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FOREWORD

In the following pages an attempt has been
made to trace the glindu Samskaras through
Jtheir origin and development. They have a long
and varied part., Many of them go back to &
hoary antiquity and some of them still survive.
In course of time, they have undergone many
changes and modifications “The Samskaras are
described in some hymns of the Vedas, a few
Brahmaps, the Grhyasitras, the Dharmasitras,
the Smrtis and the later treatisesy”” But as these
works were intended to be manuals or codes for a
particular time and locality, they do not present
the Sarhskiras in thier historical evolution. So,
an endeavour has been made here to link and
piece: together these scattered materials into a
comprehensive whole and to supply a historical
perspective for thier projer understanding.
or doing so not merely chronological sequence
is traced but the conpection between various
changes i8 also shown It has also been explained
that the Sarhskaras were based on religious beliefs
and social conditions. What was in the beginning
urely natural became more and more cultural.
ere it will be found that many social elements
entered into the precincts of religious ceremonies
and many cultural devices were introduced to
mould the Sarhskaras in order to produce the
desired effects,

The Samhskaras are, in & fact, expressive and
gymbolic performances.  They also contain
dramatic utterances and theological gestures
Without an inkling into these aspects of the
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Sarmskaras they appear as fanciful puerile pranks.
In order to make them intelligible, the symbols
are unfolded and explained and smggestions are
made more articulate, This has teen done without
overrationalising. The Samskaras give expression
to aspirations and ideals or the Hindus. They
are brought out whereever found

Many constituents of the Samskaras were
meant to be means ot intercourse with, and
influence upon, spritual beings that were believed
to guide and interfere with the course of human
actions, But while the mind of the performers
was bent on religious intent, their knowledge of
the arts of life helped to bring about the object
in view. In this connection the religious beliefs
of the Hindus are apalysed and their knowledge
of the arts of hfe shown. As the aim of the
Samskaras was to sscure the welfare of the
recipient and to develop his personality, every
contrivance towards the same 1s pointed out.

All the rites, ceremonies and customs, that
for m the Samskaras, are, more or less, universal.
They have all a recognized place in ancient
cultures and they are still represented within the
limits of modern religions. So,in order to
make the historical development of the Samskiras
more comprehensible, parallels in other religions
are referred to whereever possible.

Many people, looking at the Sarhskaras from
the modern practical poirt of view, regard them
as rediculous and meaningless. But few, who
will care to understand the general primciples
of ancicnt religion-, will ever think them so.
They will also find that their knowledege is not
superfluous to the common stock of human
interest. The sacramental beliefs and practices,
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far from being an irrational priest-craft are
consistent and logical in a high degree, though
wtorking under 2 mental condition which was
different from what it is to-day.

As regards the intrinsic merits of the study
of the Sarhskaras, it has heen made clear that
these had practiral utility and intention
‘when and whereever they originated, though they,
now, appear obscure and purposeless for they
have been carried on, without adaptation, into
& nmnew state of society where their original
sense i8 lost, Therefore, a study of the Sarhskaras
forms an important part of investigatiom into
the origin and development of civilization

For treatment in the present thesis, only
those Smaérta Samskaras are taken which were
performed at the varions epochs in the hfe of
an individual from conception to__ crematorium.
Their theatre was the home, their chiefl actor the
householder and the presidingy deity the domestic
Fire, by the side of which they were staged
The Srauta sacrifices, for the performance of which
the administration ol pries's was required, the
Yajamana being a passive avent, are excluded
from the list of the Sarmskaras, They being
Kamya ( optional ) ceremnonies, were not binding
on every individual, and so theyv do not come
under the Samskaras proper, which were
compulsory.

ey whole work can be divided into two
parts. Inthe first part, sources of inquiry, the
meaning and the pumber of tne Sarhskaras,
the purpose of the Sarhskaras and the
comstituents of the Samskaras are discussed
in their historical growth, In the second
E}‘t/ of the work the emtire” Sarkskiaras are
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grouped under the following heads and the
conclurions are given in the end:

1. The Pre-natal Samskaras

2. The Samskaras of Childhood

8 The Educational Samskaras

4. The Marriage Samskara

5. The Fuoeral Ceremonies,

While dealing with a particular Samskara,
first its origin is traced and then it8
subsequent development discussed. The creative
period  of . the , Sam-kaiwas has passel away.
Many of them, ey the pre-natal Sarhskaras
and a few of the childhood are not generally
performed at present; so, they have become &
thing of the past The rest are performed by
orthodox families oaly and, here too, 1n &
distorted form The only current Samskaras
are the Upanayana ( Imtiation ), not performed
by all the twiceborn to-day, the Vivaha
( Marriage Ceremonies ) and the  Antyesti
( Funeral Ceremonies . The revival of the
Samskaras by reform societies line the Arya-
Samiaja is very recent, but times do not seem
to be propitious for such attempts,

As the Samskaras include many essential
preliminary considerations and ceremonies relating
to social rules, tabooe, restraints and observances
and, as they are well recognized by authoritative
works, they have found tneir proper place in
the treatment of the suhject. In the end the
ritual proper is described with  possible
interpretations and significance thereof.

This work was orginally written as &
thesis, which was approved by the Banaras
Hindu University for the degree of Doctor
of Letters in 1936, It could not be sent to
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the press earlier for various reasuns, but
mainly due to the press and paper difficulties
during the Second World War, which started in
1989. The long gap has, however, been utilized
in the revision and the improvement of the
original work. ’

It is a pleasent duty of the author
«to acknowledge his deep gratitude to Dr,;k. 8.
Altekar, M. A, LL. B, D.Litt, Heid of the
Department of Ancient Indian History' and
Culture, Banaras Hindu University, unader
whom he worked as a Research Scholar and
whose learned guidence and help were available
at all times. e also owes grateful thanks
to Dr” R S. Tripathi, M. A, Ph D, Head -of
the Despartment of History, Banaras Hindu
University, 'who readily offered many valuable
suggestions on various topics im this work.
His indebtedness to individual authors is
acknowledged in the foot-notes The author
is deeply indebted to Pt, Nagesh Upadhyaya,
M. A, the Proprietor of the Vikram Paachang
Press, Banaras, and his staff for undertaking
the publication of this work in the midst of
their multifarious and pressing duties. His
thanks are due to Shri Nemi Kumar, B. A. for
taking great pains in preparing the Index
of this work. The author, wmore than amy body
else, is concious of many defects and blemishes,
sEecially typographical, which have crept into
the book. For these he craves the indulgence
of the reader. \

Banaras Hindu University
Rém-navami, Vikrama Samvat 2006 | R.B Pandey
March, 1949,



X

A, A,

A. B
ApD S
Ap. G.8.
Ap.S. 8.
A G 8
A.8

A T.
AV,

A. V. Par.
B.U.
B.D.S.
B. @, 8.
B. G’

B. 8. 8.
Bh, G. 8

NEEEEEREN

&
©
NN NN NN

ABBREVIATIONS

Aitareys Aranyaka
Aitareya Brihmana
Apastamba Dharmasdtra
Apastamba Grhyasitra
Apastamba Srautasitra
A4valiyana Grhyasitra
Atri-Smryti

Aitareya Upanigad
Atharvaveda
Atharvaveda- Paridista
Brhadaranyaka Upanigad
Baudhayana Dharmasiira
Baudhayana Grhyasitra
Bhagavadgita
Baudhayana Srautasiitra.
Bharadvaja,Grhyasitra
Bhavisya-Purapa
Chandogya Upanigad
Daksa-Smrti
Devala-Smrti

Gopatha: Brahmapa
Gautama}Dharmasatra
Gobhila Grhyasitra
Harita,Dharmasiitra
HiranyakediiGrhyasatra
Hirapyakeéi Dharmasgtre



by

N
Qe
@

)
F
@
o

e &
=3

S

dmayg
UI T A

I

W w
"y L]

o

HUORZERRERRK

SRS

Q
=

=
=

mo

eagprsSfRe

wwmm»nw

w R

.;-.U
I I T O I (I

Cﬂ'z
et

Mg g <=3

..< s—.

ABBREVIATONS XI11t

Harita-Smrti

Jaiminlya Grhyasitra
Khadira Grhyasttra
Kauétka Sitra
Mahabharata

Manava Dharmasitra
Manava Grhyasttra
Manu Smrt:

Maitrayani Upanisad
Narada-Sirti
Pafichaviméa Brahmana
Paraskara Grhyasitra
Parddara-Smrti

Rgveda
Samgkéra-Chandrika
Satapatha Brahmana
Sankhyayana Grhyasitra
Samskara Mayikha /
Sveta§vatara Upanisad
Samaveda

Taittiiya Aranyaka
Taittiriya Brahmana
Taittiriya Upanisad
Varaha Grhyasiitra
Vasigtha Dharmasiitra
Visnu Dharmasiitra
Vira-mitrodaya-Samskara Prakasa
YajHavalkya-Smrti
Yajurveda



X

v

THE S8YSTEM OF TRNSLITERTIONA DOPIED

IN THE BOOK
w=ka €=dha
w=kha lw=na
n=ga a=ta
g=gha w=tha
F=ha g=da
o =cha g=dha
@=chha A=na
A=ja 9=pa
®=jha %=pha
F=Ha ¥=Dba
zT=ta sw=bha
3=tha ¥ =ma
g=da

g =ya
t=ra
g=la
g=va
Pg=4§a
W==asa
=58
g€=ha
g=km
q=tra

w =jiia



CONTENTS
DEDICATION
FOREWORD
ABBREVIATIONY
LHE $YSTEM OF TRANSLITERALTON
Cuar,

. THE SOURCES OF INQUIRY

I. Introductory
2. The Vedas
The Brahmanas
The Aranyakas and the Upamqada
The Ritual Literature proper
the Grhyasutras
6. T'he Dharmasitras
7 The Smrtis
8. The Epics
9. The Puranas
10, Commentaries
11. The Mediaeval Treatises
12, The Customs
13. Indo-Iranian, Indo-European
and Semitic Sources .
14. The Relative Importance of Sourcas

o L3M

-
~

PA()E

v

X1

10
12
13
14
15
17
18
16

21



XVi CONTENTS

Caar. Pace
1. THE MEANING & THE NUMBER OF I'HE SAMSKARAS

1. Tth Meaning of the word ‘Samskara’
2. The Extent and Number

(1) The Grhyasiitras

(ii) The Dharmasitras

(1ii) The Smrtis vee

(iv) Treatises

(v) The Paddhatis and the Prayogas
8. The Sixteen Samskaras

11, THE PURPOSE OF THE SAMSK.ARAS

1. Introductory

2. Two-fold Purpose

3. The Popular Purpose
(i) The Removal of Hostile Influences
(ii) The Attraction of Favourable

Influences

(iii) The Material Aim of the Samskaras
(iv.  Samskairas as Self-expression

4. The Cultural Purpose

5. The Moral Purpose

6. The Formation and Des elopment
of Personality

7. Spiritual Significance

8. Different Stages

IV, THE CONSTITUENT> OF ITHE SAMSKARAS

1. Introductry
2. Fire

24
28
28
82
3¢
36
87
37

39
40
44)
41

44
46
47
47
50

b1
b4

b8
68



CONTENTS

3. Prayers, Appeals and Blessings

4, Sacrifice

b Lustration
6. Orientation
¥. Symbolism
8 Taboos

9, Magic

10. Divination

11. Cultural Elements

12. Common-sense Elements

13, A Spiritual \tmosphere

V. THE PRE-NATAL SAMsKARAS

1. THE GARBHADHANA (CONCEPTION)

(i) The Meaning
(ii) The VYedic Period
(iii) The Satra Period
(iv) The Dharmsiitra, the
Smrti and Subsequent Periods
(v) The Time of Performance
(vi) A Polygamous Householder
(vil) The Performer
(viii) Whether a Garbba-or a
Kyetra Sarhskéra
(ix) A Sacred and a Compulsory Duty
(x) Exceptions
(xi) Significance

Xvil
Paase

62
65
66
68
69
70
73
74
76
77
78

938
94
96
97



X Vil

ChHar.

2.

(i)
(ii)
(iii)
(1v)
(v)
(vi)
(vii)
3.

(i)
(ii)
(iii)
(iv)
()
(vi)
(vii)
(viii)

(ix)

CONTENTS

THE TUMSAVANA (QUICKENING OF MALE CHILD)

The Meaning of the Term

The Vedic Period

The Sitra Period

The later Rules and Considerations
The Proper Time
Whether performed in every pregnancy
The Ritual and its Significance

Tur Sivantoaxsvass ( Ham-Pariing )

The Dafinition of the Term

The Purpose

Early History

The Time of Performance

The Object of Purification

The Ceremonies

The Duties of a Pregnant Woman
The Duti¢s of the Husband

The Medical Basis

VI. THE SAMSKARAS:OF GHILDHOOD

1.

(i)
(ii)

(iii)
(iv)
(v)

Tar sarakarMa ( Birtu Ceremonies )

The Origin

The History

Preliminary, Precauntions
The Time of Performance

The Ceremonies and their Significance

Paor

99

99

99
100
101
101
103
103

105

105
105
106
107
108
109
111
114
115

116

116
117
119
121

123



CHAP,
2.
(1)
(i)
(iii)
(iv)

(v)
3,

(i)
(i)
(iii)
(@iv)

(v)

4,

@)

(ii)
(iii)
(iv)
™

CONTENTS

The Navaganany { Nave-Grvixe )

The Importanee of Naming
The Origin
The Vedic Period
The Sitra and later Periods
(a) The Composition of the Name
(b) Naming a Girl
¢) Status a Determining Factor
(d) Fourfold Naming
(1' Naksatra-name
{2) Name after Month-deity
(3) Name after Family-deity
(4) Popular Name
(5) Repulsive Name
Ceremoniec and their Significance

Tur Nisawarvans (Fust Ovrine)

The Origin

The History

The Time of Performance
The Performer

sz

The Ceremonies and their Significance

THE ANNA-PRASANA (FIRST FEEDING)
The Origin
Its History
The Time of Performance
Different kinds of Food
The Ritual and its Significance

XX
Pacr

130

130
130
131
133
133
134
135
136
137
139
139
140
141
142

145

145
146
146
147
148

151

151
152
152
154
1565



XX

CHar.
5
(1)
(i1)
(iii)
(iv)
v)
(vi)
(vii)
(viii)
(ix)
(x)
fxi)

(i)
(ii)
(iii)
(iv)
(v)
(vi)
(vii)
(viii)

CONTENTS

FHE CHUDA hARANA (TONSURE)
The Origin
The Purpose of the Samskara
The Vedic Period
The Sitra and Subsequent Peridos ...
The Age
The Time of Performance
The Choice of the Place .
The Arrangement of The Top-hair ...
The Ceremonies
The Main Features of the Ceremonies
The Association of Top-
hair with Long Life

THE KARNAVEDH\ (BORING THR EARs)

The Origin and Early History

The Age and Time of Performance
The Performer

The Types of Needle

A Compulsory Ceremony -
The Ceremonies

Snéruta on the Boring of Ears

Later Phases

Vi, THE EDUCAITONAL SAN.ISKARAS

Pagr.

168
158
160
161
161
163
165
16>
167
169

170

172
173
174
175
176
176
177
177

1 Toe VivvaraMmsua ( LEArNING o ALPHABETS )

M

Names, Meaning and Purpose of the
Samskara.

(ii) The Sources of Information

179
179



Cuar,
(iii)
(iv)

2

2.

(i)
(ii)
(iii)
(iv)
(v)
(vi)

(vii)

(v1ii)
(ix)

(=)
(xi)

(x11)
(xiri)

(xiv)

(xv)
(xvi)
(xvii)
(a)
(b)
(¢)
(d)
(o)

CONTENTS XXt
Pace
The Later Origin and its Cause 180
he Age 183
he Ceremonies 1R4
THE UPANAYANA (INITIATION) 187
The Origin 187
Forms of Initiation
The Hindu Initiation 188
The Antiquity of the Upanayana 189
The Védic Period 190
The Satra and Later Periods 193
The Meaning of the term ‘Upanayana’ 194
The Purpose of the Saraskaras ... 196
The Age 10%
The Vratya v 204
The Upanayana not Compulsory 1n the
Beginning 206
The Upanayana hecomes (/ompulsorx 208

Ridiculous Consequences of Compulsion
The Upanayana partly negleted during
the mediaeval period

Who took the child to the teacher ?

The Selection of the Teacher

The Ceremonies and their Significance
The Time o A
Preparations e
The Joint Meal

The Bath

The Kaupina

210



Akl

CHar.

(f)
()
(h)
(i)
§),
(k)
M
(m)
(n)
(o)
()
@
(r)
)
(t)

CONTENTS

The Girdle

The Sacred Thread

The Ajina

The Staff

Symbolical Performences
Touching the Heart
Mounting the Stone
Taking the Charge
The Commandments
The Sdvitri Mantra
The Sacred Fire

The Rounds for Almns
Late Features
Tri-ratra-vrata

The Dawn of a new Era

TN SO A T O K &
WS Qe Ly
T L&

()
-~
~

3. TIHE VEDARAMBHA (BRGINNING OF THE VEDIC STUDY) 241

(i)
(ir)
(iif)
{iv)
4,
(V)
(ii)
(iii)
(iv)

Introductory
The origin

A new Samskara

The Ceremonies

THY KESANTA (SHAVING OF BEARD)

Different names and their Significance
The Origin anb Early History

Later History and Confusion
Ceremonies

245

245
246
247
248



Cmar,
b,

@)
@i
(iit)
(iv)
v)
(vi)
(vii)
(viii)
(ix)
(x)

CONTENTS
THE BAMAVARTANA OR SNANA (THE END OF

STUDENTSHIP)
Introductory ove
Importance
The Normal Course ooe
Three Types of Snataka
A Passport to Marriage
The Age ooe
The Permission of the Teacher vos
The Ceremonies and their Significanoce

The Respect paid to the Sniataka -
An absnrd Simplification

vill, THE VIVAHA (MARRIAGE CEREMONIES)

@)
(id)
(iii)
iv)
v)
(vi)

(vH)

The Importance of Marriage

The Origin

Pre-marital Stage
Marriage Proper e
The Forms of Marriage

The Historical growth of Eight Forms
(s) Paisacha .
(b) Raksasa

() Gandharva

@) Asura

(e) Prajapatya
(f) Arsa
() Daiva
(b) Brahma oo
Some other Forms

XXHi
Paon

249
249
250
251
262
2638
554
266
256
260
260

261
267
269
270
271
273
273
274
11
281
286

21



XXy

Caar
(viii)
(ix)
(x)

(xi)
(xii)
(xiii)
(xiv)

CONTENTS

Pacs
Populsr Forms . 292
Religious Ceremonies Essent.na.l . 208
Limitations of Marriage . 395
(a) Exogamy e 29D
(b) Endogamy ... 804
(¢) Hypergamy e S04
(d) Pratiloma . 306
(e) Later;History of Inter—
Caste Marriage .. 306

(f) Inter-caste:Marriage Forb-idden 309
(g) Examination of the Family .. 311

The Marriageable®’Age ... . 316
Qualifications of the Bride ve 330
Qnalifications of the Bride-groom ... 3889
The Cereinonies ve e 344
(@) Original Simplicity e 344
(b) Gradual Complexity .. O4b
(c) The Vedic Period ... .. 346
(d) The Sitra Period ~ ... - 352
(e) Later Innovations ... e 38
(fy The Present Form ... .. 456
(g) Description and Significance ... 358
1. Betrothal . 308
2. Marriage Day .. J61
3. Mrdaharapa . 362
4, The wondhip of Ganeda ... 3638
5. Gbatika . 864
@ The Nuptial Bath e 365



CONTENTS

Craar,
7. The Marriage Party
8. The Madhuparka -
9. The Bride-groom Honoured ..,
10. The Presentation of a
Garment to the Bride ose
11. Anocintment
12. Gotrochchira .
18. Kanyadana
14. The Condition
15. The Significant Question ..
16, Protecrion Cord ore
17, Evolution of the Bride Suggested
18. Rastrabhrta and other Sacrifices
19, Panigrahana -
20, Mounting the Stone s
21. The Praise of Woman
22. Agni-Piadaksina
23 The Sapta-Padi
24 The Bride Sprinkled
25. Touching the Heart
26, The Bride Blessed
Sitting on gull's Hide
Locay Customs

27

28,
29,
30,
31,
32

83

Xuptial Foes

Looking at the Sun and the Pole Star
Triratra-vrata

The;Bride Carried and Blessed
Domutw_Fnre Established .

XXv
Pacr

865

366
369

870
871
371
372
373
374
375
375
377
378
379



XXvi CONTENTS
Cuar,

Chaturthikarma
84, The Common Meal

85*° Removal of the Nuptial canopy

(xv) Symbolism of Hindu Nuptials
() The Meaning of a Symbol

(b) Sacramental Marriage and Symbol
(¢) Marriagea Union of the Fittest Couple

(d) Marriage a New Bond

(e) Marriage a Permanent and Stable

Union

(f) Biological Symbolism of Marrmge
(g) Marriage should be Fruitful and

Prosperous
(k) Marriage a Crisis

(i) Marriage not a Licence ...

(j) Marriage a Social Change and a

Sacrifice

Pack

as9
390
891
302
392
302
893
304

306
387

400
402
404

406

1IX, THE ANTYE;TI SAMSKARA (FUNERAL CEREMONIE>)

1. Introductory
2, The Origin
(1) The Horror of Death
(ii) The Conception of the
Soul after death

(iii) The mixed feelings of Dread and Love

(iv) Physical Needs
8. Different kinds of disposal
4, The Funerals
(i) The Vedic Period

e

407
407
407

400
409
411
412
435



CONTENTS XXV

Cuar, - Pade
(ii) The Sitra Period 428
(iii) Later Additions and Omissioun 429

6. The Approch of Death 429
6. Pre-disposal Cersmonies ote . 480
7. The Bier 432
8, The Removal ¢f the Corpse ... 433
9. The Funaral Proosssion 434

10. Arnustarant e 435

11. Tbe Cremation 438

12, Lying of the Widow on the Funeral Pyre 440

13. Cremation a Sacrifice 443

14, The Return 346

15. The Offering of Water 446

16, Regaling the Mourners . 447

17. Impurity 449

18, Asthi-Safichayana 465

19, Saati-Karma

20, The Smadana

21, Offerings to the Dead
22, Sapindi-Karana

23, Special Cases

24. The Primitive Nature of the Ceremomu
X. CONCLUSION

1. Lifea Mystery and an Art ... 481
2. Lifea Cycle ver 481
8. Dogma a Conscious Development 482
4. The Procedure of the Sarhskiras 483

5. The Place of the Samskaras in Higdusm 483



XXV CONTENTS

Caar. , Paon
(i) Samskaras took Life as a whole 483

(ii) Samhskaras and the Three
Pﬂths of Life e 484

(iii) Philosophical Indifference and Hostility
towards the Samskdrss and their
reconciliation with Philosophy 485

(iv) Samskaras and Puranic Hindoism 486

6. The Achievements of the Samskiras 486

7. The Decline of the Sarhskaras 488
8. Ravivalism and the Sarhskiras 491
9, Prospects 492
Bibliography 495
Index 519

Errata









CHAPTER |
THE SOURCES OF INQUIRY,
1, Introductory

The Grhyasiitras, the oldest manuals of the
Hindu Samskaras, do not cite their authorities
a3 the Dharmasitras do for their contents. The
cause of this silence 1is that the Samskaras,
mostly being domestic rites and ceremonies, we e
based more on precedent and popular traditional
usages than on any definite written code. The
Dharmasiitras, the Swmrtis and the madiaeval
treatises produce an'horities on Dharma or Law,
both sacred and secular. But these works do not go
deep into ritualistic details and are mainly concerned
with the social aspects of the Samskaras. Therefore,
for the full information about the Samskaras, we
have to ransack other sources algso ignored by them.

2, The Vedas

The Vedas are universally recognised as the
primary source of the Hindu Dharma. According
to the Gautama-Dharmasitra® “the Veda is the

¥ qAne afgs & e @i 1-2
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source of Dharma and the tradition and practices
of those who know it.” Other Dharmasiitras and
the Smrtis endorse the above view.? From the
perusal of the Vedas also we arrive at the same
conclusion.

The oldest document of the religious literature
of the Indo-Aryans is the Rgveda. Though the
religious picture jpainted wmn it is by no means
complete, as it contains hymnsused by the priests in
the sacrifices to high gods, we catch glimpses of
popular religion at several places, Morzover, there
are a few specific hymns that are particularly
concerned with popular rites and ceremonies. The
wedding,® the funeral' and the conception® are
narrated in them The narrations or descriptions
may not be r.tualistically exact but they are
historically approximate. The later-day Samskaras,
the Vivaha, the Antye-ti and tle Garbhadhina
were direct descendants of these hymns. Then, there
are those hymns of the Hgveda that are of general
applicability in the sacramental rituals. They -are
recited at different occasions, which show that
they were not originally composed for a particular
Samskira. But their connection with popular
ceremonios cannot be denmied altogether. Again,

2, AP.DS.i.1.1~% V. D. S.1. 4. 5.
3. X. 85,

4. X, 14, 16, 18

8. X. 183. 184
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we find in the Grhyasitras many oitations
homonymous to the Vedic mantras. This fact
indicates that a large number of the items of the
Samskaras were suggested by the Vedic verses in
question and they originated in the later Vedic or
the post-Vedic period.

As regards the details and regulations of the
Samskaras, it must he confessed that the Rgvedic
hymns do not coatain positive rules. They, contain
many incidental references which throw light on
the Samskaras TIn fact, the Vedic hymns were
composed under inspirations tfor invoking the
holp of gods 1n events. public anl private, that
immediately interested the Vedic people. There are
invocitions reliting to a lite of hundred years with
children and grand children, securing wives, chiidren
and other domestic articles,” and the destruction
of the demon who kills offsprings,” These and
similar references have a great correspondence with
the Sarkir.s that were performed at the various
important occagions in the life of a man. Besides,
there are other references in the Rgveda that bear
on the socvial aspects of the Sarmskaras. For
example, 1t was difficult to secure a husband for a
brotherless girl. “Like a woman growing old in

6. wEfheg R ABAAN AN TCIF( AT AL |

oo o fandy st an o weardftwarge=ar: § R, V. i 89. 9.
7. 1bid. iX 67. 9 11. VilL 35. 10. X. 183,
8. R. V. X. 162.
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her parents’ honse etc.”® Different forms of
marriages are also hinted at. The purchase of a
bride ( Asura marriage ) was prevalent in the
Rgvedic period, The Vasistha-Dharmasiitra®® quotes
8 passage from the Maitrayaniya.Samhita®? which
runs, ‘‘she, who being purchased by husband,” The
Gandharva form is also referred to in these words,
“when the bride is finelooking and well-adorned,
she seeks by herself her friend among many men,”*?
Ohe Rgvedal® praises the stage of a student;

The Samveda almost entirely borrowed from
the Rgveda, isupplies |ardly any materialyworth
the name for the history of the Samskaras. It is
mainly intersting for its tube, It was sung at
great sacrifces and other auspicious occasions, e. g.
marriage etc. The Varaha-Grhyasiitra prescribes
Vadana and Gana (music) as a part of the
marriage ceremonies, But as regards the form of
the Samskaras, the Simaveda has nothing to
contribute.

The Yajurveda represents an advanced stage
in the progress of rituals, During the period of
its composition the functions of different priests
were specialized. In it all those formulas are

9. eemigRe frsy: qw ad aavng aearEiRed W i Ibid. i, 17.7,
10. Ibid. L, 36. 37.
11, Ibid. §. 11.12.
12. v wgelefls degihen s 1 s vaRRfv ) Thid. X. 27 12.
13 Ibid. X. 109. 5,
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'ﬁ'x?d, which were used by the Adhvaryu and his
assistants in the performance of the great
sacrifices. But the Yajurveda is concerned with the
Srauta ssacrifices onlyy So we do not get any
material help from it for the study of the
Samskaras. The only useful reference found in
‘it'is to the shaving ceremony,a common feature,
which preceded a Srauta sacrifice——where prayers
are offered to the shaving razor and directions are
given to the barber,'* This reference supplies a link
between the Srauta and the Grhya ceremonies.

In contradistinction with the other Samhitas,
the Atharvaveda is rich in information about
popular religion, rites and ceremonies. Here we
get mantras for almost every end of human life
The wedding'® and the funeral’® hymns are more
elaborated in the Atharvaveda than 1n the
Rgveda. To the praise of the Vedic Brahmachari
a full bymn is devoted.!” The act of conception has
found mention in & larger number of hymns than
in the Rgveda.’® (In the hook XVIII of the
Atharvaveda there are prayers for long life that are
called Ayusyakarmani,y “hymns achieving long
life.” These prayers were used chiefly at domestic

14, vi. 15.

15, A. V. xiv. 1, 2.

16. tbid XViii. 1-4,
17. Ibid. Xi. S.

18. Ibid. iii..23; Vi 81,
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rituals, such as the first haircutting of the boy, the
first shaving of the youth and the initiation. It
also contains hymns that refer to marriage and
love and form a separate class, Kaugika calls them
‘Strikarmani’ or women’s rites. Through them a
maiden tried to obtain a bridegroom or a young man
a bride by stimulating love in iandifferent lovers'
and unresponsive sweethearts, benedictions upon
the bride were offered, conception was accelerated
and the birth of a male child effccted. These hymns
have also got prayers for the protection of the
pregnant woman,?® the unborn and the new-born
child, and so on. Considering this popular
character of the Atharvaveda, Ridpeway concludes
that it is not a record of the Arvan religcion but
represents the beliefs of the aborginal j.cople. This
view cannot he accepted. It is just possible that the
Indo-Aryans assimilated imnany non-Aryan elemeats
in their religion, but the lower strata of the Aryan
community were not less interested in the lower
side of religion than the non-A1ryan population, The
Atharvaveda reflects the faith and rites of the
common people rather than the highly specialized
-religion of the priests,

3, The Brakmanas

After the Vedas, we come to the Brahmanas
as the source of our information. They are thorough

19. A. V. vi. 6.
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treatises on the Vedic rituals, The Brihmanas give
rules for the performance of the Srauta sacrifices
and the Arthavada or explanation of the purpose
aad meaning of the sacrificial acts. (They contain
many discussions on the sacrifices, give
interpretations of Vedic hymns, trace etymology
of words aud try to explain symbols, But tho
Brahmanas are mostly occupied with the Srauta
sacrifices that were the supreme religions concern
of the timey In them, however, we get sporadic
referonces that supply some data for constructing
the history of the Samskaras. LA {fragmentary
account of the Upanayany is found ia the Gopaitha
Brahmana.** The Satapatha®® gives a different
account of it and the word “Brahwacharya’ used
here donotes the condition of the life of a student.;
The word ‘Antevasin’ (living with a teacher ) in
thesense ofa student is used hoth by the Satapatha®3
and the Aitareya* ! BrAhmanas, ¢Ajina ‘the deer-skin’
is mentioned in the Satapatha-Brahmana.3®
Godana ceremonies are described in the same
Brahmana.» R .counition of marriare within the

20. Dramas and the Dramitic Dinces o0 nowrpopean
Races p. 122,

21.i. 2 1-8

22.Xi 33 1.

23,v.1 5.17.

24.1i. 2.6

25.V.2. 121
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third or the fourth degree is also found in it.2” The’
Tandya-Brahmana mentions the Vratyas and the

Vratyastoma sacrifices through which they were

reclaimed to the:Aryan community. The Satapatha«

Brahmana, Books XI-XIV, besides appendices to

the preceding books also contain a few interesting

sections on the subjects, which are other wise not dealt
with in the Brahmanas e.2. onthe Upanayana,?® the

initiation of a pupil, on the daily Vedic Study*®

and on the death |cerremonies or the raising of the

mound. "

4. The Aranyakas and th> Upanisads.

AThe Aranyakas and the Upanisads are mainly
concerned with philosophical subjects and do mot
comtléscen to deal with rituals,; But the Vedic
sacrifices and rituals were still very popular in their
times and they have found mention, here and thera,
in them. From the point of view of the Samskaras,
the Taittiriya Aranyaka is important, From it we
learn that late marriages®' were general, as
unmarried pregnant girls were looked upon as
sinful. The Brahwayajfia or the Daily Study is

26. iii, 1. 2. 5, 6.
27.1 8. 3.6.

28. Xi. 5. 4,

29. 8. P. Br. X1, 5. 6.
30. Ibid. Xiii,

31. gty sty vy ¥ 3 g 1§ 27 L o
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praised.’* The sixth chapter called “Pare” gives the
Mantras required for the Pitrmedha, ‘the burning
of the dead’.

(In the Upani-ads we have many references
relating to the Upanayana-Samskara) The theory of
the four A¢ramas seems to have been established.
The Brahmacharin resided and boarded at the house
of the guru and in return rendered many personal
services such as tending his cows. The importance
of the guru was recognized even for studying the
Brahmavidya and one had to hgproach a teacher for
this purpose. ‘tAdmission of astudent totheguru is
described in the Chandogyva-Upanisad.3! The
restrictions on the teaching are found in the
Maitrayni-Upani-ad, in the dialogue of Brihadratha
and Sakayana which runs thus: “This knowledge
should not be imparted to a sceptic and 8o wm”?’
The usual period of Brahmacharya is mentioned io
the Chandogya-Upanisad.?® (In the Brhadaranyaka-
Upanisad,”” t".e sacred Gaya(ri Mantra is esoterically
explained.> Many practical instructions of very
high value are given in the Taittiriya-Upanisad,®®

32, Iid. n 9

33 onardeg A wfgaew snwaizy faay Rfxar afwg sk
CH. U v 114 1,

34 v+

35 MEIABNIHASIAT 7 AT HAY Ajadl qu @ | Chap. L

36. Vi, 1. 2

37 V.15

38.5,. 11
2
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such as those to the student wholeaves his college,
As regards marriage, polygamy was possible
as shown by the case of Yajiiavalkya and his two
wives. Early marriage is referred toin the Chandogya-
Upanisad.®* Here Atiki wife is mentioned, The
word is explained by later writers as a wife married
when she was very young. It was, however, derided.
The same Upanisad‘® contain many references
to the system of naming. In the Brhadaranyaka-
Upanisad*® we have a detailed sacrificial rite for
begetting a learned son versed in all the Vedas. The
custom of not performing any funeral ceremony of
an ascetic is mentioned in the Chandogya-Upanisad.

6. The Ritual Literature propey.

The first systematic treatment of the Vedic
sacrifices and domestic rites 1s found in the Sa‘ra
literatura. The Srautasitras contain directions for
the laying of the sacred sacrifizial fire, for the
Agnihotra,the Darsapaurnamasya, the Chaturmasya,
the Pasuyaga and the great Agvamedha, the
Rajasiiya and the Vajapeya sacrifices. But as they
are mainly occupied with the Vedic sacrifices, they
do not yield any material relating to the Samskaras.
It is in the Grhyasitras that we find directions for
all sorts of usages, ceremonies, rites, customs and

39.i. 10. 1.
40. V.15
41, Vi. 5.
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sacrifices, the performance and observance of which
were binding on the Hindu householder. (Among
these are found the Samskaras that were performed
from the moment when the individual was
conceived in the womb till the honr of his death
and even further through the funeral ceremonies,
The Grhyasiitras generally becin with the Vivaha,
‘marriage ceremonies’ and go on describing the
Garbhadhana, the Purhsavana,the Simantonnayana,
the Jatakarma, the Namakarana, the Niskramana,
the Annapradana, the Chidakarma the Upanayana
and the Samavartana. Then, they describe the
sucrifices and rites to be performed by a married
couple, and in the end deal with the Antyesti or
funeral ceremonies. They give every detail of a
Samskéra and lay down Mantras and formala to be
recited at different stages of a particular Samskara.
(Many Grihyasatras omit the funeral ceremonies,
as it was regarded inauspicious and was described in
separate  Paridistas? or addenda and the
Pitrmedhasit ras. The ritual aspects of the Sarmskaras
are emphasised and minutely described in the
Grhyasiitras, Their social sides are simply hinted
at or briefly described, The Grhyasiitras belonged
to the different Vedic schools; so, in matters of
details, they differ from one another to some extent.

There are other branches of the ritual literature
which, though of later daite, should be classed with
the Grhyasiitras, These are various Kalpas, the Par-
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idigtas, the Karikas, the Prayogasand the Paddhatis.
The Sraddhakalpas*® and the Pitrmedhasitras,
which contain rules for funeral ceremonies and
ancestral sacrifices follow manv ofthe Grhyasiitras,
Next come the Paridistas or ‘addenda” in which
certain features of the Samskaras are dealt with in
a greater detail that were briefly described in the
Grhyasitras. Other works on the Samskirs are the
the Prayogas, “practical handworks”, the Paddhatis
“outlines”, and the Karikas, “versified presentations
of rituals”. These works supplement the Grhyasiitras
and introduce new materials iu conrse of time.
They deal either with the complete rites and
ceremonies of that school or are only coacerned
with special rites, Thero are also exhaustive works
of this clags of literature on important Samskaras
like the marriage, the UTpanyana, the funeral etec.
There is a continuous stroam of the ritual literature
from the most ancient period up to the present
time.
6. Tne Dharmasutras

The Dharmasiitras are closelv connested with
the Grhyasiitras, and they were perhaps written in
continuation with them, By “Dharma” the Hindus
mean ‘right, duty,law’and also ‘religious custom and

42, The most impotant of then arc the gy, the HwqEA, the

s, the Yqurg, the Maw, the dwma and the fgogke
HAEETS -
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usage.” So, at many places the contents of the
Dharmasiitras and the Grhyasiitras uverlap each
other. The latter describe the domestic rites which
the householder was required to perform in his
individual capacity, whereas the former were
concerned with rules and regulations about the
"conduct of men as the members of the Hindu
community_and do not describe rituals of any kind.
The Dharmasitras deal with the Varnas ( castes )
and the Adramas ( stages oflife ). It is under the
Agrama-Dharmas that the rules about the
Upanayana and the Vivaha are given exhaustively.
They also contain rales abont the Samavartana, the
Upakarma, the Anadhyayas, Aéaucha, the Sraddhas
and the Madhuparkas. They take up and develop the
social aspects of the Samskiras that were simply
suggested in the Grhyasitras,

7. The Smptis.

The Smrtis represent a later and a more
systematic development of the Dharmasiitras.
Like the Dharmasiitras, they are also mainly
concerned with the social conduct of men rather
than with rituals.®Their contents can be classified
under three head<, Achira, Vyavahara and
Prayaschitta, Uuder the first head the Sarhskaras
are mentioned and the rules regnlating them are
givengThe most exhaustively treated Samkaras are
the Upanayana and the Vivaha, as they inaugurated
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the first and the second stages of the life of an
individual” The Pancha-mahayajiias or ‘five great
sacrifices’ also figure very prominently in the Smrtis)
Manu*® gives a very important place to them and
describes them at length, The Smrtis also offer us
& mass of information about prayers and sacrifices,
household duties, eschatalogy, funeral ceremonies and
sacrifices to the dead. We findin them discussions
on the right of performing the “amskaras, minor
ceremonies and rites, the worship of now Pauranika
deities at various occasions in life, all unknown
to the Grhyasitras and the Dharmasiatras. Not
all the Smrtis deal with the Suhskaras. Some,
like the Narada-Smrti,are entirely devoted to
Vyavahara or Law, while others like the Parasara,
are given to the prescription of Prayaschittas. Under
the Prayadchitta, however, ceremonial impurity
due to birth and dea‘h are described. The main
features of the Smrtis, as regards the Samskaras,
are that they mark the transition from the Vedic to
Smarta and Pauranika Hinduism. They omit almost
al] the Vedic sacrifices and introduce new types
of worship_and ceremonies. Greater restrictions are
placed on social sides of the Samskaras, e.g ,the total
rejection of intercaste marriages in the latest Smrtis.

8. The E pics
(The epic literature also gives some information

43, iii. 67 -73.
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about the SamskarasaThe Brahwanas, who were
the custodians of literature, utilized the epics, as
they became popular, for propagation of their
culture and religion, (So, many religious and
ceremonial elements which did not originally belong
Yo it, entered the huge body of the Mahabharata
and it becamea reference hook for the Hindureligion.)
The Mahibharata was regarded asa Samhitias early
as before the fifth century A. D' Profuse quotations
from the Mahabharata are found in the
commentarics and the treatises, bearinr on the
various topics of the Samskaras,' “Bharate”orin the
Mahabharata™ is an oftused phrase 1n the treatises
on the Dharmasistra. Moreover, there is a close
relation between the Mahabharta and the Smrtis.
The Manusmrti and the Mahabharta possess many
cammon erses. TheVrddha Gautama,*®the Brhaspati
and the Yama-Smrtis originally formed part of the
Mahabharta. The Ramayanaand other epies like the
Raghuvamséa, the Kumarasambhava, and the plays
like the Uttara-Ramacharita supply apt illnstrations
elucidating many tapgled pointsinthe Samskaras

9, The Puranas
(The P’uranas are not less important than the
epics for the ntudy of the Samkaras. Yheir influence

44, Bithler and Khste, countrib. to the history of the
Mahabhrata. Siteungsher wica 1892, 4-27.

45, Cf. VMS; S. C. cte.

46. The Dharmugd@astra-Saghgraha, Calcutta, 1876, vol. 2.
497-633. Cf. Islampurkar 1. ¢, Preface notes 6-9,
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on the Dharmagastra literature is considerable,
Even the earliest Dharmasiitras bear witness to
the popularity of the Purinas which they often
quote. They are in many ways connected with the
Smrtis. The Apastamba-Dharmasatra'!’ refers
specially to the Bhavisya-Purana.!* Calaud, while
writing on Sraddha, traed close relation between
the Markandeya-Purani and the Gautama-Smrti,
the Visnudharm-ottara-Purana and the Visnusmrti,
the Chaturviiréati-Purina and the Manava-Sraddha-
Kalpa, the Kirma-Purana and the UgSapas-Smrti,
and the Brahma-purana and the rites of the
Kathas, We also come across identical descriptions
of many topics relatinz to the Saihskaras in the
Smrtis and the Parianas., Thus, the Sraddhakalpa
of the Yajiiavalkya-Smrti is the sameas given in the
Agniand the Garuda Puranas. Long passages from
the first three chapters of the Manusmrti are
borrowed by the Bhavisya-Purana. The Laghu-
Harita-Smrti is nothing but an extract from the
Narasithha-Purana.

The Puranas deal with ceremonies, customs and
usages and fasts and feasts of the l{indus and thus
throw light on many parts of the Sarskaras.
Astrological considerations that playedan important
part in the Samskarasare developed in the Puranas.

47. Ap D.S.1. 24. 6.
48. Altind Ahneneult, 68. 79, 112,
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Divinations regarding different marks on the body,
that determine the suitability of the bride or the
bridegroom are given in the Lingapurana.t® The
Puranas also served as an abbrogative agency and
came to rescue the Hindu society in the middle
ages. Many old customs and usages that had become
obsolete or obnoxious to the society were tabooed
under Kalivarjya by the Brahma®° and the
Aditya-Puranas,®?

10 The Commentaries

The commentaries on the existiny Grhyasiitras,
the Dharmasatras and the Smrris also give further
and later information about the Samhskaras. Though
they propose to explain and expound the ancient
texts, they do some thing more. They not only
explain, but they supplement and restrict also. Thus
they reflect a new state of society where many of the
old provisions of the Dharmagastra had become
out of date, and new ones were urgently needed.
They were able to do so by means of ingemious
interpretations,  extention, restrictions and
overruling. Really speaking the commentators are
more important than the texts,as the Hindus of

-

49. Quoted in VMS. Vdl. 1. _
50 whammy: aftveres Ay Srweaan
Toraidt 7y’ w s« fgmfaR: u Quoted in N.S. p,
261. =
51, On Kalivarjya quoted in the CVC, and the X.S. $2262.
8



18 HINDU SAMSKARAS [ CHAP

the different provinces follow the particular
commentary prevalent in them. Modern Pandits
feject even sacred authorities if theyare not quoted
by the eommentators.

$1.  The Mediacoal Troitises

The Nibandhas or the mediaeval treatises gave a
new orientation to the Samskaras, the Grhyasttras
and the Dharmasiitras belonged to different Vedio
schools and even the Smrtis were connected with
them to some extent. But the Nibandhas do not
owe allegiance to any single Vedic school. Rather
they are scholarly works universal in their nature
and treatment. The Nibandhasare huge compilations
from ancient sonrces on various topizs of Dharma.
The Samskiras are treated under separate section
allotted to them and called Samskara-kianda,s*
Samskara-Prakada®® etc, Many ancient and out of
dale Samskaras are also repeated in them. The texts
dre arranged according to the convenient opinions
of the writers. They pay hardly any attention to the
dhronological differences and try to rationalize the
ancient texts in theirown way. Different Nibandhas
are current in different provinces, So they contain
divergent opinions on the same topics.

52. In 8.C.
53, In VM.
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12, The Customs

Customs have been recognized from the very_
beginning as a source of the Hindu Dharma, The
Gautama, the Baudhayana, the Apastamba and the
Vasistha Dharmasitras and the Manu and the
Yajiiavalkya~Smrtis all include customs in the
lists of their authorities.** But no branch of the
Hindu Dharma is more based on customs than the
Samskaras that originated from popular beliefs and
nsages, and developed independently without an)
stateinterference. The Grhyasitras generally refer to
the customs of one’s own family in the performince of
the Samskaras. {(Really speaking, customs were the
only source of the Samskaras before they were
codified in the Grhya manuals. But there was still a
mass of floating customs that could not be codified but
was recognized as authority on the Samskarasy
The Aévalayana Grhyasiitras*s while laying down
riles about the Vivaha Samskara says, “the customs
and usages of different provinces and villages are
high and low, that is variant. They should be all
consulted in marriage We prescribe what is
common,” The difference was bound to be in rites
and ceremonies that were performed at such happy
and joyous occasions like marriage, birth etc,

54. See Antepp 1 & 2
55 WY WEENTW AR AAIATY q fay o 1 a9
ga= aq el i 5,0)
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aoccording to the taste and refinement of the peopld
concerpedIn the funeral ceremonies Apastamba®*
refers to the authority of ladies in particular as
they are the most conservative elements in society.)
Baudhayana,®” on Agaucha, says, “In tho rest the
people should be referred to,” for the funeral
ceremonies were closely connected with local
beliefs and superstitions, Thus, not written in a
code book, customs were a dynamic force that
introduced necessary and welcome changes from
time to time. They also played an important part
in determining the procedure of a rite or ceremony.

(Customs can be broadly divided into three
groups, The first group consists of the Desacharas
or customs prevalent in a particular province, e.g.
marrying the daughter of a maternal uncle in the
South, which is generally prohibited elsewhere.9®
The second group includes the Kulacharas or the
family customs, for example, the keeping of sacred
knot or Sikha was determined by the Pravara of
a man.’® lhe last group coincides with the
Jatyacharas or customs eurrent in a caste, for
instance, the Riksasa and the Gandharva forms of

56. 9% fag: W: g&ﬁ: t Ap. D.S.ii.0
57. Ymfeamt Se: wgdwy; 1 B. P. 5.
58.B.D. 8.i. 1, 17,
. 59. qen enis qhgwa: sgorefagmi, swvdsteradat, oo
Ll Laugakgi, quoted in V.M.8. vol. L. p, 315.
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martiages were, on the whole, not desirable, Yet
they were recommended for the Keatriyas.®§

15. llm‘io-lramfan, Indo-European and Semitic
Soyrces.

The sources of information about the Hindu
Samskaras are not exhausted with the Indian
literature and customs. A few Samskaras, and
many constituents of the Samskaras in general, can
be.traced back to the pre-Vedic times, (when the
Indo-Iranian and even some of the Indo-European
people were living together, sharing the same beliefs
and-performing the same rites) The religion of the
Avesta bears close resemblance with tbe Vedic
religion and (Parsism still preserves a few
sacraments akin to the Hindu Samskaras, e.z. the
birth ceremonies, the first eating of food and the
initiation ceremoniedy; he worship of fire and the
cult of sacrifice were common to Hinduism and
Parsism both. DThe Greek and the Roman religions
were also sacrificial and their ritunals, in many
respects, resembled the Hindu Sariskdaras. For
example, the marraige ceremonies of the Greeks
were similar to those of the Hindus in their broad
out-lines,) For studying the Hindu Samskaras the
knowledge of these religions supplies a proper

perspective.
60, M S. iii, 23. 24
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The religious ceremonies being universal in
ancient times, we find many parallel rites in
non-Indo-European races also. Semitic religions
have many sacraments of very old origin which are
performed at important occasions in the life of &
man. The Christian sacraments evolved from
Semitic sources, though Ilater on the assimilated
many Aryan elements in the course of its spread in
Europe, Christianity and Islam both have religious
ceremonies like baptism, confirmation, matrimony
otc. These serve as means of comparison between
the Hindu and the Semitic rites which originated
from the same process of ideas.

14. The Relative Importance of Sources

The information derived from the Vedas, mostly
being incidental, is hivhly reliable. Here the poet,
unlike the priests, was . not superimposing
ceremonies on the people but drawing on the
popular sources and incorporating the popular
rites in his compositions. The specific hymns, e.g.
the wedding and the funeral hymns reproduce very
approximately their respective rites. Winternitz®®
calls the wedding hymn “a narrative ballad.” Bat
even if we grant that it was so, we cannot deny
that the narrating poet must have tried to be true
to reality as far as it was possible. ( The theory

61. A History of Indian literature. vol, L p. 154.
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also that the Vedic hymns were poetic outpourings
of heart and had no connection with rituals, does
not negate the possibility of the Vedic singers
being influenced by ritualistic atmosphere they
were breathing in) The same is also the case with
-other incidental references found in the Upanisads,
the Puranas and the epics. They have corroborative
as well as supplementary value. In the Brahmanas,
the discussions on the rituals are very speculative
and interpretation and explanations highly
fantastic. Therefore, we cannot take them at their
face value. Making allowance, howsever, for
exaggeration and fancy, we get the mental picture
of a people who beieved in the miraculous
efficacy of sacrifices and rituals. Ritualistic
details fonnd in the Brahmanas have been utilized
and amplified by tha later literature, the Satras, So,
there is hardly any doubt that these details are
trustworthy for their times. In the ritual literature
proper there is a great elaboration of the simple rites
of ancient days, For the development of rituals the
priest was responsible to a great extent., But rites
and ceremonies were not his tabrications; rather he
mainly drew on common practices, though he gave
a polish and suppiied a rationale to them. Had
these rituals not been popular in their origin, they
could not have become so universal and lasting. We
have mostly relied on this class of literature while
desoribing the Samskaras. The Dharmasitras
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and the Smrtis that prescribe the rules and
regulations are not so natural to the Sarhskiras
as the Grhyasiitras. In them there was much ideal
and only partially followed by people. But as the
hold of religion on men was very strong in ancient
times, these rules and regulations were respected
and observed to a great extent. The Dharmasutras
and the Smrtis were not closely connected with
any Vedic School and they were followed
universally, So, in the present thesis their rules
ani regulations have Dbeen  understood and
utilized as such, The views of the commentaries
and the treatises are more rel:able for their times
than the texts, because the texts were written in
a time far Dback in the past wunder different
circumstances, Their interpretations, howerver, of
ancient texts cannot be accepted for every time
as they try to show.



CHAPTER 11

THE MEANING AND THE NUMBER OF THE
SAMSKARAS.

1. 1he Meaning of the word ‘Samskara’.

The woid Samiskara defies every attempt at
its correct translation into English Ceremony or
Latin caerimonia does not give the full meaning
of this word. (Rather it corresponds with
Sanskrit Karman, religious aect in general,
Samskara does not mean “more outward religious
rite, polite observances,empty form, stately usage,
fermalitios and punctitious behaviour’! as it is
generally understood by some people. Nor does it
mean rites and rituals alone by which we
understand “form of procedure, action required or
usual in areligious or solemn ceremony or observance,
or a body of usages characteristic of a church,”? A
hetter approach to the rendering of Sariskara in
English is made by the word sacrament which
means ‘religious ceremony or act regarded as
outward and visible sign of inward and spiritual

1. The Oxford Dictionary, under the word, ‘Ceremony’
2. Ibid under the word, ‘Rite.’

4
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grace”, applied by the Eastern, prereformation
Western, and Roman Catholic churches to the
seven rites of baptism, confirmation, the eucharist,
penance, extreme unction, orders and matrimony.
g@nmﬁnt also means confirmation of some
Gmise or oath; things of mysterious siganificance,
sacred influence and symbol!® Thus it overlaps
many other religious spheres which, in the Sanskrit
fiterature, are covered by “Suddhi, purification,”
Br&yascitta, ‘ atonement;” Vratas, “vows” etc.
"o~ Sarhskara is derived from the Sanskrit root
Samkrghaii and is used in a variety of ways. The
Mimamsakas* mean by it the ceremonious
purification of sacrificial materials, The Advaita
Fedantists® regard it the false attribution of
physical action to the soul. The Naiyayikas use it
in the sense of self-reproductive quality or faculty
of impression recognised by the Vaisesikas as one of
the twentyfour gupas. In the classical Sanskrit
literature the word Samskara is used ia a very
wigde sense:—in the sense of education, cultivation,
sraining;® refinement, perfoction and grsmmatic

g. 3 Ib.d. under the word, ‘Sacrament.’

4. Wrermfgaegdend amy ghediRefy goawd: | Vachaspatya-
~f‘a‘)§}hadabmdham V. p. 5188

5. g T wmr,r‘ﬁ geqgmafy  agfiomfy  AX
we 1 Ibid

6 frat sesirla g Ty AW graw T |
Ragh. V. ii. 35.
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purity;” making perfect, refining, polishing;®
embelishment,  decoration = and  ornament;*!
impression, form, ‘mould, operation, Tafiuence;*Q
the faculty of recollection, impression on thb’
memory;'° a purificatory rite, a sacred fite of

ceremony;'' consecration, sanctification and
hallowing; idea, notion and conception; effect of
work. merit of action etc,22 w -

So we find that the word “*Samskara’ has got
its own peculiar associations gathered round it
through its long history Tt means religious
purificatory rites and ceremonies for ranctifying’
the body, mind and intellect of an individual, so
that he may become a full-fledged member of the
community, But the Hindu Samskaras alse
combine a number of preliminary considerations-
andrites and other accompanying regulations and:
observances. all aiming at not only the formal
purification of the body but at sanctifying,
impressing, refining and perfecting the entire
individuality of the recipient. The Samskaras with

7. demeadw frr aAtM @a @ qavA fqAfeamy The
Kumarasambhava, 1 28.

S, ayedesk grfgs o Ragh Voaiio 18

9 grargR{ s @ deeRAIGA | The Sakuntala vie 23,
9a el Wy ava: e A-qqr ¥R 1 The Hitopadesa 1. 8.
10. deenwed g wafa: « The Tarkasamgraha.

11. wl: gldesn: wiaw: G ¥g €| M. S.ii. 20,

12 wergdar Sveen @esten: seeat xg | Ragh V. i, 20,
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their paraphernalia were regarded as producing a
peculiar indefinable kind of merit for the man who
underwent them.'® It was in this collective sense
that the word Samskara was used,

Though many of the Samskaras originated iu, or
even befora, the Vedic period, as the ritualistically
specific hymns'4 of the Vedas indicate, the word
‘Samskara’ does not oocur in the Vedic literature, The
Brahmana literature also does not mention the word,
though some sections of it contain fragments of a
few Samskaras like the Upanayana, the funeral ete,**
The Mimamsakas®® used the word in the sense
of mot purificatory rites concerning individuals
but in the sense of cleansing and purifying
sacrificial materials hefore they were offered
into fire,

2, The Eatent and Number of the Samnskaras.

(i) The Grhyasutras. The Samskaras, in the
strict sense, fall within the jurisdiction of the
Grhyasiitras, But here too we do not find the
word “Sarhskara” used in its proper semse. ‘They
too use the word in the sense of the Mimarmsakas

13. rmmugmiag AfafFnapshgatRe: don
V.M. S. vol. L p 132.
14, see ante p. 2. footnotes.,
15. 8 Br. Xi-Xiv.
16. hiwRTs serpamsiaw Mes adta Hearie:
The Vachaspatya-brhadabhidhana Vol. V, P. 5158,
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and speak of the Pafica-bhiisammskaras!’ and the
Paka-Samskaras by which they mcan sweeping,
sprinkling and purifying the sacrificial ground
and boiling or preparing food for sacrifice, The
hold of sacrifices on the social mind was great.
They classify the entire domestic rituals undcr
the names of different sacrifices.'® The bodily
Samskaras are included in the list of the Paka-
yajiias,'®  The Paraskara-Grhyasatra divides
the Paka-yajiias into four classes, the huta, the
dhuta, the prahuta and the pradita. The Baudhayana-
Grhyasiitra classifies the Pakayajiias under seven
heads, the Luta, the prahuta, the ahuta, the
Salagava, the haliharana, the pratyavarohana and
the astakahoma. It explains them as follows,
Where the offerings are thrown into the fire it
is called huta This class includes the Samskaras
from the Vivaha (marriage) to the Simantonnayana
( bair-parting ).  Where, after making offerings
to the fire, presents are given to the Brahmans
and others it is called prahuta.  This
group contains the Samskaras from the Jatakarma
( birth ceremonies ) to the Chaula (tonsure).
That kind of sacrifices are called ahuta where
after making offerings to th: fire and presents to
the Brahmans, one receives presents from others.

17.A.GS8.i.3.: PGS 11.2;G. G S.
18,i.1 ; Kh.GS i 21 PG S. i41;A.G S11.2
19. B.GS.i 1. 1-12
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The Upanayana and the Samavartana Samskaras
&re included in this list. Thus, here what are, later
on, called the Samskaras are treated as domestic
sacrifices. There seems to be no clear idea about
sanctifying the body and perfecting personality.
The gods are the centre of religious activities and
not individuals. So the sacrifices ineluding even
the bodily Samskaras were offered for their
propitiation.

In the Vaikhanasa-Smartasitras?® we find
a clearer distinction between the bodily Samskdras
and the sacrifices, that were performed at various
occasions to propitiate the gods. llere eighteen
bodily Samskaras { Astadaéa Sarmskarah Sarirah ),
from the Rtusarhgamana (conception)to the Vivaha
{ marriage ) are mentioned. Again, the same work
mentions the twenty-two sacrifices separately.??
These sacrifices include the Paficamahayajfias,
the seven Paka-sacrifices, the seven Havi-
sacrifices and the seven Soma sacrifices. Properly
speaking, these are not personal Samskara- but
daily and seasonal sacrifices

The Grhyasiatras generally deal with the
bodily Samskaras beginning with Viviha and
ending with Samavartana. The majority of
them omit the funeral. Only a few, eg. the

20.5. 1.
21 bid,
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the Paraskara, Aévalayana and the Baudhiyana
describe it. “The following are the numbers of
Samskaras dealt with in the Grhyasiitragi They
fluctuate from twelve to eighteen and the lists
are slightly varying in names of a particular
Samskara or in some additions and omissions.

Aévalivana G.S. Paraskara G.S. Baudhayana G.S.

I IT. T1T.
1. Vivaha 1. Vivaha 1. Vivaha
2, Garbhalambhana 2. Garbhadhana 2, Garbhadhana
3. Pumsavana 3. Pumsavana 3. Pumsavana
4, Simantonoayana 4, Simaato- 4, Simianta
nnayana
5, Jatakarma 7.Jatakarma 5. Jatakarma

6. Namakarana 6. Namakarana 6. Namakarana

7. Chadakarma 7. Niskramana 7. Upanis-
kramana

8. Annapraéana 8. AnnaprasSana 8. Annaprisana
9. Upanayana 9. Cudakarma 9. Chudakarma
10. Samavartana 10. Upanayana 10 Karpavedha
( Grhya Sesa )
11, Antyesti 11. Ke$anta 11. Upanayana
12, Samavartana 12, Samavartana
13. Antyesti 13. Pitrmedha

(T) Varaha G. S. (II) Vaikhanasa G. S.
1. Jatakarma 1. Rtusamgamana
2. Namakarapa 2. Garbhadhana
8. Dantodgamana ' 3. Simanta
4. Apnapridana 4. Vispubali
5. Chudakarpa 5. Jatakarma
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(I) Varaha G. 8. (1) Vaikhinasa G. S.
6. Upanayana 6. Utthana

7. Veda-Vratam 7. Namakarna

8. Godana 8. Annaprasana
9, Samavartana % Pravasigamana
10. Vivaha 10. Pindavardhana
11. Garbhadhana 11, Chaulaka

12, Pumsavana 12. Upanayana

13. Simantonnayana 13. Parayana

14, Vratabandhavisarga

15. Upakarma

18, Ut-arjana

17 Samasartan

18. Panigrahana

(it ) The Dharmasatras. Being mostly o-cupied

with the Hindu laws asd custom, not all the
Dharmasiitras care to describe or enumerate the
Samskaras. They  contain  rules about the
Upanayana, Viviha, Upikarma,  Utsarjana,
Anpadhyayas and  Agancha. The Gautama-
Dharmasiitra gives a list of altosether forty
Samskaras with eight virtues of the soul
{Chatvarinéatsamsakarah Astau Atmagunih),

1. Garbhidhana 2. Pamsavana
3. Simantunnayan 4, Jatakarma
5. Namakarana 6. Annapraéana
7. Chaula 8. Upanayana

9-12. Chatvari Veda-Vratani 13. Snana
14, Sahadharma-charini-Samyoga

2
<



ft] MEANING AND NUMBER 34

16-19 Pafica-Mahayajiias 20-26 Astaka, Parvana,
Sraddba, Sravani,
Agrahayani, Chaitri,
Agvayuji-iti Sapta-
Paka-Yajiia-Sarms-

thah

27-33 Agnyadheyam, 34 40 Agnistoma,
Agnihotram, Daréa- Atyagnistoma,
Paurnamasya, Uktha, Sodasi,
(C'haturmasya, Vajapeya, Atiratra,
Agrayapesti, Aptoryama-it1
Niradba-pasubandha, Sapt-Somayajiia-
Sautiamani-iti Samsthah.
Sapta-Haviryajna-
Samsthah

Here too we do not find a clear distinction
between the Samskaras proper and the sacrifices,
All the don estic rites and many Srauta sacrifices
elaborately described in the Brahmanas and the
Srautasatras, are placed with the Samskaras in
the above list, The word “Samskara * 18 used in the
sense of religious rites in general. According to
Harita,2® a later Smrti-writer, the sacrifices are
to be taken as the Daiva Samskaras and other
ceremonies, that were performed at the various
occasions in the life of an individual, as the Brahma
Samskaras. Only the latter are to be taken as the
Samskaras in the proper sense. No doubt, indirectly

23. fgfiq: Fewy ¥ afa ang Jgeg 1 el el ;) HL.D.S,
b
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the sacrifices were of purificatory nature,?#* but their
direct purpose was to propitiate gods at different
seasons, whereas the main object of the Samskaras
proper was to sanctify the personality of the
recipient.?® Many of the sacrifices, e.g. Chaitrl,
Aévayuji were seasonal festivals that later on
crystallised into popular fessts and rejoicings.

(iii) The Smrtis. When the Smrtis arose, the
sacrificial relizgion and with them the Daiva
Samskaras were on the wane. The Smrtis generally
mean by Samskdras only those sacramental rites
that were performed for sanctifying the personality
of an individual, though some of them include the
Pakayajiias also in their lists, According to
“Manu?” the Smarta Samskiras or the Samskaras
proper are thirteen, from conception to
death’ Beginning from the conception they are:

1, Garbhadhéna 2, Pumsavana
8. Siroantonnayana 4, Jatakarma
5. Namadheya 6. Niskramana
7. Annapraéana 8. Chiidikarma
9. Upanayana or 10. Ke$anta
Maufijibandbana
~ 11. Samavartan 12. Vivaha and
18. Smasana

24, ggt g aeyAw Attt affgweg 1 B. G xviin 5

25, gegrrd sy M. S. ii. 60
26. Ibid. ii. 16, 26, 29; iii. 14
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The YajHavalkya Smrti?” also enumerat.ee*,“ the .
same Sarskaras except the Keéanta which was?
omitted from the list owing to the decline of the
Vedic studies and its confusion with the
Samavartana. The Gautama-Smrtiz®, following:
the tradition of its school, enumerates the forty
Samskaras, though it does not seem oblivious
of the fact that the Vedic sacrifices had fallen in
disuse and comsequently the Daiva Samskaras
were not regarded as the Samskaras proper. The
list of Angiri®® contains twenty-five Samskéras.
Here the Pikayajnas are also enumerated with
the bodily Samskiras mentioned in Manu and
Yajitavalkya. The later Smrtis supply the list of
sixteen Samskaras. According to the Vyasa
Smrti®° the Samskaras are  Garbhadhana,
Pumsavana, Simanta, Jatakarma Namakriya,
Nigskrama, Annapraéana, Vapanakriya, Karnvedha,
Vratadea, Vedairambha, Kesanta, Snana, Udviha,
Vivahagniparicraha and Tretagnisargraha. Tn this
list Karnavedha and the last two Samskaras
are added to the number given in Manu and
Yajfiavalkya. This late addition was due to the
fact that Karpavedha was regarded as a Samskara
only later, originally being meant for decoration,

27.1.2,

28, viii. 2,

29. Quoted in VMS, vol. L.
30. i, 13-15.
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Jatikarnya®! also provides a list of sixteen
Samhskaras, but he includes the Four Vows of the
Vedic study instead of Vedarambha aand retains
Antya or funeral, dropping the last two Samskaras
of Vyasa,

(iv) Treatises. The mediaeval treatises generally
devote one section to the Samskaras and
in the introduction lists of Gautama, Angira,
Vyasa, Jatukrnya etc. are compiled. The majority
of them exclude the Daiva Samskaras or the pure
sacrifices from their treatment. For example, the
Viramitrodaya®* and the Smrtichandrika,®? the
Samskaramayikha®* quote the list of Gautama
but they deal with only the Brihma or Smarta
Samskaras from Garbhidhina to Vivaha. So,
by Samskaras' they mean only the bodily Samskaras,
They also, hke the majority of the Smrtis,
exclude the funeral which was describel in separate
books The XNibandhas, besides the classical
Smairta Samskaras, describe a large number of
minor rites and worships which were either the
offshoots of the major Samskaras or were inlcuded
in them. They were popularly performed but were

31. Quoted in the Samskaradipaka, Part II. p.1.
32. VMS. vol. 1 P. 57.

33. Anhika, Prakarana I.

34. Samskaroddega* p. 10
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not elevated to the position of a separate
Samskara,

(v) The Paddhat sand the Prayogas. The Paddhatis
and the Prayogas also deal with only the Brahma
Yamskiras and leave the Daiva Samskaras
altogether, partly because they have now become
obgolete and partly the current Pakayajias are
described elsewhere., The funeral is always treated
separately. The usual number of the Samskaras
in them is from ten to thirteen (from Garbhadbana
to Vivaha). Many of the Paddhatis are actually
called *The Dasakarma-Paddhati,’“ 3 er ‘The Manual
of Ten Ceremonies.”

8. The Sixtecen Samskaras

At present sixteen are the most popular
Sarhskaras, thouch the enumeration differs in
different books, The latest Paddhatis have adopted
this number. The Samskaravidhi®® of Svami
Dayanand Sarasvati and the Sodasa-Samskira-
Vidhi®’ of Pandit Bhimasena Sarma contain only
the sixteen Sarhskaras

As already pointed out, Antyesti or the funeral
Samskara is not enuwerated by Gautama in his
long list of forty-eight Samskaras, it has been

35. The Dafakarmapaddhatis of Ganapati, Narayana,
Prthvidhara, Bhiideva etc,

36. Published from the Vaidika Yantralaya, Ajmer

37. Published from the Brahma Press, Etawah
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generally omitted by the Grhyasitras, the
Dharmasiitras and the Smrtis and neglected by’
later works on the Samskiras. The reason
underlying this exclusion or indifference was that
the funeral was regarded as an inauspicious’
ceremony®® and it should not be described with
auspicious ones. It was, perhaps, also due to the
fact that the life history of an individual closes-
with the advent of death and the post-mortem
ceremonies had no direct bearing on the cultivation
of personality. Nevertheless, Antyesti was
recognised as a Samskara Some Grhyasitras
describe it, Manu, Yijhavalkya, Jatakarnya
enumerate it in the list of the Samskaras. The
funeral belongs to the class of ceremonies in which -
Vedic Mantras were recited®”, and these Mantras
are mostly taken from Vedic funeral hymns.*°
In the present thesis, where there is no psychological
bias against it, Antyesti has found its proper
place among the Samskaras.

38. M Williams, Hinduism. p 65

39 frRysfgmmar wgoenfzan fafe: g M.S. 11 16
A0 R.V. X. 14,16, 18; AV, XVIIL 14,



CHAPTER 111

THE PURPOSE OF THE SAMSKARAS
1 Introdu-tory

(An investigation into the real purpose and
significance of ancient institutions like the Hindu
Samkaras is beset with many difficulties, First of
all, the peculiar circumstances under which they
arose are buridf deep under thick crusts of ages,
and around them have clustered a mass of popular
superstitions, So, at such a distance of time, it
requires 1 well-trained imagination coupled with
a through knowledge of facts to probe into the
problem. “Fhe second diffiiculty is that of national
sentiment, which looks only at the bright side of
the past and clouds the critical vision so essential
for any research work. But a more stubborn
difficulty is presented by the a priori tendencies of
the modern mind. It is aptto assume that any
thing ancient must be superstitious; it is
suspicious of spiritual values of life; and it is
impatient of understanding strict discipline, which
is a great characteristic of ancient religions. A
student of ancient culture has to guard himself
against credulity on the one hand and the
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ultrascepticism on the other. He should study the
Samskaras with due reverence to the past and fall
sympathy with human nature through its various
stages of development.

2. Two-fold Purpose

We can broadly divide the purpose of the
Samskaras into two classes. .The first class i8
popular and superstitious, which is motived by
unquestioned faith and naive simplicity of the
unsophisticated mind. The second class is priestly
and cultural Itsorigin is due to conscious forres
governing the developmeant and evolution of society,
when human beings try to improve upon nature.
The priest, though not beyond the common run
of people, was above the ordinary man in the
street, and he introduced considerable refinement
and cullure into social customs and rites ina
variety of ways. Samskaras of both the types
have continued to figure in society from the very
beginning, they have reacted on each other and
they are still represented in Hinduism.

8. The Popular Purpose

To begin with the popular purpose, the ancient
Hindus, like other nations of the world, believed
that they were surrounded by superhuman
influences which were potent enough tor good or
evil consequnences. They thought that these
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3

influences could interfere in every important
occasion in man’s life, Therefore, they tried to
remove hostile influences :and attract beneficial
ones, <o that man may grow and prosper without
external hindrancos and receive timely directions
and help from gods and spirits. Many items and
ramifications of the Samskaras arose out of these
beliefs,

(i) The Removal of Hostile Influences. For
removing the unfavourable inflnences the Hindus
adopted several means in their Samskaras. The
first of them was propitiation. Goblins, demons and
other uncanay spirits were offered praise, oblations
and food, so that they may return satisfied with
offerings, without causing injury to the individual.
The householder was anxious to protect the life
of his,wifc and children and regarded it his duty
to deal with them, During the pregnancy of a
woman, at the birth of a child, during childhood
etc., such propitiation took place. In the birth
cercmonies “if the disease-bringing demon,
Kumara attacks the child, the father murmurs =
"""" “Kurkura, Sukurkura, who holds fast children,
Chet ! Chet' doggy let him loose. Reverence
be to thee, the Sisara, a barkar, a bender®.” The
second method was that of deception, Sometimes
propitiation was thought unnecessary or purposely

1.PGS.1 16 20, AG.8 i 15 GG.8i. 7, 17. Gadadhara

conmenting on P.G.S. say<. saedwt & FOE g |
]
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avoided. For example, at the time of tonsure, the
severed hair was mixed with cowdung and buried
in & cowstall or thrown into a river, so i1hat none
could play magic upon it*. Deception is also
evident in the funeral ceremonies.” At the approach
of death the ima e of a man was burnt before his
death to deceive it®. The motive underlying thig
act was that death while haunting the proper body
of its victim would mistake him for aon already
dead person. But when propitiation and deception
both proved pefficient a third drastic step was
taken. Mischievous spirits were plainly asked to
go hway, threatened and directly attackel.
During the hirth ceremonies the father pronounces,
*May Sunda and Marka, Upavira and Saundikeya,
Ulikhala and Malimlucha, Dropasa and Chyavana
vanish hence. Svaha”*! The bLouscholder also
invoked the help of gods and deities to drive
away foul influenres. JWhile performing the
Chaturthikarma ( the Fourth Day after marriage)
the husband invites Agni, Vayu, Sirya, Chandra
and Gandharva to remove the injurious elements
from the newly married wife.® But, sometimes,

2. ngupde ake walnd  fawm A qwmangerEd W)
P.G.S. ii. 1. 20.

3. K.8, xlviii. 54 f; 39 {1.

4, P.G.S. i. 16. 19; AP, G.8.4. 15.

5. ot seolewt of Jewnt srfwfenfa goen Mge svwr-
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he himseif, by means of water and fire, frightenad .
and drove them off.

Other devices were also used for this
purpose. Water was ianvariably used in every
Sarhskara. It washed away physical impurities
and warded off demons and goblins®. Noise was
made at the time of burial to scare away lurking
spirits. Sometimes the man himself asserted his
boldaess He equipped himself with weapons to
face any odds that might come in his way. For
instance, the student was given a staff.” He was
forbidden to part with it and asked always to
keep it close to his body. When this staff was
thrown away at the end of studentship, he was
provided with a stronger bamboo-staff at the
timo of Samivartana.” It, is clearly stated that it
was usd not merely for protection against
animals and human foes but also against Raksasas
and Pi$achas.” Shaking was also a meaas to remove
evil influences. Combing the hair at the time of
the Simantonnayana ( Hatr-parting) was done
for the same purpose.!”. Selfishness of man

uR ase Rt ageae? arry engr ) ete. PGS, il 1L
2. 15,

6. I f‘!% Wt | §- Br.
7. A.G. ,i.19.10; P.G.8.ii 5. 16,

8. Y 7ogATER 1 P.G. . ii. 6. 26
9. fayaral ar angwaeRarfe aaw gfe i P.G S . 6. 26,
10. Ap. G.B. xiv; H.G.8,ii. 2
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sometimes compelled him to transfer bad influeuces
form his side to that of others, The wmarriage
costume worn by the bride was given to the
Brabman, as it was thought injurious to her, In
this case, however, the*Brahman was thought too
powerful to be attackad by evil influences, The
nuptial clothes were also put in a cowpen or
hung on a tree.’’

(i) Attraction of Favourable Influences, Just as
untoward influences were tried to be “got rid of,
so the favourable influences were invited and
attracted for the benefit of the recipient of a
particular Samskara., The Hindus believed that
svery period of lifo was presided over by a deity.
Therefore, on every occasion, that deity was
invoked to confer boons and blessings on the man.
At the time of the Garbhiadhana (Conception)
Visnu was the chief deity, at the time of the
Vivaha Prajapati, and at the time of the Upanayana
Brihsapati and soon, But there was no entire
dependence on gods only. Men helped themselves
also by varions means, Suggestion and reference
to analogons phenomena played a great part.
Tounch exercised a magic power.~/By touching things
that were beneficial in themselves one expected
good influences to follow, In the Simantonnayana
ceremonies & branch of the Udumbara (fig) tree was

11. A, V. xiv. 2, 4B-50; K. 8. Ixxvi, 1; Ixxix, 24,
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applied to the neck of the wife.? Here touch
was believed to bring about fertility. Mounting a
stone brought about firmness and was therefore
prescribed for a student and a bride.'® Touching
the heart was thought to be a sure means of union
and producing harmony between student and
teacher or husband and wife.’* As breath was a
symbol of life, the father breathed thricu vn the
new-born child to strengthen its breaths.’® For
securing a male child the expectant mother was
required to eat a barley corn with two beans and
curd attached to it.?¢ The reason is obvious. The
things which the expectant mother took were
symbolical of the mnale sex and were expected to
impart it to the embryo. To produce offsprings the
juice of a many-rooted and luxuriant banyan-tree
branch was inserted into the right nostril of the
wife.’” Anointment produced love and affection.
In the marringe ceremonies the Dbride's father
anointed the couple while the bridegroom
pronounced, “May all gods, may water unite our

12. dgmvw Braaaeifa—‘srasaiad) g9: goly e we
P.GS.i.15.4,6,G.G S . 7.1,

13. In the Upanayana and the Vivaha Samskaias.

14. Ibid.

15. In the Jatakarma.

16. H.G.S. ii. 2. 23; A.G.S. i. 13. 2,

17, »,G.8. i, 14. 3,
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hoarts: - 18 Avoidance of ugly and inauspicions
sights; and giving up contact with impure persons
preserved the purity of an individual. The Snitaka
was forbidden even to pronouuce a word beginning
with an unlucky letter, or containg a repugnant
idea.?® Sometimes dramatic utterances were also
requisitioned to bring about the desired thing. In
the Simantonnayan ceremonies the wife was asked
to look at a mess of rice whereupon the husband
inquired whether she was seeing into its offsprings,
cattle, prosperity and long life for him.*°

(iiiy The Material Aim of the Simskars. The
material aims of the Samksiras were the gain of
cattle, pro eny, long life, wealth, prosperity,
streogth and iuntellect.  The Sam .kiras wero
domestic rites and naturally during their perform-
ance things essential for domestie felicity were
asked from gods, It was a helief of the IHindus that
by prayer and appeal their desire and wishes were
communicated to the deities who responded to
them in form of animals, children, corn, a good

18, ot qAWAld —qawed (498 qa: maAdy gaarfr 1 GEwa-
Ret s aggstaw 1 PGS 0 40 150 GG,
ii. 1. 18

19. nfal faeAf mar 1 aglafa agen ) aoefy sne
P.G.S ii. 7, 11-13. A.G.8. 1ii. 9. 6.

20. f§ avafs wwt 9o G wel Qeigs? qag; | The Samaveda-

mantrabr hmana i. 5 1-5
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physique and a sharp intellect?!. These material
aims of the Samskaras are very persistent and they
are found uppermost, even now, in the minds of
common people The priest has always welcomed
and blessed the material aspirations of people. He
has tried to sanctify and thereby make them
legitimate for a houscholder.

(iv) Sammskaras as Self-expression. But the
householder was not only an ever terror-stricken
man, nor was he a professional beggar of gods. 1le
performed the Samskaras also to express his own
joys, felicitations and even sorrows at the various
evenfs of life The possession of a child wasa
coveted thing, so on its hirth the joy of the father
konew no bounds Marriage was the most festive
occasion in the life of a man. Kvery land-mark in
the progressive life of a child lirought satisfaction
and gladness in the houschold. Death wasa
tragic scene which brou:ht forth mwh pathos,
The householder expre~sed his happy feelings in the
shape of decoration, music, feast and presents;
his scrrows were manifested in the funeral
ceremonies.

