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This brings out the point very clearly. In the Pithya music and dance
both are subordinate; they are principal in Geya. The Pithya is a matter
for Abhinaya and there is no place for music in it, in so far as the music
cannot be the subject of atfiFg. If there is anything that can be sug-
gested by Laya, Tila etc., in so far as it is in keeping with the dramatic
effect, that much is supplemented by the Dhruvigitas.

This distinction between Pithya and Geya in the drama may help
us to some extent in solving a problem connected with the fourth act of
Vikramovasiya. This act contains many Prikrt and Apabhraméa songs.
There is a controversy whether these passages are from the poet’s pen.
We may now be able to say that the songs which are of the nature of
Dhruvis were added by the producer. The same can be said about the
songs connected with particular Abhinayas. There are however some
Charcharis about which nothing can be definitely said. The whole prob-
lem of this act, however, is a matter for a separate paper.
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THE VEDIC SACRIFICIAL RITUALS
THROUGH THE AGES*

By C. G. KASHIKAR

The relation between the Vedic mantras and the Vedic rituals and
the place of rituals in the Vedic religion have been discussed by scholars
since the last century, and most divergent views have been expressed
un these subjects. Attempts to define the character of the Vedic religion
and rituals as found in the Rgvedic hymns have also been made. The
present paper is not intended to make a detailed survey of the work
done so far in this ficld. It is proposed liere to trace only the important
land-marks in the practice of the Vedic sacrificial rituals in India from
the oldest period down to the present day.

THE SACRIFICE IN THE RGVEDA

It has been gencrally accepted that the sacrificial ritual which is
contemplated by the hymns of the Rgveda was different from what we
find in the Yajurveda texts. Haug, Hillebrandt, Scheftelowitz, O’den-
berg, Keith and others have collected the data from the Rgveda, and
have drawn their own conclusions regarding the state of sacrificial
rituals as brought out by the Rgvedic hymns in relation to the ritual
practices established in the Yajurveda period. From the numerous terms
denoting the different sacrificial rites, oblations, implements, substances,
officinting priests etc., it is reasonable to conclude that there existed
variations in the rituals obtaining in the different faniilies representing
the various portions and Mandalas of the Rgveda. However, a general
character of the sacrificial ritual particularly in comparison with the
one representing the Yajurvedic sacrifice can be determined.

* Paper read in the Indology (Vedic) Section of the XXVIth Intemational Congress
of Orientalists held at New Delhi in January 1964, ' '
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Keith has pointed out the difficulty in assessing the character of
the ritual in the Rgveda. “On the one hand”, he says, “much which is
recorded later is clearly old and is omitted in the Rgveda mainly because
that collection is only concerned with a limited portion of the religious
practice; on the other hand, religion is in the constant process of change,
and things recorded first in the later texts may be new inventions”.
K. R. Potdar’, who has recently collected the exhaustive materials bear-
ing on the sacrificial rituals from the Rgvedic hymns, has tried to solve
this problem: he has divided the entire ritual activity of the Rgvedic
period into four stages: “The first stage was characterized by the wor-
ship of the individual divinities with the help of the fire kindled in the
household and the hymns composed to propitiate the divinity con-
cemned.” “The second stage is characterized by cooperative effort which
led towards the formation of a real system of sacrifice”. “The third
stage is characterized by all round development in the mode of perform-
ance.” “The fourth stage is characterized by the transition to the
brahmanical aspect of the sacrifice . . . . It is during this period that
the idea of employing the available hymns in a mechanical fashion
must have arisen.”

Now this fourfold division of the ritual-development can hardly
be regarded as convincing, particularly because the chronology of the
hymns which lie at the basis of the rituals in the different stages can-
not be regarded as corresponding to that of the different stages of rituals
themselves. It cannot be said that only individual divinities were wor-
shipped at the initial stage. Potdar himself has made an exception by
regarding the dual divinity of Mitra and Varuna as existing in the first
stage. But another dual divinity, namely, Dyiviprthivi, which is gene-
rally traced to the Indo-European period, can easily claim to belong
to that stage. The composer of hymns might be officiating at the rites,
but it cannot be said that each performance of rites involved fresh
composition. The justification of cooperative effort in the second stage
on the background of the clash of ideas regarding superiority of one
divinity over the others attributed to the first. stage is hardly convincing,
The elaboration of ritnal must no doubt have taken place at a particular
stage, but the statement that the Adhvaryu was given as a hand to
the Hotr at the second stage is hardly acceptable, because already in
the Avesta we find Zaotar and Rathwi corresponding respectively to the
Hoty and the Adhvaryu. Potdar has taken the term adhvarayii in
RV 11.16.5 to mean the Hotr and the Adhvaryu, but the term can also
mean the Adhvaryu and the Pratiprasthiity. Iranians are said to have

1. Keith: Religion and Philosophy of the Veda and Upanisads, p. 258.
2. Sacrifice in the Rgveda, Bombay, 1933,
8. Sacrifice in the Rgveda, pp. 284 &.
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branched off from the Aryans at the end of the second stage. There is,
however, difference of opinion as to the stage at which the former
parted with the latter. There is a view that they parted with each other
before Aryans entered India. 1f the Iranians may be regarded to have
gone to Iran from Punjub on account of differences with regard to the
ritualistic religion, the schism might have taken pluce only at the initial
stage. Indra is said to have attained prominence during the second
stage, but in view of the very large number of Indra-hymuns in the
Rgveda, and also in view of the character of Indra, it can hardly be
said that Indra attained prominence at a subsequent stage.

