: 401) defines “ritual eclecticism” thus: “The group of insiders
explicitly acknowledges that others have rituals, and then enjoins or permits the
practice of those rituals along with the rituals specific to the group itself.”

591 take ariga here in the sense of “God’s retinue” following Alasingabhatta, who
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ning with the gatekeepers and ending with Visvaksena, assuredly
causes distress to men who have little understanding. (128—129b)
[But] not worshipping them, even if [this is done only] by the pupils
[of the priest], causes obstacles to what is being accomplished.”
(129cd) Therefore, worship with [one’s] thought [directed upon] the
[deities who are the] servants of God is enjoined in order to elicit
their compassion, though [it should be done] without devotion and
trust. (130) They (the subordinate deities), mentally visualising the
supreme good in the heart, humbly receive with their mind[s] that
which has fallen from the hands [of worshippers], even if it is given
without respect. (131) Since they are all made of Acyuta, their minds
are surrendered to his mind. Thus, from the worship of these [subor-
dinate deities] by an Ekantin guru, (132) strife will be cast out, since
they are the servants of Hari.®

It is difficult to draw any firm conclusions from this passage, the bulk of
which is also found in the fs’vamscu,nhitoi.63 Indeed, we cannot even be cer-
tain that “Ekantin” here is to be understood as meaning “Ekayana.” How-
ever, there are good reasons for believing this to be the case. First of all,
there are other places in the Paramesvarasamhita where the term ekantin is
used to refer to the Ekayanas. Indeed, these include the only uses of the
term ekantin which occur in the Paramesvarasamhita prior to the above
passage. Both instances belong to the first chapter, where the Ekayanaveda

glosses angabhavam with bhagavatparivaratam in his commentary on the same
verse in the IS. See Satvatarthaprakasika on IS 4.2.

%! Again, I follow Alasingabhatta here in taking api together with Sisyanam rather
than with prakrtasya, which would be, grammatically speaking, the more orthodox
reading. See Satvatarthaprakasika on IS 4.4cd.

62 ParS 6.125¢—133b: vastuksetresagarudadvarsricandapracandakan || 125 abhya-
reyarghyadibhir devan prasadasthams ca pijayet | prasade ‘tha caturdvare mandape
cetaresu ca || 126 dvaratraye 'tha dhataram vidhataram jayam tatha | vijayam capi
bhadram ca subhadram ca ganesvaram || 127 yad angabhavam abhyeti dvarsthédyam
devataganam | visvaksenavasanam ca naranam alpamedhasam || 128 jantor ekantinas
tad vai cittakhedakrd arcanam | vighnakrt prakrtasyapi Sisyanam tadanarcanam || 129
atas tadanukampartham devabhrtyadhiyarcanam | bhaktisraddhojjhitam caiva vihitam
tv evam eva hi || 130 te tatpanicyutam (corr. tatpranicyutam, cf. IS 4.5¢) prahva dattam
apy avahelaya | grhnanti manasa sreyah param dhyatva dhiya hrdi || 131 yatah sarve
‘cyutamayas taccittarpitamanasah | etavad arcanat tesam guror ekantinas tu vai ||
132 syad virodhanirdasas tu yato bhrtyas tu te hareh |.

% parS 6.125¢-126b — IS 3.101; ParS 6.128-133b — IS 4.2¢-7.



128 TANTRIC COMMUNITIES IN CONTEXT

is called the dharma of the Ekantins (ekantidharma, ParS 1.60) and the
dharma of the Lord (bhagavaddharma) which is followed by Ekantins
(ekantibhir anusthitah, ParS l.850d).(’4 Secondly, it is very difficult to
make sense of this passage if we take ekantin in its alternative or, shall we
say, its primary sense, which is merely descriptive, for then we are left
with an account of a man or a guru who is described as being “devoted to
one [God]” (ekantin) in the same passage that he is described as worship-
ping multiple deities. Such a man is evidently not an ekantin in the literal
sense of the term, which supports my proposal that we take ekantin here
not in its literal sense, but in the only other sense which is authorised by its
use in the Paramesvarasamhitd, namely as a proper noun which is an al-
ternative name for “Ekayana.”

