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Hearty welcome to you to visit the storehouse of Bhagavan Vikhanasas to
cherish the wide strides of Sri Venkateévara like a dread beast that wanders at will on
the peaks of the coiled shaped ranges' of the Eastern Ghats at Tirumala, to sip the
draughts of ambrosia in the lashers of ravines or haunt in the terrane fields enveloped
with smoke-screens given off by burning ghee oblations in the sacrificial fire altars
enclosing with rivers flowing towards the seas. We bank on the literary sources of
Vikhanasas, to conjecture the history of his times, who composed the Vaikanasa-
kalpasutra, the basic text of application by the followers of the Taittiriya recension of the
Yajurveda who domiciled in a distant land from the aryavarta in remote south called
Tondamandalam, As we are not supported by either epigraphial or archaeological

evidences during his times, the historians classify this period as dark.

I
Composition of the text
The Vaikhanasa-kalpasitra comprises of four parts called Sauta-sitra, Sulba-
sutra, Grhya-sutra and Dharma-sutra. In the text tradition the sulba-sutra is treated as a
part and parcel of the $rauta-sutra and similarly the dharma-sutra is treated as a part of
the grhya-sutra. The whole work was written by Bhagavan Vikhanasas to usher the
aryan residents to meet the contemporary requirements of the socio-politico-religious

institutions at the instance of the Pallava ruler Skandavarman who established a new



dynasty during c. 300 A.D. To appreciate how he grew himself to the stature of a
bhagavan/yati and came to be respected by all members of his society, it is advised to
read the other article in this portal named Vaikanasa-dharma-sutra, because he wrote

his Srauta-sutra after giving his grhya- and dharma- sutras to his followers.

The text of the Vaikhanasa-srauta-sutra?, is descriptive of congregational Vedic
rites of sacrifices involving large number of priests, recitation or chanting of different
hymns addressed to different gods collected from different sources and different types
of sacrificial substances to be offered as oblations to appease the gods who are invited
at the sacrificial altars. Here it is to be remembered that the English word god is derived
from the Indo-European root hu 'to invoke/invite'.3 That means god is a deity who is
invited by invocation at the sacrificial alter to receive the oblations and reciprocate by

giving gifts for the well-being of the humanity as the highest goal.

Scope and types of sacrifices ordained in the Kalpa-siitra

The whole ancient aryan culture of India is governed by sacrifice to be
performed by residents of different domiciliations and the yajha 'sacrifice' is the
yardstick to measure the civilisation of a given state. Then the ritualistic texts like the
kalpa-sutras aim at conservation and perpetuation of the tradition of sacrifice as
theorised in the Samhitas, Brahmanas, Aranyakas and Upanisads, so that the groups
are identified however small in their members and the area which is under their
occupation may be. So each kalpa-sutra defines its own methods of practicing
sacrifices with a fewer number of deviations which do not change their base character.
Here a strict bifurcation is also not observed between the Srauta- and grhya- sutra
texts, because the sacrifice is the common link between these texts. Thus the sacrifices
prescribed in kalpa-sutras can be classified into three broad groups, as summarised in
the Sabdakalpadruma (under qg.v. yaga), namely a) the haviryajfias (sacrifices of

offering burnt ghee oblations to fire in its altar as prescribed in the $rauta-sitra texts



Srautagnikrtya-haviryajinah), b). the pakayajhas (domestic sacrifices of burnt ghee
oblations in fire as prescribed in the smarta-sutra texts - smartagnikrtya-pakayajnas),
and c) the sapta-samsthas (institutiona- lised congregational sacrifices in the Srauta-
sutra texts - Srautagni- saptasamsthah). Each of these contain seven varieties leading

to 21 types of sacrifices and each one is differentiated by separate names as follows:

A. Srautagnikrtya-Haviryajfiah: 1. Agnihotra (also called Agnya- dhana), 2.
Dar$aplirmanasau, 3. Pindapitryajia, 4. Agrayanam 5. Caturmasya, 6.

Nirtdhapasubandha, and 7. Sautramani.

B. Smartagnikrtya-Pakayajfas: 1. Aupasanam, 2. Vaisvadeva, 3. Sthalpaka, 4.

Agrayanam, 5. Sarpabali, 6. Isanabali and Astakanyastaka

C. Srautagni-Saptasamsthah: 1, Somayaga also called Agnistoma, 2. Atyagnistoma,
3. Ukthya, 4. Sodasi, 5. Vajapeya (which is of two types called Samstha and Kuru), 6.
Atiratra and 7. Aptiryama

On the basis of these three types several types of sacrifices are developed and

practiced as prescribed by the Kalpa-sutra texts like

1. Mahavrata, 2. Sarvatomukha, 3. Rajasliya, 4. Paundarika, 5. Abhijit, 6.

Asvamedha, 7. Brhaspatisava, 8. Angirasa and 9. eighteen types of Cayanas.