The third stage, according to Potdar, is characterized by all round
development in the mode of performance, when there was no elabora-
tion of the ritual. There is no evidence, says he, to indicate that all the
different priests were employed in the same ritual at a time. Even in
the ASvamedha ritual only six priests are referred to. The argument
based on non-mention cannot, however, be regarded as convincing. The
introduction of the Udgatr as a priest seems, according to him, to belong
to a later date. But this cannot be so, since the chanting of Samans is
clearly mentioned in the Rgveda. According to Potdar, the oblations
in the earlier stages consisted of clarified butter, milk and also Soma,
and the animal-offerings were introduced in the third stage. On the
point of the animal-offering he writes: “The existence of a common
animal-sacrifice cannot be said to have been conclusively established.
It may be noted that the sacrificial beast is very rarely referred to and
the details of animl-offering are not available to the same extent as
those of the offerings of Ghrta and Soma. It can be understood that
when the sacrificial performances came to be introduced, eating of
animal-flesh must have been prevalent, and consequently the idea of
offering the same as well to the divinity must have occurred to some
persons. But this can neither be imagined to have been done right from
the very early stages of the sacrifice nor have been prevalent on a large
scale. Merely on the basis of the Aévamedha hymn (I. 162) inference
cannot be drawn ahout the common prevalence of the animal-sacrifice
in the days of the Rgveda.”* All this argument is too weak to deserve
a serious consideration. Potdar has later on (pp. 136-37) laid down eight
reasons to disprove the existence of animaloffering in the Rgveda
period. Six out of these are based on non-mention or inadequate men-
tion, hence do not contain any force. The seventh is: “Purity in sacri-
fice with cleanliness of materials and purity of offerings have been occa-
sionally stressed and hence animal-sacrifice cannot be imagined to have
been in existence at least when the essential conceptions regarding the

—

4. Thid, p. 117.
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sacrifice came (o be evolved.r Does Potdar mcan to say that the Vedic
Avyans had ignored the sense of purity and cleanliness when they intro-
duced the animal-offering? One who has closely studied the procedure
of a sacrifice involving an animal-offering will never submit to the argu-
ment of cleanliness put forward by Potdar. The Apri hymns have been
subjected by him to a critical study.® which has led him to the conclu-
sion that the Apri hymns were artificially employed in the Prayajo-
offerings. He, thercfore, says that “when even the Brihmanas have no
tradition of assaciation of hymns with an animal-sacrifice, it is not possi-
ble to infer that the animal-sacrifice was widely prevalent in the days
of the Rgveda’ Even granting that the employment of the Apri hymns
as the yijyias of the Prayija-offerings is secondary, it does not follow
that there was no animal-offering at all in the Rgvedic period. It is not
impossible that the procedure of the animal-offering was a simple one
at the earlier stage, and that later on it was developed in that form in
which we find it in the Brilmanas. Potdar has said that individual divi-
nities were worshipped in the first stage, It is to be noted that even the
Apri hymn of the Vasisthas which he regards to be the oldest! is
addressed, like the other Apri hymns. not only to minor and abstract
divinities such as Vanaspati, Sviithikrti, but also to dual and plural divi
uities like Daivyd Hotitrdi, Devir Dviirah and Samidhah.

According to Potdar, “Very passibly the idea of offering the animal-
flesh as an offering came into existence after the introduction of the

Pitryajiia”°. A goat is referred to in connection with the fire kindled
for the Pitr-worship (RV. X 18.4: gjo blhdazas tapasi taq tapasava).” “As

people must have been flesh-eaters, offering of the flesh was considered

desirable for the worship of the departed ones who were accustomed
to eat it. It is therefore that the animal-offerings came to be introduced in
the sacrifices as well”.® If the flesh-eating people offered flesh to their
Pitrs, there is no reason why they should have forbidden it to their gods.
Whatever the people consumed, they must he oflering it to their gods
as also to their Pitrs. It cannot be said that the divine worship followed
the Pitr-worship. That the oblations at the sacrifice included also the
animal-oblation from the very first has been accepted by all. The fact
that the Rgveda contains, hesides the above-mentioned references, only
one more reference to the animal-offering {in the hymn relating to the

Ihid, p. 137.