4. The Cultural Purpose.
While fully recognising the popular purpose of
2l. tefire et 49y g5 N oIy anft wivaE

Q&Y QEvY: GSWAVE: | ‘This verse 1s 1ecited m the great
Saptapad] A.1.G.S. i 7 19,808 1145
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domestic sacrifices, also rose in their efficacy.
Harita>? speaks about the fruits of the Samhskiras,
ae who is consecrated with the Brahma
ﬁlﬁmkiras attajns the status of Rsis, becomes their
#qual, goes to their world and lives in their close
-#isipity. One who is consecrated with the Daiva
Bawmskaras attains the status of gods etc” As
Whoa\en was re_arded the ultimate goal of life
by common people in ancient times, the Samskaras
naturally became instrumental in the attainment
of that coveted state of existence. Sankha-
Likhita remarks, “Purified by the Samskaras and
always practising the eight virtues of the soul,
one gets fame, merits and heaven, he goes to the
waorld of Brahman and reaches the state of
Brahmanhood from where he never falls,®

5. The Moral Purpose.

In course of time a moralizing featurc emerged
from the material body of the Samskaras.
Gautama®® after enumerating forty Samskaras,
gives “eight good qualities of the soul,” viz,

31. Quoted in V.M.S, vol. I. p, 139.
32 dewts degm: e gdwp: |
W@ ety mgrhifv:

A ERY maw § Quated in V. M. ,S. «vol.
L p. 142,
33, G,D.S. viii 24.
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mercy, forbearance, freedom from envy, purity,
caimness, right behaviour, and freedom from
greed and covetousness. He®* further says, “ie
that has performed forty sacraments but has net
the eight good qualities enters not into umion
with Brahman. But he that has performed only
a part of the forty Samskaras and has eight good
qualitics enters into union with Brabman and
into the heaven of Brahman.”

The Samskaras were never regarded as ends in
themselves., They were expected to grow and
ripen into moral virtues. For every stage of life
rules of conduct were prescribed in the
Saimskaras.®> No doubt, in them there is much
that is religious and superstitious, but ethical
attempt for the moral uplift of an individal is also
vigsible, This stage of the Samskaras marks a
great advance over the imdividual benefits that
were solicited in them,

6, The Formalion and Development of Personality.

The cultural purpose that evolved from the
ancient rites and ceremonies of the Hindus was the
formation and development of personality. Angira®®

34, bid. viii. 25,
35 Cf. wilphra:, wagyush sewlual:;, engeasl etc.
36. fumwt 7q sibeeliad i

woewily agecndesfffagdeg n Quoted i V. M. S.

vol, L. p. 139,
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giving the analogy of a painting says, “Just as &
picture is painted with various colours, so the
character of an individual is formed by undergoing
various Samskaras properly”. The Hindu sages
realized the necessity of consciously moulding the
character of individuals instead of letting them
grow in a haphazard way. They utilised the
Samkaras, already prevalent in the society, for
this purpose.

The Sarskaras cover the full span of life, and
they even try to influence and impress the
individual after his death through the cult of soul.
They were arranged in su'h a way that they may
produce suitable impressions from the very
beginning of one's life. The Samskaras were a
guide that’'directed the life of an individual
according to his growth. So a Hincu was requfired
to livea full life of discipline and his energtes
flowed into a well-gzuarded and purposive channel,
The Garbhadhana Samskara was performed at the
proper time when the couple were physically fit and
in a healthy' condition, when they knew “bach
other’s heart and had intens: desire for possessing
a’‘child. Their whole thought was concentrated
towards the act of procreation and a pure and
cangenial atmosphere was produced by means of
sacrifices and recital of apt hysgess> wThroughout
her.pregnancy the wife was guarded :emds:protected
against evil influences physical and superphysical
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and her conduct was regulated to influence the
growing child in the womb.'” At the time of birth,
Ayusya (for long life) and Prajiajanana (for taleat)
ceremonies were performed when the new-born was
blessed to become firm like a stone, strong and
crushing like an axe and grow into an intellectual
man.®® On every occasion during the childhood
Joys and felicitations of an optimistic life were
thrown into atmosphere which was breathed in by
the budding child. After the Chidakarana or tonsure
when the child grew into a boy, his duties were
prescribed and his responsibilities explained Dbefore
him without encumbering his mind and body with
hook-knowledge and school discipline.  The
Upanayanaand other educational Sarhskaras formed
the great cultural furnace where the emotions,
desires and will of the boy were melted and shaped
and he was prepared for an austere but a rich and
cultured lifo. The Samavartana was an entrance
and probation for the life of a married householder.
The marriage arrangement was a developed code of
eygenics and the nuptial ceremony a homily on
the:lif¢ of a married couple. The varions sacrifices
andpyows prescribed for. s {householder were
introduced to remove selfishness clinging -to one’s
individuality and make him realize that he was the
part and parcel of the whole community.

37 See the pre-natal Samskaras
" 38, Ap. G.3. kiv; PG.S. 1. 16; JG S. 1. 8.
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The death of & man was made easy by previous
acrangement and his soul was given solace and
bolp. in its journey to the other side of life. No
doubt, there are many itmes in the Samskiras that
roay Le called a matter of faith, But nome can
deay the operation of the cultural motive
underlyiny the Samskaras, though one may not
concede them a place for a perfect scientific
scheme.

By making the Samskaras compulsory, the
Hindu sociologists aimed at evolving a type of
hamanity uniform in culture and character and
having the same ideal in life. They were successful
to a great extent in tbeir attempt. The Hindus
form a peculiar race with a wide cultural back-
ground, They influenced and assimilated the
people who came in contact with them by thsir
cultural scheme, and they are still living as a

nation.
7. Spiritual Significance.

Spiritualism is a chief feature of Hinduism
and every phase of Hindu religion is tinctured with
it. This general outlook of the Hindus transformed
the' Samskiras into a spiritual Sadhana. The
spiritual purpose and significance of the Sarhskiras
cannot be given an open demonstration nor can it
be evidenced with paper documents, It is the
expwience of those who have reccived the
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sacraments. To a Hindu the Samskéras conveyed
more than their constituents They were ‘“an
ontward visible siga of an inward spiritual grace.”
He looked beyond the ceremonial performances and
felt something invisible which sanctified his whole
personality. So, for the Hindus the Samskaras
were a living religious experience and not a dead
formalism.

The Samskaras served a mean hetween the
ascetic and the materialistic conception of the
body., The advocates of the first school try to
worship the spirit while discarding the body—an
absurd procedure in the world of elements®”. lhe
upholders of the second view do not go beyond the
body and deny the spiritual aspect of man’s life,
and therefore they are deprived of that peace and
joy that are nestled in the calm recesses of the
spirit®, It was the business of the Samskaras
to make the body a valuable possession, a thing not
to be discarded, but made holy, a thiny to be
~anctified, so that it might be a fitting instrument
of the spiritual intelligence embodied in it.

The Samskaras were a gradual training in
gpiritualism. Through them the rﬁcipient realized
that all life, properly uaderstood, is a sacrament
and every physical action should be referred to,

39 The Jains, the Buddhists and the neo-Vedantists,
40. The Chiirvaikas and the Vamamargus.
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d

and coppected with, the spiritusl reality. It wag
the. way, ip which an active life of the wemld WAS.
recongiler. with spiritual realizatiew., In., this
system of liying the body and its functions ceaped
to' be hiasdrances, and become Lelpersin,attaining.,
perfection. By performing these Samskaras tha.life
of ar ordinary [{indu, with whom the world would
bave been too much but for timely intervention
of spiritua) discipline, was made a grand sacrament,
Thus duly celel.rating the rites and ceremonies,
the Hindus believed that they cscaped the physical
bondage and crossed the ocean of death.*?

8. Diferent Stages

Such was the purpose of the Hindu Samskars
when they formed the part and parcel of the life of
the Hindus, who fult and acted accordingly, The
Samskaras in their creative period were true to
life, a flexible and liviny institution and not a fixed
rigid ritualism. They were adapted to different
localities and different times.** LEsery Vedic
family performed the ceremonies in its own way.
Then set in the intellectual clissification of the
Samskaras when they were codified. At this time
the creative period was drawing to it8 close and -

‘l\,',
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an attempt was made to settle every. thing finslly,
There are numerous discussions and options about
the varions-Wetails of the Ssmskaras. Minutest
details were recorded and no departure from them
was desired. But change was still possible, The
Hindu mind was not stagnant as yet. Then came
& third period in the religious life of the Hindus.
They thought that their energy was exhausted, they
could not create any thing new and their omly
buginess was to collect and preserve., They regarded
aven a slight variation from the fixed eourse of the
Samskaras a sinand they felt that they conld not
turn even a pebble, or utter a single word without
the prescription of the ancient Rsis. To make
the matter worse, the language of the procedure
and Mantras became unintelligible in course of
time, This was the stage when the true Spirit
of the Samskaras departed and their sepulchares
were left behind to Dbe worshipped by their blind
followers. The Samskaras ceased to be refined,
elevated and adapted to the specific needs of the
time. Therefors, now they have become, more or
less, a defunct institution not serving their real
purpose,



CHATTER 1V

THE CONSTITUENTS OF THE SAMSKARAS
1. Introductory

The Samskaras are a complex combination of
various elements. They express beliefs, sentiments
and knowledge of the ancient Hindus about the
aature of human life and the universe and their
relation with the superhuman powers that were
supposed to guide or control the destiny of man,
The Hindus believed that man requires protection,
consecration and refinement. For this, to a great
extent, they depended on gods whose existence
they seriously felt and whose help they invariably
asked. But while they sought aids from gods, they
also helped themselves by the knowledge they
_possessed of natural and supernatural world. So
we find & mixture of religious and secular factors
_jm the Sarhskaras, though they have all assumed
:axeligious garb in course of time,

8. Fire

The first and the most permanent constituent
of the Samskaras was Agni or Fire which was
always kindled in the beginning of every Samskara.
The importance of Agni in the Aryan religion is
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as old as Indo-European period. Its equivalents
are found in Latin ignis and Luthianian ugni.
During the Indo-Iranian period also it was
worshipped as a chief domestic deity. As it is
called the ‘“houselord” in the Rgveda, so Atar
( Avestan word for fire ) is called the “houselord
of all houses” in the Avesta,’ Its contact with
man was very congenial in cold winters of
northern countries. Consequently, it became the
chief domestic deity that was a constant source
of help in secular a8 well as sacred life of the
householder. The family hearth was the first
“holy of the holies”. The fire that was kept
burning in every house became a perpetual sign for
all influences that bound wmen with family
and social relations, and became the centre of all
domestic rites and ceremonies. It was not the
case with the Vedic Indians alone The Romans
and the Greeks also made the hearth the centre of
religious faith and rite,

We can well appreciate the high position given
to Agni in the Samskaras if we know what beliefs
the Vedic Indians cherished about it. By virtue
of its services, Agni assumed the role of Grhapati,
“the lord of the house”:

Doing his work he dwells in earthly houses,

1. Yasna. 17. 11.
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Though god he wins the fellowship of mortals?
Who over the Five Tribes bearing away,
Has set him down in every home,
Sage, youthful, master of the house.?®
Agni was believed to he a great and remowned
protector against illness, demons and other hostile
spirits. Therefore, at various Samskaras it was
propitiated and recognized as such because one of
the objects of the Samskaras wasto ward off evil
influences,
To the sage Agni render praise,
Him of true rules in sacrifice,
God banisker of tliness.t
Agns expells the Raksasas,
God of clear radiance, deathless one,
Bright cleansing, worthy to be praised.
Agni protect us from distress,
With hottest flames, unaging god,
Burn those against our enemies.*
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To ancient Hindus Agni was not only the
“house-lord” and protector but also the high priest
and mediator and messenger between gods and
men, In the first capacity it supervised the
ceremonies and in the second it bore offerings
to gods.

Agni I praise, domestic priest,
God minister of sacrifice,
The Hotar, giver best of gifts.*

Through thee who art their mouth the guiltless
deathless gods.

All eat the offering which is sacrificed to
them.®”

O Agni, mayest thou announce

Among the gods this newest song

Of ours, a potent Gayatra.”

Agni doth send the sacrifice to heaven.®
Hotar is he, he knows the work

Of messenger; goes to and for

“Twixt heaven and carth, knows

heaven's
ascent.®*

6. sifi #3 qRfed awey Fafersn |
A w@raan | Ibd. 1. 1.1
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The Hindus regarded Agni as the director of
rites an¢ -guardian of morality, Every rite was
performed and contract and bond executed by
Agni. It was an eternal witness around which,
during the Upanayana and the Vivaha ceremonies,
the student, and the husband and wife made
circumambulations, so that their ties may be valid
and permanent.

King of the clans, the wonderful
Director of the rites, I praise
This Agni, may he bear our call.”
Thou who art king of holy rites,
Guardian of rta, shining one,
Increasing in thy own abode.!v

8. Prayers, Appeals and Flessings.

The second class of constituents includes
prayers, appeals and blessings., According to
Tylor “jrayer 18 soul's sincere desire, uttered or
unexpressed, and is the address of personal spirit
to personal spirit.,”** When, lateron, ceremonies
and rites evolved, the animistic prayer became
co-extensive with ritual prayers. Because prayer

9. fawn uSAATERRAY gqmfany |
sif A2 T o Ind viin, 43, 24,
10. gr=erqen dgae fzag
agmd @ g lod. i 1,8

11. Primitive Culture, vol. 1. p- 304.
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originated in the early stage of culture and was
applied to domestic ceremonies, it was, more or
less, unethicsl in the beginning. Gods were prayed
to for the accomplishment of desire, hut desire was
as yet limited to personal or family interest, The
Sarskaras, as already said, were domestic rites,
During their performance, generally, prayers were
offered for protection and prosperity of a family
congisting of children, animals, corn, stremgth and
other felicities ~For example, the husband, while
taking with his wife the great “Seven Steps®
(Saptapadi ) prayed to Lord Vispu, “One for sap,
two for juice, three for the prospering of wealth,
four for comfort, five for cattle, six for the seasons.
Friend, be with seven steps ( united tome ). So
he thou devoted to me”'* In more cultural
Samskaras like the Upanavana, the worshipper
adds to his entreaty for prosperity the claim for
belp towards virtue and against vice, 'and prayer
became an instrument of morality, In the
Upanayana prayers were offered for intellectual
stimulation, purity, DBrahmacharya etc. The
famous and the raost sacred Gayatri mantra says,
“Let us meditate on the most excellent light of the
Creator ( the-Sun ); may he guide_our intellect,”?3

12-P.G.S.i.8. 1; A.G. S. 1. 19. 9,

13. gufegdinl witdve afe |
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The pupil at the time of making offerings to Fire
prays, “May I be full of insight; not forgetful ;
may I become full of glory, of splendour, of holy
lustre etc.”* While tying the girdle round his
loin the student said, “Here has come to me,
keeping away evil words, purifving my kinds as a
purifier, clothing herself by ( power of ) inhalation
and exhalation, with strength, this sisterly goddess,
this blessed girdle.”*5

During the performance of the Samskaras
blessings were also expressed, They differed from
prayers in this that while the prayers were made
for one’s own good, the blessings conveyed good
feelings towards others. These were wishes or
appeals on the part of those interested, which
were uttered by a spirit or a god. They symbolised
the object desired for. The man believed that his
blessings would transmit the good and thus
influence the individual aimed at. The objects of
blessings were almost the same as those of prayers,
The husband presenting the under garment to the
bride uttered, *“Live to old age; put on the
garment; be a protectress of the human tribes
against|{imprecation. Live a hundred years full

14. A.G.S. 1, 22. 1,
15. gof goef aRatamar 19 9fs qadt & st
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of vigour. Cloth thyself in wealth and children,
Blessed with life put on this garment !”?® The
father at the birth rite blessed his child, “Be a
stone, be an axe, be imperishable gold. Thou
indeed art the self called son; thus live a hundred
autumns.”!’

4. Sacrifice

Another important constituent of the
Sariskaras was sacrifice. Its origin belongs to the
same period of culture and it evolved from the
same anthropological belief which gave birth to
prayer, They have, moreover, stood in close
connection with each other in their long career.
Men believed that gods, like men, were propitiated
by praise and prayer. It was equally natural to
their mind that, like men, they also hked and
accepted presents and gifts. The Samskaras with
the solitary exception of the funeral, were
performed at the blooming and festive occasions in
the life of a man. Therefore the recipient of the
Samskaras or, if he were a minor, his or her
parents offered presents, paid homage or tribute to

16. Ftmeg qftqees ol waigdlamty aftdoan | o9
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the beneficient gods in token of gratitude, or
in anticipations of further blessings, Even at the
funeral, sacrifices were made to gods requesting
them to help the dead.  The sacrifices were offered
invariably in 'the beginning of, and through the
course of a Samskira, Special deities were believed
to.preside over a particular period of hife. So they
were specifically invited, placated and feasted. But
other gods were also entertained, as their spheres
of influence were often overlapping.

&. Lustration

The next class of constituents consisted of bath,
sipping water and lustration or baptismal
sprinkling of water over persons and things. ‘Yhe
animistic theory of the universe whir, underlies
all ancient religion and nhiosophy suggested that
water was a Ii}0 being, which in so far as it
assiBte’ the process of growth and aided men in

“dther ways, might be presumed to be beneficient,”?®
But, besides this animistic theory, water seemed
living to ancient people op account of its motion,
sound and power. That is why the Hebrews called
it “living water.” The purifying effects of water
and its invigorating influence were revealed to
men, as after having a plunge in its cool waves he
found himself purified and refreshed. Other ideas

18. Encyclopaedia of Religion and Ethics. vol. Ity p. 367.
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were also associated with water. Many springs,
lakes, wells and rivers had miraculous healing
property, so it was thought that some divinity
lived in each of them. The water was also
supposed to possess the power of removing evil
influences and killing demons.*® It was quite
natural that having all these powers it was used
by the Hindus as one means of removing the
contagion, influence of spirits, and at a higher
stage the guilt of sin. Bath was complete
washing off of physical, moral and spiritual
impurities, Sipping water and lustration were
partial or symbolic baths. Ceremonial purification
was a univerral feature inalmostall the Samskaras,
The Hindu led a hfe regularly purified by water
from his conception in the womb up to his death
and even after 1t. The father was required to
bithe atter the Garbhadhana“? and 1n the
Jatakarma  (hirth ceremomes*“* ) Bathing wag
one  of the mtal steps that preceded the
Cadakarana and the Upanayana.®® At the end
of his student career the youth was sumptuously
bathed*®. The hride and the bridegroom were

19, RV, 17,49, X 9. 50.
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bathed hefore the nuptial ceremonies*®, The
dead body was washed before it was burnt®4.
Sipping many times in a day as well as ceremonial
sipping in every Samskara are prescribed by the
scriptures. Sprinkling was alsoa common teature
of the Samskaras. Entire material was sprinkled
with water hefore a Samskira began. In the
tonsure ceremonies the child’s head was sprinkled, a
Snataka was sprinkled with water for fame, glory,
learniny and holy lustre-®, the bride was sprinkled
on her head for, health peace and happiness ect?5.

6. Orientation

Orientation was another element of the
Samskaras. It was based on the pictursque
symbolism of the path of the sun and myths
according to which different directions were ruled
by different deities. In men's mind the eastern
direction was associated with light and warmth,
life and happiness and glory; the west with
darkness and chill, death and decay. According
to Indian mj)thology, south is the direction of
Yama, the god of death, so it was regarded
inauspicious, These beliefs gave rise to various

23.G. G. S.u. 1. 1017,

24, The B.P.S.
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practices concerning the position of man in the
Samskaras. In all the auspicious Samskaras the
recipient faced the east indicating his preparedness
toreceive  light and life. While making
circumambulation in the Samskaras, the course of
the sun was followed, In inauspicious Samskiras
the direction was reversed, During the funeral
ceremonies the head of the dead was kept towards
the south when it was placed on the tuneral pyre
and the soul wason its journey to the abode of
Yama. At special occasions the position of
persons and things was determined by 1deas
suggested on that time.

7. Symbolism

Symbohism played a great part in the Hindu
Samskaras, 1t was a material object to convey
mental and spiritual significance, Tt was mostly
suggested by analogous objects  Men believed that
like things produce hke effects. So. by their
contact, it was thought, men were hestowed with
similar characteristics. Stons was a symbol ot
fixity and one who mounted it was supposed to be
invested with firmness 1n lius or her character,*?
The student 1n the Upanayana and the bride in
the Vivaha ceremonies were required to step on
a stone suggesting their steadfastmess in their

27. ey HuaAaTE ferr g 1 PG osoe 7 0
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devotion to the teacher and the husband. Looking
att he pole star was productive of similar effects.?®
Sesamum and rice were symbols of fertility and
prosperity.?® Anointment was symbolic of Jove
‘and affection; 3° eating together was a symbol
of union ;** touching the heart symbolized joining
hearts ;*2 grasping the hand was a sign of
taking full responsibility;®® looking towards the
sun indicated brilliance and lustre;3* a male
constellation ensured conception and so on.?5

8., Taboos

Numerous taboos observed at various points
of the Samskaras constituted a different category.
Taboo is a Polynesian word said to mean “what
is prohibited.” The ethical conception of man in
early times wasinfluenced by magical determination
of things injurious  The science of medicine and
hygienc were also helped hy it. There were many

28. yrala gd @ sa@ vdfafed afg b b0,
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taboos connected with the comception of life.
Life was the central mystery of the world for early
man. He attached mystery and danger with every
thing connected with it. Tts genesis, growth and
end were all mysterious. It was thought necessary
to take precautions against dangers and to give
vent to the sense of mystery at various occasions of
life. This gave birth to various restrictions that
later on crystallised into well defined taboos about
pregnancy, birth, childhood, adolescence, youth,
marriage, death and corpse.

There were taboos connected with lucky and
unlucky days, months aod years.'” People believed
that injurious influences arising from various
objects and present in the air associated themselves
with some months, days and yvears when things
might or might not be done with safety and
advantage. Unfavourable incidents, economic and
astronomical, and occasions like death, desease and
defeat stamped days, months and years as unlucky,
There are many such beliefs, the oricin of which
is lost in & remote antiquity. Out of the vast
experience of a community there evolved a system
of taboos connected with them, But there were
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other prohibitions also that were based on rational
grounds. During natural calamity, political
revolution, death of a person, monthly course of a
woman etc, the Sarhskaras were postponed,®®

Taboos connected with food were also numerous.
A particular food was prescribed in a particular
Samskéara.®” The object in view was that food
should be light, free from injurious ingridients and
symbolic of the occasion. Sometimes food was
altogether prohibited.*® The underlying idea here
was that the weakness and impurity of the flesh
should be removed before the man could enter into
communion wiht a deity at the time of the
Samskara, Fasting was sometimes also meant
for producing ecstasy. By observing abstinence
from food man felt elevated and moving in an
atmosphere quite different from that of ordinary
men.
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8. Magio

Magical elements are also found in the

Samskéiras, Dangers and problems of early life
were more acute, in certain directions, than those

that confront the civilized society today. They
demanded constant vigilence, careful investigation
and prompt action. As alveady said, early men
recognized supernatural agencies, But they did
not always supplicated to these agencies. Sometimes
they attempted to avail of and control, these
forces. Magic originated from this tendency of
man. It is essentially a directive and coercive
procedure and differs in this respect from full-fledged
religion, which is essentially submissive and
obedient to supernatural powers, The method of
magic is based on” sequence of incidents and on
imitation of nature and man. In the Atharva-Veda
there is a large number of magic formulas which
are used by Kauéika in his siitras at various
ceremonies. “A hymn, of the Atharvaveda begins
as follows, “Let the up-thruster thrush thee up;
do not abidy in thine own lair,: the arrow of love
that is terrible therewith I pierce thee in the
heart.’4* This hymn is used by Kauéika*? in a
charm for winning a . woman under one’s control,
by pushing her with a finger, piercing the heart of

41. iii 25. 1.
42, K. S. xxxv. 22
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an image of her, etc. Other QGrhyasiitras also
.utilize magic formulas in the Samskaras. But
_here, magic being beneficient is different from black
.magic, “For example,  magic was performed
for safe and easy delivery,*® for warding off evil
Spirits etc.%*

In the Hindu Samskaras religion was more
important tham magic. On the whole, in the
begibning, there was hardly any difference between
& priest and a magician But later on, as a
consequence of progress and refinement in religion,
conflict arose between the two. Ultimately, though
not completely, the priest succeeded in ousting
the magician, who was in league with uncanny
world, The Buddhist and Jain monks were
forbidden to devote themselves to the exorcism
of the Atharvaveda and magic. The Brahmanical
law-books declared sorcery as a sin; the magicians
were classed with rogues and scoundrals and the
king was asked to punish them,*5
10. Divination

Divination also played an important part in
the performance of the Samskaras. “Divination
is the science that seeks 'to discover the will of

43, The Sosyanti karma.
44, In the Jatu karma Ceremonies ;
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supernatural powers. Men desired to learn the
causes of the present and the past misfortunes and
the story of the future that they may know at any
moment what is the best course to pursue. It was
supposed that these things are indicated by
appearances and movements of the various objects
of the world. Natural phenomena indicated the
purpose of the superhuman forces, as it was believed
that gods could not but so reveal themselves. It
was man’s task to discover the laws of phenomenal
revelations. The question of rationale did not
arise, as it was held that gods were frieadly, and
anxious to guide the uncertain footsteps of man.

Of all divinatory methods actrology played the
greatest role in the history of the Samjskaras. It
derived its prominence from the splendour and
myths of the sidereal heavens and the belief that
all heavenly bodies were divine or controlled by
divine beings, or abode of the dead4®. 8o, it was
natural that the astral movements should be
looked on as giving signs of the will of the gods,
“In theearly Grhyasiitras astrological considerations
are very few and simple, With the development
of astrology they became amplified and developed,
Detailed astrological rules are formulated in the
later treatises for every Samskira, Every care

46. gy gfiqd are the parent-godg frOm: which the Hindu
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was taken that a Samskara should be performed
under an auspicious planet*?,

Sacredness of human body also lent divinatory
power to severat marks on-body, The:Linga-purana
h# exhaustively dealt with this subject and is
quoted in the examination of the bride and the
bride-groom*®, Other methods were also adopted
for divination. Gobhila admits the limitation of
human knowledge and 1ecommends to examine the
future of the bride by means of various clods of
earth*’, After the Annapra$ana,the occupation
of the child was determined by its choosing one of
the objects placed before #. And so on®".

11. Cultural Elements

In adition to the ahove religious beliefs, rites
and ceremonies, the Samskaras contained social
customs and usages and rules about eugenics,
ethics, hygienc, medicine ect. In ancient
times, different spheres of life  were not
departmentah/ed lhe whole life was a compact

47. A large number of astrological works have come in‘o
existence for this very purpose
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unity saturated with the all-pervading idea of
religion. As the Samskaras covered the full life of
an individual, his physical, mental and spiritual
training was combined with them. ~The social
status of a man played an important role throughout
the Samskaras. The right of performance and the
procedure of ceremonies were aften determined by
castes, Marriage settlements were made according
tosocial customs and rules, In selection of bride and
bride-groom, in copulation, pregnancy and rearing
of chidren the rules of eugenics and racial purity
were followed, The life of a Krtachida ( one who
has undergone the tonsure ceremonies), a
Brahmacari, a Spataka and a householder were
reculated according to the moral laws of the time,
Life was protected not only against demons
and goblins but also against desease and accidents
by preseribing rlues of health, diet and medicine,
Rules of sanitation were also observed during the
monthly course of a woman, confinement, and death
in & family and on other occasions in life

12. Common-sense Elements

Common-sense elements were also found in the
Samskaras, which were not closely connected with
the religious idea and they will continue to be there
whatever change may occur in the religious idealogy
of people. “Invitations were sent to all the relatives
and friends to attend the ceremonies. A new
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» canopy was erected in the Vivaha, the Chudakarana,
“the Keéfanta, the Upanayana and the Simanta
ceremonies, Mirth was expressed by decoration
of the house with sprouts, leaves, flowers etc. and
dressing the recipient with fitting costumes,
During the Samavartana the Snitaka was
presented garments, garlands, staf and other
necessities and comforts of a householder, In the
Vivaha ceremonies both the husband and the wife
were dressed and ornamented according to their
social status. Music was also employed to echoe
the general happiness and to entertain the guests.
The Varaha Grhyasitra raises the Vadanakarma
or instrumental music to the position of a regular
constituent of the Vivaha ceremonies.

18. A Spiritual Atmosphere

These rules and regulajions and commonsense
elements were social in their origin. But in
course of time they were given a religious shape.
The whole sacramental atmosphere was fragrant
with spiritual significance. Under the sacramental
canopy the recipient felt himself exalted, elevated

and sanctified.



CHAPTER V

THE PRE-NATAL SAMSKARAS.

1. THE GARBHADHANA (CONCEPTION)
(¢) The Meaning

The rite through which a man placed his seed
in a woman was called Garbhadhana,! Saunaka
gives the similar definition though in slightly
different words; “The rite by the performence of
which a woman receives semen scattered ( by her
husband ) is called Garbhilambhanam or
Garbhadhana.”? So this is quite clear that this
rite was not a religious fiction but a ceremony
corresponding to fact, though its adherents, later
on, fought shy of, and ultimately, abandoned it.

We know nothing about sentiments and rites,
if any, regarding the procreation of children and
the ceremonial procedure accompanying it in the
pre-Vedic times, It must have taken a very long
period for the evolution of this Sarhskara. In the
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beginning, procreation was a natural act. A
human pair copulated, whenever there was a
physical demand for it, without amy anticipasion
of progeny, though it was a usual consequence.
The Garbhiadhana Samskiara, however, presupposed
a8 well established home, a regular marriage, a
desire of possessing children and a religious idea
that beneficient gods helped men in begetting
children. So the origin of this Samskara belongs
to a period when the Aryans were far advanced
from their primitive conditions,

(i) The Vedic Period

In the Vedic period we ses that parental
instincts found their expression in many utterences
containing prayers for children.” IHeroic sons
were regarded as boons conferred by gods on men,
The theory of Three Debts was in the prccess of
evolution in the Vedic period.* A son was called
“Rinachyuta” or one who removes debts, which
may denote parental and economic both, and the
begetting of children was regarded a sacred duty

3 gat w q3f wfyel 7 gug ( RV viie 35 10;
gq'l@ Iq fyad aafig | Ibid .89 9.
. A aret ¥ apefstervem ol semde swfedd aga
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binding on every individual. Moreover, there are
many similes and references in the Vedic hymns
bearing om how to approach a women for
conception.” Thus an idea and, perhaps, a simple
ceremony regarding conception were coming into
existence in the Vedic period.

Though the ritual procedure adopted in the
Garbhadhana must have assumed a fairly
ceremonious shape hefore the codification of the
Samskaras in the Grhyastitras, we do not get an
exact information about it in the pre-Statra period.
But we come arcross many prayers in the Vedic
hymns pointing to the act of conception  “Let
Visnu prepare the womb; let Tvastar adorn thy form;
let Prajapati pour on; let Dhatar place the embryo.
Place the embryo, () Sarasvati; let both the Aévins
garlanded with blue lotus set thine embryo.”” “As
Agévattha has mounted the Sami; there is made
the generation of a male; that verily is the
obtainment of a son; that we bring into women.
In the male indeed grows the seed. That is poured
along into the women; that verily is the obtainment
of a son; that Prajapati said.”® A verse in the
Atharvaveda contains an invitation to wife to
mount the bed for conception: “Being happy in

6 efarrawEeEY § 9a9 FAq
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mind, here mount the bed; give birth to children
for me, your husdand.”® Descriptions of actual
copulation are also found in the pre-Sitra
literature.2® From the above references we gather
that in the pre-Siitra period the husdand approiched
the wife, invited her for conception, prayed to
gods for placing the embryo into her womb and
then finished fertilization. The procedure was very
simple. No other details are available, It is
just possible that some kind of ceremony was
performed on this occasion, bhut we are quite in
dark about it. The reason why this ceremony is
not described in details seems to be that originally
it formed a part of the marriage ritual.

(i8i) The Sutra period

The Garbhadhiana ceremonies are, for the first
time, systematically dealt with in the Grhyasatras.
According to them, since marriage the husband
was required to approach the wife in every month
when she was ceremoniously pure after her monthly
course. But before the conception, one had to

9. Ibid xiv. 2. 2.
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observe various vows according to the desire of
possessing different types of sons-Brahmana, Srotriya
(one who has read one Sékhé), Aniichina (who
has read only the Vedangas), Rsikalpa (who has rédd
the kalpas), Bhrina (who has read the sutras and
the Pravachanas), Bsi (who has read the four vedas)
and Deva (who is superior to the above).’' At
the end of the vow, cooked food was offered to the
fire. After this, the pair were prepared for
cohabitation, When the wife was decently
decorated, the husband recited Vedic verses
containing similes of natural creation and
invocations to gods for helping the woman in
conception.** Then embracing began with verses
containing metaphbors of joint action of male and
female forces, and the husband rubbed his own body
with verses expressing his fertilizing capacity.?®
After embracing, conception proper took place with
prayers to god Puasan and an indication to
scattering semen,’' The husband, then, touched
the heart of the wife, reclining over her right
shoulder with the verse, “O thou whose hair is well
parted. Thy heart that dwells 1n heaven, in the

1. 8.G S.1 7. 18,
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moon, that I know; may it know me. May we
see a hundred autumns,”?°®

(tv) The Dharmasutra, the Smrti and Subsequent
Periods

. The Dharmasutras and the Smrtis add little to
the ritualistic side of this Samskara, Rather they
lay down rules regulating the performance, e.g.
when the conception +hould take place;
recommended and prohibited nights; astrological
considerations ; how a polvgamous man should
approach his wives: conception a compulsory duty
and its exceptions; the right of performing the
Samskara etc. Only a few Smrtis hke the
Yajiiavalkya. the Ajastamba and the Satatapa
prescribe bathing for husband after coition,'s
though the wife 1s (xempted from this purification.
The last named authority cays, “In the bed the
husband and the wife both become mmpure. But
after they get up only the former becomes impure
while the latter remains pure ”

The Prayogas and the Paddhatis add a few new
features to this Samskara. They introduce the
worship of Puranic gods and prescribe Sankalpa

15. P.G.S. 1 12.9.
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( determination ), Matrpuja and Nandisraddha, and
worship of Gane$a or Vinayaka inithe beginning of
it.?” Presents and feasts are also enjoined at the
end of the Samskara.?® These features, however,
are common to almost all the Samskaras.

(v) The Time of Performance

The first question that was raised in cunnection
with the Garbhadhana ceremony was about the
time of its performance. The Dharmasastras are
unanimous at the point that it should be performed
when the wife was physically prepared to conceive,
that is, in her Rtu The proper time for conception
was from the fourth to the sixteenth night after
the monthly course of the wife.r” The majority
of the Grhyasutras and the Smrtis consider the
fourth night ceremoniously pure for coneeption.
But the Gobhila Grhyasatraz® takes a more
rational view. According to it, conception should
take place after the stoppage of the flow of impure
blood. The woman, before the fourth night, was
regarded untouchable and a man approaching her
was polluted and also taken to be guilty of abortion,
because his semen was scattered in vain.??
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Only nights were prescribed for conception
and day time was prohibited.?? The reason given
for it was that the vital airs of one, who cohabits
with his wife in the day time, leap out; one
approaching his wife in the night time is still a
Brahmachari; one should avoid coition in the day
time, bocause from it unlucky, weak end short-lived
children are born.’® FExceptions to this rule
however, were recognized. But they were meant
for only those who generally lived abroad,
sepated form their wives, or when their wives were
intensely desirous of cohabitation,?* The idea
underlying the sccond exception was that women
should be sati-tied and protected by every means,
so that they should not voastray.*”

Among the nights later ones were preferred
Baudhayana says that “one should approach his
wife from the fourth to the sixteenth night,

VVMLSovol

22 Yaj <. L 79 dhe Afraliyano Smrtl, guEqeuEEy |
quoted m V.M S, vol |

23. smonf a1 oo k3 3 R (o AgEad
AERART ATA 1 Agsrd o The Pragnopanifad. 13,
ey Rw dgamsigeqaen wowfiale Re wgeEd-
s&q‘lgﬁﬁl . sndqRy® gfa: 1 quoted in V.M.S. vol. L.

24. sr3a19g &1 @1 Rav wamafy o | v fod vdmmia
wAw T || sqra: Ibid,

25, weqmaenfa: sa: sasTa gUETT M.S. Ibid,



V] THE PRE-NATAL SAMSKARAS 87

specially the later ones.”?® Apastamba and
others endorsed the same view.?” Children
conceived on later nights were regarded more lucky
and meritorious: “A son conceived on the fourth
night becomes short-lived and without wealth; a
girl conceived on the fifth generally gives birth
to female children; a son conceived on the sixth
becomes mediocre ; a yirl conceived on the seventh
would become barren; a son conceived on the
eighth night becomes a lord or prosperonsi if the
conception takes place ou the ninth night an
auspicious woman is born and a son conceived om
the tenth becomes wise; a girl conceived on the
eleventh night becomes an irreligious woman and
a son conceived on the twelfth becomes the best
man ; on the thirteenth an adultress woman 1s born
and on the fourteenth a religious, grateful, self-
realized and firm in his vow, son is born; on the
fifteenth a mother of many sons and devoted to
her husband; and on the sixteenth a learned,
auspicious, truthful, selicontrolled and a refuge
of all creatures 1s born.’:"> The rationale of this
belief was that conception, tarther removed from
the contact of monthly impurity, was purer and

more meritorious.
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The sex of the would-be child was believed to be
determined by the number of night on which the
conception took place. Even nights were selected
for the birth of a male child and odd ones for a
female child.>® Tt was thought that quantity of
semen and menstrual discharge was responsible
for the sex of the child,?® Darents were guided
by their desire of possessing the child of a
particular sex.

Certain dates of the month were prohibited for
conception.  The eighth, the fourteenth, the
fifteenth and the thirtieth, and all the Parvans were
specially avoided.’! A twice-born housvholder
observing the above rule was regarded to he ever a
Brahmachari. The Viznupurana®? stigmatizes these
nights and damuns the persons guilty of approaching
their wives on them to hell. Manu®? taboos the
eleventhand the thirteenth days also. Thesedays were
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meant for religious observances, and therefore any
sexual aot was eschewed on them. But there may
be other reasons why these nights were forbidden,
The ancient Hindus were well conversant with
astrology and astronomy. When they could fix the
paths of the sun and the moon, they would have
observed that their conjunction on different
dates produced different effects on.the earth.
It is a common-place knowledge of physical
geography that, owing to the attraction of the
moon and increase of the watery substance,
the physical condition of the esrth becomes
abnormal on the Parvan dates and consequently
the health of the animal world is not sound. 8o it
was thought advisable that such an important act
as the Garbhadhana should not be performed on
these dates Most probably, this experience of the
astronomers found its place in the Dharmagdastra,
when astrology developed.

(vi) A Polygamous Householder

The next question connected with the
Garbhadhana was: How should a polygamous man
approach his wives when they were all in their
monthly course at once ? This question is not
raised in the Grhyasitras, the Dharmasitras and
the majority of the Smrtis. In very early times
polygamy could not have heen very common. When
the Aryans became well-settled in India and began

12
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to lead a luxurious life, keeping many wives
together became a fashion and a sign of greatmess.
During the mediaeval period polygamy was very
popular, specially among the ruling families. 8o,
when this condition obtained, the Sastrakaras
thought it necessary to lay down some provisions
in order to avoid the clash of conflicting interest
of coewives, Devala,”* a mediaeval Smrti-writer,
opines that in such a case the husband should
approach the wives according to their castestatus,
or if they were without any 1ssue, according to the
priority of their marriage.

(vis) The Performer

Another problem was: Who should perform the
Garbhadhana Samskara ? The later works on the
Dharmasastra do not discuss this problem, as
they suppose that none but the husband could
perform this Samskara, The early writers,
however, raise this question. Usually the husband
was the natural performer of this Sarmskara, But
in his absence, substitutes were also allowed,
Levirate was current in ancient timas, because it
was thought necessary to beget children at any
cost for the benefit of the family and the
dead Fathers, In the Vedic literature we

34. fqd g At Gemfemmeadiy |
mﬂ}w geeRaisfly a1 4 Devala, cuoted in V.M.S,

vol. I.
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get references where a widow invites her brothers
in-law to raise children for her husband.?® Manu®®
and many other Smrtis allow the widow or the
wife of an impotent or invalid person to bear
children from the brother of her husband, a Sagotra
or & Brahmana, though elsewhere he:does not like
this idea.?” In the Mahabharata®® Bhisma asks
Satyavatl to invite a Brahmana for raising children
on her daughters-in-law, and he goes on describing
the qualities of a substitute. Yajhavalkya3® also
permits the substitution: “The brother ot the dead
husband should co-habit with his wife in her Rtu
with the permission of the elders, having rubbed
ghee on his body. In his absence a Sagotra or
Sapinda should do this.!* Another Smrti says,
“Father is the best performer of the Samskaras,
the Garbhadhana and others but in his absence

35. ) ar wamr favdg 3@ w4 A qq FUA  GgEd A |
R V.X 40. 2

36. Frug |lvoigr fesan arqefagwan
waftgafsasy gsamey afigd u M.S 1< 59
37. Ibid. 1x. 66-68

38, sty agn: Hagaagfa=gqig |  The Mahabharata
quoted in the V.M,S, vol, I, p, 155.

39. wgst JATWR JTC¢ IS |
afoody a1 @MY a1 ganae waifrar ) yaj. S. 1L 68,
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either & man of his own family or a friend of
another family should perform them,”*°

Later on, when the idea of female chastity
changed and begetting children was not <uch an
imperative need of the time, substitu tes for the
husband were discouraged and  ultimately
disallowed. Protest against substitution is
recorded even in Manu, where levirate is called
Pasudharma or animality.** The later Smrtis
allow substitutes in the Samskaras other than
Garbhadhana. According to the A§vlayana **
Smrti, if the husband is dead, degraded from the
caste, retired from the household life or gone
abroad, some elder person of the same Gotra should
perform the Samskaras, the Pumsavana etc.”
Raising children on a widow became taboced under
the Kalivarjya. The Aditya*® and the Brahma
Puranas‘* both include levirate in the hst of
usages prohibited in the Kali age. At present

40, autaraifzeiesal foar Sdgan: &34 1
wd @A eng R JIsqAFA: 1 Quoted in V. M.N,
41, e EAR fRglx: qnaal faafia: | M.S. vol, L ix, (6.
42, qejt g3 a1 9fad 95 1 @Re |
aEraNT A% $Mn: g'gaaigy: 4 Quoted in V.M.S, vol,
i, p. 165,
43, fyaarat A T1cer Paay @ Quoted, in NS, p, 262,
44, Ibid, p. 261.
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nonie but the husband is authorised to perform tha
Garbhadhana Sarmskara.

(vii) Whether a Garbha-or o Ksetra-Samskara

The mediaeval treatises also discuss the question
whether the Garbhadhana was a (Garbha-Samskara
or & Ksetra-Samskara. There were two schools of
opinion on this point. The first school held that it’
was the Samskara of Garbha or embryo and based
its arguments on Manu*’ and Yajfiavalkya'® who
were of the opinion that “religious rites of the
twice-born from the conception to the funeral
should be performed.’ The Gautama Dharmasatra*’
also says that forty Samskaras were meant for
Purusa or man. According to the second school,
@arbhadhana was a Ksotra-Samskara or the
consecration of the wife. They supported their:
views by such authorities as tollows; “Having'
once co-habited with the wife ceremoniously one:
should approach her in future ordinarily ( without.
any ceremony )”. One should recite the verse
beginning with “Visnuryonim” after touching the
genital organ of the wife, A child born in her

435. fagsify: ward) dSTenfear fafa: 1V.S. v, 16,
46, fa¥eigTTmgrEear @ai ¥ dxa: fmn v yay S, L 10,
47, vii, 24,
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without the Garbbadhana attains impurities”,<®
They were also of the opinion that this Sarmgkira
should be performed only in the first conception.*®
as the Kgetra once consecrated lends purity to
every conception in future. Logically speaking, the
Garbhidhana was a Garbba-Samskara in the
beginning, and the second school represents the
tendency of simplifying and omitting the
Samskaras and, certainly, is of a later origin.

(iz) A Sacred and a Compulsory Duty

Approaching tha wife during her Rtu was a
sacred and compulsory duty of every married man
Manus° enjoins, “Remaining true to his wife, one
should approach her in every Rtu”. Paraéara’?
not only enjoins this compulsion but threatens the
non-conformist with sins; “One who, though in
good health, does not go to his wife during her
Rtu, attains the sin of causing abortion, without
any doubt.” The duty of approaching the husband
was equally binding on the wife, when she became

48, faemalf Fvege Aif gz ffaddt
TR S TG ET ;aeg 3R 4 An anonymous quotation
in VMS, vol, I, p, 157,

49. mgwat ISOES! 99 |

50, mgmenfamiicaeaznfata: g | M.S, iii. 45,

51, mgenai g @ wint afwdl Aaoeefa
WA Aegent goe8 aix @9 g P.S. iv. 15,
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pure after her monthly course., Parasara®? says,
“A woman who having bathed does not go to her
husband becomes a swine in her next life.” Yamas®
goes still further and prescribes punishment to her.
“She should be abandoned after having been
declared ““as one causing abortion” in the middle
of the village”.

The above compulsion represents the condition
of an early society, when a large number of children
was a great help to the family, both economically
and politically. The Aryans, at their rise ia
India, were a community seeking expansion.
So they prayed to gods for soms, at least,
ten in number. In ancient times there was
no anxiety about the expansion of the
family. Besides, begetting as many children as
possible was regarded religiously meritorious. The
larger the number of children the more happy the
Fathers would be in heaven, being sumptuously
feasted by their descendants. The ancestral debt
could be paid only in the form of children, and the
extinction of the family wes regarded to be a sin.
These circumstances were responsible for making
the Garbhadhana a compulsory Samskara.

52. WgEATAT g A1 ATQ AN MIAIA 1
a1 gal g wA- e € g g ) Ibid, iv. 14,

53 wgeiay g a1 Al wali Aanesf |
af sy freqicy Sonslt 9ftedy |} Quoted in the V.MS,
vol, L p. 162,
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(= ) Eaxceptions

*
+ » Exceptions, however, on physical, mental and

moral grounds were recognized. “A man has no
fear of sin, who does not approach a woman who is
very old, barren, or corrupt ; whose children have all
died, who does not pass menses; who is a minor
girl or a woman with many sons.”®** The
Yisgupurana says, “One should not approach a
woman who has not bathed, who is afflicted, who is
still in her menses, who is not praiseworthy, who

is angry, who is thinking ill........., who is not
generous, who is thinking of another man, who has
no passion at all.......... , who is hungry or

overeaten.” 55

In course of time the social and religious
idealogy of the Hindus changed. When the Aryans
spread over the country and became master of the
soil, their number increased ani there was no need
of ten sons either for political or economic purposes
for every householder. The facination of heavenly

54. gar FaREgAt gameamgfora |
FT ﬂq’gﬂ'r | aﬁmﬂ!qﬂ wa@ i The Madanaratna
quoted by Gadadara on P,G.5,i 11. 7.

55. atenat at fed TRwWIgl 7 @weTw |
mseat 4 Fiwar afaef @ 9 gitelg u
arfewf awsmt amrgaq |

. g Rt o e Afd: go: . The  Visnupurana

quoted by Harihara on P,G.5, i. 11. 7.
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epinr®ents also, arising from the offerings of many.
sonsiochecame  less  important than salvationm.
dependent on the moral life of the individual,
Thenefore, the compulsion of approaching the wife
in avery month was loosened and finally removed.
1$ was binding only in case of those who were
childless, After the birth of one son, it became
inaffeptive. ‘“A man should approach his wife in
every month until a son is born. The Vedic
prayer for ten sons is omly a praise,”®® Manu
says, “By the birth of the first son alone, man
becomes Putrin (possessing sons) and pays off his
ancestral debt. By whose birth one removes the
debt of the Fathers, obtains the highest bliss, he
alone is the son born of Dharma, or Law. The rest
are born of passion.”®? At present there is no
craze for a large number of children in the Hindu
society.

(zi) Significance
The study of the Garbhadhana Sarmskara is
very interesting from the cultural point of view,

~56. sgm@ifaaEft @R s
qurenl garafg sfa gelarat s fa: 0 The Kurmapurana,
quoted in the 8. C, Ahnika, Prakarana |,

57 % et i wafa waas

RFTWINTAT & TEAREALN |
afeegoi geaglt Ba WML |
a g 9AW: gN: s Rfgulag: o M.S. ix. 106, 107, of
V.S, xviu. 1-3,
18
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Here we donot find a primitive man expreseing
wonder at the prospects of a child and only seeking
the help of gods to secure it, nor comception here
is a haphazard accident without any desire for the
progeny. Here we come across a people who
approached their wives with a definite purpose of
procreating children, in a definite manner calculated
to produce the best possible progeny and with the
religious seremity which, they believed, would
eensecrate the would-be-child.



9, THE PUMSAVANA (QUICKENING A MALE CHILD)
(s) The Meaning of the term

After the conception was ascertained, the child
in the womb was consecrated by the Samskara
named Puhsavana. By Pumsavana was generally
understood “that rite through which a male child
was produced.”? Vedic hymns recited on this
occasion mention Puman or Putra (a male) and
favour the birth of a son.? The word Pumsavana
is rendered into English by “a rite quickening a
male child.”

(ii) The Vedic Period

In the Atharvaveda and the Samveda-Mantra-
Brahmana® we get prayers for male children, The
husband prays by the wife,” Unto thy womb let
a foetus come, a male one, asjan arrow to a quiver;
let & hero be born unto thee here, a ten-months’
gson. @ive birth to a male,a son; after him let a
male be born; mayest thou be mother of soms, of

1.mq@a I wHT rduqaeifiay | daunaka quoted in
V.M.S. vol. 1. p. 166.
2. quid o 9  gmAgmIA |
warfa ywiat qran st SAECRIELe ALY, b 23, 3. 3
3.i. 4. 89.
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those born and whom thou shall bear etc.”* We do
not know what exact kind of rite was performed,
But the above verses bear testimony to the fact
that some kind of celebration was made with these
prayers. The ceremony is called Prajapatya in
these bymns. “I perform the DPrajapatyh  ( the
ceremony of Prajapati) etr.”> Some sort of
‘medicinal herb was also given to the pregnunt
‘woman with the verse, “The plants of ' which
'heaven has been the father, earth the mother, ocdan
‘the root, let thuse herbs of the gods favour thee, in
‘order to acquire a son.”® Thus the main features
of the later day Samskira are found in the Vedic
pericd. But the rules regulating the various
aspects of the Samskara cannot he traced in
the Vedas,

($is) The Sutra Period

During the Grhyvasitra period the Pumsavaasa
Samskara was performed in the third or the fourth
month of pregnancy or even later, on the day when
the moon was on a male constellation on Tisya
particularly.” The pregnant woman was requiced

4. a @fF 0d @y gHT arrRyim
oR(Isw srar] el qumew | Ibid iii. 23,
5. writf & sonveasy ¢ Ibid.
6. arat & fear qoft sar e o frewt o
. gy gIvOR 3N sl o Hhid: .i‘r ~ﬁ3 b
7.P.G.S. i 14.2; B.G.5.i. 9. 1.
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to fast on that day After bath she put on néw
olothes. Then in the night the sprouts of the
banyan tree were pounded and the juice was
inserted into the right nostril of the woman with
verses beginning with “Hiranyagarbha eto.’®
According to some Grhyasiitras Kufakantakn and
Somalata were also to be pounded with the
above.® 1f the father desired that hi~ son should
be Viryavan or virile, he should place a dish of
water on the lap of the mother and touchiog. her
#tomach recited the verse “Suparnos.”*” :

%) The Later Rules and (onsiderations

L3

Tho Dharmasutras and the Smrtis do not adti
anything to the ritual proper. The Pravovas and
the Paddhtis solely draw upon the Grhyasatras of
the Vedic School they follow with the only addition
.of the Matiipaja and Abhyudayikt Sraddha.!?

(e) Thke Proper Time

The Smrtis deal with the proper time when the
Samskira should be performed, According to
Manu'* and Yajiiavalkya® it should be performed
before the foetus begins to move in the womb.

8. P.G.S. i. 14 3.
9, Ibid, i. 14. 4.
10 Jbid, i. 14, 5.
11." Almost all the Paddhntis

12. 13, witygdl 7w Ga IRARGU 4 YAj. Se R
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Sabkha'* followed them. Brhaspati’® prescribes
the time after the movement. Jatikarpya'® and
Saunskal’ say that it should be performed in the
third month of pregnancy after conceptiun becomes
manifest.

The time of performance ranged from the second
to the eighth month of pregnancy. It was due to
the fact that the symptoms of conception became
visible in the case of different woman in different
months. The Kulacara or family custom was
also responsible for this variation, Brhaspati
differentiates between these periods:” [n the first
pregnancy, the Samskara should be performed in
the third month. In the case of women who have
already given birth to childrea it should be
performed in the fourth, sixth or even in the
eighth month of pregnancy.’!® In the first
conception, the symptoms show themselves earlier
than in the others. That is why later periods are
prescribed in the second case,

14, The S, 5 i, }.

15. gasi sox@ fasll 1 quoted in V.MLS. vol. |, p. 160.
16. 1bid.

17. Tid,

18, gidt mfy wisd grawdag |

qRYwaY a1 § 3 Adseyrsed § Quoted in V.M.S. val.
L p 168,
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(i) Whether pesformed in every pregnancy

The Smrtis also discuss the question whether
this Sarhskira should be performed in every
pregnancy or mot. According to Saunaka this
rite should be repeated in every conception, because
by touching and feeding, the foetus becomes
purified ; moreover by the force of the verses recited
in this Samsk ra, one obtains the memory of the
past lives  So, it is prescribed in every
conception. '' * Inthe Mitaksara on the Yajiiavalkya,
we find an eliminating tendency where Vijiianedvara
says, “These I'umsavana and Simanta being
Kgetra Samskaras should be performed only
once,”*"

(vis) The Ritual and sts Significance

The significance of the Samskara. consisted in
its main features. It should dé" performed when
the moon was on a male constellation, This time
wag regarded as favourable for producing a male
issue, Inserting the juice of the banyan tree was a
device meant for preventing abortion and ensuring
the birth of & male child. In the opinion of Susruta
the banyan tree has got the properties of removing
all kinds of troubles during pregnancy, e.g. excess

19. Ibid.
20. ¥ w JEvAdEReE JRHEST SHATEERE S T ST )
On Yaj. S, 1. 11,
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of bile, burning ete,2*. He says, “Having ,ponnded
with milk any of these herbs, Sulaksmapa
ﬂ’ftt_,a‘s'imga,’Sahade\'l and Viévadeva, one #hould
ihsdrt three or four drops of juice in the- ( righb’fy
fbstril-of the pregnant woman for the birth-of &
soit. She should not spit the yuice out.”** Insertion-
q’f:"medi'cine into nostrils is a common thing in
the Hindu system of treatment. Therefore, it-is
evident that the ritual prescribing it was
dn’donbtedly founded on the medical experience of
the people Putting a dish o' water on the lap
wis a symbolical performance. A pot full of water
depoted Iife aod spirit in the would-be child.
Touching the womb emphasized the necessity of
taking every care by the expectant mother, so that
the foetus should be healthy and strong in the
womb and abortion may not take place. The hyma
Buparpa etc.” or ®of beutiful wings" expreased
the wish that a handsome child should be bora..

21, Sugrata, § tiasthany, ch. 38

22, geqaigAAeg:  geAm  szgyacffaraimamesad
Hitafuga !ﬁuq(} 1 fA7d gAPN WIE PreATIee
aPaidy 1| Ibid, Buanrasthana, b, 2,



8. THE SIMANTONNAYANA (HAIR-PARTING)
(3 The Definition of the term

The third Samskara of the embryo was
Simantonnayana, That rite was called Simanta, in
which the hairs of a pregnant woman were parted.?

(4i) The Purpose

The purpose of this Sarhskdra was parily
superstitious and partly practical. People believed
that » woman in her preznancy was subject to
attacks of evil spirits and some rite should be
performed to ward them off. The Agéialayanas
Smrti has preserved this belief. It says, “Evil
demons bent on sucking the blood, come to woman
in the first pregnancy to devour the foetus. In
order to remove them, the husband should invoke
the goddess Sri, as the lurking spirit leave the
woman protected by Her. These invisible rruel
flesh-eaters catch hold of the woman in her first
pragnancy and trouble her. Therefore, the ceremony

1. fwoy: 3=ita afREsAly qehmawRamia SRR |
V.M.3, vol. I p 172,

14
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named Simantonnayana is prescribed”.? The
religious intention of the Samskara was to bring
about prosperity to the mother and long life to the
unbora child, as it 1s indicated by the verses
recited. Physiological knowledge of the Hindu was
also responsible for instituting this rite. From the
fifth month of pregnancy the formation of the mind
of the would-be child begins.> So the pregnant
woman was required to take utmost care to
facilitate this process, avoiding any physical shock
to the foetus  This fact was symbolically
emphasized by parting her hair. Another purpose
of the Saumskara was to keep the pregnant woman
in good cheer. To address her as Raka or “fullmoon
night,” Supesa. or ‘ of beautiful limbs” and parting
and dressing the hair by the husband himself were
methods used for it.*

(is8) Early History

The only pre-Sutra reference to this ceremony
is found in the Mantra-Brahmana; “As Prajapati

2. aEan gqust TRIAREW: G |
smnfea efameen faupaasu; I
aiat frearly fammasdafa:
dirasiel &ailcam qgfy dga: | A_évaléyanichﬁr)'a
quoted in V,M,S, vol, I, p 172,

3, qu¥ v sfagaad wafa, 9 gfa: | Sufruta, Sarirasthana
ch. 33.

4, B,G.8, i, 10, 7,
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establishes the bouundary of Aditi for great
prosperity, so I part the hair of this woman and
make her progeny live to a old age.”® In the same
Brahmapa reference is also made to the simile
between the Udumbara tree and a fertile woman,
“This tree is fertile Like it be fruitful etc.”® In
the Grhyasiitras the Samskara is described at
length and all the features are fully developed.

(¢v) Th. Time of Performance

The Grhyasitras, the Smrtis and the astro-
logical works discuss the proper time of performing
this Samskara, The Grhyasiitras fayvour the fourth
or the fifth month of pregnancy.¢* The Smrtis and
the astrologicai books extend the period up to
eighth month or up to the birth of the child, Some
writers are even more liberal. According to them,
if delivery took place before this Samskara was
performed, it was celebrated after the birth of the
child, placing it on the lap of the mother or putting

5.0 Jafed: ard anfd gemfidzd dwmg | Aweeed
@ant aafe sewe) swafy Fabt o The V.M. Br. 1. 5. 2,
6. Ibid, P.G.5. i, 15, 6,
6a, sraw watar gAY At desdsgag | B.G.ow 10,1 AGS.
i, 14, 1; Ap, 3,8, xiv, 1.
7. q€ oo A1 diweg. | VUL S 11
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it into a box.® The later periods indicate that the
original sense of the Samskara was being lost and
it was becoming a farce.

(v) The Object of Purification

The authorities are divided in their opinion
whether this Samskara should be performed in
every pergnancy or it should be performed only in
the first conception  According to Aévalayana,
Baudhiyana, Apastamba and Paraskara, it is a
Ksotra Samskara and should be performed only
once.” Harita and Devala followed them, “A
woman once purified by the Simantonnayana, every
child produced by her becomes consecrated”.?® But
in the opinion of others it was a Garbha-Sarhskara
and should be performed in every conception. The
difference of opinion was due to the fact that the
child in the womb was consecrated throgh the
mother, so the first school thought it enough that the
idea of protecting the unborn child was impressed
even once on her mind, or protection aganinst evil
spirits was once ensured for her.

8. &t asgpudtnmt nwad sqEA  gdagw  fefawegs:
SEIHERT 1 Satyavrata gEEt Yo W I GESRATRT |
G argya quoted in V.M.8, vol, I, p, 177,
9,AGB.i.14; RG.S.i.10; P.G.8. 1. 15 1,
10, Quoted in V.M.g, vol, I, p, 176,

11, Yfaeler desomfs o9 qused | VieRu, bid,
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(9i) The Ceremonies

The constellation under which the Samskara
was performed, was a male one. The mother was
required to fast cn that day. The ritual proper
began with preliminary rites, e.g. the Matrpija,
the Nandi§raddha and oblations to Prajapati,’?
Then the wife was seated on a soft chair on the
western side of the fire and the husband parted
the hair of the wife upwards (e.g. beginning from
the front ) with a bunch containing an even number
of unripe Udumbara fruits, and with three
bunches of Darbha-grass, with a porcupines quill
that had three white spots, with a stick of the
Viratara wood and with a full spindle, with the
mantra “Bhar Bhuvah Svah” or with each of the
three Mahavyahrtis,'® Baudhayana prescribes two
other verses at this point.

A later practice of making a red mark on the
person of the wife to frighten demons was also
prevalent.!5 After the partion of hair the husband
tied the Udumbara branch round the neck of the
wife with a string of three twisted threads with
the words. “Rich in sap is this tree; like the tree

12, The Paraskara-grhyapaddhati.
13 PG8.i. 15 4

14, i. 10. 7-8.

15. V.G.8. xvi.
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rich in sap, be thou fruitful,”*® Baudhayana:
recommends barley-sprouts instead of the Udumbara
branch.?” This ceremony was symbolical of fertility
of the woman. This idea was suggested by
numerou3 fruits of the Udumba ra branch and the
barley-sprouts. The next step in the Samskara was
asking the wife by the husband to look at the mess
of rice, sesame and ghee and see into it offsprings,
cattle, prosperity and long life for the husband.'®
Some authorities provide that Brahman ladies
sitting beside the pregnant women should utter the
following phrases: *“Be mother of heroic sons, be
mother of living sons etc.”'® Then the husband
agked the two lute players, “Sing ye the King, or
if anybody else is still more valiant.’*® The
following stanza was prescribed to be sung, “Soma'
alone is our King. May this human tribe, dwell on
thy bank, O (river) whose dominion is unbroken.”??
The Aryans were still a militant race, aiming at
further conquest and praying for heroic sons to-
achisve it. Thec above stanza was a kind of heroic:

16, wawEiTa) g Iy wlad WAy | r.G.g. 0. 15. 6.

17.3. 10. 8.

18. f6 amufe | w9 gyatarrd Ad feigsE 969 | g V.M. Br.
i. 5. 1-5; G.G.§. 1i. 7 10-12, bid.

19, Nrgeitaedify meon agenf afeardior gy qafx ii. 7.

20, P.G.8.i. 15, 7.

21. Ibid, 1. 15. 7.
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ballad meant to create a heroic atmosphere and
thereby to influence the unborn child. The ceremony
closed with the feasting of the Brahmans, The
mother kept silent after the ceremony until the
stars nppeared in the sky. Then she touched a calf,
a performance suggestive of a male issue, uttered
the Vyahrtis, Bhir Bhuvah Svah and broke her
gilence.?*

(vis) The Duties of a Pregnant Woman

The Smrti-writers realized that every conduct
of an expectant mother inflnenced the unborn
child. So, after laying down rules and ragulations
about the pre-natal Samskaras, they prescribed the
duties of a pregnant woman and her husband,
These duties can be grouped into three classes. The
first class is based on the superstitious belief that
evil spirits try to injure the pregnant woman and,
therefore, she should be protected from them. The
second class ccntaing rules aiming at the preventing
of physical overexertion, and the third class was
calculated to preserve the physical and mental
health of the mother,

To begin with the first class, we find in the
Mﬁrkandeya-Purﬁ.na the following observation:
“There are terrible fiends and witches bent on
devouring the foetus of a pregnant woman.

22. G. G S.ii, 7.
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Therefore, she should be always protected from
them by ever observing purity, writing sacred
mantras and wearing beautiful garland,
O Brahmanpa, Viripa and Vikrti generally dwell in
trees, trenches, ramparts and seas. They are
always in search of pregnant women. Hence they
should not visit these placess The son of
Garbhahanta is Vighna, and Mehini is his
daughter. 1he first enters the womb and eats
away the foetus, The second having entered it
causes abortion. From the mischief of Mehini are
born snakes, frogs, tortoises from the womb of a
woman,”?*®

Again, there is a long conversation bet ween
Kasyapa and Aditi in the Padmapurana about the
duties of a pregnant woman in which the former
said to the latter, “She should not sit on ordure, a
mace or pestle and a mortar; she should not bathe
in a river......, nor she should go toa deserted
house ; she should not sit on an anthill and never
be mentally disturbed; she should not scratch the
earth with her nails, charcoal and ashes; she should
not always be sleeping and dorment; she should
avoid exercise; she should not touch husk, coal,
ashes and skull; she should avoid quarrel in the
family and mutilation of her limbs; she should not.
leave her hair dishevelled and never remain impure:

23. The Markandeya-Purana, quoted in V.M,S, vl
Lp 180 )



V] THE PRE-NATAL SAMSKARAS 113"

while sleeping she should not keep her head
towards north and downwards and remain naked,
disturbed and :wetfooted ; she should not utter
inauspicious words and laugh too much; always
busy with good work, she should worship her
father-in-law and mother-in-law, and wishing
welfare of her husband remain happy.”2* In the
Matsya-purana Kasyapa says to Diti, his se:ond
wife, “O of beantiful colour, a pregnant woman
should not take her meals during twilights ;
she should not go and remain under a tree; she
should not he always sleeping; she should avoid
the shade of a tree, batae with warm water mixed
with medicinal herbs, remain protected and
decorated, worship gods, and give alms ; she should
observe Pirvati-vratas on the third day of a
month; she should avoid mounting an elephant,
horse, mountain and many-storeyed buildings ; she
should give up exercise, swift-walking, journey in a
bullock-cart, sorrows, blood-letting, sitting like a
cook, exertion, sleeping in the day, keeping awake
in the night, highly saline, sour, hot, stale and heavy
food. The son of a woman observing the above
rules bocomes long-lived and talented: otherwise
abortion takes place withont doubt.”?®

The Smrtis, the Karikas and the Prayogas give
nothing more but 8 summary of the above rules,

24, The Padma-purana, V, 7, 41-47,
25. The ‘Matsya-purg na quoted n V,M.S. vol. L. p, 180,

15
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The Varaha Smrti-prohibits the taking of meat
during pregnancy.?®

(visi) The Duties of the Husband

The first and foremost duty of the husband was
to fulfil the wishes of his pregnant wife. According
to Yajfiavalkya, “By not meeting the wishes of a
pregnant woman, foetus becomes unhealthy ; it 1s
either deformed or it falls down. Therefore, one
shonld do as desired by her.”?” The Aévalayana-
Smrti lays down other duties of the hushand:
“After the sixth month of her pregnancy, he should
avoid cropping hair, coition, pilgrimage and
performing Sraddha.”** The Kalavidhana prohibits
“ ....going in a funeral procession, pairing nails,
joining war, building a new house, going abroad,
marriage in the family and bathing in the sea, as it
would shorten the life of the husband of a pregnant

26, EfASAE IR IRAFAAGT: TI@ | Vardha quoted by
Harihar on P.G.S, i, 15,
27, QEEEIsERT Wi eI |
Yoo forasl qisy aeeed B fag: 0 Yaj. S. 11, 79,
28, woet By dnd edgafinadt oftr:

Wi % GRNEIS WeasRaRry | Agvalayana quoted by
Harihara P.G.S, i. 15,
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woman.”*® Another Smrti forbids the hewing of
a tree also,?°

(iz) The Medical Basis

The rules laid down for the health of the
pregnant woman are based on the medical
knowledge of the Hindus. Suéruta®? prescribes
similar precautions. “From the time of pregnancy
she should avoid coition, over-exertion, sleeping in
the day, keeping awake in the night, mounting a
carriage, fear, sitting like a cock, purgative,
phlepotomy and untimely postponement of natural
flow of excretion, urine etc.” Thus every possible
care was taken to preserve the physical and mental
health of the pregnant woman,

29. ¥ qa@nAs TEFAT T 9 T AT qfFATR A
SRR A gaaeTag: g wafs afausedag §
30. fargear £ ADY a1l #galgaq 1 Quoted in  V.M.S, vol,

I, p. 184,
31. Sugruta, §arirosthana, Ch, ‘1,



CHAPTR VI,
THE SAMSKARAS OF CHILDHOOD
1. THE JATAKARMA ( BIRTH CEREMONIES )
(8) The Origin

The birth of a child was a very impressing scene
for the early man. Owing to its wonderfulness, he
attributed this event to some spuerhuman agency.
He also apprehended many dangers on this
occasions, for the avoidance of which various taboos
and observances arose ! The helplessness of the
mother and the new born during her confinement
required natural care, from which ceremonies
connected with thebirth of a child originated. Even
in very ancient times ordinary human feelings
must have been moved at tie sight of a mother,
who had just given birth to a child. The man, who
shared the pleasuresin the company of his mate,
sought to protect her and the babe, during the
critical time, from natural and supernatural
dangers. Thus the birth ceremonies had a natural
basis in the physical conditions of child-birth. The
primitive wonder, supernaturl fear and natural
care were, in course of time, combined with the

1. Cf, Gardner and Jewans, Greek Antiquitus, p, 299.
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cultural devices and aspirations to protect the
mother and the child and to consecrate
the babe.

(§8) The History

The word “Janman” or “birth” occurs twice in
the Rgveda.? But it is used there in the sense
of relations.® Besides, the context in which it
is used shows that the passages where the word
occurs have nothing to do with any ceremony like
it In the Atharvaveda, however, there 15 one full
hymn containing prayers and spells for easy and
safe delivery. The hymn runs as follows' ‘At this
birth, O Pisan, let Aryaman ( as efficient Vedhas)
invoker utter Vasat for thee; let the woman rightly
engender, be relaxed; let her joints go apart in
order to give birth. Four are the directions of
sky, four also of the earth; the gods sent together
the foetus ; let them unclose her in order to give
birth, Let Piisan unclose her; we make the Yoni go
apart ; do thou Sisana loosen ; do thou Viskala, let
go. Not as it were stuck in the flosh, not in the
fat, not as it were in the marrow, let the spotted
slimy afterbirth come down for the dog to eat; let
the afterbirth descend. I split apart thy urinator,
apart the Yoni apart the two groins, apart both

2, iii, 15, 2; i, 26. 3.
3. wda fiywr, sowrr OR: 0
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the mother and the child, apart the boy from the
afterbirth ; let the afterbirth descend. As the wind;
as the mind, as fly the birds, so do thou O ten
months’ child, fly along with the afterbirth; let the
afterbirth descend”.+ This hymn is both a piece
of prayer and of magic. The husband was moved
at the labour-pain of the wife. He wished that she
should be free as soon as possible. The help of
gods and the will of magicians were requisitioned
to ease the mother undergoing the throes of
childbirth. The Grhyasiitras employ the third
verse of the above hymn in the rite, Sosyantikarma,
for speedy delivery. But besides the prayers and
spells no details of the ceremonies associated with
them can be gathered.

In the Grhyasiatras this Samskara is fally
described. But here, too, the ritual is purely
religious, and popular and superstitious elements
are hardly given their proper scope. The
Dharmasitras and the Smrtis do not give any
descriptive details. The mediaeval treatises,
however, introduce many preliminary items e.g.
the arrangement of the maternity house, ceremony
accompanying entery into it, presence of desirable
persons near the expectant mother, and some other
superstitious observances which are otherwise
unknown to earlier sources.

4. A. V.1 11; Kaugika quotes it at the beginning. of a
long and intricate ceremony for safe delivery .
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(¥i8).; Preliminary Precautions and Ceremonies

l We know from the later sources that
preparations for delivery began one month before
the birth of the child, “On the eve of the month of
delivery special arrangement should be made”.?
The first thing done in this connection was the
selcction of a suitable room in the house. “On an
auspicious day when the sun is in an auspicious
zodiacal mansion, a room selected in the convenient
direction is called the Sutika-bhavana or maternity
house by the learned.”® Vasistha does not leave
the selection to option but prescribes the room
situated in the south-west corner of the house’
“The house should be elegantly built on an even
ground by expert architects; it should face either
the east or the north and look auspicious and
strong,”®

A day or two before the delivery, the expectant
mother entered the Sutika-grha which was well
protected from all sides, having worshipped the

S engeaway aify gr,q'hﬁq f42rqd: | Ratnakara quoted in the
VMS vol I,p 184

6 airsagE> v g KT Qufaaiad
aFake e gfaswad gy Garga quoted in V.M S
vol, 1, p. 184,

7. Y=gt gfasmggy | 1bid

8 g fafid o aieg frafemied:
ARFATEFAAYYT GEE TAA | The Visnudharmottara, Ibid.



120 HINDU SAMSKARAS [ CHAP

gods, the Brahmans and the cows, amidst sounds
of conchshells and other musical instruments and
the recital of auspicious verses. Many other
women. also, who had given birth to children, who
were capable of bearing hardships, of pleasing
manners and reliable, accompanied the mother. They
cheered up the woman, and prepared her for safe
delivery by means of wuseful ointment and
regulations about diet and living. When the time
for actualdelivery came,they made the mother lie on
her back.® Some rites were then performed for the
protection of the house from evil spirits. The place
was anointed to ward off demons. A Brahman
loosened all the knots in the house.** It symbolized
the loosening of the foetus in the womb of the
mother. Fire, water, staff, lamp, weapons, mace and
mustard seeds were kept in the house,** Taryanti
plants were also placed before the mother.?* It
was believed that in their absence, terrible
bloodsucking demons would kill the new-born.®

Y. Ibid,

10. A coresponding custom is found in Germany where people
open all the doors and locks of the house

11. The Markandeya-purana quoted in V M,S, vol. L. p. 185,
12, Ap. G.S xiv, 14; H. G. S ii. 28,
13. @1 srmgfedt s geho Afirame
FEARECGS ¥ Iwa: gfwwy | The Marakandeya-purana,
V.M,8. vol. I, p. 185,
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Before the Jatakarma proper, a ceremony named
Sogyanti-karma was performed to expedite the
delivery by force of the Atharvan verso “Not as
it were stuck in the flesh, not in the fat, not as
it were in the marrow, let the spotted slimy
afterbirth come down, for the dog to eat.” Special
rites were prescribed if the child died in the birth.
If the delivery was safe and the child was bornalive
a fire was lighted in the room to warm utensils
and to smoke the child and the mother.* This
fire was kept burning for the days. Grains of rice
and seeds of mustard were thrown into it with
appropriate formnlas to drive away various kinds
of evil spirits. The Sutikd fire was regarded
impure and 1t disappeared on the tenth day when
the domestio fire came into use after the purification
of the mother and the child was performed.

(iv) The Time of Performanec

The Jatakarma ceremony was performed before
the severing of the navel cord.'® This seems to
14. 8.G.8 i 25.4; P.GS. 1. 16 23 gb.s, 1.8 The purifying
influerce of fire 1s recognized in the Greek ritual also,
Here the child is switly carried round the fire in an
awphiobornia for strength and speed,
15. meMfaamqE Saen R
wwE: miwe iy faogagafiaig | Saiuyarta qucted  ip
V.M S, veol, 1 p, 187.

16
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have been the original time, but later writers state
that if the time expired it was performed at the
end of the ceremonial impurity of ten days, or, if
the birth took place during the impurity caused
by a death in the family, the ceremony was
postponed until its expiry.*® In later times the
moment of birth was noted with meticulous care
for preparing horroscope, as it was thought to be
a determining factor in the life of the child. Then
the good news was brought to the father. Different
sentiments were expressed at the birth of a boy
and a girl, as different prospeets were depending on
them. The firstborn was liked to be a hoy, as he
freed the father from all ancestral debts, But for a
sensible mana girl was not less meritorious, because
her gift in marriage brought merits to the father.
After this, the father went to the mother in order
to see the face of the son, because by looking at the
face of the newborn son the father is absolved from
all debts and attains immortality,?” Having seen
the face of the child, he bathed with his clothes
on, invited the elders and performed the Nandi-

16. gamaiaey &} g g a1 WA |
oRmeTS 5 wawA aaififry The  Smrti-Samgraha
quoted by Gadadhra on P.G.S,

17. smanferrgragfa agavd T Tesfy |
Rt qwes onarey axdredesfad gag o V.S, xvil 1,
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Srdddha'®* and the Jatakarma ceremonies,!®
Generally speaking. Sraddha is an inauspicious
ceremony But the one performed here was an
auspicious Sraddha, It was meant for entertaining the
Fathers. Harita says,* Merits arise form the happines
of the Fathers at thoe birth of a son, Therefore, one
should offer Sraddha to them with pots full of sesame
and gold, after having invited the Brahmanas.”2°
The Brahma-purana also enjoins to perform the
Nandi Sraddha at the birth of o son.2?

(v) The Ceremonies and their Significance

(a) Medha-janana, Now  the Jatakarma
ceremonics proper commenced ** Thefirst ceremony
was the Medhajanana or production of intelligence.
It was performed in the following way. The father
with his fourth finger and an instrument of gold
gave to the child honey and ghee or chee alone.
Others add to it sour milk, rice, barley and even
whitish black and red hawrs of a black bull. The
formula employed was, ‘*‘Bhith 1 put into thees

18,19, wird FAR & TXA1 €A1 SSAY JEEaar |
arl sm@Eaw § Stasd qaraeg || The Brahma-puiana
quoted n the \ M.S, vol, I, p. 188,

20. s purt RguEERRIIEY et g 1bid.

21, Ibid, p. 191.

22. P.G.S.i. 16; G.G.S. 1. 7. A.G.S. i. 15, S.G.S. i. 24; M,G.S.
i, 17; H.K,G.S. ii, 3; Bh, G.S, i, 24 ; B,G.S, 1ii, 1.
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Bhuvah I put foto thee ; Svah [ put into thee: Bhar
bhuvah svah every thing I put into thee.’ The
Medhajanana ceremony speaks of the high concern
of the Hindus abount the intellectual well-being of
the child, which they thought their first business
with it, The Vyahrtis uttered on this occasion
were symbolical of intelligence; they were recited
with the great Gayatri mantra which contains
prayer for stimulating talent. The substances,
with which the child was fed, were also conducive
to mental growth, According to Susruta, the
following are the properties of ghee: ‘It is producer
of beauty ; it is greasy and sweet; it is remover of
hysteria, headache, epilepsy, fever, indigestion,
excess of bile; it is increaser of digestion, memory
intellcet, talent, lustre, good sound, semen and
life’.28  The properties of honey and gold are
equally fayourable to the mental progress of the
ehild. According to the Gobhila Grhyasitra,?*
at this time, a name was given to the child, while
the phrase, ¢ Thou art the Veda, “was being uttered
in its @ar. This was the secret name known to
the pareats only. [t was not made public, as they
were afraid that enemies might practise magic on
it and thus injure the child.