All the above sacrifices are divided into Prakrti 'model' sacrifices and Vikrti
'‘evolute' sacrifices based on the model sacrifices. The Darsapurna, the Pasubandha
and the Agnistoma are the model sacrifices respectively for the isti sacrifices, the
animal sacrifices and the soma sacrifices. Isti is a technical name when the sacrifice is
performed with four rtviks 'priests' by a sacrificer together with his wife. The number of
priests, sacrificers together with their associates and the days and dates with their

numbers are determinants of different sacrifices.



Scope of the Vaikhanasa-Srauta-stitra

The text of the Vaikhanasa-srauta-sutra,? is descriptive of Vedic rites of
sacrifices according to the Vaikhanasa School belonging to the Taittiriya recension of

the Krsna-Yajurveda. It is divided into 21chapters called Prasnas. The contents are:

Prasna 1: Agnyadheya, Punaradheya
Prasna 2: Agnihotra, Agnibhyah pravasah
Prasnas 3-7: Darsapurnamasau
Prasna 8, 1-2: Agrayana
Prasnas 8.3 to 9.12: Caturmasyas
Prasna 10: Nirtdha-pasubandha
Prasna 11.1-6: Sautramani
Prasna 11.7-11: Paribhasas of Yajhayudhas
Prasna 12-16: Aginistoma with Pravargya
Prasna 17, 1-6: Ukthya, Sodasin, Sandhya, etc.
Prasna 17.7-18: Vajapeya
Prasnas 18-19: Agnicayana
Prasna 20: Prayascitta at istis
Prasna 21: Prayascitta at soma sacrifices
v
Text tradition

The text of the Vaikhanasa-$rauta-sitra (= VSS) was edited by Dr. Wilhelm
Caland, Emeritus Professor of Sanskrit in the University of Utrecht, Holland. Even
though he completed the critical edition b 1930 at the age 70, it was published
posthumously in 1941 in the Bibliotheca Indica Series, by the Royal Asiatic Society of
Bengal, Calcutta. A commentary called Vyakhya composed by Srinivasadiksita is
available in manuscripts. This edition is based on nine manuscripts of the Srauta-siitra

and three manuscripts of its commentary.



Except the critical edition of Caland no much recordable secondary study is
done on the influence of this text in rituals. By itself the text does not differ very much
from the other $rauta texts of the Taittirlya-Yajurveda especially the Apastamba. and

the Bodhayana kalpa-sutras which are popular in different localities in south India.

Even though the Vaikhanasa-kalpa-sutra is a Vedic ritual text written in c. 300
A.D. as applicable to all the ritualists of geological area of its origin, it was reduced to a
restricted application in a particular sect of the priest community called Vaikhanasas
during the ninth century, i.e. after a lapse of c. 500 years. The so called priest
community headed by Bhrgu and his collegiates developed a new science of temple
worship exclusively based on the Vaikhanasa-kalpa-sutra under a new name
Bhagavacchastra, also called Vaikhanasagama. Thus the Vaikhanasa-kalpa-sutra is
perpetuated in practice, of course in a transmuted form of priestcraft, not only in the
temple of SrT Venkate$vara at Tirumala but also spread over in Telugu-Tamil- Kannada
areas. Thus the structure of the history of Vikhanasas and his progeny is a matter of
interest to the historians and as well to the devotees who treck the Venkata mountain to
dive deep into the fathoms of humanity (manusyata). The Vaikhanasa-sutra is also

wrongly called aukheya-sutra in the colophons of manuscripts.

\Y

Error in transliteration of augheya as aukheya

A close observation of the codices of the Vaikhanasa-$rauta- sutra used by
Caland reveals that the edition was mainly based on Telugu manuscripts originating
from Guntur and Krishna districts of Andhra Pradesh and that a Telugu manuscript3
treats the Srauta-sttra as a part and parcel of the grhya-sutra and all the folios are
serially numbered beginning from the grhya-sttra and ending with the Srauta- sutra.
Hence it can be conjectured that the primary aim of Vikhanasas was to write the grhya-

sutra which was a desideratum to protect his sacrificial ritualistic community which was



placed in Tondamandalam and the Srauta-sttra was written in its continuation as a
complement to make the whole work as a kalpa-sutra. The grhya-sutra also called
smarta-sutra® runs in eleven prasnas (= chapters), of which the first 7 prasnas constitute
the grhya-sutra proper and prasnas 8-10 is the dharma-sutra and the eleventh is the
pravara-prasna. The Srauta-sutra runs into 21 chapters, which are also called prasnas.
The whole volume treated as a single text and called 'Vaikhanasa-kalpasutra of 32
chapters'. Itis also called Aukheya-sutra and Vikhanasas is also called aukheya-rsi
and the recension aukheya-sakha.6 The followers of this tradition are also called
vaikhanasas and aukheyas. Because of the uniform text tradition presented in
manuscripts, the colophon at the end of the printed text is retained as aukheyasakha.”
The word aukheya is found in the manuscripts copied in Telugu script. Thus 'aukheya’
is the key-word to unlock the history of Vikhanasas and also of the emergence of the

vaikhanasa-sakha as a subbranch of the Taittiriya recension of the Krsna-Yajurveda.