Apri hymns in the Rgceda, Journal of the University of Bombay, Vol. XIV & XV,
Sacrifice in the RV., p. 138.

Apri hymns in the Rgeeda, Journal of the University of Bombay, Vol. XV,
p. 4.

Sacrifice in the RV., p. 118,

Thid, p. 130.
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Asvamedba, RV L 162) cannot speak against (he prevalence of animal-
offering in the Rgvedic period. The purpose of the Rgvedic verses was
not to record all the details of the different rituals. Moreover, references
t the animal-offerings occur comparatively in a lesser quantity than
those to the offerings of clarificd butter and Soma probably because,
as is quite natural, the animal-offering was not as frequent as the offer-
ings of the other oblations, and also because the animal-offering was
mostly a subordinate part of the great Soma-sacrifice.

Whatever be the state of rituals in the different periods represented
by the composition of the different hymns in the Rgveda, there is a
clear difference between the general character of the Rgvedic ritual
and the fixed character of the Yajurveda ritual. The stage of ritual
represented by the Yajurveda and the one represented by the Brithmanas
may be regarded as identical. This is borue out by the fact that the
Krsna Yajurveda in all its schools is a combination of the Mantra
and the Brahmana portions. The separation of the Mantra and the
Brahmana portions of the Sukla Yajurveda is only an improved form of
presentation of the materials; the compilations of these two portions
broadly represent the same period.

THE BRAHMANAS AND THE SRAUTASOTRAS

The next stage of the rituals is represented by the Brihmagas and
the Srautasiitras. Broadly speaking, there is no difference between the
rituals represented by the Brihmapas and those represented by the
Srautasiitras, because the latter have almost faithfully followed the
injunctions in the latter of their respective schools. R. Lobbecke® and
a few others following him have concluded that the relation
hetween the Brihmana and the Srautasiitra is rather loose. N. Tsuji*
has opposed this conclusion and has maintained that there is a very
close relation between the Brihmana and the Srautasiitra. According
to him, an author of a Srautasiitra largely makes use of the Vidhi-
elements of a Brihmapa-text of his own recension. He has pointed
out that Lobbecke’s conclusion was a result of adopting a wrong pro-
cedure. If one tries to seek each and every injunction from a Srautasiitra
in a Braihmanpa-text of the same Vedic recension, he is sure to miss
many of the injunctions of the Srautasiitra in the Brihmapa, and will
conclude therefrom the loose connection between the two. In fact
one must go from the Brihmana to the Srautasiitra, and then he will
find that almost’ every injunction from the Brithmana is met with in
the Srautastitra. This procedure is justified in view of the different objects
of the authors of the Brihmana and the Srautasiitra. The purpose of

1. Ober das Verhiilinis von Brihmanas und Srautasiitras, Leipzig, 1909,
12, On the relation between Brahmanas and Srautasiitras, Tokyo, 1852,
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a Brihmaga is to give the meaning of mantris and to explain
the origin and mysterious significance of the various rites of
the ritvals to be performed to the accompaniment of a verse
or a formula and also to give brief and, to a certain extent
vague injunctions not necessarily in an orderly muanner. It :
not generally the intention of a Brihmagu to record all the detailed
injunctions of any ritual. The character of the Brihmagas as regands
the injunctions is not uniform. There are a few Brithmagas which m?.a
i proportionately larger number of injunctions than are found in others,
The wature and purpose of the Srautasiitras are, on the other hand
quite different. The Srautasiitras give a systematic, thorough and c&m_._w.
description of each Vedic ritual. If any injunction of a Srautasiitra is
not found in the Brilmapa belonging to the same Vedic recension, it
does not necessarily inean that it was unknown to the anthor of the
Brilmana. The author of the Brihmapa might perhaps have regarded
that injunction as too common or simple to need a special mention.

~ Apart from these Lucts, there is evidence to show that the authors
of the Srautasiitras deviated from the strict discipline of their own
Vedic recension at least to a certain extent. This deviation is of two
kinds: (i) The Sitra-writers ignored certain injunctions of their own
recension and adopted those of others; (ii) They introduced certain
new elements under the pressure of changed circumstances, and sought
to make the ritual simpler. The first kind was the result of the contaet
with the followers of a different recension. Thus we find that the
Siitras belonging to the Thittiriya Sarhhita have borrowed mantras and
injunctions cwrrent in the rituals practised by the followers of the