(b) Ayusya. The next item of the Jatakarma
ceremonies was the Ayusya or the rite for ensuring

23, Barirasth na, Ch, 45,
24. l 7‘
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a long life for the child. Near the navel or the right
ear of the babe the father murmurred, “Agni
is longlived ; through the trees he is longlived.
By that long life I make thee longlived. Soma is
long-lived ; through the herbs etc. The Brahman
is long-lived ; through ambrosia ete. The Rsis are
longlived ; through observances ect. Sacrifice is
longlived ; through sacrificial fire etc. The Ocean
is longlived; through the rivers etc”,2> Thus all the
possible instances of long life were cited before the
child, and by the association of ideas it was
beliveed that through the utterance the life of the
babe would be also lengthened Other rites were
also performed for long life The father thrice
recited the verse, “The threefold age,” thinking that
it would three times lengthen the span of child’s
life. Ifthe father desired tbat the son may live
the full term of his life, he touched him with
Vatsapra hymn. Not satisfied with the single
will of his own, the father invited five Brahmans,
placed them towards five regions and requested
them to breathe upon the child. The Brahmans
helped the infusion of life into the child in the
fallowing way The one in the south said, ‘“Back-
breathing; the one to the west, “Downbreathing !”
the one to the north, “Out-breathing!” and the
fifth one looking upwards said “On-breathing1”¢

25. P G.S. i, 10. 6.
26, P.G.S. i. 16, 10-12.
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If the help of the five Brahmans could not be
secured the father himself recited the above
phrases, going round the child. The breathing was
thought to be productive of life. Therefore, this
magical ceremony was performed to strengthen the
breath of the child and prolong its life,

The earth, where the child was born, was
naturally believed by the simple folk to be instru-
mental in the safe delivery of the child, and
therefore reverenced. So the father offered his
grateful thanks to it: “I know, O Earth, thy heart,
thy heart that dwells in heaven, in the moon.
That I know ; may it know me”. He further prayed
to it: “May we see a hundred autumns; may hear
a hundred autumns.”’?”

(¢) Strength, The father next performed
another rite for the hardy, martial and pure life of
the child. He asked the babe, “Be a stone, be an
axe, be an imperishable gold. Thou indeed art the
self called son; thus livea hundred autumns,”28

After this the mother was praised for bearing
a son, the hope of the family. The husband recited
the following verse in her honour: “Thou art Ida,
the daughter of Mitra and Varuna; thou strong
woman hast borne a strong son. Be thou blessed

27.P,G.S-i. 16. 13
28. s W TQAY Rowwed ww | Ibid, i. 1€, 14.
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wita strong children, thon who hast blessed us with
a strong son.”%?

Then the navel-cord was severed and the child
washed and given the breasts of the mother. The
father put down a pot of water near the head of
the mother with the verse, *“O waters, you watch
with the gods. As you watch with the gods, thus
watch our this mother, who is confined, and her
child” The waters were supposed to ward off
demons. Hence the mother was commended to
their protection. Having ceremoniously established
near the door of the maternity house the fire that
had been kept burning from the time of the wife’s
confinement, the husband offered into that fire
mustard sceds mixed with rice-chaff, every morning
and evening until the mother got up from the
child-bed, in order to scatter away goblins and
demons. The following magical formula was used.
“May Sunda and Marka, Upavira and Saundikeya,
Ulikhala and Malimlucha, Dronasa and Chyavana,
vanish, hence. Svaha ' May Alikhata, Animisa
Kimbadanta, Upaéruti, Haryaksa, Kumbhina
Satra, Patrapani, Nrmani, Hantrmukha,
Sargaparuna, Chyavan Vanish, hence Svaha !”°°
The above are the names of diseases and deformities

29. gfy Prsiaevit A Arewsharaa:

qied gt v TswEREEasedRia | [bd. 1. 16. 15,
30 Ibid. 16, 19. i
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that attack an infant. They were conceived and
addressed as goblins and demons by early people.
Hérey; as their conception is fantastic but
picturesque, so their remedies were magical but
useful.

If the disease-bringing demon Kumara attacked
the child, the father covered it with a net or with
an upper garment, took him on his lap and
murmurred, “Kurkura, Sukurkura, Kurkura, who
holds fast children. Chet! Chet! doggy! let him
loose, Reverence be to thee, the Sisara, barker,
bender etc”.?* It was an euphamism to placate
the supposed demon. The father at the ceremonies
expressed his last wish with the words, ‘“He does
not suffer, he does not cry, he is not stiff, he is not
sick when we speak to him and when we touch
him”.%2 It was the expression of the heartfelt
solicitude of the father for the child.

When the ceremonies were over, presents were
offered to the Brahmans and gifts and alms
distributed The Brahma and the Aditya-purana
say, “On the birth of a son the gods and the Fathers
come to witnesg the ceremonies at the house of a
twice-born. Therefore, that day is auspicious and
important. On that day should be given gold,
earth, cows horses unbrella, goats, garlands,

31. Ibid. i, 16 20.
32, Ibid. i. 16. 21,
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bedding, seats etc”.*® According to Vyasa the
merits of alms given on the day of a son’s birth are
eternal.?*

33. Quoted in V.M.S vol i. p. 199.
34. gﬂamﬁ gami a4t qaAgA | 74, Ibid

u



2. THE NAMAKARANA (NAME-GIVING)
() The Importance of Naming

Ever since men evolved a language, they have
tried to give names to things of daily use in their
life. With the progress of social consciousness
men were also named, lecause without particular
names of individuals it was impossible to carry on
the business of a cultured society, The Hindus
very early realized the importance of naming
persons and converted the system of naming into
a religious ceremony. Brhaspat:i with a poetic
exaggeration remarks about the desirability of
naming: “Name is the primary means of social
intercourse, it brings about merits and it is the
root of fortune, From name man rttains fame.
Therefore, naming ceremony is very praiseworthy.”?

(i) The Origin
The origin of namegiving is a linguistic
problem beyond the scope of the presemt work.

‘We are here concerned with ceremonial naming of
persons only. It is generally found that the choice

1. annfese sEgRdy: Qe Rg AL |
Ty B ead sawwe: sued @y aWes || Brhaspati,
quoted in V.M.S. vol, I. p. 241,
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of a name for the child is often connected with
religious ideas. The child is frequently named after
a god who seems to be regarded its protactor or it
is named atter a saint whose blessings are sought
for it. Secular ideas are also responsible for
determining names. They denote a particular
quality in the person named. New names are also
given to a novitiate when he enters a secret
society,? The adoption of the father’s name ia
prevalent, which is based on the family attachment
and pride, The assuming of a secret name is also
found. It involves the personality of a man and
is, therefore, withheld from enemies. Thus there
are so many factors working behind the system
of giving name to a person,

(148) The Vedic Period

‘Naman’ or aame isa word of common occurrence
in the Sanskrit literature and is found even in the
earliest work of the Indo-Aryans, the Rgveda.?
Names of objects and persons arefound in the Vedic
literature. Other peculiar names suggested in the
Satras and the Smrtis are also found in the Vedic
and the Brahmanpa literatures. The Bgvedat

recognizes a secret name, and the Aitareya® and
-

2. H. Webster, rimitive Sacred Societies, pp. 40 ff.
3.X.55.2;71. 1,

4, ibid.

5.1, 3, 3.
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the Satapatha® Brahmanas refer to it. But the
practice, as given in the Sutras, of giving a secret
name after the Naksatra-name is nowhere instanced
in the Vedic literature, The adoption of a second
name is assumed for success and distinction in life.
The commmon fashion was to adopt two nemes. The
one name was the popular one, the other being a
patronymic or matronymic. For example, in
Kaksivanta AuSija,* the first is the popular name
and the second is the name derived from Usija
( the name of mother ); in Brhaduktha Vamneya "
the second name is derived form Vamani In
such cases, however, it should be noted that
parentage was not necessarily direct. A person
could be named even after a remote ancestor. Some
local names, although not prescribed by scriptures,
are found in the Brahmanpas, ey., Kau$ambeya
( named after Koéambi) snd Ganhgeya ( named
after Gafiga ).'" Besides the incidental references,
one positive rule 1s also found in the Satapatha
Brahmana?? for performing the naming ceremony
of & newborn child. '*One should give a name to
the newborn son.”

6.vi.0,1,3,9,ii, 0, 2. 24; v. 4. 3. 7 ; Br, Ui, 4, 5.
7. 8. Br. i, 6, 24; V, 3, 3. 14.

8., The P. Br. xiv, 11, 17,

9, Ibid, xiv. 9. 38,
10, 1bid. viii, 6. 8.

11, gmrgwey snaer ww FEig 1 v 1. 3. 9.
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(§v) The Sutra and later Periods

From the study of the Brahmanas it is evident
that there was a system of naming in the
pre-Sutra period. But we do not precisely know
what ceremonies were 'associnted with it.
Even the Grhyasitras, except the Gobhila,
do not quote Vedic verses to be recited on this
occasion, though they lay down rules for the
composition of the nam-> It seems that the
Namakarana was more a custom than a ceremony
in the beginning. But heing the occasion of a
great social importance, 1t was later on 1ncluded in
tne Samskaras. 1t is only in the Paddhatis that
the common preliminary ceremonies are prescribed,
and the Vedic ver-e “Afngat ( form body )” is
quoted for recital

(@) The Comporition of the Name. The first
question which has been discussed from the time
of the Grhyastitras onwards is the composition
of the name. According to the Paraskara
Grhbyasitra,' the name should be of two syllables
m, beginning with a sonant, with
a semivowel in it, with the long vowel or the
Visarga at its end, with a Krt suftix, not witha
Taddhita In the opinton of Baijavapa'? there is

125,17, 1,
13. fam 7in wOfa cemd gawd sy eafifwaigd ard
Quoted in V,M,S, vol, [, I, 241.
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no restriction of syllables. “The fsther should give
a name to the child containing one syllable, two
syllables, three syllables, or an indefinite number of
syllables” But Vasistha®*restricts the number
to two or four syllables and asks to avoid names
ending in 1 and r. The Aévaliyana Grhyasitral®
attaches different kinds of merits to different
number of syllables: “One who is desirous of fame,
his name should consist of two syllables, one who
desires holy lustre, his name should contain four
syllables,” For boys even number of syllables were
prescribed.
(b) Naming a Girl. The naming of a girl bad
& different basis. The name of a girl should
contain an uneven number of syllables, it should
end in a4 and should have a Taddhita.1®
Baijavapal? says, “The name ofa giral should
contain three syllables and end in 1”7 Manul®
gives further qualifications of tha name of a girl:
“It should be easy to pronounce, not hard to hear,
of clear meaning, charming, auspicious, ending in
a Jong vowel and containing some blessings” She

14. aq goad & sl A1 sy sptwy VDS v,
13, gt vfageagagogd sgrdasq: . 15,5,
16. WA @IE0 (@ afgag | 1.6 S0 17,3,
17, sqgeeli@ied fagn | Quoted in \.M.8 vol. I, P, 2, 43,
18. gfiwt & gaanl fawed afgs |

wyed {NaEamaaiqiinnaeg o M.S. i, 33,
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should not be given an awkward name indicating
“a constellation, a tree, a river, a mountain, a bird
a servant, and a terror,’'® Manu forbips to
marry girls who were named after these objects.
The most probable reason seems to be that such
names were current in the non-Aryan peoples with
whom the Aryans were not willing to form
matrimonial relations.

(c) Status a Determining FEactor. The social
status of the person to be named was alsoa
determining factor in the composition of the name.
“The name of a Brahmana should he auspicious,
that of a Ksattriya should denote power,
that of a Vaisya, wealth and that of a Sudra
contempt,”’2" For example, a Brahman should be
named Laksmidhara, a Ksatriya Yudhisthira, a
Vaisya Mahadhana and a Sadra Naradasa.”
Further, “the name of a Brahmana should contain
the idea of happiness and delight, the name of a
Ksattriya should denote strength and ruling
capacity, the name of a Vai§ya wealth and ease and
that of a Sudra should contain the idea of obedience
and servitude”.*  Ditferent castes should have
different surnames “Sarman was added to the
name of a Brahman, Varmana to thut of a

19, Ibid, ii1, 9.
20. wy<d ammoney ceaeAtage sifAad o

Apren wasge qwes g ggfagg u M.S. ». 31
21, lbid i1, 32,
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Kpgattriya, Gupta to that of a Vaidya and Dasa
to that of a Sadra.”:”> The idea of caste was
deeprooted in the Hindu mind, and the birth ina
family determined the future career of a child.
What a man would be in the world was a foregone
comnclusion and, accordingly, he was provided with
privileges of social significance. But this caste
complex was not peculiar to the Ancient Hindus
alone. It was prevalent, and is still common, in
other Indo-European peoples also,?8

(d) Fourfold Naming There was current
fourfold naming, according to asterism under
which the child was born, the deity of the month,
the family deity, and the popular calling. This
system was not f{ully developed in the pre-Siitra or
the Satra :period The Grhyasitras knew the
Naksgatra name and the popular name, The rest
were unknown to them. The system was fully
worked out by the latter Smrtis and the
astrological works. This development was due to
the rise of religious sects and -.astrology. The
gectarian religions gave birth to the family deities,
Astrology brought the people under the influence
ofj-astral world, and every period of time was
believed to be presided over by a deity or a spirit,

22, gifs migEEe: TR @i g 1

graras @ swed dxagrd: w Vydsa,
23 Kultur des Indo-german, pp. 302 ff,
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The gods of days, months etc. arose oul of this
belief.

(1) Naksatra-name

To begin with the Nakgatra name, it wasa
name derived from the name of a Naksatra
(a lunar asterism) under which the child was born,
or from its presiding deity.?* Sankha and Likhita
prescribe that “the ‘ather or an elderly member of
the family should give the child a name connected
with the constellation under which the child is
born”.?®* The followiny are the names of the
constellations and their deities: AS$vini-—-Aévi,
Bharani—Yama, Krttika—Agni, Rohini-Prajapati,
Mrgasiri--Soma, A1dra—Ludra, Punaivasu-Aditi,
Pusya—Brhaspati, Aslcsa—Sarpa, Magha—Pitr,
Parvapbalguni—Bhaga, Uttaraphalguni-Aryaman,
Hasta—S8avitr, Chittra—Tvastra, Svati—Vayu,
Visakba—Indragn:, Apuradha—Mitra, Jyestha—
Indra, Mala-Nirti, Purvasadha —Ap, Uttarasadha-
Visvedeva, Sravana—Visnu, Dhanistba—Vasu,
Satabhik— Varuna, Parvabhadrapada—A jaikapada,
Uttarabhadrapada—Ahirbudhnya and Revati—
Piizan. If a child was born under the constellation
Aévini, he was named Aévinikimara, if under

24, A.G.8. i, 15, 4.

25. agwarrawd (9ol §iﬁ@ oI gl « Quoted in V.M.S,
vol, L. p, 237,
18
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Rohini, Rohinikumara etc. Another method of
naming the child after the constellation was also
current. The letters of the Sanskrit alphabets are
believed to be presided over by different
constellations. But as there are fifty two letters
and only twenty-seven constellations, each
constellation has more than one letter under its
influence. The first letter of the child’s name
should begin with one of the letters ruled over by
a particular asterism. A child who was born under
Agévini, which presides over the latters Chu-Che-
Cho-la was named Chidamani, Chedi§a, Cholesa or
Laksmana according to the different steps of the
constellations.

According to Baudhayana, the name derived
from the constellation was kept secret.?¢ It was
the second name for greeting the elders and was
known to the parents onlv up to the time of the
Upapayana, In the opinion of some authorities
the secret name was given on the birth day. About
the greeting name Agvalayana alsc says that it
should be selected on t''e naming day and should
be known to the parents only.?” Sauunaka is of
the same opinion, “The name by which he should
greet the elders after being initiated, should be

2%, qEuARRAT e T Qe | B G,S, quoted in V.M.S
vol, 1, p, 238,

27, wifwaredld @ gty amrafor femmewga:  AGS.
i, 15, 9.
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given to him. Having thought over it, the father
should pronounce it closely to the child so that
others may not know it. The parents should
recollect this name at the time of initiation®.2®
The name derived from the Naksatra was vitally
connected with the life of the individual. So it
was kept secret less enemies may do mischiel to
the man through it.

(¢) Name after month-deity

The second mode of naming was based on the
deity of the month in wh.ch the child was born.
According to Gargya, the names of the deities of
months beginning from Mairgasirsa are Krana,
Ananta, Achyuta, Chakri, Vaikuntha, Janardana,
Upendra, Yajiapurusa, Vasudeva, Hari. Yoyisa
and Pundarikaksa.*® The child was given a second
name connected with the deity of the month,
The above names are all of Vaisnava secty and they
originated much later than the Satra period.

(8) Name after family-desity

The third name was given according to the
family deity.*° A family deity was a god or

28. Quoted in V. M.S. vol L p. 238,
29, Feaisardssgaran) Ygsqur wA: |

IR TAgEn vEraEn T |

afte: pafisrdl samatagRam o bd. p. 237.
30. gedwarewy fvar awr gufefa « Sadkha, Ibid,
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goddess worshipped in a family or tribe from very
early times.®* The people naming a child after
it thought that the child would enjoy special
protection of the deity. The deity may be Vedic
e.g. Indra, Soma, Varupa, Mitra, Prajapati, or
Puranic e.g. Krsna, Rama, Sankara, Gaypesa etc,
‘While naming the child, the word Dasa or Bhakta
“a devotee” was added to the name of the deity.

(4) Popular Name

The last mode of naming was popular. The
popular pame was meant for general use in the
society and was very important from the jpractical
point of view. The rules of the comj osition given
above were consulted in framing this name, The
formation of this name mainly depended on the
culture and education of the family, This name
was desired to be auspicious and significant,®?

The principles followed in naming were the
following. First of all, the name should be easy
to pronounce and sweet to hear. Particular
letters and syllables were chosen for this purpose.
Secondly, the name should indicate the sexual
difference. Nature has differentiated sexes by

31. g% Yrar Fwqua Jaar am wFed EHRITEERAY: |
witsiyw smar s w: fgerert g8 | V.M.S, vol, |,
. 237,

32. yeeafy 1 Ivid. p, 241,



vi] THE SAMSKARAS OF CHILDHOOD 141

pbysical formation. Men are hardy and robust:
women are tender and lovely. Therefore, the names
of men and wom ‘n were to be so selected as to be
indicative of the'r natural built and disposition.
It is why female names end in feminine 4 and 1.
The uneven number of letters in the name of a
female was also meant for the same purpose. The
third principle was that the name should be
significant of fame. wealth, power etc. Lastly,
the name was surgestive of one's own caste, It
made quite clear the social status of the person
bearing it without any other inquiry. The system
of naming shown above is a sensible one, and
cannot be profitably neylected, even if superstitious
and religious aspects of the Samskara may be
ignored. The meticulous attention paid to the
naming of a child was due to the fact that it was
a life-long suggestion to the man. It was a
constant reminder of an ideal to which the man
was asked to be true.

(6) Repulsive Name

This is so far as the scriptural methods of
naming were concerned. But the common people
must have taken many other things into
consideration, as they do even now. The unfortunate
parents who had lost their previous issues gave the
ohild an awkward name, repulsive and disgusting,
to frighten a way.demons, diseases and death.
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{?) Ceremoniss and their Significanoce

According to the general rule of the
Grhyasiitras,®® the Namakarana ceremony was
-performed on the tenth or the twelfth day after the
birth of the child with the single exception of the
secret name which wasgiven, in the opinion of some,
on the birth-day. But the later options range from
the tenth up to the first day of the second year,
One authority says, “The naming ceremony should
be performed on the tenth, twelfth, hundredth
day or at the expiry of the first year”.?* This wide
option was due to the convenience of the family and
health of the mother and the child. But the option
from the tenth up to thirty second day was due
to the different periods of ceremonial impurities
prescribed for different castes. In tho opinion
of Brhaspati, “The naming oceremonies ghould be
performed on the tenth, twelfth, thirteenth,
sixteenth, nineteenth or thirty-second day after
the birth of the child”.?® But according to
astrological works even these dates were to be
postponed if there was any natural abnormality or
lack of religious propriety. *If there be a
33.8.G.5.1.24.4; &GS 1. 15, 4. PGS, 1, 17, G.G.S, i, 7
15. Kh, G,S. ii. 2. 30; H.G.S. ii, 4. 10, Ap, G.S, 152,
34, The Gobhila-grhyasutra-parifista.
35, gree® A 71 SHAISA AN |
mﬂi‘mﬁﬁ i mfiir asia: W § Quoted in V. M,S, vol,
L p. 234,
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Samkranti ( the passage of the sun from one
zodiac to another ), and eclipse or Sraddha, the
ceremony cannot be auspicious’.®® There were
other prohibited days also which should be
avoided.

At the expiry of impurity caused by birth, the
house was washed and purified, and the child
and mother bathed Before the proper ceremony,
the preliminary rites were performed. Then the
mother, having covered the child with pure cloth
and wetted its head with water, handed it over to
the father.?” After this, offerings were wmade to
Prajapati, date, constellation, their deities, Agni
and Soma.?® The father touched the breaths of the
child, most probably, to awaken it8 consciousness
and to draw its attention towards the cersmony,
Then the name was given, How it was done is
not described in the Grhyasatras, but the
Paddhatis®® contain the following porcedure. The
father, leaning towards the right ear of the child,
addressed it, “O child! thou art the devotee of the
‘family deity, so thy name is......, ..; thou art born
in such and such month, so thy name is.........; thou
art born under such and such constellation, so thy
name is.........and they popular name is.........”

36, An anonymous authorily, quoted. in V.M.S, vol, 1, p, 234,
37.G.G.S. i1, 7, 15,

38, The Samskdra-vidhi by Svami Dayananda Sarasvati,
39, Sodaga-samskaravidhi by Pandit Bhimasena §arma,
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The Brahmans assembled there said, “May the name
be established .  After it the father formally made
the child salute the Brahmans who blessed it,
repeating its name every time, “Be long-lived,
beautiful child.” They also recited the verse. “Thou
art Veda etc.” The name for greeting was given
last. The ceremonies terminated with feasting
the Brahmans and respectfully dismissing the gods
and the fathers to their respective places



3. THE NIgKrAMANA ( FIRST OUTING )
() The Origin

Every important step in the progressive life
of the child was a festive occasion for the parents
and the family, and it was celebrated with
appropriate religious ceremonies, When the taboos
of the maternity house were withdrawn, the mother
came out of the small room and began to take part
in the family life again. The child’s world also
widened, It could be carried to any part of the
house, The parents and cenior members of the
family fondled it and the small children played
with it. 'The curious little eyes of the babe gazed
at the inmates of the house very closely and never
let any thing pass without heing observed, But
within a month or two the universe of the child
was found too small. The curiositise of the child
and the movements of its limbs required wider
scope to satisfy themselves. So it was thought
proper that it should be introduced to the outer
world. Indeed, it was a land-mark in the life of
the child and the parents gave expressions to the
sense of joy at this occasion. Life outside
the house, however, was not free from natural and
supernatural dangers. Therefore, for the protection

19
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of the child, gods were worshipped and their help
was sought.

(i) Its History

Thecustom of taking the child out ceremoniously
may be very old, but we do not get any reference
to it in the Vedic literature. Even the Vedic
verse, “That eye etc.”? recited in this Samskara
is of general applicability and is used every where,
when one has to look at the sun, Hence it has no
specific significance here.  The fprccedure given
in the (irhyasiitras is very simple. It consisted
in taking the child out by the father and making
it look at the sun with the verse. “That eye™*

The later Smrtis and the Nibandhas elaborate
the rituals and customs relating to 1t.

(iis) The Time of Performance

The time for performing the Nitkramana
Samskdra varied from the twelfth day after the
birth to the fourth month.” The twelfth day is
recommended by the Bhavisya-pirana and the
Brhaspati-Smrti only.** Perhaps it was only
possible whem this Sarhekara was performed with

1,P.GS,i.17, 5,6,

2, lbid,

3. Ibid, ; M.S, ii, 134,

3a, Quoted in the V.M,S, vol, I, p, 250,
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the Namakarana, when the child was brought
out of the Siitikdezrha for giving it a name,
The general rule, however, according to the
Grhyasitras and the Smrtis was that this Sarhskara
tonk place either in the third or in the fourth
month after the birth. The rationale of the option
between the third aud the fourth month is
supplied by Yama, who says, “The ceremony
of looking at the sun should be performed in the
third, and that of looking at the moon in the
fourth month™.* For taking out the child in
the night a longer period was required, In course
of time when the ceremony could be performed
even later the two ceremonies bleaded together.
If the above prescribed dates expired, the
Niskramapa was performed with the First Feeding
in the opinion of A$valiyana.> There are many
astrologically objectionable dates whea the
ceremony should be postponed, The above cptions
were based on the convenience of the parents,
the health of the child and suitability ot the
weather,
(v) The Performer

According to the Grhyasiitras, the father and
the mother performed the ceremony. But the

4. qod susi e i W
M saw (raieera gelag 8 Yama, quoted in the
V.M,8, vol, |, p, 250,

5’ Ibid. P. 251, .
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Puragas and the astrological works extend this
privilege to others also. In the opinion of the
Mubiirtasamgraha it was desirable that the
maternal e should be invited to perform the
ceremony.® It was due to the affectionate
feelings that he cherished for the children of his
pister. The Visnudharmottara recommends that
the solicitous narse should take the child out,”
This custom probably arose when the respectable
ladies could not come out of the house owing
to the Purdah system. But in practice it
was confined to the rich families only. These
customs are non-Vedir and popular. When the
Samskara was regarded a domestic sacrifice, only
the father coulb properly perform it DBat when it
ceased to be so, the rtght of performance was
transfered even to persons other than him.

(v} The Ceremonies and their Significance

- On the day of performing the Samskara, a
square portion of the court-yard, from where the
sun could be seen was plastered with cowdung
snd clay, the sign of Svastika was made on it and

b, gafreryet et AW awdfeegay The Muhdrta-
Samgraha, quoted in the V.M,S, vol, l.p 233,

7. sueadigar wft aewgra yfway )

afefrosrady g dayoarg feead: i The Vigou-dharmottara
1bid, . ,
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grains of rice scattered by the mother. In the Sitra
period the ceremony ended when the father made
the child look at the sun. But more details are
available from later sources,® The child was fully
decorated and brought to the family deity in the
house. Then the deity was worshipped with
instrumental music. The guardians of eight
directions, the sun, the moon, Vasudeva and sky
were also propitiated. The Brahmans were fed and
auspicious verses recited. The child was carried
out with sounds of conchshell and recital of Vedic
hymas. At the time of outing, the father repeated
the Sakuanta hymu or the foliowing verse, “Whether
the child is conscious or unconscious, whether it
is day or night, let all the gods led by Indra protect
the child. " Then the child was brought to the
temple of a god, who was worshipped with insense,
flowers, garlands etc. The child bowed to the deity
and the Brahmans gave blessings to it After this
the child was taken out of the temple to the lap
of the maternal uncle who brought it home, In
thei end the child was given presents, e.g., toys,
gifts etc. and blessings.

Brhaspati'® gives different procedure.
Acoording to him, having properly decorated the

8, Agvalayanachirya and the Visnu-dharmottara, 1bid,
9. wawd saet w1 Rwr qwrrafy w g

g oud ﬁim “gﬂmm i The Visou-dharmottara, ibid,
10, Quoted in the,V.M.S, vol, I, p. 254,
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child, the father should take it out on & oarriage,
or the maternal uncle should carry the child himself,
The friends and relations accompanied the child
amidst sounds of musical instruments. Then the

child was placed on a pure plot of ground plastered
with cowdung and bestrewn with grains of rice,
After performing the Raksa (Protection) ceremony
the father repeated the Mrtasafijivana ( reviving
even the dead ) mantra, “Tryambakam yajimahe.”
In the last Siva and Ganeéa were worshipped and
the child was given fruits and other eatables,

The significance of the whole ceremony lay in
the physical necessity of the child and impressing
on it the sublime grandeur of the universe, The
Samskara implied that after a certain period of
time the child must be taken out in the fresh air
and from thence the ;ractice should be continued,
It also emphasized on the budding mind of the
child that this universe is a sublime creation of
Qod and it should be respected duly.



4, THE ANNAPRASANA ( FIRST FEEDING )
(i) The Origin

Feeding the child with solid food was the next
important stage in the life of the child. So long it
was fed on the mother’'s milk, But after six or seven
months its body developed and required greater
amount and different types of food, while the
quantity of the mother's milk diminished, Su, for
the benefit of the child and the mother both, it was
thought necessary that the child should be weaned
away from the mother and some substitute for her
milk should be given to the babe. Thus this
Samskira was connected with the satisfaction of
the physical need of the child. This fact is endorsed
by Suéruta,’ who preseribes the weaning of a child
in the sixth month and describes the types of food
to be given. It was only later on that this system
of feeding the child for the first time assumed a
religious shape. Food wasa lifegiving sulstance
People thought that there was something mysterious
about it from which life emanated. That source of
onergy was to be infused into the child with the

help of gods.

1. wonrd Awwe m&ﬁ ® | The Sugruta, §arirasthana,
Ch. 10, 64.
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(%) Its History

The corresponding Parsi custom of feeding the
child ceremoniously indicates that the Annaprasana
was a common Indo-Iranian ceremony and it
originated when both the peoples were living
together. Praises of food are found in the Vedas?®
and the Upanisads,® but whether they were sung at
an ordinary dinner or on the occasion of the first
feeding of the child is doubtful. It seems that
the ceremony of fedeing the child for the first time
put on it8 proper ritualistic garb during the Sitra
period. The Satras contain prescriptions about
the time of performance, the types of food and the
verses to be recited. The later Smrtis, the Puranas
and the treatises supply a few changes in
regulations which took place 1n subsequent times,
while the Paddhatis follow the same r:tual.

(iis) The T'ime of Performance

According to the Grhyasiuitras,* the ceremony
was performed in the sixthmonths after the birth of
the child. Early Smrt1s hke Manu® and Yajiavalkya®

2. Y.V, xvii, 33

3, The T,U, i, 7, 9.

4. A.G.S,i. 16; P.G.8, 1,19, 2, § G5, 1,27 B.G S. i1, 3;M.G.S.
i, 20; Bh.G S, i. 27,

5. M.8. ii, 34.

6, Yaj. 8.1.12.
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are also of the same opinion, Langaksi,” however,
differs from the mathematical determination of
the time and prescribes an individual test when
the child could digest solid food. He gives the
option, “Or after teeth come out.” leeth were
vigible signs that the child was able to take solid
food. Giving food before the fourth month was
strictly prohibited, For weak children further
extention of time was allowed, “The feeding
ceremony should be performed in the sixth solar
month after the Dbirth, if postponed, in the
eighth, ninth or tenth month; but some
learned people are of the view that it might be
performed even at the expiry of one year.”® The
last limit was one year, because further
postponement would have told on the physical
well-being of the mother and the digestive capacity
of the child. The even nionths for boys and odd
ones for girls were prescribed This difference
bascd on sex was sentimental that even 1In
ceremonies some sort of discrimination should be
made about different sexes.

7. 48 ®ETA AY gAY 411 Quoted m the V.MS, vol,
1.v, 207,
B, swd) Arfy qu3 a1 inaRTRg |
agNIASER MY AN gmEshy qi
gy wisfy gofa sqmwnd 9w
e a1 aeqw fefgesha afvwar: § Narada, Ibid,
20
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($v) Different kinds of Food

The types of food were also determined by the
scriptures. The simple prescription was that food
of all kinds and of different sorts of flavours
should bs mived together and given to the
child to eat.” Some prescribe a mixture of curd,
honey and ghee. Different kinds cf food, including
meat, were recommended for different ends, The
father fed the child with the flesh of the bird
Bharadvaja, if he wished to the child fluency of
speech, with flesh of Kapifijala and ghee if
abundance of nourishment, with fish if swiftness,
with the flesh of the bird Krkasa or rice mixed with
honey if long iife, with the flesh of the bird Ati
and partridge if he desired holy lustre, with ghee
and rice if brilhance, withcurd and rice if strong
senses, and with all if he desired every thing for
the child.** Yrom the above it is evident that
the Hindus were no Jaios in the Grhyasitra period.
They would not refrain from taking meat if it
brought physical and mental strength to them.
The Grhyasiitras were still saturated with the
Vedic idea of animal sacrifice and animal food, so
they did not feel any hitch in recommending meat
and flesh. The later-day tendemcy, however, was

90 P‘GCSI i" 19; 4-
10, Ibid; §.G 8.; i, 27; Ap. G.8.i. 16, 1. AG.8 i.10; H.GS

iL3;
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towards vegetarianism. It was due to the cults
of non-voilence which influenced the Hindu diet to
a great extent. But animal products like curd,
ghee and milk were still retained and regarded as
the choicest articles of food for the child. The
Markandeya-Purana?® recommends a mess of milk
and rice with honey and ghee. The popular
practice thit at last became current was of giving
milk and rice. Books on ritual, however, still
insist on animal food. Many of the Paddhatis
contain the prescriptions yiven in the Grhyasitras.
The reason is that thouch the higher religion of
the Hindus forbids animal food and they have
goneral regard for animal life, the lower custows
are not particular about it.

Whatever the type of food may he, cne thing
was kept in mind that it should be light and
conducive to the health of the child, Su$ruta says,
“One should feed the child in the sixth month with
light and suitable food”.*?

(v) Thke Ritual and ite Significance

On the d:ly of the feeding ceremony the
materials of sacrificial food were first of all
ocleansed aod then cooked with appropriate Vedic

11, ey &A1 0d MGG g ag | Quoted in  the V.M,S,
aol* 1. p, 275.
12, g awew mittgﬁu LN Sarlrasthina, Ch, 10. 64.
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verses, When food was prepared, one oblation was
offered to Speech with the words, “The gods have
: generated the goddess, Speech; manifold animals
speak her forth. May she, the sweet-sounding, the
highly praised one, come to vs. Svaha!”*®* The
next oblation was offered to vigour, “May vigour
come to us to-day”. Having made the above
sacrifices, the father offered further four oblations
with the following phrases: “Through up-breathing
may I enjoy food, Svaha' Through downbreathing
may I enjoy food. Svaha! Through my eye, miy
I enjoy, visible things. Svaha! Through my ear,
may I enjoy fame. Svaha’''* Here the word
“food” is used in a wide sense., The prayer was
offered that all the senses of the child should be
gratified so that he may live a happy and
contended life. But one thing was kept in mind.
One in search of gratification should not violate
the rules of health and morality, because it would
spoil the fame of the man. In the end the father
set apart food of all kinds and flavours for feeding
the child and fed it silently or with the syllable
“Hant (well!)”. The ceremony terminated with
the feasting of the Brahmans.

The significance of the Apnaprasana-Sarhskira
was this that children were weaned away

13.P.G.S. 5. 19. 2
14, Ibid. i, 19. 3,
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from their mothers at proper time. They were
not left at the caprice of their parents who often
injure their children by overfeeding them without
taking into consideration their digestive capacity.
The feeding ceremony also warned the mother that
at a certain time she should stop suckling the
child, The ignorant mother, out of love for her
child, goes on suckling it up to a year or more,
But she little realizes that thereby she allows her
own energy to be sapped away without doing real
good to the child. A timely caution was given
by the ceremony for the benefit of both the child
and the mother.



6. THE oHUDARARANA ( TONSURE ),

(i) The Origin

It was after a long stride in the march of
civilization when men came to realize the necessity
of keeping short hair for health and beauty.
Ring-worms were a great trouble to primitive
People. To keep the head clean some device was
‘bound to be invented. Cutting the hair was meant
to'meet|this end. But being a novel thing, it was
‘regarded an important event in the life of an
individual. Chopping the hair by means of an
iron instrument wasa new and exciting scene
people knew that it would clean the head, but at
the same time they were afraid that it may injure
the person whose hair was cut. Necessity and
fear both mingled together and gave rise to the
Chidakarana ceremonies. The practical and
beneficient aspects found their expression in the
accompanying verses. The sharp razor coming into
contact with the child naturally inspired terror in
the father of the child, who requested the sharp
and hard iron razor to be mild and harmless to it.
These sentiments were responsible for giving the
Chiidikarana a religious shape.

"#) The Purpose of the Sasmekira

The purpose of the Sarhskara as given in the
poripture was the achievement of long life for the
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recipient. *“Life is prolonged by tonsure; without
it, it is shortened. Thenefore, it should be performed
by all means,”* The scriptural object of the
Chadakarana is supported also by medical books of
the Hindus. According to Sudruta,® shaving and
cutting the hair and nailsremoveimpurities and give
delight, lightness, prosperity, courage and happiness.
Charaka* opines, “Cutting and dressing of hair,
beard and nails give strength, vigour, life, purity
and beauty,’ At the basis of the tonsure ceremony
the idea of health and beauty was prominent, In
the opinion of some anthropologists,® however, this
ceremony had a dedicative purpose 'n its origin,
that is, hair was cut otf and oftered as a gift to some
deity. But this supposition is not correct, at least
so far as the Hindu tonsure is concerned. Tho
dedicative purpose was unknown tothe Grhyasiatras
and the Smrtis. Mo doubt, at present, the tonsure
ceremony is sometimes performed at the temple of
a deity, but so are some other Samskaras e.g. the

1. 3% & sy aoify greier @y | AL G S0 1T L2
2. Vasiftha, quoted in the V. M.8, vol. i}, P, 296.
3. RERT RTARAMIAAAN |
gdmwahsustgearganag 1 Cikitsasthana, Ch. 24, 72.
" 4, s geRaigSd gived Rowag |
Yot §85 U I
3. Crawfird Howell Toy, Introduction to the History of

Religions, p. 81.
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Upanayana. The Samskaras of only those children
are performed at the place of a deity who are born
after a long disappointment or the death of previous
children. Morosever, this practice is not universal,
I hus, there is not an innate connection between the
tonsure ceremony and its dedication to a deity.

7i14) The Vedic Persod

Almost all the verses that are used in the
Grhyasiitras at the tonsure ceremony are found in
the Vedic literature and they are all of specific
character which shows that they were composed
for the purpose of cutting the hair only. Wetting
the head for tonsure is mentioned in the
Atharvaveda.® The shaving razor is praised and
requested to be harmless: “Thou art friendly by
name Thy father is hard iron. I salute thee; do
not injure the child.”? Cutting the hair by the
father himself for abundance of food, progeny,
wealth and strength is also referred to.® The
barber, an impersonification of Savita or the sun,
is also welcomed.? Many other mythological

6, vi,08.1,

7.6t foRt awife eafwfeed @ar v aaw & dy
Y.V. iii. 63,

8. ol FEATFANSHTN SSEAY QIS gINRAE ghatg |
Y. V. i, 33,

9. A.V- Vio 680 Z’
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allusions to hair-cutting are given in the Vedas.?
So it is quite clear that the Chadikarana was a
religious ceremony as early as in the Vedic period,
consisting of wetting the head, prayer to the razor,
invitation to the Dbarber, cutting the hair with
YVedic verses and wishes for long life, prosperity,
valour and even progeny for the child,

(iv) The Sutra and the Subsequent Periods

The tonsure ceremonies assumed a systematic
form in the Sutra period, The Grhyasitras®®:
give the procedure and lay downrules for particular
performances. In the subsequent period many
Puranic elements entered the ceremony. It is
evidenced by the Smrtis, commentaries and the
mediaeval treatises, They represent a new phase
of the Samskara and supply many social and
astrological details, though still later Paddhatis
followed the ritual procedure as given in the
Grhyasitras.

(v) I'he Age

In the opinon of the Grhyasitras the
Chiidakarana ceremony took place at the end of the

10, ibid, vi, 68, 3; viii 4, 17,
10a. § G.8.i. 28; A.G.S.i. 17; P.G.8. ii. 1; G,G.8.il, 9 Kh,
G.8, ii, 3-16; the B,G,8 ii, €; Ap, G.8, 16. 3; B.G.S
ii, 4.
21
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first year or before the expiry of the third
year.!? The earliest Smrti, Manu also prescribes
the same: “According to the rules of the Vedas,
the Chiadakarana of all the twice-born should be
performed either in the first or the third year of the
child.”*? The later authorities extend the age up-to
the fifth and the seventh year some say that it
could be performed with the Upanayana which
might take place even later. “Chudakarana is,
praiseworthy in the third or the fifth year; but it
can be performed even in the seventh year or with
the Upanayana.,”?® The tendemcy of prescribing
later periods for performing the ceremony was
due to the fact that in times subsequent to the
Sutras, its purpose became ceremonial instead of
real. In practice, hair was cropped early in the
life of the child, but its ceremonial performance
was postpoved up to the time of the Upananyana
when it was performed a few minutes before the
initiation with all the formulas of the scripture.
This is the custom which is generally foollowed
at present. However it is not liked and an early
age is regarded more meritorious, “Chiidakarana
performed in the first year prolongs life and

11, P.G.S.ii, 1,1-2.

12, M.8. ii, 35,

13. g2 qadt a1 Newd ewd |
ARYISUN GAN 77 uuwgeT a1 ) Advalayana, quoted in
the VM. S, vol, 1, 296;
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increases holy lustre. In the third year it fulfils
all the desires, One who desires cattle should
perform it in the fifth year. Its performance im
the even- year is prohibited.”** “Chiadakarana
performed in the third year is regarded as the best
by the learned; in the sixth or the seventh year it
is ordinary ; but in the tenth and eleventh year it
is worst.”1°

(08) The Tim- of Performance

Astrological and other factors, though unknown
‘to the Grhyasitras, were also taken into
consideration in fixing the time of the Chiidakarana
in the later.Smrti period. It was performed when
the sun was in the Uttarayana. According to the
Rajamartanda, Chaitra and Pausa, but according
to the Sarasamhgraha Jyesth and Margasirsa were
prohibited for the Sarmskara *¢ It was performed
only in the day time The obvious reason was
that hair-cutting in the night was dangerous. The
Chiudakarana was prohibited during the pregnancy
of the child’s mother,*” as she could not take part

14. geftd o N g ademrIaE |
daay g N7 onged  Agdaq N
9HF qEewTEy g a% g afgaq n Atri ibid, p, 298,
15, N. S, quoted.in’the V.M.S, vol. !, p. 296.
16. 1bid. p. 300,
17. affwgt gl feed e 7 sRAe | Bhraspati 1bid. p. 312
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in the ceremony. But this rule was applicable
after the fifth month of pregnancy**® Moreover,:
it was not binding in the case when the ceremony
took placeafter the fifth year of the child,2® When
the mother of the child was in the monthly
course the ceremony was postponed until she
became pure. Bad results were apprehended if
the Samskaras were performed during this period.
“If the marriage, the initiation and the tonsure were
performed.during the monthly course of the mother,
the girl becomes widow, the student dunce and the
child dead...”*°" The above statement, no doubt, cone
tains threats for ignorant -half civilized people, but
the underlying idea of this prohibition was that the
mother was half sick during her monthly course and
therefore sheicould not participate in the ceremony
‘without’ which half its mirth and joyousness would
have been lost. This question is not raised in the
cage of the Sarhskaras preceding the tomsure. The
reason is that this question did not arise at all,
because the monthly course stops during pregnancy
and a few months after delivery.

18, Vasistha Ibid, p. 312.
19. N, 8, Ibid.

192 faq® fawer T weE HATE |
N Ar frhe'geewer gm0 Vrddhagaigya,

quoted in the V, M, S, vol, L. p, 312,
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(oit) The Choice of the Place

Another developmert not  found in the
Grhyasiitras and evolved only from later customs
is the choice of the place where the ceremony should
be performed. During the Vedic and the Sitra
periods, home was the theatre of all domestic
sacrifices including the Sarskaras, But in
subsequent times ‘sacrifices fell into disuse and
the domestic fire was not always kept burning in
every house. So the householder could transfer
the stage of performing the ceremonies to the
outside of the home also. When the ritnalistic
religion declined and devotional cult embracing
idol worship developed, the temple of gods
became the cantre of religious activities. After
disappointments and deaths of children the parents
prayed to gods for progeny. If they were blessed
with children they believed that the child was a
gift from them. They also regarded it obligatory
to perform some of its Sarhskiaras in the honour
of the deity prayed to. Every family has at present
its favourite deity where the Chidakarana and the
Upanayana Samskaras are performed.?®®

(viis) The Arrangement of the Top-nasr

The arrangement of the top-hair or Sikha was the
most important feature of the Chiidakarana, as the

19b, This custom, however, is not universal,
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very name of the Samskara suggests. The hair on
the top was arranged according to the family
custom: ‘One should arrange the hair in
accordance with one’s family tradition”2° The
number of tufts was determined by the number of
the Pravara in the family, as it may he three or
five. laugaksi?! gives examples of different
families  following different fashions: %lhe
descendants of Vasistha keep only one tuft in the
middle of the head; the descendants of Atri and
KaSyapa two on either sides, the descendants of
Bhrgu remin without any tuft ( Mundita ); the
descendants of ABgiras keep five, Some keep one
line of hair'and others but ome Sikha,” Later on
keeping of only one tuft became universal in
northern India, protably due to its simplicity and
decency, though in the Deccan and the South the
ancient traditions are kept alive to some exteat.
The fashion of the Bhargavas is followed at present
by the Bengalis who are not very particular about
keeping tufts.

This system of keeping special number of tufts
was a tribal fashion and the insignia of the
family.

Keeping the top hair, in its course of evolution,
become an indispensable sign of the Hindus.*!*

20. qevgwat dwdwreRA  A.G.8, i, 17.
21, Quoted in the V.M, 4. vol I, p, 315,
2!&, It may be a reaction against Buddhism and Sanyasa,
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The tuft and the sacred thread are the compulsary
out-ward. signs of the twicesborn. A man not
keeping the tuft does not get the full ymerit of
religious ceremonies. “One should always remain
with the sacred thread and the tuft; without them
performance of religious ceremonies is tantamount
to non-performance.’’?? Atonement is prescribed
for chopping off the tuft: “The twice-born, who
out of infatuation, ingnorance or hatred cut off
the top-hair, become purified by undergoing the
Taptakrcchra vrata’:® The fashion of keeping
sacred top-hair is passing through a very critical
period of its life at present. A large number of
English-educated young men of to-day have
dispensed with it. But even in their zeal for
fashion they are still walking in the footsteps of
their ancestors, the Bhargavas.

(§2) The Ceremonies

An auspicious day was fixed for tle p:rformance
of the Chadakarana.?* [n the beginning,

22, fyfga syadiaes qewify & qeFaq s Devala, quoted in the
V. M. S, vol. I, p. 315,
23, frert fegfa 3 Mgt gugwmaaishaarn |
SHTBY gﬂf’—d 13\ quf: fgmad: w Laghu-Harita 4. 1bid
24, quwaget arod famal gad @:

afarat g ifagRrat @l gaq o B chaspati quoted, by
Gadadhara oa the P, G, 8, ii, 1, 4. ,



168 HINDU SAMSKARAS [ CHAP

preliminary ceremonies e g. Samkalpa, worship of
Gane$a, Mangala-Sraddha etc. were performed.
Then food was distributed among the Brahmans.
After this the mother took the child, bathed it,
put on it a new garment which had not yet been
washed, put it (child) on her lap and sat down to
the west of the sacrificial fire. The father, taking
hold of her, sacrificed Ajya oblations, and after he
had partaken of the sacrificial food, looking at the
barber he poured down warm water into cold one
with the words, “With warm water come hither,
Vayu! Aditi, cut the hair”, He mixed a piece of
fresh butter or ghee or some curd with the water
and taking some of it he moistened the hair near
the right ear with, “On the impulse of Savitr may
the divine waters moisten the body in order that
long life and splendour may be thine”, Having
dishevelled the hair ,with a porcupine’s quill that
had three white spots he put three young kusa
shoots *into ‘it with the formula, “Herb, protect
this child. Do not inflict pain on it”. The father
then took an iron razor with the formufa, “Thou
art friendly by name. Thy father is iron; Salutation
be to thee. Do not hurt the child,” and cut the
hair with the words, “I cut off the hair for long
life, properly digesting food, productivity,
prosperity, good progeny and valour. The razor
with which Savitr, the knowing one has shaven
the beard of the kings Soma and Varupa, with that
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ye Brahman, shave his head, in order that he may
be blessed with long-life and may reach old age”.

Cutting of the Kusa shoots together with the
hair, he threw them on a lump of bull's dung
which they kept northward of the fire. In the
same way two other tufts were chopped off silently.
He cut the hair behind with the verse, *The three
fold age”. Then on the left side with the verse,
“By that prayer by which mayest thou, a mighty
one, go to heaven, and long mayest thou see the
sunt With that prayer I shave thee for the sake of
life, existence, glory and welfare”.

The head was three times shaved round from
left to right with the verse, “when the shaver
shaves its head with the razor, wounding, the well
shaped, purify his head, but do not take away his
life”. With that water the father moistened the
head again and gave the razor to the barber with
the words, “Without wounding him, shave him".
The locks of hair that were left over were arranged
according to the family tradition. In the end the
lump of the dung with hair was hidden in =
cowstall, or thrown into a small pond or covered in
the vicinity of water. The ceremonies ended with
giving of presents to the teacher and the barber,

(®) The Main Features of the Ceremonies

In the Cidakarapa ceremonies the following
main features can be distinguished. The first is
22
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the moistening of the head. It was done for
facilitating the shaving. The second feature is
actually cutting the hair with prayers for non-injury
to the child. An iron razor on the tender head of
the child inspired fear in the father, who praised the
instrument and requested it not to harm the babe,
The third feature is hiding or throwing away the
severed hair with cow-dung, The hair was regarded
as a part of the body and was therefore subject to
magic and spell by enemies. So it was kept away
from their reach. The fourth feature is the keeping
of top-hair, 1t was a racial fashion and widely
differed in different families. Many ancient peoples
kept tuft of hair on their head and some Asiatic
peoples even now follow this custom.?s

(#8) The Association of Top-hair with long life

The most striking characteristic of tha prayers
cited in this ceremony is that they were moant for
long life of the child, The question may be asked
why did the Hindu sages suppose that the
Chiidakarapa would prolong one’s life ? Is there
any connection between longevity and the top-hair ¢
Suéruta,?® again, helps us in tracing the connection

25, The people, who migrated from Asia to Alaska, shaved
their heads except one lock called a scalplock .....( The
Book of knowledge, Part I, pp. 15. 16 ). The Chinese and
the libetans still keep tufts of hair on their heads.

26, weasnraQaiter, foafwefmm  Qutrdlsfrefacanic agt
e\ Sarirasthiinn, Ch, 6, 83,
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between the two, According to him, ‘“Inside the
head, near the top, is the joint of a Sira (artery)
and Sandhi (& critical junoture ). There in the
eddy of hairs is the vital spot called Adhipati
(Overlord). “Any injury to this part causes sudden
death”. The protection of this vital part was
thought necessary and keeping & tuft of hairs just
over the vital part served this parpose.



6. IHE KARNAVEDHA ( BORING THE EARS )
(i) The Origin and Early History

Boring of different limbs for wearing ornaments
is current among savage peoples all over the world.
So its origin is very ancient. But even when
civilization progressed, ornamentation continued,
though it was refined. In the case of boring ears,
it was undoubtedly ornamental in its origin, but
later on it proved to be useful, and for emphasizing
its necessity, it was given a religious colouring,
Susruta says, “Ears of a child should be bored for
protection ( from diseases in his opinion) and
decoration”.* He, again, explicitly prescribes the
boring of ears for preventing hydrocele and hernia,?
Thus it was a precaution taken early in life, so
that the chances of the above deseases may be
minimized.

The recognition of the Karnavedha as a
Samskara and the ceremonies attached to it are of
a late origin. Almost all the Grhyasitras omit
it, It is described only in the Katyayana-Satras

1. peryeafifne aweq Foff firdg | Sarirasthana, Ch, 16, 1
2. Rt w s @w g@w Yuig |
sy fad frdcxgiafged w Ibid  Cikitsasthana,
Ch, 19. 21,
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incorporated in the Paridista of the Paraskara
Grhyasiitras. The later-day Paddhatis describing
this Samskira quote their authorities, “The
Yajfiikas say so,” which suggests it had no
scriptural authority in the origin, The cause of
the late inclusion of this ceremony in the list of
the Sa-hskaras is that its original purpose
was decorative and there was the absence of anvy
religions idea associated with it. It was only ina
very wide sence that it entered the holy precincts
of the Saraskaras,

But there is one hymn in the Atbarvaveda®
which refers to ear-boring, This hymn is, however
utilized by Kausika* in the ceremony of marking
the ears of cattle, and it is never quoted on the
occasion of the Karnavedha ceremony by any later
authority,

(is) The ige and Time of Performance

This ceremony was performed on the temth the
twelfth or the sixteenth day after the birth of the
child according to Brhaspati.® Garga regards the
sixth, the seventh, the eighth or the twelfth month

3.vi, ¢

4. K, S,

5. sperdt s Wit ZIAY MsqeY | Brhaspati quoted 1 the
V.M.S, vol, 1. p, 258,
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a8 suitable periods. In the opinion of Sripati,® the
Karpavedha ceremony shonld be performed before
teeth of the child come out, and while it is still
creeping on the lap of the mother, The Katyayana
Satra,” however, prescribes the proper time of
performing the ceremony in the third or fifth year
of the child. The idea underlying the early age
was that the boring would be easier and less
troublesome to the child. Taking physical facility
into consideration Susruta® prefers the sixth or
the seventh month. The Grhyaparigista of Paraskara
is certainly of a later day when the Samskara
became a ceremony and it must be performed
without paying any heed to the comfort of the
child. The third and the fifth years coincided with
the periods of the Chiidakarapa ceremony. In this
case both the Samskiras would save been
performed together, At present, in many cases
both the Chudakarana and the Karnavedha are
performed with the Upanayana.

($i8) The Performer

In the opinion of the Katyayana-dbutra father
performed the ceremony, but it is silent as to who

6. fesnaTsaes ATggeEE Tt |
ey dvdesadf qwn fquawa 0 Quoted in the V.M,S,
vol. I, p, 261.

7. The P G.8, Pari sifta. 1,

8, Su’mta. Satrasthana, Ch, 16, 1’
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should bore the ears. According to Suéruta a
surgeon should pierce the ears.® But Sripati, a
mediaeval writer, allows this privilege to a
professional needle-maker,?° more often a goldsmith,
Suéruta was more reasonable in his prescription
than Sripati, The goldsmith, however, has
acquired a hereditary experience and in the
majority of cases it is he who is invited to bore
the ears.

(iv) The Types of Needle

The types of needle with which the ears
were bored are also determined by writers on
ritual. “Gold needle lends elegance, but one can
use silier or evem iron needle according to his
means*.’* The Smrti-Maharpava®? prescribes
copper needle for all, “One should pierce the ears
with copper needle covered with white yarns”
Descrimination was made according to the caste
of the child, “The needle for a prince should be
made of gold, that of a Brahmapa and a Vaisya

9, fAgaqeEeada " "fnAn | Ibid, Ch 16. 2,
10, g\ AaTewdl gent fmagsr | Sripati
11, gragamft gidws s1aaegr |
ol a7 qisy gur fpwga: gaie | Brhaspati quoted
in V.M.S,
12. The Smtti maharpava, lbid.
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made of silver and that of a Siidra made of iron”.1

The basis of this differential treatment was
economic

(v) A4 Compuisory Ceremony

When the Karpivedha assumed a religious
garb, its performance became compulsory and
its omission was regarde a sin. The defaulter
was thought to be fallen from his status
Devala, a mediaeval Smrtiwriter, says, “All the
accumulated merits disappear at the sight of a
Brahmapa, through whose ear-holes do not pass
the rays of the Sun. No gift should be given to
him in the Sraddha ceremonies. 1f one gives, he
becomes an Asura or demon’’.’*

(vd) The Ceremonies

The Karnavedha ceremony described in the
Katyayana-Siitra is very simple. On an auspicious
day the ceremony was performed in the first half
of the day. The child was seated facing towards
the east and given some sweet-meats. Then the

13, it aagsren e fasideads o

qxe IE At qemeigenfoe y Quoted in the V.MS.
vol, 1. p, 261,

. 14, wule) wieerar @ fedgmwaas
8 vezat By nfem QeI gaaan: |
aeh W’ @ gEsd afg AggT WA || Devala, Ibid,
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right ear was bored with the vergse “May we - hear
auspicious things through ears etc.” and the left
ear with the verse, “Vaksyanti etc.” The ceremony
closed with the feasting of the Brahmans.?

(vii) Swuéruta on the Boring of Ears

Suéruta gives a very cautious procedure ofthe
ceremony, He says that the ceremony should be
performed in the sixth or seventh month, in the
bright half and on an auspicious day. After
the preliminaries the child should be put on the
lap of the mother or the nurse. Then the child
should be fondled and persuaded by means of toys.
Now the surgeon should pull the ears with his left
hand and bore them slowly at the natural holes
which are visible in the sunlight, If the ears are
tender they should be pierced with a needle, if stiff
with a probe After boring oil should be applied
to the ears by means of a cotton thread or bougie ¢

(véts) Later Phases

The later writers on the Samskara introduced
more religious elements and social mirth in the
ceremony. On the day of performance Keéava
( Lord Visnu ) Hara ( Siva ), Brahma, the sun, the
moon, deities of quarters, Nasatyas, Saras‘atl the

15, The P,G.S, parigista, Karvavedhasutras 1, 2,
16. Sujruta, Sttrasthana, Ch, 161,
28
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Brabmapas and cows were worshipped, The
teacher of the family was decorated and offered a
seat, Then the nurse, wearing white garment,
brought the ohild well.adorned, with its ears
painted with red powder, The child was persuaded
and kept still. The surgeon pierced the ears in
one stroke but very lightly. The right ear of the
boy and the left of the girl was bored first, In the
end, presents were given to the Brahmans,
astrologers and the surgeon, Ladies, friends, the
Brahmans and relatives were paid respect and

entertained,”’

17, The Visnudharmotiara, quoted in V, M, S. vol, L. p, 262,



CHAPTER VII

THE EDUCATIONAL SAMSKARAS

1, THE VIDYARAMBHA ( LEARNING OF ALPHABETS )
() Names, Meaning and Purpose of the Samskara.

When the mind of the child was prepared to
reoeive education, the Vidyarambha Samskara was
performed to mark its beginning, and alphabets
were taught. The Samskara is variously named.
It is called Vidyirambha,® Akgararambha,?
Aksarasvikarana® and Aksarilekhana* by different
writers, As its very name suggests, it was more
cultural than natural, It originated at the very
high stage of civilization, when alphabets were
evolved and utilised for writing purposes.

(5) The Sourees of Information

Though the Vidyaramhbha precedes the
Upanayana in order, the origin of the former is far
posterior to that of the latter, The Grhyasiitras, the
Dharmasitras and the early Smrtis do not mention

1. V.MS, vol. L p, 321; Vigvamitea, Ibid,

2. Gopln.tha Bhatta: Samskara-ratnamala I,
3. Vasigtha, quoted in V.M,S. vol. 1. p, 321
4, The Markandeya-purina, Ibid,



178 HINDU SAMSKARAS [CUAP

it. Even the mediaeval and the modern Paddhatis
that dsecribe the Samskaras do not contain it. Our
authorities for information about this Sarhskara
are a few treatises, mamely, the Viramitrodaya
( Samskaraprakiasa, Vol T, pages 3821 ff,), the
Smrti-chandrika ( Samskéaraskanda pages 67 ff ),
the Samskira-ratnamala of Gopinatha Bhatta and
the commentary of Apararka on the Yajiavalkya+
Smrti. All these sources are very recent in the
history of the ritual literature in India and they
can be placed subsequent to the eleventh century ®
Even the original authorities, Vié§vamitra®
Brhaspati” and Markandeya® quoted by them
cannot be much earlier. As the astronomical
details given by the writers named above cannot
be traced ba:k anterior to the seventh or theeighth
century A.D., weiconclude -that they flourished
after these centuries.®

(§i6) The Later Origin and its Cause

It seems very strange that the Grhyasitras
and the Dbarmasitras that deal with even

5,Cf, PV, Kane, .History of Dharmasastra, pp, 4 03
343, 328,

6. Ibid, p. 236,

7. Ibid, p, 207,

8, Ibid,

9, ibid; Dr, A, S, Altekar, Education in Ancient India p, 2,



Vit } THE EDUCATIONAL SAMSKARAS 178¢

insignificant ceremonies like the First outing
and the First Feeding of a child, pass over the.
Vidyarambha, which marked the beginning of.
the primary education and was thns a very
important occasion in the life of the child. The:
omission could not be by mistake. It can ba only
explained by the fact that while many of the
Smskaras originated in the pre-sitra period, the
Vidyarambha did not come into existence till
veryHate. Sanskrit was then a spoken language,
and the Upanayana marked the beginning of
primary education, Learning of Sanskrit did not
require a preparatory training in reading and
writing, The education of children began with
the memorizing of the sacred hymns without any
help of writing  Moreover, writing was unknown
in early times, '° or at least not used for
educational purposes. Therefore there was no
need of instituting another Samskara besides the
Upanayana for  celebrating the learning of
alphabets.

10, Dr. Buhler ( Indian Aatiquary, 1904 ) says that the
introduction of Alpbabets in India was subsequent to 800
I1.C., but his opinion has been g'ven up in the light of the
Indus valley discoveries, M,M, Rai Bahadur Pandit Gauri
Shankar Hirachand Ojha, in his Prachina Lipimata, has
proved, on literary evidences, that the art of writing was
known in India in the later Samthita period { ¢ 1600-1200
B.C, ). There is however, no evidence, to show that letters
were futroduced earlier,
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Later on, Sanskrit ceased to be the spokea
language of the people. The literature of the
Hindus progressed and became complicated. The
sciences of grammar and exegesis evolved and
different branches of leavning came into existence.
Th- mass of literature was increasing and becoming
too unwieldy for memory. Hence, to preserve the
treasure of Jearning, alphabets were invented and
the art of writing became known. At this time,
for studying the Sanskrit literature, a preliminary
instruction in reading and writing became
necessary, Thus, in course of time, the Upanayana
conld not mark the beginning of primary education
Rather it was performed at the commencement of
secondary education. So a new Samskara was
needed to <colemnise the start of the primary
education., It was to meet this need that the
Vidyarambha Samskara came into existence.

” The Samskara originated earlier than its
mention in the Smrtis. This late recognition of
“The Learning of Alphabets” as a Sarhskara was,
probably, due to the fact that for a very long time
this.Bamskara was performed with the Chaula or
tonsure ceremony.’! This supposition is supported
by the Arthadastra,’? according to which the
education of a prince beganat the time of the Chaula

11, Cf Dr, A8, Altekar, Education, In Ancient India p, 2,

12. gordiwest ey ot Sragehr | 1. 25 Rag, V il 25,
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Samskira. It isevidenced by the Uttara-Ramacharita
also, where the sage Valmiki started the education
of Kuéa and Lava after their tonsure ceremonies
and they had learnt many sciences before they
commenced their Vedic Studies after the
Upanayana.'® There was one more factor which
facilitated the performance of the Vidyarambha
with the Chiidakarana. The latter was performed
between the fourth and the seventh year of the
child. This was the proper time for commencing
the primary education also. So both the Samskaras
were combined and performed together. The number
of tufts of hair to be kept at the time of the tonsure
ceremony was determined by the number of
celebrated sages ( Pravaras ) in the family.** This
was a convenient suggestion that the primary
education of the child should commence at the time
when its tonsure ceremony was performed.

($v) The Age

The Vidyarambha Samskara was performed in
the fifth year of the child according to Vi§vamitra,*®
In the opinion of an anonymous Smrti writer
quoted in the Sodasa-Samskaravidhi, it could be

13. frge 0@ SRl ad\eNesiaufas frgn aaET ava
qRtfiwiRan + The Uttararamacarita Act. I,

14. qufi; feat frgwify | A.G.S. xvi 6; V.G.S. iv,

15, Quoted in the V.M.S, vol, L p, 321,
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performed even in the seventh year.!® But, if
owing to some unavoidable circumstances it was
postponed, it must be performed some times before
the Upanayana ceremony. “The wise should begin
the learning of alphabets before the second birth,”1"
The proper time of performance was from the month
of Margaéirsa to Jyestha. The months form Agadha
to Kartika, when 1 ord Visnu was supposed to be
sleeping, were prohibited for this Sarskara.!® Here
one thing is remarkable. During the Sitra and the
pre-Sitra periods, the educational sessiou began
particularly during the rainy season. But according
to the above authority this very season was

avoided.

(v) The Ceremonies

When the sun was in the northern hemisphere,
an auspicious day was fixed for performing the
Samskara.’® In the beginning, the child was

16. qu® Gﬂ'a q-lsﬁ { The §oc_!a§a-Sahqsk§ravidhi by I’andit
. Bhimasena Sarma.
37. fgdaw-na: M%Whﬁsﬁ 1 Brhaspati quoted in the
V M8, vol. 1, p. 321.
18. wigR s 1 Prgarfem: .bid,
WS ERYal wad gea e :
R arorfa sifamai adn d9sd ghe 4 Vidnudharmottara,
ibid,
19, Iqw® averfy + Vasi tha, Ibid.
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required to bathe and to be scented and decorated.
Then Vinayaka, Sarasvati, family goddess and
Brhaspati were worshipped. Narayana and Laksmi
were also propitiated, and one’s own Veda and the
Sttrakaras of one’s own Vedic School were paid
respects. After this a Homa was offered. The
teacher, facing towards the east, performed the
Aksararambha of the child who was facing towards
the west, The Samskara consisted of writing and
reading both. Saffron and other substance were
scattered on a silver plank and letters were written
with a gold pen. But as it was possible in the
case of only the rich, letters may be written on
rice with any pen specially made for this occasion.
The following phrases were written, ¢ Salutation
to Ganesa, Salutation to Sarasvati, salutation to
family gods and goddesses and salutation to
Narayapa and Laksmi” After this “Om namah
Siddhaya or salutation to Siddha,’2° Then the
child worshipped the teacher, and the latter made
the child read thrice what was written. Having
read, the child presented clothes and ornaments to
the teacher and made three circumambulations
round the gods. The Brahmans were entertained
and propitiated with sacrificial fee. In return,
they blessed the child. The ladies whose husbands
and children were alive, waved lamps. In the end

20, It indicates the Jain influence on the Hindu Samskaras,

24



fes HINDU SAMSKARAS [ CHAP

the teacher was presented a turban. The ceremonies
closed with the dismissal of gods to their respective
places.??

21, For description of the cetemonies see the Maikandeya-
purapa and the Sod§i-Samskaravidhi by Pardit
Bhimasena Sarm:\.

The ceremony associated with the learning of alphabets
was performed by the Mohammadans also, We are
informed that Humayun, the moghul empercr, was
admitted into a Maktab when he was four years, four
months and four days old, and the occasicn was
solemnized with due ceremonies { Tazkiratul Sac-atin, Ms,
in Boh. Coll, vol, I, p, 169 ; Shah-i-Jahan Namah, Ms, in
ASB. p. 45 ).



2. THE UPANAYANA ( INITIATION )

(3) The Origs'nl

Ceremonies performed in connection with the
arrival of youth are universally prevalent, The
youth i8 welcomed into the tribe with proper
ceremonies, The Parsis, the Christians, the
Mohammadans etc. all have rites specially meant
for this purpose. Even the savage tribes of the
world perform some kind of ceremonies for greeting
the ycuth into their fold. These ceremonies are
as important as any other class of social procedure.
Their basis is civil. Their object is to prepare the
young men for entering on the active duties of
oitizenship The importance of the clan is
realized and the people are anxious to
preserve the life of their community unimpaired.
To meet this end the flowers of the race are
disciplined to shoulder the burden of the
elders, Thus the ceremony in question arose out
of the civil needs of the community, But in
course of time it received a religious colouring, as
every phase of early life was saturated with the
idea of religion, and every communal function was
in the need of religious sanction for its validity.

(s¢) Forms of Initiation v

. Initiation of youg men takes 'place in different
ways im different tribes and religions. Some
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savage tribes initiate their youths by tests of
endurance.! In certain communities girls are
initiated by observing a temporary seclusion 2 A
few tribes re-arrange the taboos for a young man
when he enters the life. Mutilation of the body is
another method of initiation in some wild tribes ®
The Mohammadans still initiate their young men
by means of circumcision

7sit) The Hindu Initiation,

The scheme of education framed by the ancient
Hindus to initiate the young men for preparing
them for full citizenship of the community marked
a great advance over the primitive idea of
initiation. Here we find that the conception of
race was cultural, and it was on the basis of
cultural fitness that one could seek admission into,
and elaim the full rights and privileges of, the
community. Without the Upanayana none could
call himself a twice-born. One who wonld not
undergo thig Samskara was excommunicated and
debarred fofm all tbe privileges of the race, The
initiation was a passport to the literary treasures
of the Hindus. It was also a means of communion
with the society, because without it none could

1. Frobenius, Childhood of Man, Chap, iii, Frazer, Golden
Bough, 2nd. ed. iii, pp. 442, ff,

2. Frazer, Golden Bough, i, pp. 826. ff; iii, 204, ff.

3. H. Spencer, Principles of Sociology, i, 189, 290,
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marry an Aryan girl. Thus the Hindu ideal made
the universal education the indispensable test and
ingignia of their community. The most striking
fact in connection with the Upanayana is that by
virtue of its performance the initiated ranked as a
Dvija or twice-born. This transformation of man’s
personality by means of religious ceremonies
compares well with the Christian rite of baptism,
which is regarded as a sacrament and carries with
it a spiritual effect to reform the life of man., If
we look beneath the surface of the ceremonies, we
cannot but recognize in it the expression of a deep
human conviction that man, due to his contact
with the world, loses his native purity, and
that he must be born again to enter the spiritual
kingdom again.
(iv) The Antiquity of the Upanayana v

The Upanavana ceremonies are of a hoary
antiquity. The corresponding Parsi rite called
Naujat (TheNew birth*), by which Parsi children,
both lLoys and girls, receive religious initiation
after they have attained the age of six years and
three months, indicates that the Upanayana
or the initiation of the child originated in the
period when both the Indo-Aryans and the Iranians
were living to-gether,

4, It closely corresponds with fgefly @ or the Second Birth
of the Hindus,
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(¢) The Vedio Period v

The word “Brahmacharya” is twice mentioned
in the Rgveda in the sense of the life of a religious
student, We also get a reference to a student
who has just performed his Upanayana Sarhskara.®
In the Atharvaveda’ the Vedic student is extolled
in two hymns which give many details of the
Upanayana Samskara found in the later day
ceremonies, The Vedic s'udent was. called
“Brahmachari” and the teacher “Acharya”. The
initigation of the student was regarded a second
birth: “The teacher, taking him in charge, makes
the Vedic student an embryo withia ; he bears him
in his belly three nights; the gods gather unto him
to see him when born.”® The student wore sacred
girdle, put on the deerskin, kept long beard,
practised austerity, collected fuel and offered them
in the sacred fire: “The Vedic student fills the
worlds with fuel, girdle, toil and fervor. The
Vedic student goes..clothing himself in the
black antelopeskin, consecrated and long-bearded.”*®

5, x. 109, 5,

6, Ibid ; iii. 8, 4, 5.

7. xi, 5; xv.

8. srardt IgaAE Agael g TdwE: |

¢ mithag: N Fall’d a5 agufedafe Wma AV,
xi. 5, 3,

9, Ihid, xi, 5, 6,
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The student also begged alms: “This broad earth,
and the sky, the Vedic student first brought as
alms,’2° All these characteristics of a student
re-appear in the post-Vedic literature on the ritual.

During the Brahmana period the Upanyana
assumed almost a ceremonious shape and its
procedure was going to be fixed,'* The student
be-took himself to the teacher and announced his
intention to become a student: *‘I have come for
Brahmacharya; let me be a Brahmachari® The
teacher, then, asked the name of the student and
took him in charge. After this he grasped the
hands of the student with appropriate verses and
commended him to the protection of deities and
beings. He also delivered the five commandmants
to him for guidance of his conduct. Then the
student was taught the sacred Gayatri mantra
and the teacher observed continence for three
days: “When one has admitted a Brahmana to
a term of studentship, he should not carry sexual
intercourse etc.” The procedure given above is the
prototype from which the laterday procedure??
evolved.

In the Upanisadic period the theory of the four
Agéramas seems to have been established and
#Brahmacharya® or a student's life became a

10. Ibid, xi. 5. 9.
11, 4. Br.i. 2, 1-8.
12, f, P.G.8, ii. 2. 5,
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respected institution, The importance of the
teacher was recognized even for Brabmavidya and
the Acharya was the final resort.!® Upanayana
was no more than going to a teacher and being
agdmitted as a pupil,’* But admission was not
open to all. Students were admitted when they
bad satisfied the conditions laid down by the
teacher: “This knowledge should not be imparted
to the sceptic, to the wicked and the vicious
eto,” 15

The Brahmacharins resiled and boarded at the
house of thgrg gurus'® and in reuturn rendered
many personal services, such as tending his
cows and looking afler the sacrificial tire. From
the story of Satyakama Jabidla we learn that
he was askel to stay with the cows of the guru
and return only when they had increased to a
thousand. Moreover, tho student bLelped his gura
by begging alms also.’” The usual period of
studentship was from the twelfth to twenty-
fourth year of 'a man.,'!® DBut longer periods
are also mentioned, The age at which studentshin

13 sEEE & Taww ) Ch. 1.

14, zxasa~ orvefrt | Ibid, iV, 4,

15. qaggued arpm aficns QdigwreR adgaEteg
qoay T. Ul

16. srogwafe, or e af ) Ch. U. iii 2.5;iv. 10 1,

17,Ch, U, iv, 3,5,

18,Ch, U,vi, 1, 2,



vl ) THE EDUCATIONAL SAMSKARAS i93

began and the period spent at the house of the
guru varied according to the individual inclination
and capacity. To give an instance, Svetaketu
commenced his studentship at twelve and
studied for twelve years, The Upanisads also
inform us that every time a man approached a
new teacher, he had to perform his Upanayana
anew.!®  The story of Aruni tells that even old
man could become a pupil for a time.2® The
teacher was held in high respect. It is preached
that devotion to the teacher is necessry for the
highest kind of knowledge.?? At the end of the
student life many practical instructions were
given which are of very high value, such as
“Speak the truth. Lead a pious life ete”.?>

‘vi) The Suira and later Periods ~

The  Upanayana Samskdra became fully
established in the time of the Grhyasiitras. All
the Grhyasitras presuppose that Upanayana
was universal and encumbent on every twice-
born, They lay down all the regulations and
every possible detail ofthe ceremony, The
development of the ritualistic side of the
Sarhskara was complete by the time of the

19, Ibid.

20, Br, U, vi. 1. 6,

21, 8. U, vi. 23.

22, T. U. L 11.
25
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Satras. The Dharmasiitras and the Smrtis do
not contribute anyething to the ritual proper.
They take up the link supplied by the Grhyasiitras
about the social side of the Samskara and develop
it. They give full information and discussions
about the age of the child to be initiated, the
lawful recipients, the duties of a student and
his conduct. In these rules and regulations many
changes were introduced at different times which
will be shown in their respective places, The
Paddbatis, that were written still later, follow
the ritual of their jarticular Vedic school in
general, but at the same time admit many local
customs prevalent in their times.

(vit) The Meaning of the term Upanayana

The conception of Upanayapa has undergone
'many changes in course of time. In the
Atharvaveda the word “Upanayana® is used in
the sense of ‘‘taking charge of a student”.?® Here
it meant the initiation of the child by a teacher
into sacred lore. “Upanayana” connoted the
same thing during the Brahmapa period, as it is
evident by the initiation of a student in the
Setapatha-Brahmana,?* Even in the Sutra period
the proposal of the student for studentship and

23, g mgwfta | AWV, x5 3.
o4, xi. 5. 4,
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its acceptance by the teacher is the central poin\‘f.:
in the Samskara. But later on when the mystic
significance of the Upanayana increased, the idea-
of the second birth through the Gayatri mantra
overshadowed the original idea of initiation for
education. Manu says, “In the Vedic birth of the
student, symbolized by wearing gindle made of
Muhja-grass, Savitri is the mother and the teacher
the father.”?®> By many writers the Samskara
itself is called ‘“The Teaching of Savitri” (Savitri-
vadapam ) Aparaka remarks on the word
“Upanayana” used by Yajhavalkya, “By Upanayana
is understood the establishment of conunection
between the pupil and Savitri, which is performed
by the teacher.”?® In still later times the word
“Upanayana” was used only in the physical senss,
that is, taking the pupil near the teacher by his
guardians, By the Upanayana-Samskara was
meant that rite through which the child was taken
to the teacher.?” Oae authority extends the
meaning of the word “Upanayana” and doee not -
restrict it to the educational sense alone: “The rite
through which a man is initiated into the vows of
the gure, the Vedas, the restraints, observances and

25. g g wEwaRy DaftarwaRiyag
asen it sy far |rad g u M.S. i, 170,

26, Apararka on Yaj. S. I, 14,

27, 3¢ gy wraQat addtfadad sqwgeAgag @ Bharuchi,
quoted in V.M.8. vol, I, p,-334.
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the vicinity of a god, is called Upanayana.”?® In
the latest development of the Samskara its
educational sense has departed altogether, The
word “Upanayana” is used in the semse of a
ceremonial farce which is performed sometimes
before the marriage of a twice-born. In this sense
it is called “Janeco,”*? that is, a ceremony in
which a boy is invested with the Sacred Thread.
What a2 mockery of fate! The Sacred Thread as such
is not mentioned in the Grhyasitras. It was a
later gubstitute for the upper garment which was
put on at the time of a sacrifice.’® One did not
know that this insignificant decorative substitute
would outweigh the original elements of the
Sarhskara. But when not education but a badge
became the sign of regeneration, the Sacred Thread
reigned supreme.

(viis) The Purpose of the Sainskira

The purpose of the Sarhskara has also suffered
various vicissitudes. Originally education was
the main parpose and ritual or ceremoniously

28, gt Axer e frasrer W |
xat adfid a1 ) atgdsdt | Abhiyukta, Ibid,

29, This word is current in Northern India.

30, Cf. gyteftd Tod st o Fweoy Ay | G.G.8. ii. 10,
mw:mﬁ afeeqd w Devala, quoted in V,M,8,
vol. L. p. 413.
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taking the initiate to the teacher an ancillary item.
It was not only at the first initiation of a boy but
at the beginning of every branch of the Veda, that
the Upanayana was performed.®! Evidence is
available to show that such was the case. In the
Upanigads we come accross a {hmber of
cases where a man underwent the rite of
Upanayana when approaching a guru for learning
a8 new branch of philosophy.?? Yajiavalkya
regards the reading of the Vedas the highest object
of the Upanayna: “The teacher, having initiated the
pupil with the Mahavyahrtis, should teach him
Vedas and the rules of conduct.?® According to
Apastamba and Bharadvaja, the Upanayana was
meant for learning: “Upanayana is the sacrament
of a person desirous of learning.”* But in course
of time the performance of the ritual and the
Vratideéa or the commandments for observing
vows became the chief object and education a
secondary one, Gautama was the first exponent of
this chools: “Being consecrated by forty-eight
Samskaras a man goes to the vicinity of Brahman

31, sephideg del: degd) HTEGr WA
BT &R NE & Gfrd) kg | Vasigtha, Ibid, p. 337,
32, Ch, U, V., ii. 7,
33 gy go: faul  AqEaRRIEIS
IR wERiTy g 0 Yaj. S, L 15,
34, Jeaws fuordey wftra; dewr gfy | 4p. D, S- L.
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and Rsis,”?5 According to Manu also the ritual
purifies this life as well as the other.®® Angira
also thinks that the Sarmhskara properly performed
produces Brahmanhood.?” When the Upanayana
was an educational Samskara, the Vratadesa or
the delivery of commandments by the initiator
was a-secondary performance, but when it became
a bodily Samskara the ritualistic significance
rose -.into importance. In the latest of its
development, the Upanayana became a religious
achievement (Purusartha) bereft of any educational
intention, Even the mad, the dumb, the deaf or
otherwise disabled persons who were originally
excluded 8% from the right of performing this
Samskara were  required to  undergo the
ceremony,3?