The passage appears to indicate that Ekantins or Ekayanas were being
criticised in some quarters for worshipping the subordinate members of
Visnu’s entourage, such as Visvaksena, the gatekeepers to the temple, and
other temple deities.”” Presumably, if such criticism genuinely existed, it
was based on the notion that worshipping these deities compromised the
Ekayanas’ commitment to monotheism and, by extension (since the subor-
dinate deities cannot grant liberation), to liberation as the exclusive goal to
be sought. It is to be noted that in his Agamapramanya, Yamuna also
makes the point that the subordinate deities are, like the lord of Visnu’s
retinue (Visvaksena), “dependent upon Visnu.”®® However, Yamuna does
not make this point in response to a specific criticism of the practice of
worshipping Visnu’s subordinate deities. Indeed, there is no indication in
the Agamapramanya that the Paficaratra’s traditionalist opponents included
this practice among the litany of those which earned their opprobrium. If
the criticism of the Ekayana worship of Visnu’s entourage was not coming
from traditionalist outsiders, then from where was it coming? This is a
difficult question to answer, but we should not discount the possibility that
it came from other Ekayanas, perhaps those who were less flexible or less
willing to adapt to the changing circumstances in which they found them-
selves. The author’s strategy in the above passage appears to be to legiti-
mate the Ekayana worship of the subordinate deities by providing scriptur-

6% See also the first use of the term ekantin which occurs after the quoted passage
from the sixth chapter of the Paramesvarasamhita. Here, at ParS 10.285-289, the
names ekantin and ekayana are used interchangeably.

% On the mythical plane Canda, Pracanda, Dhatr, Vidhatr, Jaya, Vijaya, Bhadra,
and Subhadra are the gatekeepers of Vaikuntha, Visnu’s heaven.

% AP 168.6-7: devataganah || gunabhiitah sruto visnor vispuparisadesavat |.
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al authority for it, but he also attempts to minimise the “distress” that this
may cause by emphasising that this worship is, and should be, performed
without devotion, trust, and respect,(’7 and that, in any case, the subordinate
deities are “made of Acyuta,” and so any charge of abandoning monothe-
ism is inapplicable.

Finally, I turn to Vedantade$ika’s Pdarcaratraraksa, most likely com-
posed in Srirangam during the early decades of the fourteenth century
(HARI RAO 1976: 116-117). After quoting the PadS (4.19.131-132) to the
effect that a Brahmin who is initiated into one Tantra or Siddhanta should
not perform rites prescribed by another, Vedantade$ika goes on to qualify
this statement: “Having said this, it is also said, however, that there is au-
thority in the lower Tantras for those following a higher Tantra.”® He then
quotes, without attribution, a passage which claims that there is an ascend-
ing order of Paficaratra initiates, beginning with those who belong to the
Tantrantarasiddhanta and culminating in those who follow the
Agamasiddhanta, and that all initiates are qualified to perform the rites not
only of their own Siddhanta but also, as far as possible, of those Siddhantas
which are lower than their own. Thus, since the Agamasiddhanta is at the
top of the hierarchy, its followers are always entitled to worship God in
accordance with the other three Siddhantas, a Mantrasiddhantin is addi-
tionally qualified for the Tantra and Tantrantara Siddhantas, and a Tantra-
siddhantin is also eligible for the Tantrantarasiddhanta. A Tantran-
tarasiddhantin is qualified only for his own Siddhanta and must worship in
his own home.” Vedantadesika reports that it is also said here (i.e. in the
same unnamed text) that members of each Siddhanta have the authority to
worship in temples (sthana) which have been established by a Siddhanta
“inferior” (apakrsta) to their own,”” which would mean that Agama-
siddhantins are entitled to worship in any Paficaratra temple.

57 There are echoes here of a process which GRANOFF (2000: 409) describes as an
“acknowledgement that rituals cross sectarian boundaries and that some explanation
for this that preserves those boundaries is required.” In this case, a boundary is pre-
served by the instruction that the subordinate deities should be worshipped “without
devotion, trust, and respect.”

% PRR 13.9: ity uktva punar apy uparyupari tantrasthitanam adho ’dhas tantra-
dhikaritvam uktam.

“PRR 13.10-14.2.