Variant readings of audheya and augheya for the word aukheya are observed
by Caland.8 They resulted from scribal errors arising from the transliteration of the
text from Tamil-Grantha to Telugu and vice versa. The corrupt form aukheya, without
any clue of its import, was pushed into circulation in the Telugu region, One Telugu
manuscript used by Caland was copied in a tiny and silent town Mangalagiri in Guntur
district of Andhra Pradesh on the banks of the river Krsna. This manuscript was copied
to restore the damaged manuscript by one priest Srikrsnamaryadhvarin.® Keeping in
view the habitual errors in orthographic representation in transliteration in the shapes
of series of surds in Tamil and Telugu, the word aukheya written in Tamil-Grantha
script is to be traced back and corrected to augheya (which is supported by variants in
MSS). Now the word augheya speaks of the volumes of the forgotten history of

Vaikhanasas in Tondamandalam.



VI

Jurisdiction of the Vaikhanasa-srauta-sitra as signified by augheya

The development of the meaning of augheya speaks of 1). the date and nativity
of Vikhanasas, 2). the origin and area of application of the Vaikhanasa-kalpasutra and
3). the impact of aryanization in the remote areas of South India. Augheya is a
secondary derivative from augha. The word augha is again a secondary derivative
from ogha which connotes 'flood, stream, river' (cf. oghavat means a strong stream as
of ariver). This is an analogical derivative form like gangeya which signifies 'being in
or on the Ganges, coming from or belonging or relating to the Ganges' (cf. Monier
William's Sanskrit- English Dictionary, q.v. gangeya). Therefore augheya means those

who live on the banks of river/rivers or in the lands bordered by rivers.

It is decisively the area encircled by four rivers, namely, the two Pennar rivers in
the east and the west, the Krsna in the north and the Kaveri in the south of
Kafcipuram. Demographically it is exactly the area where the Vaikhanasas domicile
today with hereditary priestcraft in temples as a profession following the Vaikhanasa-
kalpa- sutra in practice. So Vikhanasas is a resident of this area wherein he should

have been patronised by the Pallava king Skandavarman.

VII

Augheyas and Pallavas in Tondamandalam

Aryanization of the south India through the Vedic sacrificial mode of fire worship
in fire-altar (promoted by Bhrgus and Angirasas from Rgvedic times) with the recitation
of the hymns from different Vedic texts, matched with the Yogic practices, visualisation
of the theology based on the concept of inseparability of each from the other of
individual (vyakti), society (samaja, aggregation of groups of people samasti/sangha),
land (desa), language (bhasa), and deity (devata), thematic code of conduct of man vis-

a-vis society, the philosophical doctrines of the upanisads, kernels of the Buddhism and



the Jainism and they could be found in operation through out the country from the time
of expansion of the Magadha empire. Asoka inscriptions ( ¢ 260 B.C.) vouch for the full
knowledge of the South India to the northern emperors. From about 230 B.C. the
whole South India was under the rule of Satavahanas and their rule was spread far
into Northern India also, promoting an evolution of a unified common core of ‘humanity'
(manusyata) called culture in their territory. At the close of the third century A.D. the
Satavahana rule fell and it was partitioned among many rulers like the Abhiras, the
Cutas, the Iksvakus, the Kadambas, and the Pallavas, all proclaiming affirmatively their
allegiance to the Vedic religion of sacrifice. The lksvakus ruled over Krsna-Guntur
regions for 57 years till they were overrun by the Pallavas and they performed the
asvamedha and vajapeya sacrifices. The south-east region of the former Satavahana
empire was taken over by the Pallavas, with the area lying between two Pennar rivers in
the east and the west, adjoining with the kingdom of Iksvakus on the bank of the Krsna
in the north and the Arabian sea in the west. They called their region 'tondamandalam’.
They ruled with Kancipuram as their capital till they were defeated by Colas in the
tenth century.19 The augheya region is a territory encircled by the afore said four rivers
in the Tondamandalam of the Pallava dynasty. For the first ruler Skandavarman of the
Bharadvaja-gotra (c. 300 A.D.), Vikhanasas should have consecrated the temple of Sri
Venkatesvara at Tirumala in an aryan way.' Demographically the ancient augheya
region in Tondamandalam comprises of the modern present day districts of
Rayalasima, Nellore, Ongole, Guntur and Krsna districts of Andhra Pradesh, Salem,
Coimbatore, Tanjavur and Vellore districts of Tamil Nadu, and some portions of
Mysore state where the river Kaveri wets the paddy fields. Thus the influence of the

Bodhayana in his Kalpa-sutra is found as a model for Vikhanasas in his Kalpa-sutra.