Kithaka and Muaitriiyani recensions and even the Sukla Yajurveda

Midhyandina recension. Instances of the second kind are not difficult
to find. Thus, to the pouring out of paddy (nirvdpa) from the bullack-
cart at the New-maoon or the Full-moon sacrifice, an option is added by
which one may pour out paddy from a hasket—an option which is
mentioned even in the Satapatha Brihmana. At the Pravargya rite, the
earth for preparing the Muhavira is required to be procured from a suit-
able place at a distance. As a sort of convenience, the Sitra-writers option-
ally prescribe the procuring of earth before the proper time, and the
putting down of the same in front of the Ahavaniya fire. A twig of
Paldsa is prescribed by the Brihmanas for being used to drive away
the calves of the cows in the New-moon sacrifice. A twig of Sami is
optionally prescribed by the Siitra-writers. An important aspect of the
Srautasiitras is that they prescribe many more incidental rites and
expiation-rites than are found in the Brihmanas. This can probably
be explained by the new situations felt by the Siitru-writers. For
instance, ApSS.XV.9.9 prescribes that if at the Pravargya rite one is
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unable to procure a cow and she-goat, he should procure their milk
and should recite over it the mantras prescribed in connection with
the sarndyya. .

As regards the practice of the rituals, it cannot be expected that even
in the Rgvedic period each householder belonging to the class of the
Brihmapa or the Ksatriya or the Vi§ used to set up the sacred fires and
perform all the different rituals directly or indirectly mentioned in the
Rgveda. Only the Princes and the rich among the Vié might have heen
performing some of the rituals. The number of the Brahmagas setting
up the sacred fires and performing regularly the simple rituals might
have been comparatively larger. It is evidently impossible that every
Brihmana householder was a sacrificer, because each sacrificer was in
need of the help of officiating priests, and it was not convenient for
each one always to act hoth as a sacrificer and an officiating priest.
Besides there was the question of procuring the necessary daksing. The
case might have been still more difficult in the earlier period when the
society might have been in a more or less migratory stage.

In the Yajurveda period when the Aryans were settled down in the
Punjab, the Kuru-Paiioila and the adjoining areas, the situation might
not have been much more different. Even though the ritualistic religion
must have flourished a little more than in the eurlier period, it cannot
be said that the Srauta ritual was observed by every householder
belonging to one of the three socinl orders as a religious duty. In the
Siitra-period the ritualistic practices must-have come to a low ebb. That
the Siitra works came to be written is itself a sign of the decline of
the ritualistic religion. The Siitras speak of an Ahitigni as also of an
Andhitigni, which clearly shows that the Sitra-writers had to take into
account even such householders as did not set up the sacred fres.
Moreover, the Siitra-writers had begun to feel that one could acquire
the same credit which he acquired by performing a sacrifice involving
a complicated ritual at a considerable cost, simply by performing a
very small rite or by reciting a few mantras or by paying obeisance to
the divinity™—an aspect which is fully developed in the luter Puriipas.

THE PRAYOGAS

The next stage in the evolution of the rituals is the introduction
of the Srauta-manuals called Prayogas. It can be said that even before
the composition of the Srautasiitras there must have been in existence
works of the nature of the Prayogus for the purpuse of the practical use
of the officiating priests. Even after the Srautasiitras came to be written,
the Prayoga-manuals was a necessity for the guidance on the spot of

13. CE. Aév. G. S. 1.1.5; Sankh. G. S, 11.17.2; Pir. G, 8., 11.9.16.



the ciliciating priests. The Prayoga-works are generally bescd on the
Srautasiitras. The dates of their composition can hardly be ascertained.
Just as the Srautasiitras differ a little fom the Briihmanas, similarly the
Prayogas differ a little from the Srautasiitras, and perhaps still more
from the Brihmanas. They are influenced by the other schools of their
own recensions and even by those belonging to the other recensions.
Thus, for instance, the Niridhapadu prayoga of the Satyisidha-
Hiranyake$i school prescribes the oblations of clarified butter to be
offered, as a rule, in conmection with certain defects of the animal on
the authority of the Bhiradviju and also the Vidhiila Srautasiitra.

MEDIEVAL PERIOD

Coming down from the age of the Srautasiitras to the medieval
period of Indian history, we find that the frequency of the ritualistic
practices had still more lowered down. The various complicated sacri-
fices were heing performed only by the Hindu Princes and a few highly
placed Brihmanas under royal patronage as the epigraphical records
show. An estimate of the ritual practices as recorded in historical docu-
ments is worthy of attempt in order to ascertain the frequency of the
various sacrificial performances during the period represented by these
records. The variety of Sattra seems to have gone out of practice long
ago. The Saumika Citurmasyas, which involved the offering of a vaéd,
were condemned. In Sautrimani the offerings of surd are to be made.
Since surd-drinking was forbidden to a Brahmana in the Kali age, the
preparation and the offering of surd at the Sautriimani was condemned.
and the offering of milk in place of surd was introduced.

Originally, persons belonging to the first three social orders were
entitled to perform the Vedic rites. In the medieval and moder periods
the Ksatriya and the VaiSya secin to have generally kept away from
the Vedic ritualistic practices. Only rarely we meet with a Ksatriya
sacrificer performing a Vedic sacrifice. In the seventeenth century AD.
Sawai Jaisingh of Jaipur had performed the Aévamedha.