(i2) The Age x

-The first problem to be considered in
connection with the Upanyana Samskara was: At

35. G.D.S. viu. 14, 24,

36. M.8. ii. 2¢.

37. Quoted in V.M.S, vol. L. p. 137,

38, Sankha.and Likhita quoted by Harihara on, P.G.S ii. 2

39. awne seaAfregsATmATEy |
FENgRRmAg SR Sy |
AefiTey g%y wawer fRkad )
#ﬁg'ﬁis %ﬂ! desrq: egddifeaq u The Brahma-purana,
quoted in V,M.S. vol L, p. 399,
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what age of theinitiate should it be performed?
The general rule given in the Grhyasiitras and
endorsed by the later authorities was that the
Upanayana ceremony of a Brahman boy should
be porformed in the eighth year, that of a Ksattriya
in the eleventh and that of a VaiSya in the
twelfth,4® As regards the  basis of this
differentiation® many speculations have been
offered. Some writers ** regard it as a fancy
and self-conceit of the Brahmans. As the number
of letters in the Savitri mantras of the Brahmans,
Ksattriyas and the Vaisyas happened to be eight,
eleven and twelve,"? the Brahmans tovk fancy to
them and determined the respective ages of the boys
of the upper three classes for initiation at eight,
eleven and twelve They quote Medhatithi*® and
the Viramitrodaya“* to support their views.
According to another set of scholars*® the
differentiation was based on the intellectual
superiority of the Brahmans: the Brahman child

40. P.G N, 1. 2; AG.S. i, 1Y; b G, 1 BG.S, o, 5; Ap.
G.S. xi; G.G.S. ii. 10; M.S. i1, 36; Ya). S. L. 11,

41. Keay, Ancient Indian Education, p, 29,

42, mgonRuvigRfeaa;  Bexat  CgguEelRdAgAer  ffig
Medhztithi on M.8. i1, 36,

43, Ibid,

44, VM8, vol, I, p, 344,

45, 8.K. Das, The Educational systems of the Ancient Hindus,
p.72.
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was more intelligent than the Ksattriya and the
Vai§ya children. In connection with the first
speculation it should be noted that the observations
of Mednatthi and the Viramitrodaya, far removed
from the time of the Sitras, may be fanciful, but
relation between the Savitrl mantra and the age
of the initiate cannot be traced in the Grhyasiitrag,
Equality of letters is accidental which gave rise
to the fancy of later-day writers, to whom
Upanayana was a farce and not a real necessity.
Moreover, there is no sanctity attached to these
numbers in Hindu religion., So, it is difficult to
believe that the difference in age for the
performance of the Samskara, a ceremony full of
consequences in the beginning, originated from
mere, fancy. The second speculation also cannot
be supported, Baudhdyant recommends any year
between eight and sixteen for a Brahman boy.*°
So, it seems quite improbable that earlier age for
their children was dueto the superior intellect or
the superiority, complex of the Brahmans.

The more plausible basis of differentintion
seems to be that in early times, the father was the
teacher in case of the Brahman Brahmachirins.
Therefore,.it was in n> way inconvenient to them if
they were initiated at an early age, because they
had not to leave their homes for education. But

46, B.G.8. ii. 5, 5.
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quite different was the case with the Ksattriya and
the Vaidya children. They had to part with their
parents for receiving education. Therefore, they
would have been put to troubles, had they beeu
separated form their parents ina very young age.
Thus paternal feelings were responsible, to a great
extent, for the higher age at which the initiation
should be performed, Therc was one more operative
factor in fixing the age of the Ksatriya and the
Vaidya children, The  Brahmanical education
that began after the Upanyana was mostly
religious and priestly and consisted of Vedic and
allied studies. The Brahmans had to busy
themselves earlier with this kind of educationy
because their further prospects depended on the
knowledge of the Vedic lore, But the professions
of the Kgattriyas and the Vais§yas were different. No
doubt, they had to maintain a racial standard of
culture by undergoing a literary education, but they
had to specialize in the military art and
alministration, and commerce and agriculture
respectively. So, these two classes joined the
Brahmanical education later, as they were not
required to pass the same couse of studies as the
Brahman students. Thus, caste differentiation
originated form practical necessity and not out of
fancy and superiority-complex of the Brahmans.*”

47. Cf, Dr. A.S. Altekar, Kducation In. Ancient India, Chap,
. p. 18
6
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Optional ages were prescribed for securing
special merits, In the opinion of Baudhayana
“One desirous of holy lustre should perform the
Upanayana in the seventh year, of long life in
the eighth year, of glory ia the ninth year, of food
in the tenth, of cattle in the twelfth, of talent in
the thirteenth, of stremgth in the fourteenth, of
brothers in the fifteenth and of all in the
sixteenth.”*®* Manu also says, “The Upanayana
of a Brahmana child desirous of holy lustre
should be performed in the fifth year, that of a
Kgattriya child desirous of power, in the sixth
year and that of a Vaidya child desirous of
wealth in the eighth oear.4°

At the first, sight the wide options meant for
different merits look fanciful. But when we take
into consideration the change  which the
conception of Upanayana underwent, in course
of time, their rationale becomes evident.
Jn the beginning the Upanayana marked the
commencement of the primary education. Therefors,
an early age was preferred and the earliest possible
age for the Upanayana was fixed at five. But
when the Upanayana ceased to signalize the
primary education® and was performed at the

4%, B.G'S,ii, 5. 5.

. 49. wyadaera wid fasey el
o wefika: 2 Yyreiiase u M.S. i, 37,
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beginning of the secondary education, higher age
was prescribed for this purpose, though it was
always within the period of educational suitability.
The age should be sueh that the mind of the
student be still receptive and he may get
sufficient time to study. The same age, however,
would not suit every child, So, intermediate
options were allowed to meet the need of every
type of children. But at whatever time it may be
performed, it was regarded always meritorious,
because it was considered to be a sacrament full
of religious'significance.

The last limit for the performance of the
Upanayana Sariskara in the case of a Brahman
student was sixteen, of the Ksattriya twenty-two
and of the Vai§ia twenty-four.5¢ When the
Upanayana became a compulsory bodily Sarhskara,
it had got to be performed howsoever late it may be,
The underlying purpose was to enlist all the
possible yonng men of the community and stamp
them with the peculiar culture of the race. For the
Brahman the age was still earlier, as he was the
custodian of the Aryan religion and the teacher of
the Aryan race, The Ksattriyas and the Vaisyas,
who were less enthusiastic about priestly education
could be initiated later. Twenty four was the
last age, because it was the time about which
marriage generally took place. The Upanayana|must

50,P,G,S. ii, 5. 36-38.
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be performed some times before the marriage of a
twice-born. Mitramiéra, a seventeenth ocentury
writer, permits Upanayana up to twenty-four
yoars of a Brahman, thirty-three of a Ksattriya and
thirty-six of a Vaiéya.5* This was the time when
India was under the full hold of the Muslims. The
performance of religious ceremoniss was not a
certain and safe thing. So, cven wider scope was
allowed for contingency. Probably it would have
helped the reconversion of the new Muslims into
the Hindu fold also.

(#) TheVratya

One, who inspito of the wide option allowed by
the scriptures would not abide by the rules, was
regarded fallen form the status of a twice-born and
excommunicated form the community. According
to Manu, “If after the last prescribed time people
remain uninitiated, they become Vratyas, fallen
from Savitri, discarded by the Aryans.”®? These
non-conformists were debarred (rom all religious
and social privileges of thd Aryans. Non-abidance
to the rule,in some cases, may have been due to
oarelessness, or adverse circumstances. But in the
majority of cases it was deliberate. Hence, the

51, V.M.S. vol. L. p, 347.
82, sy ood FRSAR qurewAdEgaAn |
iR afeer srer weRifvféan 0 MLS. i, 39.
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gaver punishment was inflicated ypon them and
they were clagssed with a non-Aryan tribe, the
Vrityas, and classed with the Sadras.>®

It would not be out of placeto traee briefly
thehistory of the word “Vratya”’ to make the
copnection between the Vriatyas and the noa-
conformance with the Vedic initiation more clear.
In the Atharvaveda the word Vratya is used not in
thes ense of ‘one who has not performed his
Upanayana” but it is employed in the sense of the
Highest Brahman; “The Highest Brahman is con
ceived and exalted as the Vratya-both as the heavenly
Vratya, identified with the Great Gol (Mahadeva),
the Lord 1$ana or Rudra, and his prototype, the
earthly Vratya, The Vratyas were certain, probably
Eastern tribes, whether Aryan or non-Aryana, but
certainly living outside the pale of Brahmanism,
roving about in landson rough waggon covered
with boards in a rather warlike fashiop, owners
of cattle, having their own peculiar customs and
religious cults,”5* According to some scholars the
word “Vratya® is used in the sense of & nen-.\ryan
tribe,54* while others hold that it denotes the
earliest worshippers of Rudra and Siva. Mr. J, W,

53. yxvgre gwnt: ¢ Ibide x. 41,
54. Winternitz, Histony of Indian therature, vol, 1. p.
S54a, Rajarama Ramakrifna Bhagavata, I. B. R, A, &, 19,

1896,



205 HINDU SAMSKARAS [ CHAP

Haver®4> regards “Vratya” as the eostatios of
the (Ksattriya class and the forerunners of the
later-day Yogins.

Most probably the Vratyas were Aryan in race,
though they were not Aryan in religion. This
inference is supported by the fact that the doors
of Aryandom war always open for them if
they sought admission,®5 while it was closed
against the Sadras. Thus, thoush the exact sense
of the term is not certain, it is clear that it was
not used in the Smarta sense, that is, in the sense
of a person who has not performed the Upanayana.
But because the Vratyas dissented form the Vedic
religion, those, who did not perform their Samhskara,
in Jater times, were classed with them. They were
called “Vrityas” because after observing certain
vratas (sacrificial ceremonies) they could beadmitted
igto the Aryam community.’° According to the
scriptures, persons outcasted for nonperformance
were eligible to re-admission into the Aryan
fold after performing the Vratyastoma sacrifice,

(2é) The Upanayan.: not Compulsory in the beginning

Though the Grhyasiitras and the later literature
on the rituals presuppose that the Upanayana was

54b. Die Anfa-ugeder Yogapraxis, Berlin, 1922, pp, 11 H,

55, St desheguieredrian semd it P.G.S. ii. 5. 44,
56. veyghal st 1 1bid.
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a compulsory Samskaira, such does not seem to be
the case before the Siitra period. It may be argued
that during the Atharvavedic times, the Upnnayna
was regarded as a second birth®? and, most
probably, all the twice-born received their stdtus
from this rite. But the idea of the second birth
was not peculiar to the Upanayana only. It was
also associated with the initiation which was
performed before a sacrifice,®® So the significance
of the second birth in the Vedic time was religious
and not social; and not all the persons of the
upper three classes were compulsorily required to
perform the Upanayana Sarmskara. For a very Jong
time before the rules laid down in the Grhyasiitras
crystallized, the Upanayana was a voluntary
ceremony. Whosoever desired to learn, approached
his guru and performed the initiaticn ceremony,
while his cousins, not willing to do so, remained
without any initiation. @ The Upanayana was
confind to literay and priestly families only. This
is borne out by Aruni’s advice to his son Svetaketu
that he should pass through the life of a student,
because members of his family did not claim
Brahmanhood by birth.®® It should be also noted

57. swid IuAgAIA FWORY FYA T
d offag I Ml & s mezafidafa Yo g ALV,
xi. 5. 3.

58, oponal & X arvegeR Tigw gy ) S. Br. i 3.4,

59,Ch, U, vi. 1, 1.
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that the Aérama theory, though recognized, was
not universully observed, The word “Vratya,” as
already pointed out, did not denote a persom who
had not performed his Upanayana, but it was
used in the semse of a person who did not offer
Soma sacrifice or keep the sacred fire.°® In the
Smrti and susbequent times many disabilities
were imposed for not performing the Upanayana
ceremony. But no such punishment was inflicted
on the defaulter in the Vedic times The social
status of the Vratyas suffered in no way, as it is
evident from their exaltation in the Atharveveda ¢?
It is, therefore, quito clear that the Upanayana
Samskara was not regarded compulsory, rather it
was a privilge to be availed of by a willing
person for entry into the sacred library of
the race

(ais) The Upanayna becomes Compulsory |,

The Upsnayana Samskara became compulsory
somewhere towards the close of the Upanisadic
period. There were many factors that led to it.
First of all there was the cultural facter. For any
advancing civilization education is essential, In
order to make education universal, the Upanyana

60. qen Ry Ram o1 7 i fa¥e@ wma; | A Vedic text quoted
in the Paragara-madhaylya. 1, 1. p, 165.
61, A.V. X.V,
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was made compulsory. Every Aryan was compelled
to spend at least some years at the house of a
teacher or in some educational institution. The
next but the allied factor was that the mass of
literature and learning was increasing. Different
branches of learning evolved. Therefore, in order
to preserve the sacred literature the services of
the entire memﬂmmty was conscripted by making
the Upanayana a compulsory Samskara®? The
third factor was a purely religious one. The
Upanayana came to be believed to have possessed
sanctifying power. One may or may not receive
education but he must consecrate his person. This
undue importance attached to the sanctity of the
Samhskara was also instrumental in fiking it
compulsory for all. The Iast factor was racial.
The Indo-Aryans had to distinguish themselves
from the non-Aryan population round them. In
the first contact with the non-Aryans they were
superior to, and distinct from them by their
colour and culture both. But in course of time
these characteristic dwindled, and there arose the
danger of fusion with them and thus of lowering
the standard of their civilization. The Upanyana
which was already prevalent in the society, served
a good means for differentiation. The Aryans,
who may not devote the period of youth to education,

62, Cf,Dr. A. S, Altekar, Education In Ancignt India, Chap,
l' pp’ 11’ 12,
€n
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but underwent the ceremony and put on the Sacred
Thread, were called the regenerate and distinguished
form the Sidras, the later-day non-Aryan population,
The Upanayana was called a second birth in the
sense that it heightened the social status of the
recipients. All the Aryans became twice-born, A
non-Aryan having only one physical birth was
certainly regarded inferior to an Aryan

(2iii) Ridiculous Consequences of Compulson

When the Upanayana became a compulsory
Samskara people gradually forgot its real purpose
and many ridiculous consequences {ollowed.
Formerly when it was purely an educational
Samskira, persons inherently incompetent for
education were excluded from the right of
performance.®®> But when it became a bodily
Samskara, the opinion was advocated that the
Upanayana should be performed in the case of the
dumb, deaf, blind etc. also.®* A few Smrti-writers
dissented from this view,°® But the majority’
accepted this absurd procedure in order to emable
even disabled persons to marry, by providing them
with a badge of superior castes, Anotherconsequence

63. M-weqerdegaty | Sankha and  Likhita, quoted by
Harihara on P,G.S.

. 64, The Brabma-purina, quoted in V. M.8, vol. I, p, 399.
65, Sankba and Likhita, quoted by Harihara on P.G.S.



Vil ] THE EDUCATIONAL SAMSKARAS 21

of the Upanayana being a bodily Samskara was
that a fresh Upanyana was prescribed for a person,
when he happened to be defiled by drinking wine,
eating onion ete.®® This repetition presents a sad
contrast to the fact that in the Vedic times it was
repeated when thestudent began a new branch of the
Vedas. The most absurd consequence that followed
the degradation of the Upanayan« {rom its original
purpose was that even the Upanayana of trees
came to be performel A fourteenth century
Carnatic inscription records that a Brahman
performed the Upanayana ceremony of four peepal
trees °7

(ziv) The Upanayant Partly neglected during the
mediaeral period

So long as the Brahmanical culture had a strong
hold over the Hindus, the compulsion was followed
regularly. But during the Muslim period of
Indian history, Hinduism received a rude shock.
The religious life of the people was endangered and
mauy high and prosperous families of the Ksattriyas
and the Vai§yas were reduced to agriculturists.
The theory became current that there are no
Ksgattriyas and the Vaisyas in the Kali Ages®®
Though it was not universally accepted, the

66. Satatapa and Yama, quoted in V.M.S. vol. I, p. 545,
67. Epigraphica Carnatica, 111, Malavalli Inscriptai no, 23,
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majority of the Vaidyas and the Ksattriyas of many
localities dispensed with the Upanayana Samskara.
From the ninteenth century, however, owing to
cultural revival by orthodox associations,®® they
are again becoming particular about performing
the Upanayana Samskara.

(z0) Who took the child to the Teacher #

Another problem was: Who should taketho child
to the Acharya? In early times, in the Brahman
families, it was the father who taught the boy.?”°
8o, there was no need of discussing the problem,
But the non-Brahman children were taken to the
Brahman teachers. Moreover, when education
developed and the art of teaching was specialized,
the Brahman children also went to efficient teachers
for study. Therefore, for proper initiation the
question of taking the student to the Acharya came
to be discussed. In the opinion of Pitamaha, the
father, the grand-father, an uncle and an elder
brother were rightful guardins of a boy, and, in the
absence of the former the latter took the student

68. walt strye: feafins |
69. The Aryasamijas and the Sanatancdharma Societies,

70. For example, Svetaketu was taught by his father Arunj
{Ch, U, vi. 1, ); Br, U, vi, 2. 1; The Ch, U, iv. 5. 5; M, U.
i, 2,12,
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to the teacher.”* In the absence of the above
natural gurdians an elderly member of the same
caste was also authorized to conduct the child to
the Acharya.”? But when there was none to do
so, or none would care to take the child to the
teacher, the pupil himself went to the Acharya for
initiation,”?

(zvi) The Sele-tion of the Teacker

The selection of a teacher was determined by
certain considerations, The best possible teacher
was sought for, because the main object of the
Upanayana was acquisition of knowledge and
building of character, If the teacher himself was
lacking in knowledge or virtue, he could not elevate
the life of the student, “From darkness to darkness he
goes, whom an ignorant person initiates. Therefore,
one should desire an initiator, who comes of a good
family who is learned and who is self-controlled.””*
“A Brahmana who is wellread, of good family,
of good character, purified by penance, should

71, o goadeqs agwrd fag: e )
aged fagsiar aewm g dige | Pitamaha.
72, wigd) My | VIddhagarga,
73. Buch cases are very common in the Upanigads,

74, guet a1 o aw: qfewfy wATgYQ etc.,, quoted in the
VM, vol, I, p, 408,
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initiate a child.”’> A man was asked not to make
a person his teacher who was not firm in his
character, for “hands besmeared with fat cannot
be purified with blood.””¢ Vyasa recommends a
person for teachership “who is a Brahmana, entirely
devoted to the Vedas, who comes of a good family,
whose profession is the performance of Vedic
sacrifices, who is pure who is particular about the
study of his own Vedic Sikha and who has no
lethargy.,””” Some further qualifications of an
Acharya are given by Yama’® as follows: “An
Acharya should be truthful, courageous, capable,
merciful towards all creatures, believer in God,
firm in the study of the Vedas and pure in
character,” These considerations were binding or
respected wnen the Upanayana was an educational
Samskara. When it ceased to be so, they could be
dispensed with. Later on, it was not meant for

75. gRRERTAyH waItHaiang |

avange faqwon  geifgatem: || Saunaka, ibid,
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education but consecration. The Achirya was not
expected to teach the initiate, His only business
was to perform the ceremony with the recital of the
Vedic verses. 8o, any-body who could do so was
approached for this purpose. At present, in many
cases, the Acharya is dispensed with altogether, To
gave expenses and botherations, people go to a
sacred place, dip the Sacred Thread into the water
poured on the deity and put it round the neck of
& boy. It is due to the appalling ignorance of the
real purpore of the Samskara on the one side and
the non-religious character of the modern life on
the other.

(zvii) The Ceremonis and their Significance

In the beginning the Upanayana Samskara
must have been very simple. In early times when
the sacred Vedic lore was handed down from
generation to generation in priestly families, the
father himself was the guru In this case, the
formalities observcd with him naturally should
have been limited The very ancient teachership
of the father is proved by the parable of gods, men
and demons all spending their student life under
the guidance of their common father Prajapati.”®
During the Upanisadic period also there are

79.S. Br. Br. U, V. 2. 1.
80, Br, U.vi, 2.1;Ch, U, V,.3; iv. 5, 3; vo. 11, 7; M, U
i. 2. 12.
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instances of students studying with their fathers.®°
Original parental simplicity is re-echoed in the
Upanisads, where in many cases the Upanayana is
very simple. The student approached his teacher
with sacrificial fuel in his hands, thereby showing
that he intended to be his pupil and he was ready
to serve the teacher.5 There are other instances
where an oral request on the part of the student
and its acceptance on the part of the Abgarya was
all that constifited an Upanayana.®? But these
are sporadic cases of simplicity. Even before the
close of the Vedic period, the ceremony was
assuming a complicated character. The Upanayana
of the Atharvavedic time included many items of
the later=lay ritual. During the Brahmana period
noted for sacrificial elaboration, the Upanayana
Samskara was developed and its ceremonious
character is evident from the details available in
them.®® The Grhyasutras®?* describe a full-fledged
ritnal with well-developed details The Samskara
in its onward march also gathered many non-Vedic
and popular materials under its auspices,

(8) The Time. An auspicious time was
selected for the performance of the Samskara.

81, Idid,

82, Cf, qraig 1 1;' aqafeg 1 Br, U, vi, 2,7

83, .Br.xi, 5, 4.

83, 8.6.5. ii. 1; A.G.5, 1. 19, iii. 5; P.G.S. ii. 2; G.G.S, ii, 10
Kh. G.S, i, 4; iii. 1; H,G.S, i. 1. ii, 18, Ap, G.S. 10,
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Generally the Upanayana took place when
the sun was in the northern hemisphere,®4
but in the case of the Vaidya children, its southern
course was also prescribed,®® Different seasons
were meant for different castes.®® The Upanayana
of a Brahman was performed in spring, of a
Ksattriya in summgr, of a Vaisya in autumn and
of a Rathakara in the rainy season. These different
seasons were symbolical of the temperament and
occupation of different castes, The moderation of
spring symbolized the moderrte life of a Brahman;
the heat of summer represented the ferver of a
Ksattriya; autumn, when the commercial life of
ancient India re-epened after the rainy season,
suggested the wealth and prosperity of a Vaiya;
and the easy time of rains indicated facility for a
chariot-maker ]The later astrological works associated
different kinds of wmerits with different months
from Magha to Asadha: “A boy whose Upanyana is
performed in the month

of Magha becomes
wealthy, in the

month of Phalguna intelligent,
in Chaitra talented and well-versed in the Vedas, in
Vaisakha provided with all kinds of enjoyments,
in Jyestha wise and greit, and in Asadha a great

84, P.GS. 1. 2; AG.S. 1, 19,

85, qftg% g fqert gate | Brhaspati  quoted 1n V. M, S, vol,
I, p. 354.
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28
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oonqueror of enemies and famous Pandit.”®?/ The
bright half of the month was preferred, asit was a
delightful time for amy social function and its
brightness was symbolical of knowledge and learning.
Holidays, Parvans, inauspicious times and the days
of natural abnormality were avoided.

(b) Preparations. Before the actual ceremony
took place, a canopy was set up under which the
Samskara would be performed.”® A day before the
ceremony, many pauranic Performnces took place.
Themost auspicious god Ganesa, was propitiated and
several other gooddesses, Sri, Laksmi, Dhrti, Medha,
Pusti, Sraddba, and Sarasvati were worshipped.®®
On the previous night, the candidate was sﬁ‘eared
all over with ayysllow substance, and a silver ring
was tucked to his top-knot,” After that, he was
commanded to spend the whole night in absolute
silence. It was a mystic rite which prepared the
candidate for the second birth. The yellowish
powder gave a show of embryonic atmosphere and

87. g% sfy g g6 qWFA: WEGA
aqrdft waly adraaas 43 ¥ g |
dmA Prfeivdmafiat I3 afidl gw |
R gugifiay frsei eard aemafiea: o The Rajamartanda
quoted mn V.M. S vol, 1, p. 355.
88. yag afg: wier Al qEE@IEL JaEd Haved g )
P.G,S, 1.4, 2.
89, It was a later development not found i the Grhyasutras.
90, 1t is a local custon in many provinces,
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abgolute silence made the hoy a speechless child
anew.

(¢) The Joint Meal. The next morning the
mothor and the child ate together for the last time.
It was rather an unusual procedure in a Hindu
Sathskara. According toDr, Altekar®? it marked the
end of an irregular life of a child and reminded the
boy that he was no longer an irresponsible child
and that he had to lead a systematic life thence
onward. But it might have Dbeen the parting
feast of the mother and the child also. It
was a sad touching ceremony It expressed
the deep affection of the mother for her
child After his Upanayana the mother no more
could take ford with him as a rule The very idea
moved the mother to siow her last affectionate
feeling. Both the ideas miy have operated in
the above ceremony. But there seem to be some
more factors that gave rise to it The boy not
only could not take food with his mother, but
also was going to be separated from her for a long
time. The mother could not enjoy his company
during this period So her heart was heavy on
the occasion and the most impressive act of love
that she could do was to eat with the child. There
wag perhaps, one practical necessil'y of feeding the
ohild in the morning. The ceremony was a protracted

91, Education in Ancient India, L, p, 19.
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one, In order that he may not get hungry during
the ceremony, he was fed before it began, After
the mother’s feast, a number of young men were
entertained It was a party which was given to
the playmates of the candidate at the departure
of their friend to the teacher’s house.

(d) The Bath. After the feast was overthefather
and the mother took the child to the canopy. where
the sacrificial fire was burning in the alter. The first
geriptural item of the ceremony was the feeding of
the Brahmans, an act always meritorious and in
this case symbolical of Brahmayajia and
Brahmacharya, which the life of the student was
going to be after his Upanayana. Then the boy
was shaved. If the Chiidakarana had been performed,
he was simply shaved in the ordinary way by the
barber. But sometimes to economize the expenses,
though not sanctioned by the scriptures, the
haircutting ceremony was postponed till now and
it was performed before the thread-giving When
the shaving was finished, the boy was bathed., It
was & ceremony essential to every Samskéra.
Washing purified both, the mind and the body of
the recipient.

(e) The Kaupina. The bath being over, the boy
was given a Kaupina to cover his private parts, The
social consciousness hid already dawned upon the
mind of the boy, but from now he had particularly to
obeerve the social decorum and to maintain his
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own dignity and self-respect. Then the boy went
near the Acharya and announced his intention to
become a Brahmachari: “T have come hither for the
sake of studentship. I will be a student.”®? Having
accepted his request the Acharya offered him clothes
with the verse, “In the way in which Brhaspati put
on the garment of immortality on Indra, thus I
put this garment on thee, for the sake of long life,
of old age, of strength, of splendour.”?? The Hindu
idea of deccrum required that,” when engaged in a
religious ceremony, the upper part of the body
should de covered with a piece of cloth. On the
occasion of the Upanayana, therefore, the young
scholar was offered an upper garment, because from
this time his proper religious life began From
the ancient literature we know that the original
piece of the upper garment offered at this occasion
was the deer-skin. We are informed by the Gopatha
Brahmana that the deer-skin was symbolical of
spiritual and intellectual pre-eminence,’* By
putting it on, the student was constantly asked
to become a youth of ideal character and deep
scholarship, In the early pastoral life of the
Aryans the use of the deerskin was a need.
Its hoary antiquity lent it & sanctity and,
in course of time it became a religious luxury Its

92, P.G.S. ii, 2. 9.
93, Ibid, ii, 2. 10,
94, G, Br, j. 2. 1-3,
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use, however, was limited to bedding. When the

ang8 became agriculturists and spinning and
:\ging came into existence, a cotton cloth was
offered to the student. According to the Apastamba
and the Baudhayana Grhyasitras, this piece of
cloth should have heen woven in the house of the
Brahmachirin just before the ceremony °* The
Grhyasitras prescribe clothes made of different
stuffs for different castes. The clothes of a Brahman
student should be made of Sana ( hemp), that ofa
Kéattriya of Ksauma (Silk) and that of
8 Vaidya of Kutapa (the kudagrass).’®  But,
optionally, clothes made of cotton were prescribed
forall°” Formerly on purely religious grouads,
white and unwashed clothes were offered, no doubt
symbolizing the purity of life."® But, later on,
practical sense prevailed on the religious motive,
though it was still tinged with symbolism The
clothes of a Brahman shuld be Kasaya. ( reddish )
that of a Ksattriya Maiijistha ( dyed with madder)

95, arm: ggg®eq 1+ B G.S.ii. 5, 11; Ap, G,8, 11, 16,

96, gragttrgam | G.D.%, .17, 18,

97, gdat eiid asfypaq ¢ 1bid.

98, srgda o dxiafafd | A.G.S i. 19, 10,
lld TG 939 gw Wity

oigd af¥amatare " &Hg qqAq 0 Praceta, quoted in
V MS vdl, |, p. 410,
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and that of a Vaisya Haridra ( yellow ).?? The
clothes were dyed because thereby they would not
get shabby very soon. Different colours preserved
the distinction of castes., The decp-rooted facination
for white clothes, however, did not die away and
many Smrtis insist that the colour of the clothes of
a Brahmachéari should be white.2° At ypresent the
above distinctions have vanished away and clothes
dyed in Haridra ( yellow ) are offered to all the
twice-born.

(f) The Girdle. Next, the Acharya tied round the
waist of the youth the girdle with the verse, “Here
has come to me, keeping away evil words, purifying
mankind as a purifier, clothing herself by power
of inhalation and exhalation, with strength, this
sisterly goddes the blessed girdle™“! or with, ‘A
youth well attired, dressed, come hither. He, being
born, becomes glorious Wise sages extol him,
devout ones, turning their minds to the gods”. Or
silently.2°1* The girdle was originally made to
support the Kaupina But, later on, it was turned
to serve as a religious symbolism. It was made
of triple cord, which symbolised that the student

99, 7} qratfy AT A FENE ENE A@Q grfeeE SR
mi‘&m gfr 1 AG.S.i. 1910,

100, g% g wrdeges qaed R4 | Manu quoted in V,M.S
vol, p. 410.

101. 1.G.S, ii. 2, 11,

101a, Ibid. ii. 2, 12-13,
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was always encircled by the three Vedas *°% The
girdle also informed the student that his belt was
“a daughter of Faith and a sister of the sages,
possessed the power of protecting his purity and
chastity and would keep him away from evil.” 102
Like the upper garment, the girdie was also made
of different stuffs for different castes, and even for
one single caste options were allowed according
to different Vedic schools. The girdle of a Brahman
was made of Muiija grass, that of a Ksattriya of a
bow-string and that of a Vai§ya of wool. It must
be even and good-looking. Its use at present is
momentary,and soon after the Upanayana it is
substituted by a cotton girdle.

/(g) The Sacred Thread. After the tying of the
gitrdle came the most important item of the
Samskara, according to the later authority, the
investing the student with the Sacred Thread It
should be, however, observed that it was unknown
to the early writers on ritual., None of the
Grhyasitras contains the prescription of wearing
the Sacred Thread. It seems that the upper garment

102, g MAwizasgmly a+lq @ fga: « Advalayana, quoted in
V.MLS, vol, I, o 432,

102a. wanal gfem aqdishamar exar et Jagar 371 ALV,
vi, 133. 4.
wmaeg ekt aayafol ol @ gEaen: aod: |
91 W1 enay Wi ax wated gaY mftem o V.G.S. 5.
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which was offered to the youth was the proto-type
from which the sacred thread descended, though
both the prototype (but not for sacrificial purpose)
and the imitation were retained by the later
authorities. The very name of the Sacred Thread,
“Yajfiopavita” supplies a clue to its original
nature.!°*®

The scriptures prescribe that cotton cords
should,be worn by the Brahmana, woollen by the
Ksattriyas and linen by the Vaidyas.?°* But the
option of cotton cords is found for all.??% It seems
that it was due to the convenience of getting
cotton threads The Sacred Thread was of different
colour according to different castes; the Brahmans
wore white, the Ksattriyas red and the Vaisyas
yellow. It is said that it corresponded with
the colour of the mind of the above castes. But the
differentiation was afterwards removed and at
present the Vaiéya colour, yellow, has been adopted
universally.

The Sacred Thread is spun by a virgin Brahman
girl and twisted by a Brahman. In it as many
knots are made as there are Pravaras amongst the

103, Cf. Dr. A.8 Atltekar, Education In Ancient India,
Appendix, A,
104. gragudi’ o 36 Sy
wrweTed T YEenfasgaEg a M.S. i 44,
105, gt Wwafid aamfafs 1 Paithinasi, quoted in V.M.8,
vol, L. p, 415,
20
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-ancestors of the wearer. The composition of the
Sacred Thread is full of symbolism and significance,
Its length is ninetysix times as the breadth of
the four fingers of a man, which is epual to his
height. Each of the four fingers represents one of
the four states the soul of a man experiences from
time to time, namely, waking, dreaming, dreamless
sleep and absolute Brahmanhood. The three folds
of the cord are also symbolical. They represent the
-three Gunas, reality, pa-sion and darkness, out of
which the whole universe is evolved. The care is
taken that the twist of the threrd must be upward.
It was done, so that the Sattvaguna or the good
quality of reality may predominate in a man, and
so he may attain spiritual merits. The three
cords remind the wearer that he has to pay off
the Three Debts he owes to the ancient seers, the
ancestors and the gods. vThe thrce cords are tied
together by a knot called Brahmagranthi, which
symbolises Brahma, Vispu and Siva. Besides,
extra knots are made in the cords to indicate the
various Pravaras of a particular family/

The Acharya, while investing the student with
the Sacred, Thread repeated an appropriate Mantra,
asking for strength, long-life and illumination for
the boy,*°¢ the boy looking, in the meanwhile,

106. st quel afirsl sTeddeas qURI L
wgeew sfagags sfend awagdan o P.G.S, i 2, 13a
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towatds the sun. A Brahmachari can put on only
one set of the Sacread Thread. A householder is
given privilege to wear two, one for himself and
one for his wife, There are different methods
of wearing the Sacred Thread at differeat
occagsions, While  performing an auspicious
ceremony one should be Upaviti that is, the Sacred
Thread should hang from his left shoulder, at the
performance of some inauspicious ceremony a man
should be Prachinaviti, that is, the Sacred Thread
should hang from the right shoulder, and at times
he is called Niviti when the Sacred Thread is
worn round the neck l'ke a garland. 7

th) The Ajina. Then the Ajina or deer-skin was
presented to the pupil. The word “Ajina” denotes
generally the skin of an animal e.g. a garelle,°®
as well as that of a goat *°®>  The use of skins as
cloth in ancient times is shown by the adjective’
“Clothed in skins”!'® (Ajina-vasin), and the
farriers’ trade is mentioned.?'* The Maruts
were also noted for wearing deer-skins.'? The
wild ascetics of a late Rgvedic hymn seem to be

107. A qftfirg quoted in V_M.8. vol. 1, p. 423,
103, A,V. v. 21, 7.

109, §./Br. V. 2..1, 21.

110, Ibid. iii. 9. 1, 12,

111, The Vajasaneya-8amhita xxx, 15,

112, R, V.., 166, 10,
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olad in skin.!® The Ajina was first used as an
upper garm«nt. But, later on, when cotton cloth was
supplied in its place, it was utilized for a seat. In
eayly times the country was covered with forest
and skins were found in abundance., But when
forest were cleared, there became paucity of hide,
and blanket was prescribed.?’* The ancient
tradition was adhered to, though the skin was
reduced to threads which is now represented by
three strands fastened to the Sacred Thread at the
time of the Upanayana Samskara. Differeat kinds
of skins were prescribed for different castes. The
Paraskara Grhyasatra says, “The upper garment
of a Brahmana should be an antelope skin; that of a
Rajanya the skin of a spotted deer ; that of a Vaisya
goats’ or cows’ skin; or if the prescribed sort of
garment is not to be had, a cows’ hide should be
worn by all, because to that belongs the first place
among all kinds of garments”.?*?  The cow’s skin
was easily available; that is why it was a
general option for all.  According to Vispu tiger-
skin was also worn by the Vedic student.'*¢ But
it was a rarity. The skin was of a praotical use

113, tbid, x, 136, 2.
114, griafors: wsqwys Ap. D.S. L
115, P.G.S. . 5, 2 .

116, ARRATATERy wAffe | Visou quoted in V.MS, el L
p. 413,
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in the forest life of early times. Because it was
generally used by hermits and ascetics, it began to
gather sanctity round it. When it became
connected with the religious ceremony, the
writers on Dharma invested it with symbolism,
The Gopatha-Brahmana says that the lovely
deerskin was bolical of holy Ilustre and
intellectual and “spiritual pre-eminince.**” The
student, while putting it on, was reminded that
he should attain the spiritual and intellectual
position of a Rsi.

(i) The Staff. A staff''® was given by the
Acharya to the student, who accepted with the
verse, “My staff whice fell down to the ground im
the open air, that I take up again for the sake of
long life, of holy lustre and of holiness.” According
to some authorities the scholar should grasp the
staff with the verse that was recited while taking
a staff at the time of entering on a long sacrifice.
The latter prescription was based on the fact that
studentship was regarded as a long sacrifice.??
The Manava-Grhyasitra aebserves that really
speaking, the student is a traveller on the long
road of knowledge.!2° The staff was the symbol

117, See aute p, 18., footnote 11.

118, P.G.S, ii. 2. 14,

119, éﬁtﬁ M A A nuﬁgﬂﬁ[ t quoted by Harihara on
P.G.S. ii. 2-14,

120, M,G.S. i, 22, 11,
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of & traveller and while accepting it, the
stodent prayed that he may reach safely the
end of his long and arduous journey.'2® One
authority, however, remarks that the staff was
the symbol of a watchman.12>” The student was
armed with the staff and charged with the duty of
protecting the sacred Vedas. According to some,
the purpose of the staff was to protect the student
not only from the human foes but from the demons
and evil spirits s well '2* Apararka on the
Yijhavalkya Smrti?2* points out that the staff
could also serve the purpose of making the student
self-confident and selfreliant, when he went out
in-the forest for collecting sacred fuels, for tending
the cattle of his guru or when ho travelled in
dark¢ness.

The type of the staff was determined by the
caste of the student  The staff of a Brahman was
of Paliada wood, that of a Ksattriya was of Udmbara
wood and that of a Vai§ya was of Vilva wood.»?5
Options, however, were allowed which were based
on local fashion or the availabillty of a particular
wood in the locality, But as the wood of a staff

12), Cf. Dr, A,8. Altekar, Education In Ancient India, Chap.
1. pp. 25, 6.
; 122. VG.S. 6.
~ 198, P.G.8, ii. 6, 26.
124, Yaj, S. 1. 29,
125, A.GS.} 19, 10.
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was not of a great consequence, so all could use
all kinds of wood.’?¢ But some limit the staff
to the sacrificial trees only.22* The length of the
staff was also fixed according to the Varna of the
student. “The staff of the Brahmana measured up
to his hair, that of the Ksattriya up to his forehead
and that of a Vai$ya up-to his nose.”*2? Vasigtha12?
prescribes quite the reverse which shows that there
was no real significance in the above distinction
except the caste difference, Elegance of the staff
was also taken into consideration. According to
Gautama and Paithinasi the staff sifyld be unbroken,
unscratched and with bark *®° Manu says that
it should be straight, without any scratch, fine-
looking, not causing uneasiness and not bLurnt by
fire.1*1 In some cases, even at present, all these
rules relating the staft are respected, but in the,
majority of casesa very poor or nominal substitute
for the staff is presented to the student. The
reason is that, now adays, it has no practical
utility, the initiate not being expected to go
outside his home to a hermitage in the forest,

126, g a1 gaqg | P G-S. ii. 5. 28,

127. afgdy a1 @gasig 1 G.D.8.

128. AG.S. . 19 10,

129, V.D.S, quoted in V.M.S, vol, 1. p. 436,

130. erqtfirar guaeniens®t gy 1 G.D.S.
131, wysrqed g 69 €qUAGn NREAT: |
wagnew: Tat qaNagagRar | M-S, i, 47.
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(i) Symbolical Performances. After the student
was fully equipped with the necessities of a student
life in ancient times, a series of symbolical
acts followed before the Acharya properly took the
student in his charge. The first of them was that
the teacher, with his joined hands, filled the
students’ joined hands with water with the verse,
“Ye waters.” This was symbolical of purification.2314
The student required sanctification before he could
legitimatively learn the Gayatri mantra, A§valayana
says, “The teacher having uttered mantras pours
water in the joined hands of the student, so that he
may be purified to receive the Savitri mantra,”!32
Next, the teacher made the student look at the sun
with “That eye etc.”???® The life of a student was
a perfect discipline regulated to the minutest
details. The sun represents the Cosmic | aw which
governs the whole universe The student was
asked to learn from the sun the observance of
unswerving duty and discipline Aévalayana,
again observes; “The sun isa witness to all actions;
he is the Lord of all vows, time, action and virtues;
therefore he should be properly worshipped.’”?3+

131a gfecafoay ey afef ogay ga: |
sfinsisy gqmify foaede aged n Advalayan’icarya quoted
in VMS, vol I p, 426.
132, ibid,
133. ' G,S, 1, 2. 17,
134, snoifggenied adde’ ST |
wn nurt wrepy gitshrafwlyee 0 Advalayanacarya,
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(k) Touching the Heart. After this, the
teaoher touched the heart of the pupil reaching over
his right shoulder with the words, “Into my will
I take thy heart etc,”*®* The same verse was
recited at the time of the marriage ceremonies also,
with the only change of tho deity, in that case
being Prajapati, while here it is Brhaspati. The
“Lord of Prayers” or the “Presiding deity of
Learning” was requested to unite the hearts of the
Acharya and the pupil. This prayer was intended
to emphasize that relation between the teacher and
the taught was not formal and mercenary but real
and sacred. Realization of this fact was necessary,
No progress in education was possible unless there
was a complete harmony, a deep sympathy and a
wholehearted communion between the guru and
the initiate.

() Mounting the Stone. Then the student was
asked to mount & stone with the words, “Iread
on this stone; like a stone be firm. Tread the foes
down; turn away the ememies.”'®® According to
the Manava Grhyasitra '®? the student, by
mounting a stone, was asked to be steadfast in the
persuit of his studies. In the opimion of the
Bharadvaja Crhyasitra,’?® however, stone was

185. P.G.S. iis 2. 18,
136, M.G.S. i. 22, 10.
187, Ibid, i, 22. 12,
133, Bh. G.8. i. 8,
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albo symbolical of strength. The purpose of the
rite was to make the student adamantine in his
physique and character., The stone delivered a
good sermon to the student that the firmness of
determination and strength of character are the
most essential needs of a  successful student
oareer,
(m) Taking the Charge. Now the proper taking
the charge of the student began.'®*® The teacher
#wized the student’s right hand and asked his name,
The pupil replied, “I am N. N Sir " The teacher,
again, enquired whose pupil he was, whereupon the
student replied “Yours”. The Acharya correcting
his answer said, “Indra’s pupil art thomu; Agni is
thy teacher; I am they teacher, N. N.!” Thus the
teacher took the boy im his charge for education
and protection. But thinking himself not
ommipresent and allepowerful, he commended the
student to the protection of gods and all creatures,
that were requested to guard him every where. ““To
Prajapati I give thee in charge. To the god Savitr
I give thee in charge, To Heaven and Earth I give
thee in charge. To all beings I give thee in charge
for the sake of freedom from harm™.14°

(n) The Commomdments, Then after a
circumambulation of the fire, and offerings to it,
the teacher, taking hold of the student, delivered

189, P.G,S. ii, 2. 19-22.
40, Ibid, ©, 2, 23,
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the following commandments: “A studemt art thou,
Take water, Keep silence. Put fuel on the fire,
Take water,”*4! This commandment is found as
early as in the Satapatha Brahmanpa'#? which,
besides, offers some explamation of the text also.
“Sip water. Water doubtless means ambrosia: 8ip
ambrosia is thus he tells him; do thy work: work
doubtless means vigour; exert vigour is what he
tells him; put on fuel: enkindle thy mind with fire,
with holy lustre is what he thereby tells him; do
not sleep: “do not die” is what he thereby says to
him ete”. The commandment was a practical advice
as well as a symbolical performance.

\ﬂo) The Savitri Maotra., Next, the most
sacred Savitri mantra was taught to the student*?
If he could not follow it just on that day, it could be
recited to the boy after one year, six months,
twenty-four days, twelve days or three days.'**
The teacher, looking at the face of the child,
uttered the Savitr1 mantra, “Let us meditate oa
the most excellent light of the Creator { the Sun );
May he guide our intellect.”*** The mantra was
recited Pada by Pad», then hemistich by hemistich,

14). mpywrerdw 4 56 A Qo gyat wd 798 aReA-
wrerly ¢ Ibid, i, 3. 2,

142, xi, 5. 4.

143, P.G.8, ii. 3, 3; 8G.S. i. 2L, §

144, Ibid.

145. geafirgdoed wdt Jwew Wiy 1 G @ @ RO 0
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and the thind time the whole verse. To a Brahman
the Acharya recited the Savitri mantra in the
Géyatri metre, to a Rajanya in Trigtubha, and to
a Vaidya in Jagati, or to persons of all castes in
the Gayatri metre, The last option has now
obtained universality. The teaching of the sacred
mantra signalized the second birth of the child, as
the teacher was regarded the father amd Savitri
the mother of the child.?*® In early times the
‘teacher himself was supposed to have conceived the
‘child: “By laying his right hand on the pupil, the
‘teacher becomes pregnant with him; In the third
4ight he is born as a Brahman with the Savitri?147
The prayer was simple but sigaificant. It was
'very appropriate to students whose prima business
was to stimulate and develop their mind.

(p) The Sacred Fire, The rite of first enkindling
and feeding of the sacred fire'*® was performed
after the teaching of tbe Gayatri mantra. The
_verses uttered here were full of educational
"significance. The student wiped with his hand
‘the ground round the fire with the formula. “Agni,
glorious one, make me glorious. As thou glorious
Agni, art glorious, thus, O glorious ove, bring me
to glory, As thou Agni are the preserver of the

146. ey wra afrR Rrar e awad | M-S, i, 170.
147, §. Br. xi, 5. 4. 12,
148, P.G.8. ii. 4, 1-8
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treasure of sacrifice for the gods, thus may ¥ become
the preserver of the treasure of the Vedas for
men.”**® Then he put fuels on the fire with the
prayer, “To Agni I have brought a piece of wood,
to the great Jatavedas. As thou, Agni, are
inflamed by wood, thus I am inflamed by life,
insight, vxgour, offspring, cattle, holy lustre...May
my teachpr be the father of living sons; May I be
full of insight, not forgetful of what I have learnt;
may I become full of glory and splendouy, of holy
lustre and enjoyer of food. Svaha ?"25°[The sacred
fire was the symbol of Life and Light, for which
the student strove, It was the centre of all religious
activities of the Indo-Aryans. Its worship began
in the student career and continued throughout
his life,

(qQ) The Rounds for Alms. Then followed the
student’s going the rounds for alms,b2®! This was
the ceremonious beginning of what was going to be
the chief means of his maintenance throughout his
student career. On the day of the Upanayana he
begged from only those who would not refuse,~.g.
his mother and other relatives, The decorum
required that a Brahmapa student should beg
addressing the woman whom he asks for alms with
the word, “Lady” put at the beginning of his

149, Ibid, ii, 4. 2.
150, P.G,S. ii, 4. 3. .
151. Ibid, il, 5. }-8,
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reguest ; & Rajanya with the word “Lady’ inserted
in the middle; a Vaidya with the word put at the
ead.” It cannot be said how far the custom of
begging was universal in ancient India. But the
oeremony of begging emphasized on the student’s
mind the fact that, being a non-sconomic entity, he
was dependent on the public charity and he should
discharge his duties to society when he would
become its earning member, Begging of alms, in
early times if not universal, must have been
common, at least, in the case of Brahman and other
poor students, as it is still practised by poor
Brahman students But in later times, excepting
gome rare cases, it fell in to disuse.
« () Late Features. At present a few new
features, unknown to the scriptures, have been
imtroduced in the Upanayana Sarhskara, which are
located after the ceremonial begging. The student
undertakes a mimic performance.’5? He enacts a
comedy of going on educational mission to Benares
or Kashmir, But he is persuaded by his maternal
. uncle or brother-inlaw who allures him by promising
@ bride, What a tragedy of the educational ideal of
the Upanayana Samhskira, The Samévartan that
was performed at completion of the studies, is now
staged on thelsame/day, simply for the emergency
of chiild-marriage.

152. In ancient times educational journey -of the -student was
a real'one See the §,G.S, ii, §; A.G.S, fii. 10,
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(s) Triratra-vrata. After the initiation
ceremonies were over, the student was required
to observe three days’ continence, which was
called “Triratra Vrata”.25® This continence
might extend to twelve days or one year. It was
the beginning of a rigorous training. He was not
to eat saline food, he had to sleep on the ground,
and he was forbidden to take meat and wine and
to sleep in the day time. At the end of the vow,
the Medhajanana ritnal was perfermed in order to
evoke divine help in the sharpemning of the
intellect, memory and retaining power.!%* [t was
oalled Medhajanana, because by prforming it one
cauld get intellect fit to grasp the Velie knowledge.
Saunaka says, “The Sun-born Goddess, the
preserver of this world, Herself is. Medha. Oune
who desires success in learniag should worship
her with a view to stimulate talent”!55 At
present, the Upanayana baving no educatipnal
purpose, these ancillary rites of educational
significance bave been dropped.

/ (t) The Dawn of a new Era. When the
Upanayana was & living Samskara performed at
the beginning of the student career, it must have

158, A.G.~. 0. 22. 12 H.G.S. i, 8. 16,
154. Bh G.S.i. 10
155, 3t afyeft sransht B Jwr crsfead

R wRRR T fewifefyw fiftwsr @ Saunaka quoted in
V.M.S, vol, I, p, 440.
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created a very impressive atmosphere It
marked the dawn of a new era in the life of the
initinte, He was no more a child and was
introduced to the life of perfect andstern discipline.
The ceremony symbolized the fact that the student
was a traveller, starting for the boundless realm
of knowledge. To reach his destination, he was
asked to be firm and steadfast, like a stone, in his
determination. A complete harmony between
bim and his Achirya was also essential. In his
mission, the student was assured the help of all
gods and creatures, The ideals before him were
Indra, the lord of all gods, and Agni, the most
brilliant element in the world, the one suggestive
of power and position and the other indicative of
life and light, If the student acted up to the
symbolisms and suggestions of the Samskara, he
was bound to be a successful scholar and a fulfledged
manp, fit to share the responsiblities of the world.



3. THE VEDARAMBHA (THE BEGINNING OF THE VEDIC §1UDY)
() Introductory

In the earliest enumeration of the Sarhskaras
by Gautama,* the Vedarambha and the Godéana
are not mentioned, Instead, he gives the four Vedie
Vratas, “Catvari Vedavratani, which according
to Aévalayana, were, Mabanamni, Mahavratam,
Upanisad and Godana,” DBesides, special rites were
prescribed before the reading of a Veda or its
branch.” Though these vratas were originally
iutended for all the twice-born, they were probably
observed in the priestly families alone, because it
were they who used to specialize in all the branches
of thc Vedas and the Vedic rituals, The non-
Brahmans gradually gave up the practice of
performing the Vedic vratas or vows. In course of
time, the non-Vedic literature yrew in extent and
importance and came to be studied extensively by
the Brahmans. The Vedic literature was less

1, G.D S, viii, 24,

2. qqd gqrgArA Fdld eqeAg@AIg |
gaty engufayg Mg qeeda: wq )| Advalayana quoted
in S.M. p, A3,

3. veiehdeg dewits depar TEa, WY
APINITR B RG & GRIE) ARG W Vasistha  quoted in
V.M.8, vol, I, p. 338,
81
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and less studied. So with the decline of the
Vedic study these vratas began to pass out of
vogue. They are not mentioned in the majority
of the Grhyasitras and the Dharmasiitras
and altogether passed over by the Smrtis, But
respect for the old tradition required that there
should be one Samskara that could take the place of
the Vedic vows and mark the beginming of higher
education. Thus the Vedarambha sprang on the
ruins of the ancient Vedic vratas. This is the
reason why the Vedarambha appeared so late in the
list of the Samskaras Vyasa mentions it for the

first time.*
(ii) The Orign

There was one more change in the history of
the Samskaras which pecescitated the existence
of the Vedarambha as a separate Samskara. In
the beginning the Upanayana and the study of
the Vedas began almost together. The former was
a real going of the child to the house of the teacher
and was immediately followed by studentship, The
Vedic study was supposed to begin with the most
sacred Gayatrl mantra. But in later times, when
Samskrit ceased to be a spoken langauage or a
widely understood on> the Upanayana became
merely a bodily Samskara. Then it was performed

4, Vy. 8. 1. 14,
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when the student had already begun the study of
his vernacular, and the nominal Acharya by whom
the Sarhskara was performed had no intention to
take the student in his own charge. Therefore it
was thought necessary to perform another Samskara,
besides the Upanayana, to mark the beginning of
the Vedic Study,

(¢it1) A New Samskira

The Samskara, as already pointed out, is first
mentioned in the Vyasa Smrti.® It differentiates
the Vratadeda (a new name of the Upanayana )
from the Vedarambha, During the time of the
author, the first had nothing to do with study, but
the second was purely an educational Samskara
performed at the time when the student actually
began his Vedic study. The later Paddhati-writers
have recognized the distinction between the
Upanayana and the Vedarambha and they insert
the latter between the Upanayana and the
Samavartana,

(i) The Ceremonies

For the performance of the Vedarambha
Samhskara an auspicious day was fixed after the
Upanayana. In the beginning, the Matvpaja the
Abhyudayika Sraddha and other preliminary

P Ibid,
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ceremonies were performed. Then the teacher
established the Laukika-Agni, invited the student
and seated him on te Western side of the fire, After
this, gereral offerings were made. If the Rigveda
was to be begun, two abutis of ghee were offered to
the earth and Agni; if the Yajurveda, to Antariksa
( the sky ) and Vayu; if the Samaveda, to Dyau and
the sun; and if the Atharvaveda,6 to the quarters
and the moon. If the study of all the Vedas began
together, the above offerings were made together,
Besides, Homa were offered to Brahman, Chhandas
and Prajapati. In the end, the teacher, having
made gift of the Puarpapatra and Daksina to the
officiating Brahman, begzan the teaching of the
Veda.®

6, 'The Gargapaddhati,



4. THE KE$ANTA OR THE GODANA (THE SHAVING OF BE\RD)
(i) Different Names and their Significance

The Keéanta or the first shaving was one of the
four Vedic Vratas * When the first three vratas,
that were closely connected with the Vedic Study,
disappeared, the Kedanta separated and assumed an
independent position, though it retained the ancient
ceremonies, The existence of the Ke$anta as a
separate Samskiri seems to be older than that of
the Vedarambha. The Grhyasiitras® describe the
Ke$anta with the Chidakarana, but they nowhere
mention the Vedirambha. Jatikarnya, an older
writer than Vyasa, enumerates the former but do
not mention the latter.” It was regarded as a major
Samskara by Vyasa who includes it in the list of
the famous sixteen Samskaras,* The question may
rise in one’s mind why the Kedanta did not meet
the same fate as the other Vedic Vratas met. The
reason appears thus. This Samskara had an
advantage over its colleagues. While the first

1. Agvalayana quoted in S,M. p. 63.

2. AGS i. 16;P,GS ii. 1 3; §.G.S.i. 28, 18; G.G.S. iii, 1;
H.G.S. ii. 6. 16; Ap. G.S. 12; Kh, G.5.1i. 5. 1,

3. dwfimart MgwamTafargen: | quoted in V.M.S. vol. I

deert W
4, Vy.8,i, 14,
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three Vratas were dependent, for their life, on the
Vedic study, it was essentially connectel with
the body and conduct of the student, When the
Vedic literature ceased to form the general curri.
culum of studies, the first three Vratas fell into
disuse, But the Ke§anta still signalized the natural
change that took place in the life of the student.
Even when the Samskaras became mere ceremonies
bereft of their original purpose, the Keéanta did
not suffer very much.

(it) The Origin and Early History

The Kesanta, as its very name suggests, was a
Samskara which ccnsecrated the first shaving of
theistudent’s beard, It was called Godana also,
because it was characterized by the gift of a cow
to the teacher and gifts to the barber, This
Samskara was performed at the age of sixteen and
marked the arrival of youth when the student was
no more a boy, and beard and moustaches appeared
on his face,’ The consciousness of manhood dawned
upon the young man. He required a greater
watchfulness over his youthful impulses. Hence it
was thought necessary that the student should be
reminded once more of his vows of Brahmacharya.
He was, after shaving the beard and moustaches,
required to take the vow of Brahmacharya anew

9. AGS. i, 18; Mg, ii. 63,
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and to live the life of strict continence for
one year,

(#ii) Later History and Confusion

During the mediaeval and subsequent times
confusion entered the Hindu religion and
degeneration set in every department of life. When
early marriage lLecame common, the Kesanta
began to be considered as marking the end of
Brahmacharya In the Sitra period the shortest
period of Brahmacharya was twelve years According
to this calculation, the student career ended at the
age of eighteen. But this was not the general
custom. Only those students, who were in sure
need of the family, took leave of their gurus at
this early age. Later on, however, owing to the
emergency of child-marriage, it became a common
practice to close the Brahmacharya period with the
Kesanta or Godana. The Bharadvaja and the Varaha
Grhyasitras, which were written subsequent to
the beginning of the Christian era, had already
begun to prescribe the general option that “in the
opinion of some, one could close his Brahmacharya
with the Godana ceremony.”® The supporters of early
marriage began to argue that the termination of
Brahmacharya at sixteen was in no way against
the Sastric rule, as if the Upanayana was performed

6. Wi SAT: ( AEwg ) g% 1 Bh, GS.i9; V.G.S 9,
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at the age of five, one could get twelve years for
the study of the Vedas.” Thus what was in the
beginning a concession, later on became privilege
apd right of the people, but cetrainly for the
worse

As a matter of fact, the Ke$anta or Godana
had nothing to do with the termination of
Brahmacharya  The Samavartapa was to mark
the close of the student life. Both the Samskaras
were confounded deliberately in order to emable
the boy to marry without finishing his complete
course of studies, Confusion became more
confonnded for ordinary men owing to the fact that
shaving formed the common olement in both
the Samskaras.

(iv) Ceremonies

As already said, the ceremony was performed
at the age of sixteen The procedure followed ai.d
the mantras recited at this samskéaras were quite
the sameas adopted in the chauda Samskara. The
only diflerence was that in it beard and moustaches
were shaved instead of head. Just as in the
Chiidakarana, bair of the beard, head, nails were
thrown into water. The student, then, offered a
cow to the teacher. At the end of the ceremony
he observed a vow of silence:and:led a life of austere
discipline for full one year.

7 Srlniv;sa on J.G.S.i. 18.



5. THE SAM\VARTANA OR SNANA ( END OF STUDENTSHIP )

(3) Introductory

This Samskara was performed at the close of
the Brahmacharya period and it marked the termi-
nation of the student life. Samavartana means
“returning home from the house of the guru.”? It
was called Snana also because bathing formed the
most prominent item of the Samskara. According
to some anthropologists, bathing was meant for
wasghing away divinity fron the student * During
his Brahmachrya period, he was living in divine
contact and he himself had some divine halo round
him, So, before he returned to the ordinary world,
he had to put off divine influence, otherwise he
would pollute divine attributes and thereby incur
divine displeasure. The aarly Indian writers also
regarded Brabmacharya as a long sacrifice.®
Therefore, just as at the end of a sacrifice the
sacrificial bath or Avabhrtha was taken by the
sacrificer, 80 the long sacrifice of Brahmacharya
also required that the student should have a bath

1. 9% guradd W NEIATAL QW L Wyt 1 V.M.S,
vol, I, p. 364.

2, R. H, Nassau, Feticshism jn West Africa. p. 212,

3. Qivex a1 gy IR J AgwGAR | Quoted by Gadadhara
on the P,G.S, ii, 2. 15,
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at its end. But there was one more idea associated
with bathing in the Samavartana Samskara, which
later on became the most prominent. In the
Sanskrit literature learning was compared to an
ocean, and one who possesed great learning was
supposed to have crossed that ocean. Naturally,
a student, who had completed his course of studies,
was regarded as a person who had crossed the
ocean of learning. He was called a Vidyasnataka
(one who has bathed in learning) anda Vratasnataka
(ome who has bathed in vows)* Thus the
ceremonial bath at the end of the student career
symbolized the crossing of the ocean of learning
by the student.

(i) Importonce

'The close of one's student life was a very
momentus period in one’s life. One had to make a
choice between two paths oflife One of them was
to get oneself married and plunge into the busy
life of the world, sharing its full responsioilities
The other was that of retirement that is, to keep
off from the turmoil of the world and to lead a life
of detachment, both physical and mental. Those
students who chose the first path were called
“Upakurvapa”, and those who selected the second
path were knownas “Naisthika".® The Upakurvapas

- 4, PGS, ii, 5, 32. 36,
5, Yaj. 8, 1, 49,
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returned from their gurukulas and became
householders. The Naisthikas did not leave their
teachers and lived in the service of their masters
in quest of supreme knowledge,® According to
Visnpu, some people were compulsorily required to
lead the life of a Brahmachari on physical grounds.
They were the hump-backed, the blind by birth,
the impotent, the lame and the diseased.” They
did not perform their Samavartana, because
Vivaha was not possible in their case.

(i) The Normal Course

But the majority of students followed the
normal course of life and preferred the life of a
householder to that of a celebate one, All the
authorities on Dharmasastra recommend that one
shounid pass through all the four A§ramas in order.
Manu says, “The different orders, Brahmacharya,
Garhasthya, Vanaprastha and Sanyasa spring from
the life of a househvlder. The four Asramas
followed in order, according to the rules of the
Sastras, bring a man to the supreme state of
life.”®

6. 3y eaIe) i AYAIE qA: T
g qﬂq}mqﬁ{f}m;mq n M8 ii, 243.
7. geramAME AR dQfan |
wawal HeONt qIfeasas: a Vidou quoted in S,M. p. 62
8, M,S. Ibid.
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(t0) Thres Types of Snatakas

This Samskara was originally performed in the
ease of those, who had finished their entire course
of studies and observed all the Vratas.
Those, who simply memorized the texts of the
Vedas, without understanding the meaning and
without following the rules of conduct prescribed
for a Brahmachari, were excluded from the right of
performance.® Thus in the beginning the
Samavartana was a ceremony corresponding to
modern convocation function. Only those who
bave passed their examinations are at present
admitted to the convocatioa; only those who had
finished their education were allowed to take their
bath  But in course of time this rule seems to be
relaxed. In the opinion of a large number ofthe
Grhyasitras there were three types of Snatakas!®
The first type was that of the Vidyasnatakas, who
had completed their entire course of studies but not
the fuil term of Brahmacharya., The second type
consisted of the Vratasmatakas, who had observed
all the vows and spent the full period of
Brahmacharya at the house of the guru but had not
finishad the full course of studies. The third type
was constituted by the best students, who had

9, sy dqu ¥ 7€ g | M.G.S. 0. 2 3.
10. w3 enaw wafa figfouas) moeme fagmesms o |
P.G.8 ii, 5. 33,
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finished their full course of studies and observed all
the vows, They were called the Ubhaya-Snatakas.

7o) A pass-port to Marriage

Later on, when the TUpanayana lost its
educational significance, the original purpose of
this Samskara was also lost sight of and it came to
be regarded, more or less, a bodily Samskara, a sort
of license for mariage. This condition obtained
when early maariage became prevalent in the
country. Because marriage could not take place
before the Samavartana, it must be performed some
time before that. First, the convenient time found
for it was that of the KeSanta ceremony, which
also resembled it in some details, eg. in shaving
and bathing.!* But subsequently, the Kcéanta
too became an insignificant Samskdara; so the
Saméavartana came to be combined with the
Upanayana. At present, in the majority of cases,
both the Samskaras are performed together, What
a mockery of fate | The education of a child was
supposed to be complete before it commenced.
Another ridiculous result also followed from the
ignorance about the real nature of the Samavartana.
In the beginning, it was performed when the
education of the youth was over; marriage usually
followed but by no means immediately. In later

} See ante p, 247,
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times, the theory became current that one should
not remain without an Aérama even for a single
moment.?* If a Snataka was not immediately
married, he would incur sin by spending some days
without any particular A§rama. In mediaeval
times it came to be advocated that the Samavartana
should be performed when the marriage of the
youth was already settled., So it takes place one
day before the marriage, possibly with the Haridra
ceremony.

(v6) The Age

At what period after the Upanayana, the
S8amavartana-Samskara should be performed was
a problem to bs considered.'® The longest period
of Brahmacharya was forty-eight years, allowing
twelve years for the study of each Veda. The
smaller periods stopped at thirty-six, Twenty-four
and eighteen according to the circumstances of the
student and his parents. The last but one period
was the most common type’ of Brahmacharya and
in the majority of cases education finished at
twentyfour, The mediaeval writers, however, began
to favour the last period in order to enable a boy
to marry earlier But at present there is no time

12 v ¥ RSy, wwieaR R

weri e fagesrifeediiad i g: » D.S. i. 10,
13. PG.8.il. 6, 93,
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limit, The Vedas have become a sealed book,
there is no fixed coirse of education and even
ordinary literacy has become a luxury, The
Samavartana Sarmskara is now drowned into
insignificance and is incor porated either in the
Upanayana or the Vivaha ceremonies.

(vst) The Permission of the Teacher

Before the student took his bath, he had to
discharge a very important duty. He asked the
permission of his master to end his student career
and satisfied him with the guru-daksina or tuition
fees.?* Anujiia or permission was regarded
necessary, because it certified the Snataka that he
was a fit person in learning, habit and character for
a married life. Manu says, '‘Being permitted by the
guru, one should perform his Samaéavartana and
marry a woman etc.”?3 Up to this time the student
did 1.0t pay any thing to the Acharya ¢ So, when
he was going to leave him, he was expected in all
propriety, to pay him accordiug to his means, in
the form of fees. The teacher should be given earth,
gold, cow, horse, umbrella, shoes, clothes,
fruits and vegetables.!” According to Vyasa, only

14, fygr genda sy gaigw@es o1 snalify o AG.S, i 8,
15, yemigAa: @t amgey Jarfafy
sgkafgst wat gaal sgatear | M.S. i, 4
16. Ibid., i, 245,
17, ibid, ii. 246,
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cows should be given in fees.?® The services
rendered by the teacher to the student were highly
respected and none could pay too much for them.
®“Even the earth containing seven continents was
not sufficient for the guru-daksina”.?® “There is
no object on this earth by giving which one can
free himself from the debt, of even a teacher who
teaches a single letter”.?° T1f one could not pay
anything in the form of money or land etc, be
should at least, go to the teacher and formally take
his permission. In such cases the teacher used to
say, “My child, enough with money ! I am satisfied
with thy merits™, 22

(vii7) The Ceremonies and their Significan-e

When the preliminary considerations were
disposed of, an auspicious day was fixed for the
performance of the Sarmskara. The ceremonies
opened with a very strange procedure. The student
was required to shut himself up in a room
throughout the morning. According to the
Bharadvaja Grhyasiitra, it was dome, so that the

18. errle WGt qevrsed qfgmi fy owg ¢ Quoted in  VMLS,
vol. I, p. 575,

19. g glardht Yadfgad @ sead | awg wfy, 1bid,

20, gencagt 23 T4 Al falgde
s} At aqEed IgEARITOR wk w wgeida, Ioid,

81. e ¥ 7.9 aggder difen: dwg, 1 Ibid,
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sun may not be insulted by the superior lustre of
the Snataka, as the former shines only with the
light borrowed from the latter.22. At the midday
the student came out of the room, embraced the
feet of his teacher and paid his last tribute to the
Vedic fire by putting some fuel on it. Eight vessels
full of water were kept there, The number eight
indicated the eight quarters of the earth and
suggested the idea of honour and praise being
showered on the student from all over the earth.
Then the student drew water out of one vessel with
the words, “The fires that dwell in the waters, the
fire that must be hidden, the fire which must be
covered, the ray of light, the fire which kills the
mind, the unbearing one, the pain causing one, the
destroyer of the body. the fire which kills the organs,
these I leave behind., The shining one that I seize
here ..... Therewith I besprinkle for the sake of
prosperity, of glory, of holiness, of holy luster”.?®
With other appropriate verses he bathed from
other vessels, The body of a student was heated
with the fire of austerity and penance, hence for
the comfortable life of a householder it required
a cooling influence, which was symbolised by
bathing and indicated by the verses associated
with it.

22, qagq: At § a1 0¥ [@ATE qufr  aERWSTERa Ty |
Bh. G,S, ii. 1, 8,

23. P.G.8. ii. 6, 8-10,
83
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After thegrand bath the student cast off his
entire out-fit, eg. the mekhala, the deerskin, the
ptaff etc. into water and put on a new loin cloth.
Having eaten some curd and sesame he cut off his
beard, lock of hair, nails, and cleansed his teeth
with an Udumbara tree branch with the verse,”
Array yourself for food. Here has come King
Soma; he will purify my mouth with glory and
fortune".?* The student had practised continence
both in food and speech. Ncw he was going to
prepare for a fuller and more active life of the
world. At the time of the Samavartana, the austere
life of a student was over, and many comforts and
luxuries of life denied to him  during his
Brahmacharya, were presented to him by the
Acharya. First, ho gave the studest a bath with
fragrant water.?® Then oinment was applied to
different organs of the student and a wish was
expressed for the gratification of senses, “Satiate
my up-breathing and down-breating; satiate my
eyes; s tiate my ears,”?® The student, them, put
on new garments which had not yet been washed
or soaked in dye, and received flowers and
garlands, Ornaments, collyrium, earrings, turban,
umbrella, shoes and mirror, the use of which was

24. Y G.8.ii. 6, 12,
25, Idid. ii, 6. 13; G.G.8. iii. 4. 11; Kh, G 8, iii, 1, 9.
26, 1bid,
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forbidden to the student, were officially offered
to him. A bamboo staff was also given to the
scholar for safety in life. Wellto-do guardians
were expected to furnish a double set of the above
articles, one for the teacher and the other for the
student.*"

In the case of a Brahman student, according
to some, a Homa was performed and the kope was
expressed that the Snataka would get plenty of
students to teach.2”’* The teacher, then, offered
to the student the Madhupark, indicating a great
respect, for it was reservel for a few, ag. &
king, a teacher, a son~in-law etc.2®

Dreseed in his new attires, the student would
proceed to the nearest assembly of the learned
in a chariot or on an elephant.?” Thers he was
introduced as a competent scholar by his teacher
But according to other authorities, after the
ceremony was over, all day the Snataka kept away
form the sun-shine and remained silent till the
stars appeared. Then.he went east or northwards,
paid reverence to the quarters, and the stars and
the moon, conversed with friends and went to
where he expected argha gift which was regarded

27. A.G.S, iii. 8,

27a. B.G.S. ii. 6.

28, quwl wafkr | srg ekt Ton fra: emas oy 1 PGS,
i, 3, 1-2,

29. Ap. .S, 1, 11, 5;D.G.S, iii, 1. 26,
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appropriate to a Snataka immediately after
the bath.®

/ig) The Respect paid to the Snataka

A survey of the Samavartana ceremonies
shows hgw high was the respect in which scholars,
who had completed their education, were help by
society in ancient India A Brihmana passage
quoted in the Grhyasiitras assert thit the Snataka
was & powerful personality.?

(2) An Absurd Simplification

At present, tue whole caremonies have been
reduced to an absurd simplicity. The Samavartana
is performed either with the Upanayana or the
Vivaha in hurry and the only remnants of the
detailed procedure are the bath and the decoration
of the person, and these also without proper Vedic
mantras.

30, G.G.8. i, 5,21,
31. wyg coqyd @ wAEEs 1 AG.S i 9. 8.



CHAPTER VII1

THE VIVAHA (MARRIAGE CEREMONIES )

(£) The Importance of Marriage

The Vivaha is the most important of all the
Hindu Samskaras, The Grhyasitras generally
begin with it, beciuse it is the origin and centre
of all domestic sacrifices. They presuppose that
every man, in his normal conditions, is expected
to marry and run a home. Even beforre them, in
the Vedic period, to which only a few ofthe
Sarhskars can be traced back in their ceremonial
form, the marriage ceremonies were developed and
they have found literary expression in the Rgveda®
and the Atharvaveda.? A sweet home, a lady love
and fondlings in the house-these were coveted
objects for theVedic Aryans. Therefore, marrige
received great importance even in early times
When religious consciouness developed, marriage
was not only & social necessity but became a
religious duty emcumbent upon every individual.
Marriage was regarded as a sacrifice * and one who
did not enter the married life was called “one

1. x, 85,
2. xiv, 1, 2.
3. sl ot qF Arsuafwe 1 T Br.ii. 2.2, 6.
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without sacrifice”, a coatemptible term, indeed,
for the Vedic Hindus. The Taittirrya Brahmana
says, “He, indeed, is without sacrifice who has
got no wife” It again adds,* "He is himself a haif
man, the second half is wife.” When the theory
of Three Debts * evolved, marriage gained even
greater importance and sanctity, &s it was through
marriage that one could pay off one's ancestral
debt, by producing children.

During the Upanisadic times, the Asrama
theory was established. The advocates of this
theory maintained that one should proceed Aérama
by Aérama, that is, a man should fir-t live the
life of a student, then he should enter the married
life, after this he should lead a retired life and in
the last Aérama he should give up all worldly
attachements and become a religious wanderer, The
married life was regarded essential for the growth
of personality and pno tinge of antipathy was
attached to it.

In the time of the Smrtis, the Aéram system
was believed to be divinely ordained, and it was
thought to be the sacred duty of every person to
respect it. From the Grhyasiitras and the
Dharmasiitras we learn that the number of

4. wet ol @1 qw o Jeqall: 1bid 66, 9, 4, 7.
5. ait N wgrefebe v o aweily wied Ty
Vo swar figems 4 7.5, vi, 8. 10, 5,
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Naigthika Brahmacharis was very much limited and
majority of young men accepted the life of a
the houscholder. The Smrtis entirely endorse the
A4ramas ystem and emphatically prescribe that
a man should marry after his student life. Manu®
enjoins, “Having spent the first fourth part of his
life in the house of his guru, the second fourth in
his own house with his wife, the third part in
forests, one should take Sanyasa in the fourth part,
casting way every worldly tie.” Harita” is of the
same opinion: “One who spends his life in the
said manner, having conquered all the worlds,
attains the world of Brahma,” According to
Daksa,* the order of the first three Aéramas caanot
be changed. None is more sinful than one who
trangresses this rule. The Smrtis highly praise
the life of a householder, They cail it the best
Aérama and regard it as the ceotre and prop of
the whole social structure. “Just as all creatures
exist depending on air, so do all the Asramas
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depend upon the householder, Because the
householder spports the tnree ordess by manns of
knowledge and food, so his order is the highest. One
who longs for imperishable heaven and happiness in
this world, should uphold the Grhastha-Aérama...”®
Quite in keeping with these ideas, 8 man who did
not marry was held in low scale. An anonymous
quotation by Apararka on Yajiavalkya'® says, “O,
King, a man, he may be a Brahmana, Ksatriya, a
Vaidya or a Sudra, who is without a wife, is not
fit for religious act.”

For several reasons marriage was held in high
esteem among ancient peoples. Doubtless, in rude
pastoral, and even agricultural times, economic and
social causes were at the basis of this esteem.
Large family was a blessing. Marriage was a family
affairrather thanapersonal one; indeed the ceneration
of offspring was the supreme motive of every
union to the end that a man’s house or family
might not die out. Then religious motives were
equally operative in assigning sucha great regard
to marriage. Worship of ancestors and gods was
depcndent on progeny, which could be obtained
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only through marriage. In later development of
Hinduism, the last idea became more prominent
than the social and economic ones.

Other ancient peoples also held marriage in high
esteem, Among the people of Iarael it was respected
for the same reasons as among the Hindus,1?
“Later on in the age of the Messianic prophesies,
marriage gained an added sanctity from the
precious possibility that the fruit of the union
might be the promised messiah of the Jews, its
long desired savior from oppression.” In Greece
also marriage was highly respected and looked
upon as a sacred ceremony '* “By means of such
union {family was perpetuated, the inheritance of
property provided for and the worship of ancestral
gods continued. Therefore, celebacy was regarded
a serious offence, a crime against the household gods
So strong was the feeling in Athens that a law was
enacted enjoining the first magistrate of the City
to see to it that no family became extinct.”'® And
in Sparta Plutarch tellus us that a man who did
not marry lost certain rights and was not treated
by younger men with that respect so scrupulously
accorded by Spartan youths to their elders.’* Like

' 11, Willystine Goodsell, Ph. D., A History of The Family
As A Social And Lducational Institution, pp. 58. ff,
12, Ibid. pq 86 ff,
13. Ibid,
14, Life of Lycurgus, Bohn’s Ciassical Library, vol, I. p, 81,
84



266 HINDU SAMSKARAS [ CHAB

ancient peoples the Romans leoked upon wmarriage
a8 & sacred and important act and stamped celebacy
with  public disanpproval, since it was
disadvantageious alike to the state, which needed
supporters, and to the family which needed sons to
continue its domestic worship.