VI

Pallavas and Aryanization

Pallavas may be of north Indian or foreign origin (< *pahlava), but they adapted

the local traditions to their best advantage and by popular etymology they called



themselves pallavas, like the Banavasis (< vanavasins) and the Kabambas.
Kadambavanavasini is the name of the goddess Kamaksi/Lalita/Durga/Parvati and
kadamba is a tree symbolising Svami Mahasena (= Kumarasvamin/Skanda). Cuta
means a mango tree which is a symbolic representation of Siva (< ekdmranatha, the
name of Siva at Kafic). By metanalysis and popular etymology pahlava is Sanskriti-
sed as pallava 'tender leaf at the top branch of the mango tree'. By this nomenclature
they identified with the natives and assured them to protect their interests in daily life in

spite of aryanization. Thus arose desi and marga styles in their lives and aspirations.

The first Pallava ruler Skandavarman (named after Kumara- svamin, a resident
of kadamba tree) claimed himself as a descendent of the Bharadvaja-gotra and
performed the agnistoma, the vajapeya, and the asvamedha and won the appreciation
of his people with title 'supreme king of kings devoted to dharma'. Matching to his name
and religious conviction, the region which he took over from the Satava- hanas was
called tondamandalam ‘'tender creeper implying his loyalty to the forerunner royal
lineage, as an expression of gratitude - a corner stone of dharma. Not only himself but
also all the rulers up to the last king Aparajita (c. 900A.D) retained Kancipuram as their

capital.

The Pallava rule at least for the first 300 years up to the end of 6th century
was not a happy run because the evil rulers Kalabhras were attacking them time and
again. Simhavisnu (555-590A.D.), the father of Simhavarman started a new line of
Pallava dynasty after suppressing the Kalabhras and conquered the whole Tamil
country up to the Kaveri. Both himself and his mother gifted grants to the Jains.
Perhaps he promoted Jainism in Tondamandalam during his time. His son
Mahendravarman | (590-630) professed Jainism at the beginning, but turned to Saivism
under the influence of Appar, one of the nayanars.’2 He extended his kingdom in the
north up to the river Krsna bordering to the kingdoms of the Kandaras and the
Visnukundis.



During this period between 630-750, the $aiva and vaisnava saints and priests
pleaded for Siva-Visnu centric trinity worship and fought for the promotion of the Vedic
worship against the Jainism and Buddhism. This religio-political evolution is not an
instantaneous change but produced through several centuries at least from third
century. Under this historical background, Vikhanasas is to be studied through his

writings and his influence over the social and religious life.

IX

Vaikhanasa-Kalpa-siitra

There are at least five Kalpa-sutras for the Taittinya recension of the
Yajurveda, namely Bodhayana, Apastamba, Hiranyakesi (also called Satyasadha),
Bharadvaja and Vaikhanasa. They are complete in their composition with all parts,
namely Srauta, Sulba, grhya and dharma sections. Each of them represent different
sub-recensions of the Taittiriya recension of the Yajurveda developed from re-
organisation of practices of the Vedic text to suit to their preferences of applications.
Vikhanasas composed a separate Kalpa-sutra on the model of the Bodhayana-kalpa-
stra, consisting of the Srauta-sitra and Grhya-siitra to be applicable in the augheya
region of the Tondamandalam modified to suit to his contemporary socio-politico-
religious institutions. By the time of Bodhayana, iconolatry entered into the domestic
rituals, perhaps under the influence of Saunaka's Rgvidhana,'3 and the construction of
temples was preferred outside the residential places of villages on a par with the
sacrificial pendals. In iconolatry, as evidenced by the Manasara the worship of Visnu or
Siva in the trinity has taken precedence over Indra.'4 The trinity of Brahma, Visnu and

Mahesvara is a personification of monotheistic Purusa spoken of in RV. 10.90.
The religious situation at the time of Vikhanasas was perceived with a new

tendency of dichotomy of Siva-centric trinity worship and Visnu-centric trinity worship.