THE PISTAPASU

In the medieval period Vaispavism flourished in different parts of
India. Non-violence—ma hirsyat sarcabhiitani-—was the main creed of
that faith. Sruti was one of the means of cognition according to the
different sects of the Vaispava faith; hence the expansion of Vaispavism
was bound to have repercussions on the practice of Vedic sacrificial
ritnals involving immolation of animals. In the Bhiigavata Puriina it is
said that the animals which are immolated in sacrifices become iron.
homed and kill the sacrificer. The reaction against the violence in sacri-
fices was felt even in the period of Mahabharata. Madhvicarya, who
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lourished in the thirteenth century and established his own sect, tricd
to find out a compromise between the two opposites. He maintained®
that the animal prescribed in the Veda as an offering is not the living
animal, but one made out of flour (pistapasu). Since then the sacrificers
following his sect have been offering animals of flour at the sacrifices.
According to the practice followed by them, a wonden hody of the
animal is already got prepared, and at the time of the sacrificial perform-
ance, dough of the paddy is thickly applied to it, it is taken to the
Samitra-chamber, and its four is extracted out and offered in the name
of the omentum and the different organs. The Vedic interpretation of
Madhvicirya was of course challenged by the orthodox Vedic tradi-
tion® in recent times which evoked reaction among the Midhvas®
Even at present Madhva sacrificers in Karnataka and Maharashtra per-
form sacrifices according to their faith,

MODERN PERIOD

So far as the performances of the Soma-sacrifices were concerned,
a sacrificer was required to perform the seven Soma-sacrifices from the
Agnistoma to the Aptoryama one by one. Each one is performed for
the fulfilment of a specific desire. The Aptoryima is performed for the
fulilment of all desires. The sacrificer could also perform the optional
sacrifices according to his will. Even in the XXth century there have
been sacrificers in Maharashtra, Andhra and Madras States who per-
formed the seven Soma-sacrifices serially and had even performed the
great sacrifices like the Sarvatomukha and the Paundarika. Some sacri-
ficers, however, who found it dilficult to perform the seven Soma-
sacrifices one by one, chose to perform, after the Agnistoma, the Sarva-
stomasarvaprsthiiptoryima sacrifice—a Kimya sacrifice characterised by
the Agnicayana, and to rest satisfied that they had fully accomplished
their duties as a sacrificer, so far as the performances of the Soma-
sacrifices were concerned.

Now the Sarvastomasarvaprsthiptoryama sacrifice which, like the
normal Aptoryama, is performed for the fulfilment of all desires, has
certain characteristics which are not found in the normal Aptoryama
and which represent the main distinguishing characteristics of all the
subsequent Soma-sacrifices. The main distinguishing feature of any
Soma sacrifice is the peculiar aspect of the chanting of the Stotras. The
numbers of the Stotras differ in the different sacrifices. Different Pystha-
stotras are to be chanted at the Midday-pressing of the different sacrifices.

14. Oq Z:.::.:L...Q._v Z:.&.._ on Bidarayana Siitra, 111.2

5. Sandtanadharmapradipa, composed by M. M. >=m=r.r:w_.== Sastri and others,
pp. 539-43, Calcutta 1926.

16. Cf. Dharmapradipokta-pisiupasunirékaranakhandanam by Dambal >E==?

?v.n:porw..wm:.. Bagalkot, 1928

I




] C. G. KASHIKAR

There are six Prgthas in all:  Rathantara, Brhat. Vairiipa, Vairija.
Sakvara und Raivata. Each Stotra is characterised by a particular
Stoma. There are nine Stomas in all: Trivet, Paficadada Saptadasa,
Ekavirhda, Caturvirméa, Catuscatvariméa, Astacatvariméa, Tripava, and
Trayastrirhéa.

The  Survastomasarvapysthaptoryima  sacrifice is of two kinds:
i) Ekdha and ii) Ahina. The latter is called the Jyotiraptoryima. It is cus-
tomary to perform the former variety after first haviug performed the
Agnistoma. As its name denotes, the sacrifice is characterised by the
chianting of the Samans involving all the six Prsthas and all the nine
Stomas. For this purpose it has borrowed the elements of the Viévajit
sacrifice: out of the three parydyas of each of the twelve Stotras—i
Ajyastotras, 4 Prsthastotras. Yajiidyajitiyastotra and the three Uktha-
stotras—the middle one, properly called garbha, is taken wp from the
corresponding Stotra of the Viévajit.

In the Jyotiraptoryma of the Ahina type all stotras. beginning with
the Sodaéistotra are different.