But a contrast is presented by the hristian
views regarding marriage. There cam be no
reasonable doubt that the views of the early
Cbristian Fathers concerning the marriage bond
was profoundly influenced by the opinions of St,
Paul The doctrines of this great leader are so
familiar that only a brief reference need be made
to a few of the more influential of them. He writes:
“Nevertheless, to avoid fornication let every man
bave his own wife, and every woman have her own
husband *® But this doubtful sanction is promptly
followed by the words: “But I speak this by
permission and not of commandment..... For I
would that all men were as I myself.....I say
therefore to the unmarried and widows, it is good
for them if they abide even as I. But if they
cannot content, let them marry; for it is better to
marry than to burn”.*® There i8no tint in Paul's
writing, nor does it clearly appear in the works of
the later Church Fathers that mrrriage is a spiritual

15, 1. Cor, vii, 2.
16. Ibid, vil, 78.
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as well as a physical union and that the latter should
be impossible witout the former. “Obviously these
pronouncements show scant appreciation of the
uplifting and strengthening influence of a true
marriage-of its power to quicken and deepen all
worthy emotions Thus it is that the reading of
the marital views of the later Church Fathers is a
distasteful task from which the student willingly
turns.”*°* But it should be noted that this was a
reaction against the corrupt F.oman sooiety where
sexual relations were very loose and which led to

the physical as well as spiritnal downfall of the
Romans,

(§2) The Origin

Such an important occasion as marriage naturally
attracted much attention of the people and many
and various ceremonies gathered round it But for
fully understanding the development of the
marriage ceremonies it is necessary to know how
and under what circumstances they arose. The
circumstances, in which the institution of marrige
originated, conditioned the nature of marriage
rituals, The word “marriage” has a reference to
“a union of the male and female which does not
cease with the act of procreation but persist after
the birth of offsprings until the young are capable

16a, Willystine Goodsell, Ph. D., A. History of the Family
As A Social And.Educational Institution, pp. 80 ff,
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of supplying their own needs.”!” It is evident'
that sexual instinct itself could not have brought
about permant relationship between man and
woman. Nor the aboriginal man had that
glimmering conception of that ideal love which
to-day binds a pair together in the stromgest of
human ties. The weakness of the savage female
also was not responsible for marriage tie, because
she was ag strong and capable of self-defence as
the male. The source of marriage is to be sought
for elsewhere. We can look for it im the utter
helplessness of the new-born offspring and the need
of both the mother and the young for protection
and food during a varying periodl of time. So it
appears that marriage has its source in the family,
rather than the family in marriage, and the very
roots of the permanent union of the sexes are found
in parental duties. Tt was the natural desire of
woman for sufficient protection during the critical
period of her confinement and for adequate
protection of the child in its helpless state of
infancy that drove her to select a permanent
companion in life In this selection she was very
cautious, as she fully considered the fitness of the
man and arrived at a mutual understanding before
she gave herself away to him. The love making
and other means of enticement were there that

17. Willystine Goodsell, A History of the Family As A, Social
And Educationsal Institutios. p. 6,
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helped in effecting the union.'’* The desire for a som,".
the protection of wife and children, the need of
ruuning a home and the ideal of domestic felicity
are duly reflected in the marriage ceremonies.

(§19) Pre-marital Stage

Now we have to consider the evoltion of
marriage in ancient periods of Indian history,
though the marriage ceremonies of the Hindus
presuppose a monogamous union, The Rgvedic
society emerges with a well established home which
could not have been possible in the pre-marital
stage of sexual relation. Thers is no instance of
promiscuity proper in the Vedic literature. The
only reference to it is found in the Mahibharata.'®
There it is stated that women  were free
in early primitive times ind they could have
sexual  relation with any body they liked,
even thongh they were msarried. This revolting
custom, however, was abolished by Svetaketu, son of
Uddalaka, This story, at most, proves that the
Aryans hadipassedithrough a stage of society when
gsuch intercourse was  tolerated in society,
Temporary sexual relations also are not to be found
either in the Vedas or in the Grhyasiitras. The
marriage as desoribed in them was meant to be

17a. A, C, Das, pgvedie Culture
18 wargan: fw qufed snEqUas )
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regular and permanent The oanly instanne of
marriage by periodical contract is supplied in the
story of Urvasdi and Puriravas in the Rgveda.l®
This form of marriage, however, was not current
in the Rgvedic times and must have been a
recollection of ancient times when temporary
marriages were in vogue.

(i®) Marriage Proper

It is a mistake to suppose that sexual relation
in the earcy society was promiscuous. The great
snthropologists with their vast and intimate
knowledge of primitive culture have arrived at the
conclusion that the sexualrelation between man and
woman in ancient times was not promiscuous,
Westermarck remarks: ‘ It is not of course impossible
that among some peoples intercourse between the
sexes may have been almost promiscuous, But there
is not a shred of genuine evidence for the notion
that promiscuity even formed a general stage in
the history of mankind........ .Although polygamy
occurs among most existing peoples, and polyandry
among some, monogany is by far the most common
form of human marriage,. It was soamoang the ancieat
peoples of whom we have any direct knowledge,
Monogany is the form which is generally recognized
and pcrmitted. The great majority of peoples ars,

19. X. 59,
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as a rule, monogamus, and other forms of marriages
are usually modified in a monogamous direction.”2°
Almost the same observations are made by
Howard 2! on the topic: “In a progressive society
monogamy is the natural and wnswal form of
marriage. Other forms of marriage are degradatioa
or retrogression to the primitive conditions,
Promiscuity never creates the home, nor engenders
those noble sentiments of self-sacrifce and self-
denial that have helped to uphft the human race.”
The Vedic hymns and the Grhyasiitras celebrate a
regular marriage for a hife-long companionsphip.
The Hindu Samskaras recogaize the fulfledged
marriage bereft of savage waywardness on the part
of man and woman

v) The Forms of Marriage

After we have considered the general state
of sexual relation, we have to see how a youang
man and a young woman were united to lead the
life of a householder. The Smrtis?: have
recognized eight methods through  which it
was done. These are Brahma, Daive, Arza,
Prajapatya, Asura, Gandharva, Raksasa and

20, History of HumanMarriage, pp. 133 149

21. History of Matrimonial Institution, pp, Y0, 91.
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Paisacha. Though many of these methods can be
traced back to the Vedic period, they have not
been mentioned as such in the per-Satra literature.
To the majority of the  Grhyasatras the
eight methods are unknown. The Manava
Grhyasitra®? refers to the Brahma anl Sulka
(Asura) only. So does the Varaha. The
Agvalayana®+ is the omly Grhyasiatra that
mentions all the eight methods. The omission,
however, does not mean that these methods were
not current before, or even during, the composition
of the Grhyasitras They were, more or less, a
social problem beyond the proper scope of the
ritual literature, When every thing was settled
about marriage, the particular rite was required
to colemnize it.

The Smrtis have divided the eight methods-into
two groups, Pradasta or approved and Apradasta
or disapproved, 5 The first four are Prasasta, the
rest are Apradasta. The first four methods were
regarded praiseworthy, among which the first was
the best, the fifth and the sixth were tolerated and
the last two were forbidden. But all of them were
legalized. At present the only two forms, Brahma
and Asura are rocognized. The more objectionable
the method the more primitive it was, though

28, MG.S.i.7, 12,
24 AG.S. i 6
95, M.S. iii, 24. 25,
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some of them were current side by side. They
will be dealt with in their ascending order,

(vf) The Histori-al Growth of Eight Forms

(a) Paisacha. The least approved method
was Paidacha.?® According to it the bridegroom
fraudulently got possession of the person of the girl,
amd it was, therefore, characterized as the basest
of all metbods, In the opinioa of the Aévalayana-
Grhyasiitra, carrying off a girl, who was either
sleepy, intoxicated or unconscious was called
Paisacha. The capture of the giri was common with
the Riksasa method, but unconsciousness on the
part of the girl and her guardians gave it a
different form. Gautama and Vispu define it.as
“Cohabliting with a girl who is unconscious, sleepy
or intoxicated.” Maou?°* defines: “When a man
cohabits with a girl in loneliness when she is
sleepy. mad or intoxicated, it is called the Paidacha
method.” Yajhiavalkya calls a marriage Paisacha
when a girl is married thrugh fraud. Devala
gives a simlar definition, The Paisacha
was the most uncivilized and barbarous method
through which marriage could be effacted. In it
the bride was ravished then and there, a revolting

¢6, Rgraxemgsisaa: ¢ M.S. i, 21,
26a. gut woi gRwr ot @ T eely |
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event indeed. It was prevalent in primitive
savage tribes, later on very rarely repeated and
ultimately disapproved altogether.

(b) Raksasa, The next method in ascending
order was Raksasa 27 According to Many 27+
®Capture of a girl by lorce while she is crying and
weeping, having killed, scattered and injured her
relatives i8 called Raksasa-Vivaha*. In this
method the bridegroom did not wait for the conscent
of the father or of the girl herself, but took her
away by force. This method was prevalent in
ancient warring tribes and the captive women wene
enjoyed as war booties The definition given by
Manu pictures a scene of battle, Visnu?® and
Yajhavalkya®® act ually say that it arose from war

In the opinion of some scholars it is the oldest
method of marriage, which was prrevalent among
all the primitve peoples. They see the semblance
of the original war in the marriage procession of
the present time. They say that this is proved by
many procedures adopted in the marriage
ceremonies among savage and half-civilized tribes
of to-day. TFor example, in India also, many

27, AG.S i, 6. M8, ii, 21; Yaj 8. 1, 61.
27a. gant fova ¥ fvan @ St saelt oarL )

qew w9 @@ ned) Afeed o M-S, iii. 33,
28, gaw3 uwa: |
29t garaRiY



Vi) THE MARRIAGE CEREMONIES 275

simulated farces of fights and capture are
performed at the time of marriage in the jungle
tribes. Among the Gonds, the bridegroom pursues
the bride who poses to run away before the
nuptials, In Bibhar, among the Birhols, the
bridegroom captures the running bride.

The above view presupposes a regular marriage

'fr'om outside. It is very doubt'ul, however,
‘whether any people habitually secured wives from

without their tribe  The supposition that conflicts

‘of wedding ceremonials are derived from war is
‘also not well founded and can be explained on

other groundes Most probably the procession is
due to the festivity of marraige and the assemblage
of people is derived from the custom of marrying
relatives which gave certain persons a vested
interest in the women of their own community,

‘Morcover, capture cannot be the only original

method of securing a wife. Even in the primitive
sexual relation, willingness of the parties
concerned must have been very common, as it is
found in animals also. There is a pre-arranged
natural hormony between opposite sexes which

"unites them without any external force. So, even

in the very primitive times, the Gandharva form of

‘ marraige must have been more common than the

Raksasa one,

The Indo-Aryans, during the Vedic times, were
not always warring, and the old savage customs
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were disappearing from amongst them. The
capture of a girl against her wishes was falling into
disuse and in the majority of cases the girl was
carried away with her own consent, though against
the consent of her parents. Such kinds capture
were sometimes prearranged by the bride and the
bridegroom. Sometimes the Ilovers came into
conflict with their gaurdians, and the marriage had
to be accomplished by captureand elopement, which
was regarded as a commendable step for the knight
and the lady alike; thus in the case of Vimada and
Purumitra’s daughter "° it appears that there was
no voilence pure and simple, but that the affair
was prearranged with the ccnsent of the bride who
refused to be directed by her parents This
previous consent is a fact w hich distinguishes such
.instances of capture and elopmeat of trom the
Raksasa method of marriage. In theepic instances
of Rukmini and Subhadra also the comsent of the
bride was obtained.*?

In course of time. when people became settled,
marriage by capture generally disappeared from the
rociety. It continued, however, among the
Ksattriyas, the military caste of India. The simple
reason for this is, that it were they who mostly
poarticipated in war and obtained wives as war
booties. This original war booty grew intoa

30, R.V,i,112-19; 116-1 ;1172 ;x, 39,7 : 65,12
31. M. B| viii. 37. 340
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knightly fashion later on. Manu®? regards the
Raksasa form the main form commendable for the
Ksattriyas, In the Mahabharata Bhisma also calls
it the best for.u for the ruling caste, ® and he
aotually captured wives for the Kuru princes.
Harita®* calls it the Kgattra marriage and
Devala®® regards it as a sign of power and
pgestige.  This custom was current up to the
Rajput period of Indian History, though in the
majority of cases the captured wife was a willing
one, for instance, the capture of Samyukta by
Prthvirdja wis prearranged.®® Subsequent to the
twelfth century of the Christian era this custom
disappeared, as the political power of the Rajputs
dwindled away and the Hindus became, more and
more, an agricultural people.

(¢) Gandbarva. The next method of obtaining
a wife was Gandharva.®” According to A§valiyana
“that form of marriage is called Géandharva where
a man and a woman having entered a contraot,
approche each other”. In the opinion of Gautama and
Harita that form is called Géndharva where a girl

3, ggd agedsg | M. S, i, 24,
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selects her own husband. Manu 2® gives the most
comprehensive definition: “Where the bride and
the bridegroom meet each other of their own accord
and the meeting is consummated in copulation
Bern of passion, that form is called Gandharva”,
In this form, it were not the parents of the girl
who settled the marriage, but the bride and the
bridegroom arranged it among themselves out of
sensual inclination,

The Gandharva form of marriage is as old as,
or even older than, the PaiSacha and the Raksasa
ones, because it is more natural than any other form.
In the childhood of humanity, men and women,
becoming of age, must have attracted each other
without any force or fraud In the Rgvedic®?
opinions “that “yadhd” alone was “bhadra,” who,
brilliantly attired, herself selected her mate, even
in the midst of an assembly”. The most usual
Lype of marriage seems to have been that in which
the bride and the bridegroom had previously come
to enjoy one another’s company in their ordinary
village life or in various other places of festivals
and fairs where their free choice and mutual
.attachment were generally approved by their

38, pemsAcEIRT: ST N ¥ |
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kinsmen, A passage in the Atharvaveda+®
shows that parents usually left the daughter free
in selection of her lover and directly encouraged
her in being forward in love affairs, The mother
of the girl thought of the time when the
daughter’s developed youth ( Pativedanam )
would win a husband for her. It was a smooth
and happy sort of affair with nothing scandalous
and unnatural about it.#? In the Atharvaveda
there are other references to this form of
marriage *'* At one place in the same work
Gandharva husbands are actually mentioned **
Instances of Gandharva marriage can be multiplied
from Sanskrit epics

This method was called Gandharva, because it
was mostly current in a tribe called Gandharva,
living on the slopes of the Himalayas. It was
more prevalent among the Ksattriyas than amoog
any other section of the Hindu community, as they,
represented the freest element in the society,

According to some authorities*® this method
was praiseworthy, as it proceeded from mutual
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attraction and love. Kanva, the foster-father
of Sakuntala, says in the Mahabharata,¢¢ “The
marriage of a desiring woman with a desiring
man, though without religious ceremonies, is
the best marriage”. But in the opinion of the
majority of law-givers it was not regarded so;
on the other hand they discouraged it on
religious and moral grounds.*® It was inferior to
the first tive forms of marriage, because it
was performed without sacred rituals and
originated from Ilust. There was some fear also
as regards the stability of the marriage tie
Because cupidity was the de!ermining factor in
such a marriage, the relation may or may not

be lasting.

It seems that, from the time of the Sitras,
this form of marriage was falling into disuse.
The Grhyasitras ¢  speak of “Dattd” or
“Pratta”, “the given one,” bride, whose hand
was to be grasped by the hu-band. In course
of time when the sense of property increased
the children were regarded as possessions and
the parents began to exercise greater control
over their sons and ‘aughters. Therefore, the

44. geman aerde (o sy 337 1 (V. 94. 60,

45. m‘a fmfla: e m’éﬁ 1 Quoted in V.M.S, vol,
1L. p, <57,

46, P,G.S. i. 4, 16.
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independence of the bride and the bridegroom
in selecting their mates diminished, The
marriages, in ninety percent cages, began to be
settled by the guardians, The child-marriage
system rendered a death blow to the Gandharva
form of marriage, because children have wuo
proper idea of marriage and they cannot
exercise their discretion and rights in marriage
affairs. Ultimately this form of marriage
disappeared from the Hindu society and at
present it is not legally recognized.

(d) Asura. Then a bit superior to Gandharva
wos the Asura*’” method of marriage. “Where
the husband, after having paid money to the
relations of the bride and the bride herself,
accepts her out of free will, it is called the
Asura  type of inarriage’.*® The main
consideration in this kind of marriage was
money and it was, more of less, a purchase
By some writers it is called Manusa or human.
There is no doubt that it was a great
improvement, in early times, on the PaiSacha
and the Raksasa form of marriages where fraud
and force were applied.

In the patriarchal system of family children
were regarded as family property and the girls
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could be given away in marriage for money,
We find in the Vedic period that some-times
bargains were struck, and the bride was
practically sold for a heavy price,*® Some-times,
out of greed, girls themselves selected wealthy,
though otherwise unfit, husband for money *°
In one passage a Rsi invokes Advins to be
generous like a Vijamatr.®! Yaska explaias
Vijamatr as Kritapati (husband of a purchased
girl). The Maitrayani-Samhita®? condemns the
faithlessness of a purchasad wife. '

- In the beginning, thcre seems to be no
stigma attached to this (ustom. Later on it
became distasteful. From the Ma.habharatad®
we know that Bhisma jprocured wives for some
Kuru princes by purchase When he approached
Salya for this purpose, the latter felt the
awkwardness of tle situation, but bhad no
courage to stop the custom of demanding
price for a girl. In the case of royal families,
however, it was a custom rather than a sale
Bhigma admitted that there was no sin in

49, R,v.i,107.2,
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the transaction. But Salya’s hitch in demanding
money shows that the public opinion was not
jn its favour.

In course of time the sale of girls hegan to
savour too much of worldliness with the growing
conception of the religious character of marriag,
where the bride was regardel a meritorious gift
by the father to the bridegroom. The Smrti-
writers describe the Asura marriage only either as
a traditional custom or as a necessary evil. In
their free opinion, however, thcy condemn it and call
it a sale in the guise of marriage. Manu says, “The
learned father of the girl should not accept even
the least amount of price, Accepting the price
out of greed, he becomes the seller of children”.®*
According to Apastamba-Smrti, “not even a Sadra
should accept money whilegiving away his daughter.
Taking money is a salein disguise”.’® Not only
this much, In the opinion of some writens, *a
purchased wife cannot attaiu the full status of a
wife and is not entitled toshare the worship of gods
and the Fathers. She should be regarded asa
maid servant”.*¢ More and more sin was being

34, 7 sxarar: fYar fagry grotasgesaoafe
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attached to the <ale of a daughter. ‘Those who
blinded with greed give their daughters in
marriage for money, are sellers of their own
selves and the sinners of the first water. They
fall in to hell and kill the merits of seven previous
generations”. .5’

But in spite of its unqualified condemnation
this custom lingered in india, and is still found,
though restricted to very poor families. Tha
presence of this custom in the North-West frontier
is attested by Greek writers.*® At present in
India, In low castes and in some poor families of
upper castes also, this gustom is followed. But
it is not done with aglfean conscience and an
attempt is made to hide the sale.

The similar custom of dowary to be offered by the
father of the bridc to the bridegroom is not to be
found iu ancient literature of the Hindns. There are
however,. some references where the guardians of
the girl had to offer dowry to the bridegroom. A
daughter who had some physical defects was
to be disposed of with money.*® In the marriage
hymn “Vahatu” or dowry is mentioned.®® In the

57. gedw e &gat Awafear |
st qo AgfsReesmsn |
qafa fad X affy agadigey o (bid. i 11, 21
58, Megasthenes, quoted in Oxfyrd History of India, vol, I p, 60,
59. R. V. x, 23,11,
60, Ibid, x, 85,
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Atharvaveda a king is crused that his queen may
not fetch dowry for him.** In the Aitareya-
Brahmapa®? a  bargain marriage is called
¢ Pasuvivaha”, “animal marriage” but it is not
clear as to which party exacted money.

Tn times when the Asura and the Arsa forms of
marriages were common, it was absured for the
bgidegroom to demand money from the relations of
the bride. Equity of the time required that the
father of the girl should demand her price But in
course oftime circumstances changed. I'n early times
advanced maidenhood was tolerated; latter on the
marriage of a girl became cowmpulsory and
pre-puberty marriage came into existence. Now the
father of the girl became very anxious to dispose of
the girl withia a limited time. On religious grounds
he wante. to get rid of the girl even with an offer of
money which the father of the bridegroom
demanued. The roligious conception of marriage as
a sacrifice also helped the rise of this custom.
Dowry was regarded as Daksina attending the main
gift of a girl, and to this extent it was offered
willingly. The right of daughter’s inheritance was
also instrumental in making this custom rigid
in the propertited class of people. In the form of
dowry the daughter got her share from the property
of her father, In modern times, in the educated

6!. 7 oeq st wAAT! e} Feaafad + ovit 12,
62, A. Br. 1, 16,
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circle, education of sons is costly. Tha father of the
boy thinks that the cost of education should be
shared by the father of the girl, who reaps all the
advantages of his son’s education, At present it ig
felt that the demand of dowry is a great impediment
4n the selection of a proper bride or bridegroom, and
the public opinion is being preparel to do away
with the rigidity and absurdity of the dowry
system.

. ‘ey Prajapatya. Next comes the Prajapatya ¢2*
method of marriage According to it the father
gave away his daughter to a suitor on the distinct
understanding that they should both perform their
¢ivic and religious duties together.®*The father, here,
obtained some sort of bond from the bridegroom
who himself came forward as the suitor for
marriage Aévalayana®* defines it in this way:
“Tnat form of marriage where thecommandment-You
both should perform your duties together-is given,
is called Prajapatya”. Gautama®’ and Mapu®®
almost repeat the same words. The very name
Prajapatya snggests that the pair entered the solem
bord for discharging their debts to Prajapati, that is,

62a, A.G.S. i ©
63. Yaj. &. 1. 60,
64, ggwd arq gy wmge: | i 6,
65, gRwHs: wIMed awes IrqillE |
66, g Awat aAlifa qragasg =
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for procreating and bringing up children. The most
practical side of this method is brought out by
Devala,®” who regards it “a marriage by fixing
conditions”. The modern people will regard it the
most satisfactory and up-to-date form of marriage,
begause here the rights of the husband and the wife
are equally well securel. But according to the
Hindu point of view, it is inferior to the first three
methods. The rcason is that, here, the gift i< not
free but it is bent low under conditions, which
should not have been according to the religious
conception of a gift. This form is still Prasasta or
commendadle.

This form could not have been current in very early
times Only in the advanced stage of the society,
educated men and women would have re-orted
to it. It alsorequired a free society where there
was no seclusion of women, and the bridegroom
came forward to ask the hand of the bride This
form declined at the introduction of child-marriage,
because for it only grown-up parties were eligible,
who could understand the implications of the bond
they were going to enter, In course of time
marriage became a pure gift by the father to the
bridegroom and any condition, hawsoever prudent

67. ggwa Brar XAIglA gaageaar )
wd g = faEg: @ swied: | Quoted in V.MLS. vol,
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it might be, became offending to the religious sense
of the Hindus.

(f) Arsa. The Arsa®® method of marriage
excelled the Prajapatya in order of merit. According
to this method the father of the bride received
from the bridegroom a pair of kine or two for the
uses pressribed by law, e-g., the performance of some
sacrifice.?® Evideatly it was not the bride’s
price, but there was some consideration for the gift,
though the father of the bride did not want to
make a bargain out of it. Aévalayana, Baudhayana
and Apastamba all agree that when a youth
married a girl, after having offerel a pair of kine
to her father, it was called the Arsa form of
marriage, A condition, however, was imposed on
the offer, in that it was exclusively meant for a
sacrifice, Thus it was distinguished from the
Asura. Manu.”® observes, “Where the relatives do
not accept price for the girl, it is not a sale; what
is taken is only in name”. Inthe opinion of the
Viramitrodaya,”! it was not a price, because its

68 A.G,S, i.6; M.S, iii, 29; Yij, S. I 61,
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quantity was limited, Moreover, it was given away
with the bride herself. This method was called
Arsa, because it was current mostly in priestly
families, as its very name suggests. A.C. Das in
his Rgvedic:Culture,”? however, gives a different
interpretation of the word Arsa, He writes, “Then
there was a form of marringe called Arsa, when a
daughter was married to a Rsifor his vast knowledge
and spiritual culture”. But in this way we cannot
explain the origin of the custom of demanding a
pair of kine Reverence and demand both would
go ill together, With the decline of sacrifices, this
method of marriage became out of fashion. Formerly
it was a commondable type of marriage, but later
on eion the nominal acceptance of a pair of kine
became repulsive to the idea of Kanya-dana.( the
gibt of a girl ). As early as in the time of the
Manu-Smrti, the opinion was voiced. “Some
jrescribe the acceptance of one pair of kine in the
Arsa Vivaha, but it is improper. It is a cale;
it matters little whether,one accepts a large sum
or a small one”.?* In course of time the
very word ¢take’ on the part of the bride’s
father was eschemed from the auspices of
marriage,

72. P. 253
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(g) Daiva. The next form superior to Arsa
was Daiva.”* In this form the decorated girl was
given away by the father to a priest, who officiated
at a sacrifice commenced by him According to
Baudhayana,”® the girl was given as a Daksina or
sacrificial fees, It was called Daiva, Dbecause in it
the gift was made on the occasion of a Daiva
sacrifice, The gift of a maiden in marriage for
services rendered is illustrated even in the Vedic
literature. But sometimes its bareness was
clothed by other elements. Thus in the case of
Rathaviti, Dalbha's daughter, Syavasva was at the
same time an ardent suitor for the maiden
subsequently given to him."® Priests very often
received from their princely patrons, noble maidens
or slave giils for services at sacrifices who were
called“Vadhas” ;" " but this appeara tohaveinvolved
no proper, marriage, and is to be regarded as
concubinage assoclated with polygamy developing
among rich and powerful classes. This method was
mainly prevalent among the upper three classes of
the Hindus. People thought i¢ meritorious to give
their daughters away in marriage to a priest,
Later on, with the merits of sacrifices, this custom

74, ey faad wAfy FYREHS €@ 30 | AGS. 0. 6,
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also fell into disuse, and it was thought not proper
to offer a girl to a priest without considering his
other conditions Moreover, the conception of
marriage came to involve that it was not merely a
gift but it was the settlement of the girl in life and,
therefore, it should be weli arranged. This form of
marriage was regarded inferior to Brahma, because,
here, the father of the girl took the services of the
bridegroom into consideration, whereas in the
Brahma method, mareiage was a pure gift.

(h) Brahma. The purest and the most evolved
method of marriage was Brahma.’® It was called
s0, because it was thought fit for the Brahmans,
In it the girl was given by the father, with such
ornaments as he could afford, to a man of character
and learning, whom he invited voluntarily
and received respectfully without taking any
thing in return.”®*  The Smrtis regard it
the most honourable type of marriage, as
it was free from physical force, carnal appetite,
imposition of conditions and lure of money. Here
the social decency was fully observed and religious
considerations taken into account. In its very
nature, this method could not have been very
primitive, as it presupposes a long culture of social

78. A.Q.N, i, 6; M.S, iii. 27; Y&j. S.1, 58; V.8, ii. 5; 8.8, iv. 2.
78a. wgrg WRR @ 9 sfdlend @t
WK T Seara mg W wofta 0 Ms, i, 27,



292 HINDU SAM SKARA [ CHAP

habits. But this form can be traced back up to the
Vedic times. The marriage of Sirya with Soma,
as described in the Rgveda, is the prototype of the
Brihma marriage.”®® This form is still current
and the most popular in India, though it has been
prostituted with.the morbid stipulation of dowry.

7oii) Some other Forms

Besides, there were other forms of marriage of
which the scriptures do not take cognizance. For
example, marriages by exchange and service etc.
The first of the above is still current in the Hindu
society. But only poor parents whose childrea do
not attract the notice of match-makers, arrange the
marriages of their sons and daughters by exchange.
It is not & voluntary custom but a procedure forced
by circumstances. In other respects it resembles
the Brahma type. of marriage.

(vif2) Popular Forms

At present the only two methods of marriage in
use are the Brahma and the Asura. In the first,
the father of the girl gives her away to a person
whom he invites for the purpose, without accepting
any thing from him in any shaps In the second,
the father accepts money from the bridegroom as
the price of his daughter. It will be noticed that

78b, x, 85,
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our law-givers do pnot contemplate a third
contingency in which the intending bridegroom may
put pressure upon the father of the girl to pay him
handsomely for the favour of marrying her, no
matter whether his means allowe him to doso or
not. The present system of fixing dowry and to
make it the main consideration in settling the
mirriage does not seem to have existed in ancient

times
(sz) Religious Ceremonies Essential

Whatever may be the method through which
marriage was effected, the religious ceremonies
were essential to make it valid.”®c Vasigtha and
Baudhayana declare: “Where a damsel is taken by
force but ig not solemnly married according to the
religious rites, she may be duly given in marriage
to another, for then she remains a virgin as
before.”®” TMevala says, *'In the forms of marriages,
beginning with the Gindharva to the Paisacha the
marital rites have again to be performed in the
presence of fire”.®° In the Gdandharva marriage,

78c. Mgk frw wd e ol
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consummation of the union preceded the nuptials.
According to Manu®® rituals should be performed
only in the case of a virgin. But the later Smrtis,
as cited above, prescribe the rites even after
consummation. Manu®? modifies his previous
injunction by emphasizing the need of ritual, It
was done so for legalizing the marriage,
legitimatizing the children and avoiding the public
scandal. Madhavacharya also realizes the necessity
of performing the religious ceremonies in every form
of marriage: “It must not be supposed that in these
disapproved forms of marriages, beginning with
the Gandharva, the relationship of husband and
wife does not arise for the want of the ceremonies
of marriage including the taking of seven steps,
because although they do mot take place at the
outset before acceptance, afterwards they are
invariably performed”.®®

The religious idea was supreme in the Hindu
life. It was ofl ess consequence how the pair was
united, but if once united, the tie should be
consecrated and thus union made lasting. The
nuptials were supposed to impart sanctity to the
marital relation, Hence it was thought necessary
that they should be performed in every case. At

81, M.S, Ibid.
82, M.S. Ibid,
#3. Quoted by P. N, Sen, Hindu {urispryudence, p, 270,
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present, however, such cases do not arise owing to
the custom of child-marriage and Purdah system.
Ounly in low-caste peoples rare cases of irregular
marriage are noticed

(z) Limitations of Marriage.

*Another problem regarding warriage was the
examination of the family of the brideand that of the
bridegroom. “According to Senart the Aryan people
practised in affairs of marrlpge both a rule of
exogamy and endogamy. A man must marry a
woman of equal birth, but not of the same gens,
according to the Roman law as interpreted by
Senart and Kovalevsky, and an Athenian must
marry an Athenian woman, but not of the same
yevos. In India these rules are reproduced in the
form that one must not marry within the Gotra,
but not withouth the Caste”.*?:

(a) Exogany. The bar of exogany is not
peculiar to India, but it is prevalent in other parts
of the world also, It is current in barbarous, half-
civilized and civilized tribes. In tribes where there is
no Gotra system, totem serves the purpose, and it
separates one group from the other, The origin
of this bar is shrouded in mystery. Various
scholars have propounded divergent theories
to explain its rise.

88a, \Vedic Index, ii, 368,
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We can briefly refer to these theories as follows.
According to one school of opinion the ecustom of
exogamy arose owing to the paucity of women in
early times.®* Amnother school of opinion holds
that evogamy was introduced to prevent the early
sexual promiscuity within the clan.®® Then, there
are scholars who are of the opinion that the origin of
exogamy was due to the absence of sexual attraction
between persons who are brought up together.®
The fourth school is of opinion that in primitive
times the patriarch of the family himself wanted
to keep the young girls of the family for himself. So
his jealousy drove the youngmen of the clan to
sesk their wives outside: What was at first
necessity, subsequently became a voluntary
custom.®” The fifth school holds that the totem
was respounsible for evolving the custom of exogamy.
The clan blood was regarded sacred and to spave
the divinity of the totem one had to refrain from
its appropriation for sexual purpose.*®

These theories do not seem to be conclusive in
themselves. To take the first theory, even if granted
that the female population was less than the male

84. I. F. Mac Lennan, Studies in Ar.cient History, 1. p. 90.
85. L. H. Morgan. Ancient Bociety, p,  24; Frazer, Totemism
and Exogamy, i. 164 ff,
86, Westermack, Human Marriage, xiv-xvi; Crawley, The
Mystic Rose. p. 222
87. J. J. Atkinson, Primal Law,
* 88, Durkheim, Antee Sosiolegique, i, 1-70
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one, in ancient times, the paucity of women would
not stand in the way of every young man for taking
his wife from within his own clan. As regards the
second theory, we are quite familiar with the fact
that the savages are not credited with such a
thoughtful scheme of improving morality of the
clan, The third theory does not take the facts in
order: the absence of sexual attraction is a result
rather than the cause of prohibition; for example,
animals do not betray such repulsion, and in many
raligious orgies of India, aven at present, no
scruples are felt in sexual intercourse within the
same clan. The fourth theory of patriarchal
coercion is borrowed from the beast-herds, where
the strongest animal drives the younger ones away
from the females. But will nct the patriarch
appropriate the new comers also? So the origin of
exogamy must be sought for somewhere else The
theory of totemic sanctily also is not supported by
facts. Tt is not probable that the totem was
regarded as divine in the period when the eustom of
exogamy arose. Moreover, the members of the clan
were regarded as friends and equa! and not as gods.
In this case the clan-blood was not too sacred for
sexuhl intercourse,

More plausible suppositions regarding the
origin of exogamy appear to be these. The young
men of a clan or tribe went off to seek food and
thus came into contact with a new clan, Being

88
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compelled to seek wives in their new surroundings,
they might thus initiate a habit of outside marriage
that would in time become general usage and
‘therefore’ sacred. Marriage by capture also seems
to have been instrumental, to some extent, in
evolution of exogamy. In ancient times warring
people captured women in wars and made them
their wives. This babit was hardened into instinct
and even after the dawn of civilization, the fashion
of marrying outside was retained, though war was
replaced by mutual negotiation and the tribal army
by a marriage party. Exogamy might bave been
introduced to avoid the jealousy and quarrel in the
family also. When marriage was allowed in the
family, the seme girl was desired by a number of
cousins, who scme-times quarreled among themselves.
To prevent this trouble, the head of the family
might have thought it wise to arrange the marrirge
of young men outside the family, Experience
also taught that the marriage within the same
family or clan was not desirable, as it led to the
degeneration of the race. Darwin says. “The
consequence of close inter-breeding carried om for
too long a time are, as is geperally believed, loss
of size, constitutional vigour, and fertility,
sometimes aocompanied by & tendemcy of
malformation”.?® Thus racial eugemics required

89, Variation of Apimals and Plants under Domestication,
London, 1868.
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that marriages should take place outside the clan,
But we oannot assert that there was only one
cause at the root of the custom of exogamy. In
different localities, under different circumstanoes,
the causes must have varied considerably, and at
such a distance of time we cannot be very positive
in our speculations,

[t cannot be 8aid how far the above causes were
applicable in case of the Indo-Aryans, who at the
dawn of history were sufficiently advanced in
civilization. It is also a gMeat wonder how this
institution sprang up into existence all of a sudden
in the Indo-Aryans, Awmong other Indo-Germanic
races, the bar is nowhere prevalent at present. The
probable source of this custom seems to be the
contact with, and the assimilation of, the
Dravidians among whom like many other tribes
this custom was strictly observed.

The word “Gotra” in its modern sense is not
known in the Vedas, though it occurs in the sense
of acowpen,’® The earliest mention of this word
in its technical sense is to be found in the
Chandogya-Upanisad  where the  teacher of
Satyakama Jabali asks his Gotra.®' We find
frequent use of Gotras in the Buddhist and Jain
literature, for example, Manava, Vasigtha, Gautama

90, Roth, quoted in the Vedic index, 1. pp. 235, 236. 240,
9],iv. 4. 1.
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etc. It seems that by the time of the Buddha, the
Gotra system was an established institution.

But the idea of “Kula® or family was there even
in Vedic times. So for as prohibition of marriage
with near relatives is concerned, we come across the
lively discussion between Yama and Yami in the
Rgveda,®? which shows that, though marriage with
a near relative may have been common in esrly
times, it wa: falling into disuse in the later Vedic
period. The moral, however, given by Yama against
such marriages does not speak any horror. But the
family prohibition did not go too far. There is a
passage in the Satepatha Brahmana®3that refers to
the union of brothers and sisters in the third or the
fourth generation. Harisvamin, the commentator
on the above Brahmapa says, in tke way of
illustration, that one Kanva married a girl in the
third generation. In Surastra,there are instances of
marriage in the fourth generation, The prohibition
of marriage in one's. Pinda also does not seem to be
in force in the Vedic period. In the Khailika hymn
(VIII) Indra is invoked.in the way which shows
that daughters of maternal uncle and pateroal aunt
could be married.”*

92, x, 10, .
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In the Brahmapas, all sorts of speculations were
apace, but there i8 not a single reference to the
institution of Gotra. Though it is a negative
evidence, but coupled with other facts it is ofa
great significance. Vedic rituals are not connected
with Gotra  Sacrificers have not to choose only
those hymns that were composed by their owan
Gotra-Krts. The Apri hymns are the oaly
exceptions; but this is the view of the Srauta Satras
only and the Yajurveda does not lay any such
restriction  Thus Gotra was not as yet much
consulted in the matter of religious ceremonies

_s Prohibition of marriage within the Pravara is
first found in the Grhyasiitras, but there is no
similer  prohibition of  Sagotra  marriage.
Apastamba, Kaudika, Baudhayana and Paraskara,
all avoid Pravara but not Gotra,?® From the time of
the-Dharmasiitras, however, Sagotra and Sapinda
marriages are being prohibited. Vasistha prohibits
Sagotra.marriage.”® But the range of Gotra was
still very limited and marriage was possible beyond
the seventh_generation of the father and the fifrh of
the mother. According to the Apastamba -
Grhyasutra,®” however, the limits of Gotra were
oxtended. It could go too far and was not

93, The Gotrapravaramafijari by Kedava.
26. V.D.5,
97, i, 10,
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. go-xtemsive with the seventh generation of the
father.

The institution of exogamy seems to have been
established subsequent to the beginning of the
Christian era. Almost all the metrical Smrtis
declare the marriages within the Gotra, ipso facto,
imvalid. Such marriages could not be legalized, nor
the children born of such wedlocks.®® But there
seems to be still some leniency about marrying a
girl within the Gotra One Smrti®? prescribes only
an ordinary atonement for marrying a girl within
the Gotra, while later on the marriage is nullified
and the punishment is very sever.

The later writers on Dharmadastra are dead
against Sagotra and Sapinda marriages. They
prohibit not only such marrsiaget but try to explain
away ancient statements that might go against
them. For example, they say that the imvocation
to Indra in the Khailika hymn is not a Vidhi (rule)
but an Arthavada (praise); if it were a rule,
incest would become permisssible. Again they
declare that the passage in question refers to
children born from Asajitiya marriages, Some
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ingenfously explain that “of the maternal unocle*
and “of the sister of the father” do not mean the
daughters of the maternal uncle and the paternal
aunt but they mean Matrsadréamukhi and
Pitrsadréamukhi, that is, girls whose face is like
that of the mother and the father. The
Viramitrodaya©c and the Smrtichandrika?®® take
a bolder step and say that the above passage
contains “an example not 10 be followed?,
“Drstodharmavyatikrama”. These writers
flourished in a time whem Sagotra and Sapinda
marriages became extinct, In order to give this
institution a hoary antiquity they attewmpted to
explain away the passages which might prove
stumbling blocks in their way. Apararka followed
quite a different line of argument, He offers an
altogether differant meaning of the above invocaton.
“O Indra, invited by your devotees come to the’
sacrifice and enjoy your share. We offer vapa, fat,
as disinterestedly as the Matulayoga (daughter of
tbe maternal uncel) and the Paitrsvaseyi (daughter
of the paternal aunt) are offered in marriage
without the least desire of self-appropriation.’’20%
He quotes the Brahma-Purina, prohibiting Sagotra
marriage, with cow-slaughter, as Kalivarjya,

100, V. M,B. vol, 11,
101, 8, C, Anlika, Vivahaprakarafa.
102, On Yaj, 8, L, 55,
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“prohibited in the Kali age”. These facts show that
the prohibition of Sagotra marriage was an
accomplished fact during the time of the
commentators and the Nibandhakaras. Since then
it has been followed in the Hindu society with
every cae,

(b) Just as exogamy is strictly observed among
the Hindus so is endogamy an established institution
of theirs. All the Smrtis enjoin that a twice-burn
should marry s girl of his own caste.2°® This is but
natural and may have been the general rulee—ven in
early times, but it could not have been strictly
vbserved, as the caste system was not firmly
established.

(c) Hypergamy. During the Vedic times,
inter-marriages between several castes were much
easier. It is difficult to believe how the freedom of
social intercourse was given to young men and
women, in popular gatherings and privatecompany,
if there were any real bars to intercaste marriages,
Tatercaste mariages generally took the form of
hypergamy. Men of thc Kgvedic priestly clase are
often stated to have married into royal families,
as Chyavan Syavaéva or Vimada did.2°¢ Perhaps,
the greater prominence of hypergamy is due to the
records preserved by the Brahmans, who generally

103. gy fro awl grat wwmbwarg | M.S, iii, 4.
104. RV, i. 112.1Y; 116, 1; 117, 20; x, 34,
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pasged over the Ksattriyas, marrying Brahman girls.
Still, there are some instances of such marriages.
For example, king Svanaya Bhavayavya’s beloved
wife was an Angirasl 1°° The Atharvavedal®®
glorifies the Brahman as the best husband for
women of all other clagses, though from the same
text it can be inferred that the Brahman women,
sometimes, held opposite views and they had to be
reclaimed from the persons of other classes, with
the help of king.!°” Vaidiputras are known to
the early Brabmapas.?°® The connexion of an
Arya with a Sadra girl is made th subject of joke
in courts and priestly circles, as is known from the
Yajurveda.’®® Such marriages must have been
legal and frequnent, and respectable Vedic
personages, like Ausdija, Kavaga, Vatsa etc were
sons of Dasi, or Siidra mothers.!*® The {requent use
of the word Dasi_as compared with that ot Dasa, in
Vedic texts, shows that Dasls came into contact
with their Aryan masters as a result of the conquest
and subjugation of neighbouring tribesmen; so
Dasiputras became very common in the Aryan
society.

105, Ibid, i, 126,

106, A, V. vV, 17,8, 9,

107, Ibid.

10, T, Br, iii. 9. 7, 8; 4. Br. xiii. 2,

109, V, Bans xxiii, 20, 31; T.S, vii, 419, 2-3,

110. R.V. i, 18, L;i. 112, 11; P, Br, xiv, 11, 16,
89
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(d) Pratiloma. A few cases of Studra-Arya
‘connexion are also recorded in the Vedic texts. A
‘Yajurveda Samhitd'?' mentions the word “Ayogu,”
which, if it is connected with the later Ayogava,
may mean the Arya woman (8 Vai§ya) married to
& Sadra,??? This interpretation of the Vedic text
is supported by the evidently old tradition recorded
in the Aévalayana Grhyasitra,21® that the family
slave, equally with the brother-in-law of the widow,
could lawfully marry the widow of his master.
Other Yajurvedic texts refer frequently to such
cases which points to the beginning of such
intermixture in the earlier period. In the
Atbarvaveda®'* a charm is directed against a rival
lover or one’s wife’s paramour who is referred to as
a Dasa, winnning her love by sheer physical
strength.

Thus the above iustances evidently show that
Apuloma as well as Pratiloma connexions werg
known and permissible in the Vedic times, though
they may not have been very common.

() Later History of Inter-caste Marriage
Later on inter-caste =~ marriage  though
tolerated wos not encouraged. During the

111, Vaj S xxx, 5.

112. gEarin: gon wnwgaedren |
Aoty #RAA avde: § M.S, x, 12,

113, iv, 2. 15

114. AV, ii, 5, 6.
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Grhyasiitra period the general rule was to marry a
girl of the same caste Hypergamy, however, was
recognized, though a Sadra wife was not liked,
Parashara??® says, “A Brihmana can have three
wives, a Rajanya twoand a Vaifya one. According
to some, all can have one Sadra wife also, withaut
recital of the Vedic verses.” The Dharmasiatras aand
the early Smrtis all allow to marry a girl rfom the
lower castes, though such cases were not many,
and generally they were not esteemel, Manu'!®
declares, “Amonyg the twice-born, a girl of the
same caste is commendable for wifehood. But
for those who are given to lust, girls from other
castes can also be had in order”. All these
scriptures are against the marriage ofa low-caste
man with the girl of a higher class.

An indirect light is also thrown on the problem
of the inter-caste marriave from the Smrti
literature, The Dharmasitras anod the Smrtis
make provision, for Aéauca caused by the death
of the relatives of different castes, which indirectly
proves the existence of intercaste marriages. In
the partition of properties, sons born of mother
belonging to different castes, receive their shares,
Here, too, Dharmagastra ocontemplates the

115. ic 4! 9"2:

116. gyals® fyomeftat swest qewsif |
sRaEg nywAiRen g wRWSTE || VLS, i 1.
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possibility of on inter-caste marriage. A student is
enjoined to salute the wives of his teacher, coming
‘form lower castes, from a distance and not to
touch their feet. It isp resupposed that the gurus
could have wives from different castes and it was,
in no way, derogative to their position In
adoption a Vijatiya child could be adopted. All
these side-lights prove the existence of inter-caste
marriages.

That the inter-caste marriages were current
ag late as in the mediaeval period of indian history
.is evident from the concrete cases recorded in the
Sanskrit literature. Bana had two Paradava
brothers born of & Sidra stej-mother.?'” The wife
of Rajasekhara, Avantisundari was a Krsattriya
girl,11® Kalhapa in his Rajatarangini??® describes
the marriage of the sister ot Sarhgrimardja with a
Briahmapa. In the Katha-Saritsagara,'?“ we have
a number of instances of inter-caste marriages.
A king asks his commander-inchief to search a
husband for his daughter, who must be either a
a Brahman or a Ksattriya. At the Svayamvara of
Anangamtal, suitors of all the castes assembled
‘together, which shows the possibility of a marriage
between different castes. Again, we get a Brahman

117, The Har8acharita, 1.
118, The Kavyamimamsa. 1.
119, vii, 10-12,

120, xviii. 2. 65,
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marrying a Ksattriya girl and the seatiments of tha
pact leaves no doubt that such marriages were
regarded still desirable. “The marriage between
“the princess and the Brahman youth was for the
glory of each other like the union of the Goddess
‘of Larning and Discipline,”??! In the Bank
inscription of Jodhapur, the founder of the
Pratihdara dynasty i« described to have married
two wives, one Ksatriya, the other Brahmanl
According to the imscription of Vakataka
Hastibhoja, & Brahmana Somadeva married a
Ksatriya wife in accordance with Srati and
Smrti.?2® Such was the state of affairs during the
first millennium of the Christian era. The custom
was regarded as “sanctioned by the Sruti and the
Smrti”. These instances are very valuable, as they
are incidental, Even the Purapas, while dealing
with the Kalivarjyas, do not include the intercaste
marriage thelist. The Mitaksara on the Yajiiavalkaya
Smrti’2® and the Dayabhaga, Loth recognize the
validity of intercaste marriage, The cases of
Pratiloma marriace are very rare ani they do not
find literary meation,

(f) Intercaste Marriage forbidden, But a
time came when inter-caste marriages were not

121, gdteg 1 STROPAYA foamgwe |
sadtsaea? Agfdwadyte | The Kathasaritsggara

xxv, 171,
122, Epigrapthia indica
123,11, 122,
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only discouraged but totally forbidden, Evena
in the time of the Manu-Smrti,*** marriage with
s Sidra wife was scandalous. The later Smrtis
ynanimously forbid marriage with & Sadrd, and
excommunicate a man marrying her. The sinner
was threatened with the fire of hell In course of
-time, the same abhorrence was shown to the
marriage between the upper three classes also,
Manu'?® calls intercaste wmarriages lustful and
Jater on develops the fictitious theory of the
Yarnasamkaras, giving low social status to the
children born of intercaste unions.*?¢ The logical
consequence of this teadency was that none was
allowed to marry beyond his own caste, and this
process at present is complete. ~Now, among the
¥Maidyas and the Sadras, pot only the Varna
distinotion but even sub-caste distinction is
respected in a marriage alliance. The same
tendency has also manifested in the prohibition
of interprovincial marriages.

There were different causes responsible for
the confinement of marriage within one’'s. own

124, MMJNW framag:
TURAY AFEY sty gra | iid, 15,
YR FEARAY MG JrarfraReg |
wafgen gd ey Mgy QA 0 i 17.

125, i, 12,

126, M.,S, x,
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caste, First of all there was the race-complex,
Owing to the difference of cultuie and colour, men
and women desisted from choosing a wife or
husband from a lower race. This was at the root
of prohibition of marriage between an Arya and
a Sidra. With the development of the rigidity
of the caste system, marriage between the
twice-bcrn also declined, as the standards of
their life were different -But besides the standard
of living, caste superiority, born of attaching too
much importance to the birth of a person, was
also instrumental in discouraging the system of
inter-caste marriage!*°*,

(g) Examination of the Family. In addition
to the consideration of the Varpa, the particular
family to be related was also thoroughly examined.
According to the Aévalayans Grhyasitra3”
“first of all the family should be examined, both
from the mother's and the f{ather’'s side’,
Msanu'?® says, “A man of a noble family, in
order to increase the excellence of his own, should
always make relation with men of noble families,
and should shun the ignoble ones”. In later

}26a, Under the impact of modern education inter-caste and
inter-religious marriages are again being revived,

127. woau qO®a wiaa: frgayala i 5. '

128 yudl s R e |
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times the importance of the family so increased
that the theory was being advocated that the girl,
in marriage was given to the family and mot to
an individual, In the case of the Brahmans at
least, family was the only consideration, In
comparison with the family, even the learning was
dispensed with In the opinion of Vignu,22° “of a
Brahmana, only his family is to be considered,
not his Vedas or learning. In the gift of a girl
and Sraddha, learning  does not  count.”
Yajiiavalkya®3° explains Kulinata or
family-reputation as follows: “Families of the
otriyas famous from tem  generations
{ are called good ones ).” The commentary on this
runs, “The family of those is to be taken as good,
who are famous from five generations, both from
mother's and father's side, and are reputed for
their learning and character?s1”,
. The most esteemed families were those noied
for their good deeds, learning and morality.
*Those should be always made relatives, who are
pure from their deeds done in accordance with the

129, sy F© wel 7 G GIERAL |
ST avr ok @ fray aw wiceg @ Vilou,  quoted o
V.M.8. vol. II, p, 585,

120. gwqwelwvmetfragt sogwig: 1. 34,
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injunction of the Sruti and the Smrti; who are
born in good families and observe unbroken
Brahmacarya; who are related to noble families
and have risem to eminence; who are contented,
gentlemen, agreoable, saintly and equitable; who
are devoid of greed, attachment, envy, pride and
infatuation, and those who are nut given to anger
and are always tranquil in their minds’ 1%

On moral and physical grounds many families
were prohibited. In the opinion of Manu,*%2 these
ten families, howsoever rich they might be, should
be avoided. They are-one without good deeds;
without pgreat men; without Vedas; hairy; nd
suffering from pile, consnmption, dysentery,
epilepsy, white leprosy and leprosy proper, Families
suffering from, or infected by, contagious disease
were also to be shunned. Yama!®* prohibit: the
fourteen kinds of families on almost the same
grounds, addiny a few new details. The new
objectionalble families are -those, whose members
are either very tall or very short; either very white
or very black; possess either less or extra number
of limbs; who are very passionate and suffer from
jrundice et..

The moral obhjections were the following:
“Those families should be avoided with care, the

132, M S, i, 630, 17,

133, 1bid, iii, 6,

134. Quoted in V.M.5. vol. 11, p. 58~
40
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members of which are thieves, cheats, impotent,
‘atheists, living on objectionable means, deformed
always bringing enmity with brave persons,
.enemies of the state, always dining at funeral
feasts, cowards and ill-reputed; the women of which
are either barren or produce only female issues
and try to kill their husbands”.23%

The reason for the utmost care spent on the
examination of the family was primarily eugenic.
The Lest possible progeny was desired and for it
physically, mentally and morally fit matches were
necessary, as the childrea inherit the good or bad
qualities of their parents. Harita says on the
point “Offsprings are born accordiig to the
families”.?®*® Manu **7 opines in the same strain,
“The children follow the character of either the
father or the mother, or tke both. An issue of Lad
origin capnot attain the proper condition.” In
order to tave the family from degeneration, one
had to be very cautious in selecting a match,
“The good fawilies fall to ill fame etc, from bad
marriages, di:appearance of the religious duties

19, Mo, [ed.
126. g@iaew: g=1 axal b,
137, fagut w2 i@ wigalwang w1 )
3 agswq gilla: aghy e fazesfy o Many, 1bid,
of. AIE@A, W3 W SRl I feaa
Furelian WA ant WA RAMQ | Vyasa, ibid,
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and the noa-study of the Vedas!®*”. Domestic
felicity was another object in view while selecting
the particular family for marriage, as the culture
of a family counts much in such affairs.

(2i) The Marriageahle Age

After the consideration of the Varpa and the
family, the bride herself was examinel. The first
cousideration was her age. In the Vebic times,
as it is evident from the marriage hymns'®® in
the Rgveda and the Atharvaveda, the parties to
marriage were grown up persons competeat to woo
and be wooed, qualifiel to give coansent and make
choice. The bridegroom was supposed to have a
house where his wife could be mistress, even in
case his parents, brothers and sisters, for some
reasons, happend to live with him, thus giving her
position of a supremacy in the household.**® This
could not have been possible in the case of a chiid-
wife, The Vedic rituals presuppose that the
married pair were grown up enough to be lavers,
man and wife, and pareats of children.’*' Almost

138, ghrr: fpnald i 3
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at every step, formula are repeated showing their
immediate fitness for procreation; and band-
grasping and consummation are the essential parts
of the Vedic marriage. These all go to show that
marriage took place when the girl had attained
her puberty.

We have many referenccs in the Vedas to
namarried cirls who ¢rew old in the house of
their fath-rs.''? The maidens growing up in
their father’s home mixed with the youth of the
village.'** TIn Rgvedic times no girl was marriel
befcre she had reached the womanhood. She must
he fully developed physically in her father’s house
(Pitrpadam Vyakta) hefore her marriage could
be thought of.'4' Siarya, the daughter of Sarya,
waslgiven away to Soma in marriage, only when
ghe berame youthful and ycaroed for a husband!'*®
Ghosa, tbe lady Resi married when she had nearly
passed her youth. The virile young man { marya )
is normally a lover, constantly in the company of
youthful maidens (Yuvati), embracing (Kanya), and
flattering ( Yosa )*“®. On the other hand the
young maiden is also engaged in the midst of a
number of suitors trying her best to please and

142. R V., 117, 7;0i. i7,7; x.39. 3
143. Vedic Index. i, p. 485.
i44.R.V, x, 8, 21, 22.

145, Ibid, x. 85,

1 6, ibid, iii 31, 7; 33, 10; x, 96, 2u,
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attract them. Ladies wcre competent to arrange
their own marriages. We get various charms and
spells in the Rgveda and the Atharvaveda
compelling the love of a man or a woman.'*” A
lover seeks to send the entire household to sleep
when he visits his beloved.?*"® In the
Atharvaveda '4° a Kumariputra (Kanina,
according to Mahidbara ) is mentioned, which
indicates that a girl could bear children before
marriage. The-e cvidences hardly leave any
doubt about the fact that the lIride and the
bridegroom both were grown-up before marriage

There are only a few relirences of doubtful
character to the existeace of (hild-marriage in the
Vedic times ‘“One might adduie 1n the favour of
the existence of child-marriage the Itihasa (story)
related on the obscene verses, HKgveda, 1 126.6.7.
Iere Bhivavya invited to the enjryment of love,
Jaughs at his spouse Romasda lelieving that she is
still immature. On this Romasa invites him to
convince himself of the country adding that she
knew that the interconse hefore puberty was
forbidden by the law. But apart from the fact that
these passages favour the general prevalence of
marriage with mature girl, the story conveys too

14.- Ibid. x. 145; A, V. iii, 18 ii, 30; it. 36; iii, 25; vi. 8. etc.
148. A. V., v, 28
14g, V. 28,
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much the impression of being a late invention
deeasioned by an etymological play on the name
Romada,”  Another possible (?) reference to
an early marriage is in the Chhandogya.Upanisad
(1. 10, 1) where a poor Brohman teacher adopts the
life of a beggar with his Atiki wife The mediaeval
commentators give Atiki a fanciful semse
of Ajatapayolbard ete. which evidently reflects
their own dislike of the idea that a Brahman
teacher’s youthful wife should go about freely. It
should be noted that Atikiis not a proper name,
and it has to be taken ‘as an adjective Its only
rational interpretation would be “‘fit for or used
to wandering life ** i, e. hardy and patient

The Grhyasiitra marriage rituals also show
that marriage was generally arranged after the
girl had attained her puberty. The consummation
of marriage could take place immediately after
the nuptial ceremonies. Accordinz to the
ParaskaraGrhyasiteat*©  th married couple
“for three days should not eat saline food, should
sleep on the ground and should not cobabit fora
year, twelve nights, six nights or atleast three
nights.” The last option speaks of the maturity
of the bride. Baudhidyana!*® contemplates the
ossibility of the brides being in her monthly

157,14, 8, 21,
15L.iv, J, 16
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course at the time of marriage. There was no
second marriage system in the Grhyasitra period,
which proves the existence of child-marriage, Thus
the instructions regarding the period of continence
after the removal to the husband’s house has taken
place, as also regarding the necessity
of consummating marriage after the expiry of time
can only refer to a grown-up girl. This was the
general rule, but a tendency of lowering the
marriageable age can be marked in the later
Grhyasitras, Gobhila **¢ and the author of the
Manava Grhyasitra **% declare a Nagnika to be
the best, Tt shows that in their time Ilate
marriages, though still customary, had fallen into
discredit.

During the periods of the Ramayapna and the
Mahabhirata also, girls were grownup at the
time of their marriage. In the first chapter of the
Ramayana it is described that after the brides
came to Ayodhya, they, having paid due respects
to the elders, lived merrily with their busbands in
seclusion, which presupposes post-puberty
marriege. **%*  Sita, again, says to Anasiya,
in the Ramayana, “My father, having seen me of

159. i, 1.
154,14, 7. 12,
158a, sjfwyinfugiaize a8l aagaeaa
W gitar axt wy'on: e g 177, 14
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marriageable age, became very anxious and pulled
down like a man who has lost his wealth After
& long time, the illustrious Raghava camc here
with Vi§vamitra to see the Yajiia (here Dhanusa
Yajiia)’.?*'* The above statement shows that a girl
could wait for a long time after her puberty for
suitable match. In the Vanakapda, however, it
is put in the mouth of Sita that, when Ravana
went to kidnap her, she was eighteen and her
husband twenty-five and that they had spemt
twelve years at Ayodhya, Thus, the age of Sita
is brought down to about six years at the time
of her marriage. But it should be noted that the
epic was recast many times and the verses in
question are later interpolations, quite inconsistent
with overwhelming evidences to post-puberty
marriages. Bhavabhati, in his Uttara.
Ramacharita®®*, simply reflects the ideas of his age
when he bases the description of Sita as a
child-bride on the above text of the Ramayana.

The Mahabharata, equally with the Rimayanqs,
offers evidences in the favour of the mariages of

grown-up girls, On bearing the Gandharva
marrisge of Sakuntald, Kapva expresses his

153b, qfrddmged @) 2w g 3 Rar)
feaireaaaQR framafenaa: ¢ etc. L, 119, 34,
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sentiments, “O pure-smiling one, many menses ot
yours went in vain, Now, you have become
fruitful. You have committed no sin.2%42» JIp
the Uma-Mahesvara dialogue, a girl who has
attained her pub rty is called fit for marriage
“A girl who bathes after her menses, is called
pure. The father, the brother, the mother, the
maternal uncle and the paternal uncle should
give her away in marriage !**’ Even in the
later classical Sanskrit epics the same tradition
is maintained In the Sanskrit dramas the main
thems is a love intrigue or a lovemarreiage, which
could only have been possible in the case of
gorwn-up matches

In subsequent times, the marriageible age of
the bride weat down lower and lower There
were many causes that coaspired to bring about
this state of affairs  After the complete
subjugation of Indi: the life of the Aryams
became ease-loving and luxurioui. They becamo
supreme in the country and began to enjoy life
in its full profligacy. This led to an early sexual
life The stoppage of Vedic study and the
Upanayana of girls also removed the restrictions
of a disciplined and chaste life under teachers.

1542, waay vgaed ¥ wer st giafead
arq% erwY gaw ® grarsiigasad | M. B. L 94. 60,
155, M, B, Anu, <8¢, 6, -
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But there were other causes also that helped this
process. From the third or the fourth century
B. C. the foreign invasions of India began. The
Greeks, the Bactrian, the DParthians and the
Scythians, who were physically stronger
but less civilized than the Indians, occupied
the  North-West provinces of India. The
position of woman was very low among these
peoples and she was regarded as an article of
enjoyment. The social liic of the Hindus was
endangered an.i influenced by these onslaughts.
Perbaps, for safety and fashion both, thy
le.as an early married Ife.

The  Dharmasitras that were reluced to
writing about 500 B. C. onwards clearly evin o
tne tendency of lowering the marriageable age
of the bride They generally expect that a grl
should be married Lefore she attains her
womanhood. But they permit her to wait for
sometimes if her marriage was not arranged by
bher puardians at the proper time. Vasisthals®
and Baudhayana'®’ allow three )ears and
Gautama?®® and Vispu®®® three months. Though
it was desired that marriage should take

156, Furlt wgwdt sy qﬂmﬁd | V.D,~, xvii, 39.
157 P wiyg iR Tmbmgual &l | B0, v, L 14,
138, sfi=padl waadhy e gda etc, G.L,>, xvau, -0,
159, Vigau, D ». 24, 41,
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place  before attaining womanhood, the
Dhirmasatras are silent about the sin
resulting from the late marriaze, and they do
not inflict stigma and threats on  the
guardians of a growa-up girl, which is so
common with the later authorities, It seems
that  marriages were  generally arranged
before sixteen.

Different stages in the evolution of the custom
of (hild marriage can be traced in the Smrti
literature, In the one and the same law-book we
find pas-ages whi:h sez no offence in marriage
I'vt ween adult, and others whi:h rerommend child
marriage. It can be accountedf or only wheu we
suppose a gradual tramsition from the Vedic
custom of late marriage to an increasing extent of
child-marriage

In the much-discussed passage in Manu'**®
the more importance is attached to the question
that a father must give his daughter at all events
to a suittor of an equal caste and superior qualitics
than to the problem whether a girl at marriage
should be mature or not: “Let the fathar give the
girl, even if she be not yet marriageable, to a
suitor who is high born, handsome and belonging
toan equal caste”. According to the regulation

150, gepeiforg T U axaiq |
Ay ar qEN &40 TTTAAY ) 1x L 88
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“Let a girl, even she has reached maturity, remain
till death in the house of her father, rather than
that ome should ever give her to a husband
lacking the high qualifications1¢'” We, again, find
in the Manu-Smrti:*°*” Let a girl wait for an
appropriate suitor for three years after the
commencement of first menses, from then onwards
let her seek a husband for herself from an equal
caste”. But although in these verses emphasis
is laid on the choice of a suitor from an equal
caste, yet also on the one hand marriage before
puberty is represented in ‘‘Apraptamapi” as the
exception and on the other hand  words
“Trigi” etc. ‘three’ expressly admit that if an
appropriate suitor be not found, marriage may
be postponed  until after the commencement of
menses and ma) even takhe place a long time
thereafter. And when Manu''®® shortly
afterwords lays down that a man of thirty
years shall marry a girl of twelve, and a man
of twenty-four a girl of eight years, and
quickly too if law is in danger, perhaps, this

161. srmurmifiequt sugaafT «
7 Ja m@u qulg inhﬁ nix, 89,
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verse can be regarded as advocating hastened
marriage even with a girl who is under age.

But when we come down from the time
of the Manu-Smrti to the Iater periods, we
find regulations which unconditionally enjoin
vhild-marriages. In the Baudbayanal®* it is
stated that “To a virtuous, pure busband the
girl should be given while she is still
immature; even from aa unworthy man she
gshould not be withheld if she has attained
womahnood.”  The  strict rules regarding
marriage befure the commencement of puberty
gaind additional force fron the fact that
disregard of it was represented as accompanied
by evil conseq en'es to the guardians of the
girl Whle Manu'®® is content to characterize
the father as blameworthy who does not give
his daughter in marriage at the proper time,
it is stated in  Vasistha,’°® “For fear of
commencement of puberty let the father giye
his daughter in marriage while she is still
going about naked. For if she remains at home
after the marriageible age sin falls upou the
father”,

164, Quoted in V.M.%, vol, IT.
165, g syt faat nedt  qreqrageasqi: |
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In still later periods the dread of postpuberty
marriage became so terrible that the Smrtis
brought down the marriageable age still lower,
They divide the marriageable girls into five
classes: (1) Nagnika or naked, .2 Gauri, eight
years old, (3) Rohini, 9 years old, (¢) Kanya,
1 years old and ‘5) Rajasvala, above ten
years.1%¢  Nagnika was regarded as the best
for marriage. Some authorities give ludicrous
prescription. For example, a later imterpolation
in the Mahabharata says, “The father should
give his daughter at her birth to a suitable
busband. IHaving given her away at the proper
time, he attiins merits”.1®” In the opinion of
the Brahmapurana'!®® also a girl should be givea
in marriage while shs is quite a child: “The
father shou'd give his daughter to a handsome
husband while she is a child; there he attains
his goal; if not, sin falls on him. By all mewns
he should marry his daughter between four and
tea. While she does not know womanly
bashfulness and plays with duet, she should be

166a. The Sarvasamgraha quoted by Gadadhara om P.G.S,
i.4.8.YS,i.29;$8S,1i.67; P.g, vii.b
167. stawe o grasT Ty ACN o |
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given in marriage, if not, the father falls toan
ovil state”.

The hold of child-marriage became so strony
that the commentators, who flourished in the
mediaeval and the Muslim periods of Indian
history, tried to explain away ancient pagsages
in the favour of adult marriages. For instance,
they say that the verses like “one should remain
unmarried if a suitable husband is not available
etc”. do not increase the age but they emphasize
the suitability of the match,

When did this change occur cannot be
precisely ascertained. Most probably it took
place about tde buginming of the Christian era.
First, it did not appeal to all the sections
of the Hindu society In the Manu-Smrti
the Gandharva and the Rahsasa forms of
marriages are recognized., In the Sanmskrit
dramas and epics irown-up matches are
mentioned, But, as already pointed out, the
Hindus were 1nfluenced by the foreigners who
conquered the North-western parts of India,
Durimg the Gupta period, however, there was
national awakening and the security of life,
so adult marriages were revived and they
continued up to the advent of the muslims.
The conquest of India by the Mohammadans,
again, made the life of the Hindus insecure,
and the influence of the Muslim culture itself
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was towards the lowering of the marriageable age
of a girl,

But besides the danger and influence o
the foreign conquest of India, there was a
religious belief also  which changed the
idealogy of the Hindus about marriage.
Marriage, in course of time, came to be
regarded as a gift of the girl by the father
to her husband. A gift is given once and
should not be repeated ; moreover, a thinv already
enjoyed should not be given 1n gift; 1ts disregard
is sinful.  Unfortunately the mythical gods,
Soma, Gandharva and Agoa: who were helievel to
help the physical development of a wirl, 1% came
to be held as the injoyers of her per<on  So the
religious (ather of a girl became anxious to give
her away in marriage befor she was enmjoyed by
these gcds. A Nagnika was preferred for this
16Ty reason.

At first the age of the bridegroom was not
lowered with that of the bride, as its danger and

1L a, @iees ST 99H T qC afi: |
gitnsiae ofgeglaad gqeim: ) W V x 85. 4°, V.8,
reproduces the abov'e passage and interprets it as
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religious need was not felt, But when like
girls they also did away with the Aérama system,
their marriageable age fell down, In course of
time, in order to make suitable matches, the age
of the boy was brought down with that of
the girl.

Although these sacred regulations received
ever wider acceptance and finally became essential
for an orthodox wmarriage, marriages at an
advanced age must have been common for centuries
till about the middle ages. Local differences also
must have been there, as they are at present.
Otherwise it will be difficult to explain the
disregard of this custom 1n the Sanskrit dramas,
epics and the mediaeval Rajput customs of grown
up marriages. The early medical authors among
the I{indus, have also rightly recognized that a
girl does not reach the full development of her
physical capacities, even 1n India, until she is
sixteen Suéruta *%’ sayst “A man in his twenty-
fifth but a girl in his sixteen have reached the
summit of their vigour, an experienced doctor
ought to know that”. In another passage he
confirms this view with these details: “When a
man who has not reached his tweaty-fifth has
intercourse with a girl who is below sixtest, the
embryo dies in the womb, or if it i8 born it cannot
live long, or lives with little vigour; therefore one

169. 35, 8,
42
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must not jermit any man to have imtercourse
with 8 woman who is too young.

It is a happy sing that all the progressive
opinions in India to-day are advocating the cause
of grown-up marriages, and the mediaeval
orthodox is passing away with the circumstances
under which the custom of child-marriage arose
The Government of India have alco thought it
wise to enact a law, namely ‘“The Child-marriage
Restraint Act otherwise known as “The Sarda
Act” to stop this undesirable custom

78, Qualifications of the Bride

After the consideration of the age of the bride,
her personsl qualifications were taken into account,
We have no particular reference to this question
in the presiitra literature. In the Satapatba
Brabmana, however, we get a description in which
an altar is being compared to a woman from
which we can form an jdea about the Standerd of
s beautiful woman. ''They praise that woman
whose hips are wide, breasts are developed and loin
is thin.” 7% Again we find, “That beautiful young
woman, sweet and emotional’ When we come
to the Grhyasiitras, greater details are supplied
to us. The Aévalayana Grhyasitra is content with

» 170, quftn fi vt sfeba gydiefifgeray @ o dnRR
d. Br i. 2,5, 16,
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%3 woman with good external sigms”.!??
According to the Bharadvaja Grhyasiitra,’??
there are four considerations in a marriage-wealth,
beauty,intellect and family, The more secularly

minded authorities, says the author of the above

Grhyasitra, went very far and put the beauty of
the bride aboveall “A man should marry a girl
in whom his mind finds pleasure and towards
whom his eyes are attracted. A girl of this type
is called of good qualities What will he dv with
intellect 7”72 But this was pot the most
accepted canon. The more religiously minded
writers preferred intellect to other coamsiderations.

“How could one put up with a woman without
intellect 274

External qualifications of a brida are more
detailed in the Smrtis. Manu'’® says, “Let him
wed a woman, who is free trom bodily defects;
who has an agreeable name, the gracef1l gait. of a
swan or an elephant, a moderate quantity of hair
on the body and on the head, small teath and

1713, 5.
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soft limbs”. Yajhavalkya®?¢ speaks in a general
way that the bride should be Kanta or lovely.
Satatapa supplies further details, “Having married
& girl whose voice is like that of a swan, whose
colour is 'like that (f a cloud and whos eyes are
sweet and readish, a householder finds
happineess”.1""

The following girls were avoided on physical
grounds: “Let him not marry a maiden (with)
reddish (hair) nor one who has a redundant
member, nor one who is sickly, nor onee ither
with no hair (on the body ) or too much, nor one
who 15 garrulous or’ has red eyes'.'”® The Visnu-
Purapa, quoted in the Viramitrodaya, enumerates
some other bodily defect< of a bride: “One should
pot marry a woman who has beard or moustaches on
her face, nor one whose appeirance is like that
of & man, nor one whose voice is hoarse, who
speaks always eatirically, A wise man should
not wed a girl whose eyelids do not fall, nor one
whose eyesight is lost, whose thighs are covered
with hairs, whose ankles are projected or
prominent, whose cheeks are sunken, who has
lost her lnstre, who is suffering from jaundice,
whose eyse are red, and whose hands and feet are

176 1.752
177, Quoted in V.M.S, vol. II. p. 731.
178. M,S, iii. 8,
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very thin. One should not marry a girl who is a
dwarf oo very tall, who has no eye-brows, whose
teeth are very rare and whose wmouth is
terrible”.17® .

Awkwaid and inauspicious names were also a
disqualification in a girl. Manpu '®° declares,
‘““one should not marry a girl who is named after
a constellation, a tree, a river, a low-caste man a
mountain, a bird, a snake, a slave, nor one whose
name inspires terror” The idea underlying this
prohibition seems to be this, that these names were
originally current among the uncultured, rude
aboriginal forest-dwellers whose mode of living
and contact, both, were avoided by the civilized
Aryans.  Afterwords these very names were
refined and given to girls of respectable families,
Ultimately the  prohibition was removed,
Apastamba 1% forbids to marry a girl whose name
ends in “r” or **,” most probably on the ground
of phonetic difficulties. Yama’®* taboos even a
girl who is named after a Veda or a Gandharva,
Perhaps a Veda was thought too sacred for a
secular purpose, and a Gandharva was a

179, V.M., vol. II, p. 731.

1:0. M,8. iii. 9.
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representative of lust, which should not be always
present with & woman in the form of her name.

Some other qualifications were also considered
while selecting a bride  According to the
Varaha Grhyasitra “One should marry a girl who
bas brothers, is virgin and is excellent even when
stripped of her clothes (Nagnikd).2®3” A
brotherless girl was not desired on religious
basis, as her eldest son should bea dopted by her
father and therefore the Fathers of her husband
would starve for want of ancestral worship. This
prohibition, later on, was not strictly observed,
bscause religious considerations gave way to
economic gain. At present people do not attach
any importance to this question Virginity was
required to secure a chaste and unwidowed woman,
This rule was more and more strictly followed
later on, as the remarriage of a widow
was altogether tabooed among the upper-caste
Hindus The last pualification of Nagnika has got
different and in-teresting interpretations, The later
Smrtikdras and commentators interpret Nagnika,
as already pointed out, as “a girl who has not
sttained her womanhood.?®4” The commentator on

183, X, 8.
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the Manava-Grhyasiitra,*®® however, while
repeating the same interpretation, says “Or

( one should marry ) a Nagnikda who is the best.”
He further elucidates his remark: “One should

marr) & woman who proves to be the best even
when she is stripped of her clothes, because even
ugly women with ornaments and clothes appear
charming; therefore, being naked, not all look
beautiful.”

In this connection it would be interesting to
ncte the view of Sir Thomas More recorded in his
Utopia that before marriage a staid and honest
matron “Showed the woman, be she maid or
widow, naked to the wooer...At this custom we
laughed and disallowed it as foolish. But they
on their part, do greatly wonder at the folly of
all other nations which, in buying a colt...be so
chary and circumspect that though he bLe almost
all bare, yet they will not buy him unless the
saddle and all the harness be taken off, lest under
these coverings ho hid some gall or sore. And
yet in choosing a wife, they De so reckless that
all the residue of the woman’s body being cevered
with clothes, they estimate her scarcely by one
hand’s breadth ( for they can see no more than

185, AAAEE@T RRATARL 1*** ASA s ug (ag@Edt S50 a1
AATIGIIWY | FeAFEUsfa aw@eRE aRnafad wafx
dewnlgesn qat @ qa el | i 7. 8
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her face ) and so join her to them.?86”

This custom of showing the bride naked to
the wooer would nct have been very eommon
even when and where there was no seclusion of
women, With the introduction of the Purdah
system in the Hindus, when women became
invisible to outsiders, the very demand of showing
a girl became absurd, and more absurd became
her naked examination.

Further, the bride should be younger ( than the
bridegroom ), Yaviyasi and ‘“Apanyapurvika”
{ not previously having come into physical contact
with a man ).'*” A younger girl was matched
with a grown-up man, because her physical
capacities develop carlier than those of a man
There were two kinds of “Asyaparvikas”
Pusarbhii and Svairini  YajRavalkay'®® explains
the former as *“one married for the second time
whether she has come into physical contact of a
man or not” The latter according to the same
author is “one who, out of lust, having left her
own husband, approaches another man”  The
very prohibition shows that at one time marriage
with these women was permissible under law,

186, Quoted. by H. Ellis, Studie- in Psychology of >ex, vol,
vi, p. 102,

187 Yaj, 8,1 5/
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though not liked by people. But later on when the
standard of female chastity became very high
and the widow-remarriage was tabooed, such
marriages became out of question,

+ The last, but not the least, qualification ofa
bride was, that she should he a “Stri” “a woman”
or a potential mother. Vijiiane§vara®® on
Yajfiavalkya explains the word ‘Stri” as “‘one
examined in her womanhool in order to remove
the doubt of barrenness”’. The main purpose of
marriage, according to the Hindus, was the
procreation of children, and a woman was
compared to a field whero seed could be swon So
there was no semse in marrying a woman who
could not produce children, This consideration
was based on the racial instinct of the people.
Tn course of time, hawever, the idea that marriage
was meant for uniting a man and a woman
for social purposes rather than for exclusively
racial one, gained ground, though it was not
absent in early times too. Therefore the
importance of womanhood was not particularly
realized. The system of child-marriage also
discouraged the examination of a girl

The internal qualifications of a bride were
believed to be difficult to comprehend, so

189. wifygramaal wgont fawggRat Yaj. &, L 52.
fad agewafgad ef@a qOfgam  fEdzac .
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people resorted to queer superstitious means
to know them. Tbe A4valiyana Grhyasitra!®®
says, “(Internal) signs (of a girl) are very
difficult to know, Therefore having brought
eight clods of earth from differeat places,
one should address them with the verse.
‘Kta, the moral order was boru first in the
very beginning The Truth is established in
the moral order, Let that come to her to
which  the girl i« born., Let that be
seen what is true”. After tle clods were
addressed thus, the girl was asked to touch
a particular clod she hked Different clods
told d.fferent fortunes, according to  which
the poor girl was either accepted or rejected.
Gobhila*®* and Saunakal®? repea’ the same
test, But it seems that the test in question
was not very popular as it is mentioned by
no other ancient authorities The Dharmasiiras,
apd the Smrtis do mnot refer to it. The
modern Paddbatis do not contain it Perhaps
it was omitted very early as a silly
procedure.

Such were the ideal qualifications of a bride.
But, if strictly expected, they would have
-axcluded fifty percemt of girls from matrimony,

190. gfafa Wy | w8} (oerpen Rvemfassad (i 5.
191, GG.2. . 1.
192, Quoted in, V.M.S, vol, II p, 732,
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The practice, huwever, must have been milder
than the rules. In course of time, family and
monetary considerations became 8o important
that they overshadowed all others except the
virginity of the girl. When  child-marriage
became very common, the bridegroom, who
must have been very inquisitive about his
mate, lost his voice in the matter and
automatically the examinaion of the bride
came to be neglected. Only in the Deccan
and the South, ancient Hindu traditions are
alive to some extent and a cursory formal test
of the bride takes place,

(riii) Qualifications of the Beide-groom

The qualifications of a bridegroom were
equuly high  Yajhavalkya®®® says that a
bride-groom should possess all the good
qualities of a bride. So there was no concession
or partiality towards the former. The (first
requirement of a brice-groom was the completion
of his Brahmacharya. Manul®* declares: *“A
student who has studied, in due order, the
thiee Vedas, or two or even omly one, without
breaking the rules of studentship, shall enter

193, gy qitge: | Ya). = L SS.
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the order of a hause-holder”. He'®5 again adds,
“Having bathed with the permission of his
teacher, and  performed the Samavartana
according to the rules, a twice-born shonld
marry a wife,” Brahmachrya was a primary
condition accepted by almost all the Smrtis.