Thus while the Bodhayana-Grhyasutra evidences for a balance, the Vaikhanasa-
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Grhyasutra tilts towards the Visnu-centric trinity worship, by which the subordinate deity
Visnu of the Rgveda was equated with Purusa (RV.10.90), taking exclusively its
derivative sense of omnipresence. As Vikhanasas wrote the Srauta-sitra after his
Grhya-siitra, this trend was found also in the Srauta-siitra. For example in one of the
Caturmasya sacrifices, called Sakamedha, he prescribes burnt ghee oblations with the
hymn 'visnav asi', VSS. 9.2, p. 90, I. 18:  visnv asityajyabhimantranam. Here it is to
be noted that according to the Kausitaki-Brahmana, (cf. KB. 5.6.1: aindro va esa
yajfiakratur yat sakamedhah) the principal deity to be addressed in the Sakamedha is
only Indra at that time. The influence of this socio-religious change is ostensibly seen
in the following prescriptions in the Vaikhanasa-srauta-sutra:

* * * * *

1.VSS. 2.6, p. 26, |. 7-13: Agnihotra

The Vaikhdnasa-Srauta-Siitra starts with the first ritual of kindling fire
(agnihotra/agnyadhana) in which Vikhanasas introduces the upanisadic doctrine of
atman and also of yoga; cf.

sruvadin praksalyottarenapo visrjya vedyam niksipet.

tejomartir atma hrdaye 'ntar drdhvam jvalann agnisikhamadhye

sthitas tasyah sikhaya madhye paramatmeti srutih. tato homante

sarvatratmanam proksya garhapatyad bhasmadaya lalate

hrdaye kuksau bahvoh kanthe ca tajjvalaripam caturangulam

dipavad urdhvagram pundram kuryad yajamanas tena subham

labdhvatmayogam ante prapnoti, (VSS. 2.6, p. 26, |. 7-13).

Here what is to be noted in the above passage is: tasyah sikhaya madhye
paramatma, which is from the Narayanopanisad, 13.2.8. It is a recast of the Purusa-
sukta of RV. 10.90 = TA. 3.13 which enshrines the core principle and a milestone in the
Indian culture of monotheism quashing polytheism on the one hand and the worship
of the trinity namely Brahma, Visnu and Siva. Vikhanasas showed a preference to the

Visnu-centric worship in sacrifice and in image worship and hence prescribes the

11



wearing of vertical mark (Urdhvapundra) of the ashes from the sacrificial altar on the

body as a token of the culmination of the ritual.

After a lapse of about four to five centuries, the theorisation of the image worship
in the domestic sacrifices by Vikhanasas was fully developed into a new science of
priestcraft called Bhagavacchastra by a conclave headed by Bhrgu, the priest in the
temple of Sri Venkate$vara at Tirumala, presently in Chittoor district of Andhra
Pradesh. Thus the image worship of Visnu-centric trinity of Vikhanasas was fully
practiced till date in the temple of Sri Venkateévara at Tirumala from c. 870 A.D. and
also in many temples in Tondamandalam. By this the dichotomy of the margi and desi
types were presented in the priestcraft of Bhagvacchastra or Vaikhanasagama in
contrast to the Pancaratragama respectively.

2. VSS. 9.2, p. 90, . 18: Sakamedha

Close observation reveals that Vikhanasas was leaning towards the Visnu-centric
trinity worship. Perhaps it could be because of the influence of the contemporary
Alvars like Poygai Alvar (c. 300 A.D.), whose Tamil psalms were included on a later
date in the Nalayira-divya-prabandha, For example in the Sakamedha ritual he
prescribes the collection of ghee for the offering of burnt ghee oblations with the
Vaisnava mantra: visnv asi; cf.

visnav asity ajyabhimantranam, havirudvasane srtaddhavisah
Saram adaya saraksitam nidhaya nirnijya patristipastirya tasu
pratipurusam odanan uddharati, (VSS. 9.2, p. 90, I. 18- p. 19.1. 2)

This mantra is not prescribed in the Kausitaki-Brahmana in the Sakamedha ritual,
because Indra is the presiding deity in the Sakamedha at the time of KB: aindro va esa
yajfiakratur yat sakamedhah, KB.5.6. At the time of Vikhanasas Visnu has taken the
place of Indra by religious preference.

* * * * * *

3. VSS. 9.11, p. 99, |. 13: Sakamedha

12



Notwithstanding his preference for Visnu, following suit of Bodhayana,
Vikhanasas also introduces Siva/Rudra in his prescriptions. For example in the same
Sakamedha sacrifice he prescribes burnt ghee oblations in the Garhapatya fire altar
with the hymns of the Satarudiya of the Yajurveda (TS. 4.5.1); cf.

garhapatyad udico 'ngaran nirthya tesv adhisritya
nabhigharayati. sa te havimsy udvasyantarvedyasadya
pastunam sarmasiti mute mahatyopyaika eva rudra ity
anvaharyapacanad ekolmukam adayaparena garhapatyam
gotvottarapurvam catuspatham yanty akhuste rudra pasur ity
akhumusayam ekam purodasam upavavapati.