MINOR CHANGES IN THE RITUAL

The: influence of Vaispavism and the abstention from meat-eating
among the Brihmapa class did not fail to affect the ritual practice at
least to a certain extent even among the faithful followers of the Vedic
tradition. The Animal-offering was an essential part of a Soma-sacrifice.
The omentum and organs of the animal had to he offered, but the
mode of obtaining the organs underwent a change in many parts of
India. In order to extract the different organs properly, it was
necessary to dissect the animal completely after its immolation. From
the Srautasiitras it appears that the Samity was either a Braihmana or
a non-Brihmana. In. Kilidasa’s Sakuntali reference is made to a
Bralimana Samity. The fact that the Samity was a Brihmana provided
additional reason for the change in the mode of obtaining the organs.
According to the prescribed procedure, an incision is to be tuken on the
right side of the body of the animal after it was immolated, and the
oimentum is to bhe pulled out through the opening caused thereby.
Thereafter at the proper time, the specific organs are to he taken out
and cooked in a vessel. Generally speaking, the organs cannot be taken
‘out uuless the body of the animal is opened. But it is customary in
Karnatak, Andbra and Tamilnad to extract the organs only hav'ng
the aperture made on the body of the animal and withont havine
opencd the body. In Kerala. Maharashtra and north India. however, the
animal’s body is opened in order to extract the organs. Now among
the organs there are some which cannot be taken out unless the bodv
18 opened. For example. vaksas (stermum) and paréve (the two thovavic
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walls). It is understood that in order to obtain the vaksas a small open-
ing is made on the part of the body above the sternum, and a swall
part of the sternum is cut out. For pirite two pieces of flesh on both
the sides of the body are taken. It appears there is hardly any dcfinite
knowledge of the organ called adhyuddhi (testis with penis) at least in
some parts of the country. In view of the dislike for flesh-eating there
is no wonder that at the consumption of the Ida of the animal-offering

only a nominal portion is partaken of, together with a mouthful of
water, by the officiating priests.

Certain practices have been changed under the force of circum-
stances and also for the sake of convenience. According to the Srauta-
siitras, the different parvans of the Citurmisyas are to be performed
at different periods and are to be finished within a year. The practice,
on the other hand, has been for a long time to complete the series
within a-period of five consecutive days. There ure three Agrayapa
sacrifices to be performed every year: Syamikigrayapa in the rainy
season, Vrihyiagrayana in the autumm, and Yavigrayaga in winter.
While in north India the first two Agrayanas are performed, in the
south only the first is performed. The prescribed mode of preparing the
purodiiéa is also changed to a certain extent. On the day of sacrifice
the paddy is to be pounded, the rice-grains obtained thereby are to be
crushed on a crushing stone, the flour is mixed with hot water and the
dough is to be spread on the potsherds for cooking. Now the general
practice is to procure ready-made flour, bake it in a pan, add hot water
to it and cook the dough on potsherds. Of course, the different stages
of preparation are gone through in the accompaniment of the relevant
formulas, resorting to the well-known dictum, siddhe mantrih
prayoktavydh.”

THE PROBLEM OF YAJUSA HAUTRA

As regards the Hoty’s performance in a sacrifice perfformed by a
sucrificer belonging to the Satyasgidha-Hirayyakeéi schoul of the
Taittiriya recension, a problem had arisen in Maharashtra in the 19th
century. The Taittiriya recension has recorded together with the rele-
vant injunctions the mantras to be recited by the Hotr in the New-
moon and the Full-moon sacrifices, and has also recorded the Hautra-
mantras to be recited in the other Istis, the Caturmasyas, the Animal-
sacrifice and the Kaukili Sautramani. The Srautasiitras belonging to
the Taittiriya recension have accordingly prescribed the Hautra to be
performed in the New-moon and the Full-moon sacrifices. It is, there-
fore, natural for the followers of this recension to adopt the Hautra
from their own scripture. The tradition in this connection is, however,

17. Cf. C. QlMBZK-H.n.&:M -13“3?0@ Vedic Ritugl in India, Revashanker
Becharbhai Trivedi, >—~E===am=». Grantha, Madras, 1858 pp. 56-64.
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not uniform. The Apastambins who form a major group of the followers
of this recension have heen living for hundreds of years in the souther
states of India. The Apastambins round about Kallidaikuruchi in the
Tinnevelly District of Madras and many of those residing in South
Maharashtra have been adopting the Yijusa Hautra, while all others
have been traditionally adopting the Rg-Hautra.