7 PRR 14.3-4: atrapy utkrstasiddhantasthitenapy apakrstasiddhantasthanesu
tattatsiddhantaprakarenaiva pijanivatvam uktam.
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According to Vedantadesika’s anonymous source, therefore, members of
the Agamasiddhanta have the authority to perform all rites which are en-
joined in the Mantrasiddhanta, the implication being that they can execute
this entitlement without being guilty of “mixing Siddhantas,” which is for-
bidden by both traditions as Vedantadesika elsewhere acknowledges.”' He
then quotes again the same anonymous text which reinforces this idea: “If
they are qualified for the principal [ordinance, then] they are qualified for the
secondary ordinance.””” An initiate who is qualified for the Agamasiddhanta
is qualified also for the Mantrasiddhanta, and therefore for acts of “mixed
worship” undertaken by that tradition’s adherents. Here, it may be useful to
ask whether this anonymous source might reflect and give legitimacy to
what was actually taking place — in other words, whether Agamasiddhantins
were, in fact, aligning themselves with the more dominant, Veda-congruent
Pancaratra traditions. When read in tandem with the aforementioned scrip-
tural passages which indicate that some Ekayanas were changing their atti-
tude towards, and participating in, acts of “mixed worship,” we are perhaps
in a reasonably good position to give a provisionally affirmative answer to
this question. Certainly, this could help to explain the apparent disappearance
of the Agamasiddhanta, not only as a named Paficaratra tradition but also as
a strand within the Paficaratra whose representatives claimed the superiority
of their own tradition over that of the Veda.

The period of mutual animosity between the Agamasiddhanta and the
Mantrasiddhanta, which was probably current for a period during the
twelfth and thirteenth centuries, did not last long, and the main reason for
this appears to have been that the Agamasiddhantins or Ekayanas could not
compete effectively with their more orthodox rivals.” This was, no doubt,
primarily due to the fact that they could not claim affiliation with a recog-
nised Vedic school (sakha), and in the Srivaisnava-influenced conservative
religious environment of South India at this time were therefore less attrac-
tive than the Mantrasiddhantins in the eyes of prospective patrons. Howev-

' See e.g. PRR 9.6ff,, where Vedantadesika reports that the Caryapada (the
fourth section) of the Padmasambhita explains in detail the “offence” (dosa) involved
in the mixing of Siddhantas and Tantras (siddhantasamkara and tantrasamkara); and
PRR 18.15-19.5, which quotes the ParS (19.545-548b) on the prohibition of the
“mixing of Siddhantas” (siddhantasamkarya).

"> PRR 14.6: mukhyadhikarinah santi yadi gaunadhikarinah.

7 By “orthodox” here, I am referring to the way in which Mantrasiddhantins po-
sition themselves with regard to the Veda. For them, the latter remains, at least no-
minally, the highest textual authority.
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er, another cause of the inability of Agamasiddhantins to compete effec-
tively with their rivals may well have been self-inflicted, for in a commer-
cially competitive environment wherein the ritual expertise of professional
priests would have been shaped to a large degree by the needs of their cli-
ents, the Ekayanas had given themselves a distinct disadvantage. For they
could not promise these clients, as reward for loyalty and generous support,
the attainment of liberation at death. The best they could offer them, soteri-
ologically speaking, was rebirth as an Ekayana.

An apparent consequence of the greater resources available to the Man-
trasiddhanta in their efforts to attract patronage was that some members of
the Agamasiddhanta began to incorporate into their repertoire the same
ritual practices that their Mantrasiddhantin rivals engaged in — practices
that their own tradition (i.e. the Agamasiddhanta) had previously con-
demned. These included rituals granting rewards to those desirous of the
“fruits” of worship (phaldarthin) as well as acts of “mixed worship” such as
the worship of Visnu’s subordinate deities for rewards other than liberation
from rebirth. The ParS (6.125¢-133b, and the parallel passage in the Isva-
rasamhitd) appears to contain a small clue that some Agamasiddhantins or
Ekayanas continued to condemn such practices after others belonging to
their tradition had begun to engage in them. But we hear little of these pro-
tests, and, if indeed they existed, they seem to have been otherwise exclud-
ed from the textual record. Rather, several sources attest to the fact that the
religious identities of these two Paficaratra Siddhantas began to merge, or
rather that the need to draw distinctions between them disappeared, which
is why in the later scriptural literature, including works roughly coeval with
and succeeding Vedantade$ika, we increasingly see the Pancaratra present-
ed as a single homogeneous tradition with, for example, a single scriptural
canon.
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