(VSS. 9.10, p. 98-99)

* * * * * * *

4.VSS. 9.11, p. 99, I. 13: Sakamedha
The influence of the grhya-sitra is perceptible while prescribing the

congregational sacrifices, Vikhanasas introduces the grhya ritual also by bringing the
family members to the sacrificial altar as participants. In the same Sakamedha sacrifice
he observes that women are not the participants of the congregational sacrifice (cf. na
patnth samyajayanti na samistayajuh, VSS. 9.10, p. 98, I. 13). In the following
paragraph he prescribes the offering of purodasa cakes with the mantra: tryambakam
yajamahe (TS. 4.5.12) by all the male members at the fire altar.'®> At this sequence he
prescribes the inclusion of wives of the yajamana. He ordains that the yajamana puts
the purodasa cake into the cupped hands of his wife and his daughter who is aspiring
to get a husband; cf.

'bhagena tva samsrjami masarena suram ' iveti yajamanah

patnyafjalau ca patni duhituh patikamaya anjalau samavapati.

VSS. 9.11, p. 99, |. 13-16.
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X

The Vaikhanasa-mantra-prasna - a chrestomathy of hymns

The first concern for Vikhanasas was to give a Grhya-sutra to fire-worshiping
community of migrants in Tondamandalam with a restricted application of specific
hymns in specified domestic rituals. To obtain full operational advantage he compiled a
chrestomathy (sankalana) of hymns called Vaikhanasa-mantra-prasna in four
Prasnas,’® from the Taittirfiya-Yajurveda in particular, and from other Vedas also in
general depending upon frequency of application in the domestic rituals. In other
words he did not touch up on the hymns specific for the congregational Srauta
sacrifices. So the Vaikhanasa-smarta-sutra together with the Vaikhanasa-mantra-
prasna becomes a composite text to match with his holistic approach. This ensured a
safe passage of his grhya-sutra into a tradition which is in a fluid socio-religio-political
conditions. Several deviations from other grhya-sitras, say of Apastambaor Bodhayana,

show his wisdom to offer synthesis in the changing society.

The Vaikhanasa-mantra-prasna contains the mantras taken from the
Narayanopanisad, also known as Mahanarayanopanisad and Yajiikyopanisad (all
the terms are derivatively significant), which is  found as an
appendage/annex/supplement in the text tradition of the Tattiriya-Aranyaka'” being
read in certain parts of Karnataka (perhaps indicating the area in which the Bodhayana-
Srauta-Sitra was in vogue).’® Hence it is treated as an annex (parisista) or khila® to
the last chapter of the Tattiriya-upanisad also called Varunyupa- nisad. As
Vikhanasas follows Bodhayana in general, this Narayano- panisad was also adapted

in his domestic rituals.

The speciality of this upanisad lies in two facts. Firstly it teaches how to combine
the philosophical tenets of monotheism (which was established in the previous
chapters of the aranyaka called Taittiriyo- panisad) with the religion of upasana

involving meditation and sacrifice.20 Secondly, this whole annex-upanisad attempts at a
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synthesis towards the emergence of Siva-Visnu as a unified form of Purusa obliterating
the role of Indra in sacrifice, as found in the Rgveda. While TS is towards the Siva-
centric Siva-Visnu worship in the application of the the Satarudriya (TS. 4.5.1-11) and
Vasordhara (TS. 5.4.8) sets of mantras in the Agnicayana sacrifice in the Yajur-Veda,
this upanisad tends towards the Visnu-centric Siva-Visnu worship. Hence the whole
text is called Mahanarayanopanisad or Nardyano- panisad. Siva-Visnu is a dvandva
compound formed in the sense of 'mutual conjunction' (itaretarayoga) by Paninian rule
carthe dvandvah (Pan. 2.2.26). So the whole text is spread through with the sacrificial

hymns in praise of Visnu, Mahadeva under the monotheistic vedanta philosophy.

After a lapse of five hundred years from Vikhanasas, Bhrgu - the preceptor
(acarya)?! cum priest (arcaka) of the Sri Venkatesvara temple - evolved a new temple
priestcraft in collaboration with his collegiates under the name Bhagavacchastra on
the model of sacrificial and domestic rituals of the Vaikhanasa-kalpasttra under the
background of Visnu-centric  Siva-Visnu worship as established in the
Yajnikyopanisad.22 To meet his target Bhrgu also compiled second part to
Vikhanasas' chrestomathy of hymns in another four prasnas as a complement to the
Vaikhanasa-mantra-prasna, which are exclusively needed for the temple priestcraft.
The latter part comprises the hymns assorted from the sacrificial and domestic rituals,
besides analogically formulated mantras needed in iconolatry. For example the
seventh prasna containing the Paramatmikopanisad is the peak of culmination of fusion
of sacrifice with the upanisadic doctrine of self-realisation. All the sentences are made
ready with the suffix of svaha with full utilisation in the sacrifice to reach the
omnipresent soul hidden in the transcendental heart of the worshipper.23 Similarly not
to loose the thread of continuity and to stress identity of Mahesvara with Visnu, the
following passage in the khila-text is transpositioned in the Narayana-stkta of the
Vaikhanasa-mantra-prasna, (vol.2, 34. 126, p. 39):