The next important qualification of a
bridegroom was his age. According to the
Linga-Purina quoted in the Viramitrodaya,
“Before anything else, the age should be
considered and then other signs. What is the
use of the signs of a man who has passed
his marriageable age?’1°s

In the opinion of the Varahi.Grhyasitra®®’
“a bridegzroom should have subdued his anger
and be cheerful in his spirits”.  Other
considerations were wealth, beauty, learning
intellect and family status. The latter were
more important than the former. Gautama®®®
says that the bride should be given to ‘‘a
man who possesses learning, character, friends,
and modesty”. Apastamba!®® gives similar

195, ifi, 4,
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qualifications =~ Yama lays down the most
camprehensive qualifications of a bribe groom:
“Having considered the family, character,
physique, age, learning, wealth and resonrcefiiIness-
these seven qualifications of a bride groom—a
wise man should give his daughter to him;
there is nothing else to be considered™.2”°

Just as “Stritva” or womanhood was
essential in a bride, so Pumsatva or potency-
was an indispensahle quality in a bridegroom.
“Women are created for offsprings; a woman i
the field and a man is the po<sessor of the seed;
the field should be given to that who possesses the
seed : a map without the seed does not deserve a
girl”.2¢1  “[fa man is really found pofent after
his examinatian in pofency by the signs of his
own limbs, he deserves a girl” 2°2  Narada2°?
mentions fourteen kinds of impotent mea who
were to be avoided

Ananyapirvakatva or virginity so necessary
in the case of a bride was not o-seatial in a

00 g& = ws ¥ aqdaga gt = T2 9 gaMaE
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bridegroom, though observance of Brahmaocharya
was required from him A Hindu could marry
& second time if his first wife was dead, or if she
was physically incompetent or morally depraved.?°*
Jn the case of a man his second marriage was
imperative on religious grounds. “A man having
burat his dead wife with Agnihotra should
marry another woman without  delaying
the worship of his domestic Fire any
further "2°6 But giving one’s daughter to a
bachelor was regarded more meritorious than to a
man who marries for a second time. “The gift of a
girl in the hands of 8 man, who has not burat his
wife brings infinite merits; in the hinds of a man
who marries for a sacond time it brings only half,
but the gift i= quite fruitless if it is made to a man
who has married severel times 206

The disqualifications of a bridegroom were
several. The following bridegrooms were to be
avoided: “One who is retired from life, one who
is hated by his people or left by his friends and
relatives, one who belonss to another caste, one
wh> suffers from consumption, one who isa

204. Yaj, >~ I, 7.-74,
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“J.ifigastba” ( living in disguise ) or an Udari
( kaving a large belly ), lunatic or fallen, who is
a leper, impotent, or a man of the same Gotra,
one who has lost sight and ears or suffers from
epilepsy=‘hese all should le disapproved for
marriage. If these defects exists before marriage
( some how unknown ) or arise after 1t, in both
the cases, the gift of a girl should be regarded
invalid”,2°” “( ne should take back his daughter if
she is given to a man who has no respectable family
and character, who is impotent  apd
excommupicatcd from his caste, infected with
epilepsy, belonging to a different relizion, sickly
and living in disguice”.?°® The same authority
enumerates other disqualifications as followss
“A girl should not be given to six kinds of
men-one who is very near ¢r very far away, who
is either very strong or very weak, who has ro
means of livelihood and one who 1s an idiot?2°%
Old age and ugliness were also regarded as defects
in a bridegroom: “Ifa man, out cf greed for money,
gives his daughter to a man who is old, wicked or

207, gmegraw, \bid. p. 758,
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ngly, he is born in his next life asa *Preta’
( an evil spirit )" 21¢

In early times when girls were married in
advanced age anl freedom of choice was allowed
to them, these qualifications of a bridegroom
wete more real and valued than in subsequent
times when early marriage became the rule and
post-puberty marriage came to be stigmatized.
The strict Sastric injunction was enforced that
“a Nagnika girl should be given to a weritorious
and celebate man, or even to one without merits,
but one should not delay the marriage of a
marriageable girl”.?2'* The parents, no doubt,
still cherish the pious desire of selecting the most
guitable husband, but they do not pay full
atteation to purely relhigious considerations and
the rules of racial eugenics, The greatest
determining factor> in marriage, at present, are
wealth and soxal status of the bridegroom,
Under the present Hindu Law, marriage with
those persons who are regarded invahds in early
Bmrtis, is 1ecognized as lagal,

(zév) The Ceremonies
(&) Original Simplicity, When the proper
selection of the bride and the bridegroom was

210. w=af =3l gang Al wafsaar
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made, the ceremonies relating to marriage began,
In the beginning they must have beeo very simple,
A woman was given toa man by the constituted
authority by which they became wife and husband,
But as marriage was a very important occasion
in the community, many rites, practices and
customs arose, which were regulated by the
community itself In course of time the society
became complex and many local and chronological
differences came into existence.

(b) Gradual complexity. Marriage ceremonies
had, primarily, their origin in religious belief of
the people, but as marriage was a festive event in
the communal life, all sorts of mirths and
amusements were associated with it in the form
of feasts, music, dance etc Decoration of the
house and adornment of the bride and the
bridegroom expressed aesthetic motives natural
to any important event 1a social life Besides,
we find a number of ceremonies which are
suggestive of various features in a marriage.
The assemblage of the people had its origin
in the vested interest of the parties concerned.
The relatives of the bride had some sort
of control or right over her, hence it was
necessary that she should be given in
their presence. so that there may be no
impediment. A large group of ceremonies are
symbolical. One class of them symbolizes the

44
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union between the wife and the husband. For
example, joining of hands, tying of garments,
touching of heart etc. had for their motives
the union of the pair. Another group of
ceremonies had their origin in desire to
promote the fertility of the uniom, or to (nsure
an abundance of food for the household, Some
¢eremonies are connected with the idea that
gBome danger is attendant on every transitional
period of life and it should be averted by
propor rites Because marriage inaugurated the
most important epoch in one’s life many
ceremonies were performed to ward off the
evil influences connected with the event.
Other features of the marriage ceremonies are
rssentially relicious in  their origin, The
beneficient gods are invoked for boons and
blessings, and specific appeals are sent to unseen
powers with definite rites of sacrifice and
prayer Divinatory elements are also religious
in their character, because they seek to find
out whether the higher powers are propitious
at a particular time or not.

(¢) The Vedic Period, We have no knowledge of
the pre.Vedic marriage ceremonies, Most probably
they may have been prototypes of those described
in the Vedic literature The marriage rites and
ceremonics must have varied in different
families even in Rgvedic times, but of it we
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possess mo records. We must be content with
the information cupplied by the marriage hymns
of the Rgveda *'2 and the Atharvaveda 212 These
hymns begin with the allegory of the marriage
of Sarya, the daughter of the sun with Soma
or the moon. The whole scene is made the
basis of a metaphoric description in which the
heavens take part. However imaginary the plot
may be, it can be safely concluded that tho
poets largely drew up on the knowledge of the
rites they had from the practical life. From
these hymns we can make out the main
details of the marriage rites prevalent in those
times. But we cannot be certain as to in
what order they occurred The pro:edures given
in the Rgveda and the Atharvaveda differ at
certain points and both the procedures vary
from that given 1n the Grhyasitras, The
description given in the Atharvaveda is more
detailed. So noting the differences we should
rely on it for the knowledge of the nuptials
in the Vedic period The following description
follows mainly the order, in which the verses
are given in the Atharvaveda:

The bride bearing 3 beautiful robe and a
coverlet, eyes daubed with unguents, head

212, x, 85
213, xiv, 1,2,
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dressed up in the Opada or Kurira style,
started for the house of her intended lordin a
canopied chariot accompanied by bridal friends
( anudey! ).2** Her treasure-chest ( Koéa )
containing her dowry was also placed in her
chariot.215

When she left her father’s house the
following  benedictions wera pronounced;
“ Worship we pray to Aryama, finder of
busbanbs, kindly friends, As from its stalk
a cucumber, from here I loose thee, not from
there Hence and not thence I send her free
I make her softly fettered there, that
bountesus Indra, she may live blest in her
fortune and her sons. Now from the mnoose of
Varupa 1 free thee, wherewith the blesced
Savita has bound thee. In the heaven of
righteousness, in the world of virtue, be it
pleasant for thee, accompanied by the wooer
Let Bhaga take thy hand and hence conduct
thee. Go to the house to be the household’s
mistress, and speak as a lady to thy garhered
people.”” 216

On the day of marriage the bride was bathed
in water consecrated with Vedic verses and a

214, 215. The AV, xiv i, 6-18.
21¢. Ibid. xiv. i, 17-20,
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yoke was hold over her head.?!” She was then
drcssed with the recital of verses. The mother
shed tears on the impending departure of her
daughter.?®

Then the actual wedding rite began. The
bride was made to stand on a stone, to represent
“the lap of earth”.2*® The bridegroom took her
hand muttering appropriate verses and promised
to cherish her 22°

Then the bride_room presented to her robes
and jewels with which she was invested,”2? and
he expressed his rapture at the sight of the newly
berobed and bejewelled bride 22 After saying
some prayers to drive away demons and blessing
a chariot, they started on a marriage procession 22°
Verses were recited, while the procession was
going rounl, to the effect that the bride was
first the wife ol Soma, then of Gandharva, then
of Agni who lastly bestowed her on her human
husband.?24 Then the procession returned to the
house of the bridegroom from where demons were

217, Ibid, xiv. 1, 40,
218. tbid xiv. 1. 46.
219, Toid xiv. 1. 47.
220, bid. xiv. L. 4.-51
221, Tbid, xiv, 1, 53-57
922, Ibid xiv, 1. 59,
223, Thid, xiv. 1, 60-64
224, Ibid, xiv. 2, 211,
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exorcized. The bride entered the house then sat
with her husband before the household fire,
covered with a wrapper pressented to her, She
sat on a bull-skin on whih was spread the Bulbaja
grass and worshipped Agni with her husband 225
After this the bride was blessed: “Let there
come forth from the lap of this mother animals
( children ) of various forms, being born; as one
of excellent omen, sit thou by this fire; with thy
hushand be thou serviceable to the gods here.
Of excellent omen, extender of houses, very
propitious to thy husband, wealful to thy
father in-law, pleasant to thy mother in-law,
pleasant to thy husband and house, pleasant to all
their clan; pleasant unto their property be thou.
Of excellent omen is this bride; come together,
see her, haviny given her good fortune. What
evil-hear.ed, young women, and hkewise, what
old ones : are ) here, do ye all give splendour to
her. They go asunder and away home”.22°¢
Consummation of the marriage immediately
fcllowed the nuptial ceremony.?2” At night the
bride was conducted to ihe bridal bed, where she
and the bridegroom anointed each other's eyes.
The bride invested her husband with her Manu-born
garment and the bride was told by her husband

295, Ibid, 12-12, 19, 20, 24,
2926. Ibid. 25-29.
827, Ibid, vii 36,
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to mount the bridal couch with verses appropriate
to the occasion. After this, Vi§vavasu, the
Gandbarva attached fto unmarried girls, was
prayed to go away from her’-*® and co-habitation
followed with the recital of verses. Thea valiant
sons were prayed for and Agni was supplicated
for giving ten sons to the couple **°

In the end the nuptial garment was presented
to the Brahman priest, so that demons go away
with that robe and numerous benedictions were
uttered on the newly wedded couple.2®” The
hushand finally welcomed his wife, “I am the man,
that dame art thou; T am the Saman, thou the
Rcha; I am the heaven, thou the earth; so will we
dwell together, parents of children yet to he.”2??

The marriage customs were almost the same
in the Revedic and the Atharvavedic times, though
the Atharvavedic marriage hymns disclose a few
changes in the arrangement of the proceedings.
Indeed the marriage hymn of the Rgveda ( X. 85)
is taken bodily in the Atharvaveda but with some
important changes and is extended up to two
long hymns with 64 and 756 verses, forming the
whole Kanda XIV of the Atharvaveda. The
taking of the hand of the bride by the bridegroom

22g. Thid. vii 37,

229, Tbid, xiv, 2. 33-36,
930, Ib'd, 40-30, 51-57,
21, Ibid 71
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is the most important ceremony here as it was in
the Rgveda, and the gift of the bride, as before,
rests with ber father, the bridegroom going to him
to sue for her, But grasping of the bride’s hand
appears to take place at her house, as generally
now is the case, and not at the bridegroom'’s,
because the bridal procession is mentioned again.
Curiously enough, the Atharvaveda omits the
prayer for ten sons appearing in the Rgveda

Regarding the cere nonies given in the marriage
hymns of the Rgveda and the Atharvaveda, one
thing should be observed that the main outlines
of the Ilindu marriage rituals of to-day are almost
the same as they were some five thousand years
ago.

(d» The Satra Period. During the Sitra
period the ritualists arranged the floating 1nass
of rituals into a system and every Grhyasiitra
describes the ceremonies in a set order.??!* The
Grhyasiutras, however, differ slightly in the
arrangement of their matters and contain a few
varying details. It was due to the fact that every
Vedic family had its own Siatras, containing local
aad tribal differences. But there was no material
difference, the religious and the social back-grounds

2312, §G.S, 1.5; \\G.N 1. 5; P.G.S. i, 4-8; G.G.B, ii. 1; Kh,
G.5.i, 3; H.G.S. i. 19. Ap. G.S 2. 1% B.G.8. i.1; Bh,
G.S. i, 11-2(; M.G,S. i, 7-12; ].G,S. i 20 fI,
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being the same., They quote almost the same Vedic
verses and follow the same marriage customs. In
addition to the ceremonies developed in the Vedic
period, a few new features are found in the
Grhyasiitras. We can form an idea of the
procedure followed in the nuptial ceremonies by
the contents given in the two following
Grhyasutras:

Paraskara Grhyasitra Baudhayana Grhyasitra

1. Arghyaand Madhuparka 1. Vara.preksanar

2 Vastra paridbanam 2 Brahmana-bhojana.

3. Samafijana 3. Nandimukha-
Vivaha-Homa.

4 Vadhvasaha Niskramana 4. The going of the
bride-croom to the

bride.
5 Samtksanam 5. damiksanam
. Agnipradaksinam 6. Hasta-grihanam
7 Vaisahika Houa 7. Saptapadi
Ajyahuti, Restrabhrta,
Jaya and Abhvatana
Homas.
8 Laja-lioma &. Arghya and
Madhuparka
9. Pani-grahapam 9. Alarhkarapam
10. A§marohanam 10, Homa to Aditi,

Anumati, Sarasvati,
Savita and Prajapati.
11, Gatha-ganam 11. Hydaya-sparéa
45
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12, Agpi parikramanam 12, Karnpe japa

13, Sesa-Lﬁjﬁ-Homa 13, Pani-grahapam

14, Saptapadt 14, Agni-pradaksinam

16. Mirdhabhiseka 15, Aémarchanarm

16, Surya-dar$apam 16, Laja-Homa

17, Hrdaya spai$a 17. Again Agni-pradaksina

18. Abhimantrana 18, Prajapatya and other
offerings

19. Sitting on a bull-Skin 19, Udvaha o1 departure

20, Grama-vachana 20. Grha-pravesa

21, Gift to the Acharya &1, Sitting on the bull skin

22, Dhruva-daréana 22, Dhruva, Aruadhatiand
Saptigi-daisanam

23, Triratra-Vrata 23, Iriratra Vrata

24, Avasathya Homa 24, Chaturthi-karma

26. Udvahanam 25, Upasamye$anam

26. Chaturthi Karma

27, Mardhabhisinchapnam
28. Sthali-paka-prasdana
£9. The First Lesson in

Conjugal Fidelity.
30. (Garbhadbhanam)

The above table shows that while mainly
following the Vedic rituals, the Gihyasitras
elaborated the nuptials and introduced many
notable changes, eg Machuparka, Laja-Homa,
Asmarohanam, (Gathaganam, Murdhabhiseka,
Hrdayasparéa, Siurya-daréana etc. and above all,
the great Saptapadi. It would be in vain to
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try to trace the whole of the Grhyasitra
ceremonies in the Vedas. It seems that after
the Vedic period, many popular rites and
ceremonies were assimilated and given place
in the scriptures by the priests, who
wanted to enlarge the range of their religion.
These later additions did not originally form
the part of the Vedic rituals.

(e) Later Innovations. After the Sitra period,
the marriage ceremonies underwent further
changes. Many modifications and innovations
were introduced., Gramavachapam of the Paraskara
Grhyasiitra “*** and Janapada-Dharma 2% of the
Agvalayana Grhyasatra were potent factors for
producing new features in the Sarhskara.
According to the former, many items of the
Samskara took their sanction from the old men
snd women, who were the custodians of ancient
and popular rites and ceromonies. The latter
recognizes that local customs differed from place;
to place and they should be consulted in the
performance of the Samskara. Narayapa Bhatta
remarks on the importance of customs, ‘The
procedure has been given but it should be
followed according to ono’s own Desacara”, %%
Kamalakara in his Nirpaya Sindhu says, “lhe

93lb, mawst T Fg: 1§ 8. 11,
“gle, i, 5, .
232. ®9: I%: § A YWRANAIFATsA: | The Urayogaratna,
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customs prevalent in one’s own province and
village should be relied upon in the matter of
marriage.” 22 The Samskara-Kaustubha informs
“Many people overruled the express rules of the
scriptures and followed the Desacara”.??®

(f) The Present Form Thus, in course of time,
the religious idealogy, social customs and rites
and ceremonies changed, In the beginning, however,
the scriptures were anxious to record only Vedic
rituals and did not give the proper place to
purely popular rites and customs, TLater on,
the priests were forced by the circumstaace
to re-ognize the latter The Paddhatis and
the Trayvogas on the marriage ceremounies,
that are more practical than the ancient
scriptures, incorporated many new elements
under the auspices of the Sarmskara In
different parts of India, different Paddhatis and
Prayogas are followed. = Consequently, the
marriage ceremonies also differ in different
'localities. But religious and social conservatism
is so strong in India that the main outlines of
the Samskara are continued from the Vedic
period down to the present time, and its general
features are uuiversal throught tne country.

282%a, FRVA! WATRITY AR T | TAART i,
233. gEFFEAMALARUIACTNREB AT Fyranate Ay
fowall)
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Generally speaking, the following procedure is
adopted in the addhatis and the Prayogas:

Mandahka Gadadhara
1. Vagdana 1. Vagdana
2. Mandapakarana 2. Mrdaharana
3. Punyaha-vachana 3. Haridralapana
1, Varagamana 4. Mandapa-nirmana
5. Madhuparka 5 Ganapati-piijana
6, Vistaradana 6. Samkalpa
7. Gaurihara-pija 7. Nandi-Sraddha
8. Kanyadaniya 8 Vara-Varana
Jalasuddhi
9. Kanyadana 9 Ghati-Sthapana
10, Aksataropana 10. Varagamana

11. Kanikana-Bandhana 11, Nirajana
172 Avdraksataropaina 12, Madhuparka

13, Tilakakarana 12, Vara-pijr

14, Astaphalidana 14, Agni sthipana

18, Mangala- 15. Vastra-paridhapana
satrabandhana

16. Ganapatipijana 16. Samanjana

17, Vadhiivaryorutftariya- 17, Gotrochchara
prantabandhana

18. Aksataropana 18. Kanyadana

19. Laksmi-Parvatis 19. Pratigrahana
Sachipijana

20. Vapanadana 20, Samiksana

21, Vivaha-Homa 21, Agni-Pradaksina

22. Saptapadt 22, Vaivahika Homa etc,
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Mandalika Gadadhara
23. Grhajrave$a-Homa  23. Laja-Homa
24, Arnidanam 24. Pani-grabana
2b. Svasuraya 25. A§marohana
Kanyarpana

26 Devakotthapanam 26 Gathagana
and Mandapodvasan

27. Grhapravesa 27 Sesa Laja-Hloma with
Parikrama

28 Saptapadi 29. Abhisifichana

¢0 Siaryavalokana 31. Hrdaya-sparsa

32 Abhimantrana 83. Sindira-dana

34, Sitting on bull-skin  35. Daksina (o Acarya
36 Diruva-darsana 37, Triratra-vrata

38 Devakotthipani and 39 Vadhiapravesa

Mandapodvasana

40. Chaturthikarmna
g) pescription and Significance.
(1) Betrothal

The preliminary part of the marriage ceremonies
consisted in the Vagdapnam ( Betrothal) or oral
giving away of the bride to the bridegroom. In
early times, the selection of the bride and the
bridegroom was mutual either from love or other
considerations, and in the majority of cases
love formed the dominant factor, When the
parental control over the children became mere
rigid, the formal copsent of the parents bscame
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necessary. FEven in the Rgvedic times the
bridegroom’s friends approached the bride's father,
to whom the formal proposal was made, as was
done in the case of Siirya by the A$vins on beh:If
of Soma.*** If the bride’s father approved the
selection, the marriage was settled. The
Grhyasiitras generally dc not begin with the
betrothal (eremonies, so we have no information
as to how they were performed One tradition 1s
recorded in the Narada-Smrti. llere lctrothal is
called Kanyavarana. According to 1t, not only
the friends of the hridegroom, but the bridegroom
himself with friends went to the father of the bride
for the formal settlement of the warriage,
“Within the wonth of marriage, on an auspicious
day, the Kanyavarana ceremony should be
performed. ‘Lhe bridegr~rom, well dressed and well
ad.rned, with music and chanting of sacred verses,
should go to the bride’s home with a loving heart,
Then the bride’s father should give his consent
happily. The bridegroom, having propitiated Sachi,
should worship the well adorned bride and pray to
her for good luck, health and progemy”.”*® It
seems that in the mediaeval times the custom of
the bridegrrom’s himself approaching the bride’s
father was dropped and he was substituted by his

234, The R, V. %, 85. 9,15, 33.
935, Quoted 1n VLS, vol, IL. p. 810.
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father, who, with a party, went to tne bride’s father
for the oral reception of the bride on behalf of his
son The description of this ceremony as given by
Gadadhara is as follows: “In an auspicious time
according to astrology, two, four or eight
gentlemen, putting on agreeable robes. with the
father of the bridegroom, baving seen the Sakuna
bird should go to the house of the bride’s father and
request him, “Give your daughter to my son.”
The bride’s father having consulted his wife etc,
should say, “On this auspicious moment I give this
girl, born in such and such Gotra, daughter of such
and such person and namely so and so”. After this
he should recite the verse, “This girl has been orally
given by me for progeny and accepted by you. Be
happy in inspecting the girl, having made up your
mind’. The father of the bridegroom should reply,
“The girl has been orally given by you for progeny
and accepted by me for progeny. Be happy in
®eeing the bridegroom, having made up your
mind”.2%% After the proposal was accepted the
father of the bridegroom worshippel the girl with
rice, cloth s, flowers etc., according to his family
custom. The ceremony ended with the blessings
of the Brahmans.?*”
This custom is still alive in the Deccan
in the form of formally seeing the girl and

236, The Vagdanavidhi, quoted, by Gadadhare on I',G.S,
237, qiY wg@: ensa=wiFqdy: | Ibid.
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settling the marriage, In Northern India,
however, the Purdah system and the supremacy
of dowry have abolished this useful custom.
Here, in the majority of cases, betrothal
consists in fixing the sum to be paid by the
bride's father and presenting the Sacred Thread,
money and some fruits to the bridegroom
which 18 calledl Vararaksa or Phaladana. By
this ceremony the gunardian of the bridegroom is
supposed to be morally tied down to the proposal

The custom of Vara-varana has become
more important than that of Kanya-varana.
According to Chande$§vara, “The brother of the
bride and Brahmans should go to the house
of the bridegroom and offer him Upavita,
fruits, flowers, clothes etc at the occasion of
Vara-varana.”2’* At present, this custom is
popularly known as Tilaka, and in addition
to the articles mentioned above a fixed sum of
money is also presented. In the opinion of
Gadadhara this ceremoney should take place
one day before the marriage, but generally it
is performed many days before it.

(¢) Marriag Day
After the betrothal an auspicious day is

fixed for the wedding ceremonies. Astrological

238, 3qAld ¢ ged qarfy fafrafa =4
34 0T FOA FFHY rgﬁ'ﬂ A l} 1+ he Krtyaemtamany,
46



862 H:NDU SAMSKARAS . {CHAP

comsiderations do not seem to play an impertant
part in ancient times. As the wunion of the
bride and the bride-groom depended upon mutual
attraction of lova, there was not much scope
for making matches on the actual calculation and
determination of the movements of stars Moreover,
though the ancient Hindus were acquainted
with astronomy and astrology, the particular
branch of astrology that deals with marriage
wag either not developed or was not much
consulted for arranging a marriage. In the
Grhyasatras, the  astrological  considerations
are ver, simple. Marriage was generally
performed when the sun was in the northern
hemisphere, in the bright half of a month and
on an auspicious day. The later Smrtis, the
Puranas, the mediaeval astrological works and
the Nibandhas are very particular about fixing
the proper time for every detail of the marriage
cerenoney.

(3, 4frdaharana

A few days before the weddiny, the
ceromoney of Mrdaharnsa”2?%* ( oringing some
earth or clay) ceremoney is performed. The
origin of this ceremoney is popular and it dues
not find mention in the ancient scriptures

238a, This ceremony 1> found in the Paddhatis only,
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of the Hindus The Jyotirnibandha quoted by
Qadadhara says, “In the beginning of every
auspicious ceremoney sprouts  should  be
used for Mangala decoration. On the nin‘h
seventh, fifth or third day before the marriage,
in an auspicions moment, with music and
dancing, one should go in the northern
or eastern direction of his house to fetch the
earth for growing sprouts in a pot of clay or
a basket of bamboo” 2?° Another ceremoney
performed before marriage is  haridrilepana
or besmearing the bride and the bridegroom with
ointmnnt of furmeric root and oil, a day or
two before the wedding. The above substances
besides being useful to the body are regarded
auspicious also.

(4) The Worship of Ganesa

The ceremonies precediny the marriage
day are the following: In the beginning the
most auspicious god Ganesa is worshipped
and his symbol is installed in the nuptial
canopy erected according to the rules laid down
in the scriptures. The sacrificial altar for
the Vaivahika Homa is also built under
the canopy. Then the father of the bride with
his wife, in the {irst half of the day, having

289, Quoted by Gadadhara on P,G.8, 1.8.
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bathed, puts on auspicious robes. Next, having
seated himself, sips water and restrains his
breaths. After this he prays to place and time,
and’makes up his mind ( Samkalpa ) to perform
Svastivachana. Mandapa-pratistha, Matr-pijana,
Vasordharapiijana, Ayusyajapa and Nandi-éraddha
as ancillary to marriage,”*® The Samkalpa is
“a psychological act, the determination to direct
and control one’s energies in such waysas will
secure the attainment of object in view’.241

(6) Ghatka

On the day of marriage a Ghati or waterclock
( Clepsydra ) is estahlished with the verse, “Thou
art the mouth (of the (universal) machinery,
created by Brahman in the beginning; for the Bhava
( good feelings ) and Abhava (lack of good
feelings ) between the husband and the wife, thou
art the measurer”.?*> The clock is not only useful
for carrying the nuptial programme at proper
times but it is also symbolical of Time that rules
over the entire universe. It should be noted that
this custom is not very popular.

240, The miqgfy 1
241, Raghunatha Rao: The Aryan Marriage, p, 20,
242, g emfe gyt oo fafid qoo )
WA G3qE: S GTEUT  Quoted by Gadadhara
on P G, S. i, 4-8 This itcn is not foumd in G,Ss.
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() The Nuptial Bath

In the morning the bride and the bridegroom,
at their respective homes, take the nuptial bath
with scented water and rccital of Vedic verses
indicative of the physical union of the husband and
the wife.?’® Then from the side of the bridegroom,
the marriage party proceeds to the place of the
bride?s father “In the second half of the day, the
bridegroom bathes, puts on a pair of white clothes,
decorates himself with scent and garlands and
prays to the family gods. After this he feeds the
Brahmans, who recite the sacred verses

(?) Tke Marriage Party

Then many amusements take place and the
bridegroom with his friends and relatives, goes
to the house of the bride on conveyance suited to
his status®.?4* At arrival, the bridegroom stands
outside the gate of the house facing the east and
is welcomed by a company of women bearing
lamps and jars full of water”, (The marriage
procession is mcntioned as early as in the Rgveda
and the Atharvaveda.?#? The Sankhyayana and

243, G.5.8, i1, 1. 10; §G.S. i.)11; Kh, G.S,1, 3, A,

244 padlwaeqsa fasTwaage:
a1 qMEWEM a1asf @ ayned 0 Saunaka  quoted in
V.M,S, vul, 11. p. 819,

245. R.V.x, 83; AV, xiv 1, &,
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the Advalayana Grhyasitras also describe it, with
the marked difference that the conveyance for the
bridegroom was either a chariot, an elephant or a
horse. lhere was no system of a palanquin carried

by men. Perhaps it was introduced during the
muslim period. )

(8) The Madhiparka

[

The first honour that the father-in-law bestows
upon the bridegroom is the offeriug  of
Madhuparka,2*% a rare honour, rrserved for the
distinguished persons of the societv and the most
respected relatives. Having ordered a seat to be
got for the guest,the father-in-law says, “Well
Sir! Sit down! We will do honour to you, Sir!”
They get for him a couch ( of grass ), to sit down
on, another for the feet, water {for washing the feet,
the Arghya water, water for sipping, and the honey
mixture in a brass vessel with a brass cover.
Another person three times announ-es to the gunest
the couch and other things when they are offered
to him, The bridegroom accepts the couch and
sits down thereon with the verse, “I am the
highest one among my peoples as the sun among
the thunder bolts. Here I tread on whosover infests
me,” When he sits on the couch, the father-in-law
washes the left foot and then the right foot of the

243a. I’.G.S. i, 3, 1-32,
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guest: If the host is a Brahman, the right first.
1Ie does so with the formula, “The milk of Viraj
art thou. The milk of Viraj may [ attain ( May )
the milk of Padya Vira] dwell) in me”. The
bridegroom accepts the Arghya water with the
words, ¢ Waters are ye  May I obtain through you
all m, wishes”. Pouring it out he recites over the
waters the formula, “To the ocean I send you;
go back to your source. Unhurt be our men,
May my sap bo not shed’. He sips water with
the formula, *“Thou cometh to me with glory
Unite me with lustre. Make me beloved with all
creatures, the lord of cattle, unhurtful for the
bodtes. 'Then he looks at the Madhuparka with
the words, “With Mitry ect”, and accepts it with
the formula, “By the impulse of the god Savitr
ext”. Taking it into his left hani, he stirs it about
three times with the fourth fin_ser of his right hand
with the for.iula, “Adoration to the brown-fac.d
one, What has been damaged when the food was
eaten, that I cut off from thee”, With the fourth
finger and the thumb he spirts away some part of
it and partakes it three times with the formula,
“What is the honeyed, highest form of honey, and
by that enjoyment of food may I become highest,
hon yed and an enjoyer of food”. Having sipped
water he touches the bodily organs with the
formula, “May speech dwell in my mouth, breath
in my nose, sight in my eyes, hearing in my ears,
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strength ip my arms, vigour in my thighs. May
my limbs be unhurt. May my body be wunited
witn my body”.24¢

In ancient times, the Argha ceremony was
not complete without sacrificing a cow in the
honour of the guest 247 When the guest had
sipped water, the host, holding a butcher’s
knite, said to him three times, “A Cow!” To
this the guest replied. “The mother of the
Rudras, the daughter of the Vasus, the sister
of the Adityas, the navel of immortality To the
people who understand me, 1 say, “Do not kil
the guiltless cow which 15 Aditi.” I kill my
sin and N.N.'s sin,” This verse was recited if
he chose to have it killed, But if he chose to
let it loose, he said, “My sin and N.N’s s8in
has been killed. Om! let 1t loose! Let it eat
grass !” 24% The cow was the choicest present
of the Indo-Aryans. An Aryan could not do a
higher honour than offering a cow to a guest,
But even in the Vedic times the cow was
attaining its sacred character, and in course of
time it became too sacrosanct to be Kkilled for
a guest, This tendency can be marked in the
Grhyasttra period when killing of the cow

940, This is the ceremomial reception of the Indo Aryaus,
The present practice, howevcyp,is a poor apology fur it,

247, @ @EWI® dise @ar 1 GL 8, 6. 3, 30

248, 1bid, i 3. 27-29.
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became optional. 24° This tendemcy may be
due to the growing regard for animal life
among the ilindus, the close domestic relation
between the cow and the householder and,
perhaps, to the economic «onsideration also in
killing a cow. In the time of the Smrtis the
cow-slaughter was forbidden altogether. Tho
Puranas brought i1t under the general prohibition
of killing a cow 1n the Kali-Age. 25° At preseat
the lnving cow is offered to the bridegroom as
a gift. Géadadhara in his Paddhbati says, “As a
rule the cow should be killed in a marriage and
a sacrifice. It, however, does mot take placein
the Kali-Age. In the absence of the slaughter,
the word *“Cow’ 13 also not aannounced. Under
the un‘versal prohibition, it is simply given
away, as it is said in the Karika -‘In the
Kali-Age, in all cases, the cow is offered as a gift
owino to the prohibition of cowsslaughter,” 250+

(9) The Bridegroom Honoured

After the Madhuparka ceremony ther bride
is worshipped by the father-in-law with scent,
garland, sacred threads and a pair of ornaments.
The bride seats herse!f there after having

249, 1bid, 1, 3, 29
250, qigeqaaad M 4gfges Mg 1 Adityapurana quoted in

the Nirpayasindhu, p. 102
250a, On P.G.S. i, 3. 30, 31,

47
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worshipped and meditated on the goddess
Gauri. 231 Then the bridegroom establishes the
Laukikagni., Acenrding to the Grhyasitras, this
fire was produced by friction. The maternal
uncle of the hride brings her near the nuptial
fire tacing towards the east and a curtain is
drawn between the bride and the bridevroom, 282

(10) The Presentation of « Garment to the Bride.

Now the bridegroom presents an under
garment to the bride with the verse, “lL.ne to
old age; put on the garment ' Be the protectresg
of the human trites against imprecation. Laive
‘a hundred years full of vigour. Clothe thyself
in wealth and children. Blessed with lfe put
on this garment '™ The upper garment was
presented with, “The gcddesres who spun, who
-wove, who spread out the threads on both sides,
may those goddesses clothe thee for the sake
of lon: Ilifo. Blessed with life put on this
garment” 268 At present, generally, these presents
are not offered in tae nuptial canopy. They
are sent before the nuptials take place The
custom of presenting clothes to the bridegroom
by the father-in-law is also current,

251, the Gmigapaddhati,
252, 1bid,
258, P.G.S, i. 4. 13-14,
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(11) Anointment

Next, the bride's father is  required to
anoint the rair, while the bridegroom should
recite the verse, “May the Vifvedevas, may
the waters unite our hearts. May Matariéva,
May Dhatr, mav Destr join us”. The anointment
is symbolicy! of ‘Sneha’ or ‘love’ and consequently
of uniting the pair This ceremoney is called
Samafijana. Some authorities explain it as
“facing each other’ But this explanation caunnot
be accepted in the light of the fact that the
ceremonev of Samikiana or “looking at each
other” is mentioned separately,

(12) Gotrockchara

Before the bride 1is given away to the
bridegroom the names of the ancestors of both
the parties with Gotra and Pravara are announced
loudly, thrice according to  Vasudeva  and
tlarihara and once according to Gingadhara, 2%+
This act signifies that ‘the people assembled
should konow that both, the bride and the
bride-groom. come of good families,
the pedigree of which can be ftraced to many
generations. The Grhyasitras do not mention
this item of the ceremoney. It is found in the
Paddbhatis,

254, The Gargapaddhati.
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(18) Kanyadana

Then the Kanyadana2%.or “the ceremoney
of properly giving away the bride” follows.
Only the constituted authorities are entitled
to make the gift of a bride. The Grhyastatras2®5:
speak  of having accepted the girl given
by her father”. The Smrtis extend this 'right to
other relatives also. According to Yajfiavalkya
“The father, the grand-father the brother, the caste
people and the mother are authorized, in descending’
order, to give away the girl”.2%%® Narada does
not mention the grand father and includes
friends, maternal crand-father and the state in
the list,255- In ancient times, the last guardian
was the patriarchal chief of the tribe or the
Tocality, who had more religious and social
considerations than the modern states. But
even now according to the Hindu Law, some
provision is made for an numarried girl out of
the property of the father,

The guardian of the bride utters the following

235. Tbid.

253a. {1 wwwER | P.G.S. 1. 4 16,

255b. fya Rty st age AT
Goqmg: QAR spfres: o ar: | I 68

255c, Quoted in V. M, S, vol. iL.p, 824,
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Samkalpa, “determination:’2%¢ “For the
offainment of absolute happiness, as the
consequence of Kanyadana, for our f{ore-fathers;
for purifying my twelve preceding and twelve
succeeding generations through the progeny
born in this girl; and for the propitiation of
Laksmi and Ndrayana etc. “I make this gift”.
e, then, recites the verse,'I give away this girl
adorned with gold orpaments to you, Visnu,
with the desire of conquering the world of
Brahma  The Nourisher o the whole Universe,
all creatures and gods are witness to the fact
that T make gift of this girl for the calvation
of my forefathers.” After this the bride is given
away to the bridegroom who accepts her
formally
(14, The Conditions

While giving away the girl, the guardia,
puts forward following condition: ‘In the
attainment of Piety, Wealth and Desire, she is

not to be transgressed”. To this the bride-groom
promises, “Transgress her I will not.”*®" The

255, gregani  fAtfinaEsamesiTr@iTsraRE  evE-
AT GRATI FREGHA e qfsieg araagy
sht@RAA gor dfaq w-qigIaag ®(3ed 1 1he Vivahapaddhati
by Jagannatha

<57, Yaat a9 ®W T Aiftrafigsyr @30 |
‘FryRul gy o
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same promise is asked and repeated thrice, Many
suitable presents are given with the bride, e g
clothes, ornaments etc. According to the Hindu
religion, no sacrifice is complete without its
appropriate Daksind. So the marriage which is
regarded as a kind of sacrifice must be duly
finished with a fitting Daksina in the form of"
money and presents.

(15) A Significant Question

After accepting the bride, the bridegroom
puts a very significant question to the
guardian of the girl: “Who has given this
bride to me 7’ The answer is “Kama ( the God of
Love)."”2%% Then he leaves the nuntial canopy
with the bride and in private utters the following
formula to her in order to win her overs “Where
thou wanderest far away with thy heart to the
regions of the world like the wind, may the
gold-winged Vaikarna (the Wind ) grant that
thy heart may dwell with me!'N.N'”25° The
Paddhatis call it the Vadhvadesa or the
admonition fort he bride. Samfksana or looking
at each other follows next. The bridegroom
‘while looking at the bride, recites the verse,

258, Hrsqrx 1 W g )
259, ¥f¢ wam g MWszormA @ feagdt e s @
m m 1 PGS, i, 4. 16'
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“With no evil eye, not bringing death to thy
husband, bring luck to the cattle, be full of joy
and vigour. Grive birth to the heroes; be godly
and friendly. Bring luck to men and animals.’ ¢¢°

(16) Protection Cord

Then comes the Katikana-Bandhana
ceremoney,*®! This ceremoney was very important
in ancient times, because from this time until
the Samdave$a ( sexual union) was performed,
the bride and the bridegroom could suffer no
pollution, as they had Kafikans or Raksa
( Protective Cord ).?¢? Now it has only a
decorative valuc. In some provraces it is
regarded simply auspicious and 15 called
“Mangala-Siitra.” This ceremoney is mnot
mentioned in the Grhyasitras and its origin
seems to be more popular than scriptural.

(17) Evolution of the Bride suggested

Now the bLridegroom utters the following
verses in which he reminds the bride that she has
become of age and they both have to enter the
responsible life of a husband and a wife: “First,
Soma had thee for his bride; the Gandharva

260, 1b.d, i, 4. 17, 1.
261, of, '1be paddhati by Mandalika,
262, The Aryan Marriage, pp. 24, 23.
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obtained thee next; Agni was thy third husband.
thy fourth husband am I, born of man. Soma gave
thes to the Gandharva, the Gandharva gave thee
to Agni, and Agni has given thee to me, for
wealth and sons”.?¢® These mystic verses are
explained by Sayana thus: “While yet the desire
for sexual intercourse has not arisen, Soma enjoys
a girl; when it has just bezun, the Gandbarva
takes her, and at marriage transfers her to Agni,
from whom man obtains her ( possessing capacity )
for producing wealth and sons”.?®4 The Smrtis
offer a clearer »nterpretation; “Women are first
enjoyed by the gods, Soma, Vi§vavasu and Agni;
only then do men enjoy them, But the women
are not tainted theieby ~When bair bhas appeared
on the pubes, Sowma enjoys a maiden ; the Gandharva
enjoys her when the breasts are developed, and
Agnv when she had 1nenstrual discharge”,zes
Ditlerent stages of physical and mental deyelopment

263, giq: ag A Al wydt fqfeg goe

adigsfis: Qfa@ﬁﬂﬁ CEAPE T

awiis 1 newaly wadlsgg &99d )

= QRITTRAARGAT AL 4 R\ . x, 05,49, 44,
264, s144 on th: above verses,
205. qff fag: gl amaeedaleha: |

e e vy Aar geafa wwa: § V.S

ain: W g arai aewaiee qui fg
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in & womau are further explained: *“Soma is
Basyidhipati, the Lord of the Vegetable world,
and presides also over the mind...The physical
growth of the girl, incluling that of the hair, was
under the care of the god, Soma. The mind of the
girl was also developed under his guidance...The
Gandharva is the master of graces. It is his
function to make the woman’s body beautiful and
to add richness of tone. Under his care the
pelvis develop, the breasts become round and
attractive, the eyes begin to speak the language
of love, and the whole body acquires a rich hue.
His work is advanced and he hands her on to
Agni. Who is Agni? He is the Lord of Fire, the
Lord of Agni-Tattva  Nature is radiant with
colour and joy in Spring and Summer; animals
breed in Spring...Agni is (ructifier, Itis he who
brings about the menstrual flow, and women then
can bear children. Agni then gives her to man; her
fourth Pati or Lord".2¢¢ The Hindus believe that
different gods preside over the different stages in
tho physical development of a girl and these gods
are mythologically regarded to be her hnsbands.

(18) Rastrabhyia and other sacrifices

A number of Homas follow, the chief among
them being Rastrabhrt, Jaya, Abhyatana and

266. The Aryan Marriage pp 20, 27,
48



-375 HINDU SAMSKARAS [ CLAP

Laja Homa,?®" The first three contain prayers
for victory and protection and aim at hostile
powers known or unknown to the bridegroom.
The last Homa is symbolical of fecundity and
prosperity.2®?* The brother of the bride pours
out of his joined bands into her joined hands
fried grains mixed with Sami leaves. The bride
sacrificcs them with firmly joired hands standing,
while the bridegroom recites the verses, ‘ To the
god Aryaman the girl has made sacrifice, to Agni
May he, god Aryaman, loosen us from here, and
not form the busband’s side, Svaha The
girl strewing grains prayed thus: “*May my
husband live long; my relations bo prosperous
Svaha! This grain I have thrown into the fire;
May this bring prosperity to thee, and may it
unite me with thee. May Agni grant us that
N. N. Svaha!

(19) Pani-grakana

The Pani-graban+ or “the Grasping of the Bride’s
Hand” comes next.?¢® The bridegroom seizes
the right band of the bride with, “I seize thy hand
for the sake of happiness, that thou mayest live to

267, cf, P,G.S, i, 6, "2,

2678, gRtarmwaarEas alaecl a1 lbid,

235, AV, xiv, 1. 4; 8,G.8.1. 13. 2; A.G.S. i.7. 8; GG.S.
ii, 2, 16. Kh, G.S, i, 8. 17, 81; H.4.8, i, 6. 20, 1,
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old age with me, thy husbanl. Bha, Aryama,
Savitr, Purandhi, gods have given thes to me,
that we may rule over house. This I am. That
art thou, That art thou, this am I, The Simaua
am I, the Rk thou; the Heiven I, the Earth thou:
Come let us marry Let us unite our sperm.
Let us bevet offsprings. Let us acquire many
son:, and may they reach old age. Loving,
bright with genial minds may we see a hundred
autumns, may we live a hundred aulumns, may
we hear a bundred antumns”. This ceremoay is
symbolical of takino the charge and responsibility
of the girl. The responsibilty is very sacred, as
the girl is supposed to be givea ndt oaly
by his father but also by the above guardian deities
who are witnesses to every solemn contract. Tho
prayer in theend is suggestive of a fraitful,
prosperous and happy married life,

(20) Mounting the Stone

In order to make the wife firm in her devotion
and fidelity to him, the husband makes her tread
on a stone,2%° to the north of the fire, with
her right foot, repeating the verse, “Tread on this
stone like a stone be firm. Tread the foes down;
turn away the ememies” Stone, here, is symbolical

269, § G.S i 13.10; A.G.8.i. 7. 7; P.G.S.i. 7. 1; G.G.S.ii.
2.3; Kh, G,8,i. 8, 19; H.G.8,i 19. 18; Ap. G.S. . 3
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of firmness and strength in crushing the enemies,
This ceremoney is known a8 Aémarohana or
“Mounting the Stone.”

{21 The Prasse of Woman

The bride thus being confirmed in her duties
towards her husband, the latter sings a song in
the praise of woman who are here represented
by the goddess, Sarasvati.??¢ “Sarasvati! promote
this undertaking, O gracious one, bouatiful
one, thou whom we sing first of all that is, in
whom what is, has been born, in whom this whole
world dwells - that song I will sing to-day, which
will be the highest glory of women”.

(22) Agnri-Pradaksina

The couple, them, go round the fire while the
busband recites the following formula: “To thee
they have in the beginning carried round Sarya
with the bridal procession. Mayest thou give
back, Agni, to the husbands the wife to-gether
with offsprings.” The rites from the Laja-Homa
are repeated . again and the bride pours the
é!am&ining fried grains by the nmet of a basket
into the fire with, “To Bhaga Svaha!”

m, P-G-s io 74‘30
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122) The Sapta-Padi

Then the greal “Sapta-padi???! or “The Rite
of Seven Steps” takes place. The husband
makes the wife step forward in a northern
direction seven steps with the words, “One step
for sap, two for juice, three for the prospering
of wealth, four for comforts, five for cattle, six
for the seasons. Friend! be with seven steps
(united to mel). So be thoun devoted to
me,” The objects referred to in the above
formula are essential for domestic felicities.
This ceremony is very important from the legal
point of view, as marriage is regarded legally
complete after it is performed.???

(24) The Bride Sprinkied

After the Saptapadi the bride is sprinkled on her
head with the formula, “The blessed, the most
blessed waters, the peaceful ones, the most peaceful
ones, may they give medicine to thee”.?’® Water
is famous for possessing medicinal and sanctifying

27V, PGS L 8L L

272, gy, Aved A Dengizagd o | Y.~ 78,
aifengudmeg frad itagan |
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properties among all religions. By this ceremony
the bride is supposed to be free from physical
troubles and sanctified for the married life.

r25) Touching the Heart

Next, the hushand touches the heart of the
bride reaching over her right shoulder,27+4 with the
words, “Into my will I take thy heart; thy mind
shall dwell in my mind: in my word thou shali
rejoice with all thy heart: May Prajipati join thee
to me”. The heart is the centre of feelings, By
touching it the husband symbolically tries to rouse
them and make them flow out to meet his own
heart and thus unite them in the world of love,

(86) The B1ide Blessed

Now the bridegroom invites the assembled
guests and relatives to bless the bride, reciting
the verses over her, ‘“Auspicious ornaments does
this woman wear. Come to her and behold her.
Having brought luck to her, go away back to your
bouses”.274A The Sindiira-dana or painting of red
lead on the head of the bride by the bridegroom
takes place on this occasion, It is the most
striking feature of the present-day marriage
osremonies, but it is nowhere mentioned in the

274. Ibid, i, &, 8,
2748, v G.8, 1, & 9.
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Grbyasiatras. The Paddbatis say, “According to
the tradition, Sinddra-dana etc. are performed’.??8
The ceremony is now called Sumangali, the name
being suggested by the first word “Sumafigali” of
the ahove blessing.
(27) Sitting on Bull's Hide

According to the Grbyasitras, after the blessing,
a strong man snatched the brideup from the ground
and set her down in an eastern or northern
direction iv an out of the way house, on a red
bull’s hide, with the words, 7, “Here may the cows
it down, here the horses, here the men Here may
sacrifice with thousand gifts, here may Pasan sit
down” 27¢ The bull's hide was symbolical of
fertality and prosperity, as it is shown by the
prayer associated with this performance. At
present, the snatching up of the girl does not take
place, ncr the bull’s hide is requisitioned, as the
former is regarded indecent and the latter is
religiously objectionable. But after the prayer the
pair retire to a room in the house in the company
of ladies where many jestive pranks are played with
the bridegroom,
(28) Local Customs

At this stage of the marriage ceremonies, a
number of rites are performed in conformance with

875, srratifeess: Rirgraimiy FaRa | TENT 97f on the above,
276. P G.S. i, 8. 10,
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the local customs and traditions. The Piaraskara
Grhyasitra says that one should do according to
the custom of the village or Grama-vacanam.277?
Gadadbara explains “Grimavacan” as follows:
“Though not given in the Sutras, the tying of the
auspicious yarns, wearing garlandes, tying of the
garments of the bride and the bridegroom, touching
the cup of a banyan tree, touching the nose at the
arrival of the bridegroom, besmearing the chest of
the bridegroom with curd etc. and many other
things which the women of the place remember,
should be done”.2”®

(29) Nuptial Fees

Tn the end, the priest who conducts the nuptials
receives his fees. According to the Grhyasitras,
the Acarya should be given a cow by a Brahmap,
a village by a Réjanya and a horse by a Vaisya,2"?
At present, n cow is the ceremonial gift, which is
accompan;ed by some hard cash and clothes.

(30) Looking at the Su. and the Pole Star

Though the nuptials proper end at this point,
s number of ceremonies relating to marriage still

277, P.G.E. 0. 8. 11,

278, fgal IR W (R wiwi W awd §9: 1 @3 ergefrawfy
QTR 7S ArETaRY etc Wy on the above,

279, ¥.G:S, i. 8, 1517,
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remain to be performed. The first few are
symbolical in their nature. The bride is required
to look at the sun if the marriage takes place in
the day time, with the words, “That eye etc”.28°
In the night the bridegroom shows to the bride the
firm star (i.e, the Pole Star) with, “Firm art
thou; I see thee, the firm one, Firm be thou with
me, O thriving one! To me Brhaspati has given
thee; obtaining offsprings through me, thy
hushand, live with me a hundred autumns’,28?
According to other authorities Arundhati star
and the Saptarsi-Mandala should be also shown
to the bride.2®? Whether she sees them or not,
she is asked to reply when a question is put to
her, “I see”. These performances were suggestive
of firmness in the conjugal life,

(81) TI'riratra-vrata

The nuptial rites are followed by the Iri-ratra-
vrata2®® or ‘“The Observance of Continence for
Three Days.” ¢ Through a period of three nights they
shall eat no saline food; they shall sleep on the
ground; they shall refrain form sexual intercourse,
through one year,or through a period of twelve
days, or of six nights, or at least of three nights.”

20, P.G S. i. 8, 7.

281, Ibid, i, 8, 19.

282, A.G.5, & 7. 23,

283, P.G.S, 1.8, 21,
49
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Buoch are the religious injunctions to be followed by
$he husband and the wife. At present, no restraints
are put on the couple and they share fully the
marriage festivities. In ancient times, a very
Jnteresting procedure was adopted at the end of the
&bove observance, The pair had to wear ornaments
Amd lie on the same bed with Vidvavasu-Gandharva
pccupying the middle position, which consisted of
a rod of the Udumbara tree, coated with sandal
Ppaste, and covered with cloth. On the fourth night
After the performance of the Pakva-Homa, the pair
rstlred to a gaily decoratted rcom, and a verse of
great significance was recited: “Rlse O Visvavacuy,
l,{rom this our bed, rise, we pray. Seek thou a gu'l
that is tender in years, and that needs thy
assistance. Leave thou this bride, my wife, unto
me and let her unite herself to me. O Gandharva,
thi> bride, now united to me, her husband,
prostrates to thee, and begs this favour of thee.
‘Depart and find thou an immature girl that still
“dwells in her father’s house, Such a ome is verily
“portion, pay thy Dirthright”2¢4 After this
“the rod was cast away, The exact significance of
+this rite cannot be explained, as this custom arose
%under beliefs that are, at present, foreign to our
"minds. A. C, Das.is of opinion that “This rod was
supposed to be inhabited by Visvavasu Gandbarva,

r

284, B.G.S. i, 5. 17, 18,
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and was the witness of the pairs “Brahmacrya.,”?%*
A. B. Keith, relying on Oldenberg, opines; The
exact force of the magic is uncertain; the desire
by refraining from consummation to deceive evil
-demons and cause them to depart is a possible
motive. Viévavasu as a Gandharva seems to claim
his right of connexion with women even after the
marriage, and must at first be appeased and then
formally banished. But the obvious connexion of
the rite with other similar rites over the world
down to the trium noctium is 4 warning against
any feeling of security in the interpretation of the
custom,”?%¢ The interpretation suggested by Keith
seems to be more probable than that offered by
Dr. Das. The belief was current in the Vedic times,
and it is recorded in the Grhyasiitras also, that 8
maiden in the course of her growth was en_]oyud
by Soma, Gandharva and Agni and in the last
bestowed on the man, her fourth hnsband.?®’
Perhaps the people thought that even after the
nuptials the Gandharva was lingering, so it was
neoessary that he should be formally asked to leave
the gir! to her husband.

The Purpose of the Tri-ratra-vrata appears
to be to give a lesson of moderation to the

285, Revedic Cultire, p. 381,

286, Religion aud Philosophy of the Velas. p, 37 ; of
Oldenberg, Reli des Veda, pp. 88. 249,

287. A V,xiv, 2. 3,4,1.GS. 1. 4. 17,
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married couple in the sexual life. Both the
husband and the wife were youthful and
attracted towards each other by love It is
but natural to suppose that they would be
very eager to come into physical contact and
wish the rite to be soon over, But no, they
had yet to learn and realize that true love
wAs npot passionate or passion-born, but was
based on perfect self-restraint. They had to
lead a life of continence for a period, the minimum
beiug three days and the maximum one year.?87*
The longer the priod of continence, the better was
the chance of obtaining a superior issue, 2°7®

The Tri-Ratra-Vrata was a real npecessity
when the marriages of grown-up parties took
place. After the introduction of early marriage,
bowever, it became defunct. In the orthodox
families it is supposed to terminate with the
Caturthi-Karma, which is performed on the
fourth-day after marriage. In the majority of
oages it is paid no heed at all The three days’
stay at the house of the father of the bride is
eharacterized by feasts, dance and music,

(52) The Bride carried and blessed

In ancient times, the marriage ceremonies
being over, the married couple started for their

287a, Cf. Rgvedic Culture, p, 381,
287b, B,G.5. 0. 7. 11,



Vil ) THE MARRIAGE CEREMONIES 389

home in a car, *"® and as the wife mounted
it, she was told by the husband, “Thou shalt
be my mistress henceforth and bear me ten sonms,
Be mistress of thy father-in-law and mother in-
law. Be mistress of these and of the other
daughters-in-law of the house, cf the children,
property and all”. 2#° In the present Hindu
society the bride is not sent to her mew home
at the time of her marriage, or if sent at all,
itis only ceremonial for two or three days.
The custom of the second marriage is the
general order of the day. Moreover, the child-
bride has got neither the capacity to understand
the above address nor the privilege to be the
mistress of her new homne.

(38) Domestic I'ire Fstablished : Chaturthi-karma

According to the Grhyasatras, in the fourth
night after the weddinz, towards morning, the
husband established the fire within the house,
assigned his seat to the south of it, to the
Drahman placed a pot of water to the north,
cooked a mess of sacrificial food, sacrificed the
two Ajya portions, and made other Ajya
oblations with the following verses: “Agnil

288 P.G.8.i. 10, 1.
289, Accord'ng to some, it is a reception address delivered

at the arrival of the bride 1o her new home,
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Expiation! Thou art thbe expiation of the gods.
I, the Brahmanpa, entreat thee, desirons of
protection. The substance that dwells in her that
brings death to her husband, that exterpates in
her, Svaha!” In the same way the husband
rinvoked Vayu, Sirya, Chandra and Gandharva
for the protection of children, cattle, house and
fame. Then he sprinkled the wife with the
verse, “lhe evil substance that dwells in thes,
that brings death to thy husband, children,
cattle, house and fame, that I change into one
that hrings death to thy paramour. Thus live
with me to old age; N.N!" This riteq is
called Caturthi-Karma, 2°° becanse it is performed
on the fourth day after the wedding. At pregent,
it is performed not at the house of the
bridegroom but at the house of the bride’s
father before the marriage party leaves it The
purpose of this rite is to remove the evil
influences from the person of the bride which
may cause harm to the famly,

'(84) The Common Meal

At the end of the Chaturthi-karma, when
it took place at the hovse of the bridegroom,
the husband made the wife eat the mess of

290, P.G.S. i. 11, 13; 3.3.5.§; 5; 8.G,8 i, 18, 19; Kh, G'8,
i, 4. 22 11.G.S, 1, 18, 11; Ap, G.S. 8, 8,
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cooked food with the words, “I add breath to
thy breath, bones to thy bones, flesh to thy
flesh, skin to thy skin” 2°? Later on, this
Pradana turned into a conjugal feast and now
it is pertormed after the second marriage. On
the Paraskara Grhyasitra,?”? Gadadhara observes,
“Here the husband dines with the wife according
to the custom,” Eating with the wife is
prohibited in the Hindu Dharmagdastra. But it
is an exceptional case entailing no sin. The
ceremony symbolizes the union of the persons
of both the husband and the wife.

(35) FHemoralaf the Nuptial Canopy.

A ceremony, not recorded in the Grhyasatras,
has lLeen prescribed by the Paddhatis, according
to which, the gods are dismissed to their
respictive places and the nuptial canopy is
removed.>"® It should be performed on some

291, alted  sonsgrg T -AfEatieRs araatnf eraeran
P.G.S. Q. 11,5,

292, erx faar |g isly garEmg ANad $0fa | fGar ag Tad.
sfa a Qg pag TR RATIT F° WIT: —
CEIIT ST BT T MFAY |
faaig afy wisar Fen s @ Qv w0
=g A wIFEmEREe /T )

293, @R T 77Y FANLTH 00T g: |
q& @ fagd A< gEaAr JaAgEHl 0 Quoted in the
Gargapaddhat:,
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even day after the marriage. Odd days are
prohibited except the fifth and the seventh.

(av) Symbolism of Hindu Nuptials

(a) The Meaning of a Symbol. A symbol isa
thing regarded by general consent as naturally
typifying or representing or recalling something
by possession of analogous qualities or by
association in fact or thought A symbol is
not important by itself. It has only a vehicular
value and conveys something beyond it Itisa
mode of expression which vivifies abstract, subtle,
unfamiliar or supernatural ideas before common
folk. In ancient times, when human fancy was
stronger and the human sprech was not
adequately developed to express every shade of
thought, symbols played a very important part.
In religions and mythology they were commonly
used. But even now they have not lost their
value, The most up-to-date pohtical ideology,
which recognizes little use of religion, employs
.gymbols for its ends and ideals

(b) Sacrameuntal  Marriage and Symbol,
Hindu marriage which the nuptials solemnize
is not a social contract in the m>dern sense
of the term, but a religious institution, a
gacrament. By it we mean that besides the
two human parties, the bride and the
bridegroom, there is a third superhuman,
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spiritual or divine element in marriage. The
physical conditions of the two parties are
always subject to change and, as such, they
cannot form the permanent basis of marriage.
It is on the third element that the permanent
relationship between the husband and the wife.
depends. The husband and the wife are
responsible not only to each other, but they
owe a greater allegiance to this third element.
This is the religious or mystic touch in the
purely social and material contract betwecen a
man and a woman  Without it the conjugal
life loses its charm and durability. The mystic
aspect of the Hindu marriage necessitates the uce
of a number of symbols

{¢) Marriage a Union of the IFittest Couple
In the very beginning of the ILindu nuptials
there is a ceremoney which symbolizes ths union
of the fittest parties. This ceremoney, callel
Arghya ‘Showing Respect’,2”* while eonferring
great honour on the bridegroom, indicates that he
is the best of his sex and equals. Having ordered
a seat for the bridegroom, the father-in-law says,
“Well Sir sit down. We will do honour to you,
Sir.” They get for him a couch of grass, to sit
down on, another for feet, water for washing the
feet, water for sipping, and the honey-mixture

294, The Paraskara Grhyasutra, I, 3. 1-32.
b0
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in a brass vessel with a cover of brass. The
bridegroom accepts the couch and sitting thereon
says, “ITam the highest one among my peoples
a8 the sun is among the shining ones, Here I
tread on whosoever infests me.”?”5 On this
occasion the guest of honour, accepting his dues
from the father in-law, makes a statement wherein
be publicly declares that he is the fittest
match for the bride,

(d) Marriage a New Bond. Some of the most
important items of the nuptials are those which
symbolize that marriage creates a new bond
between the bride and the Dbridegroom. They are
united like two voung plants, which are uprooted
from two ditferent plots and are transplanted
into a new one. They hava to rear up this
union by dedicating their entire energy in the
direction of their common interest and ideal
One such item is Samafijana or “Anointment”,2°¢
lhe father of the bride is required to anoint
the pair. While this ceremoney 1s being
performed, the bridegroom recites the verse,
“May the Vi§vedevah, may the Waters unite our
hearts. May Maitari§va, may Dhatr, may Destr
join us.”?"" The anointment is symbolical of

295, geifslen @mamgaaia gd: 1 cte. lod I 3 .
296, 1bid, I, 4. 13,
297, gaw=g [aXa Zau aqidl ggafw |
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“Sneha” or love and conseqnently of the union
of the pair. Another ceremoney of this type
is the Panigrahana or the “Graspiog of the
Bride’s Hand.2°® ““The bridegroom seizes the
right hand of the bride with the verse, *“I
seize thy hand for the sake of happiness; that
thou mayest live to old age with me thy
husband. Bhaga, Aryama, Savitr, gods have
given thee to me, that we may rule over the
house-hold. This I am That art thou, That
art thou, this am I The Saman am I, the
Rk?°? thou; the Heaven I, the Earth thou,
Come let us marry. This ceremoney is symbolical
of physical bond between the husband and
the wife. The next ceremony of this kind is the
Hrdayasparéa or “Touching the Heart of the
Bride,”2°° The husband touches the heart of the
bride reaching over her right shoulder with the
words, “Into my will I take thy heart; thy mind
shall dwell in my mind; in my word thou shall
rejoice with all thy heart: May Prajapati join thee
to me.”’2°? This performance indicates that marriage
is not only the physical union of two persons but
also the unicn of two hearts or souls. The heart is

998, The Atharvaveda, xiv, 1, 19; the A§valayana G,S 1, 7. 8;
the Gobhila G 5, II. 2 16,

299, Ibid.

3C0. The Paraskara G.8. I. 5. 8,
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the centre of feelings. By touching it the husband
symbolically tries to rouse the soft emotions of
the wife and make them flow out to meet his own
and thus to create a real union in the psychic worlds
One more ceremony may be mentioned in this
connection. In the Sthalipaka or the “Common
Dipner®©? the husband wmakes the wife eat the
mess of cooked food with the words, “I add breath
to thy breath, bones to thy bones, flesh to thy flesh,
skin to thy skin.”?°® Here both the materia] and
the vital selves of the hushand and the wife are
united.

(6) Marriage a Permanent and Stable Union.
Marriage is not a temporary contract to serve the
momentary physical demand or to enjoy good
company for sometime and then to lapse at the
slightest inconvenience. It is a permanent union
which stands varions vicissitudes in life only to
grow stronger and more stable. This fact has been
symbolized by a number of ceremonies in the Hindu
Nuptials. In the A§marohana or “Mounting the
Stoue’2°4 ceremony the husband makes the wife
tread on a stone repeating the verse, “Tread on this
stone; like a stone be firm.”®°% Stone is a symbol
of firmness and strength. The wife is exhorted to

302, The Paraskara G.S 1. 11, 5.
308. mdt@ son=ggle etc, Ibid,
8"4. The Samklyayana G.S. 1. 3, 19,

-305. siwwgAMATRY  frqq wa ¢ Ibid
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be adamantine in her conjugal fidelity. Another
ceremony of this class is Dbruvadar$ana or, “Looking
at the Pole Star.”'°6 In the night the bridegrocm
shows to the bride the Pole Star with the verse,
“Firm art thou; I see thee the firm one. TFirm be
thou with me, O thriving one. To me Brhaspati
has given thee obtaining offsprings through me,
thy husband, live with me a hundred autumns.”?°”
Here two thincs are indicated. Firstly, the wife
should be as firm and fixed as the Pole Star is amidst
innumerable moving bodies in the firmament,
Secondly, the union should last for a hundred
years which is the normal span of human life-
Thus the firm and life-long companionship is the
objective in view. This aspect of marriage is
highly prized and the husband prays tot he goddess
Sarasvati to protect it: “‘Sarasvati, promote this
undertaking, O gracious one, bountiful one, thou
whom will sing first of all that is; in whom what is;
has been born; in whom this whole world dwells—
that song I will sing to-day, which will be the
highest glorv of women.”?°"

(f) Biological Symbolism of Marriage lhe
primary function of a marriage is racial, that is, the
continuity of the race thrcugh the procreation of

306, IThe Paraskara G5, T S, 17,

307, yaafa gaf a1 qyaify ete. ibid.
308, The Paraskara G.5, I 7. 2.
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childron, In the Hindu nuptials, there are various
ceremonies that p.int out this fact and intend to
make the union fruitful, to aveit the dangers
associated with the sexual intercourse and to
facilitate tbe various stages of the jrocess of
generation, Afteraccepting the hride formally given
away by her father, the bridezroom puts a very
significant question to the guardian of the girl
“Who has given this bride to me ? l'he answer is,
“Kama or the God of Love.”??° It means that the
basic desire to exist through progeny is mainly
responsible for marriage In annther place we find
a reference to the bhiological development of the
bride her preparedness for a merried life and
consequent procreation of children. Thh bridegroom
remiands the bride, *First Soma had thee for his
bride, the Gamdharva had thee next* Agni was thy
third husband ; thy fourth husband am I, bora of
man, Soma gave thee to Gamdharva; the
Gamhdharva cave to Agni; and Agni has given thee
to me for wealth and sons.”?1°

These verses are explained by Saiyana thus,
#While yet desire for sexual intercourse has not
arisen Soma eajoys the girl; when it has just begun
the Gandharva takes her; and at wmarriage transfers
her to Agni, from whom man obtains her (possessing

309. ST 1| & £fF
310. the Rgveda, x, 85, 40, 41,
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capacity ) for producing wealth and sons.”®'! The
Smrtis offer a clearer imterpretation of the above
obscure passage: “Soma gave them (women) purity;
the Gamdharva bestowed sweet speech; and Agni
Sarvamedhatva «r purity. Therefore women are
always in possession of Sarvamedhatva or
purity.”??? A modern writer further rlarifies
the suggestion, “Soma is Sasyadhipati, the Lord
of the Vegetable world ; and presides alsoover the
mind...The physical growth of the girl, including
that of the hair is under the care of the god Soma,
The mind of the girl also develops under his
guidance...The Gamdharva is the master of graces,
1t is his function to make woman’s body Leautiful
and to ndd richness to her tome, Under his care
the elvis develop, the breasts become round and
attractive. The eyes begin to <peak the language of
love and the whole body acquiresa rich hue. His
work is advanced and he hands her on to Agni.
Who is Agni ? He is the Lord of Fire, the Lord of
Agni-tattva. Nature is radiant with colour and
joy in spring and Summer, Animals breed in
Spring, Agni is the fructifier. It is he who
brings about the menstrual flow and women then
can bear children, Agni then gives her to man, her
fourth Pati or Lord.”*!* In the “Grasping of the

311, ~ayapa on the above veice,
312, The Atnsmru, 137,
313, The Aryan Marriage, pp. 26, 27.
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Haund” ceremony also the biological aspect of
marriage is fully brought out. The bridegroom says
to the bride, “The Heaven am I, the Earth thou.
Come let us marry Let us unite our sperm Let
us beget offsprings. Let us acquire many sons and
may they reach old age. Loving, bright with genial
minds, may we sce a hundred autumns, may we hve
a hundred autumns.”’?!* Just as in the Vedic
pantheon, the Heaven and the Earth ( Dyava
Prthivi ) arc the parents of gods or shining ones,
so the husband and the wife are expected to
generate a world of their own.

(g) Marriage should be Fruitful and Prosperous,
The nuptials symbolize not only the biological
function of marriage but also employ a number of
symbols which refer to the fertility and prosperity
of the married Iife. There is the Lajia Homa?d'5
or “offerings of Fried Grains into Fire” ceremony
in which the brother of the bride pours out of his
joined hands fried grains mixed with Sami leaves.
The bride offers them with firmly joined hands
standing, while the bridegroom recites the verses,
“To the god Aryaman the girl has made sacrifice,
to Agni. May he god, Aryaman, loosen us from
here, and not from the husband’s side. Svaha!»
The girl strewing graims prayed thus, “May my

gl4. e gedt @ | aRg Hagad gg @I gaa e ctc.  The
HitanyakedI G.<. 1, 6, 20, 1.
815, The Paraskara, G.S. L. 0, 1.
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husband live long, my relations be prosperous.
Svaha! This grain I have thrown into the fire, may
this bring prosperity to thee, and may it unite me
with thee, May Agni grant us N N, Svaha!?%1e
Here grains and leaves are symbols of fruitfulness
and prosperity. There is another ceremony which
emphasizes the same thing. According to the
Grhyasatras, a strong man snatches the bride
up from the ground and sets her down in an
eastern or northern direction on a red bull’s
hide with the word, “Here may the cows sit
down, here the horses, here the men. Here
may sacrifice with thousand gifts, here may
Pasan sit down 3'” “The bull, the horse, the
cows, the men, the sacrifice are all recogunized
as 8signs of virility and fecundity, The idea
of, and a strong desire for, a prosperous life is
better expressed in the ceremoney called Saptapadi
or the Rite of Taking Seven Steps” *'® The
husband makes the wife step forword in a
northern direction seven steps withthe word, “One
step for sap, two or juice, three for the prospering
of wealth, four for comforts, five for cattle, six
for the seasons. Friend, be with seven steps
( united to me ). So be thou devoted to me,”3?

316, 1bid.
317. 1bid, 1. 8. 10,
318, 1bid, I. 8, 1,
319, I1bid,
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(h) Marriage a Crisis: Removal of Evil
Influences. Marriage i8 the most critical event
in the life of a man and wushers in quite a
a new era in his life It establishes a novel
relation between two persons, which is
attended by many aanticipations, hopes and fears.
In the nuptials various attempts are made to
remove the dangers associated with the crisis of
marriage. The father of the bride, while making
the pair face each other exhorts her in the following
words, *Be thou of benign and pleasing eyes; never
cherish an evil design against your husband; be
kind and well-wishing to cattle and others
dependent like them; be always cheerful and
prosperous; be the mother of heroic sons;
sacrifica to the gods; be happy, be auspicious
to us, bipeds and quadrupeds”.32° The first
fears and doubts are about the bride who is
to form the nucleus of the home and has to
deal not only with her husband but also with
his dependents and cattle. In relation with all
these she is expected to be affectionate, kind
and generous. In the Rastrabhrta sacrifice
bridegroom seeks protectica from important
gods and Fathers against all possible dangers
which might be lurking in a married life. He
says, ‘Let Fire, the Lord of creatures protect

820, The Paraskara G,S. I. 4. 17.
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me, let Indra the Lord of the Great protect
me; let Yama, the Lord of the Earth, protect
me,..”"??? In the Abhisifichana, “Sprinkling of
water’?2% ceremony the waters are requested
to ensure perfect health and allround peace:
“Let the waters, which are auspicious, the
most auspicious, peaceful the most peaceful,
be health-giving medicine to you”.®2® lhen
there is a Sumamgate ( Auspicious ) ceremony
in which the bridegroom invites the assembled
guests and relatives to bless her with the
following words: “Auspicious ornaments does
this woman wear, come to her and behold her.
Hlaving brought luck to her, go away back to
your houses’.?:* At the close of the nuptials
there is a ceremony, called Caturthi-karma,®?2%
which is performed on the fourth day after
marriage. The husband offers oblations with
the verses,” Agni! Expiation' Thou art the
expiation of the gods. I, the Brahmana,
entreat thee, desirous of protection. The substance
that dwells in her, that brings death to her
husband, that extrpate in her. Svaha!” 326

821, Ibid. I. 5. 7-11.

323, Tbid. 1. 8, 5.

823. Ibid,

394, 1bid. I, 8, 9.

325, The Apastamba G S, 8.8; the Khadira G,S. I. 4 22,
326, Yaraskara G.,5. L 1 . 2.
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Next he sprinkles water on the bride with the
words “The evil substances that dwell in thee,
that bring deith to thy husband, children,
cattle, house and fame, that I change into one
that brings death to thy paramonr Thus live
witb me to an old age”.??” TIn all these
ceremonies the critic\l nature of marriage and
the dangers attendant thereon are realized and
attempts are made to remove them. Here one
thing particularly is noteworthy. The bride is
suppn<ed to be more susceptible to dangers than
the bridegroom and, therefore, she is the centre
of auspicious ceremonies.

(i) Marriage not a Licence. The fact that
marriage is not a passport for sexnil indulgence
but a human iagstitution aiming at moderation in
the conjugal life, has been emphasized at the end of
the nuptials, when the Triritra-vrita or the
“Observance of Contirence for Three Nights'82° is
undertaken. “Through a period of three nights they
shall eat no saline food, they shall sleep on the
ground; they <hall refrain from the sexual
intercourse through one year, or at least three
nights ?,#+° The symbolism of this observance
seems to be to give a lesson in moderation to
the married couple. It is but natural for a

327. 1bid.
828, The Paraskara G.3. L. “. 21,
329, fbid.
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young man and a young womon to be strongly
attracted towards each other and to be' eager
to come into physical contact as soon as
possible. But here the religious ceremonies utter
a word of caustion by introducing the aforesaid
observance, The married couple has as yet to
wait and realize thit married love should never
be controlled by blind passion but should be
based on perfect self restraint. The greater the
moderation the happier the married life
will be.

(j) Marriage a Social Change and a Sacrifice,
The nuptials in their utterances, promises.
hopes amd fears symbolize a great social
transition in the Iife of the bride and the
bridegroom. They are no longer irresponsible
youths depending for their bread and views on
their parents. The seriousness of life dawns upon
them. They for sake their old families to form a
new one, They have to run an independent home,
to earn their own livelihood, to procreate children
and to discharge their obligations towards godss
Fathers and the creatures of the world. This is
the life of responsibilities and cares. It is only in
this sense that Hindu marriage or “Vivaha' can
properly be understood, which means “to lift, to
support, to hold up, to sustain”. This involves a
great compromise - and mutual sacrifice. Those,
who regard marriage as the solution of the problem
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of happiness, cuffer froma great misconception.
Tnose, who  wmarry for pleasures are sorely
disappointed. The essential difficulties of life
are not given send off under the wedding canopy
but. as & matter of fact, they are invited. The
conscious acceptance of responsibilities in life is
to court suffering. We, no doubt, talk of a happy
marriage, But the happiness of the married life is
Bot possible in the selfish sense of the personal
pleasure. Marriage acquires its true meaning and
reaches perfection only when the conjugal
relationship is ~based on the realization that
marriage i8 a willing sacrifice for the good of the
partoer, the family, the society and the world.

Thus tho general function of nuptial symbolism
i3 to cover all the aspects of married life. The
biological significance, the critical nature, the
physical anml mental union of the couple,
moderation, the social transition and sacrifice, these
are the main features of the Hindu nuptials.
They have been symbolically suggested but not
described in transpareat prose, because conveyed
throu;h symbols, they are better emphasized and
become more eloguent and telling,



CHAPTER 1IX

THE ANTYESTI SAMSKARA
(THE FUNERAL CEREMONIES)

(1) Istroductory

The last sacrament in the life of a Hindu is
the Antyesti or the Funeral with which he closes
the concluding chapter of his worldly career.
While living,a Hindu consecrates his worldly life
by performing various rites and ceremonies at the
different stages of his progress. At his departure
from this world, his survivors consecrate his death
for his future felicity in the next world  This
Sarhskara, being post-mortem, is not less important,
because for & Hindu the value of the next world
is higher than that of the present one. The
Baudbayana Pitrmedha Sutras say, “It is well-
known that through the Samskaras after the birth
one conquers this earth; through the Samskaras
after the death the heaven”! Therefore the
ritualists are very anxious to have the funerals
performed with meticulous care

(2) The Ors éin
(¢) The Horror of Death

The origin of the funeral cermonies like
that of the others is shrouded in mystery, There

1. waEeRT  Seafasafy gaasan Sieg | il 1. 4,
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were many factors that brought into existence
thé rites and ceremonies attending on the
scoassion of death, First of all there was the
horror ef death, To an early man death was not
the natural end of life, but an abnormal event
which shocked him to the core. The horror
depended not so much upon the physical pain that
is caused at the time of death as upon the
mystery of it and the results which is produced
for its victim and his relatives All the familiar
relations ceased between them, and the body
which was the centre of these relations
decomposed. This horror has given birthto an
obstinate disbelief in the necessity of death
The attempts to escape it are repeated, though
with sad failure., Even th: most natural and
ipevitable desease is ascribed to causes not beyond
human control. The picture thus presented of
the desperate refusal of mankind to accept the
neceseary end of the worldly career is one of the
most pathetic episodes in the history of human
race, In the futile attempts for averting death,
many ceremonies of primitive type arose.? But
the contrast between life and death was so
strikiog that man had ultimately to accept it as
the natural end of the human life. He,
thea, made the proper arrangement for making

2, A.G.S
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the death and the life after death easy.?
(1) Theo Conception of the Soul after death

According to the primitive belief, death did
not cause the entire annmihilation of man. The
usual theory of the process of death was the
separation of the coul from the bodv The soul
may separate from the body before death as im
dreams. Sickness was frequently held to be
such a ceparation. The distinction between such a
geparation and that of death was that the latter
was final. Thus, the deceased, though disembodied,
was supposed to be stiil living.