Even though the Hautr, the Adhvaryava and the Audgitra are
the fields respectively of the Rgveda, the Yajurveda and the Simaveda,
parts of one’s duties are mentioned in another’s text also. Such parts are
properly regarded as the fesa. The New-moon and the Full-moon sacri-
lices are to be performed with the help of the Bgveda and the Yajurveda
(Rgvedayajurcedabhyam daréapiirnamasau). The Hautra in the Yajur-
veda is in fact the desa of the Hautra in the Rgveda, as has been express-
ly stated by the ancient commentators of the Apastamba Srautasiitra,
namely, Dhiirtasviimin, Ramignicit, Caundapdcirya and Haradattici-
rya. Apastamba has prescribed the Hotr’s duties in connection with
the New-moon and the Full-moon sacrifices in ApS$S. XXIV.11-14, and
at the end he says that the remaining duties of the Hotr in connection
with the New-maon and the Full-moon sacrifices have been prescribed
along with the Adhvaryu's duties in that connection, and that his other
duties (in connection with the modification-sacrifices) should be taken
from the Rgveda. Dhirtasvaimin adds that whatever Hautra
relating to the madification-sucrifices might have been given in the
Taittirlya recension, one should regard the Rgvedic prescriptions as an
altemative injunction. If the puronuvikyis and yijyas are given in
the Taittidya recension, the details of their employment should be
taken from the Rgvedic scripture. Riamagnicit, while commenting upon
the Bhigya of Dhiirtasviimin, adds that even though the entire Hautra
of the New-moon and the Full-moon sacrifices is prescribed in the Thait-
tiriya recension, the Rgvedic Hautra should be regarded as optional.
Therefore, it is legitimate for a Taittiriya, if he so chooses, to take up
the Hautra even for the New-moon and the Full-moon sacrifices from
the Rgveda and the A4valiyana Srautasiitra. The tradition of adopting
the Rg-hautra throughout by a Thaittiriya seems to have been originated
probably from the fact that a Taittiriya had to resort to the Rgveda for
the Hautra at the Soma-sacrifice—the most significant part of the Vedic
rituals.  What was to he taken for the Soma-sacrifice was accepted for
the other rituals also. According to Baudhiyana,* all the sixteen offi-
ciating priests are to be formally chosen by the sacrificer at the setting
up of the sacred fires itself. It was, therefore, natural that the sacri-

ficer chose the Hotr belonging to the Rgveda in view of his requirements
at a Soma-sacrifice.

18. Baudhéyana Srautasiitra, 1.4,

THE VEDIC SACRIFICIAL RITUALS THROUGH THE AGES 89

Now it was claimed by the followers of the Satyasagha school in
Maharashtra that a sacrificer belonging to the Satyagagha school must
adopt only the ydjusa Hautra;* not only that, even in a Soma-sacrifice
being performed by him certain verses from the Taittirlya recension
possessing the necessary indicatory mark must be recited by the Hoty
on the authority of a particular general rule® in the Satyasadhasiitra,
Thus the Hotr who obviously belonged to the Rgveda must recite at the _
Diksapiyesti the puronuvakya and yidjya verses found in the Taittiriya
recension; the officiating priests belonging even to the Rgveda and the
Samaveda must offer the pravrtdhutis with the verses prescribed in the
Taittirlya recension.” Similarly many other characteristics of the Tait-
tirlya recension were applied by them to the Hautra in a Soma-sacrifice.
This led the pendulum to the other extremity, and the followers of
Rgveda sought to question the authority of the Yajusa Hautra itself.®
The problem of the Ydjusa Hautra cannot be solved in an isolated man-
ner; it is a common problem of all the schools belonging to the Taitti-
riya recension. And it must be solved with a comparative study of
the relevant scriptures of all those schools and also in consideration
of the established tradition.

Another problem of a similar nature arose in the XXth century
when Shri Shankar Ramachandra Rajawade of Poona set up the sacred
fires. He was a follower of the Aévaliyana school of the Rgveda, and
according to the tradition a Rgvedin, at least a resident of southem
India, is required to adopt either the Baudhayana or the Apastamba
school for the duties of the Adhvaryu. Now most of the Taittiriyas
in Poona were the followers of the Satyisidha school, so Ahitagni Raja-
wade chose a follower of the Saty@isidha school as his Adhvaryu. This
had created a storm among the Vedic Pandits of that time.

The number of Srauta sacrificers has been on the decrease since a
very long time for a number of reasons. Their number at present might
be a hundred and odd. For a correct and comprehensive understanding
of the Vedic religion and culture it is quite essential that the Vedic
sacrificial institution should be maintained in all its aspects. Let us
hope that it may live in spite of the pressure of material life.

ma_\%awié_.g&mﬁ_.ugﬁgmﬁgm&?gagy
Yathopadigtam brahmanevanto yathdriipam itare, Sat. S.LL N
Gopinitha's commentary on the Satydsidhasiitra, VI8 (p. 749)."
Hautratattva-prakiéa by Ganeshshastri Nanal, Poona, 1917, and other pamphlets.
For a reasonable stand defining thc limitations of the Y&juga Hautra, of.
K. Ramasastri Hautromimdrsa, Srirangam, 10160. '
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not uniform. The Apastambins who form a major group of the followers
of this recension have been living for hundreds of years in the souther
states of India. The Apastambins round about Kallidaikuruchi in the
Tinnevelly District of Madras and many of those residing in South
Maharashtra have been adopting the Yajusa Hautra, while all others
have been traditionally adopting the Rg-Hautra,