rtagum satyam param brahma purusam krsnapingalam/

urdhvaretam virtipaksam visvartupaya vai namah//24
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Thus the Vaikhanasa-mantra-prasna is a compilation of Vikhanasas (c. 300 A.D.)
and Bhrgu (c. 870 A.D), who were separated by about 500 years. Nevertheless neither
the grhya-sutra nor the agama?® of the Vaikhanasa school cannot exist in practice
without this chrestomathy of hymns. Vikhanasas was successful to sustain the aryan
mode of fire worship of sacrifice while practicing the abstract mode of internal worship
by engaging the manas 'finite transcen- dental mind' in the atman ‘omnipresent
transcendental heart' which is called by another name upasana theorised in the
Narayanopanisad and practiced by the people running in four periods of brahmacarya,
grhastha, vanaprastha and bhiksu/sannyasa. Similarly after five hundred years Bhrgus
and Angirasas (the descendants of fire worship- ping clan of aryans) were able to
establish the sacrificial worship in the iconolatry an as indispensable limb in religious

congregational practice of worship in temples.

Xl
Religio-philosophical change

Aryanization of south India is characterised by the fusion of 'the Vedic sacrificial
mode of worship with the recitation of the hymns from different Vedic texts', with 'the
theology based on the visualisation of the concept of inseparability of individual (vyakti),
society (samaja, aggregation of groups of people samasti/sangha), land (desa),
language (bhasa), and deity (devata)', and with 'the thematic code of conduct of man
vis-a-vis society, governed by the philosophical doctrines of the upanisads,26 the Yogic
practices, kernels of Buddhism and Jainism'. It would be interesting to read the
Vaikhdnasa-Srauta- siitra and Vaikhanasa-Grhya-sitra in the changing scenario of
religion in South India through the third century on wards (in the context of aryanization
of the South and stabilisation of the sacrificial culture in the south). Another important
norm was to combine two streams of the philosophical and the yogic doctrines with the
sacrificial worship subsumed under iconoclast on the one hand and development of
sacred places of temples away from the residential demobilizations of villages on the
other.
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Bodhayana in his Grhya-sutra ordains that the preceptor takes the place of
brahma of the Atharvaveda in the domestic rituals; cf. acaryo vai brahmeti, Bodhayana-
Grhyasutra, 3.2.2. When the temple priestcraft is newly structured by the Vaikhanasas
all the personnel needed for temple worship are to be picked up from the brahmanas
who follow the Vaikanasa-sutra. To ensure continuity and stability of the institution of
congregational temple worship the preceptor (acarya) is made hereditary?” and the
institutor has to comply his instructions in validation of different actions performed by

priests and others in service.
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18. Sayana, while commenting on this annex-upanisad, gives a justification for
inclusion in the text tradition; cf. tadiyapathasampradayas tu desavisesesu bahuvidha
upalabhyate. tatra yady api sakhabhedah karanam tathapi taittiiyasakhadhyayakais
tattaddesanivasibhih Sistair adrttvat sarvo 'pi patha upadeya eva. tatra dravi-anam

catuhsastyanu-

vakakramapathah. karnatakesu kesancic catussaptatih pathah.
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catuhsastya(nto 'asitya)nuvakapatham padhanyena
vyakhyasyamah, ibid. (Taittiriyaranyakam, 10th Prapathaka -
Parisista, vol. 2, p.784.

19. varunyupanisady ukta brahmavidya sanatana/
yajiikyam phalkhi]laripayam sarvaseso 'bhidhiyate//
ibid. p.783.
yatha brhadaranyake sapramastamadhyayau khilakandatvena-
caryair udahrtau tayayam narayanikhya yajnikyupanisad api
khilakandarupa, tallaksanopetvat, karmopasana-bahmatattva-
jAanesu kifcid avasistam tasya sarvasyabhidhanena

prakirnaruapatvam khilatvam, ibid. p. 784.

20. Sayana elucidates how various concepts and practices were combined in this

Narayanopanisad. Cf. 'atha yah kamayeta mahat prapnuyat' ityadina manthakhyam

karmabhihitam. tatha putravisesadikamanayuktanam tu tat tat

karmany abhihitatani. evam atrapi '‘ambhasya pare' itya-

dinopasanam abhihitam. 'bhar annam agnaye prthivyai svaha'

ucyate. upakrame brahmatattvabhidhad [upasamhare ca

tatsadhananam satyadinam sannyasantanam abhidhanad]

upanisad ity ucyate. tadiyapatha- sampradayam tu

desavisesesu bahuvidha upalabhyate. TA. 10 Khila, 1, p. 748.
Sayana and Madhava-Vidyaranya should have fallen in line of this argument of
combining the sacrifice with the monistic philosophy, as Sayana observes in the

introduction of his Madhaviya-

Dhatuvrtti:

na dhyanam na vratam narca na samadhir na va japah/
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mantrasiddha balam yasya matir eva mahiyasi//
Madhaviya-Dhatuvrtti, intr. 12.