(i56) The mizx:d Foelings of Dread and Love

The survivors cherished mixed sentiments
towards the dead. Fir t, there was the sentiment
of dread. It was believed that the deceased
had still some kind of interest in his family.
property and relations, whom he would not like to
quit and, therefore, wasa lingering about the house:

3. saed X aqeTed yv AR fnfeemsd T s
w fafie 1 2.
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It was also supposed that because he was alienated
from the survivors by death, he might cause injury
to the family, So attempts were made to avoid his
presence and contact. Formal farewel address was
given to him;* he was asked to depart; and even
actual barriers were put Letween the living and the
dead ° Bes'des, he was provided with food and
other articles necessary for a traveller, so that
he should resume his journey to the next world.
The next sentiment was of affection and love
towards Lhe deceased. The natural blood-relation
still existed between the dead and his relations,
The survivors were solicitous about the future
welfare of the departed, They thought that it
was their duty to help the dead in reaching his
destination after death., The corpse was
disposed of by means of fire, so that the dead,
being purified, may be allowed to enter the holy
place of the Fathers.® Articles necessary in the
journey were supplied to him, so that he may
not suffer from want. As the next world
was believed to be a replica of this world,
every thing necessary for starting a new life
was presented to him. For example, the

4. ofg sifg afgfiss etc. ALV, xviii, 1, 54,

P.G.S, iii, 10, 24.
5 qaigd BwE MEAISANA wiggaTeas: 1 B.V. x. 16,1,
6. The Bgrefigraganse  Stein’s cat, p, 104,
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Anustaranpi or an old cow or a goat was sent
with him to serve as a guide in the way;
daily food was offered; in later times, and
even now, the Vaitarani or a cow is given
to help the dead in crossing the river lying
in the way to Yama,” Formerly these things
were consumed in fire with the dead. Now
they are presented to the Brahmans, who are
supposed to send them to the realm of the
dead through some mysterious agency.

($v) Physical  eeds

In addition to the above sentiments, there
was the physical need of disposing of the
dead body and the subsequent performance of
ceremonies and observances. The decomposition
of the corpse made it impossible for the
relatives to keep it in the house for a long
time. So, hke other refuses, it was also
removed, though with reverenee and care denied to
them. Moreover disease and death of the dead
caused pollution and contagion in the family.
In order to remove them many observances
and taboos arose,

The main objects of the proper disposal of
the corpse and the performance of all the
rites and ceremonies connected with it are tg

7: R, vc X, 14- 16, ]8’
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free the survivors from the pollution of death
and to give rest to the dead. Until these
rites and ceremonies are duly performed, the
soul of the man is not finally dismissed to
its place in the next world, it does not find
place in the company of the fathers, it is not
elevated to its due position in the cult of
ancestral worship and it continues to be Preta,
haunting its relatives unpleasantly. This belief
was current in all the ancient peoples and is
universal in the lower culture even at present.
The [luneral ceremonies were as significant
among the ancient Greeks and Egyptians as
among the Hindus.

(3) Different Kinds of Disposal

We have no pre-Vedic record of the disposal
of the corpse and othar funeral ceremonies
connected therewith. Recent archaeological
discoveries, no doubt, have brought to light some
instances of how the dead bodies were disposed
of in ancient India. But their chronology is
still disputable and we cannot trace them
all back to pre-historic times  with any
appreciable amount of certainty.,  Moreover:
information supplied by them is limited to the
burial of the dead and they do not tell any
thing about the postburial or the cremation
oeremonies,
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The earlisest literary mention of the funeral
ceremonies is found in the Rgveda® and the
Atharvavelas.,® The mode of the disposal of
the doad depends on the religious belief of
the people councerned and their general culture.
The society presented in the Vedic hymus is
sufficiently advanced, so the primitive forms
of disposal are not to be found in them.
Cannibalism or eating away of the dead by the
survivors canaot be traced in the Vedas, The
sub-aerial deposit or leaving the body on the
ground was probably the earliest method of
removing the corpse, as it was the simplest, In the
funeral hymns there is no description of it, though
it is refeared to once,’® 1ln the very primitive
times, when people moved from place to place in the
search of food and fodder, exposure of the dead and
the diseased was very common, as they proveda
burden on the wandering family. During the
Vedic period, the Indo-Aryans were not a nomadic
people but they led & settled and civilized life and
the aged were held in love and respect. So no
exposure of the aged persons took place, But
Kaegie 1! quotes the following remarks of Zimmer
to show the treatment accorded by the Germans

8 A, Voxvun, 1,2, 3,4,

9. fenar 3 war ¥ qawr ¥ DAt ALV, i 2-34,
10, Der ]:_{g'ueda, No, 50,
11, Grimu Deutsche Rechtsalt, pp, 487 ff.
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to the aged, in order to prove the existeace of a
similar custom among the Rgvedic Aryans:
Among the Germans, when the master
of the house was above sixty years old, if the signs
of the weakness of age were of such a character
that he, “no longer had the power to walk or stand,
and to ride unassisted and unsupported, with
collected mind, free will and good sense, he was,
obliged to give over his authority to his son
and to perform menial service; the old men might
be made by hard gons and cruel grand-soms to
expiate painfully the love and gentleness they had
negle:ted in their more powerful days; those who
had grown useless and burdensome were even
either killed outright, or exposed anl abandoned
to death by starvation”.!? Kaegie says, “We
have to imagine exactly similar conditions among
the Indians, when the texts speak of ‘‘the divided
possessions of an old father” and of *old men
exposed”.??

The above ifnerence i» based upon a Rigvedic
verse, which indicates that the possessions of the
old father were divided among his soas in his
life time. But even if we suppose that they were
landed property, provision had to be first made for
his and his wife's maintenance The passages in

12, Zimmer, Act, Laben, 326-328.
13, Vedic Index i, 351, 352,
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the later literature, however, “all negative the idea
that the property of the family was legally family
property; it is clear that it was the property of the
head of the house, usually the father, and that the
other members of the family only bad moral claims
upon it, which the father could ignore, though h2
might be coerced by his sons if they were physizally
stronger......The developed patria potestas of the
father, which was marked very early, as shown
by the legend of Sunabgepa, is inconsistent with
the views that the sons were legally co-sharers
with the father, unless and until they actually
insisted on a division of the property”.?¢* Then,
again, it should be observed that even in the
Rgvedic® times, sons were coveted, because they
would offer oblations to the dead parents and their
ancestors. This was not only a moral buta
rleigious duty It cannot, therefore, be conceived
by any stretch of imagination that the Rgvedic
Aryans killed their old and decrepit parents or
exposed and abandoned them to die by starvation.
The custom found among the ancient Germans
must have been a relic of the barbarous times,
that prevailed among the prehistoric aborgines of
Europe, with whom the half civilized German tribes
bad awalgamated. There is no distinct trace of

b RV, 103, 5,
15, wiii, 51, 2.
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the existemces of this barbarous custom in the
Rgveda, the oldest work extant of the Aaryn
people. '

There are a few passages more in the Vedic
hymns, from which the existence of exposure is
inferred. The Rgveda'® refers to a person cast
out and the Atharvaveda'’ speaks of the dead
man being exposed ( Uddhita). But the
latter passage may well refer merely to the
bodies being exposed after death to the elements
as is dome by the Parsis. The former passage
may refer to the individual cnse of some person
who may have been cast out, and proves
absolutely nothing as to a habitual or
recognized custom.

We have no record of the cave burial also
in the funeral ceremonies of the Hindus. It
geems that it was not a recogaizel form of
disposal. Water burial or to fling a dead body
into a sea or a river s one of the easiest
ways of getting rid of it, That doubtless is
the reason for thus disposing of the corpses
of slaves or common people in  various
places. But it does not account for every
case of water burial. In some cases the object
is not merely to get rid of the body, but to
prevent the deceased from returning to plague

16. x. 14.
17, xviii, 2. 34.



%) THE FUNERAL CEREMONIES 47

the survivors,’® for water is usually regarded
a8 barrier to scare away evil sapirits. The
practical utility of water burial is recognized
in Hinduism in the case of those who have
no survivors, to perform  their tuneral
ceremonies. But the sentiment of fear is not
so prominent in the Hindu mind, At present
water burial is accorded to small children, who
are esteemed too innocent to require a
purification, or to  realized ascetics and
mendicants, who have no family ties and do not
stand in need of fuveral. Married men and
women, who die of some epidemics, are given
water burial. But in their case, the funeral
ceremonies are postponed to a subsequent
conyenient time when their effigies are properly
burnt and the postscremation ceremonies are duly
performdd.

Inhumation or burial proper i8 almost
absent in the present day H:indu funerals,
except in cases of great saintly personalities
and very small children.?” But the existence
of this custom among common people in the
Rgvedic times is proved by  the verses
contained in it.2° Addressing the dead body

1%, E. S. Haitland, Encyclopaedia of Religion and Ethics,
vol. iv, p, 421, .
19 sfga® ga- - gleagny fr@afa 1 P.G.S.in 10,25
20, x. 18 10-13.
58
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carried to and lying in the burial ground, the
priest sayss “Go to this thy mother, Earth,
the widespread, delightful Earth; this virgin
( Earth is, as soft as wool, to the liberal
worshipper; may she protect thee from the
proximity of Nirti. Earth, rigse, above him;
oppress him not; be attentive to him (and)
comfortable; cover him up, Earth as a mother
covers her child with the skirt of her garment.
May the earth heaped over him lie light; may
thousand of particles ( of dust) envelop him;
may  these mansions distil ghee for him;
may they every day be an asylum to him in
this world. I heap up the earth around thee
placing (upon thee ) this clod of earth; may I
pot be injured; let the Piatra sustain this tby
monument ; may Yama make thee a dwelling
here. 721

Scholars influenced by the later-day custom
of cremation and the subsequent burial of the
remains hold that the above hymns refer to
the Asthi-saiichaya or the collection of
bones. According to Sayana the above verses
were uttered at the time when the  bones
of the dead were put intoan urn and buried
into a grave. He bases his opinion on the
Agvalayana Grhyasatra.2** But this was a later

21, 1bid,
glaiv, 5.
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custom, and should be regarded as a relic of
the ancient custom of burial, which was
being replaced by the custom of cremation.
It was a compromise between the two
customs. The opinion of Siayana cannot be
accepted owing to the following reasonss

(D At the time of cremation, verses were
uttered with the object of sending the dead
man to heaven, the dominion of Yama, sitnated
in the highest heaven.*? If he had alrexly
been cremated and gone to heaven, why soon
afterwards, at the time of burying his ashas
and bones, should he he asked again to go “to
this thy mother Earth’ the widespread delightfal
Earth ? Such a procedure would be inconsistent
and contradictory.

(iiy If it be at all possible for the dead
corpse to suffer any painy it must have suffered
extreme agony at the time of cremation, and the
burnt bones anl ashes would suffer no further
pain or agony at the time of their burial in
grave, enclosed in an urn provided with a lid,
over which earth was heaped up. But the
verses become quite ‘intellizible when they are
applied to the burial of a corpse. The dead
body was still thers, as would appear from a
perusal of the verses in which the mourners

22.x,1¢. 2,
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have been described as taking away the bow
from the dead man’s hand, and it was quite
natural for them not to have been able as yet
to dissociate themselves from their feelings and
belief that the dead man, who have been quite
alive a few hours back, could not feel any pain
afterwards. It was, therefore, quite natural for
them, while performing their last duty towards
him, to entertain tender feelings for him, and
address him as follows: “Go to this, thy
Mother-Earth etc.” and the earth was also
asked to be kind and soft to him.

There can be no doubt that the foregoing
verses refer to the burial of a dead person and
pot to his ashes or bones after cremation. But
it must be admitted that even during the Vedic
period this custom was becoming optional and
falling into disuse. When the cult of sacrifice
was fully established, the fuueral came to be
regarded as a  sacrifice®® anl cremation
became the most prevalent custom, replacing
the older custom of burial. In the Grhyasitras
the burial of the dead bodies is not mentioned,
though the ancient tradition was followed in
the form of burying the bones and ashes of the
dead after cremation. In subsequent times the

23, This, however, was a Pitryajia as the dead was sent
unto the Fathers, cf R,V. x, 16, 1,
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bnrial of the dead became quite unknowa among
the Hindus except in the cases of very small
childrea anl ascetics,

Preservation of the dead body in the house with
or without previous desiccation or mummification
is not mentioned at all in the ritual literature of
the Hindus, This custom was prevalent in a rude
or archaic society that believed that the soul or
spirit of the man was still dwelling in the body
after his death. The Indo-Aryans outgrew this
stage as early as the Vedic period. According to
their faith the spirit departed form the dead oody?*
and thore was no sense in prese:viag it.

Cremation or burning of the dead body is
the most recognized mode of the disposal of
corpse among the Hindus from the time
of the Vedas up to the present day, This
mode evolved at a high stige of the human
civilization, as it is the most scientific and
refined. More than one causes might have
operated in bringing this custom into existence:

() Tribes without a settled abode may have
found it conveamient, if they desired to carry
about the remains of their dead, or to remove
such remains beyond the possibility of desecration
by their enemies.

(ii) Another very powerful motive for

24, B.V. x, 14,79,
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cremation may have been the desire to be quit of
the ghest, The fortress of the ghost was destroyed
by fire an it was frightened away by its flames.

(iti) Fire, consuming forest, grass and refuses
might have suggested its utility in burning away
the dead also,

(iv) Inthe beginning the above causes may
have been mora active, but the most potent factor
that gave the custom of cremation a lasting position
was the religious belief of the Indo-Aryans that
obtained during the Vedic period. Fire was
regarded by the Indo-Aryans as the messenger of
the gods on earth, and the carrier of the oblations
offered to them.?® The material things that
constituted Havya could not be bodily and directly
conveyed to the gods in heaven; hence the servioes
of a heavenly mossenger and carrier like Agni
were requisitioned. This analogy was also
extended to hnman corpses as well us to the
carcases of the animals that were sacrificed to the
gods. After a mandied, it was thought necessary to
send his body to heaven. This could be only done
by consigning it to Agni. After the body was
consumed by it and reduced to ashes, the dead
could receive a new body in the world of
Yama and join the Pitara and his ancestors.?$

25, wft Juret frqaeq ¥ gasd gf P yog | R. V.i. 60,
25a, R.V, x, 14. 8.
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This seems to be the most powerful idea
underlying the custom of cremation, and this
idea was essentially a religious one. Before
fire was discovered and brought to human use,
corpses used to be cast away as a rule, or
burried under ground, or exposed to be devoured
by carnivorous birds and beasts. The custom
of cremation must, therefors, have come
into existance in the last, One branch of the
ancient Aryans, the DParsis, however, retiined
the older custom of exposing the corpse to be
devoured by birds, even after they had become
staunch Fire-worshippers, for they regardel Fire
too cacred to be polluted by such an unclean thing
as a corpse. But the Vedic Aryans did not agree
with them in this view, and, anxious as they were
to see their beloved dead go to heaven and join his
ancestors, they consistently thought it right to
consign his dead body to Agni in order to transfer
it to heaven, in a subtler and a more resplendent
form befitting his new environments

There was another religious belief also
which seems to have been instrumental in
introducing the custom of cremation It was
believed that the evil spirits mostly originated
from the wicked souls of the dead persons
burried in the earth.’¢ So the people thought

26, Vedic Myth logy, p. 70. cf, Oldenberg, Die Religion
des Veda, 62-2.
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it necessary to restrict their number in the
terrestrial region by widely introducing the
eustom of cremation and thus sending the
+dead tn the regions of Yama or Nirti, there
to receive the reward or punishment of their
actions. The Hindus even now regard cremation
as absolutely necessary for the welfare of the souls
of the dead; excepting those of the infants who are
sinless and pure, and of the holy mendicants or
Sadhus who are supposed to have overcome evil
tendencies during their life-time, and are, therefore,
accorded a burrial as perfectly harmless. But in the
case of ordinary men and householders, want of
cremation i8 looked upon with horror, retarding the
progress of the souls in the other world ( Sadgati ).
The Hindus call the cremation ceremony
Aurdhvadaihtka-kriya or the ceremonies that
release the soul from the body for its upward
journey to heaven. Unless the ceremony is
performed, the departed soul is believed to linger
sbout its late habitation and hover about without
consolation, and 1n great distress as a Preta

The rites cf cremation are denied Lo babes and
children under the age of inititon or puberatiy.?’
Childrem are gently burried. In some cases
at least, and possibly in all, this is done with
a view to securing their rebirth. Persons

27. According to the Grhyaustras, childien below two only
are denied this 1ite, See P’,G,8, i, 10, 2,
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dying of epidemics are generally cast away in
water. It is due to the superstition that the
evil spirits that bring these diseases will be
infuriated if their victims are burat. Persouns
held in reverence are also not burnt, as their
sacred qualities set them apart from the rest of
mankind. Women dyiag in pregnancy or childhed
also are not accorded the rites of cremation.

(%) The Funeruls
(v) The Vedic P. riod

For the full details and descriptions of the
funeral ceremonies we should begin with the
Vedic period. The details of the rites must,
like those of the marriage rites, have differed among
different tribes during the time of the Vedas But
we have no record of the different families.
Moreover, the verses of the ceremonies are
not arranged in the order of their occurence
ip the Rgved X. 1119 and the Atharvaved
XVIII where they are collected. Still we can
easily guess the main incidents of the rite:

(i) When a man died, verses were recited to
revive him (Atharvaveda VIL.53); when
this failed funeral rites were started, 27¢

27a, A Survival of a similar custom s found in Spain, On the

death of 4 pope or a king, a high official of the court calls
with a iond voice lhree times the name of the deceased,
and receiving no ieply, ceitifies the death E S. Haitland,
E, B. E. vol iv. p. 411,

54
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(iii)

(iv)
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(vi)

(vid)

(viii)

(ix)
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The corpse was washed ( Atharvaveda
V.19.4) and the big toes tied together
with a bunch of twigs, lest death should
walk back to the house after the corpse
was sent out (Atharvaveds,V.19.12),

The corpse was removed on a cart drawa
by two bulls (Atharvaveda 2'66; Taittiriya
Aranyaka IV.13) accompanied by mourning
relatives and  professional  mourners
(Atharvaveda VIIL.119; Atharvaveda
I1X.2.11).

The corpse was dressed in the burning
ground (Atharvaveda.XVIII257).

The faco of the dead was covered with
the omentum of a cow .Atharvaveda.
XVIIL2.58).

The staff or the bow was taken off from
the band of the dead person ( Atharvaveda
XVIIL259.60)

The widow lay down on the funeral pile
by the side of her husband (The Rgveda
X.18.7; Atharvaveda XVIIL3.1.2).

A goat was sacrificed and the pile was
lit up. Women expressed their grief
(Atharvaveda XVIIL.2.48).

The various parta of the dead man’s body
were directed to go to appropriate places
(Rgveda X.16.8),
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(x) The bones were collected and burried and
in some cases a funeral monument was
erected (Rgveda X.18.11.13).

(xi) A farewel address wss presented to the
dead Rgveda X.14.7.8).

(xii) The survivors took their funeral bath to
purge the pollution caused by the funeral
fire (Atharvaveda XII 2,10-42).

(xiii) The pure sacrificial fire was lighted up
in the house to remove the impure fire.
(Atharvaveda, XII 2.43-45)

(xiv) On the completion of the funeral rites
the corpse-eating Fire (Kravyada) which
had been invoked for cremation had to
be sent out of the house (Atharvaveda
X112.4) The Grahi Fire was also sent
out, who holds fast in his net the house,
when a dame’s husband dies (Atharvaveda
X11.2.39,.

(xv) Then there was feasting and resumption
of dancing and laughter Rgveda X 18.3).

Thus in the above list of the incidents, we
find all the four parts of the complete funeral
rites, the burning; the Abhisiichana and the
Smadana-chiti ( the washing of the corpse and
piling of the funeral pyre); the Udaka.Karma
(water oblations); and the  Santikarma
(pacificatory rites). The details have suffered
much alteration daring the passage of time, but
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the fundamental divisions of the rite are still
the same

(§:) The Sulra Period

Coming down from the vedas we find the
description of the funeral ceremonies in the
sixth Chapter of the Aranyaka of theKrsna-
Yajurveda.?’®* The Aranyaka  describes the
ceremonies under the title of Pitrmedha, or the
rites for the welfare of the manes, and gives
all the mantras required for the ceremonial of the
first ten days after death, leaving the Sraddha
or the rites meet for the eleventh day altogether
unnoticed. The verses are mostly taken
from the Rgveda, and arranged in consecutive
order, but without any clue, to the particular
rituals for which they are meant. In the few
Grhyasiitras, in which the Antyesti Sarhskara is
described, the ceremonies are further detailed and
more systematic. The Baudhayana and the
Bharadvaja Grhyasatras aphorize the said
Arapyakas supplying many deficiencies in it. They
also give several particulars not to be found in the
Aévaliyana Grhyasiatras which also deals with
the subject. The Hiranyakedi Grhyasiitras also
deacribe the funeral ceremonies and are supposed
to be relied upon by laterday writers.

27b. The TaittiriyAraDyaka, iii.
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(i€, Later Additions and Omissio .3

The mediseval and modern Paddhatis and
Prayogas renerally draw upon these sources, adding
new features and omitting obsolete items of the
Samskara. Besides tradition plays a great part
in these ceremonies. The chronological differences
will be noticed in their due places while treating
a particular item of the funeral rites.

(6) The Approach of Death

The scriptures do not fully record all the
oustoms followed and ceremonies observed before
death. But from the tradition we know a number
of them. When a Hindu feels that his death is
rear he invites his relatives and friends and holds
friendly discourse with them, To promote his
future weal he makes presents to the Brahmaos
»ad the needy. Among the presents, the gift ofa
cow is the most valuable. She is called Vaitarani,
18 she is supposed to be the conductor of the dead
over the stream of the uader-world. In the Sa ra
period this cow was called Anusfarani and she was
either sacrificed and burnt with the corpse or let
loose to run away from the cremation ground.?®
Whea the slaughter of a cow became prohibited,
she was presented to a Brahman and was believed

28. B.P,S. iv. 1,
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to help the dead in the crossing the infernal river
through some mysterious power of the receiver.
This custom still continues. When the dying hour
draws near, the patient is placed on a cleansed spot
on sandy soil. The dyiny couch is prepared in
proximity to the three fires or, if he preserves only
one, near it, viz, the domestic fire *®* Here the
deseascd is laid down with his head turned towards
the south. Sacred passages from the Vedas of
one’s own school are chanted in the ears. If the
patient is a Brahman, passages from some
Aranyaka are repeated in his ears. At present
verses from the Bhagvadgita and the Ramayana,
are recited to a dying person,

(68) Pridisposal Ceremonies

The first mantra given in the Arapyaks
refers to the performance of a homa just
after death. But this rule is binding only on
the death of one who, in his life-time had
maintained the sacrificial fires. Aoccording to
the Baudhayauna, four offerings should be
made, while touching the right hand of the
dead man, to the Garhyapatya fire, with a
spoon overflowingly full of olarified butter.
Bharadvajs, however, prescribes that the

29, AG,S, iv. 1,
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offerings should be made to the Ahavaniya
fire; he is silent whether they should be
fourfold or not. Ajvaliyana *° recommends
that the offerings should be made at a
subsequent stage. With the decline of the
sacrificial religion among the Hindus, this
prescription has lost its force and is followed
in a very few orthodox families. New
Pauranic and popular customs have taken its
place. They pour some drops of water with
a few leaves of Tulasi in the mouth of the
dying person. A very strange custom has
evolved in Bengal. According to it, the dying
person i8 carried to the riverside and the
lower half of the body is immersed in water
at the moment of death.®! This ceremoney is
called Antarjali and forms a very offensive
part of the modern ceremonial in Bengal.
With a flourish of rhetoric it is called
Ghat murder That this custom is not ancient
will be evident from the following observations,
ANl the scriptures referred to above take it
for granted that death has happened within
the house, if not near the place where the
sacrificial fires are kept.®? Considering this

30, 1bid, iv, 1
31, This custom is not prevalent 1n other provitices of India.

32, B.PS. i 1.
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negative evidence against the custom, its total
absencc in-other parts of India and the oldest
authority on the subject being the most recent
of the Puranas,®*® we can fairly conclude that
it is of modern origin. None of the
authorities usually quoted, enjoining it as a
positive duty belongs to a time earlier than
the sixteenth century A.D°*%* It has come into
existance  probably since the date  of
Raghunandana and his contemporary writers
on ritual

(7) The Bier.

According tc the Grhyasatras, after the nhoma,
a cot made of udumbara wood ( Ficus glemarata) is
to bo provided, and having spread on it a piece of
black antelope skin with the hairy side downwards,
and head pointing to the south, the corpse is to be
Iaid thereon with tie face upwards.®*> Under the
present practices, however, the cot can be made of
bamboo and the antelopeskin is dispensed with, A
gon a brother, or other relative, or in their absence
whosoever takes the lead, should next address the
corpse to give up its old clothing and dress it in a

33, The Skandapurana quoted in the Suddhitattva p. 167;
the Agnipurana, quoted in the I'rayagcittatattva, p, 293,
34, This is the date of Raghunandana, See P,V. Kane, Hlstory

of Dharmag#astra, p. 416.
35, A.G.S. iv, 1,
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new suit: “Give up the clothes thou hast hitherte
worn; remember the Ista and the Pirta sacrifices
thou hast performed, the fees to Brahmans thou
hast given, and those gifts thou hast bestowed
ypon thy friends.”?¢ The body is then covered with
a piece of unbleached uncut cloth, having fringes
on both sides, the operation being performed while
repeating the mantras, “This cloth comes to thee
first.” The dead is required to change his or her
old shab by clothes and put on pure and new ones
for entering the next world. Then the corpse, being
wrapped up in its bedding, is to be borne on its
cot to the place of cremation.

(8) The Removal of Corpse

The removal of the corpse, according to some
authorities, should be made by aged slaves,
according to others, on a cart drawn by two
bullocks.®” The mantra for the purpose says, “I
barness these two bullocks to the cart, for the
conveyance of your life, whereby you may repair
to the region of Yama, to the place where the
virtuous resort.” This indicates tnat the most
ancient custom was to employ a cart and not men,
The Aévalayana Grhyasiatra suggests only one

36. wlag € Ikt g0 | EAdagEITT SRS T 3

g Ry |
37. A.GS.iv, 1,
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bunllock to be employed. Any how, the ancient
Siitrakaras evince none of the repugnance to the
employment of the Sidras for the removal of the
corpse of a Brahman, which the modern Smrtis
entertain on the subject. According to the latter,
none but the blood relations of the dead should
perform this duty and the touch of others than
that of one’s own caste is pollution, which can be
atoned for only by the performance of an expiatory
ceremony.®® This prejudice first manifested
itself in the time of Manu.?® He says, “Let no
kinsman, whilst any of his own class are at hand,
cause a deceased Brahmana to be carried out by
a Sadra, because the funeral rite, polluted by the
touch of a servile man, obstructs his passage
to heaven.” The subsequent authorities are
equally emphatic on prohibition of a Sudra's
touch.

(9) The Funeral Procession

The funeral procession is headed by the chief
mouraer, generally the eldest son of the dead.*° In
many localities, the man leading the procession
carries a fire brand in his hand which he has
kindled at the domestic fire, The Chief mourner

38, P,S. uj. 43.
39, M.8, v, 104,
40, 1he Paddhati by Jayarama P,G,S. ii. 10,
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is followed by the funmeral bier and the latter is
followed by the relatives and the friends of the
deceased. The Grhyasutras enjoin that all the
Sapindas should join the ‘funeral procession of the
dead who are older thin two years,t® The order
of the mourners in the procession is according to
age, the elders being in front. In ancient times
women also we it to the ground of cremation with
loose dishevelled hair and their shoulder besprinkled
with dust.“? But now this custsm is stopped. The
following verse is repeated by the chief mourner
at the time of start: “Pusa, who knows the road
well, has well-trained animals, to carry you, and
is the protector of the region, is bearing you away
hence; may he translate you hence to the region of
the Pitrs, May Agni, who knows what is meet for
you bear you away.”

(10) The Anustarans

A most important member of the funeral
procession, in ancient times, was an animal called
Anustarani or Rajagavi.*® For this purpose a cow
of a particular description ( which might be

41 fgadgafy SameaeArEdsgTRy: | P.G S i, 108
42, wg Art: sfrgwem: RATFE Ay gigd aawgarn
B.P.S.i, 4. 3.

43. yEreRat et Fzt Fedlf asweEEaet gaa: B.G.S,
i4 1
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substituted by a goat ) was chosen. The animal
was brought with the following verse: “Protector
of regions, this is an offering for thee”. According
to the Stutrakaras the cow should be sacrificed, but
should any accident happen <t the time of the
sacrifice, the animal was set free.** The mantra
for the sacrifice runs: ‘Companion of the dead, we
bave removed the sins of the dead by thee; so that
no sin or decrepitude may approach us”. If it was
necessary to let loose the cow, she was to be made
to walk thrice round the pyre, while the leader
repeated the mantra each time. Then she was
sanctified by another verse which runs, “Mayest
thou be a source of satisfaction by the milk to
those who are living in my family, and those who
are dead, and those who are just born, as well
as those who may be born henceafter,’ and lastly
the cow was set frre with, “This cow is the
mother of the Rudras, the daughter of the Vasus,
the sister of the Adityas, and  the pivot
of our happiness, therefore, I solemnly say unto
all wise men, kill not this sacred harmless cow.
Let her drink water and eat grass. Om! I let her
loose”. At present the cow-sacrifice for any
purpose is prohibited altoghether and in its place
the gift of a cow is made just before the death of
the person and at the cremation ground before the
corpse i8 burnt,

44, A.G.S, i 1.
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In the opinion of Oldenberg,*® we get the idea
of substitution in offering a cow ora goat at the
time of burning the dead body Fire consumes the
flesh of the cow or the goat which cover the corpse
and spares the dead man. He bases his opinion
on the Rgvedic verses ( X 16 4,7 ) that rua:

The he-goat is thy part; with fire consume him;
Let thy fierce flame, thy glowing heat devour him,
Shield thee with cows against the flame of Agni,
Be wholly covered with their fat and richness;
So may the bold one eager to attack thee

With fierce glow, fail to girdle and consume.

The German savant is justified in his conclusion
so far as the Rgvedic ideology is concerned. But
during the Siitra period the ideas changed and the
above offerings were regarded as provision during
the ethereal journcy and for the life ir the next
world, as is evident from the verses acco mpanying
them 4¢ In subsequent periods the same idea
continued in the form of gift, though the method
of sending the provision to the next wo1ld was
changed. Formerly the funeral Fire ccmveyed it
there on its up-going flames; now it is done
through the mysterious agency of the Brahmans
Moreover the cow or the goat were not only
provision but they served as guide and help in

45. The ]_:lgveda, 587-88,
46, A.G.S, iv,
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the journey of the dead, as their very name,
Vaitarani or Anustarani suggests,

The journey from the house of the dead to the
cremation ground is divided into three parts and
the funeral procession stops at every halt where
special rites are performed *” The Yamasiktas
are repeated in the way. The general practice
at present, however, is to repeat the sacred name
of Hari or Rama while carrying the corpse. The
majority of population  dispense with the
ceremonies in the way and the recital of the hymns
dedicated to Yama.

(11) The Cremation

After the arrival at the cremation ground,
the next operation is to select the ground for
arranging the pyre and digging a tremch.*® The
Arapyaka does not allude to the items of the
ceremonies preceding the burning of the corpse
at the cremation ground which shows that these
were formerly performed without the aid of any
mantra., But the Grhyasiitras contain special
regulations, particularly as to its orientation.
The rules prescribed for the selection of theg round
somewhat resemble the same regarding the place
of offerings for the gods. The plot duly selected

47 Ibid,
48, thid,
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is purified and a formula is chanted to scare away
demons or ghosts. The trench, according to
Agvaliyana, should be twelve fingers deep, five
spans wide and as long as the corpse with its hand
uplifted The kind of wood used, the size and the
orientation of the pyres, and other things related
to them are regulated by the sacred tcxts and
nothing is left to the whims of the mourners. In
the opinion of some writers the corpse should
be disembowelled and the cavity fitled with ghee.*?®
The idea underlying this operation was to purify
the corpse and to fecilitate the cremation.
Later on, however, this custom was regarded
repulsive- At present. the pairing of hair and
nails of the dead dody and washing it with water
are thought to be sufficient for purification. The
corpse is now laid on the pyre  the threads that
bind the thumbs are loosened, the cords that holds
the bier together are cut off and the very bier is
either flung into the water or placed upon the
pyre.®°® The corpse, in its hands, should havea
pie e of gold if it is of a Biahman, a bow ifof a
Krattriya, a jewel if of a Vaiéya.? In the Vedic
and the Siitra periods, when everything was done
according to the rule, the Anustarani cow, as

19 wqiga gfgv FRIangE fsgdd sanslyg: gy afvw sufe
qefen &t dewafy | B.P S, i 26.

50, A.G.S. iv.

51, Ibid; B,P.S, i, 8, 8-5,
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already said, was either slaughtered or let looss,
Now this prescription is dropped altogether.
(18) Lying of the Widow on the fusnral pyre

At this stage,a reference should be made to
the custom of the lying of the widow on the funeral
pyre with her husband, which, though obsolete
now-a-days, was prevalent up to the time of the
Siitras in ancient times.?? The wife should lie
down on the left side of the corpse according to
Baudhiyana.  Aévaliyana recommends that
she should be placed near the head on the north
side. The chief mourner, or he who was to set
fire to the pyre, should then adress the dead saying,
“O mortal, this woman ( your wife ), wishing to
be joined to you in a future world is lying by the
corpse; she has always observed the duties of a
faithful wife; grant her your permission
to abide in this world, and relinquish your
wealth to your descendants.’®® A younger brother
of the dead, or a disciple, or a servant, should then
proceed to the pyre, hold the left hand of the woman
and ask her to come away, “Rise up, woman, thou
liest by the side of the life-less; come to the world
of the living, away from the husband, and become
the wife of him who holds thy hands and is willing
to marry thee,”t*

52, Ibid,

53, 1did,

54. AG.S, iv, 24,
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The verses recited in connection with the above
custom are first to be found in the funeral
hymns of the Rgvedas* and the Atharvaveda.ss
Here we find the ritualistic survival of the Sati
custom, During the earlier periodr gifts to
the dead were buried or burnt with the corpse,®®
These gifts consisted of food, weapons, clothes and
domestic animals. Sometimes slaves and even wife
were aleo burnt or buried with the dead.’” The
Atharvaveda calls it “the ancient custom ¢ This
inhuman custom, however, was discontinued in the
Ravedic time, though the formality of lying on the
funeral pyre by the widow was retained. The
Grhyasitras prescribe the same ritualistic substitut-
ion for the real burning of the widow. The ritual
literature since the time of the Rgveda is not im
favour of burning the widow alive. The Paddhatia
and the Prayogas on the funeral ceremoniss have
camcelled this custom, altogether, even not
requiring the widow to attend the ceremonies
performed at the ground of ceremation But the
Sat! custom never ceased entirely and later on it was

54, X, 18, %9,

55, xviii, 3, 1-2,

56, gchrader, Aryan Religion, E.R,E,, 1I, pp. 11-57;
Indogermanea, 146,

57, ibid.

58. @& quei aftwisgedt @ xviii, 9. 1,
66
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rpvived in certain tribes and families.t®

When the ceremony of lying on the {funeral
pyre by the widow was finished, she was asked to
bring away the gold referred to above from the
hands of the dead with the following mantra,
“For the promotion of thy wealth, and glory as
a Brahman womau, and beauty and power, take the
gold from the hand of the dead, ( and abide ) in this
(region ); we ( shall dwell ) here welserved and
prospering, and overcoming all assailants’.e®
The commentator on the Advalayana Grhyasitra
says that the remover of the widow, and not the
widow herself should take the gold, and that in
the case of his being a slave, this and the two
preceding verses should be repeatel by the chief
mourner, Wilson and Max-muler take it in the
same sense,®’ though Sayapa's comment is
opposed to it. But whatsoever may be the difference
in the interpretation the removal of the widow
and the articles was completed. No alternative is
contemplated in the Aranyaka and the Sitras,
It clearly shows that when the Arpyaka was

59, it was mostly prevalent among the Rajputs, This custom
was finally stopped by Lord William Bentinc in 1835,

60, AG,S, iv. 1.2,

6:. The Journial of the Royal Asjatic Society, vol, xvi { 1854 ),
pp. 201-14; for the opposite view see the remarks by Raja
Badh®kanta Deva on the abont J. R, 4, S,. vol. xvii (1*59),
pp. 209 220; The Suddhitattva by Raghunandana
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compiled, the inhuman practice of burning the living
wife with her dead husband, had not obtained
currency in the country. With the stoppage of the
8ati custom, this ceremony automatically ceased
to exist,*?

During the times when the sacrificial rituals
were followed regularly, the sacrificial vessels
which the dead used to employ in his
ceremonial rites were, now, to be placed on
the different parts of his body. And so were
the different members of the cow if she was
killed; if not, they wera substituted by cakes
or by imitations of her organs made of rice
and barley. These articles were burnt with the
corpse, so that the dead might get them in
the mnext world.

(18) Cremation a Suerifice

When the preliminaries are finished, the
cremation®?® begins, which is regarded as an
offering into the Sacred Fire, conducting the
corpse to heaven as a sacrificial gift.°* When
the pile is ready to be lighted, a fire is applied to
it with the prayer. “Agni, consume not this body
to cinders ; nor give it pain, nor scatter about its

62. 1bid,
63. A.G.8.iv. 14 Bh G.8.1. 2.
64, 1bid.
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skin or limbs! O Jatavedas, when the body is fairly
burnt, convey the spirit to its, anoestors.”s®
The prayer is followed by an address to the
organs of the dead which runs as follows:
“May the organ of vision proceed to the sun;
may the vital air merge in the atmosphere;
mayest thou proceed, according to the virtuous
deeds to heaven or earth or the regions of
water, whichever place is beneficial to thee;
mayest thou there, provided with food, exist
in corporeal existence”.®® This is a touching
scene when the survivors send off their dead
relative to the next world for ever but with
every solicitude for his or her future happiness.

During the Sitra period the cremation was
performed by the flames of the three or five
fires kept by the householder and a divination
took -place as to where the dead had gone
after the cremation. Note was taken of which
fire reached the dead flrst, and it was argued
therefrom whether the dead started for the
world of the gods of the manes, or to
somewhers else ®? At present neither the
different kinds of fires are preserved by a
housebolder nor the relatives of the deceased
bother about his future abode.

65, R.V, x, 16.%1,
66, A.V. xviii. 8. 7,
67. "OG'S. iv‘ 24.



“X ) THE FUNERAL CEREMONIES 443

Among the followers of some Vedic schools,
a knee-deep trench is dug, in which a certain
water plant is placed.® In the opinion of A.
Hillebrandt®® it is ‘Clearly an ancient
superstition, the purpose of which was to cool
the heat of the fire”. The tradition explains
this custom in this way “The desd man rises
from the trench and ascends alony with the
smoke to heaven'.

According to the practices of other Vedic
schools, the mourners leave the funeral pyre to
burn itself away, and the chief mourner
excavates three trenches to the mnorth of the
pyre, lines them with pebbles and sand and
fills them with water brought in an odd
number of jars. The people who join the
procession are now requested to purify themselve
by bathing in the tremches. This being done, a
yoke is put up with the Plada branches stuck
in the ground and tied at the top with a
piece of weak string. The mourners are made
to pass under it. The chief mourner passes
last and  plucking out the yoke offers a
prayer to the sun.”®

68, F G-, 10,1,
69, E.R.E. vol, 1l. pp. 475, ff.
70, A.G.8, iv, 2-4,
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{}4 ) The Return

Then the funeral party moves off without
Jooking around. The mourners are asked to
restrain themselves from any expression of grief,
and go forward with heads bent down,
entertaining one another with consoling speeches
and virtuous tales.”* “Many tears’ it is said,
“bura the dead”.”* We learn from the
Mahabharata that Yudhisthira was rebuked by
Vyasa for bewsailing the death of his nephew.
For the purpose of driving away the sorrows
of the survivorsthe story-tellers are engaged,”?

( 1_5) The Of ering of Water

The next ceremony is called the Udaka-
karma’¢ or the offering of water to the dead.
It is performed in a variety of ways. According
to ome authority, all the relatives of the dead
down to the seventh or tenth genmeration bathe
in the nearest stream and purify themselves by
it and offered a prayer to Prajapati, While

71. The Antyestipaddhati by Jayarama on P.G.S, iii, 10,

72 B V. viii 86,
DTG GEY TR geeeat |
qawPs “m awy j| The Ramayana quoted by
Jayarama on P. G.S iii, 10,

73, cf, Liders, ZDMG. 1. viii, 700. off,

74, P,G,S, iii, 10, 16-23,
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bathing, they put on only a single garment and
the sacred thread hangs over the right shoulder,
Many authorities prescribe that the hair should
be dishevelled and dust thrown upon the body.
The mourners turn their face towards the south,
plunge under the water and calling upon the
dead person by name offer a handful of water
to him. Then they get out of the wa‘er, put
on dry clothes and wringing those that they
had on before, they spread them out towards
the north, The present day custom enjoins a
very interesting item alter the Udaka-Karma.
Just after the bath some grains of boiled rice
and peas are s~attered on the ground for the
crows. It recalls the primitive belief according
to which the dead were supposed to appear as
birds. This supposition is confirmed by the
comparison of the Maruts (an offshoot of the
Pitaras ) with the birds.”*

(16) Regaliny the Mourners

After the bath the relatives of the dead
retire toa clean and pure grassy spot. Persons
conversant with the Itihasas and the Puranas
regale the mourners with the praises of the
deceased and conmsoling stories from ancient
lore.”® They do not return to the village till

75. qait 1 afgwir affl fA | RV, i85, 7.
76 P, S.iii, 10, 22,
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the sunset or the appearance of the first star,??
In the opinion of some, they do not go home
before sunrise,”® Then the young ones walk
first and the old ones last-a procedure reverse
of that followed when the procession goes to
the cremation ground, When they arrive at
their home, they touch, by way of purifying
themselves, the stone, the fire, cow-dung, grain,
til-seed, oil and water before they step in.”®
According to other authorities, at the door
of the house, they chew leaves of the Pichumanda
or the Neem tree, rinse their mouth, touch water,
fire, cow-dung etc. or inhale the smoke of a certain
species of wood, tread upon a stone and then
enter.®® These wmagical performances symbolize
the severance of relation with the dead, and the
articles used in them are supposed to serve as
barriers against the inauspicious spiritof the dead.

(17.) Impurity

Now the period of Aéaucha,®! pollution or
defilement, begins. The death of a person entails

77. 1bid, iii, 16. 35,

78, 1bid, iii. 10, 36,

79.B.P.S.i. 12, 6, says, ‘‘mq  ggenafE gew fem
ngegara 1

80, P.G., iii, 10, 24,

81, Ibid, iii, 10, 27. fl; M.8. V. 58-105; Yaj. 8, iii, 1; P8, iii,
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a condition which can be adequately expressed by
the,Polynesian word, “taboo” which means “setting
apart a thing or a person as shunned for a religious
or a semireligious reason”, A corpse is
every where regarded as a taboo and the greatest
care is taken in approaching or dealing with it.
It is not quite clear what is this taboo due to.
Is the corpse feared in and for itself; or asa
vehicle of death, or is it dreaded owing to its
connection  with  ths  disembodied spirit?
Whatsoever may be the religious or sentimental
motive underlying the taboo, one thing is evident
that, to a great extent, it was based on the
contagious nature of the corpse. So the survivors,
owing to their contact with the dead person
during his sickness and with his corpse after his
death, are severed from the society on the sanitary
grounds. The prohibitioas consequent on a death,
however, reach far beyond the persons who havg
heen compelled to perform the last offices about
a corpse. They extend to the whole house, the
whole family, the whole clan, the whole village, nay,
to the very fields and even sometimes to the
heavens.®? But generally speaking; though the
whole village attends the cremation, it is more
particularly the near relatives who are defiled by
death pollution than distant ones. Moreover, the

82, Cf, E.S, Hartland, E.K.E, vol, iv, p. 418.
57
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period of mourning and therefore of taboo varies
among different peoples according to the
relationship of the mourners to the dead or their
varions circumistances, from a few days to many
months, 53

The period and the scope of Adaucha differs
according to the caste, age and sex of the
deceased. The Grbyasitras do not make any
distinction between the periods of Agaucha for the
Brahmans and the Kgatriyas, the common
period being ten days,®* But they fix (fifteen
days for the Vai§yas and one month for the
Sudras as the periods'.of defilement.®®  This
distinction was mainly based on the observance
of the rules of purity and cleanliness in
different castes. Option was, however, allowed
for people of different circumstances. “Impurity
caused by death lasts for three or ten
days.”®® This Sutra text is explained by
Jayarams with reference to a verse from the
Parasara-Smrti:®” “A  Vipra ( Brahman ), who
regularly performs Agnihotre and remains

88. The yeriod was determined by the standard of purity and
the closeness of relation,

84, P.G.S. iii, 10, 30.

85, 1bid, iii, 10. 88.

86. Tbid, iii, 10 29-30,

87. vergregwd fyg) Nshmagantaa: |
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sngaged in the study of the Vedas, is absolved
from defilement in one day; one who studies
the Vedas only, in three days; and ome who
seglects both, in ten days.”"® The later Smrtis
permit even exception from Asaucha altogether,
%Persons engaged in conducting a sacrifice, one
initiated in a sacrifice, those performing
similar ceremonies, men performing loag
sacrifices or undergoing some oYservaiuces,
students, one who has realized Godhood,
artisans, artists, me lical practitioners,
maid-servants, slaves, kings and their servants
become instantly purified.”®° The exception is
entirely based on the social convenience. At
present the period of defilement lasts ten days
for a Brahman, twelve days for a Ksatriya,
fifteen days for a Vaidya and one month for
a Sudra.°°

The periods as prescribed above are in the
case of the death of grown-up persons. The
death of a child causes less impurity. Acocording
to the Grahyasitras, the death ofa child under

88. 1b d.
89 wftewt difgawt @ afed &d gaae |
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two inflicts defilement on parents only, for one
night or three; the rest of the family or the
clan are nuntouched.®* The Smrtis, however,
enjoin three days’ defilement for all the
Sapindas. “By the death of a child, whose
teath have come out and whose tonsuré
ceremoney has been performed, all the Bandhavas
become impure.”®> If a child dies before its
naming ceremoney no impurity is involved.®?

The sex of the deceased is also a determining
factor for fixing the period of defilement. This
distinction is not kmown to the Grhyasitras,
and most probably it arose during the Smrti
period. The death of a boy after his Upanayana
entails full-fledged defilement,®* but a girl
before her marriage is still regarded a child
and her death causes defilement for a period of three
days only;"* if she dies before her tonosure, Ler
death causes only one day’s defilement. Impurity
caused by the death of onme’s mother ends with
the defilement caused by the death of one’s
father which takes place earlier, but such is

91, P.G.S. iit 102-5,

92, grAWASTAA W gage T R4
o aFwAT: g8 ga® T aqtesd || Quoted by- Jayarama
on the above,

93. M.S, v, 70.

94. Yaj. 5. II1. 23,

95, M.B.V, 72,
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not the case when the death of the mother takes
place earlier than the death of the father,
becadse in this case impurity begins from the
latter occurrence.®®

The observance of the rules of defiement for
relatives and friends is optional in the Grhyasiitras.
“It depends on one’s wish to observe the rules of
Aéaucia on the death of a family priest, the
father-in-law, a friend, other relatives (matrimonial)
and sons of the sister” * But the Dharmasitras
and the Smrtis make it enrunbent and the length
of the periods differs according to the closeness
of the relation with the dead.”®

The rules to be observed during the A$aucha
are of two kinds-negative and positive. The
negative rules®® require the mourners to forego
the many pleasures and comforts and even
ordinary business of life and thas exhibit the
feelings of grief and sorrow. They forbid certain
things, such as the cutting of the hair nnd beard,
study of the Vedas, Grhya offerings etc. The
positive rules?®® have also their origin in the
aggrieved feelings of the survivors, They enjoin,
for a period of three days, to observe continence,

96, A SmTti quoted by VijPanegvara on YZj. 8. . 20,

97. P.G.S, iii. 10. 46-47,

95, Ap.D.S. i, vi,

99, P,G.S, iii 10, 3L 32; Y.aj, S,iil, 15; M,3, v, 73
100, Yaj. S, iii. 16.
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t0 gleep on the ground, to live on begged or
purchased food, to eat only in the day time eto.

(18 ) Asthi-Safichayanu

The ceremony that follows the cremation is the
Asthi Safichayana?©! or the “Collection of Bones”.
It is the remnant »f the ancieat custom of burial,
During the Siitra period, a compromise betweea
the burial and the cremation was introduced.
According to the then ocurrent custom, the dead
body was burnt, but, in order to preserve the old
tradition, the remains began to be collected and
buried after a few days. The Grhya-Siitras contain
& very detailed acconnt of the ceremony.
According to A§valiyana'®? the Asthi-Safichayana
ceremony should be performed on the thirteenth
or fifteenth day of the wane, while Baudhayana®*
enjoins the third, fifth or seveath from the day of
cremation. First of all, the cinders should ba
besprinkled with milk and water and the heap
shoull be striken with an Udumbara staff to
separate the bones. This should be done while
repeating the mantras, Tha cinders should be
then collected and thrown towards the south
side leaving the bones behind. Three oblations

101, A.G.S, iv. 5; B.P.S, i. 14,
10Z, A.G,S. iv. 5,
103, B.P.S. i, 14, 1,
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should mext be offered to Agni. According to the
custom of the Taittiriyas, the duty of collecting
the bones was performed by women, preferably by
the senior wife of the deceased. Baudhayanato¢
enjoins that the women must attach a fruit
of the Brhati plant ¢> the left hand and
with a dark blue and red thread, mount
upon a stone, wipe their hands once with an
Apimarga plant and with closed eyes coliect the
bones with the left hand. The following verse
was recited: “Arise hence, and assume a new
shape. Leave none of the members of your dody
behind Repair to whichever place you wish;
may Savitda establish you there. This is one of
your bones; be joined with the third in glory;
having joined all the bones be handsome in
person; be beloved of the gods in a noble
place” °® The above formula is an appropriate
commentary on the purpose of the ceremoay,
It ‘shows that the dead were supposed to take
a new shape in the other world for which it
was thought necessary to send every part of
the material body to the mext world either by
burning or burial.

The bones, then, were washed and deposited in an
urn, or tied up in a piece of black antelope skin,

144 bid i 14,6,
105, 1bid,
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The pot containing the bones or the bundle was to be
hung from the branch of a Sami tree The bones of
person who had performed sacrifices were, however,
burnt again. 7The bones of others were accorded a
burial, For this purpose, an urn was absolutely
necessiry. Asévalayanal®® recommends an urn
with spout for females and one without it for
males, The urn which was closed with a lid,
was placed in a trench prepared im the same
way as the ground of cremation, or it might be laid
under the root of a tree. Agcording to other
authorities grass and yellow cloth were placed
in the trench and the bones were thrown in,

After the Sitra period the Asthi-chayana
ceremqgney underwent a great chanye  During
tltxe Pauranic times, people had no regzard for the
custom of burying the bones of every individual
The sanctity of rivers increasel. The cremation
began to take place geanerally on the bank of
some river, The burial ceremoney of the remains
was simplified. From the later period we have
an account of hos the cheif mourner, just
after the cremation, puts the remains into a small
earthen pot and throws them into the water, if
there be any at hand,or if nct, into some lonely
place or desert.*®” Now it is regarded very

1)6 A,G.8.iv. 5.
§07. The Antye¥tipaddhati by «iarihaia,
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meritorious for the dead to collect the bones em
the day of cremation and subsequently throw them
into the Ganges or other sacred rivers: “The virtuous
one, whose bone floats on the water of the Ganges,
never returns from the Brahmaloka, to the world
of the mortals Those, whose bones are thrown into
the Ganges by men, live in heaven for thousands
of Yugas»10®

(19) Santi-Karma

The next ceremony to be noticed is called Santi-
karma°® or the pacificatory rites for the well-being
of the living, The formulas uttered during it have
regard to life and adverting of death. Effective
measures are taken to ward off evil and to retura
to ordinary way of life. The mediaeval and the
modern Smrtikaras enjoin the shaving and pairing
of nails and bathing.''® But the Grhya-Sitras
prescribe a very long procedur:. The ceremony
should be performed on the morning following the
ninth night after death, i.e., on the tenth day,

108, mpiE\d ¥ JERIfeq HIA PABRG: |
a g gl A ST )
o\ ¥ Jenlte e dfeoed At |
gmai § agEfy aw et a0 Yama  quoted by
Jayarama on P',G.S, iii, 10,
109, A.G.8. iy, 5.
110, The Antyestipaddhati by Harihara,
58
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Agvalayana,''? however, recommends that it
should be performed on the fifteenth of the wane.
In the opinion of some authorities, the ceremony
should take place at the burning ground, while the
others leave it with the mourpers to select any
place out of a town, whether it be the burning
ground or not, that may be convenient. The
relatives by blood, both male and female, having
assemled at the selected place, a fire should be
kindled and they should be requested to sit down
on a bullock hide of a red colour, spread on the
ground, with its neck side facing the East, and
its hair directed towards the North. The relatives
fhould be requested in the followins words
“Ascend on this life-giving skin, a8 ycu wish to
live to a decrepit old age. According to your
geniority, attempt carefully to abide on it. May
the well-born and well-ad~rped fire of this ceremony
bestow long life on you. Even as days follow
days. and seasons are attached to seasons; even
as the young forsake not their elders, may Dhata
so prolong the life of these prople according to
their age”.2 2

In the modern ritual, the females are not
required to attend this ceremony, as they pertform
it separately from the ma'es. and the bullock-skin
ns & symbol of life is not utilised, because in modern

111, A,G.S. iv.D
112. Ibid.
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Hinduism it has bscome repulsive. The party
having properly seated, the chief motrner should
offer four oblations to the fire, Ths relatives
should rise up and recite the Mantras, while
touching a red bull. In ancient times, the women
were asked to put on collyrium with the following
words :

“Let these women, who are not widowed, who
have good husbands, apply the collyrious butter to
their eyes: without tears, without disease, worthy
of every attention, let thess wives enter the
house?’.?1?

At present, this item has been dropped, as the
women do not pirticipate owing to the Purdah
system, and the popular currency of widowhood
among the twice-born castes, which forbids any
rejoicings on the part of the widow. Then the
assembly should pro-eed towards the East, leading
the bull with the words:

“These men, forsaking the dead, are returning.
This day we invoke the gods for our good, for
succass over enemies, and for our merriment, We

113, gat widefyae guatiwaw aftq sfvgsg
AN\ SAANAT Gl AT FaN Qfas | R V. x. 8.7,
‘Ihe explanation of this verse 1s very contioversal.
According to some, it was recited \hen the wumen
entred the home, while others hold that it was recited

when the widows mounted the funeial pyre of their
busband, bSee J.R.A.B, xvi, pp. 201-14; xvii, 209, 20.
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prooeed eastwards, having well sustained loag
liveg” 214

The chief mourner then recites another Mantra,
and with a Sami’ branch, efface the foot-marks of
the bull that precedes the party. On the departure
of the last man, the Adhvaryu should place a circle
of stones behind him as a wall to prevent death
from overtaking those that have gome forward,
praying “I place this circle of stones for the
living; May we and others not go beyond it in
mid-life; may we all live a hundred antumns, driving
death away from this heap”.?** The pirty then
should repair to the house of the chief mourner.
The fire that served the deceased is removed and
extinguished outside. The new fire is kindled after
the remrval of the old. Now a feast takes place
and the survivors follow the course of ordinary life,

(20) The Smasana

Another funeral ceremonies of the Hindus is the
Pitymedha or Smasana, *2¢ ie , the building of a
mound over the remains of a dead person. Burial
of the dead is a custom whose origin can be traced
back to the very early period of Aryan history.2’
It must have proved a great incentive for erecting a

114. A.G.8,iv. 5,

115. 1bid,

116, B,P.S. i, 18,

117. Schrader, Aryan Religion, E,R.E, vol, IL, p. 11-57,
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mound or tomb over the grave. Even at preseat,
among the Christians and the VI ohammadans, where
burial is the universal custom, some kind of
elevation is made over the body of the dead, and in
the case of rich and notable persons tomb or
mousoleum is built. Though the Indo-Aryans
gradually abandoned the custom of burial, they were
still fond of jerpetuating the memory of their
departed relatives by building a mound over their
1temains, In the Velas we have no reference to
this custom. But the omission is not a sure
proof of its nonexistence = The Brahmanpas that
are mainly concerned with rituals refer toit, In
the Satapatha Brahmanal® there is a detailed
description of the Smadana ceremony. Not all the
Grhyasitras describe it, which shows that it was
not 8 universal practice But the Grhyasitras®?®
that deal with it, adopt the procedure of the
Satapatha Brahmapa with some modifications.
Among the Buddhists, however, the custom of
raising & mound was very popular and the Hindu
Sastrakaras reserved this honour for great saints,
monks and Sanyasins only The Paddhatis make
this custom optional and allot it a very
insignificant position amidst the funeral ceremonies.
In modern Hinduism, the raising a of mound is

118, xiii, 8.
119. A.G.8.iv. 3,
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almost stopped and the building of the Samadhis
or Stupas is limited to a few religious celebrities.

The questions for whom and at what time the
Smadana should be performed have given rise to
ritual discussions and have been variously answered
br different sohools of ritual The lapse of time
after the death, the season of the year and the
presiding constellations are all considered, and
preference is given to the new-moon day

After the spot is properly selected, on the day .
preceding the ceremony some plants are rooted up
at that place. To the north of these plants sarth
is dug up and form this bricks, from six to twenty-
four hundred, are made for building the mound,
besides the number employad for packing. Now
the urn containing the ashes of the dexd is brought
and placed between three Palasa twigs driven into
ground and a hut is erected over it. If the bones
are not found in the trench where they were
deposited, a very quaint procedure is followed.
Some dust is taken from the spot or the dead man
is called upon from the bank of a river, and
creature that happens to fall upon an outspread
cloth is regarded as the representative of the bones.
Over the Palasa twigs a vessel with many holes is
placed, through which sour milk and whey trickle
upon the urn.

The ceremony proceedas with the trumpet blast
apd the sound of the lute. The company
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circumambulates the spot, striking the left thigh
with hands. The relatives assembled there fan the
urn with the skirts of their garments, Some
authorities prescribe songs and dance of females
also. Variations and modifications of the above
description are found in different schools,

The Smagana ceremony proper should take place
during the first, the middle or the last part of the
night. The party goes early in the morning to the
place selected for the purpose. The spot must be
cleared and surrounded by a rope supported by
wood stakes. Its surface should be covered with
small stones. On the ground furrows are opened
with a plough drawn by six or more oxen ard
various seeds are cast into them In the middle
of the ground a hole is made, into which gravel or
saliferous earth is cast. Some quantity of milk
from a cow whose youngone is dead should be
placed in the hole to serve as food for the dead
person. A pie:e of reed is immersed in a trench dug
to the south of the hole evidently to serve the
purpose of boat to the dead. Next the darbha
grasg is arranged in the figure of a man and the
remains are laid upon it and covered with an old
cloth. Then, the vessel containing the ashes is
broken and over the bones a monument is built
according to a fixed plan, Where the monument
is erected up to a certain heights, food for the dead
is enclosed within the walls, After the structure



4rd HINDU SAMSKARAS { CHAP

is completed, earth is piled over the Smadina and
water is poured over it from the jirs which are-
destroyed after their use. The mound or Stapa
thus built is the symbol of death and many devices
are used to separate the world of living from that
of the dead. The line of demarcation between them
is drawn by means of lumps of earth, stones and
branches of tree. Some formulas are also uttered to
meet the same end.

(2I) Offerings to the dead

The last item of thc funeral ceremonies of the
Hindus comprises those offerings to the dead which
arc made during the Asaucha period.22° The dead is
regarded as still living in a sense, The efforts of
the survivors are to provide him with food and
guide his footsteps to the paramount abode of
the dead.

During the Vedic periods, the Fathers were
invited to partake the offerings in general,!??
but an indivisual invitation was hardly met with,
This literary omission, however, does not negative
the supposition that the offerings were made to
the dead as the custom is prevalemt in all the
religions of the world. The Sitras??? have got
positive rules on the topic. They prescribe that

120. P,G.S, iii. 10, 27-.8; The Kriyapaddhati by GadHdhara,
121. RB.V. x, 15,
122, P,G 8, iii, 10, 27-28.
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¥

& Pinda or a “ball of rice” should be offered
to the dead on the first day. The ball was called
#Pinda’’, because it was supposed to constitute
the body of the Preta,’2? With the ball of rice
water for ablution was poured out for him
and he was called on by name. Milk and water
were set out for bim in the open air with the
words, “Bathe here.” Perfumes and drink were also
offered as well as a lamp to facilitate his progress
through the utter darkness that enshrouds the road
to the city of Yama.,'** Af east, which contained
dishes of meat also, was given to the Brahmans on
the eleventh day.?2*

The Paddhatis on the funeral ceremonies have
fully developed this part of the ceremonies.
They prescribe for every day after the cremation
up to the twelfth, a particular kind of offering for
a particular purpose. According to them, on the
first day, shouid be offered a rice ball, ajar of
water and food articles for satisfying the thirst
and hunger of the dezad and building the veins of
the would-be body of the dead. Darbhagrass
for sitting, ointment, flowers, perfumes and
lamps should also be set out for the dead, On
the second day, offerings are made for
constituting the ears, eyes and nose of the dead;

123, fogReaqq® AT | JITH on the above,
124, AG.5, iv, 5,
125. ».G,S. iii, 10, 48,

59
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on the third day for meck, shoulders, arms and
breasts, and so on up to the ninth day when the
whole body of the dead is supposed to bk
completed. On the tenth day the hair, beard
and the nails of the survivors are pared and the
Pindas offered to the dead and Yama for ending
the Preta.state of the deceased. On the eleventh
day follow a large number of ceremonies. In the
beginning, ablution are offered to the dead and
Lord Vispu is prayed to for the salvation of the
P.ota, 227 It is quite a new feature in the funeral
oces monies  where heavenly blessings are
substituted by salvation. The most prominent
item of this day’s peocedureis the Vrsotsarga!?®
or letting loose a bull and a heifer Both the
animals are bathed, adornmed and branded with
a discus and a trident, The following verse
is uttered in the ears of the bull; *“The
four-footed Lord Dharma is Itimself well-known
as Vrsa or bull I adore Him with devotion;
may He protect me”.'*° Then they are married by
fastening a piece of cloth to them, with “This

127, mafgAqH g TFARTGC |
s1gey Toediery HaA iAW | Qioted by Gadadhara on
. P.G.S.iii 10,
128, The Vrfotsargapaddhati by Nar?yana
129, g (g w1 SHEgsag: siida: |
qW fg &9 wvew @ w1 v@g afay | Quoted in the Kriya-
paddhati by Gadadhara,
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husband, the best among all, has been given
by me; the most charming of all the wivess
this heifer, has been given by me?, After this
the pair is let loose and driven to the
Southern direction * for ending the Preta-condition
of the dead and emabling him or her to
cross the ocean of mortality”.22° The ceremony
terminates with a feast to the Brahmans, who
are called the Mahapatras and are elevea in
number. They receive ample Daksina and all
gorts of gifts that are supposed to be transported
to the next world through them for the future
felicity of the deceased. The provision of food
is made for full one year, as the dead is believed
to reach the abode of Yama in one year,

(22) Sapindi-Karana

The ceremony of Sapindikarpa’®! or ‘uniting
the Preta with the Pitaras’ takes place either on
the twelfth day after the cremation, at the end of
three fortnights or on thee xpiry of the year. The
first day is prescrioed for those who maintain the
sacrificial fire, the second and the third for the rest.

The soul of the dead person does not reach the
world of the Pitaras at once. It remains separate

130, st Naww vaegEd e nhga | 1bid.
131. The Katyayana-§raddha-KalpasGtra V, 1-2, Aotyesti
paddhati by Nardyanabhatta.
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from them for a time as a Preta or Spirit. During
this period special offerings are presented to it.
But after certain time, the dead man passes into
the abode of the Fathers through the instrumentality
of Sapindikarana.

On the dates prescribed for Sapindikarana, the
Sodasa Sraddhas are ‘performed in the beginning.
Then four potsare filled with sesame seeds, perfumes
and water. Three of them are offered to the
Pitaras and one to the Preta. The contents
of the Preta-pot are poured into the Pitr-pot with
the words, “These equal etc.” and the ceremonies
are over.

(88) Special Cases

Besides the normal ceremonies attendant on the
natural death of an individual, many sgecial cases
are recorded in the Grhyasiitras and the Smrtis,
In the Vedic hymns the regular funeral ceremonies
are described without any distinct reference to
abnormal cases. Verses 2,3, 4 and 35 of the
Atharvaveda (xviii), however, may be assumed to
point out such cases. The first of the above verses
runs; “O Agni, bring here all the Fathers, buried,
cast away, burnt or exposed, to enjoy the offerings”.
The most popular method of disposing of the dead
in the Atharvavedic times was cremation, so the
other cases mentioned above might have been
abnormal. The burial, here, may refer to the burial
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of children and ascetics, custom known to later
literatures on funeral; casting away may be the
casting away of maandicants dying in a forest
which is mentioned in the Chandogya-Upanisad,*®?
or it may refer to merely depositing dead bodies in
a Samadhi as recognized in Buddhism ;**® and the
exposure may have been the exposure of the dead
on trees as it is recorded in the Satapatha
Brahmanpa,'** These cases cannot refer to very
primitive method of casting away or exposure of
the dead or disabled persons proving a burden
on the family, as it is supposed by some
scholars, *3*  Rather they represent a special
ceremonial in abnormal cases, This
assumption can be supported by the fact that in the
above Atharvavedic verses the Fathers are invited
very affectionately and not remembered as cast
away refuses, Coming down to the Brahmanas,
we find that the Satapatha Brahmapa,'?® as already
pointed out, mentions the exposure of dead bodies
on trees, a custom certainly followed in the ocases
of homeless ascetics and beggars, who did not leave
heirs behind them to perform their funerals. The

132.vi, 15,2, 3.

133, Buddhist India, pp. 78 {f
134.iv.5, 2. 13,

135, Zimmer. Alt, Leben, p 402.
136, iv, 5. 2. 13,
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Taittirlya-Aranyakal®? speaks of the rite of
Brahmamedha, performed at the death ofa Brahman
who had reahzed Brahman-hood, From the
Chhandogya-Upanisad'®® we know that sometimes
dead bodies were left uncared for and no funeral
ceremonies were performed specially in case of those
who had entered 1nto forest and pursued
Brahmavidya and went to Brahmaloka from where
there was no return.

The most systematic treatment of the abaormal
cases has been given in tho Grhyasitras, where,
after a thor_ugh classification, the ceremonies were
codified. Baudhayaua?®® in his Pitrmedhasitras
hasdescribed almost all the irregular cases of funeral
ceremonies. The Smrtis do not develop the ritual
but prescribe different types of Adaucha to be
observed and the Prayaschittas to be performed in
such cases. The later Paddhatis and the Prayogas
follow the ritual described in the Grhyasutras,
though these have evolved a few new ceremonies
e.g., the Jivachchraddha not found in the earlier
literature.

The first special funeral rite was that of the
Ahitagnia or the householder, who maintained all
the three Fires. He distinguished himself from

137, iii.
138, si, .6, 2. 3.
139, The B,P.S.
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the rest of thesociety by his religious regularity. So
it was thought necessary to accord him special
funeral. According to Baudhayana,’*° Homas should
be performed before and after his death and his
sacrificial utensils should be burut ona separate pyre
with his effigy made of Knéa grass. It should be noted
thst Asévaldyana'4! prescribes the burning of
sacrificial vessels with the dead body itself in a
normal funeral. He, undoubtedly, records the earlier
practice, when the sacrifices were offered more
regularly The Smrtis differentiate between the
cremation and Adaucha of an Ahitagni and of an
Anabitagni. Vriddba-Yajnavalkya'4* says, “The
Ahitagni should be burnt with the Three Fires,
Anahitagni with one and the rest with the
Laukikagni” In the opinion of Angira,**® the
period of impurity in the case of an Ahitagni
should begin from his cremation ( which may be
postponed for certain reasons ), but that of the
Anahitagni from the diy of his death. In modera
practices, however, the distinction is not well
preserved as the sacrificial religion has declined and
only a few Agnibotrins maintain the Three Sacred
Fires at present.

140, Ibid. ii, L,

141, A.G.S.

142 Quoted by Vijnanegvarion Yaj. 8:iii, 1,9, -

143, Ibid. iii. 1, 2L e :
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Another special rite is that of children They
are not full men, so their funeral must differ from
that of the adult. Their tender body should be
spared the fierce flames of fire; their innocent life
neither inflicts so much impurity upon the family
nor it requires so much purification as the worldly
life of the housaholders. Children do not also
require in the next world all the necessities of the
terrestrial life, because they are not accustomed
to them in this world. These ideas underly the
special rite accorded to children. Baudhayana?*+*
says that Pitrmedha should not be performed in the
case of the uninitiated boys and unmarried girls.
According to him,'** in the case of abortion,
the abortive child <hould be buried and the performer
becomes instantly purified after a bath with
clothes on. In the opinion of Paingya,**¢ however,
the abortion entails impurity for a period of ten
days upon the mother. A child, whose teeth have
not come out, should be buried with the recitation
of Prapava'4’ denied to the abortive child. A
child before two, Paraskara®*® says, should be

144. quy vaw sy Nweriial qed e wigedlaEt esqat
fera% segersg 1 B.P S i 6. 1.

145, Ibid, iii. 6, 2,

146, Quoted by Vijnanefvara Yaj, S, iii, 1. 20,

147, B.P,8, iii, 6, 3,

148, P.G.8, iii, 10. 4, 5,
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buried without cremation  Manu'4® differs from
the above authorities and prescribes that “The
relations of the dead child below two should take
it out of the village, should decorate its person
with carland and clothes and leave it in open air
( or bury it beneath the earth ); collection of bones
should not be done in this case Neither the child
should be cremated nor it should be offered water
oblations”. But he'®° allows an option in the
case of a child whose teeth have come out, and
Baudhayana even rerommends cremation if desired
by the relatives.?*! At present the burial of
children are performed in some localities, but in
the majority of cases they are thrown away into
rivers and no impurity is observed.

_ The next special rite i1s that of a Garbhini ora
pregnant woman, who dies 1n her pregnancy,
Baudhayana!?? says that she should be carried to
the cremation ground. After saving the child she
should be burnt properly with the additional gift
of an Astakadhenuy, a Tiladhenu and a Bhimidnenu.
The ceremonies followin : cremation should be the same
as usual., At present in such cases no attemp is
made to save the child and 1t is burnt with the

14) M8, V. 67470,
150, migqier sasar Q@ HERA |
Mag-ae 1 gIMRA A{ T afg 4 M.S. v. 7).
151, B P8, iii. 0, 4,
15.. Ibid, ii. 9. 1.
60
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mother, and the funeral ceremonies are the same as
in normal cases. The modern Paddhatis®®®
prescribe special ceremonies for a woman dying
in her confinement or monthly course. According
to them, her dead hody shoult be bathed with water
from a jar, in which Pafichagavya is mixed, Itis,
certainly, done to purify her body which is
contaminated with the impurity of the childbirth
or the menstrual flow. Then the Prajapatyahutis
are offered and the body is covered with new
clothes and burnt. But the cremation is
distinguished by not burning the corpse
entirely. 5

The fumeral of the Parivrajakas, retired
ascetics and mendicants, form another class by
itself. They are the persons, who have given
up all worldly attachments and have realized
the Brahman or the Universal Soul. Their goal
in life is not the attainment of the Pitrloka
nor of the Svarga, but the acquirement of
Brahmaloka or salvation. Therefore, both
gocially and religiously, they are above the
ordinary householders. Hence their last sacrament
must be differert from that of those, who are
after worldly pursuits and heavenly pleasures,
The first mention of the funeral of a realized

153, the Kriyapaddhati by sadadhara,
154, “fr: e 7 qwwes:” gfg qwoy | Ibid,
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Brahman is made in the Taittiriya Aranyaka!®s
where it is called Brahmamedha. The Baudbayana
Grhyasiitra®>° describes the funeral ceremony of a
Parivrajaka as follows. Thedead body should belaid
in a ditch and the begging bowl placed on his
belly with the appropriate verses. Then his
Kamandalu should be fillel with water and
put on his right hand. Next the ditch should
be covered with earth and a mound should be
raised on it to save the corpse from the
carnivorous animals.?*” The performance of this
duty to the Parivrajakas is regarded very
meritorious,’5® The post-cremation ceremonies
are prohibited in the case of a Sanyasin.?®”®

This custom is still followed in certain sects of
the ascetics. But after the transition of Hinduism
from Vedism or Brahmanism to Puranism and
Tantrism, Sanyisa came to be regarded as
Kalivarjya. Though Sankaricharya broke this

155 lhe Taittirfya-Ar.nyaka, iii,

156. B P.%.iii. 11.

157, symeyamany:  1AKEA  IOWNERASY : | aegieTEf
gegigdfela @wma: @ i, [1 2, Later on, in case of distin
guished gftziwss, this mound developed into a memorial,

158. g Gew QsIARNTS amgelsg « tbid, iii, 11. 1,

159. wam@ra % sAgwiEE: B
ad: few aded 4 @ ef KU/ @ || Quoted by Gadadhara
in Fis Kriyapaddhati,
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prohibition by his example, Sanyasa never became
popular in Hinduism again. The modern Sadhus
belong to different sects, following Jnanamarga
or Bhaktiméarga, and they cannot be properly called
Sanyasing. Some of the sects practise burial but
the majority of them prefer waterburial and their
last offices are completed with a grand feast to the
Sadhus and the Brahmans The present custom of
breaking the skull of an ascetic is based on the
Upanisadi. belief that the soul of a Brahmajunani
escapes through the Brahmarandhra or a hole on the
top of head.»®® Sothe skullis brokento facilitate the
departure. The Sanyasins are not cremated,
because being purified by the fire of spiritual
knowledge and merged in Brahman, they do not
require material fire to sanmctify their body and
convey the soul to the next world.?" "

Men, dying in distant lands away from their
homes, form  another category. Here too
Baudhdayanal®® is the first Sdtrakara who
describes the ceremonies in detail. The relations,
when informed of the death, should bring the
dead body, if preserved, or the hones for the proper
funeral. In the latter case, thirty, three bones

160. g# e gEa@ aaemal gt g3
addwwETa Ay favag -0 Sondor wafa || Ch U, vin. 06
16 a, Vide the Yatisainskara a part uf the Pratapanarasimha,
B.B.R.A.B. cat p 222 nos, 7(0-703,
161, B.P.S, iii, O,
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should be selected {from different limbs, as the man
was supposed to coasist of thirty-three,'¢? But
when the bones were oot available and only the
direction was known,®* the Preta was called by
name from that direction, an effigy of the man was
made on the black deerskin, sacrificial vessels were
placed on it, Ku$a grass was scattered on these
articles and the cremation was performed When
no clue of the persons gone abroad was found and
he was believed to be dead, hi: funeral ceremonies
were performed as described above. [a such cases,
sometimes, a few of the supposed dead personscame
back home. They had got to be revived again with
the proper Samskaras,'®? from the Conception to
the Vivaha, as they were socially dead and no body
would keep contact with them. At prosent the
same ritual is followed but people do not evinve
any hurry about the funeral of missing persouns,
and their Anwntyesti is performed when the
possibility of tbeir return is over.

A peculiar by novel practice of Jivachchraddha¢+
bas come into existence in modern time By an
orthodox Hindu it is believed ahat his proper
funeral is essential for his Sadgati. ( heaven or
galvation ). In case he has ot no sons, or when

162, “qzfguegees” 1 Ibid. iii. 6, 2.
163. 1bid i 7. _
164, 1he Jivacchraddhaprayoga by Naruyanabhatta,
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he is (oubtful whether his Antyesti will be
properly performed by his children or anot, he
becomes anxious to see that it is duly done in his
life-time. His person is represeated by an effigy
and the entire ceremonies are performed as usual.
There is, however, a popular superstition that
persons, whose Antyesti is performed in their life.
time, die very soon. So only a few dare to do so
Those wh. die of accidents are also treated as
special cases. According to Baudhayana,’®® those,
who die of wounds caused by weapons,
administration of poison, choking by a string,
drowning in water, fall from a mountain or a tree
ate,. do n»>t deserve a fumeral. Most probably
they were throw: away into water or cast awa/
into forests. At present, however, they are
ascordedl funeral ceremonies after performiang
certain Prayaschittas The idea underlying the denial
of funeral in this case was that these persons could
not be admitted into the Pitrloka ; therefore it was
futile to undergo the botherations of tedious
ceremonies.’®®  But the Gautama-Dharmasiitra
syas that the survivors could perform the

165. B.P.S. iii. 7. 1, He recognizes an exception RQratgR
&nagd sued sy fefe qrgda g 'bd i, 7, 2
106, 338 fawiar ¥ R oA
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Udakakarma etc, if they liked 167 The majoritj'r
of the Smrtis, however, prohibit the observance
of Agaucha and performance of ceremonies, as no
impurity is caused by their death. .

The Patitas or fallen are also regarded as
special cases, According to Manu,®® an apostate,
a8 man born of Pratiloma marriage, a suicide, a
Pasanda, an adultress, a woman causing abortion
or'hating her husband ete. should not he given
a funeral. yajBavalkya includes thieves also in
the same class, The reason behind this prohibition
is that these people are lost to society on account
of their unsocial habits and, therefore, they are not
entitled to the social privilege of deriving benefit
from a Samskara. At present such cages are not
detected or publicly accepted, and many of the
fallen pass as ordinary householders.

(24) The Primitive Nature of the Ceremonies

The funeral ceremonies, though often repeated
and tedious, are of the simlest type. In no other
field of Hinduism the primitive beliefs regarding
life and death survive so insistently as in the naive
funeral operations, The next world is nothing but

167, matsAias weifia fadgRigaTaa1degan | Ibid.
168, V.M S. 87-90,
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the replica of this earth, and the needs of the dead
are the same as those of the living. Tbroughout
the ceremonies the prayers are offered for the
sensuous enjoyments and ease of the dead, We do
pot find any indication of the desir> for his or her
spiritual henefit, salvation or beatitude. The
prayer for freedom from the cycles of birth and
death is very casual and could be discovered only
in the latest phase of the ritual. The whole
performance is of the most primitive kind, and
speaks of a period of remote antiquity.



CHAPTER X

CONCLUSION
(1) Life a Mystery and an Art

Life has been a great mystery to man. Its
origin, growth, decadence and disappearance have
always exeercised his thoughts and emotions. The
Hindu Samskaras were just an attempt to fathom
and to facilitate the flow of this mystery Through
observations and experiences and through
faultering and confidence of ages the ancieat
Hindus realised that life was an art like any
other art in the world. Tt required cultivation
and refinement Man born and left to himself
was a mass of elements, crude and brutal aad
slightly removed f{rom his fellow citizens of
the forest. His life stood in need of as much
care, protection and cultivation as a plant in
a garden, crops in a field and an animal in a
cattle-farm. The Samskaras involved conscious
elforts to meet this need. The seers and the sages
of yore, to their lizht and resources, tried to
transform  crude animality into refined
humanity.