Even though the Hautra, the Adhvaryava and the Audgitra are
the ficlds respectively of the Rgveda, the Yajurveda and the Simaveda,
parts of one’s duties are mentioned in another’s text also. Such parts are
properly regarded as the $esa. The New-moon and the Full-moon sacri-
fices are to be performed with the help of the Rgveda und the Yajurveda
(Rgvedayajurvedibhyim darSaparpamasau). The Hautra in the Yajur-
veda is in fact the $esa of the Hautra in the Rgveda, as has been express-
ly stated by the ancient commentators of the Apastamba Srautasiitra,
namely, Dhiirtasvimin, Rimaiguicit, Caundapiciirya and Haradattica-
rya. Apastamba has prescribed the Hotr’s duties in connection with

* the New-moon and the Full-moon sacrifices in ApSS. XXIV.11-14, and

at the end he says that the remaining duties of the Hotr in connection
with the New-moon and the Full-moon sacrifices have been prescribed
along with the Adhvaryu’s duties in that connection, and. that his other
duties (in connection with the modification-sacrifices) should be taken
fron the Rgveda. Dhiirtasvimin adds that whatever Hautra
relating to the modification-sacrifices might have been given in the
Taittiriya recension, one should regard the Bgvedic prescriptions as an
altemative injunction. If the puronuvikyis and ydjyas are given in
the Taittirlya recension, the details of their employment should be
taken from the Rgvedic scripture. Rimignicit, while commenting upon
the Bhagya of Dhiirtasvimin, adds that even though the entire Hautra
of the New-moon and the Full-moon sacrifices is prescribed in the Tait-
tiriya recension, the Rgvedic Hautra should be regarded as optional
Therefore, it is legitimate for a Taittirlya, if he so chooses, to take up
the Hautra even for the New-moon and the Full-moon sacrifices from
the Rgveda and the Advaliyana Srautasiitra. The tradition of adopting
the Rg-hautra thronghout by a Taittiriya seems to have been originated
probably from the fact that a Taittiriya had to resort to the Rgveda for
the Hautra at the Soma-sacrifice—the most significant part of the Vedic
ritnals. What was to be taken for the Soma-sacrifice was accepted for
the other rituals also. According to Baudh@yana,” all the sixteen offi-
ciating priests are to be formally chosen by the sacrificer at the setting
up of the sacred fires itself. It was, therefore, natural that the sacri-
ficer chose the Hotr belonging to the Rgveda in view of his requirements
at a Soma-sacrifice.

18. Baudh3vana Srantasiitra. I1.4. -

THE VEDIC SACRIFICIAL RITUALS THROUGH THE AGES 89
Now it was claimed by the followers of the Satyasgagha school in
Maharashtra that a sacrificer belonging to the Satyisidha school must
adopt only the ydjusa Hautra;* not only that, even in a Soma-sacrifice
being performed by him certain verses from the Taittiriya recension
possessing the necessary indicatory mark must be recited by the Hoty
on the authority of a particular general rule® in the Satyasidhasiitra.
Thus the Hotr who obviously belonged to the Rgveda must recite at the
Diksaniyesti the puronuvikyd and ydjyd verses found in the Taittiriya
recension; the officiating priests belonging even to the Rgveda and the
Samaveda must offer the pravrtahutis with the verses prescribed in the
Taittiriya recension. Similarly many other characteristics of the Tait-
tirfiya recension were applied by them to the Hautra in a Soma-sacrifice.
This led the pendulum to the other extremity, and the followers of
Rgveda sought to question the authority of the Ydjusa Hautra itself.®
The problem of the Ydjusa Hautra cannot be solved in an isolated man-
ner; it is a common problem of all the scheols belonging to the Taitti-
riya recension. And it must be solved with a comparative study of
the relevant scriptures of all those schools and also in consideration
of the established tradition.

Another problem of a similar nature arose in the XXth century
when Shri Shankar Ramachandra Rajawade of Poona set up the sacred
fires. He was a follower of the Aévaliyana school of the Rgveda, and
according to the tradition a Rgvedin, at least a resident of southern
India, is required to adopt either the Baudhayana or the Apastamba
school for the duties of the Adhvaryu. Now most of the Taittiriyas
in Poona were the followers of the Satyisidha school, so Ahitigni Raja-
wade chose a follower of the Satyasidha school as his Adhvaryu. This
had created a storm among the Vedic Pandits of that time.

The number of Srauta sacrificers has been on the decrease since a
very long time for a number of reasons. Their number at present might
be a hundred and odd. For a correct and comprehensive understanding
of the Vedic religion and culture it is quite essential that the Vedic
sacrificial institution should be maintained in all its aspects. Let us
hope that it may live in spite of the pressure of material life.
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