It is also be noted if this Narayanopanisad is pulled out from its  sources, the
whole structure of the Vaikhanasa tradition of ritualand philosophy collapses
instantaneously. Sayana and his elder brother Madhava-Vidyaranya accredit to the
Vaikhanasa tradition including the iconolatry. Madhava-Vidyaranya's reconciliatory
approach between the Taittiriyopanisad and the Narayanopanisad can be seen in his

Vedanta-Pancadasr; cf.

evam vidvan karmani dve hitvatmanam smaret sada/
krte ca karmani svatmarUtpenaivaisa pasyati// 11.6
bhrguh putrah pituh srutva varunad brahmalaksanam/
annapranamanobuddhis tyaktvanandam vijijiivan// 11.12
See also: 11.104, 108; 12.132; 12.81, etc.

Sayana and Madhava-Vidyaranya never aimed at producing a new doctrine but

to preserving the salient features of the tradition.

For example he underlines this concept in the Madhaviya- Dhatuvrtti; cf.
asya purvanibandhebhyo gunavatta tu na kathyate/

sarva eva svavakyesu yad ahur gunagauravam// intr. 14

This justifies the assignment of writing a priefcraft under the name of the
Vimanarcanakalpa to a Vaikhanasa priest Narayana-
Marici, of Uttaramerur to summarise the principles enshrined in the treatises of Bhrgu
during c. 1372 A.D.

21. The preceptor (acarya) plays the role of Brahma of the Samaveda, in the domestic

rituals; cf. acaryo vai brahmeti, Bodhayana- Grhyasutra,3.2.2.
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22. yajia iti yajiiena hi deva divangata yajienasuran apanudanta
yajiiena dvisanto mitra bhavanti yajiie sarvam pratisthitam
tasmad yajfiam paramam vadanti, ibid. 79, p. 897

Cf. yajiiena yajfiam ayajanta devas
tani dharmani prathamany asan/ RV. 1.164.50.
asmin vai loka ubhaye devamanusya asuh. te
devah svargam lokam yanto 'gnim tcuh,

Kausitaki-Brahmana, 1.1.1-2.

23. mam atmaguptam satvasya sarvasya vitanarupam
sanjujusantim paramam pavitram/ santirayantim svayam
apramattam samyojayitre varadaya pitre svaha//
Param°®tmikopanisat, in: Vaikhanasa-Mantra-Prasna, (Part 2).
11.21.

This is certainly formulated for temple worship on the model of the hymn in the
Narayanopanisad, 1.15.1-2 :
sa nah suvah sam sisadhi. ardram jvalati jyotir aham asmi. jyotir
jvalati brahmaham asmi. yo 'ham asmi brahmaham asmi.

aham asmi brahmaham asmi. aham evaham mam juhomi svaha.

Even newly created hymns for temple worship on analogy of the original models
are treated as valid, because the intuition in both of them does not differ essentially in
spite of distance in time and space. So Narayana-Marici (c. 1372 A.D) justifies by

saying: stktir amnayasiktigah in Sri Venkate$a-sahasranama-stotra, 128.
24. This passage was modified taking from the Narayanopanisad, 23:

namo hiranyabahave hiranyavarnaya hiranyartupaya

hiranyapataye 'mbikapataya umapataye pasupataye namo namah/
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25.

26.

27.

rtagum satyam param brahma purusam krsnapingalam/

urdhvaretam viripaksam visvarupaya vai hamo namah//

The word agama in the Vaikhanasa context refers to the iconolatry based on the
grhya and srauta rituals fully based on the Vedic rituals, while grhya refers
exclusively to the rituals of house-holders. Secondarily the word acarya acquired a
derivative conventional sense of a priest of the Yajurveda as a synonym of
adhvaryu. The difference in the connotation of the words nigama and agama in
iconolatry is to be noted. Nigama denotes the Vedic hymns as used in the grhya
and srauta rituals as defined by the aryans of the aryavarta and agama refers to
the same Vedic hymns which are transmutated in iconolatry  structured by the
priests in daksinavarta. It means that the place and mode of operation
differentiates them. Thus nigama is desi, while agama is margi in Vaikhanasa

temple worship.

Saunaka in his Rgvidhana attests the prevalence of this situation;  cf.
tasya hrdayadesam tu samakramya japed rsim/

amogham karmajanodayad ahoratre gate sati// Rgvidhana, 3.82
purusasya hareh suktam svargyam dhanyam yasaskaram/

atmajhanam idam punyam yogajianam idam param// ibid. 3.186

Cf. Bhrgu's Khiladhikara, 2. 38-39; Yajhadhikara, 51. 32-34;
Vasadhikara, 1. 84-96.
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