(2) Lsfe a Cycle
As in philosophy 8o in rituals life was

regarded as a cycle. It starts where it ends.
61
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From birth to death it is a continuous series
of incidents moving round a nucleus of desire
to live, to enmjoy, to think and ultimately to
retire, All the Samskaras and their ceremonies
emanate from the centre of life and are concurrent
with its circumference. The Grhyasiitras, the
oldest manuals of the Samskaras start with the
Vivaha ( Marriage Ceremonies ), because marriage
was supposed to be the centre of life which
supports and sustains all social activities. The
Smrtis, however, begin with the conception of
a child in the womb of its mother, ‘as,
obviously, the life of an individual germinates
hers, and they end with the Antyesti ( Funeral
Ceremonies ), which apparently mark the end of
an individual life Between births and deaths,
like life, the Samskaras revolve.

{8) Dogma a Conscious Development

In the beginning, the Samskaras, though not
-automatic, were spontaneous. There was no
dogma and there was no code. Precedent was
the omly authority; the question of rationale did
pot arise. When in course of time the various
~sremonies connected with the  Sariskaras
Jeveloped and they were amplified according to
the social sentiments and needs, a comscious
.attempt was made at the codification of the
Bamhskaras and dogmas were fixed. This provided
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for the stability of the institutional aspect of
the Samskiras, but it hindered its spontaneous
growth which resulted in its stultification and
decay.

(4) The Procedure of the Siimskiras

The forms and procedure of the Sarhskiras
were suggested by observation and reasonming.
Even in early times there were elaborate and
distinct procedures of the Samskaras. Their
pracise origin in lost in the depth of antiquity
but it is certain that ¢they originated in social
needs and in course of time they assumed a
religious garb. Symbols and taboos played an
importaat part in the procedural development of
thoe Samskaras.

(5) The Place of the Sainskiras in Hinduism
(t) Satnskaras took Life asa whole

In the beginning of civilizations life was much
simpler than it is at present and it was not
divided into compartments. Social institutions,
beliefs, sentiments, arts, sciences etc, were all
closely interwoven. The Samskaras covered all
these fields of life, Religion was an allembracing
factor in ancient times and rituals were giving
sanctity and stability to all possible incidents
ip life, and, to this end, they were utilising all
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the moral and material resources of the world to
which man had an access. The aim of the
Sarhskaras was to create conditions for the
development of an integrated personmality of an
individual, who can adjust himself with the
world around him believed to be full of human
and superhuman forces.

(i) Samskaras and the Three Puths of Life

When in course of time the complexitiss of life
increased and distinctions in action came to be
made, the Hindus recognized three definite paths
of life—(1) Karma-mirga ( the Path of Action),
(2) Upasana-marga ( the Path of Meditation and
Worship ) and (3) Jiiana-marga (the Path of
Knowledge ). Though the Samskaras  were
sufficiently comprehensive in their scope orginally,
they came to be included, later on, in the Path of
Action ( Karma-marga ) alone. The first Path of
life was a preparatory step to the second and
the third ones, meant for the purification of
mind  ( Chitta-§uddhi ). Therefore though the
S8amskaras were not of the highest importance
in life, they were of the primary importance
and thus essential for every individual. As a
matter .of fact they provided a necessary
training for a higher type of oulture intellectunal

and spiritual
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(4ii)  Philosophical Indifference and Hostility
towards the Saimskaraes and their econciliation
with Philosophy

Tndian philosophical attitude towards life
centred round the idea that temporal life, in its
last analysis, is futile and that a permanent
state of comsciousness transcending the earthly
existence is to be reached, The Samskaras
which blessed the mundane affairs of life were
looked down upon by retiring aspirants after
the transcendental values of lifc. Some of the
Upanisadic thinkers derided all sacrifices, including
the Samskiras, and compared them with frail
boats unfit for crossing the ocean of mortality.
But the classical Hindu mind, being synthetic
and taking a balanced view of life, was able to
reconcile ritualism with philosophy and under
the same sacrificial canopy, side by side with
most elaborate sacrifices, the highest metaphysical
questiones were raised and  discussed. The
Charvikas ( Materialists ), the Buddhists and the
Jains ( Heterodox Religions ) attacked rituals in
vain., The Charvakas, having no rituals and
dogmas torest upon, died ount, The Buddhist
and the Jain churches developed their own
rituals, leaving their laityt to follow the popular
rituals current in the society. The Brahmanical
thinkers never tried to discard them, perhaps,
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thinking thet people could not live without some
kind of ceremonies; the Samskaras, being best of
them, received their approval.

{iv) Samskdaras and Puransc Hindussm

The development of Puaranic Hinduism
synchronized with the decline of the Vedic religion
and the gravity of religious life shifted from
home—the venne of the Sarhskaras—to the places
of pilgrimage and the temples. The emphacis
was laid on idol-worship. But, though the big
sacrifices fell into disuse, the Sarhskaras survived
with the change that some of them, e.g., the Tonsure
and the Upanayana, in some cases, came to be
performed at a temple instead of at home. The
Samskaras were so closely associated with the
personal life of an individual that they clung to
him or her through all changes and vicissitudes.
Their hold on life was so strong that evem some
of the deities had to undergo some of these
Samskiras.

(6) The Achicvements of the Sainskaras

The Samskiras helped in the refinement and
purification of human life, facilitated the
development of personality, imparted sanctity
and importance to human body, blessed all
materfal and spiritual aspirations of man and
: gltimately prepared him for an easy and happy
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exit from this world of complexitis and problems.
They also helped in the solution of the many
social problems of importance, For example,
the Garbbadbana (Conception) and otherpre-natal
Samskaras were connected with sex-hygiene and
eugenics. When the latter had not developed as
inderendent branches of science, the Samskaras
were the only educative agenc es in these matters.
Similarly, the Vidyarambha (Learning of Alpha-
bets) and the Samskaras begining from the
Upanayan (Initiation) to the Samavartan
(Returning Home from the Teacher's are all of
highly educational importance In early societies
there was no secular agency to enforce compulsory
education upon the masses The Simskaras, being
compulsory, served this purpose Fvery child,
if he was not mentally and physically invalid,
was to undergo a compulsory course of education
involving learning and strict discipline. This
maintained the intellectual and cultural level of
the ancient Hindus. The Vivaha Sarhskara
( Marriage ) regulated a number of sexual and
social problems by laying down definite rules on
the types and forms of marriage, the limitations of
marriage, the selection of parties and the nuptials,
No doubt, these rules tended to make society
static but they also added to the stability and
happiness of social groups and family life. The
last Samskara, the Antyest: (Fuamerals) combined
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the duties of a house-holder towards the dead and
the living. It was a wonderful combination of
family and social hygiene and consolation for the
survivors, Thus, the Samskaras operated in the
practical life as a graduated scheme of human

life and its devclopment.
(7) The Decline of the Samskaras

Like other socio-religious institutions the
Samskaras also, after serving their purpose for a
long time, declined 1n course of time due to their
internal weaknesses and external circumstances,
which dzvcloped in the history of the Hindus,
The creative stage of the Samskaras was followed
by the critical, conservative and imitative ones,
when the Samskaras were codilied, commented
upon, compiled and confusedly and poorly
imitated, The result was that they Lecame statio
and stultified and lost therr power of elasticity
and adaptation. The time and ideology under
which they evolved were left far behind and new
social and religious forces were operating in the
society, which did not fully conform to old social
and religious institutions. Buddhism, Jainism
and the many new cults of devotion diverted the
attention of the people from ritnalistic exactitude
to devotirnal practices of worship. The linguistic
difficulty was also responsible for the decline of
ths Samskaras. TI'be Mantras recited in the
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Sahskaras were from the Vedas and the procedure
of the Sarhskaras was couched in archaic Sanskrit
and the both have continued to be so till to-day,
Though Sanskrit has ceased to be the popular
language of India and is intelligible to only a few
learned persons, the priests have never cared to
change the language of the Samskaras, as they are
always anxious to preserve the mystic and obscure
nature of the religious ceremonies. The natural
consequence is the apathy and indifference of the
masses towards the Samskaras, which have become
a sealed book to them.

A farreaching cause of the deceline of the
Samskaras was the development of the society
from its primitive conditions and the bifurcation
and specialisation of the different branches of
human activities. Originally the Samskaras
combined religious beliefs and practices, social
customs and laws, educational schemes, rules
regarding health and bygiene etc. In course of
time all these aspects of human life developed
more or less independently. So the Samskaras
lost most of their contents and importance; only
ite religious sanctity survived in its trumcated
form, The Samskaras, which once constituted a
serious attempt at the reformation of man, were
reduced to mere ceremonies. The Samskéaras to-day
are in the majority of cares a matter of routine
bereft of effective influence.

62
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Hinduism assimilated foreign elements in its
fold throughout its long history. These elements
conformed to the broad outline of Hinduism, but
they did not find minute ritualistic details
congenial to them. They performed the moat
important Samskaras like the Vivaha (Marriage)
and the Antyesti (Funeral), which they could not
escape, but they had little use of the minor ones.
The advent of Islam in India eclipsed Hindu
culture and in the mijor part ~f the country there
was no free opportunity to perform religious rites,
For their safety the masses abstained from
ostentacious ritualistic procedure and only a few
orthodox families performed them at their great
risk. The later and modern impact of materialism
from the west has attacked Hindusim on a
different plane. Through western educational
system and foreign medium of instruction it has
aprooted the majority of younmg people receiving
this new education from their moorings both
intellectually and emotionally, It has made its
converts hostile towards the traditional life of the
country, sceptic towards spiritual values of life
and impatient of any religious discipline. They
are getting lost to the very sacramental ¢ onoception
of life. This constitutes the gravest menace to the
Samskidras. The omly =saving feature for the
Samskaras is the reaction which is visible to.day
“sgainst materialism in & serious section of
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bumanity, which may restore the religious and
spiritual values to man in future again.

(8) [Revivalism and the Samskaras

In the nineteenth century in India the impact
of western influences, was on the ome hand,
oapturing the mind of a large number of young
people, on the other hand, it created a reaction
against it led by nationalistic cultural movements.
The more orthodox of them, like the Arya Samija
and the Sanatana Dharma movements, sought to
defend the Hindu community firstly by retorting
to the charges hurled by the foreigners against: the
Hindu religion and culture and secondly by
reviving the old social and religious institutions
with some reforms and simplification, so that they
might attract the educated people intellectually.
The Sariskaras werer evived with a zeal and they
appealed to the people for some time, but they are
lJoosing their influence again. The real question is
not the West versus the East; it is the Old versus
the New. The Samskaras originated in the hoary
past when the problems and the needs of the
society were different from what they are to-day;
the mind of the people was working under an
ideology which was peculiar to its age, To-day
the society has changed; the man has changed
accordingly ; his beliefs, sentiments and aspirations
have all undergone change. Unless the SrrhskAras
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ate also transformed in the light of new
developments, they cannot appeal to the new miad,"

(9) Prospects

The Sathskaras were the expression of human
beliefs, sentiments, aspirations, hopes and fears,
and they catered for human needs. With changes
in life they are bound to change. To-day the very
conception of life has uundergone change. By
scientific discoveries many mysteries of life have
been solved and man’s control over his environment
bas immensely increased. Many natural forces
which were feared or respected have become docile
servants of man. Material resources of life are
getting multiplied. Many fields of life which were
regarded sacred have now become secular. So, the
awe and reverence with which the religious rites
were performed are diministhing gradually. But in
spite of all these changes in the material aspects
of the world, certain central mysteries of !life and
some fundamental needs of human existence will
remain. Though the evolutionary process of life
bas been analysed and studied, the origin of
life, its constituents and theiri:combinations are
still puzzling the human mind, and there does not
seemito be any possibility of solving the central
problem of life satisfactorily. At the source of
life man is even. to-day experiencing] the mystic
touch of the invisible. This fact will'keep alive
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the religious sentiments in man. Though the
magic hold of religion in some fields of life will be
loosened, the human heart will not part with that
sanctity which is imparted by religious sanction.
The consecration of life will never cease. Similarly
the fact that life is an art and it requires consacious
and planned efforts for its cultivation and
refinement will never die out. The art of
race-culture and nation-building will always form
an important part of human porogress, The
Samskaras will change their old garbs and will
agsume new shapes.
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jina, 7 the deer skin, 7, 228,
garalekhana, 179.
AksarArambha-Vidya-rambha,
- 199, 185.
Aksarasvikarana-Vidyaram-
bha, 179,
Aksataropana, 357
Altekar, Dr. A, §,, 178 201,
209, 219, 225.
Anadhyayas, rules
Dbarma Sdtras, 13.
Anahitagni, 471,
Angirda, a list of, contains
Sarhskaras, 25, 35, 96; his
analogy on the formation
and development of perso-
nality, 51. desceadants of,
166; 198. 471,
Ananyapiirvika, 336, 341.
Auganta, 139, |
Anastiya, story of, 819,
apridans, a Samskira,
11, 31, 32, 84, 88, 76; its ori-
gin, 151; it- history, 152
.igoaial significance of, 156-
7

Antevasin, 7.
Antyseti, a  Sarhskara,
1 ceremonies), 2, 11’
81; neglected in Grhys
gfityas, Dharmastitras,
SBmttis work, 37-98; recog-
) & Sathskéra, some
v 15\ kt;as,: “kﬁhnn,
i ; of a‘ m tm -! \
b8 it a the Mt of |

of, in

Agni Sthapana, 357; ’

|
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Saniskaras, 38; in the present
thesis it i\as found its
groper place among the

athskaras, 88; 407; des-
cribed in Grahyasiitra, 428,
477, 478, 482, 487,

Antyegti-Paddhati, by Hari-
hara, 46 note, . 456
nota, 457 note, 487 note.-.
Aunidchana, ( who hag read
only the Vedangas ), 83,

Anuloms, marriage, permi-
ssible in the Vedio time,
308.

Anuradha, Nakgatraname,
137,

Anustarani, an old cow or &
goat, 411, 4%9, 436, 438, 489.

Apamarga, 455.

Apararka, 180 his remark on
Upanayana, -95,;: 230, 264,
303,

Apastamba, Dharmasttra-of
18, 19, ; 20,84, ;endorsed the
view of Baudhayans, om
proper nights for Garbba-
dhana, 87; his opinon on
object of purification in
Stmantonnayana Sathskars,
108; 197, 222, 288, 301,35 on
fualification of bride 840-
i1, forbids to marry a girl
whose name ends in ‘r’ or
7, 87

Apastamba, Grabyasatra of,
801, 408 note.

Apastathbsa Smrti of, on
Asura marriege, 788,

Apri, hymps, 801.

Aptoryama, its
yajna-Sathsthah, 58,

Aranyaka, concerned with
philosophical sub 8
roferance to funess o~

: m found in 438, 430; 488,
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Krdrimtampana, is among
‘4he last ceremoni-s of
marraiage, 857,

Arghya, 353, 366, 367, 808, !
8903, ‘

Argpidacara 358, ‘

Arga, form of marriage, 271, -
285, 288, 289.

Arthadastra '181.

Arthavada 7, 302.

Axundhati, 354; starfof, to be

. showa to bride in marriage
rites, 885,

pi, 193, 207, 212 note.
rya irl, counnection. of,
with Sidra was a joke in
courtg according to.Yajurv-
eda, 305, 306; mnrriage
between prohibited, 311

Aryami, god, 3879.; 348, 117,

- 187, 878, 345, 400.

Aryan, 2 !community, ¢
theory of refinment.to Dbe-
comea full-fledged Arya,48;
became well established in
India, 89;8ecking expansion
in India, 95; civilized, 333,
ancient branch of, Parsis,
423; becomes agriculturist-
222; has to devote the peri
od of youth to education
209, Upapayana is essent-
ial for 210, pastoral life of,
221, {for him marriage was
meant to be permanent
and regular, 269; girl, no
one could marry her,
without Upanayana, 189.
masters, Dasis came into
sontact with their Aryan
masters, 306. . people,
‘Benart's opinion on, concer-
ning marriage, 205; life uf,
Became luxurious, 32 1, 416,

.ware not willing to form
thitriiconial relationwith

non- Aryans, 185 raee, Bea-
hman was the teacher of,
202; a militant race, 11fy
probability of Vratyas asan
Aryan race, 208. veligion,
6, 58,; Brahman was a
custodian of, 203; Vratyas
were not Aryam in reli-
gion, 206; 460, society, Da-
giputras became very com-
mon,in, 305; Vratyas were
discarded from the.gocial
previleges of the, 204

Aryandom, doors of, were
open to Vratyas if they
sought- » admission into
Aryan society, 208,

Arya Samija, orthodox
Hindu, sought to "defend
Hindu community, 491,

Asajatiya, 302,

Asaucha, rules of, in Dharma
Sitras, 13; 20, 307, 448,

450, 461, 153; offerings
to the dead at the time of,
464 470, 471, 479.

Ag¢mai-rohapam, a ceremony,
353, 358, 580, 396.

Asvalayana Smrti, 48, note,

Agrama, (s), 9; stages of life
§8; theory of, established
in Upanié§dic perind, 191;
though recognized, was
not universally obse-
rved, 208; Dharmasitras
recommend to pass through
all the four Adramas 1;
student would incur sin by
spending some days with-
out any pariiocular Adrama,
254, 3 theory of, 262 288,
system of, 329.

Asram-Dbarma, develop the
social aspect of the Sarhsk-

.aras that was simply M@*
. ted in thelirhyastitmas, 18,
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Asgtakadhefin,”: addition of
gift, 473.

Astakdhoma, 29,

Asthi-Chayana, 455,

Asthi-Safichayana, 418; refe-
rence to, in Agvalayana,
454,

Astaphalidana, 357,

Astrology, 136.
sura, ;form of marriage,
4, 271, 272, 281, 283 285,

983, 292,

Agvalayana, 81; his opinion
on'object of purification in
Simantonayana Samskara,
108; on greeting name, 138;
147; 162 pote; 224 note. 232;
241,245 272,0n Gafidharva
form of marriage, 277:
on Prajapatya torm of
marriage, 286; 288,395 ncte,
431, 439, 440,; on Asthi-
Yafichayana, 454, 456, ; on
Santi Karma, 458, 471.

Agvalayana Grhyasitra, 19,
30, its opinion on different
long names, 134; its obser
vation on Paisacha form of
narriage, 273; 306: 311; its
opinion on a Standard bea-
utiful woman, 331; 3835,
355, 368, 418, 428 4492, 433.

Agvalayanas Smrti, 92 105;
lays down duties of the
husband, 114;

Asvamedha, a sacrifice, 10.

Aévayuji, seasonal festivals,
34

Aévaynji, in, Sapta-Pika-
Yajfia-Samstha, 33,
Advin, 81, 282,137,138,359,
Agvinlkomaira, 137,
Atharvan, 121.
Atharvaveds, 5,6, 74, 81, 99,
117, 160, 173, 194, 205, 208,
%29, 261, 305, 806, 315, 817
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847,351, 352, 365, 385, 895,
413, 416, 426, 426, 441, 468,

Atharvavedic, marriage,
361,

Atharvavedic, time, 216, 351,
468,

Atharvavedic, verses, 469.

Atlens, 266.

Athenian, 295.

Ati, bird, 1584,

Atiki, in early marriage,
refered to in Chhandogya
Upanisad, 10; story of, 318,

Atiraatra, a form of Soma
sacrifice, '3

Atkinson, J. J, 296 note.

Atri, 166.

Atyagnistoma, 33.

Aurdhvadaihika-kriya, 424.

Ausija, 803,

Avabhrtha, final purificatory
bath%in Agnistoma, 249.
Avantisundarl, of the Chahu.
mana family, and wife of

poet Rajagekhara, 08,

Avasathya Homa, 354.

Avesta, religion of, 21; 59,

Ayodhya, (319, 320.

Ayusya, §2; second item of
Jatakarma. 124,

Ayusyajapa, 364,

Ayugyakarmani, prayers for
long life, b.

B

Baijavapa, 183; his observa-
tion onigirl's name, 184.
Baliharana, or Bhutayajna,

one of the Sapta-Pika
Yajfia, 29.
Bana, 30°,
Bauka, inscription of, 309,
Batasupga, herb, 104,
¢ Baudhiayana, 19, 20, 31, 86,
| 108, 109, 11v, 138, 200, 202,
| 288’ 290, 208, 301, 889, 55,
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428, 430, 440, 454, 455, 470,
477, 472, 473, 4786, 478,

Baudhiyana Dharmasiatra,
19, 20.

Baudhiyana Grhyasatra, 29,
81, 292, 353, 495.

Bhaga, 187, 379, 395, 348.

Bhagvadgita, 430.

Bbaktimarga, 476.

Bbaradvaja, a bird, 154, 197,
430,

‘Bharadvaja Grhyssitra, 233,
247, 256, 331, 428.

Bharani, 137.

Bhargava, 166, 16/,

Bhavabhuti, 320.

Bhavavya, 317.

Bbavisya Puripa, 15, 16, 146.

Bhimasena Sarma, 37, 143,
note, 186.

- Bhigma, 91, 277, 282

Bhrgu, 166.

Bbriipa, 13

Bhumidhenu, an additional
gift of, 473.

Birhols, caste,-27 in Bihar,
275.

Brahma, creater of the world,
worshiped on the day of
performence of Karnavedha
ceremony, 177 (175}, knot

called Brahmagranthi,
symbolises Brahma, 226;
263, 373.

Brahma, 17, 128, 271, 272

Brahma, form of marriage,
201, 291.

Brabhmachari (n), praise of
in Vedic literature, 3;
resides with the teacher,
away from home, 9; 192,
definition ot the world
according to Grhyasiitra,
86; twice-horn householder
can be a Brahmacharin for
ever if he binds himseef

with some rules, 88 V edio
student called a, 190 stu-
dent must be a, 191; stu-
dent should announce his
intention to his teacher.to
become a Brahmachari,
221, ; piece of cloth to be
worn in the honse of, 222
clothes of, should be white,
223; can put on only one set
of the Sacred Thread, 227;
according to Vishnu, some
people were compulsorily
required to lead the life of
251; rules of the conduct
prescribed for, 252.
Brahmacharya, usual period
o! mentioned in the Chan-
dogya Upanisad, 9; the word
twice mentioned in Rgveda
in the semse of the life of
a religions student 190;
student had to announce
his intention to teacher,;
that he would become a, 191
220; student should be re-
minded once more of his
vows of at the time of
Kesanta, 246; Kesanta
began to be considered as
marking the end of, 247;
Samavartana  Sarhskara
was performed at the end
of, the period, 209; 252;
longest period of, 254; many
luxuries which weredenied
during the time of, were
provided at the time of
Samavartana, 258; those
families are good which
observe unbroken Brahma
charya, 313; the first
requisit of a bride-groom
was the completion of his
389; as a qualification for
bride-groom 340, 842; 867.
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‘Brahmagranthy, 226.
Brahmjfiani, 476,
Brahmaloka, 457, 470, 474.
Brahmamedha, 470, 475.
Brahmana ( Varpa), too
powerful to be attacked by
evil influence, 44, 51; ladies

110; feasting of, 111; helped

the infusion of life into the
child, 1235; father invites
five Brahmanas to breath,
126; presents were offered
to, 128; 178 child salutes
to, 144; gives blessing to a
child; 149; was eutertained
with feasts, 185; Upanyana

ceremony ot a, boy, 189;.

complexion of, 200; 211,
families, 212; Upanayana of
a. 217; wore white clothes,
225; staff of a, 23n; 236,
Vedic liteature studied

GENERAYL INDEE

Brihmana  Brahmaohirin,
200.

Brahmanhood, 50, 199, 207,
470,

Brabhmanical, 201;
2115 thinking, 465,

Brahmanism, 205, 475.

Brahmana literature, 131,

Brabmarandhra, 476.

Brahma Puripa. 16, 33, 92,
123, 210, 303, 326. )

Brahma Samskaras, 36,; dealt
with -in Paddhatis and
Prayogas, 37; 60,

Brabmavidya, 9, 192, 470.

Brahmayajfia, daily study,
8, 220.

culture,

' Brahmi, 48.

extensively by, 241; marry

a Kéattriya girl, 308, 309;
312; blessings of, 360; 364,
389, 340, ; fees of, 433; 439,
450, 451 465,467, 474,475,
478,

Brahman (Universal Reahty),
realising it, oneattainsthe
status of Brahman 49;
world of, 50 heaven of, b1;
union of, 61; man goes:to
vicinity of, 197.

Brahmanpas ( works ) 8, 7, 8,
16,28, 28, 29 83, 49,883,112,
120, 128, 132, 138, 185 134,
150, 168, 169, 175, 176, 177
196 191, 194, 205, 214 2186,

. 220 222, 2928, 231, 237, 237,
244, 269, 260, 264 291, 300,
381y vé 307, 308, 318,
947y 891, 805,867, Is4,

. 696, 408 468, 41,
- §89,484, 437, 443, 461,

Brhderanyaka Upanisad, 9,.
19, 82

Brhadukth Vamneya, 132.

Brhaspati, 15, 102, his obser-
1ation on naming the child,
130; 130, note; 137; his opi-
nion on Namakarapa cere:
mony and its significance
142; 149; 163, 167, 173, 175,
180 185, 217, 221, 233, 385,
397,

Brhaspati Smrti, 1486.
Badha, 3b0.

Buddhism, 469, 488,
Buddbist, 74, 29, 461. 485.
Buhler 181 ( 179 ) note.

Bulbaja, grass, 350.
C
Caland, writer, 16.
Caanibalism, eating away
of the dead, 413.
Carnatio, inscription, 21L

Chaitra, 188, 217.
Chaitrl, 33, seasonal saorifi-

,co, B4,
Chakrl,-. According to



Gargya, naming after month-
deity beginning from, 139,

Chandedvara, 861.

Chandogya Upanisad, 9, 299,
318, 469.

Charaka his opinion on Chuda-
karana Samskara 150.

Chiarvakas, materialist, 56
note, 4856:
Chatirthikarma. 42, 364,

3568, 388, 389, 390, 403,

Chatiirviméati Purana, 16.

Chaturmasya, 33,

Chatvari Veda—Vratani 32.

Chaula, a tonure ceremony,
182.

Chaulaka, 32.

Chhanda, 244.

Chitta Suddhi, 484.

Chittra, 137,

Christians, caste, 187, 189,
247, 461. )

Christian era, 77, 302, 349
327.
Christian fathers, 266.
Chddakarma, 11, 31,34,
Chidakarana, or tonsure 53,
87,.78; its origin and pur-
pose, 15%, 1569; a religious
ceremony in Vedic period,
161; rules for the age for,
in Veda, 862; fixinyg the ti-
me of performence of, 163;
165; an auspicious day was
fixed for the performance
of, 167; main features of the
ceremonies of, 170, 174; co-
mbined with Vidyaram-
bha, 188, 220, 245, 248,
Chudamani, 188,
Church Fathers, 266, 267.
Chyavana, 41 127.
Chyavana Syavaéva, 304,
Chgkitmst.h{ma, 1291 73.
Lrs wiord Howell Tay, 159,

D \

Daiva, form of marriage,
271 290.

Daiva Samskaras, according
to Harita,the sacrifices are,
to be taken as,83; were on
the wane in Smrti period
34; not regarded as Sa-
mskaras proper in YajHa-
valkya Smrti, 35; excluded
by Gautama, Angira, Vya
sa from their treatment,
36;n0t described in Paddh-
atis and Prayogas, 37; Ha-
rita’s opinion on,50.

Daksa, Smrit of, 268.

Daksina, gift to teacher at
the end of educational Sa-
mskara, 244; Dowry was
regarded as, 235; gift to
Acharya, 358: 467.

Dantodgamsna, 31.

 Darbha, grass, 463,; set

out for the dead, 465;
Daréa-Paurnamasya, 33.

| Darwin, his observation on

marriage, 298.

Das, A C., 269, 289 386.

Dasa, surname to be taken
by §Sadra, 136, frequent
u<e of the:word, compai-
red with Dasi, 305.

Dasa or Bhakta, devotee. the
word added to the name
of deity while naming the
chiled, 140. ]

Dasi, Sadra mother, 305.

Dasiputra, son of a Sadar
mother, 3056

Dayabhaga, 309

Dayananda Sarasvat, 37:,
author of Sathskara.viddhi,
143.

Des achara, 856, 858, 20,
Desty, 294. % 2?’
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Devakotthapanar, 358, -}

Devala, a mediaeval Smrti-
writer, 90, 108, 187 pote,
178,198, his definition of
marriage,~278; commends
Raksasa form of for
Kshatriyas, 277; on Vra-
japatya form of marringe,
287; states  importance of
relegious ceremonies,’293.

Dharma, 2; right, iuty, law
12; 197, 229," 466,

masastra, 16, 17;
refered to time of perfor-
mance of Garbhiadhana, 85;
89, ; does not discuss the
problem of the performer
of Garbhadhana Samskira
90; 180 251! later writers
On, 302; 807.

Dharmasatra, 1, 2; closely
connected with .Grhyasit-
ras, 12, contents of, overlap
with Grhyasiitras, 13;deals
with Varnas, 13; social as-
pects of Samskaras develop
in, 13; Pauranika deities,
unknown to, 14; comentary
on,t17;. 18, 23, 24, not care
to epumerate Samskaras;
contain rules about the
Upanayana, Vivaha ete 32;
ld‘()i' little to ther itualistic
side of the Samskaras, 84:
101, 118, 179 deals with
Vidyarambha Sarhskara,
180 194,-.242, 262, 301, 307,
822, 322, 338, 455,

Dhanuga Yajfia, 320,

Dhati, 468.

Dhatar, 81

Dhatr, 894.

858,

|
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Diti 113,
Dravidians, 299.
Dronaéa, 42, 127,
Durkheim, au' hor, 290.
Drvija, twice born, 189,
Dyava Prthvi, 400.

E

Earth, 400, lord of, 408, 4I8,
419,
East, 459: v, west. 491.
F
Fathers, 410, 468, 463,
Fire, 423427, 487,470,471,
G

Gadadhara, 84 note,167 note,
249 302 309, 326, 857, 360,
361, 363, also note, 364,
note, 384, 391, 398, 399.464
note, 466 note 474 note,
475 note.

Gapapati-Paja 317.

Gandharva, god, while per-
forming Chatarthikarma
the husband invites him, to
remove the injurious eleme-
nts, 42; mythical god 328;
as a representative of lust,
333; 349, 351, 875, 376, 377,
386, 387, 390, 398.

Gandharva, a tribe, living
on the slopes of Himalaya,
279.

+ Gandharva, form of marriage,

271;was more common than
the Rakséasa form of marri-
age I1n primitive time 275;
according to Devala mari-
talrites nave to be perfo-
rmed injthe presence of fire
in 298; 994, defined by Ad-
valayana and explained 277,
279, folder than Rakédasa
and Paiéacha form of
marriage 278; Childmarri-
age system rendered a
T 7 Dlow to, 288, Asew
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form of. marriage is com-
.with, 282; 203, 294,
20, 327,

Gageda, (Vinayaka) wor-
ship of, 85; naming of the
child after, 14qg; 150, 168,
185, 218, 363.

Ganga, 132,

Gangadhara, 371.

Ganges, 457.

Gangeya, 132

Garbhadhana, a Samskara,
22, 22, 31, 32, 34, 35, 36, 44,
67;.its:conception 76; pro-
oedure of,in Vedic period,
81; first time dealt with
systematically in the Grh-
yasitras, 82; dates avoida-
ble for,89;whether it is Ga-
rbha Saraskara or Ksetra
Samskara, two schools of
opinion about, 93; a
compulsory Samskara, 95;
proper time for, 185; 354,
487

Garbhadhana Samskara,
proper time for, 52; B80;
problem of the performer
of, 90-91; only hushand is
authoried for. 93.94; its
significance 97;

Garbbahanta, his son Vighna,
and Mehini daughter, 112.

Garbhalambhana, 31.

Garbha Sarhskara, 108.

Gerbhini, 473.

@erdner and Jewans, Greek
Antiguilits, 116, aote.

QGargs, 178,

Gargapaddbati, 370 note,
871 note, 390 note,

Gargys, & Smrtikara, 139,

Garbasthya, 251.

Garliyapatya, 430.

Purana, 16,

-Eshiginam, 368,-85 8.

|y

Gauri,leight-vears old girl,
326, 370. ° "

Gaurihara-paija, 357.

Gautama, 36, 37, 50,197, 231,
211, 273, 277, 286, 299, 322,
340.

Gautama, Dharmasitra, 1,
19, 32, 93, 478.

Gautama Smrti, 18, 85.

Gayatra, 61.

Gayatri, mantra, 9, 63:

contains prayer for stimul-
ating talent, 124; studeat
was taug ht the, 191, 195,
232, 236.

Ghati-water-clock, 364,

Ghosa, 316.

Gobhila, 76, 133, 319, 338.

Gobhila Grhyasatra, 85, 124,
395 note.

Goblin, 41.

Godana, 7, 32, 241, 246,

Gond, caste 275.

Gopatha Brahmana account
of Upanayana, 7; 229.

Gopinath Bhatta, 180.

Gotra, 299, 301, 302,
360. 371.

Golrakrt 301,

Gotra-pravaramafijari, 301,

Gotrochchara, 357.

Grahi Fire, 427.

Gramavachanam 354, 355,
384.

Grhapati, the lord of the
house 59.

Grhapravesa, 358.

Grhastha; Asrama 264.

Grhya,*453.

Grhyaparisista 114,

343,

‘ GI?RY“ESOQE (Karnavedhs),

I
I

Grhyasitras, 1, 3, 11, 12,
18, 14, 17,}18, 19, 24, 98, 90,
81, 38, 74, 75, 81, 82, 85, 89,
106, 107, 118, 188, 190, 142,



. 148, 146, 147, 152, 154, 155,
159, 160, 161, 163, 165, 172,
179, 180, 193, 194, 196, 199,
200, 208, 207, 216, 221, 222,
224, 242, 245, 252, 260, 261,
262, 269, 272, 280, 301, 307,
318, 819, 330, 347, 352, 353,
354, 855, 358, 359, 362, 368,
870, 871,.372, 875, 383, 384,
387, 889, 391, 407, 420, 424,
428, 432, 435, 438, 441, 450,
451, 452, 453, 454, 457, 461,
468, 470, 482,

Guns , 226,

Gupta, 136, 327,

H

Hantrmukha, 127.

Hara (Siva) 177.

Hari, 139, 438.

Haridra (Yellow), 223, 254.

Haridralapana, 357.

Harihara, author, 96, note
114, note, 210, note, 371,
456 note. 457 note.

Harisdvamin, 300.

Harita, a later Smrti-wri-
ter 33, 50, 108, 123, 214 note
227, 263, 277, 314.

Haréacharita, 308 note.
Hartland, E. S, 417, 425, 449
note.

Haryaksa, 127,

Hasta, 137,
Hasta-grahanam 353,
Haver, J. W; 208.
Havi-Sacrifice, 30,
Havys, 422

Hebrews, 66.

Hillebrandt, anthor 445.
Himélaya, 9.

Hindu Dharma 1, 19,
Hindu Dbarmagaétra, 591.

Hingn Law, 82,.844, 872,
Hjs m, 265, 417, 459, 461,
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475, 476; placa of Sarhe-
karas in, 483, 484, 400,
Hindu Sastrakaras, 461,
Liiranyakedi, Grhyasiitra of,
400, 428,
History of Dharmaéastra 432

Homa, 259, 377, 878, 471,

Howard, author, 271,

Hrdaya-sparda, 853, 354, 868,
395. I

Israel, people of, 265.

Ida, daughter of Mitra and
Varuna 128, '

Indra, 137, 140, 149, 221, 234,
240, 303, 403, 31 2.

Iadragni, 137.

Iranian, people 189,

" Iddna or Rudra, 205.

Ista, sacrifice, 438.

Jagannitha, 373,

Jain, 74; Hindus were not...
in Grhyasutra period, 154;
299 455, 485.

Jainism, 488. )

Jalaguddhi,_357.

Janapada-Dharma, 355.

' Janardana, 139.
, Jatakarma, 11 (birth cere-
! mony), 29; 81, 34, 35, 67,
i 116; time of performance
of, 121; ceremonies proper,
i 128; 124 .
! Jatavedas, 287, 444, \
; Jatukarpya, 102; provides a
| ist of sixteen Sarhskiras,
86; includes Antyes{l in
aftlist of Sarhskaras, 88;
245. )

Jatyachira, 20.
Jaya, 863 sacrifice, 877,
Jayarama, 434note, 446 nots,
450, 462 note, 457 note,
Jews, 265, -
Jivachchriddha, s cerenie-




GENERAL INDRX

ny, 470, 477.
Jivachchraddha prayoga, 477
note,
JBanamarga, 476; the path of
knowledge, 484.
Jyestha, 137, proper time for
Vidyarambbha, 184, 217.
Jyotirnibandha, 363.
K

Kaegie, 413, 414,

Kaksivanta, Auéija, 132.

,Kalhann, 308.

Kali Age, 92, 211, 304, 369.

Kalivar)ya, 17, 92, 303, 309,
475,

Kalavidhana, 114,

Kalpa, 11.

Kama, 374, 398.

Kamalakara, 355.

Kamandalu, 475.

Kane, P. V, 432 note.

Kanina, substitute for
Kumaripuira according to
Mahidhara, 217,

Kankana, 575.

Kankana-Bandhana, 257, 259,
375.

Kanva,i230, 300, 320.

K;nyi,} 10 years old girl, 318,

26.

Kanyadana, 289, 357, 372
873,
Kanyadaniya,;367.

Kapyavarapa, 859, 361.

Kapifijala, 185,

Kiérikas, versified prese-
atation of rituals, 121, 13,
184, 369.

Karma-mirga,
Aoction 484.

Karpavedba, 381, (Grhya-
Beéa ) 5; added later 353
its origin and early history
172, 173, 174.a compulsory
cersmony, 176.

Kafyapa, 112, 1181 ¢6, °

Path of

i

Kathsaritsagara, 308, 809. *

Katyayana -Sraddha - Kalpa-
siitra, 467.

Katyyana-Satra, 172, 174,
178.

Kaupina, 220, 2283.

Kaudiambeya, 132,

Kaudika, 78, 173, 301.

Kavaza, 305.

Kavyamimarhsa, 808,

Keith, A. B, 387.

Keganta, 81, 34; not enu-
merated in the list of
Yajfiavalkya Smrti, 35; 78,

KebSanta =Godana, its diffe-
rent names and their sig-
nificance, 245, the origin
and early history 246.; its
liter history and confusion,
247, 2(f8 258,

Kegava, Lord Visnu, 179
301, noute.

Khadire Grhyasatra, 403.

Khailika by mb, 300, 302.

Kimbadanta, 127

Kovalesky, 295.

Kravyada, 427.

Kritapati, 282,

Krivapaddhat:, 464 note, 474
note, 475 note.

Krkasa, a bird, 154.

Krsna, 139, 140.

Krispa Yajurveda, 428.

! Krtachada, 77.

Krttika, 187.

Krtpachintamani, 361.

Ksattra, marriage, 277,

Ksattriyas, 21, 135, 136, 199,
20b, 201, 202, 203, 201, 208,
211, 212, 217 222, 224, 225,
229, 230, 231, 264, 276, 806,
308, 309, 439, 450, 451,

Ksauma (silk), 222.

Ksetra Samskara, 98, 108,
108,

Kula, 800,
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Kulachars, : family custom,
20, 102,

Kullnata, 12.

Kumiira, 41, 128.

Kumariputra, 317

Kumbhina, 127,

Kurira, 348,

Kurma Purana, 16, 97, note.

Karu, 277, 282.

Kuda, grass, 169, 183, 471,
477.

Kunéakantaka, 101,

Kutapa, (Kusai:‘grass), 222,

Laghu Harita*Smrti, 11, 167
aote.

Laja Homa, 853, 3564, 358,
378, 380, 400.

Lakgwana, 138,

Lakgmi, 185m 218:u 373

Lakémidbara, 135.

Lakémi Parvati-Suchipijana,
3a7.

Laugaksi 163.

Laukikagni, 244, 370, 471

Lava, 183 (181).

Likhita, 137 210 note. i

Lifigpurana, 17, 76, 340. |

Lord William Bentink, 442, !
note

M

Mac Lennon, I F, 296, note,

Maidbavacharya, 294.

Madbuparka, rules of, in
Dharma Siitras, 13; offered
to student, 259, 353, 357,
367, 369.

Maghi, Nakshtra Name, 137,

Magha, 217,

Mahabhirata, 15, 91, 269,
877, 280, 282, 319, 320, 326,
4480, .

Mahadeva, 205.

Mah#dhana, 135.

m‘mniv 241-

Mahafpatra, Brahmans were
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called as 467.
Mahavratani, 241.
Mahavyahrti, 197,
Mahidhara, 317. .
Maitrayapi Samhita, 282,
Maitrayan.i‘U nisad, 9,

Maitrayaniya Dharmasiitra, 4,
Malimlucha, 41, 127, -
Mainava, 289,

Mapava Grhyasitra, 229,
233, 272, 318, 335.

Manava Sradeba Kalpa, 18.

Mandaiika, 357, 395,|note.

Mandapakarana, 857,

Mandapa Nirmana, 357,

Mandapa-Pratiétha, 364.

Mandapodvasan, 358,

Mangala, 363,

Mangala Sraddha, 168,

Mangala-Suatra, 357, 375,

Mantra, 9; taken from Vedic
funeral hymas; 38; 459,
460, 488,

Mauatra Brabmapa, pre-Siitra
referente to Simanton-
nyanp ceremony, 108,

{ Manu, 14, 34; includes Anty-

esti in & bist of Samskaras,
38; 48; taboos the 11th and
12thnight for Garbhidhana,
88; his conception of per-
former in Garbhudhana,
90; protest against substi-
tute for performer, 82, 93;
refers to a sacred and com-
pulsory duty of man, 94, his
conception of Putrin, 67;
deal with the time of
formence of Sarhgkiras,
101; oo girl's name, 134,
135; his cobservation on
the time of performance
of Anpnapradana; 152; his
observation om ‘the sge
for Chiidikarana cere-
mony, 162; on Upanayaps:.
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Sﬂlﬁskim, 195; 198; 202;
on Vratyas,'204; 223 note;
on staff, 231; on normsl
course of Samavartana
Samskara, 251; on permis-
‘siony’'of teacher, 255, on
Vivaha, 263; his obser-
vation on Paidacha form of
"marriage, 273; his obser-
vation on Raksasa form
of marriage. ceremoney,
274; commends Raksasa
form of mairiage: for
Ksattriyas,' 277; gives
comprebensive definition
of Gandharva form of
marriage, . 278;on Asura
marriage, 283; on Praja-

patya, fcrm of marriage,

6; on rsa  form of
marriayge, 288; slates
“importance of religrous
ceremonies, 294, BU7;
provides for inter-caste
marriage, -511; 313, 314

note, J23, 324, ¢n stan
dard beautiful _bride,. 331;
his observation on girl's ’
name, , 333; op quali-
fications of the bridegroom,
339; 434; on abnormal cases
in Samskara ceremouy,
473, 479.
Manu Smrti, 16, 19, 2x9, 310,
324, 825, 326, »27. .
Margasirsa, proper time for
Vidyarambha, 139, 163,
184 (182).

Marka, 41, 127,

Marakandeya, 180, (178).

Marakandeya Purapns, 16,
111, 112, note, 120, note,
156, 177, 179, note, 136
aote.

Marati, 227, 447,

Matriéva, 871, 394,

" Mitramisra,

Matrpuaja, 85, 101, 109, 364.

Matsya - 'urana, 113, =mote
also note,

Matulayosa, 303.

Maxiimller, 442,

Medhajanana, frst ceremony
1 Jatakarma proper, and
1ts  method, 123; speaks

.+ bigh about the intelligence

~ of Hin lus, 124, 239,

Medhatithi, 49 note 199, 200.

Megasthenes, 284 note.

Mehini, daughter of Garbha-
bhanta, 112,

Maessianic, age of, 265,

Mimamsaka, .26, 28

INDEX

* Mitaksara, 103, 309.

Mitra, 126, 137, 140
author
Samskiraprakaéa, 204,
Mouksa, hiberation 49.
Morvan, 1.. H., 290 note.

of

. Mother Earth, 420.

Myrdaharaua,
357, 362,
Mrgasira, 137.
Mrtasafijivans, reviving

even the dead, 150.
Mala, 137.
Mutija, grass, 195, 224.
Murdhabhigeka, 354.
Musim, 204, 211,
and period, 327.
N

A ceremony,

culture

Nagnika, 319, 326, 328, 334,
344.

Naigthika, 250, 2561, 263.

Naiyayikas, 26.

Nakgatra, 132, 186, 137, 139.

Naksatra, name, 187,

Namakarana, a ceremoay
11, 31, 32; importance of
paming 130, merely &

custom, 133; its referemce
in Grhyasitra, 142; 147,
Nandimukha, 363.
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Nauddiéraddha, 83, 109 122,

£ 123, 847, 364

Narada, 153 note; states
avoidable men in marriage,
341; 372,

Narada-Smrti, entirely
devoted 1o law, 14; 359

Narsithha Puraon, 11.

Narayapa, 185, 373, 466
note

Narayana Bhtta, re-
marks on the importan-e

of customs, 3566: 467, 477,
note

Nasatyas, 177 (175).

Neem tree, 448.

Nibandhas, mediaeval
treaties, 1n; describe
large number of minor

ritesi 63; 116, 362,
Nibandbhakara 304.
Nirajana, 357.

Nirnaye Sindhu, 355,
note.

Nirti, 137, 418, 424,

Niridba-pasdubandha,

Nigkramas, 35.

Nigkramanpa, 11, 31, 54;

Nigkramana Samskara,
146 fT.

Nymani, 127,

369

-3

O
Oldenberg, 387, 437.
Opafa t348.

Paddhatis, deal with onl
the Brahma Samskiras, 37,
12; follow Grhyasutras
101;add a few new features

“to Sathakiras, 81; Nama-
karaga ceremony described
-~im; +188; particular method
~of Neimakarapa -ceremony
deperibed in 148; 152, 155
. 161,178, 180 (178; 194, 338

GENERAL INDEX

956, 857, 871, 874, their
observation on Sindara-
dana, 383; 391; mediaeval
and modern, 429 434 note;
441, 461, on funeral cere-
monies, 485; 470, 474,

Pa.mapuriana, conversation,
in, betwean Kasyap aad
Aditi, 112, 113, note.

Paisacba, form of marriage,
272, 273, 278, 281, 202,

Paithinasi, 225, note, 231.

Paitrasvaseyi, 303.

Paka-Sacrifices, 30.

Paka-Samskara, 29.

Paka Yajfia, the bodily
Symskaras included in the
list of 29; included in the
list of Sarmskaras, 84;
enumerated with bodily
Samskaras, 35; 37.

Palaga, & wood 230; twigs,
462,

Pale, 399.

Paficla bhiisamskara, 29.

Pafi:hagavya, 474.

Paficha-—mahayajtias — five
great sacrifices, are promi«
neat in Smrtis, 14; 30,
33, 48.

Panigrahana, 32, 353, 3564,
365, 878, 396.

Paragara, smrti of, 14; refers
to sacred and compulsory
duty of man, 4, 95, 308,
307, 450.

Paraskara Grhyasiitra of,
divides the Pakayajiias
into four classes, 29; 81; his
opinion on object of puri-
fication of Simantonnayan
Samskara, 108, observa-
tion: on name, 1388; 178,

. 174, observation on ths use
| *of germent at  the-
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; time of Sarmskiara 228
801, 318, oontents of cere-

> momny given in, 353; 355,
on local customs, 384, .91;
393, 8956 note, 400 note,
402 note, 403, 404; on
abnormal cases in Sma-
dana ceremony, 472,

Pardah, system, 459.

Paridista—addenda, 11, 12,

. eertain features of Sams-
kira dealt with 12, 173.

Parivrajaka, 474, 475.

‘Parsis, 162, 187, 189,416, 428,

Parvan, 33, 218

Parvati-vrata, to be obser ved
by pregnant woman, 113.

Pitra-pani 127,

Paul, g)t author, 266.

‘Paurnamasya, 33.

Pauea, 163.

Phaladana 361.

Phalguna, 217.

Pinda, 300, ball of rice, 165,

© 4686,

Pisichas, 43.

Pitamaha, 212, 213 note,

Pitaras, 422; 467, 468,

Pitr, 187, 436.

Pitrloka, 474, 478.

Pitrmedha, 31, 428, 460, 472,

Pitrmedhasitra, 11, 12, 407.
as 470,

Pity pot, 468,

Pitrsadrsamukh i, 303.

Pitryajfia, 420

Polynesian, 449,

Pole Star, 897,

Prajapati, 81, 106, 109,137,
140, 148, 215, 233, 234, 244,
289, 286, 353, 382, 395, 446.

Prajapatiya, ceremoney of
_Prajapati, 100,271; a form
of ma 8, 286, 288, 354.

} yibuti, 474,

Prajiijanana, 53.

589

Pranava, 472. .
Pratipanarasirhha, 476 note.
Pratigrahana, 357.
Pratiaraha, dynasty, 309.
Pratiloma, 306, 309. 479,

Pravara, 166, 225, 225,
301, 371.

Pravasagaman, 32,

Prayasdchitta, 13, 14, 26,
470, 478. .

Prayndchittatattva, 432 note.

Prayogas, ‘wcrks on Sams-
kira, 12; . deal with only
the Brihmans Samskaras,
37;add a few*new features
to Sarmskaras, 84; follow
Grhyasatras 101; 113, 35,
357; madiaeval and niodern;
add and.omit Sarskgras,
429; 441, 478,

Pre-Natal Sarskira, 79.

Preta, '412, 424; presumed
Pinda constitute the
body, of, 465; state of
diceased, 466, Lord Vispu
prayed for the salvatiom

of, 466; condition of
dead, 467; united with
Pitaras, 467;spirit, 468;
477.

Preta-pot, 468.

Prthviraja, 277

Pumsavana, 11,31, 82, 4, 85;
meaning of the term, 99,
103; 341

Pumsavana Samskara, its
feature in  Grhyasditra
period, 100, 101,

Puparbhi, 336.

Punarvasu, 137,

Pvndarikaksa, 139,

Punyaha-Vachana, 357,

Purapa, 19, 23, 148, 158
309, 862, 369, 432, 447, - .

Purandhry, 379, :

E S Fe
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Puranic  Hiaduism, its
:ggtion with Sarkskiras,

Pirgapitra, 244.

mmtm, 276,

ravas, Story of, and
urvasl in Rgveda, 270.

Parvamimarhsi, 49 note,

L T

Rgveda, 4 doas not, oontain
anitivb-ﬂ?um of Suths
drag 'Jot i8 & sowrde of
Sarhskaras, 8; petiod, 4;
praise of students 4; 59;
occurrence of ‘Janman' or
birth in, 117; 131, 190, 244,
261, 270; its opiniomn on
Géandharva form of ma-

Parvaphalguni, 187. |
Pagan, god, 83, 117, 137,
388, 401. ’
Pustd, 218.
Pudys, 137,
Purta, sacrifice, 433.
R

Rachava, 320.
wnnndana,
, 442 note,
Hijmgavi, 435.
Rajamartanda, 163, 218,
Raa;;zya, 228, 236, 238, 307,

432 note

i
i
Réajasekhara, 308. |
Rajatarangini, 308. {
Rajputy 277; 329, 442 pote.
ala, above ten years |
of old firl, 326.
RBaki ‘full moon night’s addre
. ssed to pregnant wife, 106.
Rakéa, ceremony, 150, 375.
Riaksgasa, form of marriago,
20, 43, 60, 271, 273, 274,
. 276, 278, 2»1, 327.
Rama, 140, 438.
Ramayana, uno early
rrispe systom at the time
wof, 810; 430, 446, note.

Ragtrabhyta, Homa, 8563, 877,
402,

ma- .

rringe, 278; 292, 800, 315,
816; charms of love stories
found in, 817, 347, 861,
352, 898, 413, 4186, 425,
426, 427, 428, 437 no's,
441.

Rgvedic, Aryans, 414, 415:-
Culture, 289, 387, note,
388 note. Hymn, 227;-ideo-
logy, 437-priestly olass,
304;-society, 169;-time,
346, 851, 359, 415, 417,
441;~verses, 414, 437.

Rk, 379, 395.

Rohini, 137, 138; ‘pine years
old girl, 326.

Rohinlkumara 138,

' Roman, 21, 59, 217, 267, 205.

Roman Catholic, 286,

Romaga, lover of, Bhavavya,
in Rgvedai, 817, 318.

Rel, iwho has read the four
Vedas, 83, 50, 57, 125, 198,
229, 282, 316.

Rgikalpa, wno has read the
Kalpas, 83.

i Rtusarhgamana, 30, 81.

| Rudra, 137, 205, 368, 488.

| Rukmin). 278.

8
Sachy, 859.
Sacred Fire. 443,
otra, 301, 802, 3063, S04
rma~chirini-Satyo-
a, 32.
$ unta, hymn, 149,

!
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Sakuntala, her foster-fathsr
Kanva says in the Maha-
bhiceat, 230; on hearing the
Q@aadharva marriage, of,
Kanva expresses his senti-
ments, 320.

Salya, 232, 233.

Saman, 831, 379, 395.

Samafijapa, 333, 357;
intment, 394,

Samavartan:  (ceremonial
Jbath after finishing Vedic
study), ineantion of, in
Grhyasatras, 11; rules of,
in Dhiemm Satras, 13; as a
procodure in  Sunskaras
couatad, 30,31, 32 31,33, a
strong bamborstatff was
provided at the tims of, to
protect from Riksdsas and
1":8achas, 43; was the satr-
ance and probation tor the
life of a married household
er, 46, 53; duriny the time
of, Soatak was pre-ented
comforts of a. householder,
73; late features of. 233, 213;
an addition of later time,
243; meainy. of,243; impo
rtance of 230; the normal
coursa of, 231; 1a the
bezszining was a ceremony
corresponding to modern
coavosation fun~-tion, 252;a
pass3 port to marriage, 213
254; au?icious age for, 251;
is now drowned 1nto insgi-
nificance, 255; at.the time
of the austere life of, a stu-
dent was! over, 258; an
absurd simplification of,at
preseat 280, a3 a qualifica-
tionjof & bride-groom, 340,

Simaveda, 4, 224,

Samaveda.. Mantra~Brihma

ano

536

na, 46, note prayers in,
for male children, 99.

Samgramaraja, the marriage
of the aister of, with a Bra-
hmana as stated by Kal-
bapa in his Rajatarafigini,
308

Samhitas, 5.

Samiksana, one of the items
of marriage ceremonies,
357, 753, 871, 374, 460.

Samkalpa one of tha pre-
liminary ceramonies of
Samskaras 84 168, 357,
3G¢, 373.

Samskara, domestic rites
aod ceramon es 1,2;sources
Vedi-, 1,5; Brahmanas, 68,
Aranyakas, 9-10 Ritual
literature 1012, Duarma
Satras 13;

Smyrtis, 14; 15 in the
Paranas 16; comeatiries
17; Nibandas 18; customs
as the source of, 19
meaninar and pumber of]|
25; derived from Sapskrit
root Sam Kr Ghan,
23, used in collective
sease, otc. 28; are included
in the list of PakYajiias,
29; are treated later on as
domestiz sacrifives, 00;
delth with 1a Grhyasa-
tras, 31; not enumerated
in Gantama Siarti, 33; in
treaties it means only the
bodily Samskaras, 36; a
Iist of, provided in Jatu.
karnya,36; enumerated in
Paddhatis and Prayogas,
37; Antyesti included in
the 1list of, by Mannu,
Yajiiavalkya, Jatukarpa
etc, 38, Purpose of, 39-57,
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- constittents of, 58—78;
involved conscious efforts
to meet the mystry, and
an art of, life, 481, ema
nate from the centre of
life and are concurreut
withitscircumferenca, 482;
its consious development,
procedure of, 483; its plece
in Hmdulsm 483 its rela-
tion with three paths of
life, 484; philosophical
md:ﬂ'er'nce and hostility
towards and its reconcilia-
tion with philosophy, 435,
achievenients of, 488, 487
the decline of, 488,
489; revival of, 491. pros-
pects of, 492,.493.

Samskara Kaustubha, 3356,

Samskaramayoiikha, 33.

Samskara-Prakasa, 18, 180
(178).
Samskara-ratnamala, 179

note, 180 (178).
Samekaravidhi, 37, 113 note,
Samyukta, 277.

Sanitana Dharma, orthodox
culturist movement, 49,
Sandhi a critical junctive,

171.

Sankara, 140,
Sankaracharya 475.
Sankha, 102, 187, 139 pnote,

210 note.

SankhaLikhita, 50
Sankbyayaaa, 8685.
Sanskrit, 181, 188, 181 (179),

182 242, 250 308, 3%1.

archaic, 489,

Sanskrit Drama, 327, 329,
ggnskrnt Epie, 229,
nﬁiknrma, 427, a ceremo-

ny, 467,

Stuyisa 251, 268, 475 476,
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Sanyasin, 451, 475, 476.

Sapinds, 801, 802, 803, 435,
452,

Sapindikarana, 467, 468,

Saptapadi, 47, dote, 353, 854,
857, 858. 881. 401.

Saptarsi-daréanam, 354,

Saptargi Mandala, 383.

Sarada Act, 330.

Sarasvat, 81, 177,

218, 858, 380, 397.
Sssyadh:pstx 377 399.
Satabhik, 137.

Satupatha refers to Bmhma
charys, and Antevasin, 7;
84, 231 nots, 332

bampatha Bmhmana 7, 8,
132, 194, 235, 300, .)30 161
469.

Sati, 411, 443.

Satyakima Jahali, 192, 209,

Satyavatl, 91

Saunaka,?i), 102,
21+ note,
note,

Saundikeya, 41, 127,

Sautramani, iti Sapta Iavi-
ryajﬁaSJmsthah 33.

183,

103, 133,
239, 833, 865

Savita or the sun, 150, 318,
- 3563, 455.
Savita, 137, 1638, 199, 200,

234, 275, 479,
Savitr1 185, 204, 232,
Savidri Mantra, 235, 238.
Sayapa, 376, 393, 418, 416.
442,
Schrader, 460 note.
Senart, 295,
ikha, sacred koot of hair,
most important feature of
the Chiidikarana, 183
164,
Simant, 31, 85, 78, 103.
SHnantonnayuna Samskm,
first reference to in Grhy-
« mputras, 11; 29; one of the
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Sarhskaras, 31, 32, 84; pur-
pose of 48, importance of
Udumbara in the ceremony
«f, 44; in the ceremony of,
wife was asked to look at
a mess of rice, 16; its delfi-
nition, 105, 108; auspicious
time for the performance
of, 108 .

Sindiradans, 338, 382, .83.

mous householder was
raised in the majogity
of B9; give the, rules
for  pregnemt womaa,
113. on duties of the Husb-
and of a pregnent woman,
114-115; do not give any
descriptive details of Jata-
karma Samskara,118;pecu-
liar names suggested in131;

Sisara, 128,

Sita, 319, $20.

.Siva, 150, 205.226.

Smarta Sarskara, Samska-

SystemofnamingafterNa-
ksatra name was {ully wo-
rked out by the later, 136,
the later elaborate the 1rit-

ras proper, 3%, 46, 209,
Swmagana, 31, 160; detailed
description of, is in Sata-
patha Brihmanga, 461; pro-
per time for the ceremony
of, 463, 464.

uals and customs reating
to Niskramana, 147; cere-
uiony, 146; 0n the ausqici-
ous time of Performance
of  Niskramaoa, 147;

Supply a few changesinre-
gulations of Annaprasana,
ceremony, {152;}.the dedi-
cative purpose of Chuda
karana was unknown to,
159; their observation on

Smagana Chiti, 427.

Smrtichandrika, 36, 1&(,
(178), 803.

Smriti-Maharanava, 175,

Smrti-Kara, 457.

Smrtis, mainly concerned

with the social aspects of
the Samskaras, 1, 2; deve-
lopment of tHe Dharma.
sitras, 13; information on
prayers and sacrifices ip,
14; Puranis in many ways
connected with, 16; com-
mentaries on, 17. were
connected with Nibandhas,
18; prescribe the rules and
regulation of Samskaras24;
when arose the sacrificial
religion etc. were on the
wane, 34; (later) supply a
list of sixteen Sarmhsgkaras,
85; add little to ritualistic
side of Samskaras,B84 ; their
views on the time of penfor-
mance of Garbhidhana, 83;
the question of polygp-

the age for Chudakarana
ccremoney, 1611625 Vidy-
arambha Samskara ori.
ginated earlicr than its
mention in the, 182’ (180)
on the age for Vidyaram-
bhha, Samskara, 183; many
disabilities were im
sed for not performing t,z:
Upaunayana ceremoney
2(8; insist that the colour
of the clothes of Brahma-
chari should be white, 223-
Vratas altogether passe
over by, 242. Asram system
was believed to be divinel
ordained, in the time of,
262, 263; recognised forms
of marriage; 271; divided
the eight methods of
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marriage into two groups,
272; describe Asura marri-
age only either as a tradi-
tional custem_or as a pécé-
ssary evil, 283; on Brahma
form of marriare, 291; on
religious ceremonies, 294;
own sagotra marriage, 302;
enjoin that a twice.-born
should marry a girl of his
own caste, 8(4;0n marriage
ceremonie=, 307, 009, 210,
833, 520, 331, 338, 344, 362,
369, 876,592 399 on funeral
ceremonies, 434 451, 452,
453, 468,470,471 176, 0na
life cylo, 482,

Soapa, (ses under Samiva-
rtana, 32 35, 249.

Spoataka, probibited to pro-
nounce with any unlucky
letter, 40; sprinkled, 68;
jreeented? comforts of a
houscholder to, at the time

GENERAL INDEX

Suryd with, as described
in the Rgveda, 202, 3816,
247, 859.

Soma, sacrifices, 30, 208.

Somuadeva, 309,

Somalata, 101, :

Sosyantikarma, 74 note, 118,
121.

Spain, 425, note,

Spartan, 265.

Sparta, Plutarch, 265.

Spring, 377, 399.

Sraddhas, rules of, in Dhar-
ma Sitra, 13; Caland’s
writing on, 16; 33, prohi-
bted for a hushand whose
wife has six months of
precpancy, 114; is an ina-
uspicious ceremony 12%;
cun the day of, namakarana
ceremoney cannot be aus
picicus, 143; no gift should
Le given to DBrahmana,
through whose ear-holes

of Samasartana, 78; three
tyjes of, 252, Apujiia of
tLe teasher was required
before Semavartans, as it
certity the fitness of, 255,
sun may not be insulted

do not pass the rays of the
sup, in the ceremony of,
according to  Devala
176; in the ccremony of
learning 'do not count, 312;
Aranyaka gives all the

by the sujerior lustre of,
257; aftcr the ceremony of
Samavartana was over, all
day the,. kept away frcm
the run shine, 259; 260,

Sodaéa-Samhskara Vidbi, 7,
143 note, 183, 188.

Scdas’a Sraddbas, performed
in the begining of Sapindi-
karapa, 488,

Scdasi, 33.

Soma, deity, 187, 140, 143.

Son'a, king, 168, 258,

Soh a, m§thical gcd, 828, 349,
875, 876, 877,/ 387, 893, 899

Scnin, ‘Moon; merriage of

mantras for
ceremony except
428,
Sraddha, geddess, 218,
Sradbbukalpa, 12, 18,
Srauta, sacrifice, 5,7,33.
Srautasiitras, 33, 301.
Sravanas, 137.
Sravani, 38
Sri, goddess, 218.
Srotriya (one who has
cne Sakha), 83; 812,
Sripsti, 147, 175.
Siuti, 8(9, 318,
Sthalipaka, 386,
Sthali-paka-praéana, 354,

Pitrmedho
Sraddba,

d
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Stapas, 462, 464,

Subbadra 276.

Suddhi, 26.

Suddhitattva, 432 note, %42
note,

Sadra, man born as Sudra
but after Sanckaras
becomes Aryan, 48, 49;
auspicieus naming fer,
after  Naradasa, 135;
auspicious surname for,
Dasa, 136; types of pecdle

+ to be used fcr Karnavedha

for, made of iron, 176

Vratyas  wqre  classcd

with; 205; doors were

closed for, 206; persons
wearing Sacred Thread
were called regenerate
aod distinguished form
the, 210; shculd not accept
mooey while giving away '
his daughter, 2¢3; Sudra-

Arya coppection recordad,

306; Brahwan can have a

Sadra wife, 307; Bana bad

two PParasavabrothers born

of a step mother, 3u8;
later Smrti unanimously

forbid marriage with a

310; root causo of the

prohibition of marnage

between Arya api.. 011

a deceased Brahmapa

should not Le touched by,

434, period of Asdaucha

for is of one month, 450,

451.

Sulaksmana, herb, 104.

Sumaifigali, piresent name
of Sindurddea ceremony,
383

Sunahfepa, 415.

Sunda, 41, 127, .

Supesa ( of beautiful limbs ) |
address to pregnant wifp, |

539

106.

Suragtra, 3°0.

Sirya, 42, 390.

Surya, daughter of Sirya,
who married Soma, 292,
316, 247, 59, 580.

Sarya-daréanarh, 354.

Suryavalokana, 358.

Sugana, 117.

Susruta, 103, 115, 124, 151,
155, 159, 170, 172, 174, 175,
177 (175,) 329.

Satika, 121,

Satika-bhavana, 119.

Sutika-grha, 129, 147.

Satra, 191, 132, 464,

Sitra, period, 136, 139, 149
152, 161, 162, 165, 184
(182), 194, 194, 200, 247,
280, 352, 384, 8955, 408,
423, 429, 437, 459, 440,
442, 444, 451, 45 &.

Svairini, 336.

Svanaya-Bhivayavya, 5035.

Svarga, 471.

Svastiks, 148.

' Svastiviachana, 364,

Svati, 137,
Svayamiara, 308

Svetaketu, 193, 207, 212

note, son of Uddalaka, 269.
Syavasva, 290.
T

Taittiriya, on Asthi.

Safichaiyana, 455,
Taittireya Aranvaka, 8, 9,
426, 428, 470, 475.

- Taittiriya-Sarhhita, 80, note.

Taittirrya Brahmana,
Vivaha, 262.

Tandya Brabhmansa, @,

Tantrism, 475.

Taptakrcchra vrata, 167,

Tiladbhenu, additional
of, 473.

Tilak, 361.

on

gift
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Tilak-Karana, 357.
Thomas More, 835.
Tretagnisamgraha, 85
Trivatra-Vrata, 239,
358, 385, 387, 388, 4U4,

Trigtubha, 238,
Turyanti, a plant, 120,
Tvastra, 137.
Tylor, 62.

U

Udaka-Karma, 427, 446, 447,
479.

354;

Uddalaka, father of
Sveiaketu, 269.

Udumbara, (fig), its wuse
in Simantonnayana, 44;
107, 109, 110 230, 258, 386
432, 454,

Udvahs, 35, 354.

Udvihapam 35t

Uktha, 33,

Uma-Mahedvara, dialogue,
321.

Universal Soul, 473.

Upakaram, rules of, in
Dharma Sitra, 33; 33, 250.

Upanayana, fragmentary
account of, in Gecpath

Briahmana, 7, 11, 12, rules
about in Aérama Dharma
13, fragments of, fouad
in DBrabana literature,
28, 31, 32, ; a passport for
admission into the Aryan
community, 48, 49; forms
the great cultural furnace,
63; importance of Agni
in the ceremony of, 62;

prayers were offered for

intellectual stimulation,
purity, Brahmacharya etc,

63; bathing was essensial

in, 67; common-sense
elements in, 78; as a limit
for a greetifig name, 138
160; 126; Karxmvadha*nncf

{ Upanayana

GENERAL INDEX

Chudakarapa are  per-
F formed with the, 174; 177
|
|
‘,

(176 ), (179), 182 183
184 origin  of] 187;
188, antiquity of, 189;

meaning of the term, 194
195; as a.bodily Samskara,
211; lost its educational
significance, 253; 254,
Samavaratana Samskara
now incorporated in, 235;
ceremony of, mixed with
Samavartana, 260;
Samskaras,

relerence of, in Upapisada,
"9, fully established in
Grhyasitra period, 193;
the age for, 198-199, 203, 204
the ceramonies and their;
significance,  215; 216;
importance of  Sacred
Thread in, 228; Ilater
features introduced in.
238.

Upanisads, 8; refer to Upa-

naytna, 9; 23; praise of
food ‘ound im, 152; 191,
198 197, 208, 213 not,
216, 241.

Upasamyesanar, 354
Upasana-marga, the path
of meditationand worship,
484,
Upavira, 41; 127,
Uparviti, 227, 361.
Upendra, 189.
Usanas Smrti, 18,
Udija, 182,
Utopia, 833.
Utsarjana, 32,
Uttara Ramacbarita,
820,
v

183

; | Vadhupraveda, 858.

| Yadhuvaryornttariyaprinta.
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bandhana, 357.
Vagdana, 357, 358.
Vaikhinasa Smartasitra, a
clear distinction between
the bodily Samskaras and
the Sacrifices in, 80;
VaiseSika, 26.
Vaisiputra, 30.

Vaidya, auspicious name for,
135; 1386; types of niedl to
be used for Karnasedha by,

175; the auspicious age for
Upanayana Sarhskiara for,
199; Brahamay child was
mors intelligent than that
of 200; the distinction
between Vaigya children
and those of DBrahman,
201, 202, 203, 204; families
.of, reduced to agri-
culturist; and theory be-
came current that ther are
no Vaidyas in the Kali
Age, 211 212; the auspi-
cious time for the Upa.
Jayana for the child of 217;
the clothes of Kutapa were
to be put on by the
children of, 222; the colour
of the clothes should be
Haridra, 223; girdle of,
made of wonl, 224; Sac ed
Thread of, made cf linen,
225; according to parask-
ara Grhyasutra, skin
was prescribed for, of
goats, or cows, 228; the
gtaff of, was of Vilva
iwood, 230; the staff of,
measured _up to his nose,
231, the Acharya recited
the Savitrl mantra to a,
in Jagati metre, 236; 288,
264, 807, 810, 884, 2439,
450, 451, .

541

Vaitarani; 3 cow given im’
help. 411, 429, 438

Vaikunptha, 139.

Vaignava, 139.

Vaivahika Homa, 353, 857,
363.

Vajapeya, sacrifice, 83,

Vajasapeya Samhita,
note,

Valmiki, 183, (181)

Vamamargis, 53 note.

VYamanpi, 132,

Vanaprastha, 251,

Vapankriya, 35.

Varaha, 272,

Varaha Grhyasatra; pres-
crihes Yadans and Gana,
4; 18; on KeSanta, 247; on
girl’s:name. 334; on quali-
flcation of bride.groom
3104

Vara preksanm, 353.

Vara pija, $57.

Vara-raksha, £61.

Vara-varana, 3537, 361.

Varman, 135.

Varnpa caste 13,231,310,315.

Varuna, 126, 137, 140, 168,
348.

Vasat, 117,

Vagistha, ask to avoid long
names, 134; 119, 161 note
166, 177, note, 197,
231,; his declaration on
importence of religous
cerewonies, 293, 226, 301;
in favour of early
marriages, 322: 325.

Vagistha Dharmasuatraquotes
Maitrayaniya Dharma-
sutra, 16,

Vasordharapiijana, 364,

Vastra-paridhanam 233, 357,

Vasu, 137, 368, 436.°

Vasudeva, 139, 149, 371,

Vatsa, 805,

227,
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Vatsapra, 125, Hindu, 252; Hymns, 149;
Vayu, 42, 137, 244, 890. 271, 413 416, 468; index,,
Veda, 1, 2, 22; praise of food 414 note; Indian, 59 ini-

found in, 152; mytho-
logical allusions to hair-
cutting are given in, 161;
its rules for Chiadikarana,
152; 185; reading of 197;
new branch of 211;
Acharya should be firm in
the study of 214; a boy
whose Upanayana is per-
formed in the .month of
Chaitra becomes talented
and well versedn, 217;
the Girdle, made of triple
cord, which symbolised
that the stuadent was sl
ways eacircled dy the
three, 22!, the student
was charged with the
duty of protecting the
sacred, 230; student pray
to Agni tha the may be
come the preserver of
the treasure of, 237; the
begianing of the study of
241. 242, 2H4; one could
vel .twelve yers for the
study o, 214; the age for
the study of, 254; bLecome
a sealel baook, 235,
temporary sexualrelations
also are not t6 be fouad
in 269; 299, 312, 313,
415, 316, 343, 339, 353,
413, 421, 425 430, 451,
458, 461,

Vedarambha, 35, 36,; its
origin, 242, 243, 245.

Vedarambha Samskara,; its

ceremony, 243,

Veda Vratani, 32,

Vedic, Arfans, 261, 423; cus-
tom, 322 (323); deity, 140;
family, 832; fire, 257;

tiation, 205. Literatiiye,
131, 132; on referonco to
the history of Nigkarmapa;
ceremony found in, 146;
169, 241, 246; 290, 348;
mantras, 260; warriage,
315; mythology, 423 pote,
pantheror, 400 pre record,
412! Religion, 4806; rituals,
211,801, 315, 354, 353, 356:
sacrifice, 214.

Vedic. Toxts. 306; Vows,
242; Vrata, 211, 215.

Yedism, 475.

Vidyarambha, 181 Suaskara,
the age for, 18% (181);
meaning and purpose
of; 177 (179) 487.

Vidyasnataka, 250, 252,

Vighaa, son of Garbhahanta,
112

Vijatiya, 30€.

Vijiidne$vara,103; 453. note,

78 note.

Vijiianes$vari, 471,

Vilva, wood, 230.

Vimada, a here, 276, 304,
Vinayaka or (Ganesn,
worship of, 85, 185, 22,

Viraj 367.

Viramitr~dya, 34, 180
199 200; its opinion on
Arsa form of marriage,
288, 303; enumerates some
bodily defects, 332, oo
qnalification of  bride.
groom 340,

Visakha, 137.

Visgu, chief deity at the
time of the Vivaha,
Prajapati, 44; his place in
prayer, 63, 81, presiding

< deity of Sravanma, 187
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“'Clord) 182, oms  knot
in Brahmagranthi symbo-

 lisés, 226; 873; prayed for

+ the salvation of preta
484,

Visnu Smrti, according to,
wiger skin was also w orn
by the Vedic student, 228
also note; accordmu to,
some people have to lead
the life of a Brahmacharin,
261, =lso note defines
Paiéacha form of marriage,

* 278; his observation on
Raksasa form of marriage,
274 on examipation of the
family, 312, also note; 1n
favour of early marriage,
322,

Visnubali, a Samskara, 31.

Visnudharam-ottara-Purana,
16 119 ncte, on performer
“of lekaramann Ssmskara
146,

Visnupurana, its view on
the time of Garbhadhana,
88; refers exceptions to

- Garbh&dha’m, 96 also note, |

details of avoidable girls;
332

Visvamitra, 179 note, 180,
183, 320.

Vigvavasu, 35, Gandharva,
386.

Viévedevah 49, 137, 871,
394,

Vivaha, 2, IS’; rules of “im

Dharma Satra 13; 29,30,

- 81,32, 34, 36; importance
of Agni in the ceremapies
f, 62; 69, 78 ; Samayartan

Sam a incorporated im
S T e
thh SamRvartapa, 260;

R MR | R g

ceremonies, 261-406.
Vivaliagniparigraha, 35.
Vivaha Homa, 3563, 357.
Vivahapaddhati, 973.
Vratabandhawqarga 32,
Vratadesa, 35, 197, 198, 248,
Vrarasnataka, 252
Vratyas, ©.

Vratya, 204 h\st.ory of, 205;
206; social status of, ’ 208.
Vrétyastoma, 8, sacriﬁca,

208.

Vrddbagarga, 213, note,

Vrddhamann, 72 note.

Vrddh Yagnava.lkya., 471,

Vrsa, bull, Lord Dharma
well known as, 466.

Vrsotsarga, lett.mg looee a
bull and a heifer a proce-
dure on the 11th day of
Smagana ceremony 466;

Vrsotsargapaddhati, by
Narayana 466.

Vyahrti, 124,

Vyasa, 36; his observation
on merits of alms given on
the brith day of a son, 29;
on 214, also mnote; on
Vedarambha Samskara,
242; 245, 255, 214 note,
446

Vyasa Smrti, enumerates
Sarmskara, 85; 243,

Vyavahara, 13, Law, 14,

w

Westernmarck, his remark
on marriage proper, 370;
291 note.

Wilson, 442.

Wlllyslme Goodsell, 26510“'
267 note, 268 nota. v

Winternitz, 22,

Y ' .

Yajtia, {,ﬁhanuea Yaj a),m

33‘
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child to be after the name
" of the deity begining with
1389;

Yajiiavalkya, Smrti of, 35:
includes Antyesti in a list
of Sarhskara, 38; on impo
rtance of Sam<kiara, 48,
on performer of Sarhgkars,
91, his basic view on Sam-
skara of Garbha, 93; deals
with the time of Sams-
kara, 101; Mitaksara on;
103; his observation on
the duties of the husband,
114; his observation on
the time of performance
of Annaprifana, 152; on
Upanayana, 19F; regards
the reading of Vedas the
highest object of Upa-
nayana 1¥7: Apararka on,
264; his observation on
Paisacha torm of marriage,
273; his observation on
Raksasa torm of marriage
274; explains Kutinala
812; his opinion about <ta-
ndard beautiful bride 332,
on Punarbhu, 338; Expla-
ins the word ‘Stri’ 337,
on qualification of the

Yawn, discussion

GENBRAL INDZX

211 note, 214 also vote,
318, 841, 4567 note,

between

Yaml and..., in Rgved, 300,
Yama name of the deity of

Bharani, 137.

Yama (the God of Death)

direction of, 68; belief that
dead should go to the 1bo-
de of, 689: Viataranoi or a
cow is given to help the
dead in crossing the river
lying in the way to411:
prayers offired to, tor the
dwelling cf the dead, 418;
veraes were uttered while
sending the dead to the
dominion of, 419; the dead
could receive a new body
1in the world of 422; belat
that the dead re:eive the
reword or punishment of
their action here, in the
region of, 424; dead may
repair the rezion of, 433;
recital of the hymnns dedi-
cated to, 433; a lawmp was
provided to dead to facili-
tate his progress tarough
the udder dirkness, -thap

bride-groom 339; on Ka. emshrou }«m,& o the
nyadana, 372 according | . gity of, Pitrdus offes
him thieves should not be |~ ' to, 488;'the dead is™ hetio
given a funeral, 479; ’ ved ¢ - elie a.bogg ?.5"
.'Yajitavalkya Smrti, 16, 19, in-on€ YT, e

Namasukta, 458,

35, 86, 180, (178), 230, 309., *
‘st discussion lietween

Yajunika, 173,

Yajfiopavita, 225. Yama and ., in Rgveda,
Yajurveda, 4, 5, 244, 301,
5'
Yajurveda Sambhita, 306, A B
Yajurvedic, texts, 306. i o

Xams, 86, 69, 95, 147 note, | Zigu
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